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“Perhaps nothing is more common than to bewail the shortness of life,
unless it is to mispend the little time we are permitted to enjoy.”
— John Thelwall
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Preface
Susan Brahler, University of Bamberg "' 0009-0006-0284-2297
Kerstin-Anja Miinderlein, University of Bamberg "' 0000-0002-6239-627X

By the time we are writing this introduction, it has been exactly two years since
Christoph Houswitschka passed away. He died aged only 60 and was torn from
our midst much too early. We would so much have preferred to compile a fest-
schrift for him to celebrate either his birthday or — in the long run — his retirement
from a long and fascinating academic career. Sadly, we are writing the introduc-
tion to a memorial volume instead to commemorate our professor and friend.

Two years ago, we wrote an obituary for Christoph, in which we tried to process
our initial shock and pain. Now, in 2024, this obituary is still visible on the website
of the Chair of English Literature in Bamberg, but we moved it from the landing
page to a new subpage dedicated to the memory of Christoph’s professorship at
the University of Bamberg. For us, this transition symbolises that, although time
moves on, our memories of him and our sadness over his passing are still very
much a part of the department.

Let us revisit how we put our grief into words in February 2022:

“‘Tis a vile thing to die, my gracious lord,
When men are unprepared and look not for it.”
(William Shakespeare, Richard 11, Act Ill, Scene II)

We are grieving the unexpected loss of Prof. Dr. Christoph Houswitschka,
who passed away prematurely at the age of 60 on 10 February 2022. Ever
since he accepted the Chair of English Literature in Bamberg, he has been
our ‘pater familias’ as a kind superior, generous and supportive supervisor,
inspiring mentor and loyal friend.

In the confidence with which he approached the challenges of day-to-day
business and his benevolence and self-sacrificing attitude towards the con-
cerns of students and staff, he was always an indispensable pillar of support
for us, and he'll remain an important role model. Without him, we feel or-
phaned. We will miss his warmth, his extraordinary wit, his somewhat ec-
centric puns, his encyclopaedic knowledge and our conversations (and
fierce debates) about history, literature, philosophy, politics and baked
goods.

His current and former students remember him as a brilliant and resource-
ful teacher and as a patient supervisor who freely gave of his time and ex-
pertise and was always interested in his students as individuals. He encour-
aged them to believe in themselves, especially during the more challenging



phases of their academic careers. Junior colleagues throughout the Institute
remember the advice and support he offered at crucial moments. He was
always passionate about bringing together people from all over the world
and thrived on international classroom environments.

He was an extraordinary human being, and we feel privileged to have worked
with him and to have called him our friend. Our thoughts are with his wife,
his sons, and entire family.

Christoph, we promise to keep the ship sailing on.

As this volume and the digital book of condolences impressively attest to,! Chris-
toph enriched the lives of many, many people and these people united in grieving
the loss of a mentor, a supervisor, a colleague, and — above all — a friend. With his
memorial volume, we wish to contribute to the memory of Christoph Hous-
witschka to show generations to come the impact he has made as an academic
and a global citizen. Christoph’s friendship and collegiality unite people from ten
different countries in this volume alone and the individual sections of this book,
roughly divided into some of the research areas Christoph participated in, pay
tribute to his impressive range of (academic) interests. This book brings together
academic, personal, and creative chapters to celebrate Christoph’s life, personal-
ity, and scholarship.

Susan Brihler and Kerstin-Anja Miinderlein

! The book of condolences can be found underneath our obituary on this page:
https://www.uni-bamberg.de/englit/personen/ehemalige/christoph-houswitschka/in-memo-
riam/ (as of February 2024).
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Part I:
Remembrance and Farewell






“Death, be not proud”
John Donne from Holy Sonnets, c.1609
(first published posthumously in 1633; modern spelling)

Death, be not proud, though some have called thee
Mighty and dreadful, for thou art not so;
For those, whom thou think’st thou dost overthrow,
Die not, poor Death, nor yet canst thou kill me.
From rest and sleep, which but thy picture[s] be,
Much pleasure, then from thee much more must flow,
And soonest our best men with thee do go,

Rest of their bones, and soul’s delivery.
Thou'rt slave to Fate, chance, kings, and desperate men,
And dost with poison, war, and sickness dwell,
And poppy, or charms can make us sleep as well,
And better than thy stroke, why swell’st thou then?
One short sleep past, we wake eternally,

And Death shall be no more, Death thou shalt die.



Programm der Trauerfeier am 26. Mirz 2022

Musik: Blechbliserquartett, ,I bianco e dolce cigno“ (Jakob Arcadelt, 16. Jhd.)

Begriifung: Prof. Dr. Pascal Fischer, Institutsdirektor der Anglistik und
Amerikanistik

Gedenkworte:
e Vizeprisidentin Prof. Dr. Christine Gerhardt
e Prisident a.D. Prof. Dr. Dr. Godehard Ruppert
e Dekan der philologischen Fakultit der Jagiellonien Universitit Krakau
Prof. Dr. Wiadystaw Witalisz

Musik: Blechbliserquartett, ,Zwischen den Reden“ (Albert Wieder, zeitgen.)

Bibelexegese: Jakobs Kampf am Jabbok (Genesis 32,23-33. 33,1-11): Prof. Dr.
Susanne Talabardon, Judaistik, und Prof. Dr. Jiirgen Briindl, Kath. Theologie

Musik: Prof. Dr. Christoph Heyl, , Flowers of the Forest“ (Anon., 17. Jhd.) & , The
Sleeping Tune“ (Gordon Duncan, 20. Jhd.)

Literarische Texte vorgetragen von Igor Baldoino, Dr. Susan Brihler, Touhid
Chowdhury, Dr. Kerstin-Anja Miinderlein; Prof. Dr. Iris Hermann; Prof. Dr.
Gabriele Knappe, Katharina Hérmann; Edith Hallberg; Prof. Dr. Christoph
Heyl

Musik: Prof. Dr. Christoph Heyl, ,Lord Gallaway’s Lamentation“ (Turlough
O’Carolan, 18. Jhd.) & ,Cath Eachroma“ (Anon., 18. Jhd.)

Gedenkworte: Prof. Dr. Pascal Fischer

Musik: Prof. Dr. Christoph Heyl, ,The Hills of New Zealand“ (Joanie Madden,
20. Jhd.) & ,, The Last March“ (John Morris Rankin, 20. Jhd.)

Psalm 23 vorgetragen von Prof. Dr. Jiirgen Briindl, Prof. Dr. Susanne Talabardon,
Prof. Dr. Iris Hermann und Dr. Susan Brihler

Musik: Blechbliserquintett, ,Sadness“ (Stefan Rothschopf, zeitgen.)



Programme of the Memorial Ceremony, 26 March 2022

Music: Brass quartet, “I bianco e dolce cigno” (Jakob Arcadelt, 16" century)
Welcome: Professor Dr Pascal Fischer, Head of the Department for English and
American Studies

Words of Remembrance:
e Vice President Professor Dr Christine Gerhardt
e President Emeritus Professor Dr Dr Godehard Ruppert
e Dean of the Faculty of Philology of the Jagiellonian University Krakow
Professor Dr Wiadystaw Witalisz

Music: Brass quartet, “Zwischen den Reden” (Albert Wieder, contemporary)

Bible Exegesis: Jacob’s Fight at the Jabbok (Genesis 32,23-33. 33,1-11): Professor
Dr Susanne Talabardon, Jewish Studies, and Professor Dr Jiirgen Briind],
Catholic Theology

Music: Professor Dr Christoph Heyl, “Flowers of the Forest” (Anon., 17t
Century) & “The Sleeping Tune” (Gordon Duncan, 20" Century)

Literary Texts read by Igor Baldoino, Dr Susan Brahler, Touhid Chowdhury, Dr
Kerstin-Anja Miinderlein; Professor Dr Iris Hermann; Professor Dr Gabriele
Knappe, Katharina Hérmann; Edith Hallberg; Professor Dr Christoph Heyl

Music: Professor Dr Christoph Heyl, “Lord Gallaway’s Lamentation” (Turlough
O’Carolan, 18" Century) & “Cath Eachroma” (Anon., 18 Century)

Words of Remembrance: Professor Dr Pascal Fischer

Music: Professor Dr Christoph Heyl, “The Hills of New Zealand” (Joanie
Madden, 20" century) & “The Last March” (John Morris Rankin, 20" century)

Psalm 23 read by Professor Dr Jiirgen Briindl, Prof Dr Susanne Talabardon,
Professor Dr Iris Hermann and Dr Susan Brihler

Music: Brass quintet, “Sadness” (Stefan Rothschopf, contemporary)



Traueransprache
Christine Gerhardt, Otto-Friedrich-Universitat Bamberg

Sehr geehrte Anwesende,

liebe Chiara, liebe Angehorige,

liebe Studierende, liebe Kollegen und Kolleginnen,

Weggefdhrt*innen aus allen Einrichtungen und iiber alle Fakultitsgrenzen
hinweg,

sehr geehrte Trauergemeinschaft,

Christoph Houswitschka hat unsere Universitit mafdgeblich mitgetragen, und
von ihm Abschied nehmen zu miissen, hier, heute mit Ihnen allen, und im Na-
men der gesamten Universitit und der Universititsleitung, schmerzt zutiefst. Es
macht uns bewusst, wie intensiv Christoph Houswitschka hier gewirkt hat, wie
sehr er fehlt und immer fehlen wird, und dass das, was er hinterlisst, Bestand
hat. Er war ein grofier, ein grof3artiger Kollege und Freund, und dass er 20 Jahre
lang hier gearbeitet, geforscht, gestaltet hat, das war, ist und bleibt ein Schatz fur
diese Universitit. Er hat viel zu dem beigetragen, was die Universitit Bamberg
heute ausmacht — wie wir Studierende, gerade auch internationale Studierende,
willkommen heifden, wie wir als Kolleg*innen und Mitarbeiter*innen miteinan-
der arbeiten und Ideen entwickeln, wie wir mit der Stadt, der Region, der Welt
verbunden sind, von England bis Polen, von den USA bis China. Diese Universi-
tat ist eine andere, eine bessere, weil Christoph Houswitschka hier wirkte.

Christoph Houswitschka wurde 1961 geboren, studierte Anglistik und Germa-
nistik in Regensburg und an der University of Illinois, und nach Stationen in
Dresden, Iowa und Freiburg wurde er 2002 auf den Bamberger Lehrstuhl fiir
Englische Literaturwissenschaft berufen. Seitdem, unmittelbar nach seinem
Start und ohne Zo6gern, hat er sich auf so vielen Ebenen in das Leben dieser Uni-
versitit eingebracht, dass es heute wenige gibt, die ihn nicht kennen. Mit der ihm
eigenen Energie und mit Freude am Kooperieren, am gemeinsamen Gestalten
hat er in den frithen 2000er Jahren die damalige Aufbaustimmung mitgepragt
und sie auch mit erzeugt. Es war eine Zeit der Verdnderung, die durch den Bo-
logna-Prozess in Europa, der damals gerade Fahrt aufnahm, und die Umstruktu-
rierung von Fakultiten hier in Bamberg, die bereits bevorstand, grob umrissen
ist. Kaum angekommen, war Christoph Houswitschka Mitglied im Zentrum fiir
Mittelalterstudien, er wurde Koordinator eines neuen Joint Degree Master-Stu-
diengangs mit sechs Universititen aus Europa und Ubersee, und schon 2005,
nach vier Jahren in Bamberg, wurde er Prodekan und schlieflich Dekan der Fa-



Christine Gerhardt

kultat Sprach- und Literaturwissenschaften — genau in der Zeit, in der die Erwei-
terung der ,SpLit“ (Fakultit fiir Sprach- und Literaturwissenschaft) zur ,geistes-
und kulturwissenschaftlichen Grofdfakultit”, wie es damals hiefd, mit viel Mut
zur Verdnderung geplant und vollzogen wurde. Der neuen GuK, wie wir sie heute
kennen, stand er mit diesen Erfahrungen dann gleich nochmal zwei Jahre als
Prodekan zur Seite. Und die Universitit Bamberg sdhe heute anders aus, wenn
er sich damals nicht, gemeinsam mit weiteren visiondren Mitstreiter*innen, so
stark fiir Ficherdiversifizierung, fiir ein klares geistes- und kulturwissenschaftli-
ches Profil und damit auch fiir das nationale und internationale Ansehen von
Fakultit und Universitit eingesetzt hitte.

Schon diese ersten Jahre erscheinen mir charakteristisch fiir vieles in Christoph
Houswitschkas Vision und seinem Handeln hier in Bamberg, das sich zwischen
gelebtem Internationalismus und ebenso intensiv gelebtem politischem Tun auf-
spannt, dort, wo immer es gerade gebraucht wurde. Sein Handeln war geprigt
von einem zu Hause sein in der Welt, das auf einer grofden Offenheit, Spontane-
itit und Kollegialitit genauso beruhte wie auf breitem historischem und politi-
schem Weltwissen — auf Kosmopolitismus im vielleicht besten Sinne. Es war
ebenso geprigt von einem tiefen Verstindnis davon, dass es strategisches Her-
angehen braucht und ein schlagkraftiges Management, um einen Studiengang,
eine Fakultit, ein Zentrum — kurz: eine Universitit — zu gestalten.

Und so ist es geblieben. Christoph Houswitschka brachte sich ein, vernetzte sich,
sagte bei Anfragen immer zu und gestaltete mit. Er war zehn Jahre lang Mitglied
im DFG-Kolleg ,Generationenbewusstsein und Generationenkonflikte in An-
tike und Mittelalter“; ebenso lange war er im Zentrum fiir Interreligiose Studien
aktiv, die meiste Zeit in der Leitung. Er unterstiitzte das Sprachenzentrum durch
sein Wirken im Direktorium, brachte sich in der fordernden Phase der Systemak-
kreditierung jahrelang in der Zertifizierungskommission ein und vertrat die In-
teressen der Universitit in noch vielen weiteren Gremien und Formaten. Was
noch mehr wiegt als seine Positionen und die konkreten Verdnderungen, die er
hier bewirkte, war und ist, wie er arbeitete, wie er auch atmosphirisch zum Le-
ben der Universitit beitrug. Auch das wird bleiben, weil es all die, die es erleben
durften, beriihrt hat. Es hat viel mit seiner Grofizligigkeit, ja Grof8herzigkeit zu
tun; eben mit Konvivialitit, wie es ein Kollege in das virtuelle Kondolenzbuch
schrieb. Jede und jeder, der die vielen Eintrdge in diesem Kondolenzbuch liest,
bekommt eine Ahnung davon.

Christoph Houswitschka war fachlich grofiziigig — in dem, wie viele Studierende
und Promovierende er geférdert hat, immer auch in ihrer Selbstindigkeit; wie er
jederzeit bereit war, auf Tagungen in aller Welt zu sprechen und die Welt nach
Bamberg holte — Bernardine Evaristo, George Ellenbogen, Uberlebende der
Shoah; und wie er zwischen Mittelalter und Gegenwart, Anglistik, Amerikanistik
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Traueransprache

und Germanistik vermittelte, ohne sich fiir Grenzen jeglicher Art besonders zu
interessieren.

Er war in seinem strategischen Denken grof3ziigig — darin, wie er, wenn es in
Gremien schwierig wurde, sich eben nicht zuriickzog, sondern sie von innen ver-
dndert und geweitet hat; wie er andere in seine politischen Uberlegungen mitein-
bezog; und wie sein Gespiir fiir politische Prozesse oft etwas Augenzwinkerndes
hatte, und auch dadurch etwas zutiefst Menschliches. Ein Kollege schrieb mir
gestern: ,,Christoph war schon ein Fuchs im Verhandeln — eine seiner Lieblings-
charakterisierungen von Politikern war: ,A Hund isser scho!‘ Das war ein Lob fiir
einen gewieften Taktiker.“

Und Christoph war menschlich grof3ziigig. Nicht nur ein kollegialer Kollege, der
Mittel und Stellen teilte, sondern auch ein Freund, mit dem man CDs tauschte
und der iiber Joni Mitchell schrieb: ,das macht ihr so schnell keine nach, und
keiner sowieso nicht.“ Jemand, mit dem man politisch trefflich streiten konnte
und mit dem man immer gut bei einem Glas Wein zusammensaf.

Er hat manchmal erzihlt, dass er gern Politiker geworden wire, und auch, dass
er eigentlich menschenscheu sei — er, der mit so vielen Menschen kooperierte,
sie gefordert hat und ihnen freundschaftlich verbunden war, ob er sie nun fiinf
Minuten kannte oder 50 Jahre. Ich wiinsche uns allen diesen weiten Blick, diese
innere Grofle, die sich selbst nicht zu wichtig nimmt, und den Sinn dafiir, dass
das Gemeinsame stirker ist als das Trennende.

Christoph Houswitschka wird uns allen, er wird dieser Universitit sehr, sehr feh-
len. Die ganze Universititsfamilie nimmt Anteil an seinem viel zu frithen Tod
und wir verneigen uns vor seiner Leistung und vor einem einzigartigen Men-
schen.
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Traueransprache
Pascal Fischer, Otto-Friedrich-Universitat Bamberg

Liebe Chiara, liebe Angehorige, verehrte Trauergiste,

literarische Texte, insbesondere Gedichte, konnen uns im Umgang mit dem Ver-
lust helfen. Selbst die Gedichte, die nicht unmittelbar Trost spenden, sind fiir den
Trauerprozess wichtig, indem sie unsere Emotionen verbalisieren und neue Di-
mensionen seelischen Erlebens aufschliefien.

Mit der Literatur vom Mittelalter bis zur Gegenwart wurde in diesem beeindru-
ckenden lyrischen Programmpunkt ein weites Spektrum erdffnet, wie es fiir
Christoph Houswitschka charakteristisch war. Mit allen Epochen der englischen
Literaturgeschichte war er bestens vertraut: ebenso mit allen Gattungen und the-
oretischen Zugingen.

Es ist sehr passend, dass Kollege Christoph Heyl am Ende ein Sonnet John
Donnes gelesen hat. Donne war der wichtigste Vertreter der Metaphysical Poets,
einer Dichterschule der ersten Hilfte des 17. Jahrhunderts. Fiir das Sommerse-
mester hatte Christoph Houswitschka ein Seminar zur Metaphysical Poetry und
eine Vorlesung zur Lyrik des 17. Jahrhundert angekiindigt. John Donne hitte da-
rin einen herausragenden Platz eingenommen, wie Christophs Ankiindigungs-
texte deutlich machen. Dass ihn John Donne faszinierte, war in verschiedenen
Gesprichen, die ich mit Christoph fiihrte, offenkundig. Donne verarbeitete in
seinen Gedichten, Meditationen und Predigten als Dekan der St. Pauls Cathedral
in London eine immense Spannweite menschlicher Erfahrung: Von heiterer Un-
beschwertheit {iber ernsthafte Auseinandersetzungen mit diffizilen theologi-
schen und philosophischen Fragen bis hin zu tiefer Niedergeschlagenheit in An-
betracht von Leid, Krankheit und Tod.

Donne wusste unterschiedlichste Erfahrungsbereiche zu verschmelzen. Bei aller
Unterschiedlichkeit der Themen scheinen bei Donne immer wieder zentrale Fra-
gen auf: ,Was macht den Menschen aus?“, ,Was ist sein Verhiltnis zu Gott?“
und ,Was sein Verhiltnis zu anderen»“ Fiir Donne war der Mensch eingebettet
ins Weltganze:

No man is an island entire of itself; every man
is a piece of the continent, a part of the main;

Fast ebenso bekannt wie diese Verse ist der Gedichtschluss, der die Verbindung
zwischen den Menschen im Angesicht des Todes betont und uns vor Augen
fithrt, dass der Verlust eines Menschen jeden einzelnen schmalert:

any man’s death diminishes me,
because I am involved in mankind.



Traueransprache

Bei aller historischen Distanz, die zwischen John Donne und Christoph Hous-
witschka bestand, erkennen wir die Wesensverwandtschaft. Christoph entfaltete
sich im Austausch mit anderen. Er war offen gegeniiber ihren Ideen, nahm An-
teil an ihrem Schicksal und litt mit ihnen. Kein Student, keine Studentin war ihm
egal. Jeder hat etwas beizutragen. Wenn Leute heute berichten, dass sie das Ge-
tithl hatten, von Christoph Houswitschka ernst genommen worden zu sein, dann
liegt das daran, dass er sie ernst nahm.

Zugleich meine ich, dass sich Christoph auch deshalb zu John Donne hingezo-
gen fiihlte, weil dieser sich nicht mit einfachen Antworten zufriedengab. Donne
14dt nicht dazu ein, sich in einem Gefiihl komfortabel einzurichten.

Wir haben vorhin vom Kampf Jakobs mit dem Engel gehort, einer Bibelstelle, die
Christoph gerade in ihrer Widerstindigkeit faszinierte. In einem der bekanntes-
ten Gedichte Donnes, dem Holy Sonnet 14, fordert der Sprecher Gott dazu auf,
ihn im Kampf zu tiberwiltigen: ,Drisch auf mein Herz ein, dreifaltiger Gott* be-
ginnt das Gedicht. Um errettet zu werden, verlangt das lyrische Ich, das sich als
Stinder wahrnimmt, drastische Mafdnahmen von Gott, die in gewaltvollen Meta-
phern und Paradoxien prisentiert werden. Ein sperriger, anspruchsvoller Dich-
ter, dieser Donne.

Christoph Houswitschka war ein Literaturwissenschaftler, der eine grof3e Begeis-
terung fiir solche komplexen Texte aufbrachte und seinen Studentinnen und Stu-
denten zu vermitteln wusste. Fast 40 Semester lang hat Christoph an der Univer-
sitit Bamberg diese Begeisterung fiir Literatur entfacht — als jemand, der selbst
gerungen hat um den Sinn, den Sinn der Texte und den Sinn unserer Existenz.

Ich habe in zahllosen Diskussionen profitieren diirfen von seinem literatur- und
kulturwissenschaftlichen Wissen und seinen fundierten Einschdtzungen. Doch
das ist nur ein kleiner Teil von dem, was er mir bedeutete. Gleich als ich 2014
nach Bamberg kam, begegnete er mir mit grofiter Aufgeschlossenheit und der
Wertschitzung, die er Menschen einfach entgegenbrachte. Christoph verstand
es, einem das Gefiihl zu geben, willkommen und akzeptiert zu sein, so wie man
ist. Weil ihm jede Eitelkeit fremd war, fithlte man sich auch nicht berufen, in den
Jahrmarkt der Eitelkeiten einzutreten.

Christophs unpritentiose Art strahlte auf uns Kolleginnen und Kollegen aus, die
ihn nicht zuletzt fiir seine integrative Kraft schitzten. Mit seiner Erfahrung, sei-
ner Menschenkenntnis und seiner Urteilsfihigkeit war er der Stabilititsfaktor
unseres Instituts. Unersetzlich.

Uber die Jahre vertiefte sich unsere Zusammenarbeit immer mehr. An der Uni
machten wir viel miteinander: Konferenzen, Sammelbdnde, Lesungen und ge-
meinsame Seminare. Stindig standen wir im Austausch. Immer war auf ihn Ver-
lass. So entwickelte sich mit Christoph auch eine wunderbare Freundschaft. Wir
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fithrten lange Gespriche iiber Geschichte, Politik und Gesellschaft. Wenn wir
nicht einer Meinung waren, was bisweilen vorkam, freute er sich regelrecht dar-
tiber. In Gedanken diskutiere ich weiterhin mit Christoph und hole seinen Rat
ein. Er fehlt mir sehr.

In so vieler Hinsicht wird er mir ein Vorbild bleiben. Seine liebenswiirdige Art
ist freilich nicht zu kopieren. Im virtuellen Kondolenzbuch auf unserer Home-
page! finden sich zahlreiche Belege seiner Grofherzigkeit und seiner charman-
ten Eigentiimlichkeiten — etwa wie er iiber seine hiufigen Fahrradunfille lachen
konnte.

Eine Anekdote mochte ich selbst mit Thnen teilen: Christoph erzihlte mir einmal,
dass er im Frithjahr, wenn er die Winterkleider im Schrank verstaute, in der ei-
nen oder anderen Tasche einen Geldschein versteckte —in der Hoffnung, bis zum
nichsten Winter darauf vergessen zu haben. Dann wiirde er sich freuen, hier
einen Zehner und dort einen Zwanziger zu finden. Christoph hatte kein Problem
damit zuzugeben, dass er sich mit den versteckten Euros selbst zu iiberlisten ver-
suchte. Er konnte iiber seine kindskopfigen Eigenarten lachen und lief sich da-
mit aufziehen. Uber den Sketch eines amerikanischen Comedians, in dem dieser
seine Freude iiber eine 20-Dollar-Note in einem alten Mantel auskostet, lachten
wir gemeinsam.

Vor ein paar Tagen hole ich meinen eigenen dunklen Anzug fiir die Trauerfeier
aus dem Schrank, wo er die gesamte Corona-Zeit hing. Beim Griff in die Tasche
finde ich einen Zwanzig-Euro-Schein! Welch Freude! Natiirlich auch, weil ich an
Christoph denken musste und sein schelmisches Licheln vor mir sah.

Lassen Sie uns unsere schonen Erinnerungen an ihn bewahren.

Wir verneigen uns vor Christoph Houswitschka, einem grofien Literaturwissen-
schaftler, wunderbaren Kollegen, lieben Ehemann, guten Vater und Freund — ei-
nem ganz, ganz feinen Menschen.

Wir werden ihm stets ein ehrendes Andenken bewahren.

! Siehe hier: https://www.uni-bamberg.de/englit/personen/ehemalige/christoph-
houswitschka/in-memoriam/
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Wtadystaw and Alicja Witalisz, Krakéw, Poland

Multas per gentes et multa per aequora vectus
advenio has miseras, frater, ad inferias,

ut te postremo donarem munere mortis

et mutam nequiquam alloquerer cinerem
quandoquidem fortuna mihi tete abstulit ipsum,

heu miser indigne frater adempte mihi.

Nunc tamen interea haec prisco quae more parentum
tradita sunt tristi munere ad inferias,

accipe fraterno multum manantia fletu,

atque in perpetuum, frater, ave atque vale.!

Sped through many countries and as many seas

I've come, dear brother, to attend your mourning rites.

And bring the final tribute that a death requires,

Only to find myself addressing silent ashes.

Since fate has taken even you away from me —

Oh no, my brother, so unjustly stolen from me! —
Nevertheless, in keeping with our forebears' customs,

I tender grief's last offering to your memory

Drenched with fraternal tears of one who wept for you

And now, for all time, Brother, this salute, and this farewell.?

This salute and farewell is hard to write. Catullus knew how to follow custom and
tradition to make a proper offering to his brother’s memory and yet when he came
from far away to perform the mourning rites his final tribute was mainly fraternal
tears. Not all our tears have dried yet and it is still difficult to understand and to
accept that we need to say “ave atque vale” to Prof. Dr. Christoph Houswitschka,
our colleague and dear friend for many years. Christoph’s passing was so sudden
and so unexpected that his absence does not seem final and feels like one of the
interims between our frequent meetings in Bamberg or Krakéw. But no, this is
“in perpetuum” so, however emotionally difficult it may be, we see it as our obli-
gation to put to paper some of our memories of Christoph’s connection to Krakéow
and Poland.

! Catullus. “Carmen 101.” Rest Lightly: An Anthology of Latin and Greek Tomb Inscriptions, edited
by Paul J. Shore, Bolchazy-Carducci Publishers, 1997, p. 18.

2 Catullus. “Carmen 101.” Translation by Alfred Corn. The Student’s Catullus, 3" edition, edited
Daniel H. Garrison, Routledge, 2005, p. 84.
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I met Christoph for the first time, however briefly, during his first visit to the
Jagiellonian University in April 1989. He came to Krakéw to share his research
on Thomas Malory and delivered a few guest lectures at the English Department.
While our common interest in medieval literature was what brought us together,
the topic of love and politics in Le Morte Darthur did not remain the focus of our
conversations for too long. It was rather our love of politics and the need to dis-
cuss it which would soon forge our friendship. The time of his first visit to Krakéw
was very special: only a few days earlier, the Polish communist government and
the opposition signed the Round Table Agreement on political and economic
changes and defined the 4™ of June that year as the date of the first free elections
since the end of the Second World War. It was then that I learnt of Christoph’s
continued support for the struggle of Solidarity and was amazed to hear how
much he knew about Polish history. Although there were no visible signs of any
serious changes in the East German politics (two young East Berliners were shot
at as they jumped over the gate at the Chausseestralle border crossing in East
Berlin on 8 April that year?), Christoph saw the changes in Poland as the begin-
ning of something much larger in Central Europe. His optimistic vision of the
future of the continent and his trust in the agency of people was something I
needed to learn again.

Our conversations on politics and history, including the difficult topics of our
common history of which he talked with complete candour and keen insight, con-
tinued when I came to the University of Regensburg for a six-week-long research
period at the invitation of Christoph’s supervisor, Prof. Dr. Karl Heinz Goller.
Soon, Prof. Goller became my mentor, too, and made my further research visits
in Regensburg, possible thus allowing me to see Christoph fairly often until he
moved to Dresden in 1991. As the Wissenschaftliche Hilfskraft at Prof. Goéller’s
Lehrstuhl, Christoph was apparently given the task of looking after me while I
was there — we spent a lot of time talking, often sipping Bavarian beer at a
Braustube near the university. Christoph was my introduction to Germany and
the Germans, or at least the Bavarians. Christoph was also my guide to the values
of the European Union in which he truly believed.

As both of us started our academic careers, our friendship helped to develop co-
operation between our institutions, especially after Christoph had settled at Bam-
berg University. Erasmus exchanges, guest lectures, visiting professorships, joint
summer schools and conferences, joint supervisions of doctoral theses are only
some of the projects we worked on together. The Jagiellonian University becom-
ing a member of the European Joint Master’s Programme in English and Amer-
ican Studies consortium was all Christoph’s doing and it was for both of us the

3 Chronik der Mauer https://www.chronik-der-mauer.de/chronik/#anchoryear1989
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final proof of the fact that Poland is a member of the European Union. Chris-
toph’s openness and flexibility made him a perfect international partner.

Krakéw was not the only Polish city which Prof. Christoph Houswitschka visited
many times and loved. The University of £6dZ, the University of Silesia in Kato-
wice, the University of Gdansk, the University of Applied Sciences in Krosno are
only a few of the many locations of his extensive cooperation that became possible
after the fall of the wall. He had friends in all of them. He will be missed and
remembered in Poland.
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DANKE

Desmond Egan

thank you Germany
for making my life sweeter
with the music of things
the poetry I cannot forget
the art that cleanses our eye

but just as much
for the people who came my way
Uwe and Edith and Eva
Karl and Klaus and Deike and
dear modest Willi who like Christoph
left us too soon

gentle Christoph unspoiled by the world
you had Christ in your name

yes we had plans and yet
for you we hold back our tears
out of the joy of having felt
the kindness the grace as of
a life that achieved wholeness

it colours the way we see things
whispering of better to our better selves

yes
thank God for a life well lived

this is a time of thanks



The Sketch and the Touch

Frédéric Ogée, Université Paris Cité

I had the privilege of working with Christoph for several years, first when we set
up a European Joint Master’s Degree in English and American Studies with his
university and mine, as well as those of Graz, Pécs and Ca’Foscari (the pro-
gramme still runs and attracts students from all over the world); and then when
Christoph became a regular speaker in the Franco-German LAPASEC (LAndau
PAris Symposiums on the Eighteenth Century) series which Peter Wagner and I
started in the first years of this century, and which aims at bringing together early
career and more senior researchers from our two countries (plus a few scholars
from elsewhere) in intensive conferences dealing with a variety of eighteenth-
century topics and issues (the series now continues thanks to the universities of
Essen and Bordeaux Montaigne). When Peter Wagner retired, Christoph sug-
gested we move the German leg to Bamberg, and I remember an exchange with
him about it in which he said:

In spite of the fact that Bavaria is still governed very much in the French tradition going
back to Maximilian von Montgelas, who was born in Munich, but was a descendant of
Savoyard gentry and returned to Munich after the alliance between Napoleon and Ba-
varia was made public — in spite of all this — the dates of our semester break do not
correspond at all to the French ones,

and added, “in a modest allusion to Star Trek ;-) we could call the conference ‘Final
Frontiers: Exploring, Discovering, Conquering in the Age of Enlightenment’”, a
wonderful sample of Christoph’s delicate and marvelous humour, which always
allowed him to make his point in a very gracious manner. Over the years we had
many such exchanges, and it was always a real pleasure to see an incoming e-mail
with his name on it.

The LAPASEC conference papers have more or less all been published with Wis-
senschaftlicher Verlag Trier! and many of them contain some remarkable essays
by Christoph. I vividly remember when he delivered two of them — great pieces of
original and solid scholarship — probably because their very topics had something
autobiographical in them which somehow described the wonderfully delicate yet
committed person he was.

The first piece was entitled “Sketching in Late Eighteenth-Century Reform Writ-

ings”,? in which he wrote:

! https://www.wvttrier.de/c/fachgebiete/anglistik/lapasec-landau-paris-studies-on-the-
eighteenth

2 “The Politics of Sketching in Late Eighteenth-Century Reform Writings.” The Ruin and the
Sketch in the Eighteenth Century, edited by Peter Wagner, Frédéric Ogée, Robert Mankin, and
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The term “sketch” was very popular among writers during this period. . . . It defines the
limited goal any democratic participation of politics carried out by ordinary citizens must
have. Similar to a classicist understanding of the aesthetic, the universality of these state-
ments is anticipated and justified by using appropriate forms of fragments and brevity.
(51)
And Christoph went on to delineate a subtle intellectual history of the genre, from
Theophrastus through Locke (“The sketch belongs to Locke’s legacy”) to Godwin
and Thelwall, who, Christoph suggestively argued, used the sketch as a subtle lit-
erary form “to show how an independent person improves himself and helps to
shape a democratic society” (52). Though perfectly to the point in his argument, the
following sentence, used in the oral version of his paper, rings sadly ominous: “Eve-
rything which comes into the world is necessarily unfinished”...

The second piece was published in one of the two volumes the LAPASEC series
devoted to the five senses, for which Christoph contributed a wonderful essay
entitled “‘Do not touch me’: The Politics of Touch in the Eighteenth Century”.?
In it he examines a rich body of late eighteenth-century texts by James Makittrick
Adair, Archibald Alison, Edmund Burke and John Thelwall, brilliantly underlin-
ing the new currency of touch (touching/being touched) in the debates surround-
ing the similarities between artistic appreciation and political involvement. Chris-
toph brings out the essential link between Lockean empiricist epistemology (and
its insistence on the primacy of sensorial perception) and the rise of political
awareness and involvement, the idea of being 'in touch' with things. The essay
also shows the extent to which the discussion of touch is concerned with the issue
of a person's integrity, how physical touch “defines a self-determined subject who
uses his or her individual freedom to get physically involved with the world” (36).
The last section of the essay (“A Touching Death and the Politics of Gender”)
contains one of the most perceptive readings of Richardson’s Clarissa:

Clarissa rather dies than to live with the shame of having been touched. Clarissa trans-
forms her shame to have been touched into a touching death of her own choice, a touch
without touching. In a famous statement, dying Clarissa makes sure that no man will
ever touch her body again in her testament: “I will not, on any account that it be opened;
and it is my desire, that it shall not be touched but by those of my own sex.” (40)

And as was his constant priority, Christoph then naturally and brilliantly ex-
panded his thinking into the political field:

Achim Hescher, Wissenschaftlicher Verlag Trier, 2008. Landau-Paris Studies on the
Eighteenth Century LAPASEC, vol. 2, pp. 45-56.

3 “Do not touch me’: The Politics of Touch in the Eighteenth Century.” Sensing the World:
Taste and the Senses in the Eighteenth Century (II), edited by Frédéric Ogée, Wissenschaftlicher
Verlag Trier, 2017. Landau-Paris Studies on the Eighteenth Century LAPASEC, vol. 5, pp. 33-
41.
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Somehow touch designates the body/mind barrier that informs all relations of power
(touch without touching) related to class, gender, and oppressors and oppressed, colo-
nizers and colonized. . . . Those who are touched may suffer a loss of power or would
not have had any in the first place. Those who touch and interact with the world, em-
power their position in society and intensify their primary experiences of feelings, thus
participating actively in the environment that is a touch away from the skin of their bod-
ies. The ethics of power, however, would suggest touch without touching, a figural sig-
nification of touch that allows for participation and the respect of the law that protects
the body of every citizen. (40)

Christoph’s sympathy, kindness and discretion are wonderfully encapsulated in
his discussions of the sketch and the touch. His was a sketching approach of the
world, “to represent views on reality in a detailed manner without telling the
whole story”,* because he would always leave some space for you to join him. And
the delicacy of his sketch (touch without touching) is one of the most inspiring
things I remember about him.

* This quote is taken from the talk Christoph gave at the conference that preceded the
publication of Sensing the World: Taste and the Senses in the Eighteenth Century (II).
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Sebastian Kempgen, Otto-Friedrich-Universitdit Bamberg "= 0000-0002-2534-9423

I. Zur Etymologie des Namens Houswitschka

Am 10. Dezember 2002 hielt Christoph Houswitschka seine Antrittsvorlesung an
der Fakultit SpLit (Sprach- und Literaturwissenschaften) der Otto-Friedrich-Uni-
versitit Bamberg. Der Verfasser war seinerzeit Dekan dieser Fakultit (die spater
mit der Fakultit GGeo, Geschichts- und Geowissenschaften, zur heutigen Fakul-
tit GuK, Geistes- und Kulturwissenschaften zusammengelegt wurde). Als solcher
war es meine Aufgabe und angenehme Pflicht, Neuberufene anlisslich ihrer je-
weiligen Antrittsvorlesung kurz vorzustellen und damit die Veranstaltung zu er-
offnen.!

Bei eben dieser Gelegenheit konnte ich — als slawistischer Sprachwissenschaftler
— meine Recherchen zur Etymologie des erkennbar slawischen Nachnamens un-
seres neuen Kollegen in Kurzform prisentieren. Schon bei der Aussprache des
Namens gab und gibt es zudem eine deutliche Varianz — was also ‘ist richtig(er)’
bzw., linguistischer gesprochen, welche Varianten gibt es und wie lassen sie sich
begriinden? An dieser Stelle will ich eine etwas austiihrlichere Darstellung zum
Namen von Christoph Houswitschka folgen lassen.

1. Aussprache und Schreibung

Die erste Frage, die sich stellt, ist die nach der urspriinglichen slawischen Beto-
nung, fiir die es vor allem zwei Moglichkeiten gibt, die man in der Praxis auch
beide horen konnte: Héuswitschka oder Houswitschka? Die Betonung auf dem ab-
soluten Auslaut kann man aufler Betracht lassen, da sie nicht vorkommt. Die
Antwort auf die Frage nach der Akzentstelle ergibt sich sofort aus der Frage nach
der Herkunftssprache des Wortes: Das Tschechische ist nimlich durch Anfangs-
betonung gekennzeichnet, das Polnische hingegen (weitere slawische Sprachen
kommen ohnehin nicht in Frage) durch Betonung auf der zweitletzten Silbe.
Wenn wir wissen, ob der Name polnisch oder tschechisch ist, dann wissen wir
auch, wo der Name im Original betont wird.>

Zur Frage der Sprache gibt der Name dem Slavisten gliicklicherweise einen ein-
deutigen Hinweis, nimlich das <ou>, ein Diphthong [0"] d4hnlich wie im Deut-
schen das <au> bzw. [a°], blof eben mit <o> als Basisvokal und einem [u] als

! Vier Jahre spiter war es mir ein Vergniigen, Christoph Houswitschka als Nachfolger im Amt
des Dekans zu begriifien.

2 Bei der Eindeutschung kann neben anderen sprachlichen Merkmalen eines Wortes natiirlich
auch seine Akzentstelle verindert werden, wie man an Namen wie Wdrschau vs. Warszdwa
sieht.
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zweitem Bestandteil. Diesen Diphthong gibt es nur im Tschechischen, nicht aber
im Polnischen. Wenn der Name also tschechisch ist, ist damit aber auch seine
Betonung klar: auf der ersten Silbe, also Héuswitschka. Klar ist also auch, dass der
Diphthong eigentlich [0"] zu sprechen ist. Wenn der Name im Deutschen entwe-
der [Hauswitschka] oder, was auch zu horen war, [Huswitschka] ausgesprochen
wird, dann sind beide Varianten Eindeutschungen: Ersetzungen urspriinglicher
Lautungen durch Lautungen, die im Deutschen iiblicher, gewohnter sind. Bei [0"]
> [a°] bzw. [a"] wird der im Deutschen nichstihnliche Diphthong gewihlt, bei [0Y]
> [u] wird der Diphthong durch einen einfachen Vokal ersetzt. Vor allem die erste
Strategie kennt man von der Ubernahme tschechischer Fremdworter ins Deut-
sche. So ist z. B. das tschechische bouda ‘Hirtenhiitte’ als Baude ins Deutsche
ttbernommen worden: <ou> > <au> bzw. [0"] > [a°]; ebenso sind die houfnice zur
Haubitze geworden und die kroupy zu den Graupen. Fiir die zweite Ersetzung,
also [0Y] > [u], sind leider keine weiteren Belege bekannt.? Im Gegensatz zu den
gerade genannten Beispielen aber hat Houswitschka die urspriingliche Schrei-
bung bewahrt, nur die Aussprache hat sich angepasst: ein deutliches Zeichen,
dass dieser Name weniger an das Deutsche adaptiert ist als eine Gattungsbezeich-
nung wie Baude.

