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I have quoted from the two critica) editionsof Heine ' s works. Prose and poetry 
are cited from Heinrich Heine, Sämtliche Werke. Düsseldoifer Ausgabe (Com
plete Works . Düsseldorf Edition), sixteen volumes, edited by Manfred Wind
fuhr, in conjunction with the Heinrich Heine lnstitute, Hamburg, 1973-97. Th is 
edition is characterized by DHA plus volume number. Heine's letters are quoted 
from Heinrich Heine, Werke, Briefivechsel, Lebenszeugnisse. Säkularausgabe 
(Works, Letters, Biographical Documents. Centenary Edition), jointly edited by 
the National Institute for the Studies of German Classics in Weimar, and the 
National Centre for Scientific Research in Paris, Weimar and Paris, 1970ff. The 
letters from Heine are doeurnenled in the third section, vols. XX-XXIII, 1970-
76; their edition is characterized by HSA plus volume number. In order to keep 
references at a minimum, quotations from Heine are identified in the main text 
by abbreviated edition, volume in Roman numerals, and page number. Apart 
from the apocrypha, biblical passages are quoted, without further reference, 
from the Authorized Version; narnes of the books of the Bible are abbreviated 
as customary. All prose translations from Heine and other authors are my own. 
Poetry is not translated. The notes indicate quotations from other sourees than 
Heine. Two abbreviations occur regularly . HJb identifies Heine-Jahrbuch (Hei
ne Annual), edited by the Heinrich Heine lnstitute Düsseldorf, Hamburg, 1962-
94, Stuttgart and Weimar, 1995ff. Höhn identifies Gerhard Höhn, Heine
Handbuch. Zeit, Person, Werk (Heine Manual. Times, Character, Works), 
second, actualised and extended edition, Stuttgart and Weimar 1997 (1987). 
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INTRODUCTION 

In 1852, Heine wrote a critica) Preface to the second edition of his On the His
tory of Religion and Philosophy in Germany (first edition 1834). The little text 
is a concise testimony to Heine's later stance on Hegelianism. 1 One of Heine's 
basic aims is to blame some leading radicalizing Hegelians for posing as 
'godless self-gods'. The men in disrepute are Ruge, Marx, Feuerbach, Daumer, 
and Bruno Bauer.2 Heine recommends that they all should repent and dwell 
upon the biblical history of the Babylonian king Nebuchadnezzar who, having 
boasted ofhis divine status like he had done himself, was abased into bestiality: 

Alas! Several years later a bodily and intellectual change occurred. How 
often since that time I have been musing about the story of this Babylo
nian king, who played the good God, but fell miserably from the zenith 
of his arrogance, and found himself crawling like an animal over the 
ground, eating grass (presumably salad). Thls legend is written in the 
overwhelmingly grand book ofDaniel, the edifying observance ofwhich 
I would strongly recommend, not only to my dear Ruge, but also to my 
even more obdurate friend Marx, and, indeed, to Messrs Feuerbach, 
Daumer, Bruno Bauer, Hengstenberg and the like, those godless self
gods. (DHA V, 171) 

The allusion to the 'bodily and intellectual change' is significant. The bodily 
facet signals a public imagery of illness, since in 1848 a long history of ill 
health culminated in Heine's physical collapse, and for the remaining eight 
years of hls life he was to be bedridden in what he called his mattress-grave. 
The intellectual facet relates to Heine's post-revolutionary reconsiderations of a 

1 By 'Hegelianism' I generally mean the way Hegel 's absolute ldealism and dialectical method 
constitute a productive challenge to his followers and critics in the 1830s and 1840s. For a con
cise survey see H. Stuke, lemma 'Hegelianismus' in Histörisches Wörterbuch der Philosophie, 
ed. Joachim Riner, vol. 3, Darmstadt 1974, 1026-30. Recent research on Heine 's acquaintance 
with Hegelian philosophy is documented below. 
2 From the 1820s on, Hegelians throve in all sorts: among them Ancient, Left, Right, and 
Young. Radicalizing Hegelians range from the theological and philosophical preoccupations of 
prominent Young Hegelians like David Friedrich Strauss and Ludwig Feuerbach to the political 
concerns ofMarx and the early German socialists, all symptomatic ofthe broader reception and 
transformations of Hegel 's thought in the 1830s and 1840s. For the transition from Hegel to 
radicalizing Hegelians, see John Edward Toews, Hege/ianism. The Path Towards Dialectica/ 
Humanism, 1805- 184 1, Cambridge 1980. Further Karl Löwith, V on Hegel zu Nietzsche. Der re
volutionäre Bruch im Denken des 19. Jahrhunderts (1941 ), now in Sämtliche Schriften, vol. 4, 
Stuttgart 1988. Radicalizing Hegelianism is documentated in Heinz und lngrid Pepperle, eds., 
Die Hegelsche Linke. Dokumente zu Phi/osophie und Politik im deutschen Vormärz, Leipzig 
1985. Radicalizing Hegelians are meticulously studied in Warren Breckman, Marx, the Young 
Hegelians, and the Origins of Radica/ Socio/ Theory. Dethroning the Self, Cambridge 1999. 
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writer's views on wr1tmg, which found expression m his 'biblical apostasy' 
from those radicalizing Hegelians. 