Eine weitere orthographische Eindeutschung einer slawischen Quelle ist regel-
miflig die Schreibung <tsch>, wofiir tschechisch bei gleicher Lautung orthogra-
phisch <¢> steht. (Im Polnischen wiirde hier <cz> stehen, weil diese Sprache die
Schreibung mit Diakritika im Laufe seiner Sprachgeschichte nicht vollstindig
implementiert hat. Tatsdchlich kommt der Name mit genau dieser Schreibung
einige wenige Male auch in Polen vor: 4x Houzwiczka und 1x Houswiczka ver-
zeichnet eine Quelle (Forebears.io 2022)).

Das <w> in Houswitschka bedarf ebenfalls eines Kommentars. Das tschechische
Alphabet kennt beide Buchstaben, v wie w, aber w kommt nur in Fremdwortern
vor — so die einfache synchrone Regel. Allerdings kann das w einfach auch eine
veraltete Schreibung sein, wie ich unten mit einer entsprechenden Abbildung
belegen werde. Eine solche liegt hier vor. Sie ist zwar auch unter dem Einfluss
des Deutschen zustande gekommen, ist aber in diesem Fall ein Merkmal des
Tschechischen und nicht eine Eindeutschung.

3 Mit derartigen Entlehnungen beschiftigt sich genauer Seberové (2013) in einer Bachelor-
Arbeit zu den Bohemismen des heutigen Deutschen. Tschechische Lehnworter im
Hochdeutschen sind bekanntlich viel seltener als Germanismen im Tschechischen. Im
Osterreichischen bzw. Wienerischen kommen, historisch bedingt, noch eine ganze Reihe von
weiteren Entlehnungen vor, die auch ein eigener Forschungsgegenstand geworden sind. — In
Deutschland lebende Tschechen erkennt man tibrigens umgekehrt oft daran, dass sie nicht in
[ojropa] leben, sondern in [e-u-ropa]; hier wird also umgekehrt ein deutscher Diphthong, den
es im Tschechischen nicht gibt, in seine Bestandteile aufgeldst, die getrennt gesprochen
werden.
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Wenn man in einem Tschechisch-Worterbuch nachschaut, wird man allerdings
dort keinen Eintrag * Houswicka (oder * Housvicka) finden, denn es hat noch eine
weitere Ersetzung stattgefunden: Im Tschechischen lautet die richtige Form die-
ses Namens je nach aktueller oder historischer Schreibung Houzvicka oder
Houzwicka [Houzhvitschka]. Der dem Deutschen fremde Laut [Z = zh] = franz. [j]
wird also gleich zweifach verdndert: in der Schreibung geht der Hacek verloren,
was typisch fiir die Verdnderung der tschechischen Orthographie in fremdspra-
chiger Umgebung ist. Zugleich wird der stimmhafte Konsonant durch einen (im
Deutschen sehr viel hiufigeren) stimmlosen ersetzt: <z> > <z> > <s>. Diese An-
passung wird zudem dadurch begiinstigt, dass ,nach deutschem Sprachgefiihl‘
ein Silbenende vorliegt: Haus-. Im Silbenauslaut kennt das Deutsche bekanntlich
nur stimmlose Konsonanten. Im Tschechischen hingegen kann die Konsonan-
tengruppe <zv-> durchaus am Anfang einer Silbe stehen und braucht nicht ge-
trennt zu werden.

Insgesamt haben wir also gleich mehrere lautliche und/oder orthographische
Prozesse zu konstatieren, die aus dem tschechischen HouzZwicka (oder
Houzvicka) das deutsche Houswitschka gemacht haben.

2. Bedeutung

Linguistisch existieren unterschiedliche Positionen dazu, ob Namen iiberhaupt
Bedeutungen tragen oder nicht, aber diese Diskussion geht eigentlich an der Sa-
che vorbei: Eigentlich geht es ja nur darum, ob Namen eine etymologische Bedeu-
tung haben, ob ihre Etymologie klar ist. Ob Namen rein synchron und in jeder
Verwendung ihre historische Bedeutung zu erkennen geben, ist ja eine andere
Frage. Nach dieser Vorbemerkung soll nun also hier das Geheimnis geliiftet wer-
den, was der Name Houswitscha ‘eigentlich’ bedeutet. In der Einfithrung zur An-
trittsvorlesung durfte ich die Bedeutung des Namens — mit freundlicher Erlaub-
nis seines Trigers selbstverstindlich — nennen.

Houzwicka bedeutet ,,der Knauser, der Knicker, im Deutschen genauso veraltet wie
im Tschechischen, und er ist dort Name wie Appellativum. Das Wort HouZka ist
ein Synonym zu HouzZwicka, wie man unten sieht. Einen Beleg findet man 1845
in Konec¢ny’s Werk Vollstindiges Taschen-Worterbuch der cechoslavischen u. deut-
schen Sprache (100). In der folgenden Abbildung ist der Name markiert. Davor
und danach findet man weitere Worter der gleichen Wortfamilie, angefangen mit
Houz ,Grendelkette** bis zu den Verben houzwickovati/houzwiti knickern‘,

* Eine Grendelkette ist eine Kette am Pflug, mit der die Hohe verstellt wird.
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Houf

Houfné , ade. Haufenweife.

Houfnice , e, f. Haubige, f.

Houkati, ». {dreien, poltern, Fra-
den; — se (mor.) fid belaufen,
(von Sdyweinen).

Houknouti, ». {dreien.

Houné, é, f. Koge, [.

Houpaé, e, m. €dautler, m,

Houpacka, y, f. Sdauflerin; 2)
Hutide, Sdwinge, f.

Houpani, n. Sdautleln, =n.

Houpati, ». fdaufeln ; — se, {dhau-
feln, butfdhen.

Hourati, ». {daufeln,

Hourowy, adj. {dautelnd.

Housatka, y, f. ®dnfeweib, n.

Housétko, a, n.

House, ete, n. ; junge @and.

Housenti, adj. Raupen-,

Housenik, u, m. Raupencifen, n.

Housenka, y, f. Rauype, f.; hou-
senky, pl, Diirrmabden, f. Jungens
freb8 , m. (beiden Hausdthicren).

Housenkowy, adj. Raupens.

Houser, a, m, Gdnferidy, m.

Houska, y, f. Striegel, Semmel, f.
Weddyen, n.

Houslaf, e, m. Geiger, Saitenfpic-
ler ; 2) Geigenmadyer, n.

Housle, pl. f. ®eige, Biolin, [.

Houslikar, e, m. gemeiner Geiger,
Dorfgeiger., ) [terfeil, n.

Houslicky, pl. f. teine Geige, Fol-

Housli¥, {. houslar.

Houslowati, ». geigen.

Houslowy, adj. Geigen-.

Houst, €, f. ) Gebii{dy, Geftripp,

Housti, n. ) Dididt, .

Houi, i, houiew, iwe, f. Reitel, .
Reis; 2) Grendeltette, f.

HouZewnik, a, m. S¢iler, m.

HouZewnost, i, f. 3dbigleit, Biege
famteit, £.; 2) Kargheit, f,

100

Hrab

HouZewny,adj.biegfam,3abe; 2) farg.
HouZka, y, m. ) §ilz, Geizbhaly,
Houiwitka, y, f. ) fnider, m.
Houiwilkowati, ».) Midern.
HouZwiti, ». )
Howadéti, ». jum Bieh werden.
Howadi, adj. Bich-. [Bich, n.
Howadko , a, n. Shierden , Heines
Howadnice, e, f. Bremfe, f.
Howadnost, i, f. Bichheit , viehi-
{dhe Art,f.
Howadny, adj. viehifd), Bieh-.
Howado, a, n. Bieh, n.
Howadsky, adj. viehifdy, Rieh-.
Howadstwi, n. Biehheit, f.
Howéti, . Nadyfidyt haben, {donen,
pflegen, fidh gutlidy thun.
Howeézi, adj. Rinds-. .
Howézina, y, f, Rindfleifd, n.
Hownisté, n. Miftftelle, f.
Howniwal, a, m. Mifttifer, m.
Howniwy, adj. miftig.
Howno, a, n. Mijt, Dred, m.
Hownowy, adj. Mift-, Dred-.
Howor, u, m. Geplauder, n.
Howoril, a, m. Plauderer, m.
Howoriti, ». reben, plaudern.
Howornost, i, f. Gefpradigteit,
Plauderhaftigleit, f.
Howorny, adj. gefpridyig, plauder-
haft, vedfelig. [m.
Hra, y, f. ©piel, n. Spaf, Sderg,
Hrabai, e, m. Reder, m.
Hrabatka, y, f. Rederin, f.
Hrabanina,y, f.) ©treu, MWald-
Hrabanka, vy, f. g ftreu, f.
Hrabati, o. {darren, redyen ; wiihlen.
Hrabé, éte, n. u. m. Graf, m.
Hrabé, pl. f. Redyen , m. 2) Ggge,
f. 3) Redyenbogen in der Ubhr, m.
Hrabéci, adj. ®rafen-.
Hrabécky, adj. graflich.
Hrabénka, y, f. ®rdfin, f.

Abb. 1: Aus dem Worterbuch von Konecny (1845; 100)

40



Sebastian Kempgen

4 Houratl

Hourati 7. f@auleln; tofen, mm.
Hou-sar @dnferidy m. -adt nfebict
m. -safka =in /.
Hou-o, ete; -‘&o mugﬂ Gdndlcin n.
Housel-ni a. "g -nik =madyer;
sfpicler m. (- -nunyc.mmuu-
House-nék , -pniks Roupeifen n. -né'.
Housen-ice 5 -ka Raupe /. Ma
~ky pl. Miteffer pl. m. B-nem ”"
uoum-w cumin?: ~ovaty,
-ovy a. RNaupens eiderourm m.
Houser @dnferid) ; &m[? 1@inge
llou-lueamc /. M dz:?-uﬂ
Hqus ot 14t ..?3‘:' e am
ous-Jaf -14¢, - genmadyer;

m. -latka -ti (Leifte
Boulo Pl J. iqe Bioline;
Housli&-ka m. -k&r Dorfgeiger m. -ky

ol J. Neine (

Houwu-. m. Bio ﬁ m. -ka rin /
Houalo-vati 8. geigen; -vity a.
Housti (hndn.hudl)l d l.lllll(’drm
Housf, Housf, ti, Hontt . Houdti n.
Houdtvi n. Houitina diat n.
Houdték, tku cingedidter Saft m
Houé. ; HouZe: HouZev, ive /. Wiede
J Stria -..baumb n.@rin cucml
Houzev-alka eﬂﬁnd ™. -Daty, -ny

dhe; fa
m"'%‘»"' "'k
obe. Qdm m. ~idka, -ka mi'cbc

Bilugvorfteder m. [Rnider m.

-V

~OVaty, -ovity a. jafe; farg; -ova-
totd, -ovitdti 5. 3abe, gq twer
Houi-va, =ve < -vl n iede /. -vad
smadyer, -

Boci-vukonus -vlu 4. tnidern; pla-
Hova-d, -dnice . Bichbremfe /. -ddti 3.

jum Bleb werden ; -di, -dni a. Biche.
Hov-ddko, -ado ﬁanbuid}. fer .
Bremie /. (n. Bi t J.

Hovad-ni, -py, -sky a. vidhifd; -stvi
Hovdrati 7. (hovoiiti).
Hovdd-ce n. -ina RNind . -i a. Rind«.
Hove- dllvyba.':o ;ubfaumt. -‘Di a.
Tuben n.
Ho-:z?tbl'lnoum ?.nﬂodﬂQt J. ¥ues

Hovénstvi n.
uovm 5. 9204; 2 m gﬂtlé thun;

Hov -‘Istoﬂldm« m.-enkaRinders
braten m.

Hrabi-na, -nka Oha ent
(gen.| /. (/. Rornfen m-ﬂeba -.
Hrab-isko, -1sté n Redyenftiel m. -ky pl.

Hrdd

Hové-zi a. RMind»; dumm :
~ina RNindfleifd ».
Hov-inko, no Dred m. -ni a. Mifts.
Hoﬂ-tlo?tb% tlm.-vati 7. i) p
Hovn-i3td n fritte /. -lv‘l-.
-ivy a. dredig, miftig.
Hov-or. ~ora @efpridy) . Gbmde L.
m. Hovo-ra, -rka m. -Hl, -Htel,
Plauderhans m.
Hovo-#iti 4. reden; -roa @

- a. 4

llox-;n“ n. &dm Qé&lb
ol. verfdwenderifdy.

Hr i bt! bufd!

Hra Spiel n. Sdiery m

~zi, thom.

adijimmer

felig.

n. -0y o

J|Hrad Dagebudye; QGubcm l

Hrab-aci a. ®rabes; -4& RKrilde /.
urab--; -Ak eacrm Redyer m. -adka
eTin
Hraba-dlo n. Sdartwerljeug ». -niona,
-nka ﬂ:liﬁrm J .
Hrabanka (obs. fi. Hradbénka) @rdfin /.
Hrabati 7. {darren, witblen : veden.
Hrabdtko Blumenbeet: Grafiein ». ‘
"“b.!b:k' o ;xﬂ.& n. Graf m. -déa,
- a. .
:l‘:::nzz ?t:tu obs. G&nizntoaml
Hrab -6:«-. -Gm\:‘!n.\‘n a.mo" it /.
Hiab-ernik, -nik. -ovnik Redyens, Hohl«
S s ie7. Raub ? .
aud m. -ny a.
Hrabl-ce /. Senfengeftell :. Getreides
fenfe s, -Eny a.
Hrabina Hagebudye /. -lmu. &‘

Hrab-ivy, -livy a. réu
llnb-lo pl. 7. al. Redyen m. -vi @

b o6
thlo CI t’l:g "m
Hrabolitl 4. f@arven (Hiihner.)

Hrab-od m. Grdmaus /. -uika Wafjers
maulwurf m.
Hrab-sky a. Grafens:
Hr-aci a. ©piels; -4 Spicler m. -adka
stin; Rlduigtdtl Spicljeuy n.
Hradkd? Spiclmaarenhindler; ~madher
Hradkat! se ol 7. 'jm ,tindeln. [m.
nue.ny a. Spielers; -stvi n. =qes

-stvo «thum m.

werbe n.
{Hrdd, Hrad bogd m. Uewitter n.

Abb. 2: Aus dem Worterbuch von Jorddn (1865; 74)

Im etwas jiingeren Handwodrterbuch der bohmischen und deutschen Sprache (1865)
von Jordan ist die Wortfamilie ebenfalls (74) vertreten, z. B. mit dem gesuchten
Lexem Houz-vicka ,Knicker* (s. Markierung). Auflerdem findet man u. a. HouZev
,Strick und HouZev-acka ,Baststrick’ sowie das Verb houz-vickovati knickern'.
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Von der Zihigkeit und Festigkeit solcher Stricke muss man sich wohl die meta-
phorische Ubertragung auf einen Menschen vorstellen, von dem wir ja auch im
Deutschen sagen konnen, er sei ,hartleibig“. So kommt HouZwicka dann zur Be-

deutung des ,Knausers“.

3. Verbreitung

Sehr aufschlussreich sind, wenn man nach der Herkunft von Namen forscht,
Kartierungen. Dazu gibt es private Webseiten, aber auch offiziésere, wissen-
schaftliche, vgl. z. B. https://isogg.org/wiki/Surname_mapping.

In Bamberg einzigartig, findet sich der Name Houzvicka, so habe ich von Chris-
toph erfahren, im Prager Telefonbuch immerhin 23 Mal, und in Stidb6hmen zwi-
schen Pilsen (Plzet) und Tschechisch Budweis (Ceské Budé&jovice) trigt interes-
santerweise eine Quelle (aus unbekannten Griinden) diesen Namen. In der gan-
zen Tschechischen Republik gibt es ca. 368 Vorkommen (Kde Jsme 2022), welt-
weit 381 mit der exakt gleichen Schreibung, dazu noch einmal 94 mit Varianten
der Namensschreibung, darunter am hiufigsten (und zwar in den USA) dieje-
nige, bei der beide Diakritika fehlen, also Houzvicka. Siehe dazu auch die unten
folgende Tabelle mit ihren insgesamt 475 Vorkommen (Forebears.io 2022).

Einige wenige Fille (die beiden letzten der Tabelle) sind interessanterweise auch
in Polen belegt — mit der fiir diese Sprache charakteristischen Digraphen-Schrei-
bung <cz> fiir den Zischlaut [tsch], auf die ich oben schon beziiglich ihres diag-
nostischen Wertes eingegangen war. Die Zahl ist jedoch — im Vergleich zum Vor-
kommen in der Tschechischen Republik — ganz klein auch dies ein Hinweis da-
rauf, dass der Name aus dem tschechischen Raum stammt. Die beiden polni-
schen Namensformen zeigen zwei verschiedene Diakritika fiir den ersten Zisch-
laut, <z> und <Z>. Die erste Schreibung (mit dem Punkt) entspricht der Lautung
im Tschechischen, die zweite Schreibung (mit Akut) gibt einen palatalisierten
Konsonanten wieder. Interessant ist, dass die Belege aus Kanada (dritte Zeile von
unten) klar zeigen, dass hier polnische — und nicht tschechische — Emigranten
diesen Namen mitgebracht haben; vgl. wiederum die Schreibung mit <cz>.
Deutschland ist interessanterweise in der obigen Tabelle nicht vertreten.

> Als ich Christoph Houswitschka vorab von der Etymologie berichtete, war seine spontane
Reaktion lachend, da solle er vielleicht doch noch etwas mehr fiir das Buffet drauflegen, das
sich — wie tiblich — an die Antrittsvorlesung anschlief3en sollte, denn tatsdchlich war er stets
sehr grof3ziigig.
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Houzvicka Global Incidence Prevalent

100% Match P

HOuZViéka Global Incidence Preval Densit
96% Match 2 (- (-
Houzvicka Global Incidence Prevale Densit
93% Match 63 o (-
Hausviéka Global Incidence Prevaler Density
78% Match 12 =z x
HOUZViSka Global Incidence Prevalent Density
78% Match 0

Hozvicka Global Incidence Prevale Den
71% Match 8 = =
HOUZWiCZka Global Incidence Prevalent Density
63% Match 4 il il
Houzwiczka Global Incidence Prevalent Density
63% Match 4 - B
Houzwiczka Global Incidence Prevalent Density
63% Match 1 - =

Abb. 3: Geographische Verteilung des Namens laut Forebears.io (2022)

4. Familidrer Bezug

Nach meinen Recherchen erzihlte ich Christoph Houswitschka grob von den
oben vorgestellten Ergebnissen. Ganz begeistert erzdhlte er mir von (s)einem
tschechischen Urgrofvater, der als KuK-Polizist eine Deutsche geheiratet habe.
In Kenntnis dieser Information kann man sich damit gut vorstellen, dass die Ein-
deutschung des tschechischen Familiennamens Houzvi¢ka in dieser Generation
begonnen haben muss und dann spiter die heutige deutsche Schreibung des Na-
mens fiir die in Deutschland lebende Familie offiziell geworden ist.

Il. Zur bulgarischen Literatur (Bulgarien-Exkursion 2007)

Der Verfasser ist im Laufe seiner Dienstzeit mehr als ein Dutzend Mal auf Ex-
kursion mit Studierenden auf dem Balkan gewesen, am hiufigsten in Bulgarien
und Makedonien (= Nordmazedonien).® Die Exkursion von 2007 nach Bulgarien
stach dabei insofern heraus, als zwei professorale Fakultitsmitglieder mitfuhren,
darunter eben auch Christoph Houswitschka. Die einw6chige Rundreise von der

® Einen kleinen optischen Eindruck vermittelt ein kleiner Exkursionsfithrer (Kempgen 2019).
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Hauptstadt Sofia aus fithrte zu allen kulturgeschichtlich bedeutenden Stitten
und Stadten Bulgariens.

Selbstverstindlich tibernahm auch Christoph Houswitschka, wie alle Exkursions-
teilnehmer und -teilnehmerinnen, ein Referat. Passend zu seiner Profession als
Literaturwissenschaftler war Gegenstand seines Referates der bulgarische Natio-
naldichter Ivan Vazov und sein Roman ,,Unter dem Joch“ (Pod igoto).” Ein Denk-
mal fiir den bulgarischen Literaturpapst und auch sein Grabstein — ein Findling
vom Balkangebirge — befinden sich zentral in Sofia, zu beiden Seiten der auf der
hochsten Stelle des historischen Stadtgebietes errichteten Sofien-Kathedrale. Kei-
nem anderen bulgarischen Dichter ist eine solche Ehre zuteilgeworden.

Eine kurze Zusammenfassung seines vor Ort in Sofia am Denkmal von Ivan
Vazov gehaltenen Referates erschien im zugehorigen Exkursionsbericht. Damit
dieser kleine Text von Christoph Houswitschka in seinen gesammelten Schriften
nicht in Vergessenheit gerit, sei er an dieser Stelle (nochmals) abgedruckt. Das
zugehorige Bild entstand bei Gelegenheit des Referates. Der Text zeigt in nuce
sehr gut die Interessen und Perspektiven, die Christoph Houswitschka an einen
Text anlegte: die Verbindung von Literatur und zeitgendssischer Politik sowie die
In-Kontext-Setzung in die europdische Literatur, wobei alle diese Aspekte die na-
tionale Bedeutung des Textes nicht schmailern, aber doch deutliche Abstriche an
einer moglichen Position des Romans in der ‘Weltliteratur’ machen.

Ivan Vazov (1850-1921)

Ivan Vazov wurde in die letzten Tage der fiinfthundertjdhrigen tiirkischen Besatzung
Bulgariens hineingeboren. Er kam aus einem wohlhabenden Elternhaus und verbrachte
in Nachbarlindern prigende Jahre schon als Schiiler. Als er nach Bulgarien zuriick-
kehrte, half er Komitees zu griinden, die die bulgarische Unabhingigkeit anstrebten.
1876 sollte dies zum berithmten Aprilaufstand fiithren, der von den Tiirken mit solcher
Grausambkeit niedergeschlagen wurde, dass sich erstmals westliche Politiker damit be-
schiftigten. Gladstone forderte den englischen Premier Disraeli auf, das BlutvergiefRen
in Bulgarien bei seiner Balkanpolitik zu beriicksichtigen. Vazov war zu dieser Zeit aller-
dings nicht mehr in Bulgarien und verfolgte die Entwicklungen aus dem Exil. Erst als
nach dem tiirkisch-russischen Krieg 1877/78 die Zeit der Unterdriickung Bulgariens ein
Ende gefunden hatte, kehrte er zuriick und stieg in der Zeit nationalistischer Erneue-
rung zum Nationalliteraten auf. ‘Unter dem Joch’ verhalf ihm zur Unsterblichkeit nicht
nur unter den Bulgaren. Einer der ersten Romane der bulgarischen Literatur war von
europdischen und russischen Vorbildern geprigt und folgte den Grundregeln nationa-
listischer Identititskonstruktion dieser Zeit: nicht nur Eigenwahrnehmung in Abgren-
zung von einem schrecklichen Feind, dem bedrohenden Anderen, sondern auch Opfer-
und Erlésungsgeschichten, die beanspruchten, mit dem Blut des bulgarischen Volkes

7 Zu weiteren Informationen mit einer kurzen Inhaltsangabe vgl. den Wikipedia-Artikel
https://de.wikipedia.org/wiki/Unter_dem_Joch.
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geschrieben worden zu sein. Vazov war kein Revolutionir, aber er revolutionierte die
Bedeutung der Literatur der Bulgaren fiir deren nationale Wiedergeburt. Trotz aller Ste-
reotypen nationalistischer Identititsfindung bleibt Vazovs Roman auch ein im Stile des
literarischen Realismus verfasster Bericht der Heterogenitit aller Menschen und Inte-
ressen, die in der Aprilerhebung so heftig aufeinandertrafen. Der Roman legt lebendiges
Zeugnis ab von einer Epoche nationaler Erhebungen, in der sich Untergang und Auf-
stieg grof3er Reiche und ganzer Nationen in der Zeitspanne von oft nur einer Generation
vollzogen. Deshalb wurde er auch in mehr als dreiflig Sprachen iibersetzt. Er reprisen-
tiert einerseits die schopferische Kraft so michtiger sozialer Konzepte wie Nation und
Volk und markiert andererseits bis heute die Trennlinie zwischen den alten Ideologien
des 19. und 20. Jh.s und der Hoffnung auf ein friedliches und demokratisches Zusam-
menleben unterschiedlichster Vélker in Europa, auch wenn diese fast immer eine leid-
volle Geschichte verbindet. Vazov bleibt so auch im ersten Jahr der EU-Zugehorigkeit
Bulgariens und wihrend der Diskussion um die tiirkische EU-Mitgliedschaft aus der
Sicht des Zentraleuropders Pflichtlektiire nicht nur eines jeden Slavisten.

Chr. Houswitschka [2007]

e o AN

T

Abb. 4: Chr. H. 2007 in Sofia vor dem Denkmal fiir Ivan Vazov
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Traveling with Christoph—fragment
George Ellenbogen

In our cauldron of images it is May 13, but we are beyond superstition, running
late.

Cruising on country roads, among hints of sparrow twitter and other splintered
conversations, memory reaches for shapes—tall grasses, stunted trees, uneven
fences ...

all about to blur before I understand them ... fully,

troubling because the images are too fleeting to form into a narrative that
I can shelve, fold into a dream.

But one remains, nestles in a silence our words inch towards—as though we have
already grazed it in conversation, more than once, still return to as to an invitation
to something unconcluded. We pause

as swans do in a lake ... knowing there is something to return to, never knowing
why ... nothing more than an impulse to return ... ... as if realizing a pathway is
narrowing.

We pause to watch swans glide along each other’s warmth, then turn as if to an-
other voice. Is there a mystery below the surface that moves them from cove to
cove, draws them to a curtain of reeds here, a boulder there? Crossing their wake

are ducks and geese guided by their own honks or some rippled dialect of water-
fowl?

The swans turn back to their world as we pass fields dotted with Holsteins, vil-
lages with timber frames and thatched roofs, two shops, a church, inns, along a
road winding into a temptation of what’s ahead, open fields that finally subside
into a slumber of beehum and butterflies. In the swarm of it, the car dozes, skims
the curb, slits two tires, slumps to one side.

We pause.

The few farm houses are not too close, but close enough so that our eyes jab at
what’s within—who lives there, works there? and the children?—possibly a child
with a cowlick, sent home for dipping the braid of a girl into his inkwell. Do they
still use inkwells? There is a faith in the remaining ink, its unscribbled memories.
My own school days rise above the inkwell’s lip to fill out the scene, pluck the
voices tumbling out “all things bright and beautiful, all creatures great and small,”
a past that no longer hums to us ... or pronounces ... or sets a table. Beyond grain



Traveling with Christoph / Mit Christoph unterwegs

bulging in afternoon sun, the setting beams in others, unannounced, to cor-
ners—crows from a Breughel canvas alight, a hawk swoops down to something
inattentive, roadkill.

e o o
w w

Years ago, on the spine of the equator, I learned that darkness drops like an axe,
blackness is sudden. No uncertainty, no turning off and on. Off and on. And off.
No need to ask, to call the roll. To skim pages, check messages.

Something has happened, happened when we turned ... shut our eyes. ... The
mountain behind us is now a caldera—once a swelling of roots and earth, ferns
and flowers. In this hollow, I hear imagined movement, their steps and songs,
statement and stammer.

As we shut our eyes ... the caldera fills, Christoph, layers of lives, memories ...
slopes of peonies, horses stilled in improbable colors—a tango of dreams we ex-
change, pass in and out of, riding towards nightfall.

By the roadside, a memory:

1) Mentor Uwe’s words stumble
In and out of sense,
aging as the breaths between them
lengthen like shadows.
You whisper to keep
the sun at his bedside.

And another

2) a flutter by the roadside

of your acolytes,

from all continents, postcards
that settle on your shoulder,
tattoos of remembrance.
Does it always happen at night
as sudden as axefall

and a screeching of tires

or when the sun has lifted
and we have been waved

to a next phase, after

border control,

when we breathe

enough to bear
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a building sound, a distant phone
we run towards

through endless corridors

that ends with a screen

where blips flatten

and expectation

and we slump into a background
mutter of condolence, a vacancy
of newspaper print,
blurs—nothing left

to raise us

but eyes

to eye beyond the rows

of parked Fords

obedient as children

in the rows chosen for them

opening into marshland
where walkers with wicker baskets feel

bubbles of buried seashells
rising through mud, the music
of butterfly wings

pausing on blossoms
extending from leaf to leaf
opening into a spread

for strange and reaching hands
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Mit Christoph unterwegs—Ein Fragment
Aus dem Amerikanischen von Brigitte Wallinger-Schorn

In unserem Kessel voller Bilder haben wir den 13. Mai, aber wir sind nicht aber-
glaubisch. Wir sind spit dran.

Wihrend wir {iber Landstraflen fahren, durch Spuren von Spatzengezwitscher
und andere Gesprichssplitter, greift mein Gedichtnis nach Umrissen—hohem
Gras, verkiimmerten Biumen, ungleichmifligen Ziunen ...,

doch alles zieht schneller voriiber, als ich es fassen kann.

Beunruhigend, dass diese Bilder zu fliichtig sind, um sie in einer Erzah-
lung festzuhalten, die ich im Gedichtnis ablegen oder in einen Traum einschla-
gen konnte.

Aber etwas bleibt und nistet sich in dem Schweigen ein, dem sich unsere Worte
nihern, als hitten wir es in unseren Unterhaltungen schon mehrmals angespro-
chen. Immer wieder kommen wir darauf zuriick wie auf eine offene Einladung.
Wir halten an

wie Schwine auf einem See ..., wohl wissend, dass es etwas gibt, zu dem man
zuriickkehren kann, ohne zu wissen warum ... nur ein Impuls umzudrehen ...
als wire einem aufgefallen, dass der Weg immer schmailer wird.

Wir halten an und beobachten Schwine, wie sie in der Warme des anderen da-
hingleiten und sich dann wie nach einer fremden Stimme umdrehen. Liegt ihrer
Bewegung von Bucht zu Bucht ein Geheimnis zugrunde, das sie mal zu einem
Vorhang aus Schilf treibt, mal zu einem Felsen? Thre Wellenschleppen werden
von Enten und Ginsen durchkreuzt. Horen sie auf ihre eigenen Rufe oder auf
irgendeinen krausen Wasservogeldialekt?

Die Schwine wenden sich wieder ihrer Welt zu und wir fahren weiter, an mit
Holsteiner Kithen getupften Feldern vorbei, an Dérfern mit Fachwerkhiusern
und Reetdichern, zwei Geschiften, einer Kirche, Gasthiusern, eine Strafde ent-
lang, die sich hinschlingelt zu der Verfithrung, die vor uns liegt: offene Felder,
die schliellich iibergehen in einschliferndes Summen von Bienen- und Schmet-
terlingsfliigeln. In diesem Schwarm dost das Auto ein, streift die Bordsteinkante,
schlitzt sich zwei Reifen auf und sackt seitlich zusammen.

Wir halten an.

Die wenigen Bauernhofe rundum sind nicht sonderlich nah, aber nah genug, so-
dass unsere Augen hineinspahen kénnen: Wer lebt und arbeitet hier? Haben sie
Kinder? Vielleicht einen Jungen mit einem abstehenden Haarschopf, der nach
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Hause geschickt wurde, weil er den Zopf einer Mitschiilerin in sein Tintenfass
getunkt hat. Benutzt eigentlich noch jemand Tintenfisser? Den Glauben an die
verbliebene Tinte und ihre unaufgeschriebenen Erinnerungen gibt es noch.
Meine eigene Schulzeit quillt {iber den Rand des Tintenfasses, ergiefdt sich iiber
die Szene und bringt Stimmen hervor, die hinausposaunen: ,all things bright
and beautiful, all creatures great and small.“! Eine Vergangenheit, die uns nichts
mehr zusummt ... verkiindet ... keinen Tisch mehr eindeckt. Jenseits des in der
Nachmittagssonne reifenden Korns zeigt uns die Umgebung andere, an den Rén-
dern, ohne Ankiindigung: Krihen aus einem Breughel-Gemailde gehen nieder,
ein Falke stiirzt sich auf seine unachtsame Beute, ein tiberfahrenes Tier.

An der Wirbelsiule des Aquators lernte ich vor Jahren, dass die Dunkelheit her-
abfillt wie eine Axt. Die Schwirze kommt pl6tzlich. Keine Zweifel, kein Aus- und
Einschalten. Aus und ein. Und aus. Nicht nétig nachzufragen oder die Anwesen-
heitsliste durchzugehen, Seiten zu iiberfliegen oder Nachrichten abzurufen.

Es ist etwas passiert, als wir uns umgedreht und die Augen geschlossen haben ...
Der Berg hinter uns ist jetzt ein Krater — zuvor eine Wolbung aus Wurzeln und
Erde, Farnen und Blumen. In seinem Hohlraum hére ich gedachte Bewegungen,
ihre Schritte und Lieder, Gesagtes und Gestottertes.

Mit dem SchliefRen der Augen fiillt sich der Krater, Christoph, Lebensschichten,
Erinnerungen ... Pfingstrosenhinge, erstarrte Pferde in unglaublichen Farben—
ein Tango der Tradume, die wir austauschen, in die wir eintauchen und aus denen
wir erwachen, wihrend wir uns auf den Einbruch der Nacht zubewegen.

Am Straflenrand, eine Erinnerung:

1) Die Worte deines Mentors Uwe stolpern,
machen mal Sinn, dann wieder nicht,

sie altern, wihrend die Atemz{ige dazwischen
immer linger werden, wie Schatten.

Du fliisterst ihm ins Ohr, damit

die Sonne an seinem Krankenbett bleibt.

Noch eine:

2) Ein Flattern am Straflenrand
von deinen Gefolgsleuten

aus allen Kontinenten, Postkarten,

1 Alles Helle und Schéne, alle Wesen klein und gro3.“ Es handelt sich hier um ein
anglikanisches Kirchenlied von Cecil Frances Alexander, das die géttliche Weltordnung feiert.
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die sich auf deinen Schultern niederlassen,
eintitowiertes Gedenken.

Passiert es eigentlich immer nachts,

so plétzlich wie das Fallen einer Axt

und das Platzen aufgeschlitzter Reifen,
oder auch nach Sonnenaufgang,

wenn man uns in den nichsten

Abschnitt durchgewunken hat, nach

der Grenzkontrolle,

wenn wir atmen,

tief genug, um ein anschwellendes Gerdusch
zu ertragen, ein weit entferntes Telefon.
Durch endlose Ginge

laufen wir darauf zu.

Es endet an einem Monitor

mit immer flacher werdenden Kurven

und Erwartungen.

Wir sacken zusammen in einem Hintergrund-
gemurmel von Beileidsbekundungen, Leere
auf den Seiten der Zeitung,
Verschwommenes—nichts,

das uns aufrichtet,

aufler den Augen,

um hinter die Reihen

der geparkten Fords zu sehen.
Gehorsam wie Kinder

stehen sie

auf den ihnen zugewiesenen Plitzen.

Der Blick 6ffnet sich
zum Marschland hin,
wo Spazierginger mit Weidenkdrben spiiren,

wie Luftblischen aus im Schlamm
begrabenen Muscheln aufsteigen,
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wie sich die Musik von Schmetterlingsfliigeln,
die auf Bliiten anhalten,

von Blatt zu Blatt ausbreitet und sich

in eine Weite streckt—

nach unbekannten, zugreifenden Hinden
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Text and poems by Marjorie Agosin, Wellesley College
Translations by Celeste Kostopulos-Cooperman, Suffolk University Boston

Un recuerdo presente

En 2018 conoci a Christoph, pero solo a través de un epistolario profesional.
Christoph tenia interés en mi trabajo como escritora judia de América Latina
cuyos ancestros eran de la Europa Central, de las ciudades de Viena y Praga.
Nuestra correspondencia se intensificé con el pasar del tiempo, y me di cuenta de
que tanto a Christoph, como a mi nos apasionaban los grandes temas de la
historia del siglo XX. La Shoah ocupaba la mayoria de nuestras conversaciones
que cada vez mas se volvian mas intensas. Florecié entre nosotros una preciada
amistad. Hablamos de misica y de poesia y Christoph me cont6 de su casamiento
con Chiara y de su amor por Italia. Teniamos muchas cosas planeadas y nos
ibamos a encontrar en Bamberg.

La muerte inoportuna nos llevé a uno de los seres mas extraordinarios que he
conocido. El era una luz que con su bondad y poderosa inteligencia nos hacia
mejores personas. Desde su muerte lo pienso diariamente y tengo conversaciones
con él. Alin no puedo releer todo lo que intercambiamos, pero he decidido seguir
el camino del duelo y del dolor, procesar esta gran pérdida y sentir que, aunque
nadie curari la tristeza de su partida, el tiempo nos dara la distancia para pensarlo
y para celebrar a un ser que vivi6 para hacer el bien. Christoph tenia una presencia
intelectual sorprendente y era un hombre justo entre los justos. Estos poemas son
un humilde tributo a un ser con alma de faro.

A Present Memory

I met Christoph in 2018, but only through an exchange of professional letters.
Christoph was interested in my work as a Latin American Jewish writer whose
ancestors were from the Central European cities of Vienna and Prague. Our cor-
respondence intensified with the passage of time, and I realized that both Chris-
toph and I shared a passion for the great themes of twentieth century history. The
Shoah occupied most of our conversations that became more intense. A cher-
ished friendship blossomed between us as we talked about music and poetry, and
Christoph told me about his marriage with Chiara and his love for Italy. We had
planned to do many things and were going to meet in Bamberg.

His untimely death took away one of the most extraordinary individuals that I
have known. He was a light that made us better people through his kindness and
powerful intelligence. Since his death, I have thought about him every day and
have spoken with him. I still find it difficult to read all of our correspondence but
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have decided to follow the path of mourning and grief to process this great loss
and to recognize that although no one can cure the sadness of his departure, time
will give us the distance to think about him and to celebrate a person who lived to
mend the world. Christoph possessed a brilliant intellectual presence, and he was
a righteous man among the righteous. These poems are a humble tribute to a
man with the soul of a lighthouse.

The poems marked with an asterisk appear in Mds alld del tiempo de las palabras /
Beyond the Time of Words, Marjorie Agosin, translated by Celeste Kostopulos-
Cooperman, Sixteen Rivers Press, 2022. Reprinted with permission.
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Christoph

Nunca oi tu voz

Pero la senti.

No pudimos encontrar la voz

De nuestra mirada.

Igual conoci la profunda dulzura de
ellos,

Los ojos, los tuyos que sabian mirar
Mas alla de las palabras.

Te conoci en tus palabras.

También ellas dejaron de ser.

Hablabamos de la historia,
La gran historia.

La de tu pais

Que siempre te perturbaba.

Yo te escuchaba en

El silencio de ciertas victimas.

Mi arbol genealdgico se hizo
Cada vez mas incierto y diminuto.
Senti que eras uno de los que

Se podian llamar justos.

Después de tu muerte

Cada Shabat prendo una vela por ti
Y por los que t1 tanto amabas,

El pueblo judio.
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Christoph

I never heard your voice

But I sensed it.

We couldn’t find the voice

In our gaze.

I likewise understood the profound
sweetness of

Your eyes that knew how to look
Beyond words.

I knew you through your words
That also stopped being.

We talked about history,
The great history

Of your country

That always troubled you.

And I listened to you

In the silence of certain victims.
My genealogical tree became
Increasingly smaller and more
uncertain.

I felt that you were among those
Who could be called just.

After your death

Each Shabbat I light a candle for you
And for those in the Jewish
community

That you loved so much.
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Bamberg

Nunca nos encontramos en
Bamberg

Ni bebimos una dulce cerveza.
No conoci tu bicicleta voladora
Ni tu casa ancestral

Con una puerta de piedras
enmudecidas,

Testigos de tanto dolor.

Teniamos suefios y planes de
Oirnos y de visitar viejas

Sinagogas dilapidadas, y de

Divagar sobre un mundo turbulento
y ajeno.

Un dia de febrero anunciaron tu
muerte.

También Bamberg se llené de
pajaros muertos

Y yo perdi la voz de las palabras.
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Bamberg

We never met in Bamberg

Nor did we drink a sweet beer.

I didn’t get to see your flying bicycle
Or your ancestral home

With its door of muted stones,
Witnesses of so much grief.

We had dreams and plans to
Listen to each other and to visit
Old, dilapidated synagogues, and
To wander through a foreign and
turbulent world.

One day in February they
announced your death.

Bamberg also filled with dead birds
And I lost the voice of my words.
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¢Dénde comienza el dolor? *

I

¢Donde comienza el dolor?
¢Entre el residuo del abandono,
En los espacios de un amor
irreverente?

\Y

¢Doénde nace el amor que no
desemboca en el dolor?

¢Serd en el corazén que late al
compas del otro,

O en la reciprocidad de los dias

. : . )
¢Donde reside la luz? diafanos:

¢En la voz de nuestras miradas,
En el claroscuro de las sombras?
¢En el silencio que acontece
Dentro de las palabras no dichas?

¢Dénde reside la vida?

¢En el compas de la muerte?
¢En qué estacioén yace el amor?
¢En qué frontera del alma?

II

¢Sera la ausencia parecida a la
levedad de la presencia?

¢Rumor de un mar iracundo,
Rumor de un viento que murmulla?

II1

¢Doénde reside la calma?

¢En la distancia de lo vivido,

En la levedad de un instante,

O tal vez en la dulce resignacién de
lo que es?

IV

¢Dénde habitan las puertas y las
ventanas

Que se abren y se cierran primero?
¢Cémo se guarda la memoria del
atardecer?

¢Coémo almacenamos los tesoros de
Los momentos donde la gloria y la
luz anidan?
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Where does sorrow begin?*

I

Where does sorrow begin?

In the residue of abandonment,

In the spaces of an irreverent love?

Where does light reside?

In the voice of our gazes,

In the chiaroscuro of the shadows?
In the silence that occurs

Within the unspoken words?

I1

Is absence like the lightness of
presence?

The sound of a raging sea,

The murmur of a wind that
whispers?

IT1

Where does peace reside?

In the distance of the lived,

In the lightness of an instant,

Or perhaps in the sweet resignation
of what is?

IV

Where do the doors and windows
That open and close first reside?
Where is the memory of a sunset
kept?

How do we store the treasures of
Moments where glory and light
nestle?
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Where is love born that does not end
in sorrow?

Is it in the heart that beats to the
rhythm of another,

Or in the reciprocity of diaphanous
days?

Where does life reside?

In death’s compass?

In what season does love exist?
In what frontier of the soul?
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Los relojes de Auschwitz*

I

¢Como habran sido los relojes de
Auschwitz?

¢Habrian relojes en la ciudad de la
muerte?

¢Cémo marcaban el tiempo del
sabado,

Cuando encendian en la mas
siniestra oscuridad

Los candelabros imaginarios?

II

Tal vez Auschwitz era una ciudad
que existia sin relojes

Existia con latigos y miradas de
hielo,

Donde la ternura se vestia

De duelo y calvicie.

II1

Habian tan sélo ecos,

Las voces iracundas de los oficiales
prohibiéndolo todo

Hasta los relojes.

Tal vez los tatuajes recordaban a los
relojes

Como el dia en que llegaron

Como el momento cuando
perdieron el cabello

Como la hora donde recibieron el
pan duro

Como el instante que los azotaron
Como en el momento que dejaron
de recordar

Los relojes de Auschwitz, ¢de qué
estaban hechos?

¢Y qué tiempos eran ésos donde no
habia tiempo?
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IV

Tal vez los relojes de Auschwitz eran
como el tiempo de los ojos de los
muertos

Inmoviles, temerosos relojes sin
pausa y sin anhelos.

No existian relojes en Auschwitz
Tan so6lo se marcaban llegadas

Y partidas

El cuerpo que perdia la fe

Como una vasija quemada

Llena de dolor.

\%

Mientras sigo preguntandome
Cémo se media el tiempo en
Auschwitz

La respuesta es simple tan sdlo

La muerte era el reloj de Auschwitz
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The Clocks of Auschwitz*

I

What must have the clocks of
Auschwitz been like?

Were there clocks in the city of
death?

How did they mark the time on the
Sabbath

When imaginary candlesticks were
lit

In the most sinister darkness?

I1

Perhaps Auschwitz was a city
without clocks

With only whips and frozen gazes,
Where tenderness dressed

In mourning and baldness.

II1

There were only echoes,

The irate voices of officials
prohibiting everything,

Even clocks.

With only tattoos recording the time
Like the day they arrived

And the moment they lost their hair.
Or the day they received stale bread
And the instant they were whipped,
Or the moment they stopped
remembering.

What were the clocks of Auschwitz
made of?

And what was it like when there was
no time?
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IV

Perhaps the clocks of Auschwitz
were the eyes of the dead
Immobile, fearful clocks with no
pause and no yearning.

There were no clocks in Auschwitz
The only things recorded were
arrivals

And departures

Like charred vessels

Filled with grief.

\'

As I continue to wonder
How time was measured in
Auschwitz

The answer is simple.
Death was the only clock in
Auschwitz.
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Tal vez*

I

Tal vez fuera en septiembre.
Mandaba ella postales con senales
en sepia

Como las hojas caidas

Tocando las sombras.

II

¢Podria haber sido en Noviembre?
Tan s6lo nos refugiamos en el no
saber, y

En el ritmo de los silencios.

De pronto lleg otra postal raida
Sus letras cripticas diciendo

Que donde estaba habia tanto frio,
Un frio parecido a los ruidos de la
muerte.

II1

Seguro que no fue en el verano
cuando el mar

Parecia un jardin azul y la arena
memoria remota,

Como los relojes ausentes.

No fue en aquel verano cuando
nadie nos dijo nada.

IV

Ya no indagdbamos por los meses
del afio

Tan s6lo el nombre del campo
donde

Se la llevaron.

¢Tenia ella una frazada?

¢Un papel para escribir sus suefios?
¢Podria haber ido a un correo
cercano?
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Regresaron los meses y las
estaciones

No anheldbamos nada,

No anticipdbamos.

Llegb septiembre y

Las hojas desnudas cayeron
desordenadas.

VI

La vida se habia vuelto incauta.

No habian compases para guiarnos.
Una carta llegé que decia que

Muri6 en diciembre,

Mientras la obligaban a caminar

En esa marcha de la muerte.

Ya los zapatos se le habian deshecho
Como el corazén.

VII

Mientras camino en medio de la
nieve

Yo sé que ella rez6 sola

Y repiti6é su propio Kadish.

VIII

Alin no tengo sefiales de ella

Ni en el mar que nos circunda,
Ni en las estrellas.

Pero a veces la veo venir entre los
suefos,

Visionaria llena de amor

Y me besa la frente

Y me pide que no la olvide

Ahora no pienso en las estaciones,
Dibujo ausencias.
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Perhaps*

I

Perhaps it was in September
When she sent the sepia-toned
postcards

Resembling fallen leaves
Scattered among the shadows.

II

Could it have been in November?
We only seek refuge in not knowing,
and

In the rhythms of silence.

Another torn postcard arrived

With a cryptic message saying

That it was so cold where she was,

A cold that seemed like a death
rattle.

II1

For sure it wasn’t in the summer
when the sea

Resembled a blue garden and the
sand, a distant memory

Like absent clocks.

It wasn’t during that summer when
no one told us anything.

IV

We no longer inquired about the
months of the year

Only about the name of the camp
where

They took her away.

Did she have a blanket? A piece of
paper

For writing about her dreams?

Did she have access to a nearby post
office?
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The months and seasons returned
We didn’t desire anything,

We didn’t anticipate.

September arrived and

The naked leaves fell

indiscriminately.

VI

Life had become thoughtless
There were no compasses to guide
us

A letter arrived, telling us that

She died in December,

While they made her walk

In a death march

With her shoes already broken
Like her heart.

VII

While I walk in the middle of the
SNOW

I know that she prayed alone
And recited her own Kaddish.

VIII

I still don’t have signs from her
Not in the sea that surrounds us,
Or in the stars.

But sometimes I see her appear in
my dreams,

A visionary filled with love

Who kisses my forehead

And asks me not to forget her
As I cease thinking about the
seasons

I draw absences
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Abundancia

En ti todo era abundancia

La generosidad inmensurable,
La bondad exquisita,

La que se percibe

Como el mas sefiero gesto

De la humildad.

Eras como el corazén del mundo.

Después de tu partida
Llegaron las sombras,
Un silencio perturbador.
Todo se oscurecié.
Desde aquel entonces

Nos hemos llenado de ausencias.
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Abundance

Everything in you was abundance,
Immeasurable generosity,
Exquisite kindness,

Of the kind that is perceived

As the most outstanding gesture
Of humility.

You were like the heart of the world.
The shadows and a

Disturbing silence arrived

After your departure.

Everything grew dark.

Since then, we have been

Filled with absences.



Conversations with Christoph on Karen Gershon, Identity, and
Vulnerability

Naomi Anne Shmuel, The Arnold and Leona Finkler Institute of Holocaust
Research, Bar Ilan University “*' 0000-0002-7027-7094

Introduction
First, I was interested in writing to you because you are Karen Gershon’s daughter and
live in Israel. Now I find myself being interested in the film [Pett, “Documentary”] and

what you write because you are a friend. (Letter from Christoph, henceforth: CH,
30.12.2021)

I believe things happen for a reason, even if often we don’t know what that is. The
people in our lives cross our paths to light our way, reflecting to us things we need
to know about ourselves and our place in the world. Certainly, Christoph was a
bright shining light in my life during a very difficult personal time. Although we
never actually met, I shall always cherish the lessons I learnt from our long cor-
respondence. His benevolent, witty, caring manner continues to light my way, as
a reassuring beacon of hope on the stormy seas of my life.

We met in the pages of a book on Translated Memories (Hofmann and Reuter).
His chapter (Houswitschka, “Vicarious”), featuring my mother — author and poet
Karen Gershon —, came before mine (Shmuel, “Between”), — on how her story
has shaped my life. This sparked a correspondence that Christoph later aptly de-
scribed as “an ongoing conversation accompanying me every day.”

Some years earlier I had received an invaluable and yet encumbering gift linking
past and present: a box of letters written by my mother to her sister in German,
dating from the 1940s to the date of her death in 1993. Invaluable because of the
insights contained in these letters, clarifying many gaps in my knowledge of our
family history and my mother’s life. Encumbering because it enhanced my obli-
gation to write her story, and because the letters were in German.

German was a language taken away from my mother by her exile from her
hometown Bielefeld in 1938 when she was sent on the Kindertransport to Eng-
land. She never saw her parents again; together with other relatives they were
amongst the six million people murdered in cold blood by the Nazi regime’s at-
tempted genocide. German was the language in which she wrote her first poems,
published regularly by the only remaining national Jewish newspaper — the
Juidische Rundschau — while she was a teenager. German was the language she
disowned when she was cast out at the age of 15. She remained reticent about
using it for the rest of her life and discouraged us (her children) from learning it.
But it was the only avenue of communication to her last surviving relative, her
sister Lise who lived in Italy. It was Lise’s children who gave me the letters, she
bequeathed them to me on her deathbed. In the book Translated Memories (211),
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after my chapter, there is a poem by Joseph Swan. I approached both Joseph and
Christoph about helping me translate the letters, both responded with friendly
agreement; Joseph to translate the handwritten letters and Christoph to delegate
a student to translate the typed letters under his supervision. Ellen Sophie Werner
has done a brilliant job of completing this task just recently, as has Joe with pre-
cious insights in the translation of the handwritten letters. The correspondence
with Christoph about the letters soon turned into a long personal exchange of
intellectual ideas, curiosity about each other’s lives, and eventually a deep and
meaningful friendship.

Christoph invited me to teach a course with him at the University of Bamberg in
May 2022. Several of our Zoom conversations were devoted to planning this. I
was very much looking forward to our meeting. Kindly, Christoph also offered to
accompany me to my mother’s hometown Bielefeld. Tragically, he died two and
a half months before my intended trip to Germany. In our correspondence, Chris-
toph referred to himself as “someone of the second generation of the perpetra-
tors” and was careful to clarify: “I would never compare or confuse the perspective
of perpetrators with that of victims, and as a German I totally accept my collective
responsibility.” It was this open honesty of our exchanges that forged the way to
our friendship; by each situating ourselves in context as the products of our spe-
cific histories, it became possible to really talk about our points of view, our lives
and concerns. Despite our many differences, we forged a connection based on
our common humanity, on our worries as parents, on shared values and the hope
for a better world for our children. There are several recurrent themes in our cor-
respondence: the importance of the legacy of Karen Gershon, the complexity and
potency of identities, the very human state of vulnerability, and the inevitable,
irrefutable connection between the academic and the personal. In recounting his
own professional and personal story, Christoph concluded one of his letters with
this: “these stories of children refugees and John Thelwall’s work are connected
and interrelated all the way from the 1790s to the present. The people who are
connected to these stories one way or the other share the belief that one’s work
should serve a purpose and that one’s work should remain part of one’s identity”
(CH, 24.1.2021).

Thus, in this article T would like to connect these themes using examples from
our correspondence, as both a personal and professional tribute to Christoph’s
life and work and in appreciation of our brief yet meaningful friendship.

Writing always involves to some extent living a double life: one remains precari-
ously balanced between two worlds — the present real world and the world of the
book one is writing. Sometimes this latter can engulf everything, especially when
dealing with heavy subjects such as the Holocaust. I believe this happened to my
mother as she wrote her books, which often made her inaccessible to her family,
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even when her children were small. Similarly, receiving the translated letters of-
ten aroused in me many conflicting feelings, uncovering sometimes painful con-
nections between past and present — the ripple effect in history, this almost invis-
ible passage of emotional trauma from one generation to the next (as described
by Atlas 17-18). Most of the time when I shared something with Christoph, he
had interesting insights to make, including often referring me to books or articles
(even attaching these to his emails to aid my research). I think this correspond-
ence helped me to retain perspective, to keep me grounded in the here and now,
and not become lost between these two worlds. It was also comforting to know
that there was someone waiting for me in Germany, who would accompany me
to Bielefeld, who knew what this journey meant to me and would act as a buffer
between me and all that Germany stands for because of my family history.

Identity

Our thoughts are embedded in and formed by the contexts in which we live, and
our interactions with those around us. As such, Karen Gershon’s writing was
forged by her emotional reactions as a child survivor orphaned in the Holocaust.
Therefore, her ability to write directly about herself and her family only evolved
later in life — her initial writing fictionalized the story to make it manageable. Both
Christoph (Houswitschka, “What”) and Anita Barmettler have written about this.
Thus, one must recognize Karen Gershon’s complex identity as child survivor,
woman, refugee, orphan and exiled Jew in order to understand her life story and
literary oeuvre. These identities overlap and intersect with one another in Ger-
shon’s life experiences to form interlocking systems of bias and inequality in
which she continued to be trapped long after leaving Nazi Germany: “Both writ-
ing and an imagined homeland (Jerusalem) offer young Gershon escape from the
alienation of her refugee experience. Such alienation relates to gender as well as
Jewishness, sexism as well as antisemitism. . . . In England . . . there is hostility
towards Gershon as a Jew, a German, a refugee, and a woman” (Lassner and Law-
son qtd. in Gershon, A Tempered xxiii-xxiv).

The themes of her early fictional novels, war, homelessness, irreversible loss,
guilt, repulsion, hate, and helplessness, reflect factors that created insurmounta-
ble barriers in her search for identity and a sense of belonging, relegating her
forever to be a stranger in a strange land (Gershon, “A Stranger”; and the title of
the film about Gershon). The only way Gershon could overcome the narrow con-
fines of the multiple identities restricting her was through the written word — by
defining herself as a writer against all odds, by becoming the loud coherent voice
of her generation, through books such as We Came as Children (Gershon) and
poems such as “I was not there” (first written in 1961; Gershon, Collected 7). Her
identity as a writer was her salvation.
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My correspondence with Christoph involved a virtual meeting of identities, which
sometimes necessitated lengthy explanations to avoid misunderstandings. We
each spoke through our own perspectives formed in the context of history and life
experiences, crossing both languages and geographic space to share opinions be-
hind which often lurked deep emotions. An example of this is reflected in our
discussion of identity:

German Jewish children could not possibly have handled the fact that all of a sudden,
they were in the wrong body as Germans. I found it very enlightening to read Vera Gis-
sing’s Kindertransport autobiography where she emphasises that she felt so much better
as a refugee in England because she spoke Czech as her mother tongue (which was rare
among Czech Jews) and took pride in the fact that Czech pilots fought against Germans
in the Battle of Britain. And then she says, I believe, that she felt sorry for the Jewish
children whose mother tongue was German because they were regarded to be enemy
aliens (at the beginning of the war). (CH, 27.9.2020)

While this statement made a lot of sense to me, I questioned Christoph’s use of
the expression “in the wrong body as Germans” and asked him about his concept
of identity and its connection to the body. This was his answer:

I find it still very difficult to write about the perspective of those who are descendants of
the perpetrators. So, I might have written this with a more general perspective, one that
does not distinguish between victims and perpetrators as collective concepts. In this vein,
many of us “were in the wrong body as Germans” after the Holocaust. One’s identity is
quite obviously not in the body (I am a social constructivist). All of us are born into a
country, a few of us choose a different one, but usually keep connected with the one that
defines a person’s identity — in one’s own eyes when one lives there long enough, cer-
tainly in the eyes of others. I am German, but I have always had the feeling that I was
born in the wrong body because of what it means to non-Germans to be a German (after
the Shoah). (CH, 29.9.2020)

Perhaps at the beginning of our correspondence I conceptualized talking to a Ger-
man, but very soon it became talking to Christoph, whose German identity was
quite clearly only one aspect of who he was:

On the one hand, I am coming from a very awkward ethnic German! background that is
full of pain and lies. On the other hand, I have never felt to belong anywhere really, but
at the same time I grew up in a very privileged and safe environment which has not made
it necessary to look out for the more protective aspects of identity. I am European, ethnic
German, German, Italian (my sister has become Italian and I am married to an Italian),

! Christoph’s explanation of this term: “Some 12-14 million Germans were expelled and
relocated from eastern European countries and parts of Germany that were given to Poland
after 1945. Among them were 3 million so-called Sudetendeutsche from Czechoslovakia (some
25% of the pre-war population of Czechoslovakia). The first wave were ethnic Germans who
were expelled in retaliation. The rest were relocated, i.e. transported in cattle trains or walked
to occupied Germany. There they were less than welcome but rather spat at and attacked by
local Germans. My mother and my grandmother found a room in bombed-out Frankfurt with
the help of a German policeman and an American soldier who carried a gun” (CH, 4.12.2020).
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Czech/Austrian (grandparents and cultural background), American (because I lived
there for two years), and I feel very close to the countries I have visited and where I have
many friends (Israel, the UK, Poland and also in a different way China). Whenever I
touch ground in these countries, I feel somehow at home, which is very much related to
the people I know in these countries. I have more friends in other countries than in
Germany. (CH, 21.3.2021)

This narrative stresses the complex and dynamic nature of identity, as dependent
upon context and shaped not only by ancestry but by human interaction and sub-
jectivity. Just as I am not only Israeli, Jewish, British and the daughter of Karen
Gershon, but have additional identities as author, anthropologist, mother and
grandmother. The more we were able to trust each other as human beings the
more this correspondence broke through the boundaries of labels and social cat-
egories to deal with issues of being and doing — how we define ourselves and live
our lives. This is a complicated distinction to make, since our multidimensional
identities entrap us in a web of meaning that is almost impossible to disentangle.
For example, I cannot choose not to belong to the second generation, to be the
daughter of a child survivor, a fact that has shaped the course of my life, who I
am and what I do.

Christoph said: “My identity is one that is defined by human and civil rights first
and then by my nationality. I think a person who is not ready to fight against
his/her own people when they turn against humankind cannot claim to have a
moral concept of national belonging” (CH, 29.9.2020).

I take from this statement two points: Firstly, that morality must come before
loyalty to any pre-defined group, and I would add that being humane has to come
before being simply human. As Bauer (7) has pointed out, the Holocaust was a
human event, if we want to prevent it from happening again (in whatever place or
form) we must be willing to learn from it. Secondly, in this context it is also im-
portant to remember that nation states have been formed for the sake of their
citizens, and not the other way around. Living in Israel this is not always self-
evident; my sons have had to risk their lives for the sake of defending their coun-
try, meaning that the identity of the third generation is also a risk factor. Chris-
toph also said:

In my own experience, I would say that the catastrophe of the Nazi years, the total break-
down of civilisation, of what it means to be a human being, made it inevitable for me as
someone of the second generation of the perpetrators to develop the feeling that I was
born in the wrong body the more I learnt and read about the Shoah. To be shaped as a
German in the society I was born into forced me to feel alienated in my own body. This
feeling became stronger the more society as a whole started talking about the Shoah
openly. (CH, 29.9.2020)
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Again, an example of our birth contexts and inherited identities entrapping us
even in relation to ourselves — our self-perception and body-image. Christoph con-
tinued to explain how he always detested sports as related to a Nazi ideology, stat-
ing that his father grew up in the Hitler youth and some of his sports teachers at
school were Nazis. Thus, even the mundane choices that we make (such as par-
ticipating in sports) may be rooted in the contexts of our identities as they have
been forged long before our awareness.

Christoph’s last published article (Houswitschka, “We must”) was about John
Thelwall (1764-1834), who was “one of the most notorious among the radical re-
formers” (31). In this article, Christoph discusses this dynamic and complex def-
inition of identity as culminating in a freedom of speech and of participation in
society. After being excluded as a radical reformer and indicted of high treason in
1794, Thelwall became a prolific writer. Being active was his choice of freedom,
but even this basic freedom requires a certain economic and social context. Ger-
shon struggled all her life to make her voice heard by getting published and to
survive economically as a writer (a profession that to this day is hardly ever a lu-
crative means of supporting oneself). These struggles, in addition to her other
identities, kept her constantly balanced precariously — both financially and per-
sonally — on the edge of society, the eternal outsider. Gershon’s identity was
forged by the traumatic experience of exile: “Those who arrived in England on the
Kindertransport had become strangers to themselves. The feeling of being a
stranger to oneself prompts the traumatized survivor to translate his/her experi-
ences. Revisiting the traumatized experiences is in many ways an act of transla-
tion or transformation” (Houswitschka, “Vicarious” 185).

The writer’s narrative becomes a means of participation in society, an affirmation
of the self which has been rejected by social categorisation, creating an identity
which both grows out of the ancestral past and the historical context and trans-
cends it — a creative way of sharing a common humanity and giving a voice to the
unheard. Thus, Gershon became “a lone voice in the Holocaust poetry of the
1960’s” (The Times 23) — the voice of her generation. Berger (84) has discussed
refugee writing as both an act of witnessing and of penance with no remission,
reflecting the far-reaching consequences of the Holocaust across the generations
—an expression of permanent exile signifying the diasporic experience across Jew-
ish history.

In Christoph’s final article (Houswitschka, “We must”), he argues that personal
identity is based on agency, expressed via freedom of speech and of commerce,
and that being active and not passive sustains personal welfare. The entitlement
of participation is the mark of a true democracy, perhaps only made possible in
small units which enable this genuine sharing of knowledge and empower people

70



Naomi Anne Shmuel

to express their diverse and multifaceted identities. Thus, identity becomes a leg-
acy of values not possessions, built on being and doing rather than labels denoting
entitlement to material wealth or social status. It is this identity that provides in-
novative hardworking people (such as independent farmers) and motivated crea-
tive people (such as writers, artists and musicians) with wellbeing through per-
sonal achievement and expression. As farmers are dependent on a market for
their produce, so creative people are dependent on an audience — in Gershon’s
case through the medium of publication. Karen Gershon was an exceptional
writer, with a unique ability to unfold harsh truths and insightful perceptions
through various creative means: poetry, fiction, collective biography, and autobi-
ography. With great determination and talent, and against the expectations
formed by her child refugee background, she succeeded outstandingly in chang-
ing languages and forging a place of honour for herself amongst the most highly
regarded poets and authors of her time. Although she published six volumes of
poetry, eight books (three non-fiction and five fiction) and received numerous
prizes, until her death Gershon struggled to find publishers for her work (there
were no less than seven unpublished manuscripts in her study when she died).
“The children of the Kindertransport experienced the transformation to adult-
hood in an alien country and had to connect it with a different type of translation,
changing languages from German to English. . . . translation allows for language
to engage again, for the writing process to resume, to represent or support a heal-
ing process coping with trauma” (Houswitschka, “Vicarious” 185).

In lieu of the Holocaust, Gershon could easily have become another Heine, as a
child she invented verses to his poems so that her mother and sisters would allow
her to join in their singing (these verses were good enough for her mother to look
for them in Heine’s books). Before she emigrated to Israel in 1968, Gershon burnt
all her old manuscripts, including her poems written in German. Her mastery of
the English language followed an immense effort with little guidance or encour-
agement. Her definition as a stranger, a foreigner, an outsider, all words she used
to describe herself in England, was a definitive of a state of exclusion simultane-
ously linguistically, culturally and spatially apart from others. As Christoph wrote:
“In Gershon'’s poetry translation is a poetic effect that signifies the lasting aliena-
tion caused by trauma, the disruption of word and world” (Houswitschka, “Vicar-
ious” 191).

It could be argued that writing is inevitably a form of translation, in the sense of
using words to transcend the inevitable abyss that exists between people — using
language to convey something private and internal which, once uttered, becomes
public and perhaps communal. In this sense, writing is a journey, the more adept
and skilful the author, the farther away it will take us — far from ourselves and
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perhaps closer to the proverbial ‘other.” In the case of the Holocaust, it is a har-
rowing journey from ignorance, innocence, and bliss to the painful realization of
what human beings are capable of doing to one another. It involves transforming
numbers to personal stories, gruesome events to the detailed lives of ordinary
people, creating a small window in the mind which brings one closer to an un-
derstanding of the impossible to grasp.

Soon after Gershon’s arrival in England, she was sent to Whittingham, Lord Bal-
four’s estate in Scotland, which became a Zionist training camp for refugees on
their way to the land of Israel. A few months later her sister Lise was sent on the
last legal ship to Palestine, another devastating separation for young Gershon. It
was a time when she sought solace in her Jewish identity. When Whittingham
closed, she was one of an Orthodox group of refugees who created a home and
yeshiva in Wales. But she was not to stay with them. Only 17 years old, she left
the group to fend for herself. Having lost her family, language, and homeland,
she no longer felt connected to Jewish life and culture, it was almost as if she had
been cast out entirely, losing her faith as she had lost all other possessions. The
few attempts she made to seek comfort amongst Jews only enhanced this feeling:
“On Friday night I went to the synagogue, not to pray but just to feel at home
among Jews. All the melodies were different, so that I could not join in the sing-
ing, and it was worse feeling an outsider because I hadn’t expected it. . . . no one
spoke to me or invited me home as Jews are supposed to do with strangers” (Ger-
shon, A Tempered 100).

Like many child survivors, Gershon struggled with her Jewish identity for many
years, writing about her mother in one of her early poems: “her hands once hesi-
tant and white touched me with the Jewish plague, she is my enemy because I
am burdened with her fate” (Gershon, Collected 30). Initially she refrained from
passing on her Jewishness to her children.

It is in the autobiographical book A Lesser Child that she explains the deep roots
of her ambivalence about her Jewishness, forged in her as a child in Nazi Ger-
many. Christoph used this book in his courses: “In terms of A Lesser Child con-
tributing something to an understanding of what impact a government-supported
racist society has on a persecuted child, I found that your mother was a very good
observer with an astonishing memory. Her narrative is distanced and close at the
same time. Whenever I read it with my students, they really liked it” (CH,
23.11.2020).

In the 1930’s, the popular newspaper Stiirmer was displayed in glass cases in the
street, where even children at tram stations could read Nazi propaganda about the
Jews: “Of course Lise and Kate did not believe what they read. But they did not
totally disbelieve it either, and the memory of what they had read remained” (Ger-
shon, A Lesser 115).

72



Naomi Anne Shmuel

Christoph said: “I use this episode to talk with students about the specific prob-
lems children encountered who wanted to belong like all children do and at the
same time felt utterly rejected and despised. Therefore, in the early years of Na-
zism, many Jewish children lived in a terrible state of self-denial” (CH, 24.9.2020).

When the three sisters were expelled from school, Anne, at 15, found work in an
internationally famous spa (Bad Nauheim), while Lise, at 14, became an appren-
tice dressmaker. Gershon (then Kate, 13) received a scholarship for Herrlingen,
the only remaining Jewish boarding school in Germany in 1936. The headmaster
was Hugo Rosenthal.? She was only there for a year, but it was a formative expe-
rience in her life, instilling in her a pride for her Jewishness: “she had not known
that she felt at all positive about being a Jew, it had surprised her. In a Jewish
environment, this feeling rose to the surface. On the one hand, it let her fill one
of her strongest and most constant ambitions, which was to belong; on the other,
it supplemented her grandfather’s and the Zionist youth movement’s teachings”
(Gershon, A Lesser 144).

Hugo Rosenthal was an exceptional educator, who saw education as a means of
connection between the generations. In the troubling context of Germany in the
1930s, in which the children arriving at his school had been persecuted into see-
ing themselves as inferior, he forged an innovative path of Jewish education as a
gift for life (Schachne 49-57). It was important to Hugo to avoid educating for
Jewish nationalism as a reaction against Nazi nationalism. With the influence of
Martin Buber, his attitude towards the children was holistic, to enable them to
build a positive self-image of themselves as the children of Israel. But his aim was
to go beyond Zionism to the spiritual heritage and overall moral education of the
children. The school was run as a community celebrating Jewish cultural tradi-
tions and learning Hebrew as a living language connecting to Jewish roots. Hugo
strove to develop the children not only intellectually, but to impart in them life
skills and coping mechanisms. The boarding school was situated in a rural area,
the children were encouraged to take responsibility in establishing and maintain-
ing community life around a Jewish calendar. They lived Judaism, participating
in manual work and outdoor activities (sports, games, gardening), keeping order
and being punctual, because they wanted to feel part of the community, not be-
cause they were coerced to do so. Hugo realized that the children in his care were
all desperately in need of a sense of security and stability, a sense of belonging.
Thus, relations between staff and students were informal, in effect, the school
was run as one big family (61-76).

2 Later to emigrate to Israel and become Yoseph Yashuvi.
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I think that Christoph was also a great educator. Certainly, like myself, he believed
in education to move forward, to negate and overcome prejudices and discrimi-
nation:

The sixties and seventies were decades full of hope and the feeling that a new generation
had the right to question the old world with all its failures. I still believe in education and
Aufklarung (enlightenment, in spite of everything Adorno has said about it. He was
right. We should never feel safe and never believe that we could not become part of the
next step to another catastrophe in humanity), but critical understanding, making things
public and education are the only ways to make some fragile progress. (CH, 24.10.2020)

Christoph made efforts to bring together students from different cultures and
countries through international programmes in which he held open and candid
discussions on many volatile topics: “I teach classes on antisemitism and Holo-
caust literature that are attended by Christians and Muslims and Jews, students
from all walks of life. They take a strong and authentic interest in these topics as
human beings. These experiences give me hope” (CH, 10.6.2020).

We had many discussions about such endeavors, sharing our teaching experi-
ences. For three years I participated in the DEMO project (funded by the Euro-
pean Commission) comprising eleven academic institutions in Israel and Europe
to advance innovative teaching about migrants’ lives in Israeli higher education
institutions, with the aim of improving the skills of professionals in the applied
social sciences (teachers, social workers, etc.) so that they could better meet the
needs of migrants and asylum seekers (Shmuel, Exploring).

Hugo’s school Herrlingen, Christoph’s academic courses, and the DEMO project,
are all examples of (different) small-group collaborations in line with Thelwall’s
teachings, in which partakers are encouraged to be active participants — to grow
and develop in communal settings which are inclusive, supportive, empowering
and respectful of diversity. In a lecture on Zoom,* which I invited Christoph to
join, I talked about the Ethiopian concept of family, and the idea that it takes a
whole village to raise a child. Christoph responded:

The way you have presented the stories of your family has really fascinated me. Firstly,
because you conveyed a lot of values and beliefs I also share, such as the uniqueness of
every individual in his/her diversity when it comes to our various belongings as individ-
uals. Secondly, I found it fascinating that Ethiopian culture seems to have been socialist
long before socialism. Some aspects of their culture also reminded me of Zionist ideas
of collectivity. What you told about the village community and the concept of family re-
minded me of environments that are different from my own Western German upbring-
ing. My two sons grew up in a small Saxon village in the former socialist part of Ger-
many. They were really brought up by so many people in the village who all used to

3 https://www.youtube.com/watch?v=qZeP6xyp51g
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belong to the collective village farm, actually something like the kibbutz. (CH,
16.11.2020)

Recently, after some drastic changes in my life, I have come to live in such a set-
ting on kibbutz Bet HaEmek in the Western Galilee. Not only is this extremely
pleasant and conducive to my wellbeing, but it is the first time in my life that I
feel at one with my surroundings. This is a very special kibbutz, whose members
made a conscious decision to maintain their communal structure and spirit de-
spite privatization (which most of the kibbutzim have undertaken in the last
twenty years). I am learning that building and maintaining a community is an
active effort, to which people contribute in diverse ways; the most important in-
gredient seems to be a lot of goodwill.

One of the interesting things about cooperative societies (as opposed to individu-
alistic societies) is this very sense of self embedded in community. In my conver-
sations with elders of the Ethiopian immigrant community in Israel (Shmuel,
Children’s), I came to understand that the community was part of who they were,
a part that to a large extent has been lost after immigration together with commu-
nal living. Modern Western individualistic societies tend to encourage dichoto-
mous analytical thinking, often leading to a choice between two opposing alter-
natives. Thus, the needs of one are assumed to come at the expense of another,
self-consideration is assumed to be instead of the consideration of others, and so
on. However, in collectivistic societies, considering others coexists internally with
considering oneself — self-perception contains the perception of others. This goes
well with a fluid, dynamic view of identity, as changing and adapting throughout
our lives, so that in different contexts different parts of our identities are para-
mount. Under such circumstances multiple narratives can coexist, life stories can
overlap, perhaps one could more easily choose common humanity over pre-de-
fined national or religious groups.

Christoph talked about a similar idea he taught in class:

I tried to explain to them that the idea that the signifier and the signified keep changing
depending on the context and that we find the signified in the intertextual web of our
reading. I explained to them that this makes us free to analyze our identity as something
that is not defined by others, but a creative act of pinning down the signifiers and how
they help to construct our identity as signified. (CH, 17.12.2020)

For example, consider the following verse from the poem “songs in exile” (Ger-
shon, Collected 9):

I who have no other home
love my native town with shame
driven by my memories
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riven between loyalties
I love the town my exile built
a replica without the guilt

A sense of belonging is definitive, there is an irksome dissonance between Ger-
shon’s emotions for her birth town and the post-Holocaust context. Being a Bie-
lefelder was always to remain a part of her identity but cast out at 15 and her family
murdered denied legitimacy to these feelings. Home becomes a concept she can
only ever fantasize about. Even the various homes she invested in creating for her
children were fragile, precarious constructs lacking roots and that illusive sub-
stance passed between the generations to forge both family and identity.

Another poem, “After Auschwitz” (12) begins with this verse:

I who am descendent from

those who wept in Babylon

and would not sing their songs to be
comforted in captivity

shall be an instrument to sing

of any human suffering

because in times of genocide
survival must be justified

Gershon’s poems are full of signifiers that pin her identity to the heritage of Jew-
ish suffering, they are powerful wedges inserted helplessly in a crumbling wall —
the very fabric of her sense of self. They are words with which she clung to rem-
nants of her Jewish identity, trying to rebuild a lost and wounded heritage, which

outside her books — in family life in England — she was unable to pass on to her
children.

Gershon’s sense of being ‘reconciled’ to England accords with a diasporic literary tradi-
tion. Her verse expresses a tension — common to Anglo-Jewish poetry and poetics — be-
tween ‘social’ exile and an ‘imaginary homeland’. .... Gershon mined the Hebrew bible
to impose a stabilizing narrative on disorienting Jewish experience under Nazism. (Law-
son, 139-40).

In contrast, in Israel, Gershon experienced a different sense of homecoming; she
was at once more at one with her surroundings, less self-conscious of her thick
German accent because it was so common and suddenly rooted as never before.
She felt a deep, almost mystical connection to the people and the land, and very
much wanted her children to fit in. The details of the family’s Aliyah experience
(and return to England after six years) are not relevant here, but I would like to
make two points: firstly, that being in Israel enabled her to not only accept but
rejoice in her Jewish identity. In the poem “Kaddish” (Gershon, Collected 14-17)
she states: “a grief like mine is only stilled by the inborn need to celebrate.”

Secondly, that being amongst other survivors made her continued grief and its
various expressions legitimate: she was not expected, in an Israeli context, to put
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the past behind her. As Kidron (324) noted, in the Israeli cultural context, strong
inter-generational bonds and national commemoration ceremonies make it legit-
imate and expected to mark one’s losses (because of the Holocaust, wars and ter-
rorism) whilst living one’s life. Furthermore, Israeli culture provides Holocaust
survivors and their families with the validity of continued connection to the dead.
I would say that an essential powerful part of Israeli Jewish tradition is to mourn
our dead and yet celebrate life without ever forgetting them. It is true that in Israel
there have always been hierarchies of Holocaust suffering (Kidron 325); I remem-
ber people’s disapproving expressions whenever my mother called herself a Hol-
ocaust survivor and they discovered she had not herself been in a concentration
camp. Then (the early 1970’s) the common terminology for people like her was
unaccompanied children, war orphans, or war damaged children — nobody called
them child survivors (Clifford 2). But despite this, and all the other problems she
had in Israel, it was a place where her complex identity could come together to
feel whole — her sister Lise said as much about herself (in the film: Pett, 1989).

Vulnerability

In January 2001, I joined a series of Yad Vashem Zoom lectures on mental health
and the Holocaust. The first speaker was child survivor professor Shlomo Berz-
nitz, who said in his concluding remarks that it is human vulnerability that cre-
ates all the problems in the world — that people get hurt and offended and then
blame others — a group of pre-defined others — and this causes animosity and
violence against other human beings. I shared this with Christoph, who an-
swered: “I could also not agree more with Shlomo Bereznitz. This vulnerability
causes all the problems in the world. It is like a curse and the tragedy about this
is that we all sit in the same boat because this vulnerability causes a never-ending
chain effect of breeding frustration and violence” (CH, 28.2.2021).

Another speaker in the series was Professor Yuval Pelgi, who spoke of his re-
search with survivors’ families. He explained that child survivors who had to look
after themselves during the war without supporting adults became very vulnera-
ble adults themselves. I thought about my mother. Then he added that this excess
vulnerability was often passed on to the second generation, but that the third gen-
eration tends to be more resilient. This made me think about my own vulnerabil-
ity, and my sons’ resilience, which to me seems to be forged in them as part of
their Israeli identity.

In December 2021 (during the Covid pandemic) I arrived at Universitit Erlangen-
Nirnberg for a brief teaching visit arranged through the Erasmus exchange pro-
gram with the Hebrew University. I had an exhibition of my books in Interna-
tional Diversity week for students in teacher education and taught a course on
diversity in the classroom and antibias education. My hosts were very kind and
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pleasant, the students friendly and cooperative with my innovative teaching meth-
ods (Shmuel, Exploring). Nevertheless, visiting Germany is always an emotionally
loaded experience for me, which I inevitably approach with a certain ambivalence:
a mixture of deep curiosity and reticence, a desire for connection and an inhibi-
tion about it. Germany awakens in me an uncomfortable feeling, one might call
this an impossible vulnerability based on my family history. Christoph seemed to
understand this without needing an explanation. With him being in Italy at this
time, we were unable to meet, but he made a point of being encouraging, humor-
ous and supportive from a distance via WhatsApp. Positive, compassionate hu-
man connection is the best cure for vulnerability; in a world which often feels
uncaring and hostile, it is an affirmation of our worth as human beings — regard-
less of identity labels. This was the greatest help to child survivors in new, unfa-
miliar environments, often not what the children of the Kindertransport encoun-
tered in England when considered as enemy aliens (at the beginning of the war).

This brings me back to what I started with when discussing identity: Gershon’s
need to distance herself from her own experiences by fictionalizing the written
narrative about them in her earlier works. This was a mechanism to avoid her
own vulnerability, forged by her exile, enhanced by her inability to part from her
parents at the train station in Bielefeld. She carried with her this non-parting all
her life, making all separations painfully impossible. She used to say that she was
putting people on ice, creating an invisible distance between herself and her own
emotions as a form of self-protection. It was a barrier to love forged to shelter her
from the abyss of her own vulnerability as child survivor.

At the station barrier

my mother would not let me go

I thought that I had outgrown her

I did no longer want her love

I was relieved to leave her there

it was her life that paid my fare

to recollect my childhood now

is the only scourge I have. (Gershon, Collected 27)

Cast out as a child, through no fault of her own, she blamed herself for surviving
and took responsibility for the death of her parents (Barmettler 237-38). Her pun-
ishment was a constant intrinsic disconnection with her children, whom she felt
she did not deserve as much as they did not deserve her as a mother. She strug-
gled all her life to be worthy — worthy of the life she had been given where so
many others had not, worthy of the family she had created which could never
match up to her family of origin, worthy of possessing her poems and writing in
a language she had adopted in a country not hers.
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To Sum Up

It is sadly ironic that I initially approached Christoph about translating my
mother’s letters, and now I am going through his letters to write this article, which
I have based on our conversations, transcending boundaries of identity as well as
time and space, indicating the significance of both a humane attitude and of con-
text. I have presented writing itself as the ultimate freedom expressing human
agency and providing not only a personal but at times a collective voice. This es-
pecially in relation to human suffering, and the condition of refugees and other
‘outsiders’ who experience alienation as both internal and external — alienation
from self and society. My mother Karen Gershon, child survivor, was one exam-
ple, having lost family, language, and home, to later become a prolific writer and
renowned poet often described as the voice of her generation. Karen Gershon’s
legacy remains with us today as a beacon of both hope and warning for genera-
tions to come (see Shmuel, Child).

I believe Christoph’s legacy will be continued both by teachers and students, in-
spiring humanism, empathy, supportiveness, and goodwill amongst all people.
Let us recognize the potency and fluidity of our identities, their contribution to
our vulnerability — for who we are or what we are presumed to represent in dif-
fering contexts — and the power of human connection to highlight the value and
uniqueness of each and every individual and enhance their intrinsic resilience.
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Post-War Period to the Present

Christoph Houswitschka, University of Bamberg

Iris Hermann, University of Bamberg

In 2021, Christoph and I began working together on an essay about texts by con-
temporary Jewish women writers in Britain and Germany. Again and again, we
discussed how we could bundle and compare such different literatures, perceive
them in their own way and yet bring them into conversation with each other. We
wrote various drafts of this essay, then put the text aside for quite a while before
Christoph began to heavily revise his part at the end of 2021. We agreed that he
would finish his part and then [, in turn, would revise my part. On 6 February
2022 he wrote to me that he was almost finished and that I would receive his text
on the weekend. It did not come to that. Christoph died on Thursday, 10 February
2022.

The text as it is presented here is therefore not a finished essay, but our sketch on
a topic that we had been working on together and that we wanted to develop fur-
ther.

It does not contain Christoph’s revisions, which are lying dormant in his com-
puter. I have not yet been able to continue working on our common theme. I miss
our dialogue.

But I am pleased that Anna Lena Westphal is continuing to work on German-
language contemporary Jewish literature as part of her doctoral thesis.

Note by the editors of this volume: The following text is an unfinished version of
Christoph Houswitschka’s last article, jointly written with Iris Hermann.
The editors of this volume left his section exactly as it was when he passed
away, which means that it includes occasional typos and errors. To indicate
this, his section has been printed in a different font.