Since the 1980s, Heine's later work has steadily found a more and more 
appreciative readership.3 Criticism no Jonger tends to concentrale on his verse 
and prose up to 1848, putting his post-48 work only second to the younger (the 
1820s) and middle period (1830-1848). I too concentrale on his later writings. 
The present study focuses on the reason why the late Heine ( 1848-1856) acted 
so vehemently against Hegelianism. lt is obvious that those radicalizing Hegel
ians reminded him of his lifelong interest in Hegel's philosophy.4 Heine's 
acquaintance with Hegelian philosophy has been widely discussed.5 I will argue 
that, in the aftermath of the 1848 revolutions, the major contributing factor to 
his reassessments was a thorough reappraisal of Jewish wisdom. This wisdom 
cannot be gauged by the degree of Heine's adherence to the rules which govem 
Jewish life; rather, Jewish wisdom appears as an inventive transcription of 
Jewish sources, aiming at the articulation and justification of a living past in 
actual life, in a language which speaks of diasporic concreteness. For tradition 
to occur, a person must not just receive a message from the past but be able to 
translate the wisdom embodied in it. 

As we will see, the translation is an act of memorizing. Memory, basi
cally, is knowledge from the past; it is not necessarily knowledge about the past, 
but it is a preliminary to the formation of knowledge about the present. In 
Heine's case, memory is shared memory, one which can be expressed in a leg-

3 Cf. Joseph A. Kruse, ' Der späte Heine. Thema und Forschungsstand' , in Wilhelm Gössmann 
and Joseph A . Kruse, eds., Der späte Heine: 1848-1 856. Literatur, Politik, Religion, Hamburg 
1982, 13-23. Further bibliographical references in Erdmann von Willamowitz-Müller and 
Günther Mühlpfordt, eds., Heine-Bibliographie 1982-1995, Stuttgart 1998. More recent re
search is well doeurnenled in Höhn. Useful references are further to be found in the HJb series. 
Noteworthy with reference to the late Heine are Roger F. Cook, By the Rivers af Babylon. 
Heinrich Heine 's Late Songs and Re.flections, Detroit 1998, and Heirnut Landwehr, Der Schliis
sel zu Heines "Romanzero ",Hamburg 2001 . Biographical notes in Jan-Christoph Hauschild and 
Michael Wemer, "Der Zweck des Lebens ist das Leben selbst." Heinrich Heine. Eine Bio
graphie, second edition, Cologne 1997 (1997), and Jochanan Trilse-Finkelstein, Gelebier 
Widerspruch. Heinrich-Heine Biographie, Berlin 1997. I skip Ernst Pawel's The Poet Dying. 
Heinrich Heine's Last Years in Paris, New York 1995, since its unreliability has been 
demonstraled by Jeffrey L. Sammons, 'Heine's Last Years ', The Yale Review 84 (1996), 144-
151. 
4 Ruge, Marx, Feuerbach, Daumer, and Bauer will be studied in Chapter IV, in discussing 
Heine 's revolutionism in the 1840s. For the provocative naming of Hengsten berg, see below in 
this Introduction, 5. 
5 E. Krüger, Heine und Hegel. Dichtung. Philosophie und Politik bei Heinrich Heine, Kron
berg/Ts. 1977, Jean-Pierre Lefebvre, Der Gute Trom mier. Heines Beziehung zu Hegel, Ham
burg 1986, Klaus Briegleb, Opfer Heine? Versuche iiber Schrifzeuge der Revolution, Frankfort 
on the Main 1986. More recently Heinz Pepperle, 'Heinrich Heine als Philosoph', in Gerhard 
Höhn, ed., Heinrich Heine. A'sthetisch-politische Profile, Frankfort on the Main 1991 , 155-75, 
and Klaus Briegleb, 'Abgesang auf die Geschichte? Heines jüdisch-poetische Hegelrezeption ', 
in id., 17-37. Still informative are Ruth Saueracker-Ritter, Heinrich Heines Verhältnis zw· 
Philosophie, diss. Base!, Munich 1974, and Walter Kanowsky, Vernunfi und Geschichte. Hein
rich Heines Hochschulstudium als Grundlegung seiner Welt- und Kunst-anschauung, Bonn 
1975. Further references in Höhn, 361-2. 
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Introduetion 

acy. The obligation to remember comes from the effort of assimilationist forces 
to forget. 6 