In keeping with the format of the article, Iris Hermann’s section also follows the
original format for citations and uses footnotes instead of a works cited list. Her
section of the article has been gently corrected by herself and the editors, but it
also has not been rewritten.

Abstract

This essay aims to provide a European perspective on Jewish women writers from
1945 to the present. Jewish women writers had a significant influence on German
literature before the war, whereas in Great Britain this was not the case. We focus
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on Germany, the country that is responsible for the Shoah, the greatest catastro-
phe in the history of the Jewish people, and Great Britain, the country that saved
thousands of Jews from the Continent and helped to liberate Nazi-occupied Eu-
rope. With regard to Germany, we focus on Jewish women authors who immi-
grated from the successor states of the former Soviet Union, the ‘contingent ref-
ugees’ who today enrich the literary landscape. Jewish British literature hardly
had a voice of its own after the war, but since the 1990s it has also been recognized
as an independent contribution to British literature. Today, young Jewish women
writers in both Great Britain and Germany contribute to literary diversity both in
their respective Jewish communities and their societies.

Jewish-British Women Writers

In Great Britain, Jewish post-war literature could hardly develop independent of a
“monolithic Britishness”. While American Jews could always reinvent themselves
in literature with great self-confidence, British Jews were merely observers of a
ready-made culture in which they participated but could not change anything.! This
difference was explained by Linda Grant in her novel, When I Lived in Modern Times
(2000): “l was a Jewish child in a country where, unlike America, there was no con-
tribution | could make to the forging of the national identity. It was fixed already,
centuries ago.”?

Jewishness is not a topic in British literature, at least not until the 1990s. Jewish
writers were barely known as such in the United Kingdom throughout the postwar
period, unless they explicitly wrote about the Shoah,® but in her seminal study on
Holocaust Fiction, Sue Vice discussed not a single Jewish-British writer.

Phyllis Lassner points out that Anglo-Jewish women writers such as Anita Brook-
ner, Diane Samuels, Elaine Feinstein, and Julia Pascal write about Jewish immigra-
tion in the 1930s, “none of whom is a refugee or Holocaust survivor,” but their
“creative imaginations are compelled by the persistent presence of the lost and
rescued.” Julia Pascal published The Holocaust Trilogy (2000) and introduced an
explicitly feminist voice in her theatre projects, many of them about Jewish topics
or from a Jewish perspective.

! Bryan H. Cheyette, “British-Jewish Literature,” in Jewish Writers of the Twentieth Century, ed.
Sorel Kerbel (New York: Fitzroy Dearborn, 2003), p. 10.

2 Linda Grant, When I Lived in Modern Times (London: Granta Books, 2000), p. 12. See also
Axel Stihler, “Introduction. Jewish literature(s) in English? Anglophone Jewish Writing and
the ‘Loquation’ of Culture,” in Anglophone Jewish Literature, ed. Axel Stihler (London and New
York: Routledge, 2007), p. 11.

3 Vice discusses Martin Amis, D.M. Thomas, Jerzy Kosinski, Thomas Keneally, William
Styron, and Helen Darville.

* Phyllis Lassner, “Exiles from Jewish Memory. Anita Brookner’s Anglo-Jewish Aesthetic,”
Tulsa Studies in Women's Literature, 29/1 (Spring 2010), p. 59.
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Other writers such as the kindertransport writer Karen Gershon (1923-1993) have
only been discovered in recent years, particularly since her autobiographical texts
A Lesser Child (publ. 1994) and A Tempered Wind (publ. 2010) were published post-
humously. Another hardly fictionalized account of a kind (child) is Lore Segal’s
Other People’s Houses (1964). Ruth Prawer Jhabvala's work often tells of uprooted
German-Jewish exiles.’

Jewishness did not have a self-conscious voice in postwar British literature. This
changed in the nineties, but especially after 2000, when (with the exception of Har-
old Jacobson) mainly Jewish women writers followed the example of the so-called
(postcolonial) New English literatures or ethnic literatures in Great Britain and
claimed their own Jewish voice, neither postcolonial nor at the center, but more
and more arriving there from the margins.

By contrast, if one reads the novels of postwar women writers such as Muriel Spark
(1918-2006), Bernice Rubens (1923-2004), Ruth Prawer Jhabvala (1927-2013),
Anita Brookner (1928-2016), and others, one will find them only randomly con-
cerned with Jewish topics. If they are, they offer clues to the Jewish identity of their
protagonists without giving them a Jewish voice, at least not one that speaks in the
public.® The reader will search largely in vain for words and terms that would mark
these references as political portraying and discussing Jewish identity. Cheyette
describes the dilemma of Jewish-British literature: “The perception that Jewish writ-
ing in Britain is outlandish at best and an impossibility at worst runs deep and has
created an understandable sense of inferiority.” British culture, Cheyette argues,
“saps the confidence of its writers who happen also to be Jews.”’

)«

Lassner speaks of Brookner’s and other Jewish women writers’ “oblique references
to modern Jewish history and identity” when she tries to characterize their contri-
bution “to dramatize the displacement, haunted memories, and living spaces that
constitute their Anglo-Jewish characters' lives.”® In Brookner’s novels, her main
characters are often lonely women and Jewish. Reading about their loneliness also
establishes a good sense about how they might feel as Jews in British society.
Therefore, a Jewish voice is recognizable in Brookner’s novels, but it is not intro-
duced as a recognized one. If one asks why, one encounters another absence in
literature, which Anthony Julius explores in his monograph Trials of the Diaspora: A
History of Anti-Semitism in England (2010): “English literary anti-Semitism was not

5 Sorel Kerbel, ed. Jewish Writers of the Twentieth Century (New York: Fitzroy Dearborn, 2003),
p- 488.

® This is different with novels that are less British than Anglophone. Bernice Rubens The
Sergeant’s Tale (2004), for example, takes place in the British Mandate in 1947 (see Stihler
2007: 12).

7 Both quotation in Cheyette, “British-Jewish Literature,” p. 10 (above, note 1).

8 Lassner, “Exiles”, p. 59 (above, note 4).
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on any syllabus; it was not taught; it was not 'examined'; fundamentally, it was not
noticed.”®

Anita Brookner grew up in London as the child of Jewish-Polish immigrants.'® Alt-
hough she was born and raised in England, Brookner never felt completely at home
in England and never lost the feeling of being a stranger in her own country.!! She
could never fully come to terms with the conventions of her English homeland. '
This state of mind has been understood in research as a conflict between conform-
ity and trying to stand by her Jewish heritage, one “seemingly irreconcilable with
the other.”'* While encouraging her parents to stand by their Jewish identity, they
would have failed to familiarize their daughter with her English environment.™ This
conflict would have triggered fear of loss and alienation trauma. Sylvester finds this
negotiated primarily in her 1988 novel Latecomers.® But Latecomers tells a different
story. Two boys who manage to escape Nazi Germany on the kindertransport,
Fibich and Hartmann, remain bound in friendship throughout their lives although
they remain outsiders in England.

In her stories, Anita Brookner avoids clear references or statements about Jews or
Jewish identity. Although Latecomers is an exception, it shares a literary concern
with other of Brookner’s novels about memory and “the continuing action of the
past within the present” as Helen Dunmore writes in her introduction to the Pen-
guin edition of Latecomers.'® The fictional characters that personify this memory
are women. They are single and their silent search for Jewish identity is represented
in the lostness and loneliness as women. The authenticity of the female narrative
voice implicitly represents that of the Jewish narrative. As a result, Brookner’s nov-
els are not feminist; as feminist representations of social isolation and loneliness
they would mute the Jewish voice. The absence of a feminist narrative voice at a
time when it had already been constructed in society and literature creates a literary
proxy space that makes Jewish voicelessness recognizable in its absence as a po-
litical discourse.

When Brookner speaks about a lack of social recognition of Jews in interviews, she
compares herself to her Polish parents: “I think my parents’ lives were blighted —

9 Anthony Julius, Trials of the Diaspora: A History of Anti-Semitism in England (New York:
Oxford University Press, 2010), p. xxiv.

19 Louise Sylvester, “The Trauma of Assimilation: Anita Brookner as Jewish Novelist,” in Jewish
Women Writers in Britain, ed. Nadia Valman (Detroit: Wayne State University Press, 2014), p.
157.

1 Sylvester, “Trauma,” p. 158 (above, note 10).

12 Lynn Veach Sadler, Anita Brookner (Woodbridge, CT: Twayne Publishers, 1990), p. 1.

13 Sylvester, “Trauma,” p. 170 (above, note 10).

14 Sylvester, “Trauma,” p. 171 (above, note 10).

15 Sylvester, “Trauma,” p. 164-166 (above, note 10).

16 Helen Dunmore, “Introduction,” in Anita Brookner, Latecomers (London: Penguin, 2010), p.
viii.
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and in some sense mine is too - largely by this fact of being outside the natural
order, being strangers in England ... I've never been at home here.”" In her novels,
protagonists describe themselves in such a way not as Jews, but women.

Family Romance (1993) tells the story of two women who could not be more differ-
ent. While Dolly (also the title of the American edition) is extroverted and fun-lov-
ing, this behavior is both repulsive and attractive to her niece Jane. Dolly and Jane
are related to one another, but their characters gain individual authenticity in this
antagonism. Dolly’s charismatic nature is a provocation to Jane, from whose per-
spective the story is told. Jane dislikes Dolly’s old-fashioned attitude as a widow
who lives of the money of her deceased husband. Later in her life, Jane expresses
disapproval of the feminist young professors she meets on her reading tours as a
successful writer in the Unites States:

They are so convivial that it would be churlish to refuse. But | find them exhausting, these
women of goodwill, with their agenda of wrongs to be righted, of injustices to be elimi-
nated. | want to stand still in the dusk and contemplate the lake, seeing only mist, hearing
only a brief ripple where the wing of a bird disturbs the surface of the water, but | must
respond intelligently, employ a certain kind of feminised argument, feel myself to be the
victim of a monstrous wrong which has been passed down to me from generation to gen-
eration. '8

Jane’s problem is a cultural one. While American women do not hesitate going
public as feminists, Jane’s defensiveness looks like a reaction characterizing British
middle-class Jews refraining from voicing their particular interests, but also from
passing judgements on others. When Jane’s attitude to Dolly changes later, one
might even see this against the backdrop of her discussion of the feminism of
younger women. At the end of the novel, she speaks of her love for Dolly, her aging
niece, and criticizes her feminist friends: “My feminist friends would not recognize
the woman | became in Dolly’s presence, nor could | explain to them the great
revelation to which she made me a party, and for which | am indebted. [...] | realised
then that love was unpredictable.”'® Brookner’s stance on feminism has been re-
peatedly criticized pointing out that the relationship between women in her novels
belong to an “unstructured sub-plot”: “They are neither lovers, nor friends, nor
sisters, nor consciously rivals in love, and thus, for Brookner, deprived of tradi-
tional and hence predictable patterns of behavior.”?° Kurz weighs different terms
that might characterize Brookner’s portrayal of women. She is not feminist, more

17 John Haffenden, “Playing Straight’. Interview with Anita Brookner,” The Literary Review
(September 1984), p. 25.

18 Anita Brookner, Family Romance (London, Jonathan Cape, 1993, US Title: Dolly), p. 210.

19 Brookner, Family Romance, p. 217-218 (above, note 18).

20 Helga Kurz, “The Impossibility of Female Friendship. A Study of Anita Brookner’s Female
Characters,” AAA: Arbeiten aus Anglistik und Amerikanistik, 15/1 (1990), p. 15.
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than “feminine” and certainly female in her perspective.?! Malcolm points out that
by the end of the novel, Jane has transformed herself on her reading tours in the
United States finding the courage to speak out in her own voice thus also finding
acknowledgment for Dolly who muddled through her entire life while facing hostil-
ity from all sides. While she finds the young professors’ political feminism shallow,
she is impressed by their older colleagues, “placidly dignified women, mostly in
their fifties, mostly long divorced or else widowed, [who] pursued a life of study in
an all-female atmosphere as if they were nuns in a mediaeval abbey.”?

This attitude corresponds strikingly with the refusal to foreground the literary con-
struction of Jewishness and thus contribute to the reinterpretation of what Chey-
ette calls “monolithic Britishness.”?® Jane is not only a single and lonely woman,
but also Jewish, an aspect elaborately concealed by the narrator.

The narrator's voice reports that Jane's mother did not get along with her mother?
and that her grandmother was subjected to “a mild strain of anti-Semitism” from
her husband, who despised Toni's visits “at the largely Jewish weddings” and con-
sidered his son’s (Dolly’s future husband) dancing with his mother “un-English”,
but “the more he disapproved of her the more perversely attractive he found her
to be.”?® Jane's gentile paternal grandmother met her Jewish grandmother with a
“violent antagonism” because she considered her “a frivolous and unworthy

woman.”26

Dolly also comes from a Jewish family originally from Frankfurt that immigrated
from France after the war and met the Ferbers and their son Hugo in a London
hotel.2” Mr Schiff, Dolly’s father, disappeared in German-occupied Paris: “The dis-
appearing husband had also been Jewish, but that was easy to overlook.”?

To establish the Jewish identity of Dolly’s and Jane’s families requires a diligent
reader. The clues are scattered, as are the references to the antisemitism of the
non-Jewish paternal families. It is also thoroughly striking that Jane's narrative
voice leaves the antisemitic hostility of her maternal grandfather and paternal
grandmother uncommented upon and even suggests, almost apologetically, that
her grandmother's behavior might have provoked this reaction. Jane, her mother

21 Kurz, “Female Friendship”, p. 14 (above, note 20).

22 Brookner, Family Romance, p. 209 (above, note 18); also see Sheryl Alexander Malcolm
Understanding Anita Brookner (Columbia, SC: University of South Carolina Press, 2002), p.
150.

23 Cheyette, “British-Jewish Literature,” p. 11 (above, note 1).

24 Brookner, Family Romance, p. 28 (above, note 18).

25 Brookner, Family Romance, p. 32 (above, note 18).

26 Brookner, Family Romance, p. 7 (above, note 18).

%7 Brookner, Family Romance, p. 54 (above, note 18).

28 Brookner, Family Romance, p. 50-51 (above, note 18).
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and her uncle Hugo (Dolly’s late husband) are Jewish according to Halacha. Dis-
cussing this openly in the novel, however, seems hardly recommendable vis-a-vis
English society and even problematic in the two fictional families because it breeds
antisemitism in the family suggesting that enjoyment of life is reprehensible and
Jewish. Jane's disdain for Dolly's lifestyle also appears in a different light against
the backdrop of her grandmother's story. Jane disapproves of Dolly's behavior be-
cause she denies her own Jewish identity and even worse appears to join the anti-
semitism of those who reject the lifestyle of Dolly and Jane’s grandmother Toni.
Against this background, Toni's reaction to her son’s Catholic funeral is not a reli-
gious statement, but one that voices her frustration about the antisemitism she
encountered in her own family, even more so that her Jewish daughter-in-law Dolly
organized it: “‘A Mass?’ [...] ‘But Hugo wasn’t a Catholic.” ‘Well, I'm sure he would
have wanted it. In any case, it was more or less expected. Everyone was there.”?

Dolly prefers the social recognition she believes to receive from the Catholic burial
of her Jewish husband. Shortly thereafter, the narrator recounts the conversation
between Jane’s mother Henrietta, and her father Paul Manning who is surprised
to hear about Toni’s reaction to the Catholic burial suggesting that she “never
seemed to me a woman of profound religious conviction.” Manning’s Jewish wife
responds in an awkwardly apologetical way: “Yes, darling, but she is Jewish. One
tends to forget it: she is so untypical.” Manning in quite an English manner does
not want to discuss this further: “I doubt if | should want to go that far.”*°

Paul Manning, who may be aware of the late Ferber's "mild" antisemitism, sees no
connection to the reaction of his mother-in-law because he cannot even recognize
this antisemitism. He therefore reduces Toni's reaction to being religious, when
the Catholic funeral of her son must look to her like an endorsement of the anti-
semitism she endured in her own family. This interpretation is still absent from
research on Brookner because the narrator allows the contemporary reader noth-
ing more than English society including most Jews would have recognized in this
narrative as antisemitism, namely hardly anything. Obviously, the novel presents
the scattered pieces of information to suggest antisemitism to today’s readers’
sensibilities in spite of its oblivious narrator. This proves Cheyette's thesis of
"monolithic Britishness" which considers Jewish otherness "un-English" unless it
is well-disguised.

Jane's decidedly apolitical stance regarding her role as a woman as well as a British
Jew is striking. Nevertheless, Family Romance is shown to tell the story of two Brit-
ish Jewish women who insist on their right to stand out and find their own voices.
The generational difference between Dolly and )ane is crucial here. While Dolly

29 Brookner, Family Romance, p. 21 (above, note 18).
30 Brookner, Family Romance, p. 23 (above, note 18).
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consumes herself in protest and can't really find purpose in life, indeed can be a
provocation to feminists because she has no income of her own, Jane certainly
succeeds. Her success as a writer carries her into the public eye and makes it the
political statement of a Jewish woman writer. This is denied to Dolly, who insists
throughout her life on being who she is, despite the misogynist and antisemitic
society she has to live in. In the end, Jane realizes that she, too, stands on Dolly's
shoulders, and that this generational courage not to let "monolithic Britishness"
impose a role on them as women and Jews binds them together in love.

All this starts changing when authors of the second generation such as Anne Karpf,
whose parent had escaped Nazi Europe, begin to write about the public silence of
their parents and the silence of the majority of people in the society surrounding
them. In The War After (1996), Karpf explicitly distances herself from English po-
liteness, which regarded survivors as "begetters of embarrassment."*! The step of
making her Jewish voice heard in the British public sphere, was huge for Karpf: "I
was like an astronaut stepping out on to the moon, but it was a small step for
humankind, and a vast one for me."32 From the nineties, to talk about Jewishness
in the public is no longer represented as embarrassment. This argument about
voicing differences shifted into (postcolonial) migration literature.*?

Post-2000 novels that show a different attitude towards Jewishness, include Linda
Grant (born 1951), Deborah Levy (born 1959), Charlotte Mendelson (born 1972),
Naomi Alderman (born 1974), and Natasha Solomons (born 1980), among others.

Linda Grant (born 1951) escapes this dilemma when she chooses Israel as a set-
ting of her novel When | Lived in Modern Times (2000). In this novel, she writes
about Jewish identity differently from the novels that take place in Great Britain. In
the 1998 memoir, Remind Me Who | Am, Again, Grant writes about the decline of
her mother, who suffered from dementia. In doing so, she writes about her moth-
er's loss of memory as an individual as much as a collective loss: "My mother, the
last of her generation, was losing her memory."** This autobiographical text deals
with the pain of losing her mother, but attempts to connect the personal experi-
ence with a central concern of her Jewish identity: "Memory, | have come to under-
stand, is everything, it's life itself."3> The autobiographical text about dementia be-
comes a representation of how Grant believes Jewish women experience their roles
as mothers, as the carriers of memory in the maternal line.

31 Anne Karpf, The War After: Living with the Holocaust (London: Minerva, 1996), p. 199.

32 Karpf, War After, p. 50 (above, note 31).

33 Zadie Smith, White Teeth (London: Hamish Hamilton, 2000), p. 439; see Bryan H. Cheyette,
Diaspora of the Mind. Jewish and Postcolonial Writing and the Nightmare of History (New Haven
and London), p. 258-259.

3* Linda Grant, Remind Me Who I Am, Again (London: Granta Books, 1998), p.15.

35 Grant, Remind Me, p. 17 (above, note 34).

92



Christoph Houswitschka and Iris Hermann

Deborah Levy was born in South Africa in 1959. Her family emigrated to London
after the release of her father, a member of the ANC, from prison in 1968. He was
married to a woman from an "upper-class WASP family" who had the courage to
love "a penniless Jewish historian"3® because she wanted to fight with him for hu-
man rights. Levy tells her experiences as a Jewish student in South Africa in her
two autobiographical texts, Things | Don't Want to Know. On Writing (2014) and
The Cost of Living. A Working Autobiography (2018).

For her novel, Swimming Home, Deborah Levy was nominated for the Booker Prize
in 2012. The novel presents the past as something that exists in the present but
must first be tracked down. The task of uncovering Joe Jacobs' past falls to Kitty
Finch, who finds herself deeply connected to him, a way of depicting the coexist-
ence of past and present, a particular concern Levy addresses in her novels. The
question of whether Joe or Kitty is the main character in the novel cannot be an-
swered because of "the coexisting past and present," Levy suggests in The Cost of
Living.3’

Levy's narrative recognizes this coexistence of past and present defining the power
of memory. The Jewish Chronicle's brief description of this novel's subject therefore
might miss the point when Marina Gerner writes: "a novel on the insidious harm
depression can have on apparently well-turned-out people, Levy is the only female
British author to be nominated this year, and the only Jewish one."3® The Holocaust
survivor Joe Jacobs suffers a trauma disrupting his character and causing life-long
depressions. Kitty feels attracted to the author and womanizer. This can be under-
stood as a story of attraction between two depressed people, but this would not
take into account the extent to which the narrative opens up the horizon of a sur-
vivor's experience step by step, connecting the present and the past, the suffering
of loss and the hope of relief and a return home.

Levy, who in the interview with Marina Gerner names Kafka and Freud, among
others, as her favorite authors,3® enters the world of the subconscious in Swimming
Home having Kitty acting as a catalyst on several levels of the narrative. On the one
hand, Kitty is the stranger who breaks up a marriage, as Julia Pascal writes in her
poignant summary in the Independent: "Deborah Levy's storytelling is allusive, el-
liptical and disturbing. Her gift is to show how one person can raise the substruc-
ture under a husband and wife's relationship [...]; it is also a probing into the nature

36 Deborah Levy, The Cost of Living: A Working Autobiography (New York: Bloomsbury, 2018,
Kindle).

37 Levy, The Cost of Living (above, note 36).

38 Marina Gerner, “It's not the worst thing that has ever happened to me,” Jewish Chronicle (21
October 2016), at: https://www.thejc.com/culture/books/looking-for-the-answers-1.54254.

39 Gerner, “Not the Worst Thing” (above, note 37).
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of childhood trauma, exile, depression and creativity."*° On the other hand, Kitty
reaches out to Joe Jacobs wounded subconscious.

On the first page of the novel, the story is actually told: "He [Joe] asked her again
to please, please, please drive him safely home to his wife and daughter. 'Yes,' she
said. 'Life is only worth living because we hope it will get better and we'll all get
home safely.""#! The different expectations of what "home" denotes eventually un-
fold in a tragic manner. Joe shoots himself, while Kitty, who seeks to overcome her
life's sadness in this sexual relationship, survives.*? Suicidal thoughts plague Joe
and Kitty.** Levy refers to the surrealists when she prefaces the novel with a quota-
tion from La Révolution surréaliste (1924). It described the dream as a path to sui-
cide, not consciously chosen by us, but longed for as a solution: "On vit, on meurt.
Quelle est la part de la volonté en tout cela? Il semble qu'on se tue comme on
réve."* In the end, Joe also succumbs to this temptation because he does not
realize that he owes it to himself to bring the power of the dream into his con-
sciousness: "We are all at the mercy of the dream and we owe it to ourselves to
submit its power to the waking state."® In his afterword, writer Tom McCarthy
provides the clue to an understanding of Kitty's function in the narrative as a "teen-
age girl who will emerge as the novel's real protagonist, inheritor of its historical
traumas."*® Joe Jacobs (real name: Jozef Nowogrodzki) can barely cope with the
trauma of his childhood. Kitty gives Joe her poetry to read and then seduces him.
Joe is aware of what is happening, but cannot resist because he is virtually addicted
to love: “It shouldn’t be happening, his search for love in her, but it was. He would
go to the ends of the earth to find love. He was trying not to, but the more he tried
not to search, the more there was to find.”#’

Returning from a reading tour in Poland, Joe is asked at the border if he has any
caviar to declare: “I'm taking my black oily past out of the country and it belongs
to us both. It goes like this. My father said goodbye, etc. My mother said goodbye,
etc. They hid me in a dark forest in western Poland, etc.”*® Kitty insists on Joe
reading her poem “Swimming Home”, and explains that she wrote it to reach out

#0 Julia Pascal, review of Swimming Home by Deborah Levy. Independent (24 October 2011), at:
https://www.independent.co.uk/arts-entertainment/books /reviews /swimming-home-deborah-
levy-2373451.html.

1 Deborah Levy, Swimming Home. Afterword by Tom McCarthy. (London: Faber and Faber,
2011), p. 26.

# Levy, Swimming, p. 156 (above, note 40).

3 Levy, Swimming, p. 21 and 77 (above, note 40).

* La Révolution Surréaliste (December 1924), at: http://melusine-surrealisme.fr/site/Revolu-
tion_surrealiste/ Revol_surr_1.htm (accessed 10 January 2021).

* Motto of Swimming Home from La Révolution surréaliste.

6 Levy, Swimming, p. 160 (above, note 40).

7 Levy, Swimming, p. 89 (above, note 40).

8 Levy, Swimming, p. 91 (above, note 40).
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to him: “My poem is a conversation with you and no one else.”® Falling in love
with Kitty, Joe talks more and more about his trauma: “His father had tried to melt
him into a Polish forest when he was five years old. He knew he must leave no
trace or trail of his existence because he must never find his way home. That was
what his father had told him.”>° While Joe wonders what “catastrophe lived inside
Kitty Finch”>1, he tells her that “he had read her poem and that it been ringing
inside him ever since.”>?

In the end, Kitty leads Joe to an avoidable suicide. He feels understood by her and
believes he can free himself from the past. Kitty announces this to him early in the
novel, without fully foreseeing the consequences: “you tried and you did not get
home safely. You did not get home at all. That is why | am here, Jozef. | have come
to France to save you from your thoughts.”*® Joe knows the hidden power of the
past in the present. Kitty's nudity, so often celebrated in the novel, thus represents
not only sexual seduction but also vulnerability. This vulnerability makes her a cat-
alyst of change: “Standing next to Kitty Finch was like being near a cork that had
just popped out of a bottle. The first pop when gasses seem to escape and every-
thing is sprinkled for one second with something intoxicating.”>* Although, neither
Joe's wife nor his daughter, let alone Kitty behave like self-conscious feminist
women, it would be wrong to assume that the story does not link Joe’s search for
relief from his suffering to a liberation of women from roles that were imposed on
them by Joe’s destructive tampering with his traumatizing past. Therefore, the ca-
tastrophe of Joe's suicide does not conclude the story. After his death, Isabel talks
publicly about his trauma as a child,>> because she does not have to fight him any
longer. His daughter starts reassessing the relationship to her father and when she
gets rid of her anger, does not live in denial any longer. At the end she accepts that
the memory of her father’s trauma continues to live on in the conversations with
her father about the past: “I have never got a grip on when the past begins or where
it ends.”>®

The Jewish backdrop of the story in Swimming Home is much more explicit, but
not necessarily more important than in Brookner’s novels. Kitty suffers a different
trauma, but she is connected to Joe and therefore eventually also helps his wife
and his daughter to reconnect to his past and to accept it in their present. Kitty
becomes a mediator of generations. This gives Isabel and Nina the freedom to

* Levy, Swimming, p. 89 (above, note 40).
50 Levy, Swimming, p. 143 (above, note 40).
51 Levy, Swimming, p. 145 (above, note 40).
52 Levy, Swimming, p. 146 (above, note 40).
>3 Levy, Swimming, p. 26 (above, note 40).
>* Levy, Swimming, p. 36 (above, note 40).
5> Levy, Swimming, p. 153 (above, note 40).
56 Levy, Swimming, p. 157 (above, note 40).
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liberate themselves as women. As much as the reader feels pity for Joe’s trauma-
tizing fate as a survivor, it is also obvious that his trauma becomes part of a patri-
archal oppressiveness that victimizes the subaltern women in his life. Therefore,
the novel ends with Nina’s emancipation not only from her father but also from
his past. At the end of the novel she is a Jewish woman connected to the past but
not ruled by it any longer. The true survivors of this novel are its female characters.
They are no longer ruled by dreams in the sense of Levy’s motto, but live a self-
determined life.

The third generation of Jewish women writers do not abandon the traumatizing
past of the Shoah, but Jewish life is made a visible and recognized topic of their
novels. While the novels of Brookner, Grant, Levy and others could be read as Brit-
ish novels that happen to have Jewish characters and topics at a closer look, this
changes in the generation of Charlotte Mendelson, Naomi Alderman and Natasha
Solomons.

All three writers are characteristic of what Gilbert says about the fluidity of Jewish-
ness in 21%%-century British literature:

In twenty-first-century Britain, Jewishness is one difference among many. Contemporary
British Jewish writers highlight the desire to identify the particularity of their difference,
while acknowledging that such difference is neither fixed nor final, but always open to
change, re-signification and reinterpretation. In this context, Jewishness is an evolving
term.>’

Charlotte Mendelson (born 1972) received prestigious awards for several of her
novels. Almost English (2013) was not only longlisted for the Man Booker Prize, but
won the Baileys Women's Prize for Fiction. Almost English is a coming-of-age story
of a Jewish adolescent whose family immigrated from Hungary. Marina is the third-
generation child to a family that has never entirely ‘arrived’ in England. Her grand-
parents were “born in Czech towns in the Trans-Carpathian mountain region of the
Austro-Hungarian Empire, educated in Russian, citizens of extinct Ruthenia, cook-
ing and talking and sounding entirely Magyar but considering themselves simulta-
neously Hungarian Czechs, grateful Labour-voting English citizens and loyal sub-

jects of the Kveen.”>®

Marina does not feel really English when she sees her grannies’ hand gestures,
which are “a little more extravagant than those found in Surrey, their eyebrows
more dramatic, their hair swept back like something from Nosferatu.”>® The narra-

57 Ruth Gilbert, “Jewish, Half-Jewish, Jew-ish: Negotiating Identities in Contemporary British
Jewish Literature,” in The Edinburgh Companion to Modern Jewish Fiction, ed. David Brauner
and Axel Stihler (Edinburgh: Edinburgh University Press, 2015), p. 220.

58 Charlotte Mendelson, Almost English (London: Pan Macmillan, 2013), p. 396.

59 Mendelson, Almost English, p. 6 (above, note 58).
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tor uses the stereotypical references to English anxieties of the Continent associ-
ated with Bram Stoker’s Dracula.®® Marina does not even know where her grand-
parents’ homeland is situated.®’

Marina feels lost and whenever she tries “to joke them into revealing something”
she never gets an answer.®? The conflict between ‘rational’ England and ‘supersti-
tious’ Eastern Europe also represents her experience of Jewishness. Marina’s prob-
lems in defining her Jewishness resonate with similar statements about Jewish-
British literature. David Brauner (following David Cesarani) comes to the conclu-
sion that Jewish-British culture is “characterized by 'a tradition of self-deprecation
and a lack of collective self-esteem’, paralyzed by the deeply-ingrained fear that to
assert itself would be to risk raising the spectre of anti-Semitism, and awed by
American-Jewish culture into a perennial inferiority complex.”®® Mendelson does
not deny this feeling but rather ridicules it by positioning it in the wider context of
British xenophobic concepts about the Continent and Eastern Europe in particular.

To become a grown-up, Marina must liberate herself not only from antisemitic as-
sumptions she encounters in society but also from her grandparents: “The prob-
lem is that Marina has changed. She can bear their scrutiny no longer because her
life is a disaster, and it is her fault.”® Mendelson’s approach to her Jewishness and
also to the Shoah is more independent than both Grant or Levy might have allowed
for, because she uses irony. “She is small and primitive, like someone in a Brue-
ghel.”® She realizes that she looks like a foreigner to British people and not like a
Jew: “’What else are you? [...] You look like you should be ululating at Mafia funer-
als. Spanish? | don’t know. Not Greek?’ [...] ‘English,” she says. ‘Is that so?’”

English xenophobia and the matriarchal traditions that still root her in Eastern Eu-
rope create an environment of mutual alienation. Eventually, it is the relationship
with her mother that helps Marina to accept conflicting origins and to find her own
position in society.

Naomi Alderman (born 1974) gained a reputation with her novel Disobedience
(2006). The novel’s main character, Ronit Krushka, is a bisexual Orthodox Jew who
leaves her family in Hendon, London, but returns home from New York when her
father, a renowned rabbi, dies. The Orthodox Jewish community at Hendon rejects

50 See Vesna Goldsworthy, Inventing Ruritania: The Imperialism of the Imagination (New Haven
and London: Yale University Press, 1998), p. 73-87.

61 Mendelson, Almost English, p. 131-132 (above, note 58).

62 Mendelson, Almost English, p. 41 (above, note 58).

% David Brauner, Post-War Jewish Fiction: Ambivalence, Self-Explanation and Transatlantic
Connections. (Houndmills, Basingstoke: Palgrave, 2001) p. 20.

64 Mendelson, Almost English, p. 7 (above, note 58).

6> Mendelson, Almost English, p. 128 (above, note 58).

%6 Mendelson, Almost English, p. 129 (above, note 58).
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Ronit. Things get worse when Ronit discovers that her former lover Esti is sup-
posed to marry her cousin Dovid, her father's successor. Ronit’s statement about
the situation of women in Hendon’s orthodox community is full of bitterness and
irony:
We don't condone wife-beating here, or genital mutilation, or honour killings. We don't
demand head-to-toe coverings, or cast-down eyes, or that a woman must not go out in
public unaccompanied. We are modern. We live modern lives. All we demand is that

women keep to their allotted areas; a woman is private, while a man is public. The correct
mode for a man is speech, while the correct mode for a woman is silence.®’

Esti knows that Ronit is “fleeing from silence”®® rather than her Jewish faith® and
that she rejects the notion that only marriage makes a woman “a full human be-
ing”.”% Upon her arrival at Hendon, Ronit defends the decision to have left her
family.”!

Alderman makes her orthodox origins the topic of her first novel. The discrimina-
tion of women in the Orthodox community is discussed in the context of a diverse
society reminiscent of Deborah Feldman's Unorthodox: The Scandalous Rejection of
My Hasidic Roots (2012). Jewishness is introduced here as one of many examples
of how religion restricts gender roles. Politically speaking, Alderman fights for
women's rights as a feminist first and then as a Jew. Her novels partake in society’s
discourse on feminism redefining Jewishness.

Natasha Solomons was born in 1980 and lives in Dorset where The Novel in the
Viola (2011, published in the US as The House at Tyneford) is situated. It is remi-
niscent of Jane Eyre in its plot where the master of the house falls in love with the
maid (who is not actually a maid) and of Du Maurier’s Rebecca in its style and
Manderley-esque country house. It is a romance and a coming-of age novel, where
at the beginning religious identity, faith and sense of belonging are almost non-
existing, except for the strong belief in family. With the aim to save her life, Elise
Landau is sent by her Viennese bourgeois family to Dorset, where she suddenly
goes from being her family’s “pet, their liebling, to be cosseted and adored”’? to
the house maid of the Rivers family, ordered to be invisible by the other servants,
forced to cut her hair and considered an uncomfortable embarrassment for her
German accent and Jewishness. Her overall otherness (assisted by the arrival of
the war in England) manages to disrupt and to cut a rift through all layers of class
and social mores she comes across. A lady who is jealous of her exemplifies this:
““You've cast some spell over Kit. You Jewesses. You're nothing special to look at.

%7 Naomi Alderman, Disobedience (London: Simon and Schuster, 2006), p. 242.
68 Alderman, Disobedience, p. 221 (above, note 67).

69 Alderman, Disobedience, p. 221 (above, note 67).

7 Alderman, Disobedience, p. 139 (above, note 67).

1 Alderman, Disobedience, p. 14 (above, note 67).

72 Natasha Solomons, The Novel in the Viola (London: Sceptre 2011), p. 12.
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But men can’t resist.”””3 On the so-called Kristallnacht, the same lady, Diana, rubs
itin even further: “‘I hear there are problems with your kind at home. Such a shame
for you. Not wanted there. Not wanted here.””’* The fact that Elise is neither a
servant nor middle-class in England, but in a painful state of stuck in-between,
makes her question her identity, as an Austrian, as a woman, and as a Jew.

Elise’s family is “not religious in the slightest”’>. She comes from a world where
music and literature are prioritized and intertwined with religious snippets that
make the stories from the Torah and the Bible sound like “the wild and unlikely
plots of operas”’®. She tells of her mother Anna, an opera singer, that she

wanted Margot and me to understand a little of our heritage and at bedtime told us stories
from the Torah alongside tales of ‘Peter and the Wolf and ‘Mozart and Constanze’. In
Anna’s hands, Eve was imbued with the glamour of Greta Garbo, and we pictured her
lounging in the Garden of Eden, a snake draped tantalisingly around her neck, a besotted
Adam (played by Clark Gable) kneeling at her feet.””

They are not practicing Jews, never going to the synagogue, eating non-kosher
food, “Viennese-Jews but, up till now, the Viennese part always came first.”’® The
first Passover the Landaus really celebrate is a farewell for their daughter the even-
ing before Elise leaves for England on a ‘domestic service visa’,”® and it is met with
some astonishment by the Landau daughters. But in Dorset, as soon as Elise is
put in the position of having to say Grace with the other servants, she refuses to,
and calls herself a Jew for the very first time in her life, fearing that prayers from
the wrong God would distance her from her family even further.®? Later on, her
Jewishness becomes a source of frustration, powerlessness and rage: “‘Because
I'm a Jew. | am so tired of it. It's all | am anymore and | don’t even know what it

means. | eat pork and | hate God. But that’s all | am to them.””8

Elise functions as an omniscient narrator and a writer who is always tempted to
change the events, be it the steps in the plot - and in history - that lead to the tragic
fate of her family or for the simple wish to hold time still, but she always manages
to refrain from doing so. What she does, though, is to transform memory into a
tangible truth, and she writes down the events as they actually unfolded in the now
blank novel that her father left her hidden in the viola, which becomes thus twice a

73 Solomons, The Novel in the Viola, p. 141 (above, note 72).

7* Solomons, The Novel in the Viola, p. 150, 151 (above, note 72).

7> Solomons, The Novel in the Viola, p. 23 (above, note 72).

76 Solomons, The Novel in the Viola, p. 23 (above, note 72).

77 Solomons, The Novel in the Viola, p. 23 (above, note 72).

78 Solomons, The Novel in the Viola, p. 24 (above, note 72).

7 As did Solomons’ great-aunt Gabi who inspired her character, see author’s note Solomons,
The Novel in the Viola, p. 390 and 391 (above, note 72).

80 Solomons, The Novel in the Viola, p. 72 (above, note 72).

81 Solomons, The Novel in the Viola, p. 203 (above, note 72).
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palimpsest. Her character does change formidably throughout the novel, in the
fast-forward way that war seems to accelerate growth and understanding. Elise at
first loves the young man of the house Kit, and after he dies in France, she takes
on a new identity as Alice Land, encouraged by Kit's father, who wants to protect
her. ‘Something English. So they won’t take you away.”®? She accepts this because
she has indeed become another person, or, as she puts it when at the end she
finds herself loving Mr Rivers, she accepts her doubleness: “I am two women and

| love two men.”33

Natasha Solomons’ The Gallery of Vanished Husbands (2013)%* is also worth men-
tioning, since her protagonist, with the telling name of Juliet Montague, who is
arguably the most feminist of Solomons’ heroines, undergoes a process of detach-
ment from Jewishness, the opposite to that of several characters in novels dis-
cussed above. Emancipation as a woman, the discovery of sexuality and finding
someone’s true call, which for Juliet is art, drives her away from the Orthodox Jew-
ish community.

The following chapter presents an overview of a very different Jewish literature.
Post-war Germany showed hardly any interest in Jewish novels, particularly about
the Shoah. This changed slowly until, for reasons different from the development
in Great Britain, Jewish literature found a new voice in the period from the 1990s,
when the so-called contingent refugees arrived, Jews from the successor states of
the Soviet Union.

Jewish-German Women Writers®>

When one speaks of Jewish women writers in Germany before and right after the
war, the first names that come to mind are those of great poets. Before 1945, these
are, first and foremost, Else Lasker-Schiiler, Nelly Sachs, Mascha Kaléko, Hilde
Domin (who did not begin writing until after 1945), and Rose Auslinder and
Selma Meerbaum-Eisinger, who was born in Czernowitz (Bukovina). Some es-
caped the Nazis into exile and not all of them survived the Shoah. After 1945, the
question arises whether one can speak of a continuation of this great tradition of
female Jewish writing. Or did the Nazis succeed in irrevocably destroying this
tradition?

82 Solomons, The Novel in the Viola, p. 294 (above, note 72).

8 Solomons, The Novel in the Viola, p. 377 (above, note 72).

8% Natasha Solomons. The Gallery of Vanished Husbands (New York: Penguin, 2013).

8 All translations of the German novel texts are by Christoph Houswitschka. The titles of the
novels quoted in this section are translated verbatim into English unless there is an official
translation of the novel available. In this case, the official title of the novel has been used.
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A few years after the war, Jewish German-speaking women writers re-enter the
German public sphere. Ilse Aichinger from Vienna wins the prize of the influen-
tial Gruppe 47 with her Spiegelgeschichte (Mirror Story). In her novel Die grifSere
Hoffnung (The Greater Hope), she describes the persecutions by the National So-
cialists from the point of view of a child: Ellen’s surreal visions tell of the fear and
subversive hope of “children with the wrong kind of grandparents, children with
neither a passport nor a visa, children who had no-one left to vouch for them.” 8¢

In the following, I will focus on Jewish-German novels from the post-war period
to the present. In his postdoctoral thesis Die andere Erinnerung (The Other
Memory), Stephan Braese (2001) made it very clear that Jewish authors, particu-
larly those who were traumatized by what had happened, were met with incom-
prehension by Germans in postwar society. In this context, Braese examined the
work of Grete Weil, who tended to remain on the margins of the literary estab-
lishment in the Federal Republic.®” She had survived persecution by the Nazi dic-
tatorship in a hiding place in Amsterdam. In her novel Tramhalte Beethovenstraat
(Last Trolley from Beethovenstraat, 1963), she tried to cope with her memories of
Dutch exile. In the 1980s she became known to a wider public after all when she
received the prestigious Geschwister-Scholl-Preis (a prize named after the Scholl
siblings, who belonged to the non-violent resistance movement). Encouraged by
this success, her work grew significantly.

In the following years, the so-called second generation of Jewish women writers
emerged, among them Barbara Honigmann (born 1949), Esther Dischereit (born
1952), and, still somewhat younger, Eva Menasse (born 1970) and Gila Lustiger
(born 1963).

Barbara Honigmann was born in East Berlin after her parents had returned from
emigration to England. Before her birth, her mother was married in her first mar-
riage to the double agent Kim Philby, who spied for the British and Soviet secret
services. Barbara Honigmann'’s book Ein Kapitel aus meinem Leben (A Chapter
from my Life) tells this story. After studying performing arts, she first became a
dramaturge and theatre director, then a freelance writer and painter after 1976.
In 1984, the religious Jew left the GDR and moved to Strasbourg with her family.
In 1999, she published the novel Damals, dann und danach (Then, Then and After),
an episodic novel from which the idea of a childhood in the GDR emerges devoid
of past and present:

Like so many Jews, I have my origins in almost all the countries of Europe, and I am
sometimes a little proud of that, although there is no reason for it, because most of these

8 Ilse Aichinger, The Greater Hope, translated from the German by Geoff Wilkes (Wiirzburg
2016), p. 7.

87 Stephan Braese, Die andere Erinnerung: Jiidische Autoren in der westdeutschen
Nachkriegsliteratur (Berlin/Wien: PHILO, 2001).
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origins have long since been extinguished. They loom in the memory, like islands in the
sea of exile. Migrations, expulsions, the desire to discover or simply business interests
have brought my ancestors from one of these islands to the next, and there they have
fared well or badly, until time had run out also on this island of exile. . . . So, almost all
of these islands have already perished in a distant past, and exist only in legends and
tales or fragments of tales about previous generations in an earlier time. Some of these
islands, however, are still clearly visible in the present, or at least in a still very near past,
in my parents’ life stories and that of my own life.3

Esther Dischereit has also been able to establish herself in the literary world: she
was born in Heppenheim in 1952, and her works include many essays in addition
to novels and poems. Her collection of stories with the incomplete title Der Mor-
gen an dem der Zeitungstriger (The Morning the Newspaper Carrier)®® shows her to
be a brilliant storyteller. The first story stands out in particular: every morning, a
woman listens for the newspaper carrier’s footsteps in the stairwell. With a flour-
ish, he throws the paper directly in front of the door. At first, the woman feels
annoyed by this permanent noise, but soon she eagerly awaits him. The unknown
messenger becomes a play on her imagination: what does he look like? What kind
of character is he? One winter morning, when the fruit that the woman hung on
the door handle in the evening has disappeared, she begins to send out hidden
messages. It is not long before the woman is standing at the door’s peephole in
her nightgown, anxious, agitated. All the stories in this volume are similarly en-
igmatic. They are flashes of light related to unnamed characters that abruptly il-
luminate situations without resolving them. Often the narratives break off ab-
ruptly, remaining ‘endless’ stories in the literal sense of the word, which develop
their existential effect precisely because of this. In addition, they almost always
develop an erotic tension eventually unfulfilled but never entirely abandoned.

Gila Lustiger, the daughter of the historian Arno Lustiger, and Eva Menasse con-
nect the second with the third generation of Jewish women writers.

In So sind wir (That’s How We Are, 2005), Gila Lustiger traces her family history.
Inspired by personal objects such as a paperweight, the novel is composed of con-
crete traces of memory and fictional passages. The European history of the Jews
is examined in individual episodes. All of this is done with irony and a language
that is casual and sometimes comical. This microcosm provides an unmistakably
ironic view of European history, which is not in the least a history of the Jews:
“The fact is that we, those born later, are haunted by the fear that we could prove
ourselves unworthy, even the last whiner, the moment we give in to our worries
and desires. Therefore, all those born after, believe they must take up the legacy

8 Barbara Honigmann, Damals, dann und danach (Miinchen: Hanser, 1999), p. 89.
8 Esther Dischereit, Der Morgen an dem der Zeitungstriiger. Erzihlungen (Frankfurt am Main:
Suhrkamp, 2007).
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of the saved and murdered by mastering even the most meaningless everyday
life.”°

Eva Menasse also belongs to the generation of those born after the Shoah. In her
debut novel Vienna, she tells the life story of her Jewish-Catholic family.’! The
focus is on her father, who was sent on a kindertransport to England where he
forgot his parents and lost his language before going on to a great career as a
national soccer player. The novel consists of a whole lot of anecdotes, each of
which is very funny on its own and, all of them, together with the other short
amusing stories, form a loose textual fabric that is held together mainly by the
special rhetorical code of the anecdotal. In her second novel, Quasicrystals, Eva
Menasse brings together thirteen chronologically arranged stories that tell the life
of Roxane.” First, she appears to be a minor character but finally grows into a
more and more elaborated, major character. In the first chapter, Roxane is a
schoolgirl; in the last chapter, she is a grandmother of two. From the seventh
chapter on, Roxane becomes a first-person narrator. The last chapter consists of
letters and e-mails written by the son Amos to his mother Xane (Roxane). The
novel’s structure is extremely artful, imitating the physical structure of quasicrys-
tals. Only recently, it was discovered that there are not only crystals with a clearly
symmetrical structure, but also aperiodic and seemingly irregular ones. The story
is told from a variety of perspectives, each of which intensively illuminates one
facet of Roxane’s life journey. Only from some distance do these stories form a
recognizable structure.

Which features are characteristic of Jewish-German women’s literature of the sec-
ond generation? Thomas Nolden writes about the entire Jewish literature in Ger-
many: “The stories and narratives stage . . . conversations between generations of
Jews that so often could not take place in the real world because of the trauma of
annihilation. The post-Holocaust authors establish . . . a relationship to the past
of their ancestors reaching out into the silence. There, they encounter those who
did not survive the Shoah and those who lack the words to tell about it.”??

In the case of women authors, it is noticeable that their works predominantly deal
with family stories. Female characters dominate their novels and stories. More
and more, life stories unfold in these narrative experiments. Jewish characters
after the Shoah are hesitant to plan their lives in a way to build stable conditions
in one place. Rather, the texts discussed here emphasize aspects of female re-
membering and begin to find narrative forms that allow for multiple perspectives.

% Gila Lustiger, So sind wir (Berlin: Berlin Verlag, 2007), p. 85.

%1 Eva Menasse, Vienna (Miinchen: btb, 2007).

92 Eva Menasse, Quasikristalle (Kéln: Kiepenheuer & Witsch, 2013).

9% Thomas Nolden, Junge jiidische Literatur: Konzentrisches Schreiben in der Gegenwart
(Wiirzburg: Konigshausen und Neumann, 1999).
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Because memory remains incomplete, fictions fill the void left by the missing
generation. To do this, second generation Jewish women writers have developed
a variety of ‘tones’ that range from wit and irony to melancholy-tinged reflection.

What changes in the third generation?

We are made acquainted with a completely new generation of Jewish women writ-
ers who benefit considerably from the fact that the Jewish communities in Ger-
many have grown since the 1990s. These immigrants from the former Soviet Un-
ion were called “quota refugees” recognizing that Germany in the 1980s did not
see itself as an immigration country. The Law on “Mafinahmen fiir im Rahmen
humanitirer  Hilfsaktionen aufgenommene Fliichtlinge” (HumHAG)
(“Measures for Refugees Taken in as Part of Humanitarian Aid Operations”) cre-
ated an opportunity for Jews from the former Soviet Union to immigrate. The law
did not determine how many would be allowed to come. Proof of Jewish descent
was sufficient to enter Germany until 2005 when immigration laws became more
restrictive again. About 230,000 people immigrated, but only half of them became
active in Jewish communities.** Two groups arrived from Russia and the Succes-
sor States of the Soviet Union, Russians with German ancestry and Jews who
wanted to escape growing anti-Semitism.”> Among them are significant numbers
of young women who came with their families as children and usually grew up
bilingually, sometimes writing in two languages, but increasingly choosing Ger-
man as their literary language.”®

It is amazing how quickly they established themselves in the literary world: Katja
Petrowskaja, for example, won the Ingeborg Bachmann Prize in 2014 with Viel-
leicht Esther (Maybe Esther), a story from her collection of stories of the same title.
Petrowskaja was born in Kiev in 1970 and started learning the language only two
years before arriving in Germany.

The stories in Vielleicht Esther are only loosely connected; the subchapter “Ariad-
nefaden” (“Ariadne’s Thread”)?’ tells the story of her grandmother Rosa writing
down her memories almost blind. Therefore, Rosa keeps overwriting the sheets
of paper in a way that reminds one of a palimpsest: “One line ran into the next,

% See the figures in Sonja Haug, Soziodemographische Merkmale: Berufsstruktur und
Verwandtschaftsnetzwerke jiidischer Zuwanderer (Bundesamt fiir Migration und Fliichtlinge.
Workingpaper 8 der Forschungsgruppe des Bundesamtes, 2007), at: https://archive.jpr.org.uk/
download?id=2318 (accessed 3 January 2021).

%5 See in particular the anthology by Dmitrij Belkin and Raphael Gross, Ausgerechnet
Deutschland! Jiidisch-russische Einwanderung in die Bundesrepublik (Frankfurt am Main: Nicolai
Publishing, 2010).

% See Sylvia Battegay, “Sprache der Stummen: Katja Petrowskajas Vielleicht Esther als
literarische Praxis der Desintegration,” in Yearbook for European Jewish Literature Studies 5
(2018), pp. 51-66.

97 Katja Petrowskaja Vielleicht Esther (Berlin: Suhrkamp, 2014), pp. 61-69.
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and another one lay atop earlier writing like waves of sand on the beach, obeying
a force of nature, tangled up in the interlaced and interwoven pencil scrib-
blings.”?®

The narrator gathers the sheets in a pile, initially hoping to decipher and interpret
them. The structure of the palimpsest symbolizes the multiplicity of overwritten
life stories, which make one thing clear above all else: that they do not continue
the narrative of the victim-Jew but offer a multiplicity of very different Jewish ways

of life.

In the following, I would like to briefly introduce further authors and further as-
pects of Jewish women’s writing and, finally, discuss the accomplishments of
Jewish-German women’s literature discussing whether it makes sense to speak
of Jewish-German literature any longer and, if so, in what context.

Olga Grjasnowa was born in 1984 in Baku, Azerbaijan, and came to Germany
with her parents when she was eleven years old. In 2012, she published her debut
novel, Der Russe it einer, der Birken liebt (All Russians Love Birch Trees). It became
a bestseller and made this author almost as famous as Bachmann Prize winner
Katja Petrowskaja. Soon after her second novel Die juristische Unschdrfe einer Ehe
(The Legal Indeterminacy of a Marriage), she published her third novel Gott ist nicht
schiichtern (God Isn’t Coy) in 2017.

Der Russe ist einer, der Birken liebt (All Russians Love Birch Trees)?® features a com-
plex narrative structure of multiple story lines; it is also told using an analeptic
form. Mascha mourns her suddenly deceased partner Elias, but even after his
death she often imagines him next to her, and the reader is invited to understand
this either as an analeptic memory or as a fantasy of the protagonist. Another
narrative thread revolves around the conflict between Azerbaijan and Armenia;
ultimately, a multitude of personal and socially relevant themes are brought to-
gether: experiences of war, flight and expulsion, language changes, questions of
origin and belonging, but also characteristic problems of identity among young
adults. The novel refuses a clear genre classification and plays with forms of
memory culture, pop literature, and coming-of-age literature.'® The novel delib-
erately works with exaggerations; its characters rather resemble psychologically
unconvincing types.!®! The novel is characterized by the fact that it does not allow

% Katja Petrowskaja, Maybe Esther, translated by Shelley Frisch (New York: Harper, 2018), p.
37.

99 Olga Grjasnowa, Der Russe ist einer, der Birken liebt (Miinchen: Hanser, 2012). In English: All
Russians Love Birch Trees, translated by Eva Bacon (New York: Other Press, 2014).

190 See Annabelle Jinchen, Die dritte Stimme: Migration in der jiingeren deutschen Literatur
(Baden-Baden: Tectum, 2019), p. 55.

101 In this context, Chris Wilpert speaks of types that aim for the grotesque in “Traumatische
Symbiose: Juden. Moslems und ein paar einsame Christen in Olga Grjasnowas Der Russe ist
einer, der Birken liebt,” in Heimat — Identitdt — Mobilitit in der zeitgendssischen jiidischen Literatur,
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any notions of homogeneity but consistently pursues hybrid and transcultural
writing strategies. Consequently, homeland is a problematic category, which
sometimes arrives unexpectedly at abrupt sensory impressions giving way to a
great dynamic of permanent change. The sensory impressions consist of sounds
and smells triggering childhood memories and quickly dissolving again. Her Jew-
ish origins do not define Mascha’s life entirely. When Elias dies unexpectedly, she
once again comes to terms with them but does not gain any orientation or comfort
from them. She even wants to burn the Talmud in her stove.

Nora Isterheld writes the following about this novel:

Grjasnowa’s first-person narrator vehemently resists identitarian attributions of any
kind. Yet her contradictoriness consists precisely in the fact that she cannot do without
them. Mascha does not look German or Jewish (cf. GrR 167, 265), but at the same time
her physiognomy is indirectly characterized by these criteria. She neither belongs to a
religious community (cf. GrR 266) nor does she want to be the representative of a nation,
let alone the state of Israel (cf. GrR 63, 65). After Elias’s death, she wants “something”
right there, nevertheless (GrR 139). Mascha herself seems to keep putting fake play
money into circulation in the grotesque “Jewish monopoly” (GrR 241) in which a Tel
Aviv airport manager involuntarily involves her.1%2

Not only is the multifaceted Jewish self-reflection a recurring theme in the texts
of these Jewish women writers, but also everyday antisemitism and its conse-
quences.

Mirna Funk’s novel Winternihe (Close to Winter) places the antisemitic threat at
the center of her narrative. The main character, Lola, grows up in Germany with
her Jewish grandparents. As a photojournalist, she witnesses her photo being
posted on Facebook with a Hitler moustache on it and takes legal action against
it. She loses the case because in the eyes of the court she is a so-called Father-Jew.
In this context, we encounter the novel’s second layer of problems, which, as in
many other novels, revolves around modern Jewish identity: who is a Jew? How
do Jews live as Jews in the Diaspora today? How do young Jewish women, in
particular, understand themselves? Among other things, the book deals with this:

Throughout her life, every person Lola had met decided her identity. Among Philosem-
ites she was Jewish, also among German Jews, because they were always surprised that
apart from them more Jews had survived, and equally pleased not to have to be alone
with their traumatic family constellations, into which absolutely every European Jew is

ed. Christina Olszynski, Jan Schroder and Chris Wilpert (Wiesbaden: Harrassowitz, 2015), pp.
59-73.

102 Nora Isterheld, “In der Zugluft Europas,” in Zur deutschsprachigen Literatur
russischstdmmiger AutorInnen (Bamberg: Bamberg University Press, 2017), p. 354.
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born. Only the Orthodox in Israel and the German anti-Zionists always gruffly pointed
out that their Jewishness was entirely one of their imagination.'%®

After various antisemitic incidents, Lola decides to go to Tel Aviv and meet
Shlomo, a left-wing Israeli who attends funeral services of killed Palestinians out
of shame and as a political commitment. The novel is set against the backdrop of
the 2014 events in Israel: three Israelis kidnapped and killed, the death of a Pal-
estinian teenager, and Palestinian bombs on Israel. Consequently, Shlomo’s se-
cret is revealed: as an Israeli soldier, he once shot a Palestinian boy and has there-
fore developed a guilt complex.

The character of Lola is reminiscent of Olga Grjasnowa’s protagonist in All Rus-
sians Love Birch Trees. Both belong to a generation that thinks of itself in terms of
its origins and explores them in a critical way and sets out to radically redefine
them in the context of a globalized world.

Lena Gorelik is one of the more significant Jewish women writers from the for-
mer Soviet Union.! Born in Leningrad (now St. Petersburg) in 1981, she came
to Germany in 1992 and lived there for more than 18 months in a refugee home
in Ludwigsburg (Baden-Wiirttemberg). Her debut novel, Meine weiflen Nichte
(My White Nights, 2004), was called the best new novel about Germany. Her sec-
ond book, Hochzeit in Jerusalem (Wedding in Jerusalem; 2007), was nominated for
the German Book Prize. Die Listensammlerin (The Collector of Lists) earned Lena
Gorelik another prestigious book award in 2014, the Buchpreis der Stiftung Ra-
vensburger Verlag (Ravensburger Foundation Book Prize). Most recently, her
novel Mehr Schwarz als Lila (Rather Black than Purple) was published by Rowohlt
Berlin. This was considered to be a novel for both young people and adults. It uses
a simple and witty language and develops a particular perspective on the culture
of memory: what are the consequences of our actions when they go viral on social
media? This is what happens with a calculated kiss that two teenagers exchange
at Auschwitz, which then circulates in the media and causes fierce outrage. Lena
Gorelik adds an important extension to the discussion about an appropriate cul-
ture of memory by talking about those who are confronted with it at schools: what
defines a place of memory such as Auschwitz? How does one deal with it appro-
priately? What is a good way of dealing with the history of Auschwitz in the first

103 Mirna Funk, Winternihe (Frankfurt a. M.: Fischer, 2015, Kindle), pos. pp. 292-294.
Translation was found on the homepage of the editor Fischer Verlag (12.10.2021); it has now
been removed.

194 On her work in the context of integration, see Ortwin Beisbart, “Was heift gelingende
Integration? Lena Goreliks literarische Wege der Selbstbestimmung,“ in Identitdtsdiskurs im
deutsch-Jiidischen Dialog, ed. Norbert Honsza and Przemystaw Sznurkowski (Frankfurt a.M.:
Peter Lang, 2017), p. 77-95. (Polnische Studien zur Germanistik, Kulturwissenschaft und
Linguistik, 7).
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place? The subject didacticians immediately took up this suggestion, and in many
schools this novel is now being read and discussed.

Among the immigrant authors from the former CIS states, arguably the largest
group of young Jewish authors, the names of Olga Martynowa, Marina Frenk,
and Julya Rabinowich should also be mentioned. Andrea Hiinninger is especially
worth mentioning here.

Andrea Hanna Hiinniger was born in Weimar (1984), studied history and philos-
ophy in Goéttingen and Berlin. She emerged early on as a journalist (for Die Zeit
and the Frankfurter Allgemeine Zeitung, among others). In her first book, Das
Paradies — Meine Jugend nach der Mauer (Paradise — My Youth after the Fall of the
Wall, 2011), she recounts the major changes of the 1990s from the perspective of
children in East Germany:

I can’t think of anything to say about God. But East Germany is full of churches. In
elementary school, slips of paper were handed out. Two thirds of the second grade, in
1993, said they were Protestant. One could also have ticked either the ‘Catholic’ or the
‘nothing at all’, i.e. ‘atheist’ box. No cross was provided for ‘Jewish’. I think because no-
body believed that there still were any Jews here. And without this box available to be
ticked off, Jews did not exist properly. My mother complained about this to the class
teacher, who replied that her children should consider attending ‘ethics classes’. At that
time, I had no idea why my mother missed a box for the Jews on that form, she told us
only much later.!®

Jewish life was probably not intended to exist in the GDR, as suggested by the
protagonist in this novel, yet the thesis that there was no significant examination
of the Shoah in GDR literature is now considered as at least partially refuted.!%
As striking and telling as this passage is, however, it is also clear that the book
does not remain silent about Jewish traditions, but neither does it make it the
focus of the confrontation of a young person in the GDR.

If what has been said so far still resembles a disorganized potpourri of remarks
on current works by Jewish women writers in Germany (and possibly Austria), it
seems nevertheless quite necessary to systematize what has been said.

The writing strategies pursued by Jewish Russian-German women writers
demonstrate a very differentiated concept of Jewish life. Arguably, the concepts
of identity as presented here overlap with other concepts in a globalized world.

105 Andrea Hanna Hiinniger, Das Paradies — Meine Jugend nach der Mauer (Stuttgart: Tropen,
2011), p. 145.

196 See Carola Hihnel-Mesnard and Katja Schubert, eds., Storfall? Auschwitz und die ostdeutsche
Literatur nach 1989. (Berlin: Frank & Timme, 2016). Among the authors examined in this
context are Barbara Honigmann and Jenny Erpenbeck, whose work is a constant examination
of the Shoah. This aspect is taken into account in Friedhelm Marx and Julia Scholl, Wahrheit
und Tduschung: Beitrige zum Werk Jenny Erpenbecks (Gottingen: Wallstein, 2014).
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They negate any homogeneity and they show only little interest in religion. Fe-
male characters are highly contradictory in these novels and short stories and
therefore are often presented as psychologically incoherent. They are sometimes
typecast, exchanged, and replaced a little later and recourse to other set pieces of
Jewish cultural memory. This includes the fact that the Jewish identity of young
female protagonists is no longer seen in the context of Auschwitz, as Lena Gorelik
shows. These novels imagine a comparatively multifaceted Jewishness that tends
to leave the victim narrative behind. Nevertheless, it is not oblivious to history, as
Katja Petrowskaja in particular makes clear in Maybe Esther. Here, the family trau-
mas are explained before the backdrop of world history, when she relates the
events in the Babi Yar ravine and the extermination machinery of the Mauthausen
concentration camp.

In her study on authors of Russian descent in Germany, Nora Isterheld primarily
dealt with Jewish women writers. In the last third of her extensive analysis, she
introduced the concept of diaspora.!” The term corresponds with fundamental
questions to be asked of Jewish-German literature, such as whether it still seems
reasonable to advocate the binary nature of the term at all. Isterheld writes:

If Jewishness in the texts of Russian-German writers is thus staged as a universal fate of
the ephemeral and minority and not (any longer) a ‘bipolar interculturality,” does this
then result in the end of so-called ‘German-Jewish literature’ — to return to the opening
question? Does its classification in such a category (still) make sense, or should it be
rejected in analogy to ‘migration literature’ and its terminological offshoots because of
its exclusive character, its formal binary logic, or because of altered lifeworld experiences

and aesthetic innovations?'%®

She replies to this question in the following way:

The strict bipolarity of this ‘negative symbiosis’ now seems to be gradually dissolving
after the end of the Cold War. At any rate, writers from the former Soviet Union no
longer see themselves as part of a community of victims. Rather, their texts illustrate
‘that the Holocaust is not a grand unified narrative, but consists of multiple layers of
experience.” In this respect, Braese is right when he believes that the term ‘German-
Jewish literature’ has hardly analytical potential any longer, but that this generational
concept ought rather to be understood metaphorically anyway.!%

In this sense, it is nevertheless important to point out that the young Russian-
born Jewish women writers enrich the Jewish discourse in Germany as they con-

107 See Isolde Charim and Gertrud Auer Borea, eds., Lebensmodell Diaspora: Uber moderne
Nomaden (Bielefeld: Transcript, 2012) and Rainer Baubock and Thomas Faist, eds., Diaspora
and Transnationalism: Concepts, Theories and Methods (Amsterdam: Amsterdam University
Press, 2010), pp. 19-20.

108 Isterheld, “Zugluft Europas”, p. 357 (above, note 99).

109 Isterheld, “Zugluft Europas”, p. 358 (above, note 99).
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nect it with modern concepts of identity, which are able to feed on so many dif-
ferent elements and are no longer bound to only one or even two nationalities.
Jewish female identity, as we could read in the novels and stories here, feeds on
differences and diversities that are not negated but rather, by and large, stand for
modern Jewishness in the Diaspora where Jews do not suffer any longer but gain
in strength and cultural richness.

I would like to give the concluding words of my segment to Anna Schapiro. She
is a visual artist in Berlin. She was raised by her Jewish-Russian grandmothers in
the spirit of those who defeated Nazi-Germany:

For me, being Jewish means enduring seemingly incompatible things. To allow and live
more than one thing. To live paradoxes. I find that enriching. After all, I am a Jew who
lives in Germany and who is quite German, but also somehow Russian. What results for
me from this is not a smooth picture, not a clear position, but always a weighing and
questioning of my position, but also that of my counterparts or the situation in which I
find myself.!1°

In conclusion, a comparison of Jewish literature in Great Britain and Germany
since the Shoah shows great differences but also some significant similarities.
Jewish literature gained a distinctive, but quite independent voice in the country
of the perpetrators. Those who survived the Shoah initially found it difficult to
make themselves heard and were easily overlooked or not understood by the lit-
erary establishment. This only changed when more and more literary texts about
the Shoah were published and it was impossible to overlook them any longer. In
post-war Great Britain, Jewish literature had no place in the nation’s challenges
of transforming the Empire into the Commonwealth. In the absence of a Holo-
caust memory, writing about the Shoah had not yet become part of the national
narrative, with the exception of the foundation of Israel, which was interwoven
with British colonial politics. Writing a Jewish voice was very often based on fem-
inist accomplishments in the work of Jewish-British women. After the end of the
Cold War, Jewish literature saw a growing number of women writers establishing
themselves in the very diverse national literatures of both European countries. As
a contribution to the rapidly changing British and German societies, Jewish liter-
ature provides just another voice among many representing diversity. Retaining
its specific places in both national cultures, Jewish women writers have kept
working to give Jewish voices more audible places in society. The future will show
what impact Brexit and the emergence of Europe, a nationalist and supranational
project, will have on Jewish literatures in Great Britain and Germany.

110 Mirna Funk, “Wir lebenden Juden, Deutschland vermisst jiidische Kultur? Hier sind wir
und so denken wir. Ein Gruppenportrit der Dritten Generation, der Enkel von
Holocaustiiberlebenden in Berlin,” Die Zeit, 31 July, 2016, at https://www.zeit.de /kultur/2016-
07/juden-dritte-generation-kultur-intellektuelle-deutschland (accessed 3 January 2021).
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“Gefiihl ist alles”: Romanticism, Kindertransport and Legacies
of Grief

Judith Asta Thompson, Dalhousie University, Halifax, Nova Scotia

In 2017, I met Christoph Houswitschka at a conference he had co-organized at
the University of Bamberg on The Politics of Romanticism. It was my first Euro-
pean conference in a research career devoted to the English Romantic radical and
polymath John Thelwall, the first full biography of whom I am writing. Knowing
Christoph’s work on Thelwall, I looked forward to meeting him, but I had no idea
that we also shared an interest in the Holocaust and especially the Kindertransport.
In my case this was less scholarly than personal: my mother escaped Berlin on
the Kindertransport in 1939, my grandmother was murdered at Auschwitz in 1943,
and after the conference I had planned a pilgrimage, to map my late mother’s
memories, ‘find’ the grandmother I never knew, and reunite them on the grave
of my grandfather (who had died before the war) in Berlin. A passing reference
to this quest in my conference paper on “John Thelwall and the Hope of Future
Time” prompted several heartfelt conversations with Christoph, culminating in
his very generous offer to show me around Berlin. As we sought out addresses
my family had lived before the war, it was he who found the Stolperstein commem-
orating my grandmother Asta Jacob at Uhlandstrasse 123. Thus began an avid
friendship and collaboration in which I took great joy. I rapidly came to depend
upon Christoph’s energetic, warm-hearted, “all-inspir’d / And all-inspiring, com-
prehensive mind,” to quote our common hero Thelwall (Poetry and Poetics 130).
We were in the middle of an eager online conversation about Thelwall Studies
and conference planning at the time of his sudden death, which hit me hard. He
had earlier sent me a paper he had published on translating Kindertransport po-
etry, and encouraged me to explore intersections between my scholarly work to
revive Thelwall’s “voice for the voiceless,”! and my personal efforts to gather and
reanimate my late mother’s archive. That is what this paper sets out to complete,
in a creative-critical reflection that brings together two sides of my being and do-
ing, maternal and paternal, German and English legacies, as an act of grief, grat-
itude, tribute, continuity, and hope. In this essay, Asta Jacob and John Thelwall
meet through Johann Wolfgang von Goethe, whose masterpiece Faust my grand-
mother quoted in her last letter to her daughter, advising her to “live[] somehow
in the sense of his work”(Jacob). I take her words as both channel and catharsis,
as I attempt to realize the mission I shared with Christoph, to bring Thelwall and
his hope of future time back to life.

! The title of my biography in progress.
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I begin with the poem I addressed to my grandmother, whose name I share, in
the dark night before, during and after my long walks along the train platforms,
from Berlin-Moabit to the ovens at Birkenau.

Fig. 1: “Kindertransport Farewell.” Fig. 2: “Asta’s Stolperstein.” Fig. 3: “Shadow at Moabit.”
All collection of Judith Asta Thompson, Halifax, Nova Scotia.
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Stolperstein

Dear Grandmother, geliebte Asta Jacob
I have come at last to bring you home.

You've grown inside me now for sixty years,
Until I learned to see myself in you,

Until I knew that in your courage, will

And wisdom, I had all I need to meet

A future newly shadowed once again

With nightmares of the past that bore you down.

I've borne your name through streets of memory
In the city where it all began;

Concrete and cobblestone, so many steps

Past monuments to shame and suffering,

Guilt and expiation, all awry;

So many words, in languages that break

Against my ears, until I stumble backwards

Up the ramp you shuffled down towards the train
Towards the East. Where I must journey too.

I cannot know the horror of the way,

I cannot ease the pain of black despair,

Or share the stink of frozen sweat and tears
In cattle cars transporting lives to death;

But I can walk with you that longest road,
In crowds where I like you am so alone,
Measuring life to the end of the line, to find
The steps down into darkness now laid bare
Where last you saw the sky.

I've sung for you the lullaby you sang

To her, and she to me and me to mine,

A blessing in the faith that we all share;

I've said for you the litany of names,
Children you freed to be by sending yours
Away, freed from the fate that swallowed you
And millions more. Your only consolation
Was to hope you'd live again in them.
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I've knelt and dug my fingers in the earth
And gathered you in prayer against my skin,
Mingling ashes, dirt and dust, the stuff of life
To bring with me, to bring you home at last,

To Weiflensee, another long Allee,

But softened and enriched with trees and time,
Unto the place where autumn covers all

And vines reach out their ever-living arms
Around the shoulder stones, to share the weight,
And draw you in, beloved, where you belong.

This is my Stolperstein — a literal stumbling block between Asta’s felt experience
and the insubstantial words with which I, her namesake, attempt to embrace it,
while always haunted by the inadequacy of such endeavour, even as I watch his-
tory repeat itself yet again, with the shadow of fascism still looming on all sides.
I suppose this is my version of the “rupture in ordinary life” that scholars like
Christoph theorize in the writing of the Holocaust, the “failures and deficiencies
of language to represent this catastrophe of civilization.” In Kindertransport po-
etry, he suggests, experiences of “traumatization and alienation . . . are turned
into words that can never properly signify the experiences themselves, but rather
translate them into poetic images reflecting the failure to do so” (Houswitschka,
“Vicarious” 183). Not that mine is really an example of that genre, being at several
removes from it in space, time, nationality and consciousness.

When [ wrote my poem, however, scholarly analysis was the farthest thing from
my mind. I should say when I spoke it, for all that night and day I simply talked
to Asta, quietly, under my breath, alone or in crowds. Of course I spoke in Eng-
lish, my mother tongue that she didn’t know (although her recognition of it saved
my mother’s life). But I sang the Brahms lullaby in German, having long ago
memorized it from my mother singing to me, so I could sing it to my children.
Seeking a language to solace my stumbling between the dead and the living, I
found it in voice and in music, where my German Jewish mother and English
atheist father met. The lingua franca and religion of my family home, music came
naturally as the language of the heart spoken from and in the body to the soul.
Thus sound, rhythm and the spoken word replace Christoph’s “poetic images” in
my Kind des Kindes des Kindertransports poem. Perhaps that is why, long before I
knew anything about Thelwall, I instinctively understood his maxim that speech
is alive, even as print is fixed and dead, and thus, through speech, words can be
forever revived. On that autumn journey Thelwall’s example also sustained me,
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as it still does, under the burden of history, and I understood, as Christoph rein-
forces in his essay, that translating the Holocaust is also political, “part of the
ongoing struggle for human rights” (Houswitschka, “Vicarious” 184).

I know nothing of my grandparents’ political opinions or sympathies. Like most
second-generation survivors, I have only such fragments as my mother preserved
and passed on in photographs, anecdotes and a few documents. There I glimpsed
Asta as an adventurous, imaginative, capable, outgoing, independent, resilient,
and forward-looking woman, a First World War-widow and self-consciously mod-
ern ‘typewriter girl’ who took climbing holidays with her office mate and second
husband, my grandfather Georg. Middle-class, urbane and open-minded, they
created a warm and loving home in which German and Jewish traditions mixed
easily and a rich intellectual and cultural life joined with an enthusiastic love of
nature. But as the long-term trauma of his First World War service slowly claimed
Georg, who died in 1937, Asta’s burden grew heavier, even as the next war
loomed. Passionately pragmatic, naturally warm but forced by circumstances to
be a bit stern, she is remembered in the family for her ‘Kopf durch die Wand’ —
the fierce willpower with which she worked tirelessly to get her teenaged children
safe out of the country, using every spare moment to walk the streets, knocking
on any door that bore a word of English. Eventually one marked “Society of
Friends” opened on a sympathetic Quaker from Manchester who was in Berlin to
evacuate the children of Christian political prisoners, but agreed to sponsor a Jew.

When my mother Ilse arrived in England at the age of 15, she kept journals, in-
tending to share her experiences with her mother, talking to her, as Asta did in
her letters, which came intermittently and by roundabout routes, and by the end
were often coded, using different names and referring to herself in the third per-
son, under the pressure of censorship, surveillance and the creeping knowledge
of her inevitable fate. Having inherited her mother’s resolute pragmatism, Ilse
neither hid nor dwelt on her Holocaust experience but channelled her grief into
music and embraced a new language and country as opportunities. After moving
to Canada and marrying, she decided that speaking German at home would be
impractical but when I was a teenager she translated both her journals and her
mother’s letters into English so that I could read and she could share her story in
local schools and churches. Asta’s letters are in some ways typical, a mother of-
fering advice to a teenager away from home, to watch her health and money, to
choose friends with caution and above all to compensate for her truncated educa-
tion through “reading, reading, reading” (Jacob, August 1941). But Asta also
shared her “Sehnsucht, Sehnsucht, Sehnsucht” (Jacob, September 1941), open-
ing up emotionally to her daughter, as “my very best friend, to whom I can confide
all my thoughts, good and bad” (Jacob, November 1941). Her deepening lessons
of living and giving, faith and self-confidence, idealism and realism lead up to her
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heart-rending final letter (undated but likely not long before she was picked up in
January 1943), written while she cleared out her apartment:

Just imagine how hard-shelled I have become; without batting an eyelash I have burnt
all those things I cherished from Pappi and you two . . . I repeat: in these times, which
are so very hard and merciless, I must be hard too and cannot waste time on uncalled-
for piety. It is much more important that you, who are young, should live fully, and that
[ stay in touch with life as at present, rather than as it was in the past . . . Now I must
make an end, I must still clear out the bookcase, because the books have been sold—and
again I have done this without batting an eyelash. One must have Goethe not only on
the shelf and have read him, one has to UNDERSTAND some of his greatness, must
have lived somehow in the sense of his work. “Gefiihl ist alles, Name Schall und Rauch”
or “Wenn Ihr’s nicht fithlt und nicht erfasst, Thr werdet’s nicht begreifen.” (Jacob, un-
dated)?

My mother annotated this as “exceedingly depressed and depressing” and it is,
but it is also deeply moving and wise. It speaks powerfully to me at this time of
my life and the world.

As a scholar of English Romanticism, I have always found something poignant
in Asta’s search for English words, her passion for literature, her choice of Goethe
(often called the German Shakespeare), and his Faust in particular, the classic
tragedy of the vain mortal quest for knowledge. I know some second-generation
Holocaust survivors quite legitimately recoil even at the sound of the German
language, and for others, Romanticism itself is tainted by association with Na-
zism. But I never felt this; I suppose I am enough of a romantic humanist to
believe that great writing transcends the narrow prejudices of its era and nation-
ality, even though I have also inherited an atheistic, modern skepticism along
with the radicalism that I share with Thelwall. I accept my grandmother’s belief
in the greatness of Goethe, but I am pragmatically aware of how many layers of
time and translation stand between us. Even if I were fluent in German (which I
most definitely am not), I could read Asta’s letters only in English because my
ever-frugal mother seems to have disposed of the originals after translating them
(at which the archivist in me grits her teeth in frustration). She left the quotations,
Gott sei Dank, with an admittedly “untrained translation” in a footnote: “Feeling
is everything, name just noise and smoke” and “If you cannot feel it and under-
stand it, then you cannot comprehend it.” More frustration, for not only does the
extra phrase in her translation make it strangely circular, but the German quota-
tion too is incorrect: in my edition of Faust (the classic facing-page English trans-
lation by Walter Kaufmann), the phrase “und nicht erfasst” does not appear at all
and the verb “begreifen” is actually “erjagen” (Goethe 104). I cannot say whether

2 Because this letter is undated, I don’t strictly know if these are Asta’s last words, but they
were the last Ilse received, the letter having arrived by a very roundabout route via Amsterdam
and New York. Also their situation and tone imply a finality.

116



Judith Asta Thompson

this was mistranslation, mistranscription or misremembrance by my mother or
my grandmother. Either way it widens the gap that I seek to bridge.

Yet the inadequacy of language is of course one of the key themes of the passages
that Asta passed on to her daughter. Both of them are spoken by Faust in conver-
sation, one with his teaching assistant, Wagner, in the first scene of the tragedy,
the other with his beloved, Margaret/Gretchen, at the climax of the play. Both
quotations assert the primacy of the heart or feeling (“Gefiih]” means sensation,
sympathy, among other connotations) above mind or language (“name” also sig-
nifies fame, reputation, social identity; “erjagen” means to hunt down, as with a
synonym or definition). Both therefore speak to the folly and vanity of scholars
like Faust (and like me) who engage in a search for meaning, countering it with
an understanding of and from the heart that goes beyond mere words on a page.
And it may be that this is the main thrust of my grandmother’s message, to be
taken as a parental nostrum like “to thine own self be true,” the advice of Polonius
to Hamlet in Shakespeare’s famous play. Certainly it reinforces the message of
the letters as a whole, in which Asta advises her daughter to be skeptical of out-
ward professions and social status and to trust her heart.

But for all my sympathy with this heartfelt message, I am aware (as I suspect Asta
must also have been) of ironies in the scenes from which these passages are
taken, which complicate both her and Faust’s message. Just as “to thine own self
be true” is rendered ironic by the deviousness of its speaker Polonius, so Faust’s
assertions cannot be taken straight; indeed as Kaufmann points out, Goethe real-
ized the limitations of Romanticism, and, through the “uninhibited sarcasm” of
Mephistopheles, questioned both feelings and conventions — “what feelings hide
behind conventions, and how conventional most of our feelings are” (Kaufmann
22-24). This is certainly the case in the shorter and seemingly most straightfor-
ward of Asta’s two quotations, “Gefiihl ist alles.” This is the most high-romantic
passage in the play, as Faust, sidestepping Margaret’s conventional religious ob-
jections, asserts that names are insufficient to embrace the essence of the divine,
the “timeless mystery, / Unseeable, yet seen” that infuses and shapes all things
“Call it bliss! Heart! Love! God!” Thus, he says, “Feeling is all, / Names are just
noise and smoke” (1.16, 3449-57). Yet as we know from earlier scenes, and is
proven by what follows, Faust’s idealism is deeply compromised by his vanity and
his lust for Margaret, which she cannot perceive although she shows some aware-
ness of “other” meanings in his words and recognizes the duplicity “written on
the very face” of Faust’s alter-ego companion-daemon, Mephistopheles, who “has
no sympathy for anything” (1.16, 3488-89). Clearly Faust’s “feeling,” too, is not
sympathy or feeling for others, but only for himself (Goethe 325-31).

Certainly, Asta would have understood this ambiguity in the interpretation of
“Gefiihl,” and the distinction between Faust’s vain idealism and the sympathetic
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feeling of Margaret. For her very first letter to her daughter, in August 1939, is
about idealism, male ego and female sympathy. Here she distinguishes her hus-
band, who “really was an idealist,” not a “fantast” because “he was always the
GIVER, through his goodness and his work, without any egotism,” from her ad-
olescent son, who thinks himself “all-knowing” and “superior” to others. By con-
trast, her daughter is willing to “listen and consider” others’ opinions. This is part
of Asta’s observations on marriage in which, citing the example of the great com-
poser Verdi, she generalizes that “every woman” wishes to inspire the man she
loves, but he in turn must open himself to her inspiration. Despite maintaining
conventional gender roles, she is egalitarian in this insistence on reciprocity. She
sees it exemplified in her own marriage, in which her liveliness balanced Georg’s
sensitivity, they supported one another and “were terribly happy” until his brain
disease made him “no longer able to GIVE,” leaving her alone to support the fam-
ily. Thus she puts herself in the position of Margaret (though less naively), who
loves the idealist and makes herself vulnerable thereby. While Asta’s husband
always repaid her trust, this seems not to have been the case after his death, for
in another letter she warns her daughter, “don’t TRUST everyone as completely
as your mother has done . . . with dire consequences” (Jacob, August 1941).