It will be shown that Heine's Jewish wisdom pointstoa preservation of 
what is feit distinctly Jewish under the cultural pressure of assimnation relating 
to the German-Jewish 'Question' in the period of politica! emancipation (I 780-
1871 ); it is his literary response to social prejudices against Jewishness, feelings 
wruch were articulated with painstaking scrutiny in a public debate about the 
conditions for the Jews' 'acceptability ' to 'ordinary' society.7 Pros (few) and 
cons (many) were discussed in order to find out whether Jews qualified for 
citizensrup in the modern state, no matter how many accoutrements of ' normal' 
life they would acquire. All trus is not, it must be stipulated, to remove Heine as 
a Jew from German literature. Such would be in direct contradiction to Heine ' s 
proud self-esteem as a German writer. In one of his earliest poems, the then 
seventeen years old poet tried his fortunes with glowing lines on Germany's 
glory, after Napoleon's defeat in the Battle of Belle Alliance: 

DeutschJands Ruhm will ich besingen. 
Hört meinen schönsten Sang! 
Höher will mein Geist sich schwingen, 
Mich durchbebet Wonnedrang. 
(DHA VI, 512). 

Though considerably dimmed, his search for belonging would last out even his 
eventual exile in Paris, where he sought to interpret French revolutionism as a 
precondition for the politica! and social amelioration of Germany, till the 1848 
fiascos extinguished the last sparks of optirrusm. Heine had a strong urge to 
Germanize indeed. Yet his Oermamzing does not make rum out-and-out 
German: it pertains to an equivocal articulation of the literary self in a basically 
al i en environment. 8 

Heine's is necessarily strategie writing. For a social being whose civil 
status is restored by the dominant society remains condemned to exile from his 

6 For the ethica! relevanee of such obligation, see Avishai Margalit, The Ethics of Memo1y, 
Cambridge (Ma) 2002. 
7 The tangled relationship between Jews and non-Jews in nineteenth-century Germany is subject 
of countless studies. Classic are M. Wiener, Jüdische Re/igion im Zeitalter der Emanzipation, 
Berlin 1933, and J. Katz, Out of the Ghello, New York 1978. More recent is H. Bach, The 
German Jew: A Synthesis of Judaism and Western Civilization, 1730-1930, Oxford 1984. I have 
notably profited from David Sorkin, The Transformation of German Jewry, 1780-1840, New 
York and Oxford 1987, Michael A. Meyer, Adapting Judaism to the Modern World. Response 
to Modernity. A History ofthe Reform Movement in Judaism, New York 1988, Paul Lawrence 
Rose, Revolutionary Antisemitism in Germany. From Kant to Wagner, Princeton 1990, and 
Julius H. Schoeps, Deutsch-jüdische Symbiose. Oder die mif3gliickte Emanzipation, Darmstadt 
1996. A short yet valuable noteis Edith Lutz, 'Die Lage der Juden zur Zeit Heines' , in Joseph 
A. Kruse, ed., "lch Narr des Glücks. " Heinrich Heine 1797-1856. Bilder einer Ausstellung, 
Stuttgart and Weimar 1997, 31-7. 
8 By Heine 's 'Germanizing' , I mean his stunning mastering of high German in order to achieve 
both literary and social status in post-Napoleonic Germany. I will discuss the point in Chapter 
lil, I 03-6. 
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identity, and therefore, too, from his language. This language, German, is not 
the natural possession of the writer, it is not his, it is the others ' language of 
which he has taken possession as his own, to a degree which cannot anain to 
any native abilities. A concrete reminder of the dissananee is the late Heine's 
incapability to write his autobiographical project to an end. His authorship does 
not allow for a well-finished and durable self-assessment as a German writer.9 

So there is reason to insist on sticking to the suggestion that however brilliantly 
he Germanized, his Jewishness was not fit for unconditional acceptance as an 
author, i.e. as memher of a cultivated, intellectual elite. I therefore fail to see 
what makes Heine the 'unique, momentous example of successful assimilation' 
Hannah Arendt is willing to recognize, nor do I understand why 'the German
Jewish poet Heinrich Heine ' would be the fabrication of critics and scholars 
Robert Holub is pinpointing. 10 I view Heine's texts as part of a complex social 
and cultural process, in which Germaneness and Jewishness conflict. 11 The 
literary structure of his writings cannot be separated from their relevant ex tema I 
contexts. 12 For here we come across problems of identity and difference which 
form the discoursal or contextualized frame of all of Heine 's writings. 13 