In this context, perhaps it is significant that Asta reversed the order of the two
quotations from the play, so that the more “romantic” one is followed, and per-
haps superseded, by one more oriented towards education and/in the real world.
“Wenn ihr’s nicht fithlt” comes from the first scene of the play, when Faust has
not yet seen Margaret or been tempted by Mephistopheles, but is annoyed when
his assistant Wagner interrupts his search for ultimate truth, banishing a spirit
he has just been talking to. Thinking his master is declaiming from Greek trag-
edy, Wagner asks for some instruction to help him advance his rhetorical voca-
tion. In answer, Faust says “what you don’t feel, you will not grasp by art” (I.i,
534). This makes a distinction not between words and feeling so much as between
two kinds of language. On the one hand, there is rhetoric, which Faust condemns
as artificial, glittering trickery, “work[ed] up” (L.i, 564) for display only. On the
other, there is language that “wells out” (I.i, 535) naturally from the soul and
speaks directly to the heart of the listener. It is good advice, but there are several
ironies here, too, starting with Faust’s choice of self-driven verbs of power and
control (“dringt,” “zwingt” and “erjagen,” meaning penetrate, compel and hunt)
at odds with reciprocal nouns of feeling, soul and heart (I.i, 534-37). This pursuit
of power reveals Faust’s egocentricity, as does the fact that he does not address
Wagner’s pedagogical aspirations but is outright dismissive of both him and
those whom he would teach: still rapt in the spirit world, Faust regards Wagner
as alowly human creature, calling him a “dreary creeper” (1.i, 521), and condemns
the public as a “common herd” (L.i, 592) incapable of understanding, who trample
and persecute the few who try to communicate their finer feelings and spiritual
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visions. This seriously undercuts his ideal of heart-to-heart communication, with
an irony evident even in the word order of the line “from heart to heart you will
never create” (1.i, 544), in which his own creative power is the endpoint. The irony
is reinforced by the overwhelmingly negative syntax used here and for his lan-
guage of the heart throughout (Goethe 105-11).

It is unlikely that all these nuances of meaning were on Asta’s mind when she
quoted these lines: she was not, after all, a formalist scholar, only a common
reader like those whom Faust derides. But in this and other letters she does offer
sophisticated insight into, and practical application of, Goethe’s key themes of
speech and education. The ideal of speaking from the heart suffuses her letters,
from the very first one, in which she has just come back from “talking” to Georg
in the cemetery and now wishes to “chat” with her daughter. That letter ends with
her urging Ilse to “gain an education, even if only through reading for the time
being.” It is in this letter, too, that she contrasts her son’s ego with her daughter’s
ability to “listen and consider” the opinions of others (Jacob, August 1939). This
highlights something missing from Faust, as neither scholar nor teacher is inter-
ested in listening to ordinary people, though Wagner at least seems more other-
oriented, as he wishes that “everybody knew part of the same” knowledge of “the
world” (Li, 587). However he also shares his mentor’s self-centred ambition to
“know all” (L.i, 601), and he abhors and inveighs against the conversation of the
“uncouth . . . throng” of “citizens” (i.ii, 945-47, 1011) outside the gates, valuing
only those who look up to Faust as a great man (Goethe 109-11, 133-39).

This brings me to the wisest and most original part of Asta’s last words to her
daughter: her statement that “One must have Goethe not only on the shelf and
have read him, one . . . must have lived somehow in the sense of his work” (Jacob
undated). There is nothing like this in the play. The closest is Wagner’s effusion
about “entering into the spirit of the time” (L.i, 577) and the “joys the spirit brings
from page to page, from book to book” (I.ii, 1104-05), which Faust dismisses as
a mere projection of the “scholar’s spirit” which “often is pathetic . . . most suita-
ble to come from puppets’ lips” (I.i, 577-85). But Asta highlights the value of read-
ing to ordinary people, not as a hubristic pursuit of ultimate knowledge but as an
expression of sympathy and a guide to living. It is an urgent lesson, deeply hu-
mane in a time of inhumanity, to connect with the great minds of the past, to
“listen and consider” (Jacob, August 1939), to learn through sympathetic identifi-
cation, to make their work and words part of your moral life. In giving this lesson,
she speaks powerfully to our time and is most like John Thelwall, whose work of
course she did not know, but who stood in a tradition that she inherited, of edu-
cation through reading as elocutionary emulation, the translation and resuscita-
tion of print into a living word-of-mouth.
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“Citizen John Thelwall” was an English contemporary of Goethe. They had much
in common, but Thelwall’s greatness is unrecognized, for reasons that have less
to do with intellectual and aesthetic quality than long-term repercussions of polit-
ical repression. He too straddled the Enlightenment and Romanticism and was a
prolific, ambitious, cosmopolitan polymath: orator, poet, novelist, playwright,
journalist, pedagogue, antiquarian, scientist, student of law and medicine and the
world’s first speech therapist. His intellectual interests and contributions comple-
mented, but have been overshadowed by, his notoriety as a radical political activ-
ist, one of the lost generation of “English Jacobin” reformers who were persecuted
and silenced at the time of the French Revolution and whose legacy was conse-
quently forgotten. He was a pioneering theorist and tireless champion of human
rights and civil liberties, whose uncompromising defense of democratic citizen-
ship and freedom as political participation, as Christoph suggests, anticipates the-
oretical and practical responses to the Holocaust, from Hannah Arendt’s philos-
ophy of the vita activa to the European Convention of Human Rights (Hous-
witschka, “Citizenship” 36, “Civil Society” n. pag.). But Thelwall’s commitment
to the preservation and restoration of democratic rights and civil society survived
the suppression of his political voice, continuing in his broader work, which
maintained his principles in a series of subversively strategic sidesteps and rein-
ventions. Elocution was the chief of these. Freedom of speech was the keystone
of his polymathic career, which he devoted to the removal of impediments to the
exercise of the vox populi and the development of “practical fluency,” as a teacher,
therapist and pioneer of disabled education (Thelwall, Rights 400).

Thelwall defined elocution as the art, science and act of speaking, “the whole the-
ory and practice of the exterior demonstration of the inward workings of the
mind” (Thelwall, “Rhythmus” xvi). This popular discipline, the fifth element of
classical rhetoric, has been overlooked in the recent history of ideas, regarded
much as Faust regards rhetoric, as at worst superficial and dishonest, at best a
form of social climbing, propriety and regulation of free speech. But Thelwall
stands in an alternative tradition of elocution, less polite than political, as the dis-
ciplined exercise of free speech and a movement of dissent and debate aimed at
educating and enfranchising the vox populi. A linchpin of this was the concept of
emulation, or learning by oral imitation, shaping one’s character through adopt-
ing the voice and emotions of a moral exemplar, usually a great author, in recita-
tion. Elocutionary emulation was cultivated by dissenting pedagogues in eight-
eenth-century England as a form of civic education, self-determination and
agency for those denied a political voice (Thompson n. pag.). Thelwall’s elocution-
ary theories grew out of their ideas, his own experience in debating societies and
his medical research into “animal vitality,” as part of his lifelong political program
for the formation and training of citizens. A committed democrat, he believed
profoundly that “wisdom . . . ascend[s]” from below and that the “intelligence of
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the many . . . promise[s] to be the redemption of the few” (Thelwall, “Connexion”
3). His faith in the spoken word and the intelligence of the many is diametrically
opposed to the mockery of rhetoric and idolization of the solitary hero we find in
Goethe and many of his romantic-era contemporaries, who feared the mob dem-
agoguery of the French Revolution and regarded citizens as a “common herd.” By
contrast, Thelwall acted in solidarity with the “swinish multitude,” respecting its
intelligence and promoting egalitarian education for common citizens beyond
distinctions of class, race, religion and gender.>

Revolutionary ideas of elocution extended into Germany, as seen in the similar
communication theory of Josias Gosch (1765-1811), which sought to disseminate
knowledge within “broader publics, beyond traditional institutional gatekeepers,”
through oral reading, conversation and sympathetic emotional exchange between
speaker and audience (Dupree 1-2). Elocution flourished through the nineteenth
century and into the twentieth, in theories, therapies and institutions of voice in
performance and education throughout Europe. In England at least, the survival
of a Thelwallian democratic tradition of “elocution from below” is seen in George
Bernard Shaw’s Pygmalion of 1912 (when Asta was almost 30). Too little is known
about elocution in pre-war Germany, and I have too little evidence about Asta’s
education, exposure to or opinions about elocution to speculate—though the ex-
istence in my mother’s archive of the script of a three-act “Lustspiel” titled Die
ewige Ruddelei (The Eternal Conversation),* written and performed for a relative’s
wedding, gives some idea of the vibrant oral cabaret culture in which she and her
husband participated in the early twentieth century. But in trying to understand
what Asta meant by “living in the sense” of Goethe’s work, I cannot help but be
struck by its similarity to Thelwall’s radically performative elocutionary emula-
tion, in which the “mouth . . . ‘is parcel of the mind,” and of a mind that can
identify with its author, or its subject” (“Rhythmus” xvi). Her “living” and “sense”
both resonate with his theory of “animal vitality,” which defines life as an orga-
nized “correspondence” and “communication” among bodily organs and mental
actions, sense, and sensation (Thelwall, “Vitality” 20-27, Solomonescu 13-33).
Thelwall’s work heals Goethe’s schism between feeling and rhetoric with a liter-
ally organic, oral language of heart, circulating within the body (politic). This
rhythmic language is based on the “universal principle of action and reaction
which forms the paramount law of all reiterated or progressive motion,” from the

3 Radicals of the 1790s like Thelwall famously played, with great wit and at great length, on
Burke’s derisive metaphor of the “swinish multitude,” to great effect.

* In keeping with the ruptures and difficulties of language I thematize, this title has proven
extremely difficult to translate. The word “Ruddelei” is extremely rare, possibly a local or
archaic idiom which does not appear in any standard dictionary. My translation comes from its
inclusion in a Sprachsatz published in 1873, in a list of synonyms for Unterhaltung or
conversation.
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heartbeat and footstep to the operation of the material mind (Thelwall, Cline 15).5
Thelwall’s language of the sense was therapeutic but also capable of reanimation,
building on his early work with the Humane Society to promote new techniques
of medical resuscitation. According to this theory, reading aloud, following the
thesis-arsis rhythm of the heart, is literally a way of “living in the sense” of any
book, endlessly renewing the words of the dead and the deadness of the word. In
so doing, it could overcome impediments, liberate and empower the voice and
restore hope for society.

The application of Thelwall’s theories to both personal and sociopolitical restora-
tion can be seen in two major literary works he published in 1801 in which he
channelled and surmounted his grief over the death of a beloved child, the defeat
of the reform movement and the loss of his hopes for the future at the turn of the
nineteenth century. His elegiac sequence of Paternal Tears odes was written upon
the sudden death of his six-year-old daughter, Maria, at the very end of 1799. It is
not just a cathartic expression of grief but a personal case study for the elocution-
ary therapy he was developing at the same time, using his materialist poetics to
give him back his heart, his hope and his tongue. These ten effusions channel
trauma in the language of sense, “bodying forth” his grief in imagery, but even
more in the sounds and rhythm of his “torn” and “throbbing heart,” “jarred
nerves,” and “sentient tears,” until Maria is brought back to “vital form” in the
climactic Effusion Eight, in which she speaks to him in a vision. After this he still
grieves but experiences renewal (a word repeated six times in Effusion Nine) and
slowly moves out of solitude towards socially-oriented creativity and public speech
(Poetry and Poetics 154-65).

The application of Thelwall’s elocutionary therapy to broader political ills is ad-
dressed more explicitly in his abolitionist, feminist, anti-imperialist novel, The
Daughter of Adoption, written at the same time as Paternal Tears. It allies Maria
with another Mary, Thelwall’s friend, the feminist philosopher Wollstonecraft,
who died at nearly the same time, and brings them both back to life in the novel’s
eponymous heroine Seraphina. She enacts his elocutionary therapy in collabora-
tion with two father-teacher figures. The first of them, Parkinson, adopts
Seraphina as an orphan child of the same age and name as his daughter, who had
died when she was six. He gives her the lessons he had written for his child,
teaching her “to repeat them with the same tone and gesture; in short, the
Seraphina I had lost became a model to her whom I had found, till they were
identified in my heart, and I felt as if [ were again a father” (Daughter 155-56).
Under his enlightened instruction, Seraphina grows up to adopt opinions similar

> Shortly after delivering his lecture on Animal Vitality, Thelwall gave another, more
controversial, one on “the origin of mental action, explained on the system of materialism,”
which has not survived. Solomonescu discusses this pp. 26-33.
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to those of Mary Wollstonecraft and even lives at the same address in London,
where she is instrumental in vindicating the rights and redeeming the wrongs
not only of women but of slaves and all those oppressed by patriarchal imperial-
ism. She does this in collaboration with the fatherly Dr. Pengarron, who enlists
her in the program of talk therapy he uses to convince a tyrannical slaveowner
(the father of her lover Henry Montfort) to make “reparation” for his acts of evil
(Daughter 429). Seraphina is a Creole, whom we (and Henry) meet during the
Haitian revolution, which Thelwall treats sympathetically in this, the first novel
to recognize its “world-historical significance” (Daughter 21). After she travels to
England to resist the evils of imperialism at their grasping selfish heart, she con-
fronts and critiques human rights genocides of the eighteenth and nineteenth
centuries in a manner that speaks directly to those of the twentieth century.
Granted, she does so with considerable romantic melodrama, and the conflicts of
the novel are resolved in a sleight-of-hand happy ending in which evil is overcome
by “building up a family” based “in social equality and reciprocal love.” It is a
radically inclusive family in which different races, nationalities and religions are
brought together and even the dead come back to life, in a joyous chorus of resus-
citation: “he livesl—he lives!—he lives!—he lives!—he lives!.” (Daughter 474-79).

It is fitting that the novel, and this paper, ends with family and teaching. For the
Daughter is the last text I taught before my retirement, with Christoph Hous-
witschka, in a seminar for the University of Bamberg shortly before his death.
Thelwall lectured on the day of his death and had repeatedly used teaching as a
form of resuscitation, especially after he lost his wife and youngest son in 1816,
when he gave elocutionary training to a young actress whom he called his daugh-
ter of adoption, falling in love and marrying her the following year. Through her
letters, Asta too was a teacher, who fulfilled the role of Faust and Wagner as they
should have been. She sought neither power nor glory and saved no-one’s life
with her written words, but she saved her children by speaking to the Society of
Friends and took comfort in living on through them.

[s it just my pathetic scholarly projection that hears the living voice of Thelwall’s
hope of future time in my grandmother’s shattered letters? Perhaps it is, but I do
so in the faith and reassurance of their reciprocal, correspondent powers of heart
and mind, as teachers of/and in reading, to bring the words of the dead into the
bodies of the living and to overcome the ruptures of time and place, in the face of
oppression and genocide. Here, Christoph joins them, as an exemplar to emulate,
not as a “great man,” scholar, hero or celebrity, but as a good, common citizen
who offers lessons of wisdom and hope beyond the grave.
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Der Kindertransport nach Grof3britannien 1938/39 war neben der zionistischen
Kinder- und Jugendalijah nach Palistina eine der beiden bedeutenden Auswan-
derungsaktionen fiir Kinder und Jugendliche aus dem ehemaligen Deutschen
Reich und den bedrohten Nachbarlindern. Die etwa 10.000 vor allem jidischen
Kinder und Jugendlichen der Kindertransporte erlebten dabei einen Wechsel von
Sprache und Kultur, auf den sie oft nicht vorbereitet waren. Viele von ihnen konn-
ten iiber das, was sie erlebt hatten (schon wihrend der Nazi-Zeit), erst Jahrzehnte
spater sprechen, wobei das erste Treffen der ,Kinder” — wie sie sich heute immer
noch nennen — in Grof$britannien 1989 in London (Reunion of the Kindertransport
= RoK) wesentliche Impulse dafiir gegeben hat und zur Griindung der , Kinder-
transport Association“ (= KTA) gefithrt hat. Im Anschluss daran ist die Ge-
schichte des Kindertransports unter historischem Gesichtspunkt vielfach aufge-
arbeitet worden (vgl. z. B. Baumel-Schwartz 2012); fiir den deutschsprachigen
Bereich sind vor allem die Arbeiten von Rebekka Gopfert (1999), die Untersu-
chungen in dem Sammelband von Wolfgang Benz, Claudia Curio und Andrea
Hammel (2003), die Darstellungen von Christiane Berth (2005) und Claudia Cu-
rio (2006) hervorzuheben.

Auch Christoph Houswitschka hat sich schon frith mit diesem Thema beschif-
tigt, und zwar kontinuierlich {iber einen lingeren Zeitraum aus immer wieder
anderen Blickwinkeln (vgl. Houswitschka, ,Vicarious Witnesses“, ,Save the
children®, , Escaping on the Kindertransport, ,Die Erfahrung”, ,What [ was*). Er
hat u. a. die Besonderheit der kollektiven Identititsarbeit der Kinder des Kinder-
transports — z. B. in der KTA — hervorgehoben.! Denn die Ausbildung eines ge-
meinsamen Gedichtnisses bot denjenigen, die die Erfahrung verdriangt hatten
oder traumatisiert waren die Moglichkeit, das Schweigen zu brechen und eine
,soziale Stimme*“? zu finden — im Gegensatz zu denen, die allein, d. h. nicht im
Rahmen des Kindertransports kamen. Die dadurch entstandene Verbundenheit
kann auch in der 2. Generation (und teilweise in der 3. Generation) gefunden
werden, die oft auf kiinstlerische Weise mit der Weitergabe der Erfahrung be-
schaftigt ist (vgl. ,Second Generation Network*). Christoph Houswitschka war es
auch, der mich auf den Einfluss des Sprachwechsels und des Sprachverlusts in

! Im Gegensatz zu anderen Kinderfliichtlingen wie dem Lyriker Michael Hamburger oder
dem Kunsthistoriker Peter Gay zeichnet die Fliichtlinge des Kindertransportes ihre in der KTA
organisierte kollektive Identititsarbeit aus“ (Houswitschka, ,Die Erfahrung“ 79).

2 Zum Begriff der ,sozialen Stimme*“ (voice) vgl. Blommaert 4; Hymes 64; vgl. zur ,sozialen
Stimme der Kinder Thiine und Brizic.
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der Literatur von Kindern des Kindertransports hingewiesen hat,? ein Einfluss,
der sich in mehreren Schichten von Palimpsest in den Texten zeigen kann (Hous-
witschka, Escaping on the Kindertransport 82-83) und dadurch nicht nur auf der
Textebene eine klare Trennung von Vergangenheit und Gegenwart schwierig
macht. Sein besonderes Interesse galt dem Werk von Karen Gershon (geb. 1923
als Kithe Lowenthal in Bielefeld, gest. 1993 in London), die 1938 mit einer ihrer
beiden Schwestern mit dem Kindertransport nach Grofibritannien gekommen
war und als Lyrikerin, Romanautorin und Essayistin hervorgetreten ist. Gershons
Entwicklung als Autorin ist besonders interessant, da sie bereits vor dem Kinder-
transport angefangen hatte, auf Deutsch zu schreiben und zu veréffentlichen.*
Die Sprachfrage stellte sich aber nicht nur fiir sie, sondern fiir die gesamte
Gruppe der Autoren und Autorinnen des Kindertransports, wie Houswitschka
hervorgehoben hat:

The language shift from German to English is, in fact, a recurring topic in the poetry of
this group: many poems speak of the translation of individual memories into English,
denying German and gradually taking over the new language in an environment that
regarded the former mother tongue as the language of the enemy. (187)

Wie oben schon erwihnt, kam es ab 1989 zu einer Welle von Veroffentlichungen
von Erinnerungen ehemaliger Kinder des Kindertransports. Dies waren z. T. per-
sonliche Einzelberichte (z. B. David), z. T. aber auch Sammlungen von kol-
lektiven Stimmen. Schon vor 1989 kam das Buch We Came As Children heraus,
in dem Karen Gershon 1966 als Erste die Erfahrungen von mehr als 230 Kindern
als kollektive Autobiographie zusammengestellt hat (siehe unten). Es diirfte kein
Zufall sein, dass zu diesem Zeitpunkt alle Stimmen noch anonym blieben; offen-
sichtlich konnten die Einzelnen noch nicht zu ihrer Herkunft stehen, der Anpas-
sungsdruck innerhalb der Gesellschaft war grof3. Abbey et al. bringen es auf den
Punkt: ,The English as a whole were, in the 1930s, still very much Islanders,

3 Fiir viele Kinder wurde durch den Kindertransport das Verhiltnis zum Deutschen sehr
problematisch, aber auch das Englische wurde davon betroffen. Ein 16-jahriges Midchen
beschreibt dies: ,Whenever in subsequent years I dreamed about Germany there was always
fog. In these dreams when I was questioned I was unable to answer in English when I was
trying to deny my German origin“ (in Gershon 29). ,Die englische Sprache ist in der
Holocaustliteratur hiufig eine Maske, die hilft, sprechen zu lernen“ (Houswitschka, Die
Erfahrung 90).

* Houswitschka kommentiert Gershons Wechsel vom Deutschen ins Englische, den sie in
ihrer Autobiographie A Tempered Wind — erst 2009 veréffentlicht — beschreibt: ,In spring 1941
Kithe decides to become an English writer and burns all German poetry and prose, even a
letter she had received from Stefan Zweig. After moving to Leeds, she looks for opportunities
to be among English people and reads in order to improve her English . . . However, writing in
the new language is a desperately difficult task: ,I needed to write as I needed to breathe, and
continuing to write also in German was my escape route: the one way still available to me of
returning home* (108). The reason why writing was so important to her, she continues, was
that in this respect she, did not feel inferior* (108). As long as she uses German, however, she
finds herself in a dilemma she cannot escape“ (Houswitschka, “What I was” 83).
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tending to look either inwards or far overseas to their colonies for their points of
reference. Hence the lack of interest — and even sheer ignorance — among the
population in general as regards events on the Continent should not be underes-
timated“ (Abbey et al. 10).

Die Titel einiger spiterer Sammlungen deuten die emotionalen Spannungen an,
die die Kinder aushalten mussten: so etwa 1990 in I Came Alone: The Stories of the
Kindertransports das Attribut ,allein’, aber auch in der Sammlung We Had to Be
Brave: Escaping the Nazis with the Kindertransport, das Attribut ,brave‘ (mutig, un-
erschrocken), ein Buch, das sich auf ausgewihlte Geschichten von Kindern kon-
zentriert, z. B. von Leslie Baruch Brent und Ruth L. David (s.u.). Eine Ausnahme
bildet der Sammelband des Journalisten Barry Turner ,... And the Policeman
Smiled“: 10.000 Children Escape from Nazi Europe, dessen Titel das sich langsam
entwickelnde gesellschaftliche Narrativ benutzt (,alle Polizisten in Grof3britan-
nien waren freundlich“), in dem die Geschichte des Kindertransports allmihlich
ins kulturelle Gedédchtnis Grof3britanniens einging. Das zeigen auch literarische
Texte von Autoren und Autorinnen, die keine Zeitzeugen sind, wie Diane Sa-
muels Theaterstiick Kindertransport (1993) und W.G. Sebalds Roman Austerlitz
(2001).

Auf den folgenden Seiten werde ich zunichst einen kurzen historischen Uber-
blick geben, dann anschlieflend die Bedeutung des Koffers und die in ihm ent-
haltenen Dinge in den Erinnerungen der Kinder beschreiben. Dabei werde ich
auf autobiographische und literarische Texte (vgl. dazu auch Koérte und Axelrod)
von Kindern eingehen, aber auch auf Ausschnitte aus narrativen Interviews, die
ich 2017 mit Kindern des Kindertransports gefithrt habe und als Korpus , Flucht
und Emigration nach Grofbritannien“ zuginglich sind.?

1. Der Kindertransport: kurzer historischer Uberblick

Die Idee des Kindertransports entwickelte sich nach der Pogromnacht am
9.1.1938, als jiuidische und andere Organisationen in Groflbritannien forderten,
mehr Kinder nach Palistina, damals unter britischem Protektorat, einwandern
zu lassen. Seit Beginn der NS-Diktatur 1933 und ihrer radikal antisemitischen
Politik wurden Kinder und Jugendliche auf die Emigration nach Palistina vorbe-
reitet (die Kinder- und Jugendalijah, vgl. Michaelis Stern und Michaelis). Da die

> Das Korpus ,Flucht und Emigration nach Grofbritannien® ist 2017 in Grof3britannien
entstanden und besteht aus insgesamt 37 Interviews. 24 Interviewpartner*innen waren mit
dem Kindertransport gekommen, die restlichen als Kinder, Jugendliche oder junge
Erwachsene in den 1930er Jahren aus Nazi-Deutschland und Osterreich, zum Teil allein, zum
Teil in Begleitung einer anderen Person. Der Grofteil dieser Interviews wurde auf Deutsch
gefithrt. Die Interviews stehen in der Datenbank fiir Gesprochenes Deutsch unter der Sigle
FEGB (= Flucht und Emigration nach Grofibritannien) online zur Verfiigung. Ausschnitte aus
den Interviews wurden als Buch versftentlicht, vgl. Thiine (Gerettet).
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Einwanderung nach Palidstina jedoch durch den Druck arabischer Gruppen
schwierig war und Grof3britannien deshalb eine restriktive Einwanderungspolitik
verfolgte, entschied das britische Parlament im November 1938, relativ unbiiro-
kratisch, 10.000 Kindern und Jugendlichen zwischen 3 und 16 Jahren die Einreise
zu ermoglichen. Dies geschah dank der Intervention britischer Jiid*innen, aber
auch durch andere Gruppen, besonders Quiker*innen, allen voran Berta Bracey,
die durch ihren Aufenthalt in Deutschland {iber die Situation der Jiidinnen und
Juden informiert war (vgl. Taylor). Die erste Gruppe von Kindern kam am 2. De-
zember 1938 in Groflbritannien an, der letzte Kindertransport erfolgte am 14.
Mai 1940 (vgl. Baumel-Schwartz 247-48).

Angesichts der schwierigen Situation auf dem Arbeitsmarkt in Grof3britannien
und des wachsenden Einwanderungsdrucks sollten die Bedingungen der Ein-
reise mogliche anti-semitische Reaktionen vermeiden. Die Kinder und Jugendli-
chen mussten unbegleitet (d. h. ohne ihre Eltern) einreisen; sie brauchten kein
Visum, wurden aber als Transmigranten eingestuft, d. h. man ging davon aus,
dass sie zu einem spiteren Zeitpunkt mit ihrer Familie wieder zusammenkom-
men konnten. Eine Garantie von 50 britischen Pfund (heute schitzungsweise
5000 Euro) musste von Privatpersonen oder Institutionen fiir jedes Kind vorlie-
gen, um soziale Kosten fiir den Staat zu vermeiden. Die Verantwortung fiir die
Kinder oblag grundsitzlich den Einwanderungsorganisationen, die Pflegefami-
lien, -personen oder Heime fiir die Kinder suchten. Die Kinder waren eine sehr
heterogene Gruppe aus judisch-orthodoxen, liberalen oder assimilierten Fami-
lien und nicht immer konnte ihrer religiésen Erziehung Rechnung getragen wer-
den. Vielen der Eltern oder Grof3eltern gelang die Flucht nicht mehr, sie wurden
von den Ereignissen iiberwiltigt und Opfer der Shoah. All dies war zum Zeit-
punkt des Kindertransports aber noch nicht klar.

2. Der Koffer der Kinder
2.1. Vorbereitung auf die Reise
Fiir viele der Kinder, vor allem fiir die ersten im Jahr 1938, kam die Reise nach
Grofbritannien iiberraschend. Nur wenige waren sprachlich, erzieherisch und
psychologisch auf eine Emigration vorbereitet, und innerhalb weniger Tage
mussten sie packen. Sie durften einen Koffer, einen Rucksack, 10 Reichsmark,
aber keine weiteren Wertgegenstinde mitnehmen. Ein ehemaliges Kind erinnert
sich:
We were allowed one suitcase each containing only clothes. I remember my main worry
being that I might not be allowed to take my love tokens — a collection of small cloth
animals. My mother, with the insight of selfless love, knew that these objects must be

packed in the suitcase at all costs, and reassured me. I was twelve years old. (zitiert in
Gershon 26)
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Einer der wichtigsten Schritte fiir die Vorbereitung auf die Reise war das Packen
des Koffers. In Erinnerungen und autobiographischen Texten und Romanen
stellt es eine erste Etappe des Kindertransports dar. Die Eltern (meistens die Miit-
ter) versuchten, niitzliche Gegenstinde einzupacken, die Kinder — je nach Alter
— Spielzeug, Biicher oder andere fiir sie wichtige Dinge.

On the 25th of July [1939] my mum told me that I would be going on a journey by myself
but that I should not worry as she would follow shortly . . .. Mum packed all the necessary
things for the trip and I all the unnecessary ones. The stack of toys that I had assembled
was twice as high as the clothes and by the time mum selected those that I could take
there wasn’t much left. (Shefi 59)

Eltern und Kinder mussten sich schon bald nicht nur um den Inhalt, sondern
auch um die Form und Grofse des Koffers selbst kiitmmern, wie es Lore Segal in
ihrem autobiographischen Roman Other’s Peoples Houses beschreibt: ,,, The child-
ren have to carry their own luggage. Pick up the suitcase’, she [the mother] said
to me. ,Can you lift it?* I lifted the suitcase against my leg and leaned my weight
against it. ,I can carry it, I said“ (Segal 26). Je dlter die Kinder waren, desto mehr
konnten sie auch tragen. Der Koffer wird dadurch zu einer Art Personifikation
des Kindes. Er ist schwer zu tragen — und auch was dem Kind bevorsteht, ist
schwer zu ertragen. Mit Beginn der Reise ist es verantwortlich fiir den Koffer,
wird von nun an auch verantwortlich fiir sein eigenes Leben werden.

Auch Karen Gershon spricht in ihrem Roman Das Unterkind vom Packen des
Koffers:

Die Jugend-Alijah hatte ihnen eine Liste gegeben . . . . Selma wollte ihre Téchter nicht
wie Bettler in die Welt schicken, obwohl sie es in Wirklichkeit waren. Paul hatte sich das
erforderliche Geld geliehen. Aber es reichte nicht, ihnen verniinftige Koffer zu kaufen.
Bereits in Dortmund, wo sie umsteigen mufiten, riff der Griff von Kithes Koffer auf
einer Seite ab. (270-71)

Der Koffer war kein zuverlissiger Begleiter auf dieser Reise; weil er wahrschein-
lich zu schwer war, wurde er wihrend der Reise beschidigt. Auch hier zeigt sich
die symbolische Bedeutung des Koffers, denn die Reise hinterldsst auch in den
Kindern unausloschliche, z. T. traumatische Spuren.

Der Koffer, so klein und billig er auch gewesen sein mag, so enthielt er dann doch
den gesamten Besitz der Kinder und wurde fiir sie zu einem Identifikationsob-
jekt. Karen Gershon bringt es auf den Punkt:

Um das jiidische Abschiedsritual zu verkiirzen oder nur um sich zu betitigen, nahm
irgendjemand ihren Koffer, trug ihn auf die andere Seite der Sperre, wo ihn irgendje-
mand ergriff und auf den Boden stellte. Ihre ganze Habe! . . . Sie bewertete in diesem
Moment ihren schibigen Koffer mit dem Zeug, das sie bald aufgetragen haben wiirde,
und anderen keinesfalls unersetzbaren Dingen iiber die Maflen hoch, wahrscheinlich,
weil er ihr Zuhause darstellte. Sie verliefs ihre Mutter und rannte ihm nach. (Gershon,
Unterkind 280)
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Das Adjektiv ,schibig” im Zusammenhang mit dem Koffer ist nicht nur deskrip-
tiv, es deutet auf die materielle Abwertung, die die einst gut situierte Familie er-
fahren musste. Der schwierige Moment des Abschieds (vgl. dazu auch Thiine,
Abschied) wird emotional fiir das Mddchen zum turning point, denn der Koffer ist
nicht einfach nur ein Gegenstand, er stellt ,ihr Zuhause* dar.

2.2. Reise und Ankunft

Der Koffer, und was mit ihm auf der Reise passierte, wurde Gegenstand von ma-
terieller, emotionaler und symbolischer Bedeutung fiir die Kinder. Die Reise wie-
derum ist ein Wendepunkt, der aus der biographischen Kontinuitit der Kinder
herausfiel, denn der Bezug zur Familie, zum Ort der Kindheit, wurde fiir viele
endgiiltig unterbrochen (vgl. Thiine, ,Carry the Candle“). Die existenzielle Di-
mension dieses Ereignisses wurde deshalb den meisten erst spater bewusst, denn
sie traten die Reise mit der Hoffnung an, die Familie wiederzutreffen (vgl. dazu
die Erinnerungen in I Came Alone). Die Fahrt fand nach dem traurigen Abschied
zumeist in einer gedriickten Atmosphire statt. Fine wichtige Etappe war die
Grenze, eine Etappe, vor der die Kinder sich fiirchteten, denn sie und vor allem
ihre Koffer wurden von Grenzsoldaten oder SS kontrolliert. Dazu ein Bericht aus
We Came as Children:

I recall vividly our arrival at the German-Dutch frontier, when the Nazis boarded the
train for a last inspection, before it crossed into another country. One Nazi per compart-
ment. . . . The one in our compartment pulled down the blind, made us stand in the
gangway, pulled down all the suitcases from the racks, opening them and throwing eve-
rything on the floor. He took one or two small items, really of no value, except a senti-
mental one. He also asked us for money, taking the equivalent of nine shillings from
each child, and so we left the fatherland with a shilling in our pockets. . . . Fear was in
all of us, until the whistle blew, the Nazis left and the train passed over the frontier. At
this moment we opened the windows, shouting abuse and spitting at them. (27)

Auch Francis Deutsch,® den ich 2017 interviewt habe, erinnerte sich lebhaft an
diese Etappe; seine Reise begann im Frithjahr 1939 in Wien: ,Aber in Kéln sahen
wir die SS und hatten Angst. Als sie zu meinem Abteil kamen, hatten sie genug
von uns. Da war keine Untersuchung und gar nichts. In anderen Abteilen, das

® Francis Deutsch (ehem. Alfred Deutsch), wurde 1926 in Wien geboren und verstarb Ende
2020 in London; er war Rechtsanwalt mit Schwerpunkt Asylrecht. Seinen Vater hatte Deutsch
schon als Kind verloren, seine Mutter versuchte, zusammen mit Unterstiitzung von
Verwandten in den USA, dorthin zu emigrieren. Da sie (als Tschechin) auf ein Visum warten
musste, schickte sie ihren Sohn mit dem Kindertransport nach Groflbritannien, um ihn dann
spiter in den USA zu treffen. Deutsch kam zuerst nach London, dann spiter zu einer
Pflegefamilie nach Bristol. Die Reise von Wien erfolgte mit dem Zug iiber K6ln, dann tiber die
holldndische Grenze nach Venlo und von dort weiter mit dem Schiff nach Grofsbritannien.
Seiner Mutter gelang es nicht, nach Amerika auszuwandern; sie wurde am 9.4.1942 von Wien
abtransportiert und wahrscheinlich in Izbica (Polen) ermordet.
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wussten wir, da waren offene Koffer auf den Boden geworfen. Aber in unserem
Abteil sahen sie uns an und gingen einfach weiter” (Thiine, Gerettet 131).

Nicht alle kamen so ungeschoren davon. Fuir die Kinder, die nicht mit dem Kin-
dertransport kommen konnten, sondern allein aufbrechen mussten, war die Si-
tuation insgesamt schlimmer. Sie waren den Schikanen der SS ungeschiitzter
ausgesetzt, wie z. B. Rosemarie Cawson. Ihr wurde das Geld und der Verlobungs-
ring ihrer Mutter genommen, den sie ihr zur Erinnerung geschenkt hatte (vgl.
Thiine, Gerettet 118-19 und Thiine, ,Carry the candle®).

Bei der Ankunft in London mussten die Kinder dann ihren Koffer wiederfinden,
aber auch das war nicht immer einfach: ,I was told to find my luggage. I walked
among the rows of baggage; the floor was covered with it from end to end. It
seemed utterly improbable that I should come across my own things. After a
while, I sat down on the nearest suitcase and cried” (Segal 35). Das Middchen kann
seinen Koffer nicht wiederfinden. Der letzte Rest von Heimat- und Familienbe-
zug ist unauffindbar. Es fiihlt sich im Chaos der Situation iiberfordert und be-
ginnt zu weinen, wird sich vielleicht zum ersten Mal der Situation bewusst.

2.3. Dinge im Koffer

Ruth Oppenheimer (spiter Ruth L. David,” eine meiner Interviewpartnerinnen),
kam mit dem Kindertransport vom 6.6.1939. Die Nummer des Koffers war 6295,
wie aus der Liste hervorgeht. Diese Liste wurde von Ruths Vater unterschrieben,
sie tragt also Kennzeichen eines offiziellen Dokuments, mit dem der Inhalt des
Koffers genau dokumentiert wurde — das sogenannte Passagiergut, das die Kin-
der ausfithren duften. Im Fall von Ruth waren es ausschlieflich Kleidungsstiicke.

7 Ruth Luise David (geb. Oppenheimer), geboren 1929 in Frankfurt/M., gestorben 6.4. 2020 in
Leicester, wuchs in einem kleinen Ort in Hessen, Frinkisch-Crumbach, auf, wo der Vater eine
Zigarrenfabrik besaf. Sie kam am 6.6.1939 mit dem Kindertransport zuerst nach Tynemouth,
ihre Schwester Hannah ein paar Monate spiter auch mit dem Kindertransport (sie wuchsen
getrennt auf); ein ilterer Bruder, Werner, war 1938 bereits nach Argentinien ausgewandert,
dem iltesten, Ernst, gelang es, nach der Verhaftung 1939 noch im selben Jahr in die USA zu
kommen. Die beiden jiingsten Geschwister, Michael und Feo, blieben bei den Eltern, die
vergeblich versuchten, in Argentinien oder in einem anderen Land aufgenommen zu werden.
Nach der Enteignung der Fabrik zog die Familie Ende 1939 nach Mannheim, wo die Mutter
ein judisches Kinderheim leitete, bis sie 1940 nach Gurs gebracht wurde. Dort gelang es den
Eltern, die Kinder aus dem Lager zu bringen und verstecken zu lassen. Sie selbst wurden im
August 1942 nach Auschwitz transportiert. Ruth L. David studierte spiter Franzosisch und
(ungern) Deutsch und war Fremdsprachenlehrerin (vgl. David). Die Liste wurde mir
freundlicherweise von Ruth L. Davids Sohn Simon Finch fiir die Veréffentlichung zur
Verfligung gestellt.
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Abb. 1: Liste des Koffers von Ruth L. David

,Leslie Baruch Brent“, der ebenfalls zu meinen Interviewpartnern gehorte, erin-
nert sich, dass sich auch anderes im Gepick befinden konnte:

Meine liebe Mutter hatte mir einen kleinen Koffer gepackt, der wesentliche Kleidungs-
stiicke enthielt, alle sorgfiltig mit einem Namenschild versehen. Auch einige andere
Sachen, wie beispielsweise meinen Gebetsmantel, den ich wenige Monate zuvor zu mei-
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ner Bar Mitzwa erhalten hatte, legte sie dazu. Ich sollte auflerdem eine Geige mitneh-
men, die meine Mutter von ihrer Lieblingscousine, von Beruf Violinistin, bekommen
hatte, sowie eine prichtige Briefmarkensammlung, die mein Vater und ich tiber Jahre
zusammengestellt hatten. (Brent 58)

Der Koffer enthielt das, was die Kinder unmittelbar brauchten, und gleichzeitig
sind einige Dinge auch in Zukunft von Bedeutung, wie der Gebetsmantel. Er
zeigt eine Verbindung zur Vergangenheit. Ob Leslie Baruch Brent die Geige und
die Briefmarkensammlung mitnehmen konnte, geht aus seinen Erinnerungen
nicht hervor. Sie stellen — wie der Gebetsmantel — zwei ganz andere Arten von
Gegenstinden dar: Die Geige ist zum einen mit einer musikalischen Bildung
verbunden, die fiir Brent sein ganzes Leben lang wichtig und auch eine Verbin-
dung zur deutschen Kultur und Sprache war.® Zum anderen ist damit eine be-
sondere Referenz auf die Familie gegeben, was sich sprachlich durch die Posses-
sivpronomen (,meine“) und das Bestimmungswort , Lieblings-“ zeigt (,die meine
Mutter von ihrer Lieblingscousine, von Beruf Violinistin, bekommen hatte“). Ahn-
lich ist die Beschreibung der Briefmarkensammlung zu interpretieren; mit dem
Attribut ,prachtig” und der Bedeutung, die die iiber Jahre hinweg gesammelte
Briefmarkensammlung und deren Aufbewahrung fiir die Beziehung zwischen
Vater und Sohn hatte.

Alltigliche Gegenstinde konnen so im Leben von Menschen Gegenstinde der
Erinnerung werden. Hiufig hinterldsst die Zeit Spuren an solchen Gegenstin-
den. Oft sind Dinge auch Vertreter fiir Gedanken und Gefiihle, fiir Lebenssitua-
tionen, die sich ins Gedichtnis eingegraben haben und die beim Anblick oder
Berithren der Dinge wieder wachgerufen werden. Auch Ahnlichkeiten von Ge-
genstinden konnen solche Erinnerungen und Gefiihle auslésen (wie Gertiche,
Melodien). Dinge stehen daher nicht nur fiir sich, sondern fiir komplexe Situati-
onen, sie sind ein Fragment davon.’ Gegenstinde tragen auch Geschichten in
sich, die nicht immer explizit gemacht werden, die aber fiir die Menschen, die
solche Dinge besitzen, ihren Sinn mitbestimmen. Es ist genau diese Art von
Transitivitit, von der Roland Barthes spricht, wenn er darauf hinweist, dass es
sich um eine eher metonymische als metaphorische Sinnverlagerung handelt.
Gemeinhin definieren wir das Objekt als ,etwas, was zu etwas dient’. Das Objekt geht

folglich auf den ersten Blick vollstindig in seinem Verwendungszweck auf, in dem, was
wir als Funktion bezeichnen. Und gerade dadurch gibt es so etwas wie eine spontan von

8 Ich liebe Musik sehr, das ist ein sehr wichtiger Teil meines Lebens und ich habe Schubert
besonders gern und seine Lieder. Und seine Lieder sind natiirlich mit deutschen Gedichten
komponiert — und so habe ich dadurch immer noch eine Beziehung mit der deutschen
Sprache gehabt.“ Brent 2011 in einem Interview mit Margarethe Wohlan, Zeitreisen 9.

% ,Unsere Wahrnehmung erachtet das Fragmentarische aber lingst als unsere Lebensform
und unseren Erfahrungsweisen inhirentes Denken und Begreifen. An den Bruchstellen bzw.
Rindern enthilt das Fragmentarische tausend Moglichkeiten und Versprechen, es zu
erginzen oder zu komplettieren (Kimpf-Jansen 269).
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uns gefiihlte Transitivitit des Objekts: Das Objekt dient dem Menschen dazu, auf die
Welt einzuwirken, die Welt zu modifizieren, auf aktive Weise in der Welt zu sein; das
Objekt ist eine Art Vermittler zwischen der Handlung und dem Menschen. . . . Das
Paradox, auf das ich hinweisen mochte, besteht darin, dass wir diese Objekte, die im
Prinzip immer eine Funktion, einen Nutzen, eine Verwendung haben, als reine Instru-
mente zu erleben glauben, wo sie doch in Wirklichkeit andere Dinge transportieren,
etwas anderes sind: Sie transportieren Sinn; anders ausgedriickt dient das Objekt tat-
sdchlich zu etwas, aber es dient auch dazu, Informationen mitzuteilen. (Barthes 189,
194)

Dafiir noch ein weiteres Beispiel: Giinter Treitel,'° den ich 2017 in Oxford inter-
viewt habe, erzihlte, dass er im Koffer auch zwei Biicher hatte, die ihm wichtig
waren:

Ich habe noch eine Liste, was in meinem Koffer war. Eine Merkwiirdigkeit der Liste, ich
war damals zehn Jahre alt, meine Mutter hat sechs Schlipse eingepackt. Ich habe noch
ein Buch. Von meinem siebten Geburtstag an interessierte ich mich fiir die Klassische
Mythologie. Das Buch heif’t Schwab, Sagen des klassischen Altertums. Mein Schwab
war in meinem Gepick und ist noch auf meinem Buchregal. Und ich hab ein anderes,
ein zweites Buch. Ich glaube, ich kann nicht die beiden Biicher in meinem Gepick ge-
habt haben, die wiirden zu schwer gewesen sein. Das andere ist entweder durch die Post
geschickt worden oder meine Eltern haben es gebracht, das heifst: Deutsche Heldensa-
gen. Im Zentrum dieses Buchs ist das Nibelungenlied und auch merkwiirdigerweise
Beowulf auf Deutsch. Also diese zwei Biicher habe ich noch und mein Name ist in mei-
ner Handschrift als Zehnjihriger geschrieben. (Thiine, Gerettet 125)

Glinter Treitel nannte zwei Biicher, die ihm als Kind wichtig waren und immer
noch in seinem Besitz sind. Auch wenn er nicht sicher war, ob beide Biicher in
seinem Koffer waren, sind es einerseits Erinnerungsobjekte fiir einen bestimm-
ten Lebensabschnitt, andererseits positionierte sich Treitel damit auch als Teil
einer bestimmten Bildungsschicht. Gleichzeitig deutet er an, dass er eine Verbin-
dung zu deutscher Kultur weiter aufrechterhalten habe, denn sowohl Gustav
Schwabs Sagen als auch die Deutschen Heldensagen gelten als Klassiker der
deutschsprachigen Kinder- und Jugendliteratur (vgl. dazu Thiine, ,Who are those
children®).

Treitel erzdhlt, was aus einigen der Dinge aus dem Koffer geworden ist. Der
Grofdteil, die Kleider, wurde — wie man sich vorstellen kann — nicht aufgehoben.
Umso wichtiger tritt die Bedeutung der anderen Dinge hervor, die im Laufe des
Lebens zunehmend Bedeutung als Erinnerungsobjekte gewinnen.

Das trifft auch fiir das Worterbuch zu, das Keith Lawson!! in seinem Koffer mit-
brachte und immer noch benutzt. Davon sprach er in seinem Interview mit mir:

10ygl. ,Giinter Treitel”.
1 Keith Lawson wurde 1925 in Berlin als Kurt Lazarus geboren und verstarb 2017 in Glatton/
Huntingdon; 1939 war er mit dem Kindertransport nach Suffolk erst in ein Heim gekommen,
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,Meine Mutter hatte von der Schule aus noch einigermafien gutes Englisch. Ich
habe sogar noch das Worterbuch hier, das sie in der Schule hatte. . . . Das ist
etwas, was ich mitgebracht habe und viel benutzt habe. Aber komischerweise gibt
es viele Worter, die man jetzt nicht mehr drin findet (Thiine, Gerettet 88).

Hier geht es um die Funktion des Worterbuchs als Erinnerungsgegenstand, des-
sen subjektiver Wert den objektiven weit {ibersteigt und eine metonymische Be-
deutung annimmt: Im Worterbuch findet Lawson nicht das zeitgendssische
Deutsch bzw. Englisch. Es ist eine Sprache mit Wortern, die heute nicht mehr
benutzt werden und es verweist auf die Sprache der Mutter. Keith Lawson be-
wahrte das Worterbuch sein Leben lang auf; es wurde ein Objekt in der familidren
Erinnerung.

Die komplexe Bedeutung von Dingen fiir die Identitdt von Menschen geht in den
Begriff ,Erinnerungsobjekt’ des Psychoanalytikers Tilmann Habermas mit ein:

Das Objekt steht . . . fiir ein abwesendes Drittes und wird wegen seiner Fahigkeit, das
Andere im Hier und Jetzt zu evozieren, geschitzt. Objekte, die solche Funktionen erfiil-
len, iiberwinden Distanzen, zeitliche Distanzen zu Vergangenheit und Zukunft wie
raumliche Distanzen. Sie kénnen im weitesten Sinne als Erinnerungsobjekte . . . be-
zeichnet werden. (Habermas 284-85)

Deutlich wird dies auch an folgendem Beispiel: Erika Blankenburg, die Mutter
von Ursula Beyrodt,'? die ich 2017 in Hannover interviewt habe, stattete die Toch-
ter mit selbstgendhter Kleidung aus. Ursula nahm die Puppe Rudi auf die Reise
mit. Diese Puppe, der inzwischen beide Arme fehlen, die aber immer noch das
selbstgenihte Kleid von damals trigt, ist heute ein Ausstellungsstiick in einer
Vitrine im ,, ZeitZentrum Zivilcourage“ in Hannover.!3

arbeite dann, als er 16 Jahre alt wurde, in der Landwirtschaft, nach dem Militirdienst arbeitete
er als Manager fiir verschiedene Firmen. Seine Eltern sind in der Shoah umgekommen.

12 Ursula Beyrodt, geboren 1932 in Kiistrin (damals Neumark, Deutsches Reich, heute
Kostrzyn nad Odrg, Polen) als Ursula Blankenburg, kam zusammen mit ihrer ilteren
Schwester 1939 mit dem Kindertransport in ein jiidisches Heim in Blackpool. Ihr Vater
iiberlebte Theresienstadt, die Schwestern kamen 1947 zurtick zur Familie nach Hannover.
Ursula Beyrodt wurde nach einem Jurastudium Beamtin in Hannover, wo sie weiterhin lebt.
13 Das Foto wurde freundlicherweise von Dr. Edel Sheridan-Quantz vom ,ZeitZentrum-
Zivilcourage Hannover“ zur Verfiigung gestellt.
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Abb. 2: Die Puppe Rudi

Das Midchen Ursula liebte die Puppe Rudi, sie gab ihr moglicherweise emotio-
nale Sicherheit in der schwierigen Situation des Kindertransports und des Auf-
enthalts ohne elterliche Liebe im Heim. Die Puppe wurde dann fiir die Erwach-
sene Ursula Beyrodt zu einem Erinnerungsgegenstand an eine bestimmte Zeit
ihres Lebens. Dadurch, dass die Puppe als Ausstellungsobjekt in die Sammlung
des ZeitZentrums Zivilcourage kam, wurde ihre Bedeutung erweitert: Aus dem
personlichen Erinnerungsobjekt wurde ein Gegenstand fiir die kollektive Erinne-
rung. Fiir Menschen, die die Puppe gesehen haben, werden das Middchen Ursula
und seine Beziehung zu der Puppe nachvollziehbar, und weil sie beschadigt ist,
geradezu schmerzhaft spiirbar.

3. Der Koffer als Archiv, Metapher und Symbol

Was bisher beschrieben wurde, zeigte den Koffer als Behilter von Dingen und
Erinnerungsgegenstinden. Zusammen mit der dazugehorigen Liste wurde er
spater zu einem (mentalen) Archiv, zu einem Teil der Erinnerungen an die Le-
benswelt (vgl. Schlor) der Kinder bei ihrer Abreise und Ankunft. Wahrend ein-
zelne Gegenstinde die Zeit tiberdauerten und sich in der Erinnerung mit der
Lebensgeschichte mischten (und z. B. Gegenstand literarischer Texte wurden),'*

1 Vgl. dazu die Analysen in Bischoff et al.
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gingen die Koffer hiufig verloren. Michael Brown, ein weiterer Inter-

viewpartner, konnte sich nicht mehr an seinen Verbleib erinnern: ,Auf dem Spei-
cher habe ich einen von diesen Reisekoffern, die die Leute frither benutzt haben.
Ich glaube, der kam mit mir, aber ich kann nicht erkliren, wie ich dazu kam*“
(Brown in Thiine, Gerettet 113). Der Koffer als Gegenstand verlor mit der Zeit
seine Funktion und wurde vergessen. Als Erinnerungsgegenstand und Symbol
hingegen gewann er zunehmend an Bedeutung und ist in gewisser Hinsicht mit
dem Container, dem Lift, mit dem viele jiidische Emigrant*innen nach Palistina
ausgewandert waren (vgl. Thiine, ,Dinge“), zu vergleichen.

Die Geschichte des Lifts wurde oft ein Sinnbild fiir die Geschichte der Migration
von Juden aus Deutschland nach Palistina. In ihm schickten sie, was sie mitneh-
men konnten; auch in diesem Fall, waren genaue Listen mit dem Inhalt nétig,
anhand derer alles iiberpriift wurde. Der Lift verlor nach der Ankunft seine Funk-
tion als Transportgegenstand, wurde aber oft weiter benutzt. Nachdem er aus der
alten Ordnung (des Transports) herausgelost worden war, wurde er zunichst in
der neuen Welt abgestellt. Nach dieser ersten Phase konnte er eine andere Funk-
tion ibernehmen und in einer neuen Ordnung umgewidmet werden. Nicht nur
als Gartenhduschen wurde er benutzt, sondern teilweise sogar als Teil der Wohn-
fliche integriert. Nicht selten wurde der Lift dann zu dem Ort, an dem Dinge der
Vergangenheit aufbewahrt wurden, die anderswo nicht hinpassten.

Diese Art von Umwidmung des Containers im Leben der Migranten war fiir die
Koffer der Kinder des Kindertransports nicht gegeben. Der Koffer und seine Ge-
genstinde dienten jedoch fiir die Entwicklung eines familidren Gedichtnisses, z.
B. fiir kommende Generationen.

Bernd Koschland!® erzihlte, dass seine Tochter den Koffer aufbewahre und er sie
gefragt habe, ob sie ihn wegwerfen wolle: ,Nein, ich wills behalten, es ist ein Teil
von deiner Geschichte, hat sie mir gesagt. . .. So ist er da oben, was darinnen ist,
weifs ich gar nicht“ (Bernd Koschland FEGB_E_00009, Transkript 0180f., Auf-
nahme: ab 21 min 05 s).

Fiir die zweite Generation ist der Koffer ein Symbol fiir eine Geschichte ihrer
Familie, deren traumatische Dimension sie oft nur spiiren und deren historische

15 Michael Brown wurde als Franz Michael Schlesinger 1930 in Breslau (damals Schlesien,
Deutsches Reich, heute Wroctaw, Polen) geboren und kam 1939 mit seiner Schwester mit dem
Kindertransport nach Liverpool; die Geschwister wuchsen getrennt auf. Brown studierte
Sprachen, wurde Bilanzbuchhalter und lebt heute in London. Ein Grofiteil der Familie in
Deutschland ist in der Shoah umgekommen.

16 Bernd Koschland wurde 1931 in Fiirth geboren, kam 1939 mit dem Kindertransport zuerst
nach Margate und lebte dann in mehreren Heimen und Pflegefamilien, seine Schwester
konnte ebenfalls nach England kommen, die Familie ist in der Shoah umgekommen.
Koschland war Lehrer und Rabbi und lebt in London.
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und kulturelle Dimension sie je nach der Situation weitergeben oder fiir sich be-
halten. Der Koffer ist deshalb in vielen Darstellungen des Kindertransports ein
authentischer Beweis der Flucht geworden. Man findet ihn als Erinnerungsge-
genstand in Ausstellungen, z. B. den Koffer von Heinz Wolfgang Finke in der
Gedenkstitte Yad Vashem.!

Der Koffer evoziert Geschichten, die noch erzdhlt und verstanden werden miis-
sen. In literarischen Texten — nicht immer ausschlieflich von Zeitzeugen — wird
er zum Schreibanlass und Motiv, so z. B. fiir Tom Berman (1934-2013)!% in dem
Gedicht , The Leather Suitcase*:

The Leather Suitcase

They don’t
make suitcases
like that

any more.

Time was,

when voyage meant

train, steamship

distances unbridgeable
waiting for a thinning mail
weeks, then months,

then nothing

Time was,

when this case

was made

solid, leather,

heavy stitching

with protective edges
at the corners.

7 Im virtuellen Jewish Museum befindet sich der Koffer von Martin Thau, der auch fiir die
Geschichten anderer Kinder steht: ,One suitcase is all most children were able to bring onto
the Kindertransport . . . . This suitcase belonged to 15 year old Martin Thau, who left Berlin in
July 1939. His suitcase was packed by his stepmother who ensured he had a change of clothes,
items for prayer and writing materials, alongside family photographs*.

8 Tom Berman kam mit einem Kindertransport nach Schottland, emigrierte 1951 nach Israel
und wurde spiter ein anerkannter Limnologe. Er schrieb und versffentlichte aufder
wissenschaftlichen Schriften auch englische Lyrik (vgl. Berman).
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Children’s train,
across the Reich
stops

and starts again...

Holland

a lighted gangplank,
night ferry to gray-misted
sea-gulled Harwich

again the rails

reaching flat across

East Anglia,

to London

in my bedroom
the suitcase,

a silent witness
with two labels

,Wilson Station, Praha“
,Royal Scot, London-Glasgow*

Leather suitcase

from a far-off country,
Czechoslovakia,
containing all the love
parents could pack
for a five year old

off on a journey
for life.

Tom Berman gibt in diesem Gedicht eine kondensierte Beschreibung des Kin-
dertransports; dabei steht die Materialitit des Koffers im Mittelpunkt, er stammt
aus einer Zeit, die es nicht mehr gibt (,They don’t/make suitcases/like that/no
longer*). Nahezu mirchenhaft weit weg ist diese Zeit (, Time was*), sowohl his-
torisch als auch personlich, in der ein Koffer auch noch schiitzende Ecken (,pro-
tected corners“) hatte und wohl auch das Kind von damals beschiitzter war. Ber-
man gelingt es, in den mittleren Strophen mit einer Reihe von knappen Beschrei-
bungen das Erleben des Kindes beim Kindertransport zu synthetisieren: die
schwierige, quilend lange Reise, die uniiberbriickbar scheinende Entfernung
(,when voyage meant/train, steamship/distances unbridgeable“ und , Children’s
train/across the Reich/stops/ and starts again“). Einmal angekommen, warten
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die Kinder auf die immer seltener werdenden Briefe der Eltern (,waiting for a
thinning mail /weeks, then months, /then nothing“). Die Beschriftung des Koffers
(,Wilson Station, Praha“/,Royal Scot, London-Glasgow“) verweist auf die dop-
pelte Verortung des spiteren Erwachsenen. Am Ende des Gedichts greift der Au-
tor noch einmal den Koffer in seiner Materialitit auf: Er enthilt fiir das lyrische
Ich auch die Liebe der Eltern, ja, es werden durch die Metonymie Leder — Haut
die Eltern selbst evoziert. (,Leather suitcase/ . . . containing all the love/parents
could pack/for a five year old*).

Der Koffer entwickelte sich im Laufe der Jahre so zu einer viel verwendeten Me-
tapher fiir nicht materielle Dinge. Ist es im Gedicht von Berman die Liebe der
Eltern, wird der Koffer in anderen kiinstlerischen Darstellungen des Kindertrans-
ports der Behilter fiir Gefiihle tout court, so im Theaterstiick My Heart Is a Suit-
case. Auch in der Video-Rekonstruktion der Lebensgeschichte eines anderen
Kinds, Lilli Tauber, wird seine Funktion, das Kind auf der Reise zu begleiten, zu
einer Metapher fiir eine Reihe von nicht-materiellen Dingen: Er verbindet die
Orte und die Geschichten der einzelnen Etappen. Dies zeigt schon der Titel des
Videos: A Suitcase Full of Memories.

Jan Hinrichsen spricht vom Koffer als einem ,Metasymbol“ fiir die Migration,
einem Thema, das seit spitestens 1981 eine zunehmende Musealisierung erfah-
ren hat: ,Es ist die Visualisierung der dem Gegenstand Koffer innewohnenden
Bedeutungen: eines Raumes der Begrenzung, einer Hiille fiir bedeutsame Ge-
genstinde oder eines personlichen Gegenstandes und eines Mediums zwischen
verschiedenen Orten und Zeiten“ (Hinrichsen 159).

Als Metasymbol steht der Koffer fuir jedwede Migration, losgelost von ihrem his-
torischen Kontext. Doch fiir den Koffer der Kinder des Kindertransports bleibt
ein besonderes Detail, das ihn vom Metasymbol Koffer unterscheidet: An jedem
Koffer war ein Band mit einem Etikett angebracht, auf dem eine Nummer stand.
Eben diese Nummer trugen auch die Kinder an einem Band um den Hals, sodass
die Kinder ihre Koffer wieder finden konnten. Beide trugen also sichtbare Spuren
dieser Emigration: der Koffer an seiner Hiille, die Kinder an ihrem Hals (siehe z.
B. die Bilder des Dokumentarfilms In eine Fremde Welt). Dieses Schild mit der
Nummer bleibt das Kennzeichen der Kinder. Sie werden sich immer an diese
Nummer, die auch die Nummer ihres Koffers war, erinnern.!?

19 In der ikonischen Darstellung des Kindertransports der KTA ist das Band mit der Nummer
ein wichtiges Element, wie man auf der Internetseite der Organisation sehen kann.
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The expression tikkun olam still plays only a minor role in the Jewish communi-
ties in Europe in general and Germany in particular. Neither is it regarded as a
central element of Jewish life in Israel. Irrespective of the various evaluations of
the expression for Judaism, which I will examine in this chapter, it is hardly con-
tested that tikkun olam is something characteristically American. Having dis-
cussed a few occurrences of the expression in Israel and beyond, Levi Cooper
sums up the situation in his article “The Assimilation of Tikkun Olam” in the
following way: “The banner of tikkun olam largely remains an American phe-
nomenon” (25).

This may have somewhat changed in the ten years since Cooper’s article ap-
peared. The American influence concerning tikkun olam has not only become no-
ticeable in Israel, the buzzword is now reaching Germany as well: in the video
blog GanzErlich, which features explanatory videos on the Jewish faith (“An was
glauben Juden?“), the Israeli host Asaf Erlich recently dedicated an episode to the
concept. Another example is an event for interfaith dialogue that took place in
Augsburg, Germany, in October 2022 under the title “Tikkun Olam: Improving
the World Together” (“Tikkun Olam: Gemeinsam die Welt verbessern®).

Despite individual cases of the use of the term outside the US, it is only there that
tikkun olam constitutes a key concept in the Jewish community. Jonathan Krasner
speaks of both the “Americanization of tikkun olam” and the “‘tikkun olam-ization’
of American Judaism” (Krasner, “Americanization”). Jonathan Neumann, one of
the most severe critics of the phrase, concurs: “One simply cannot begin to un-
derstand American Judaism today without understanding tikkun olam” (28). The
centrality of tikkun olam to the US is summed up in the joke about an American
Jew coming to Israel for the first time and asking his Israeli cousin at the airport,
“How do you say tikkun olam in Hebrew?” (e.g. Sherwin 43).

I want to contribute to an understanding of tikkun olam — what are the possible
meanings of the term, where does it come from, and how does it shape Judaism
in the US today? — but most importantly, I hope to offer insights into the discus-
sion surrounding the term as it has been conducted with great passion in America
in recent years. In a further step, this chapter will use the debate over tikkun olam
to accentuate general problems with drawing a line between religious Judaism
and Jewish secularism.



The Debate about Tikkun Olam

Possible Meanings of the Phrase Tikkun Olam

While in today’s popular parlance the phrase most commonly appears in the trun-
cated form tikkun olam, in rabbinic literature, the article is provided to form tikkun
ha-olam or a preposition is used: tikkuno shel-olam. Gilbert S. Rosenthal laments
that “the correct classical term has been effectively replaced” (Rosenthal 214-15).

The semantics of the two words tikkun and olam are hardly straightforward in
isolation. In combination, things get even more complex. Tikkun is most com-
monly translated as ‘repair,” ‘mend,” ‘heal,” ‘improve,” ‘perfect,” or ‘rectify’ and the
meaning of olam is usually given as ‘world,” ‘all the people,” or the ‘community,’
but it can also stand for ‘eternity’ (Neumann 120-21). The English phrases ‘repair-
ing the world’ or ‘mending the world” are based on the assumption that the world
is broken in some fashion. Crucially, you need someone or some power to carry
out the repair. The verb ‘to heal” has similar premises but does not draw attention
to the agent quite as strongly. The translation as ‘improving the world” does not
necessarily imply that the world is broken, only that there is room for improve-
ment. Who could deny this? ‘Perfecting’ even assumes that the world is already
fairly good but can be made even better. In this translation, an eschatological
component of the phrase is recognized. Some actually regard tikkun olam as an
effort to achieve the messianic age (Sherwin 52; Greenberg 67).

The mere words combined to tikkun olam do not specify who is to make the effort,
who is to do the repair. God? The Jews? God and His people together? Everybody?
What contributes to the repair of the world? The observance of the mitzvoth, the
613 commandments, by the Jews? The observance of Noahide laws by the gen-
tiles? Mystical contemplation? Social and environmental action? Political cam-
paigns? And if we look at the meaning of olam: are we talking about repairing or
salvaging the whole world with all the people in it or about the Jewish community
only? In other words, is tikkun olam a universalistic or a particularistic concept?

In theory, there are all these possibilities and even more, but in established usage
in the US nowadays, tikkun olam is more often than not equated with “social jus-
tice.” Cooper begins his essay with the following observation: “Tikkun olam is
most commonly heard as a slogan for activism, political involvement and social
justice” (10). At the same time, the expression “social justice” is hardly self-ex-
planatory either. Traditionally, the phrase mainly described concern for a more
egalitarian society in terms of income and wealth, but it has recently included
other aspects of progressive politics as well — from gender diversity to multilateral
or pacifist foreign policy, from support for the Black Lives Matter movement to
the abolition of fossil fuels. It comes as no surprise that the use of the term “social
justice” for these issues has come under fire from conservative politicians and
commentators. The neoconservative critic Noah Rothman, for instance, comes
down hard on the social justice movement. The blurb to his book Unjust: Social
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Justice and the Unmaking of America (2019) begins with the following claim:
“There are just two problems with ‘social justice’: it’s not social and it’s not just.
Rather, it is a toxic ideology that encourages division, anger, and vengeance.” Nat-
urally, tikkun olam as understood as ‘social justice’ has drawn similar criticism.
In recent years, many of the ideas that are subsumed under the slogan tikkun
olam have been referred to by the equally contested concept of “wokeness.” And
indeed, the term ‘woke’ has come up in the debate about tikkun olam (Brawer and
Romain).

A wide array of stickers, pins, and T-shirts with tikkun olam and “social justice”
issues demonstrates this meaning. The phrase “Tikkun Olam means Black Lives
Matter” — 02w 1120 occasionally written with Hebrew letters — is offered in a variety
of T-shirt designs by several providers on the web. The motto “Be Gay Do Tikkun
Olam” is available as a pastel-colored art print on the platform Etsy. There, you
can also order a T-shirt with the caption “We need a Mensch — Tikkun Olam”
under Bernie Sanders’s face. Sometimes the term 22w 170 is combined with a
recycling symbol or a similar icon of the environmentalist movement. For com-
pleteness, it must be mentioned that there is also an Israeli brand of medical can-
nabis with the name Tikun Olam — according to their website tikunolam.com, the
“world’s first organization licensed by a national government to treat patients
with medical cannabis.”

The Use of Tikkun Olam by Jewish Congregations

The term tikkun olam frequently appears on the homepages of American syna-
gogue congregations, particularly those of the denominations Reform, Recon-
structionist, and Conservative.! This can be illustrated by some important syna-
gogues in New York City. Emanu-El, probably the most eminent Reform congre-
gation in America, has an entry for “Volunteering and Tikkun Olam” on its
homepage. Following this link, you can learn more about their “Tikkun Olam
Committee” and read their “Tikkun Olam Report,” which mainly lists philan-
thropic activities and community outreach. The Central Synagogue in Manhattan,
another large Reform congregation, assigns an even more important position to
tikkun olam, here with a more political bend. Before specifying activities in the
fields of “Criminal Justice Reform,” “Ending Mass Incarceration,” “Climate Jus-
tice,” etc., the website emphasizes the importance of the concept: “Tikkun olam,
or repairing the world, is a bedrock value of Jewish faith. Practicing it is not only

! Conservative Judaism, which developed in late nineteenth-century America, should not be
conflated with Orthodoxy. Rather, this branch of Judaism, which turned against the alleged
excesses of parts of the Reform movement, takes a middle way between Orthodoxy and
Reform. In this article, I adhere to the practice of referring to the Jewish denomination with a
capital C and to the political orientation with a lowercase c.
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a way for us to make our world a better place, but it strengthens our Jewish iden-
tity and demonstrates our values.” The East End Temple, a smaller Reform con-
gregation, puts “Tikkun Olam” in brackets behind a link to “Social Justice” under
their “Community” tab. The respective page provides explanations on the central-
ity of social justice “for a meaningful and responsible Jewish life.” Among the
activities listed are charitable contributions as well as political campaigns like
hosting “rallies in support of immigrant rights.” The Conservative Park Avenue
Synagogue also has an entry for “Tikkun Olam” under their “Adult Engagement”
tab. The webpage informs about charity but also emphasizes the significance of
education for “healing the world.” The Reconstructionist Congregation of the
West End Synagogue in Manhattan also features an entry for “Tikkun Olam —
Social Action/Justice” on their website and explains: “At West End Synagogue,
Judaism is a call to pursue justice in our society and our world. We take seriously
the Hebrew phrase Tikkun Olam, which literally means ‘repair of the world.””
Their activities span from support for the local soup kitchen to human rights
campaigns.

The homepages of synagogues that call themselves Orthodox or modern Ortho-
dox use the term more sparingly. Where it does occur, for example on the website
of Park East Synagogue in Manhattan, it is usually not placed as prominently.
Most Orthodox and Sephardic congregations dispense with the term. If you type
in the term “Tikkun Olam” in the search function of the website of New York’s
oldest synagogue congregation Shearith Israel, also known as the “Spanish and
Portuguese Synagogue,” the message “Nothing Found” comes up. The congrega-
tion’s rabbi Meir Soloveichik has actually voiced skepticism about tikkun olam in
the ‘social justice’ sense of the word (“Remember” 12) and even mockingly
formed the neologism “tikkunolamitude” to denounce “a version of Jewishness
that is utterly consonant with the zeitgeist” (Yiddish 14). The term tikkun olam
does not feature on the homepage of the (largely Moroccan) Manhattan Sephardic
Congregation either.

Ifit is the case that tikkun olam is a core value of the Jewish faith, as the Central
Synagogue website would have us believe, it may be surprising that Orthodox
congregations largely avoid the term, particularly if we look at the phenomenon
from a linguistic perspective. As a Hebrew term, tikkun olam belongs to a lan-
guage that was downgraded by the Reform movement in the nineteenth century:
Prayer books were often written in the vernacular. This changed somewhat after
the Shoah, but the role of loshn koydesh, the Holy Tongue, is more important in
Orthodoxy than in the American Reform movement.

From the self-descriptions of the synagogue communities, we can thus infer that
tikkun olam helps to foster a connection between American Jews but that Ortho-
doxy is not entirely on board with this identity. However, the debate about tikkun
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olam does not only hinge upon the differences between Jewish denominations
but is primarily related to political orientations.

The Political Dynamism of Tikkun Olam

The political component of tikkun olam can be illustrated by an episode of The Ben
Shapiro Show, the most successful conservative podcast in the U.S., which also
ranks among the top ten podcasts in the nation generally (Podtrac). Shapiro, who
has been called “the most popular Orthodox Jew in the World” (Meaningful Peo-
ple), mainly comments on current political issues on the show, but from time to
time also addresses distinctly Jewish topics.

In the episode published on December 17, 2020, he critically engaged with the
video greeting for Hanukkah by Kamala Harris and her Jewish husband Douglas
Emhoft (see also Halon). Late 2020 was the time of the transition from the
Trump/Pence to the Biden/Harris administration and Harris evidently wanted to
signal her solidarity with the Jewish community. Ben Shapiro’s critique is pri-
marily directed at what he considers a grave misinterpretation of the Jewish holi-
day. After playing a few seconds of the video, he starts pouring ridicule on Harris
for characterizing Hanukkah as being “about the light, and bringing light where
there has been darkness” (Shapiro 3:00-3:06). His most sneering reaction is, how-
ever, reserved for her remark that the Jewish holiday is also a celebration of tikkun
olam. As soon as she pronounces these words on her video, Shapiro asks his tech-
nical aids to “stop this crap” (3:17-3:20) and scoffs at the concept as it is used by
Harris: “Tikkun olam is this bullcrap nonsense pushed by the left, in which they
reinterpret the phrase tikkun olam to mean a bunch of leftist social justice warrior
nonsense” (3:56-4:07). He then elaborates on the origin of the concept in the Kab-
balah and emphasizes that the destroyed order of the world can only be reestab-
lished by following the commandments: “The notion of tikkun olam is not about
some broad social justice agenda, it’s about you following particular command-
ments, 613 of them, in order to rectify the breeches that were created when God
created the universe” (4:20-4:31). He furthermore insists that “tikkun olam is not
considered a central part of Jewish philosophy until very late in Jewish philoso-
phy, like namely the 20™ century” (4:48-4:55) and adds that in Orthodox Judaism
“tikkun olam is not a central part of what we talk about ever” (5:04-5:07). For
Shapiro, the left’'s use of tikkun olam constitutes a “rewriting of Judaism into a
bunch of leftist claptrap” (5:26-5:29).
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Clearly, here the axes of political orientation and of religious denominations over-
lap. For Shapiro,? tikkun olam is decidedly left-wing and unquestionably non-Or-
thodox and the way it is used today has nothing to do with Judaism. Shapiro also
touches on the origins of the concept but only addresses the Kabbalah.

Tikkun Olam: From Traditional Jewish Sources to the Present

So where does tikkun olam come from? First, it must be noted that the phrase
does not occur in the Tanakh. Even the word “tikkun” or “le-taken” alone appears
only three times: all of the occurrences are in Kohelet (Rosenthal 215). As is typi-
cal of the book of Ecclesiastes, the preacher considers all efforts to repair in vain,
for, 1My WX nNR Pn% 9317 n 1 “‘Who can straighten, what He has twisted?” (Ecc.
7:13; JPS Tanakh).

Most Jews will be familiar with the expression 7w m3%22 097 1pn% “le-taken olam
be-malkhut Shaddai” from the Aleinu prayer, which can be translated as: “the
repair of the world under the kingdom of God” (Krasner, “The Place” 63). While
the prayer, which insists on God’s supreme authority, does not explicitly state
how the repairing or perfecting will be accomplished, the context implies that
tikkun olam is God’s task. Rosenthal comments on the meaning of the phrase in
the familiar prayer: “God, rather than humans, will repair the world” (221).
Cooper concurs: “[T]ikkun olam in ‘Aleinu speaks of God and not humanity re-
pairing the world” (13).

Seeking the origin of today’s tikkun olam in the Aleinu is further complicated by
the fact that in the Yemenite tradition, the first word is spelled and pronounced
slightly differently: instead of 1pn% “letaken” with p kuf, 1on% “letakhen” with >
khat. Mitchell First considers the Yemenite practice to be the authentic one (191-
93), which would also entail a different meaning: ‘establishing’ the kingdom of
God rather than ‘repairing’ or ‘perfecting’ it. Then the Aleinu prayer would have
nothing at all to do with %W 1pn tikkun olam as it is known today.

In the Talmud, one occasionally encounters the phrase 22wn 1p°n 191 “mipnei
Tikkun Ha-olam” — a formula that has received various translations, such as “for
the sake of the improvement or stabilization of society” (Krasner, “The Place” 63)
or “for the sake of the public interest” (Halkin). Most of the appearances are from
the Gittin tractate of the Mishnah, which primarily deals with halakhic divorce
(Rosenthal 217). Nils Ederberg emphasizes that olam here refers to the totality of

2 That Shapiro’s view is fairly representative of conservative voices in the Jewish community is
revealed by a look at the endorsements of Jonathan Neumann’s book To Heal the World. There,
several conservative scholars and pundits fulminate against the “misguided and agenda-driven
left-wing icons and activists” (Avraham Gordimer), the “distorted Judaism” of the left (Gil
Student) and relish the “excoriation of the Jewish left” by Neumann (David P. Goldman)
(Neumann, blurb).
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Jews, not the world or humanity as a whole. The goal, he adds, is not social justice,
but the stabilization of the community.

In Lurianic Kabbalah, the term tikkun appears frequently, occasionally in the
phrase tikkun olam. According to the highly complex mythological system of Isaac
Luria (1534-72), God contracted himself to make room for the creation of the
world. As He could not leave it without His presence either, light emanated from
Him. Being too strong for its containers, the light caused the rupture of the ves-
sels, fragments of which were thus scattered throughout the world. The idea of
tikkun means that it is upon humans to contribute to the repair of the fragmented
vessels and return the divine light to its origin, thus mending a disturbed cosmic
order (Sacks 110). Jews do this through observance of the mitzvoth and contem-
plative efforts. Lawrence Fine emphasizes the eschatological nature of the concept
in his article about the Lurianic origins of tikkun olam: “All existence will return to
its original spiritual condition, a state synonymous with the messianic age” (39)
Lurianism entails the utter rejection of the present world: “Thus, the tikkun of
which Lurianic Kabbalah speaks is not that of this world, but of ‘worlds’ beyond
it” (39).

The phrase tikkun olam did not play a major role in the course of much of its
history. Cooper mentions a few publications from the nineteenth and early twen-
tieth centuries that have the term in their title (16). Luria’s ideas were dissemi-
nated in the twentieth century by Gershom Scholem. At times, they also played a
role in Jewish theodicy in the wake of the Holocaust. Emil Fackenheim’s 1982
book To Mend the World: Foundations of Future Jewish Thought (later subtitled
Foundations of Post-Holocaust Jewish Thought) refers to the concept in its very title.
While Fine elaborates on the differences between Lurianism and Fackenheim’s
philosophy, he concedes that they have something in common, namely “the con-
viction that human beings are responsible for tikkun” (42).

According to Cooper, a political sense of tikkun olam can be traced back to the
1930s in Europe. The Polish and Czech publications he mentions weaponize the
phrase for either a Zionist or an anti-Zionist position (15-16). There does not ap-
pear to be a direct influence of these cases on the increasing political use of tikkun
olam in the last decades of the twentieth century. In the 1970s, Conservative Ju-
daism was one of the first to champion the slogan, e.g. when its youth movement
attached the term to its charity program (Cooper 17; see also Rosenthal 238).

However, the phrase tikkun olam only gained widespread popularity with the mag-
azine Tikkun, which was founded in 1986 by the progressive activist and later
rabbi Michael Lerner. When the magazine first came out, it still had to explain on
its back cover that the title was derived from the injunction “to heal, repair and
transform the world,” adding “All the rest is commentary” (Berger). This was an
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allusion to Hillel’s famous story from the Babylonian Talmud in which he sum-
marizes the entire Torah with the Golden Rule, remarking “All the rest is com-
mentary” (Danan 10).

At the same time, the magazine Tikkun meant this as a gibe at Commentary, one
of the most important Jewish-American periodicals, from which Tikkun wanted
to set itself apart (Berger; Danan 10). Commentary magazine had moved to the
political right under the aegis of Norman Podhoretz and now prided itself to be a
flagship of neoconservatism. In his founding editorial statement, Lerner fiercely
attacked Commentary and its editor and laid out the progressive politics of his own
publication. At the same time, he also emphasized the Jewish religious aspect of
his endeavor: “Tikkun olam—the healing, repairing, and transforming of the
world, is not only about politics, it is also about our spiritual and emotional lives,
and our relationship to God” (Lerner 1986:6, qtd. in Kornfeld 68). It must have
been astonishing to read that the concept of tikkun olam, which was firmly rooted
in the religious sphere, was now being characterized as “not only about politics.”
What the author of the programmatic texts certainly did not attempt was a con-
nection to the most important spiritual tradition of tikkun olam, the Kabbalah.
Fine explains: “Michael Lerner’s original editorial statement in TIKKUN makes
absolutely no mention of and betrays no interest in the kabbalistic tradition which
is the source of his journal’s name” (51). On the cover pages of the most recent
issues of the magazine, all sorts of ‘woke’ subjects serve as titles of the lead sto-
ries, “Beyond Patriarchy” (Winter 2019), “Decolonization” (Spring/Summer
2019), and “Re-Envisioning Socialism” (Spring/Summer 2020) among them.

An Intensifying Controversy

The Google Ngram Viewer illustrates the steep rise of the use of tikkun olam in
American English since the 1980s; before that, the term was virtually non-exist-
ent. Since the beginning of this upsurge, there have been discussions about the
relationship between the meaning of tikkun olam in classical Jewish religious writ-
ing and recent political usage. Fine already addressed the tension between the old
and new semantics in his aforementioned 1989 article, drawing a comparison
between Luria’s mystical system and the contemporary meaning: “This concep-
tion [Luria’s] thus bears little similarity to the kind of ‘mending’ which most con-
temporary exponents of tikkun have in mind. For the latter, tikkun is a byword for
social, moral, or political activism of one sort or another” (52). After copiously
illustrating this point, the essay may surprise readers when it claims that there
are nevertheless “important resemblances between Lurianic theology and con-
temporary thought” (52). Apart from insisting on human responsibility in either
sense of the phrase, Fine does not convincingly substantiate this claim.
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Other reactions were less accommodating. Remarkably, Arnold Jacob Wolf, Re-
form rabbi and champion of liberal causes, came down particularly hard on tikkun
olam in 2001. He attributes a distorted understanding of tikkun olam to compla-
cency and hypocrisy, which he detects in the liberal Jewish-American community:

All this begins, I believe, with distorting tikkun olam. A teaching about compromise,
sharpening, trimming and humanizing rabbinic law, a mystical doctrine about putting
God’s world back together again, this strange and half-understood notion becomes a
huge umbrella under which our petty moral concerns and political panaceas can come
in out of the rain. (Wolf 482)

Wolf combines an examination of the fuzziness of the term with his criticism of
a perceived lack of religious seriousness among much of American Jewry.

The Forward’s language column “Philologos” devoted an installment to tikkun
olam in 2003 and called the phrase “an example of how authentic religious con-
cepts can be cheapened when retooled and promoted for a mass audience”
(Philologos). As it later turned out, Hillel Halkin was the pseudonymous author
of the column.

In 2008, Halkin followed up on his analysis in a piece for Commentary on “How
Not to Heal the World.” In this, Halkin is also concerned with the question of
whether the current meaning of tikkun olam can be derived from the Jewish reli-
gion. The decisive point for him, however, is that in the Jewish tradition, there
are two major directions related to the semantics of the phrase, a prophetic (mes-
sianic-universalistic) meaning primarily associated with the Aleinu prayer and a
non-prophetic, practical (anti-messianic, particularistic) meaning primarily asso-
ciated with the Talmud and classical rabbinic Judaism. The kabbalistic idea par-
takes of both strands.

Halkin’s criticism is directed at the manipulative use of the term tikkun olam for
universalist political purposes. While he also castigates the messianic Israeli set-
tler movement, his principal target is the Jewish left. More specifically, he takes a
swipe at the volume Righteous Indignation: A Jewish Call for Justice (ed. Or N. Rose
et al. 2008), in which Jewish intellectuals and activists on the political left fre-
quently use the term tikkun olam to present their political goals: “Health care,
labor unions, public-school education, feminism, abortion rights, gay marriage,
globalization, U.S. foreign policy, Darfur: on everything Judaism has a position—
and, wondrously, this position just happens to coincide with that of the American
liberal Left.” The ironic tone of this paragraph then gives way to a more scathing
attack on those American Jews who allegedly want to make Judaism conform to
their own preconceived ideas.

Byron Sherwin, rabbi of Conservative Judaism and a mentee of Abraham Joshua
Heschel’s, also has a harsh verdict in store for tikkun olam in a 2013 article:
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The contemporary use of tikkun olam is an example of the semantic displacement of
American Jewry, an expression of verbal abuse. . . . The promiscuous use of the term
identifies it with an enormous range of social programs, artistic projects, and a plethora
of political causes. However, it is, in effect, little but a Jewish counterpart to Christian
“liberation theology,” albeit without the theology, thereby appealing to the largely secular
nature of American Jewry. (Sherwin 54)

It is hard to comprehend why Sherwin projects the idea of a “semantic displace-
ment” of tikkun olam, which apparently points to diachronic linguistic change in
the first place, to the Jewish community itself. He obviously places some blame
on tikkun olam for what he identifies as the inability to distinguish between au-
thentic Jewish values and acquired non-Jewish ideologies (44). Sherwin particu-
larly censures an unspecific universalistic ethos that has allegedly taken hold of
American Jewry. According to the rabbi, the current use of the slogan is not only
indicative of Christian influence but of a general tendency towards secularism.

To bolster his dismissive position towards the concept, the author, on the last
page of his piece, evokes the authority of Abraham Joshua Heschel. When Sher-
win observes that Heschel, who was “no stranger to social action” (55), did not
use the phrase tikkun olam, it is not surprising, though, as the term was hardly in
circulation during Heschel’s lifetime (1907-1972). What Sherwin particularly ar-
gues is that Heschel drew upon authentic Jewish sources and criticized the dis-
tortion of Judaism. It should be noted that in contrast to Sherwin, others, Michael
Lerner among them, have associated Heschel’s legacy with tikkun olam (Krasner,
“The Place” 79).

The debate over tikkun olam attained new intensity in 2018 with the publication
of Jonathan Neumann’s book To Heal the World? How the Jewish Left Corrupts
Judaism and Endangers Israel. Neumann is religiously Orthodox and politically
conservative. Not focusing exclusively on the phrase tikkun olam, the book asks
more generally how the connection between American Jewry and the “social jus-
tice” movement developed. By choosing Isaac Mayer Wise, probably the most in-
fluential American Reform rabbi in the nineteenth century, as the starting point
for his reflections, Neumann zeros in on the role of the Reform movement in
what he sees as the discontent of American Judaism. Today’s obsession with tik-
kun olam, he argues, is an outgrowth of a universalist political ideology that con-
tradicts traditional Judaism: “Tikkun olam is a huge deal in contemporary Amer-
ican Judaism — but there’s no basis for that in traditional Jewish thought” (Neu-
mann 149). Moreover, according to Neumann, the rejection of Jewish particular-
ism in favor of diffuse fantasies of world salvation comes at the expense of Israel
— according to the formula “the stronger your commitment to tikkun olam, the
weaker your Zionism and support for Israel” (195).

156



Pascal Fischer

Neumann’s book prompted a great number of reviews and articles in Jewish-
American magazines and newspapers. While Michael Weingrad’s review in the
(neo)conservative online magazine Mosaic embraces Neumann’s effort to reveal
the weaknesses of “American tikkun-olam Judaism,” there was considerable
pushback from scholars and activists on the political left shortly after the publica-
tion of the book. Shaul Magid questions Neumann’s credentials and scholarly
methods in an article in Tablet in June 2018. He also takes exception to Neu-
mann’s assessment that the contemporary meaning of tikkun olam is not
grounded in Jewish tradition, which should not be conceived as immutable any-
way. Steve Lipman, writing in the New York Jewish Week in August of the same
year, appreciates that resistance has formed against Neumann’s “war on tikkun
olam.” David Seidenberg’s article in the Jewish Journal, published only in Febru-
ary 2019, already looks back at the camps that have formed with respect to Neu-
mann’s book, “with conservatives praising it and liberals dismissing it.” His con-
tribution sets out to add a new wrinkle to the debate, arguing that tikkun olam in
the sense of economic justice is not an American invention, but goes back to
nineteenth-century progressive Zionism or even further.

Although the headline in the Forward article “Why the Orthodox Hate ‘Tikkun
Olam’ may suggest that the fault line runs between Orthodoxy and Reform, its
author Ysoscher Katz, himself a rabbi of a Modern Orthodox congregation in
Brooklyn, does not fully agree with Neumann: yes, many Orthodox Jews perceive
the use of tikkun olam for progressive political purposes as ‘cultural appropria-
tion,” the supposed dichotomy presented by Neumann between universalism
here, and love for the people and the land of Israel there is, however, misleading.

A highlight of the controversy was a two-hour debate titled “Tikkun Olam - Jewish
Ideal or Left-Wing Idol,” which took place at Ner Yisrael Synagogue in London in
February 2020 and was held between Jonathan Neumann and Joe Wolfson, Or-
thodox campus rabbi at New York University (NYU). The event, which was broad-
cast by J-TV, can be understood as an intra-Orthodox debate but one that was
nevertheless marked by major differences of opinion. Of course, the central issue
was again whether tikkun olam constitutes an authentic Jewish concept. Neu-
mann holds fast to his view that tikkun olam has nothing to do with Judaism and
even does it great harm. Wolfson counters: while he does not use the term for
“social justice,” we should keep in mind that there are many Jewish concepts —
gemilut khasadim (‘the performance of kindness’), tzedakah (‘charity to achieve
justice’),® kiddush HaShem (‘sanctification of the Name’), etc. — that emphasize
the responsibility of the individual towards the community and the world, even if
they have not been called tikkun olam traditionally:

3 For a semantic distinction between gemilut khasadim and tzedakah see Robinson 237-40.
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If you are going to ignore this family of concepts which tell us that fundamental to our
existence as Jews is an obsession with looking for where there is pain and hurt in the
world and thinking about how we can act to improve that pain, if you are going to ignore
that, you are doing great violence to our mesorah.* (“Debate” 27:30-28:00)

Evidently, Wolfson is primarily concerned with the ideas that govern Judaism,
while Neumann starts out with the term tikkun olam, juxtaposing its traditional
and recent meanings. Put differently, Wolfson’s reasoning follows an onomasio-
logical path, Neumann’s a semasiological one. Much of the broader controversy
over tikkun olam can be characterized according to this distinction.

Wolfson concedes to his interlocutor that the appropriation of the term by the
political left is not unproblematic. At the same time, the rabbi condemns attempts
by the political right to pass off their conservative beliefs as being mandated by
the Jewish tradition. Some of his anger is directed at Ben Shapiro, who endorsed
Neumann’s book on its back cover, for reducing the complexity of the Jewish
stance on abortion to an unequivocal, quasi-Catholic pro-life position (“Debate”
31:50-32:30).

Tikkun Olam and the Study of Jewish Secularity

The final part of this chapter is concerned with methodological problems regard-
ing a detached, scholarly study of tikkun olam as part of Jewish-American culture.
I am particularly interested in the question of whether the notion of Jewish secu-
larity can be fruitfully applied to the phenomenon and what this case reveals about
theoretical challenges in the research on Jewish secularity in general. The debate
about tikkun olam throws the difficulties involved in the study of Jewish secularity
into sharp relief.

The term secular sometimes appears in articles on tikkun olam (e.g. Krasner, “The
Place” 83; Rosenthal 239). Sherwin is particularly outspoken in his verdict that
the current meaning of the catchphrase is an expression of a secular mindset (46,
47,53, 54). Even where critics of the slogan do not use the word secular explicitly,
the idea that the modern meaning of tikkun olam is unmoored from the Jewish
religion is often part of their judgment. As has been shown, some Jewish-Ameri-
can authorities will defend tikkun olam with its modern semantics as an expres-
sion of a Jewish religious ethos. From a disinterested point of view, where do we
draw the line between religion and secularism? For an outside observer, it is ob-
viously not possible to adopt any of these assessments unreservedly. Moreover,
some Jewish dignitaries use the term secular mostly as a pejorative to castigate

* The term mesorah denotes the chain or bond of Jewish traditions.
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those who have allegedly left the fold. How can we have recourse to the term with-
out negative connotations in an academic analysis that takes an external position
on the debate about tikkun olam?

According to the sociologist of Jewish demographics Barry A. Kosmin, “[t]here is
no more consensus over who is secular and what constitutes Jewish secularism
than there is as to ‘who is a Jew?’ in terms of a religious category “ (77). At the
same time, the classification of a person as either secular or religious may be
achieved more easily than the classification of activities that are performed under
the banner of tikkun olam. One can use surveys and other established methods of
empirical social research to distinguish between religious and secular popula-
tions, but these hardly extend to political action. I would usually identify routing
for Bernie Sanders, campaigning for LGBTQ policies, or joining a Black Lives
Matter rally as secular efforts. Do they become religious by having a Hebrew slo-
gan attached to them? Are they religious if the activists see themselves as ani-
mated by Jewish ideals, however distorted they may or may not be? Is it method-
ologically possible to distinguish between activities by Jews who adhere to the
Jewish faith and those who merely seek a connection to the Jewish community
via tikkun olam as ‘social action’? Should we understand the use of this slogan
among leftist activists as “cultural appropriation” or “misappropriation,” as was
suggested in Ysoscher Katz’s article? Or should we simply accept that a Hebrew
expression serves as a link between secular and religious Jews, even though large
parts of Orthodoxy are left out?

It should also be asked to what extent some critics of tikkun olam have recourse
to the argument of the secular nature of tikkun olam to steer the conversation away
from politics. In other words, could it be that attacks on the religious insignifi-
cance of the concept are a substitute for the rejection of the political positions

involved? Is it even possible to disentangle the religious and political aspects of
the debate?

The very use of the Hebrew term by left-wing Jews as well as the reasoning
adopted in the controversy about the concept show that the Jewish religious tra-
dition continues to serve as a principal reference point, irrespective of religious
persuasions. Jewish identity appears to demand a feeling of continuity, historical
lineage, and a connection with the past, even where Jewish existence is seen as
highly mutable and adaptable. At the same time, tikkun olam is an expression of
hope for the future, be it in its eschatological or more mundane varieties. It also
stands for a sense of purpose and historical responsibility connecting religious
Judaism and Jewish secularity.
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Vollstindig jiidisch sein, vollstandig franzésisch sein:
Paul Audi, Troublante identité
Kai Nonnenmacher, Otto-Friedrich-Universitat Bamberg "= 0000-0003-3013-8687

Fur Christoph — und fiir die zivilen Opfer 2023 in Nahost.

Im Gegensatz zu dem, was die zitierten Aussagen vermuten lassen konnten, ist es fiir
einen Juden nicht wirklich moglich, ,vollstindig“ jiidisch zu sein. Oder besser gesagt,
der Jude ist nur dann jiidisch, wirklich judisch oder sogar endgiiltig jiidisch, wenn er es
nicht vollstandig ist. Wer Jude ist, kann dies zwar auf psychologischer Ebene ,vollstin-
dig“ sein (er kann dann sagen: ,Ich fithle mich voll und ganz als Jude*), aber auf der
Ebene der Realitit (der Realitit des Judentums) kann dies nicht so sein: Wenn er Jude,
wirklich Jude ist, dann nur unter der ausdriicklichen und dringenden Bedingung, dass
er die Tatsache zur Kenntnis nimmt, dass er Jude ist, immer definitiv, aber nie komplett,
nie total, nie ganz. (Audi, Kap. 8, ,Position*)!

Diskurse um juidische Identitit bzw. Identititen sind in einer diasporischen Si-
tuation zwar transnational und transkulturell, gleichwohl schlieflen sie im jewei-
ligen Sprachraum an die spezifischen Konzepte und Debatten um Identitit im
Allgemeinen und um die question juive an, wie die jidische Frage seit dem 18.
Jahrhundert auch in Frankreich heifdt. Eine Studie tiber franzosische Literatur
des 21. Jahrhunderts kann von diesem begriffsgeschichtlichen Kontext nicht ab-
sehen, um etwa im vergleichenden Kontext nicht die Interpretation von Jiidisch-
keit zu verfehlen.

Der franzosische Philosoph Paul Audi — dessen autobiographischer Essay zur
Identitit, Troublante identité (2022; im Folgenden mit der Sigle TI zitiert) hier
kurz diskutiert werden soll — ist 1963 im Libanon geboren, kam erst mit elf nach
Frankreich und promovierte 1993 in Philosophie tiber Jean-Jacques Rousseau.
Audi hat zahlreiche Biicher in Frankreich publiziert (auf Deutsch wurde er bis-
lang nicht publiziert, soweit ich sehe), darunter Studien etwa tiber Stéphane Mall-
armé und Romain Gary, den Sohn einer jiidischen Familie, der in Vilnius gebo-
ren wurde (vgl. Obergoker). Der neue Essay kniipft an Uberlegungen an, die Audi
2014 mit Le démon de l'appartenance aufgeworfen hat, die lebenslange Konstruk-

! Die deutschen Ubersetzungen im Folgenden stammen von Kai Nonnenmacher, wenn nicht
anders vermerkt. ,Ainsi, et contrairement a ce que les propos cités pourraient laisser supposer,
il n’est pas réellement possible, pour un Juif, d’étre « pleinement » juif. Ou plutét, le Juif n’est
juif, réellement juif, voire définitivement juif, qu’en ne I’étant pas pleinement. Certes, qui est juif
peut I'étre « pleinement » sur un plan psychologique (il peut alors déclarer : « Je me sens
pleinement juif »), mais sur le plan du réel (du réel de la judéité) il ne saurait en étre ainsi : s’il
est juif, réellement juif, c’est a la condition expresse, et pressante, de prendre acte du fait qu’il
Iest, juif, toujours définitivement, mais jamais complétement, jamais totalement, jamais tout d fait.”
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tion von Identitdt betreffend, aber diese Fragen nun auch neu und sehr person-
lich problematisierend oder auf Texte und Filme beziehend. Im Epilog von Audis
jingstem Buch erzihlt er noch einmal den Film Monsieur Klein von Joseph Losey
aus dem Jahr 1976 (vgl. Blumenfeld): Alain Delon spielt die Hauptfigur Robert
Klein, einen Galeristen: In einer kafkaesken Situation will dieser im besetzten
Paris des Zweiten Weltkriegs beweisen, dass er kein Jude ist, hat er doch iibrigens
selbst auch ohne Gewissensnot die Note jiidischer Kunden ausgenutzt, um ihnen
Kunstwerke abzukaufen. So reist er etwa zu seinem Vater, um den Katholizismus
der Familie bestitigen zu lassen, er versucht, Spuren eines von den Deutschen
vermuteten Jiidischseins zu verwischen. Ein Ariernachweis kommt nicht recht-
zeitig an, so dass Klein schlieflich in die KZ-Transporte des Vél d’'Hiv gerit. Tat-
sdchlich geschah damals Vergleichbares mit dem Schauspieler Harry Baur, der
jiidische Rollen gespielt hatte, der in der Gestapo-Folter zwar beweisen konnte,
kein Jude zu sein, aber an den Verletzungen dieser Befragung kurze Zeit spiter
starb. Vor diesem Hintergrund ist die folgende Eingangsverortung von Audis Ab-
lehnung jedweder Identititsfixierung zu lesen:

Schon die meiste Zeit iiber verabscheue ich Ausweispapiere, offizielle Dokumente, Per-
sonenstandsurkunden, Steckbriefe, Autokennzeichen. Ich verbinde sie systematisch mit
Techniken der Uberwachung, des Aufspiirens, der Lokalisierung, der Markierung, der
Nachverfolgung, des Targetings, der Polizeiiiberwachung, die meiner Uberzeugung
nach die Gefangennahme vorwegnehmen. Ist die soziale Hoélle nicht mit den besten
identifikatorischen Absichten gepflastert? (TI, Prologue)?

Audis Uberlegungen zum amerikanisch-jiidischen Schriftsteller Philip Roth deu-
ten Moglichkeiten an, wie dieser Identitit in der Fiktion beizukommen ist. Fiir
Libération schrieb Audi 2018:

Wer sind wir? Woraus sind wir gemacht? Ist das Selbst sichtbar, zeigbar, nachweisbar,
erkennbar? Alles, was uns innerhalb und auflerhalb von uns eine Identitit zuweist
(Mann sein, Frau sein, Jude sein usw.), verleitet es uns nicht dazu, Masken anzulegen,
die uns zu einer immerwihrenden Fiktion zwingen? Die Wahrheit ist die Mutter der
Liige, es sei denn, es ist umgekehrt. Der Schein ist der Schutz des Seins, aber wer kann
das am besten beurteilen? (Audi, ,Philip Roth”)*

2 ,Déja, la plupart du temps, les papiers d’identité, les documents officiels, les actes d’état civil,
les fiches signalétiques, les immatriculations, je les ai en horreur. Je les associe
systématiquement aux techniques de surveillance, de détection, de localisation, de marquage,
de tracage, de ciblage, de flicage, qui préfigurent selon moi la capture. L’enfer social n’est-il pas
pavé des meilleures intentions identificatrices *“

3 ,Qui sommes-nous ? De quoi sommes-nous faits ? Le Soi est-il visible, montrable, décelable,
reconnaissable ? Tout ce qui, en nous et hors de nous, nous assigne une identité (étre homme,
étre femme, étre juif, etc.) ne nous entraine-t-il pas a revétir des masques qui nous
contraignent a une fiction perpétuelle ? La vérité est mere du mensonge, a moins que ce ne
soit 'inverse. Les apparences sont I’abri de I’étre, mais qui saurait le mieux en juger ?“
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Als die Zeitschrift Les Inrockuptibles Audi fiir Troublante identité 2022 den Essay-
preis verlieh, begriindete sie, dies sei ein ,Manifest fiir die Kultivierung der eige-
nen Individualitit, anstatt sich auf seine Partikularititen zu versteifen®, aber
auch, dass diese Kultivierung mit dem literarischen Schreiben selbst zu tun
habe.* Denn die vom Philosophen gewihlte Gattung ist hybrid, einerseits mit au-
tobiographischen Uberlegungen von Audi, aber auch mit systematischer Refle-
xion® von problematischer Identititszuweisung in der Moderne, wenn man den
Titel so iibersetzen mochte, mit Identititsstorung, die aus dieser Perspektive
auch Audis Juidischkeit unter Bedingungen seiner libanesischen Herkunft reflek-
tiert, so in der rhetorischen Frage, mit ,welcher Art von Gerechtigkeit“ der Biirger
rechnen konne, wenn er, ob er wolle oder nicht, ,zunichst als Maronit, Schiit,
Sunnit, Druse, Griechisch-Katholik, Griechisch-Orthodoxer, Jude, Protestant
usw., und dann, erst dann, als Libanese“ (TI, Kap. 3, ,Chimeére“)® angesehen
werde. Konkret auf den Exodus der libanesischen Juden bezogen:

So fithlten sich die jiidischen Libanesen oder Libanesen judischer Herkunft nicht nur
gezwungen, ihr Land zu verlassen, ich sage bewusst ihr Land, sie wurden auch dazu
gebracht, sich nicht mehr als Libanesen judischen Glaubens zu betrachten: Mit der Zeit
und der wachsenden Distanz wurden sie, zunichst in ihren eigenen Augen, zu Juden,
die ,aus dem Libanon kommen*“ oder zu Juden, die ,libanesischer Herkunft sind. Diese
einfache Umkehrung von Substantiv und Adjektiv fasst eine lange, grausame, schmerz-
hafte und schwindelerregend ungerechte Geschichte zusammen, deren Erinnerung, die
jedes Mal, wenn ich in den Libanon reise, wieder wachgerufen wird, mich erschiittert
und mich zu einem harten Urteil iiber dieses Land veranlasst. (Heute gibt es in einem
Gebiet, in dem vor dem Biirgerkrieg Dutzende von Synagogen in Betrieb waren, nur
noch etwa 100 Libanesen jiidischen Glaubens, die sich zu absoluter Diskretion verpflich-
ten). (T1, Kap. 3, ,Chimeére“)’

* ... manifeste pour cultiver sa singularité plutét que de se crisper sur ses particularités —,

nous a confié que ce prix 'encourageait a s’engager dans une écriture littéraire“ (Kaprielian).

> Die Kapiteltitel zeigen die systematische Struktur: Allegorie 1, 1. Taufe, 2. Riickkehr, 3.
Chimire, 4. Scham, 5. Zugehorigkeit, 6. Entfremdung, 7. Erklirung, 8. Position, Allegorie 2.
Bei den Lektiiren von Audi ist insbesondere auf Rousseau und Diderot, Roth und Gary,
Foucault, Camus und Sartre hinzuweisen.

% ,A quel type de justice doit-il s’attendre, quand on le reconnait — de gré ou de force — tel qu’il
ne souhaite pas forcément qu’on le reconnaisse : d’abord comme un maronite, un chiite, un
sunnite, un druze, un grec-catholique, un grec-orthodoxe, un juif, un protestant, etc., et apres,
seulement apres, comme un Libanais.“

7 ,Ainsi, les Libanais juifs ou d’origine juive ne se sont-ils pas seulement sentis contraints de
quitter leur pays, je dis bien leur pays, ils ont été conduits a ne plus se considérer comme des
Libanais de confession juive : avec le temps qui a passé et la distance qui s’est creusée, ils sont
devenus, a leurs propres yeux d’abord, des Juifs « venant du Liban » ou des Juifs « d’origine
libanaise ». Cette simple inversion du substantif et du qualificatif résume une longue histoire,
cruelle, douloureuse, d’une injustice vertigineuse, dont le souvenir, réactivé toutes les fois que
je me rends au Liban, me bouleverse et me pousse a juger sévérement ce pays. (Aujourd’hui,
sur un territoire qui comptait des dizaines de synagogues en activité avant la guerre civile, il ne
reste plus qu'une petite centaine de Libanais de confession juive, qui s’astreignent a une
discrétion absolue.)“
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Von Rousseaus Denken des Subjekts, {iber den Audi promoviert hatte, fithrt
durchaus ein Weg zum Existenzialisten Jean-Paul Sartre, denn wie Rousseau aus-
tithrte, verinnerlicht der Einzelne den Blick der anderen und das Urteil, das diese
tiber einen selbst fillen (vgl. TI, Kap. 6, ,Aliénation”). Jean-Paul Sartres Defini-
tion des Juden in dessen Réflexions sur la question juive ist aus der Perspektive der
Nichtjuden formuliert. Diese machen ihn erst zum Juden, nicht ihre Religion,
ihr Heiliges Land oder ihre kollektive Geschichte: ,Das einzige Band, das sie zu-
sammenbhilt, ist die feindselige Verachtung, die ihnen von den sie umgebenden
Gesellschaften entgegengebracht wird.“® Sartre thematisiert so den antisemiti-
schen Blick auch bei Menschen, die sich so nicht bezeichnen wiirden. Und die
Aporie jidischer Identitit (dieses Wort fillt in dieser Epoche so noch nicht) bei
Sartre stellt einen authentischen und einen ,unauthentischen‘ Juden einander
gegeniiber. Authentische Juden ertragen ihre Nicht-Assimilation, ihren bewuss-
ten Paria-Status (so wiirde Hannah Arendt es formulieren), wihrend ,unauthen-
tische Juden so sehr der fremdzugewiesenen antisemitischen Identitit entgehen
wollen:

Kurz gesagt, unauthentische Juden sind Menschen, die von anderen Menschen fiir Ju-
den gehalten werden und die sich entschieden haben, vor dieser unertriglichen Situa-
tion zu fliehen. Das fiihrt bei ihnen zu verschiedenen Verhaltensweisen, die nicht alle
zur gleichen Zeit bei derselben Person auftreten und von denen jede als Fluchtweg cha-
rakterisiert werden kann. Der Antisemit hat all diese unterschiedlichen, manchmal un-
vereinbaren Fluchtwege gesammelt und aneinandergereiht und so ein monstréses Bild
gezeichnet, von dem er behauptet, es sei das Bild des Juden im Allgemeinen; gleichzeitig
stellt er diese freien Bemiithungen, einer belastenden Situation zu entfliehen, als erbli-
che Ziige dar, die in den Korper des Israeliten selbst eingeprigt sind und daher nicht
verindert werden kénnen.’ (Sartre, Kap. 3)

Das ist durchaus kein Spezifikum jiidischer Identitit, so Sartre, wenn er sagt, es
iberrasche ihn, dass so viele Juden ihre Authentizitit stoisch ertriigen, wihrend
etwa die Zahl unauthentischer Biirger oder Christen hoher liege. Man kann sa-
gen, vergleichbar dem ebenfalls hybriden Text Il n’y a pas de Ajar: Monologue
contre I’Identité der Rabbinerin Delphine Horvilleur (2022) ist die Identititsrefle-
xion des Philosophen Audi anti-identitir und im Kontext der politischen Rechten

8 ,Le seul lien qui les unisse, c’est le mépris hostile ot les tiennent les sociétés qui les
entourent.“ (Sartre, chap. 3)

% ,En un mot, les Juifs inauthentiques sont des hommes que les autres hommes tiennent pour
Juifs et qui ont choisi de fuir devant cette situation insupportable. Il en résulte chez eux des
comportements divers, qui ne sont pas tous présents en méme temps chez la méme personne
et dont chacun peut se caractériser comme un chemin de fuite. L’antisémite a ramassé et
accolé tous ces chemins de fuite distincts, parfois incompatibles et il a tracé ainsi un portrait
monstrueux qu’il prétend étre celui du Juif en général ; en méme temps, il présente ces libres
efforts pour s’évader d'une situation pénible comme des traits héréditaires, gravés dans le
corps méme de |'Israélite et, par conséquent, impossibles a modifier.“ (Sartre, Kap. 3)
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Frankreichs zu lesen. Horvilleur spricht in dhnlicher Weise von ,Identititsbeses-
senheit’. Eine ihrer Thesen ist, wenn man kollektiv iber Juden im Singular rede,
um fiir diese Identititszuschreibungen zu fixieren, sei das durchweg antisemi-
tisch.! Der Philosoph Audi hat Beirut im Biirgerkrieg verlassen miissen, er will
sich nicht mehr auf die libanesischen Wurzeln zuriickfithren lassen und hat des-
halb an einem Punkt seines Lebens gar eine italienische Identitit erfunden, was
zu neuen Selbstzweifeln und Gewissensbissen fithrte: , Warum hat mich diese
alberne Verkleidung gereizt? Warum musste diese Liige, und sei sie noch so un-
bedeutend, den Respekt vor meinen Eltern und meine Zuneigung zu ihnen iiber-
lagern?“ (T1, Kap. 1, ,Baptéme*)!L.

Wenn der entwurzelt Geborene, der ich bin, ein mottenzerfressenes Gedichtnis hat, ein
l6chriges Gewebe, das man nicht flicken kann, dann hat er dariiber hinaus eine deterri-
torialisierte Seele. Wenn ich also um jeden Preis einem Land im Sinne eines physischen
Territoriums angehdren miisste, wire dieses nicht nur intim: Es wire die Intimitit
selbst, so wie es ein Schlafzimmer par excellence ist. Es ist iibrigens kein Zufall, dass
ich mich nirgends so sicher fithle wie in den vier Wanden meines Schlafzimmers. Ich
mag es so sehr, dort Zuflucht zu suchen, dass ich die meisten meiner Biicher dort ge-
schrieben habe . . . Die Besetzung dieses winzigen Territoriums, da sie sowohl psychisch
als auch physisch ist, die Einsamkeit und Isolation, die dadurch aufeinander zuriickfal-
len, sind auf der mentalen Ebene und nur auf dieser Ebene, wie ich betonen mochte, ein
Echo der Lebens- und Uberlebensbedingungen dieser ,Vertriebenen“ (diesmal in einer
anderen Bedeutung des Wortes), von denen Pierre Ouellet so treffend spricht, wenn er
von jedem von ihnen sagt: — herausgerissene Herzen, herumgeworfene Spielzeuge einer
unmenschlichen Geschichte —, als ,ein Loch in Zeit und Raum reifdt, in dem der Ver-
triebene lebt und tiberlebt, zwischen einer Erinnerung und einer Hoffnung, die nir-
gends ein Territorium bilden, sondern einen Abgrund oder eine Kluft, in der er para-
doxerweise Zuflucht findet, refugere bedeutet ,sich zuriickziehen’, von fugere, das ,flie-
hen‘ bedeutet: sich in die Flucht zuriickziehen, in einen Riickzug aus Zeit und Raum
fliehen, so viel wie aus der Welt und der Geschichte . . .“. (T1, Kap. 7, , Explication“)?

19ygl. die gemeinsame Lektiire dieser Biicher durch Lehoux.

11 Pourquoi ce travestissement bébéte m’a-t-il tenté ? Pourquoi ce mensonge, fiit-il des plus
véniels, est-il venu supplanter le respect que je dois a mes parents, I’affection que je leur

voue ?“

12 Si le né déraciné que je suis a bien une mémoire mitée, tissu troué impossible a ravauder, il
a de surcroit, une dme déterritorialisée. De sorte que s’il fallait a tout prix que j’appartienne a
un pays au sens d’un territoire physique, celui-ci ne serait pas seulement intime : il serait
I'intimité méme, comme l'est par excellence une chambre a coucher. Ce n’est pas un hasard,
au demeurant, si je ne me sens nulle part autant en sécurité qu’entre les quatre murs de ma
chambre a coucher. J’aime tant m'’y réfugier que c’est 1a que j’aurai écrit la plupart de mes
livres . . . L’occupation de ce minuscule territoire, pour autant qu’il est aussi psychique que
physique, la solitude et I'isolement qu’il aide a se rabattre I'une sur l'autre, font écho, sur le
plan mental et uniquement sur ce plan, je le précise, a la condition de vie et de survie de ces

« déplacés » (selon, cette fois, un autre sens du mot) dont parle si bien Pierre Ouellet quand il
dit de chacun d’eux — cceurs arrachés, jouets ballottés d'une histoire inhumaine — qu’il « fait
un trou dans le temps et dans 'espace, ot il vit et se survit, entre une mémoire et un espoir
qui ne forment nulle part un territoire mais un gouffre ou un abime, dans lequel il trouve
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Und so bezeichnet sich Audi selbst als Positionsjude, juif de position, am Ende des
Essays, d. h. weder als ein Jude der Tradition oder der Abstammung, noch der
Konfession. Sondern im Sinne Derridas als ein Jude, der sich stindig und grund-
legend von sich selbst unterschieden fiihlt.

,Jude“ bin ich auflerdem und vor allem, weil ich mich stindig und grundlegend von mir
selbst unterschieden fithle —ich meine damit meine gegebenen, erhaltenen oder erreich-
ten Identititen;

indem ich mich unaufhérlich von dem Wesen, das ich bin, entferne, entfremde und
trenne — denn das Schliisselwort ist Werden;

dass ich aufgrund meiner Herkunft und meines Verhiltnisses zu meiner Geburt fiir
andere genauso anders bleibe wie fiir mich selbst;

dass fiir mich nichts selbstverstindlich ist, da alles noch zu tun ist; dass das bereits Ge-
schaffene nur ein Vorspiel fiir das ist, was noch getan werden wird;

dass meine Entwurzelung mich verunsichert;

dass ich ein geborener Minderheitler bin, um den Ausdruck zu verwenden, den Gary in
Chien blanc von sich selbst verwendet hat — zumindest im Kopf;

dass es mir schon so schwer fillt, mir selbst zu gehoren, dass mir jede Identititsfixie-
rung wie ein Schandfleck vorkommt;

indem ich mit allen mir zur Verfiigung stehenden Mitteln versuche, mich den Bildern
und Erzihlungen zu entziehen, die vorgeben, mich, wenn nicht zu definieren, so doch
zumindest einzuddimmen. (TI, Kap. 8, , Position“)!?

Audi hat Frieden mit seiner Vorgeschichte schliefen wollen und sich auf eine
Suche begeben, die er an anderer Stelle mit dem nie erfiillten Messianismus im
Judentum vergleicht. Der Philosoph hat sich mit der von mir als Eingangszitat
gesetzten, nie erreichbaren vollstindigen jiidischen Identitit beschiftigt, und
dies verbindet ihn mit der Frage des Schriftstellers Romain Gary, {iber den Audi
geschrieben hat (Audi, Je me suis). Bernard-Henri Lévy hat fiir Le Monde Audis

paradoxalement refuge, refugere voulant dire “se retirer”, de fugere qui signifie “fuir” : se
retirer dans la fuite, fuir en une retraite du temps et de ’espace, autant dire du monde et de
I'histoire ... ».“

13« Juif », je le suis ensuite, et surtout, en ce que je me sens constamment et fonciérement
différer de moi-méme — je veux dire de mes identités données, recues ou atteintes ;

en ce que je ne cesse de m’écarter, de m’éloigner, de me séparer de I'étre que je suis — parce
que le maitre mot est devenir ;

en ce que je demeure, du fait de ma provenance et de mon rapport a ma naissance, autre pour
les autres autant que pour moi-méme ;

en ce que pour moi rien n’est acquis puisque tout reste a faire ; en ce que le déja-fait est
seulement un prélude a ce qui sera fait ;

en ce que mon déracinement m’insécurise ;

en ce que je suis un minoritaire-né, pour reprendre ’expression que Gary, dans Chien blanc,
employait au sujet de lui-méme — tout au moins dans la téte ;

en ce que j’ai déja tant de mal a m’appartenir en propre que toute fixation identitaire
m’apparait comme une flétrissure ;

en ce que je cherche par tous les moyens dont je dispose a me soustraire aux images et aux
récits qui prétendent sinon me définir, du moins me contenir.”
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Gary-Buch in vier Thesen zusammengefasst, wobei die letzte nochmal den Zu-
sammenhang von Audis jungster Arbeit mit dem literaturwissenschaftlichen
Kontext seiner fritheren Arbeiten herausstellt:

Und die vierte These schlieRlich lautet, dass dieser Irrtum fiir ihn [Romain Gary] fatal
war, natiirlich und zwangsliufig fatal, denn es geniigte ihm, diese , Identitdt“ wie alle
anderen dem Spiel der Verleugnungen und Knoten, der Neuerfindungen und Wieder-
geburten zu unterwerfen, es geniigte ihm, auf sie das schone, aber schreckliche Pro-
gramm anzuwenden, sich ,seiner selbst zu entledigen” und nur ein Leben zu akzeptieren,
das ,dazu bestimmt ist, neu anzufangen”, es gentigte, sich in der Illusion zu verfangen,
dass diese , Identitit“ ein Hindernis fiir das wahre , Universelle“ sei und deshalb unver-
zliglich beseitigt werden miisse, und schon verhedderte sich dieser Jude mit Herz und
Verstand in einem Geflecht von Widerspriichen, das, so legt Audi nahe, nur zur endgtil-
tigen Tragodie beitragen konnte. (Lévy)™*

Eingangs formulierte ich das Desiderat, franzosisch-jiidische Gegenwartslitera-
tur interpretierend an die spezifischen Diskurse um moglich-unmégliche, sta-
tisch-dynamische Identitit in Frankreich zu binden. In mehrerlei Hinsicht ist
Paul Audis Troublante identité ein sehr franzosisches Buch. Er, der von seiner frii-
hen Faszination fiir den Mythos Frankreich im Libanon spricht und spiter fran-
zdsischer als die Franzosen sein méchte, nennt die Ubersiedlung der Familie im
Epilog schliellich gar seine ,zweite Geburt’, allerdings unter beunruhigenden
Bedingungen von Erinnerung. Mit spitzen Fingern scheint der Rezensent des
konservativen Figaro so auch Audis Buch gelesen zu haben als , Bekenntnis eines
verwirrten Franzosen®, als Anlass, den republikanischen Universalismus auch in
der identitiren Gegenwart des politischen Frankreich zu bekriftigen: ,,Was die
franzosische Staatsbiirgerschaft theoretisch bietet — er [Audi] sagt es nicht so, aber
wir sagen es fiir ihn — ist die Moglichkeit, sich ,von den Besonderheiten der Geburt“
zu 16sen und einen Weg zu gehen, der frei von Klasse, Rasse und Religion ist.
Einen einzigartigen Weg. Es ist die Tiicke des franzésischen Versprechens, dass
es alle, die sich ihm anschliefSen, dazu auffordert, zu vergessen, woher sie kom-
men, um das zu werden, was sie sind. Natiirlich wird dieses Versprechen immer
wieder enttiuscht. Das empirische Frankreich ist nicht das ideale Frankreich.
Und das Frankreich von 2022 hat noch weniger die Mittel, um es zu halten. Aber

14 Etla quatriéme theése, enfin, est que cette erreur lui fut fatale, naturellement et forcément
fatale, car il lui a suffi, alors, de soumettre cette « identité », comme les autres, au jeu des
désaveus et des nceuds, des réinventions et des renaissances, il lui a suffi de lui appliquer le
beau mais terrible programme de «se débarrasser de soi» et de n’accepter qu’'une vie qui soit
« faite pour recommencer », il lui a suffi de s’enfermer dans l'illusion que cette « identité »
serait un obstacle au vrai « Universel » et qu’il fallait par conséquent s’en défaire sans tarder,
pour que ce juif de cceur et de pensée s’emméle dans un écheveau de contradictions qui ne
pouvait, suggere Audi, que contribuer a la tragédie finale.”
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im Prinzip ist das Versprechen da“ (Jaigu 17).1> Dies ist ein Bekenntnis des Re-
zensenten auch gegen den communautarisme, womit die Neue Rechte Frank-
reichs Partikularismen in Zeiten gewachsener Diversitit als abgelehntes Gegen-
konzept zum Universalismus konzeptualisiert hat. Die Gegenposition der Linken
wird bereits im Titel einer Rezension von Audis Buch in L’Humanité sichtbar:
,Die Differenz driickt unsere Beziehung zu uns selbst aus“ (Fleury). Vielleicht
zeigt sich hier zugleich ein vernachlidssigtes Problem von Audis autobiogra-
phisch-philosophischer Reflexion, tiber Identitit in Frankreich 6ffentlich nach-
zudenken. Die politischen Lager der Republik versuchen, den fiktional-literari-
schen Maskierungen von Audis differenzierten Versuchen ihr eigenes Framing
anzuhingen. So in Audis Bekenntnis:

In Wahrheit habe ich vor allem das Gefiihl, dass ich die Fithrung iibernommen habe,
indem ich so weit wie moglich all den Leuten den Wind aus den Segeln genommen
habe, die, wenn sie mich gerne identifizieren, dem Satz ,er ist ein Franzose“ gerne den
etwas spallverderbenden Satz ,aber libanesischer Herkunft“ hinzufiigen, als ob das die
Macht hitte, mich in meine Schranken zu weisen . . . Aber in welche Schranken? Wer
die Identititsgleichung im Falle eines Eingebiirgerten vereinfacht, iibersieht immer, wie
unausweichlich die Suche nach einer strategischen Positionierung, die taktische Zu-
riickhaltung, der Wunsch, sich aus dem Getiimmel herauszuhalten, und die bewusste
Einordnung des eigenen Selbst in eine Randgruppe, die zwangsldufig eine Minderheit
darstellt, sind. Und wer etwas anderes behauptet, wiirde liigen. Der Eingebiirgerte mag
zwar der Notwendigkeit einer Auflenseiterposition entgehen wollen, aber die Einnahme
dieser Position ist fiir ihn nicht weniger zwingend. Warum ist das so? Weil sie sich direkt
daraus ergibt, dass der Adoptivfranzose sich vom Geburtsfranzosen (ich sage nicht nach
Abstammung, ,de souche“ oder ,de branche®) dadurch unterscheidet, dass Ersterer nie
ganz sicher ist, ob er von Letzterem als ,vollwertiger“ Franzose betrachtet wird (in dieser Hin-
sicht muss er sogar beruhigt werden), wihrend Letzterer sich diese Frage nie in seinem
ganzen Leben stellen muss. Wenn der eingebiirgerte Franzose, der ich bin (ich spreche
nicht fiir die anderen), definitiv Franzose ist, wird er sich bis ans Ende seiner Tage fragen,
ob er es vollstindig ist. Was immer er sagt, was immer er tut, er wird sein Leben unter
dem tibermoralischen Blick eines Besseren leben miissen. Das ist der Grund, warum
ich, wenn ich mich selbst sagen hére: ,Ich bin ganz und gar Franzose®, nicht anders
kann, als meine Aussage als boswillig zu bezeichnen. Liegt es daran, dass ich ein Fran-
zose bin, der spielt, Franzose zu sein, so wie der Kellner bei Sartre spielt, Kellner zu
sein? Auf keinen Fall und unter keinem Vorwand! Wenn ich mir einer Sache sicher bin,
dann dieser: Ich bin in keiner Weise ein Libanese, der nach seiner Kindheit in die Haut

15 Et C’est bien cela que nous apprend I'auteur en quéte de lui-méme. Ce que donne, en
théorie, la citoyenneté francaise, il ne le dit pas ainsi, mais nous le disons pour lui, c’est la
possibilité de se détacher « des particularités de la naissance » pour forger un chemin affranchi
de la classe, la race, la religion. Un chemin singulier. C’est la malice de la promesse francgaise
d’inviter tous ceux qui en rejoignent la banniere a oublier d’ot1 ils viennent pour devenir ce
qu’ils sont. Evidemment, cette promesse ne cesse d’étre décue. La France empirique n’est pas
la France idéale. Et la France de 2022 a encore moins les moyens de la tenir. Mais sur le
principe, la promesse est 1a.“ (Jaigu 17).
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eines Franzosen geschliipft ist, denn wenn das der Fall wire, wire meine Identititsglei-
chung, die dreifach gegliedert ist, wie wir sehen werden, nicht einmal mehr eine Sache
des bosen Glaubens, sondern der Haltung und des Hochstaplers. . . . Indem Frankreich
mich aufnahm, mich adoptierte, mir Unterkunft und Schutz bot, mich aber auch meiner
Freiheit fiir wiirdig oder unwiirdig befand, mir Absolution erteilte oder nicht, hat es
mich gerechtfertigt; da meine Geschichte so ist, wie sie ist, hat der Libanon diese Rolle

nicht {ibernommen. (T1, Kap. 8, , Position®)!®
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