Jewish wisdom is Heine's tentative answer to these problems, leading 
from defusing to opposition, from incorporation to resistance. It stands apart, 
directing attention to itself, giving itself publicly to be read in veiled hints and 
uneasy formulations. 14 By the careful leasing out of warring farces of signi
fication ins i de, attention is drawn to the specificity of these writings in terms of 

9 Cf. Michael Wemer, 'Les Mémoirs de Heine. L'histoire d'un manuscrit et Ie manuscrit d'une 
histoire ', Cahier Heine 2 (1981), 39-63. 
10 Hannah Arend!, Die verborgene Tt·adition. Acht Essays , Frankfort on the Main, 1976, 53, 
Robert C. Holub, 'Deutscher Dichter Jüdischer Herkunft ', in Kruse, ed., "/eh Narr ", 44-50. 
11 Carefully analyzed by Hartmul Kircher, Heinrich Heine und das Judentum, Bonn 1973, Ruth 
L. Jacobi, Heinrich Heines jzïdisches Erbe, Bonn 1978, Jürgen Voigt, Riner, Harlekin und 
Henker. Der junge Heine als romantischer Patriot und als Jude. Ein Versuch, Frankfort on the 
Main 1982, and, more recently, Klaus Briegleb, Bei den Wassern Babels. Heinrich Heine. 
Jiidischer Schriftsteller in der Moderne, Munich 1997, and Maren R. Nuhoff, 'Heine und die 
jüdische Tradition' , in Kruse, ed. , "/eh Narr ", 318-24. Michael Magner, Heinrich Heines De 
l 'Allemagne (1855) als jiidischer Gegenentwur.fzur romantischen Poetik, diss. Bonn, 1999, 
Jacks analytica! rigour as regards the counter-claim in the subtitle. Every English discussion of 
this topic is tributary to S.S. Prawer 's outstanding study of Heine 's views of nineteenth-century 
Jewry: Heine 's Jewish Comedy. A Study ofhis Portrails of Jews and Judaism, reprinted edition , 
Oxford 1985 (1983). In concentrating on the late Heine ' s insi stence on Jewish wisdom as a 
mode of literary production in contrast to Hegelianism, the present study differs from Prawer's 
anecdotal preferenee for the crowded panorama of 'the Jewish scene through Heine ' s often 
tinted spectacles ', 772. In parallel with Prawer see Paul Peters, ed., Heinrich Heine. Prinzessin 
Sabbat. Über Juden und Judentum, Bodenheim 1997. 
12 For the pragmatics of such contextualized analyses of literary texts see R.D. Sell , 'The New 
lnterdisciplinarity', in R.D. Sell and P. Verdonk, eds., Litera/ure and the New lnterdisciplinar
it[" Poelies, Linguistics, History, Amsterdam 1994, 9-26. 
1 In opposition to a mode of critica! analysis which claims that literary texts are aesthetic, self
enclosed objects, cf. Murray Krieger, Theory of Criticism, Baltimore and London 1976. Krie
ger ' s approach is labelled his 'Last Romanticism' by Frank Lentricchia, After the New Criti
cism, London 1980, 212-55 . 
14 Contrary to the marrano Briegleb is willing to detect in Heine 's writing, Bei den Wassern Ba
bels, 5-10. 
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Introduetion 

a critica! difference: this is what distinguishes their literary presence in the sur
rounding culture. Such writing is bom of distantiation. 

The commurucation of a significant friction, then, is the public message 
through which all the other messages are marshalled. It is voiced by an 'I', a 
self-stylized, self-dramatized instanee which is constructed out of biography 
and poetic licence, and presented half defensively, half defiantly in the face of 
convention. It is written down as a fictive, imaginary representation of discourse 
wruch differs from commonplace in interrupting it. As such, it is expressive of a 
lifelong effort at moulding private experience into literary meaning. The 
practice of interpretation has to concern itself with the nature of the persistenee 
staged by this particuiar 'I'. 

In trus study, consequently, Heine ' s writing is positioned as that which 
disdoses a truth which Hegelian philosophy cannot state: what remains 
unthought in 'proper' thinking is the question of how the presence of the par
ticular is to be understood in terros of Jewishness.15 Heine is acutely aware of 
the specific case of Jewish identity: the way identity is constituted entails either 
that one is delirruted by being a Jew or that one belongs to the category of 
Germaneness. His work runs counter to trus claim. It leads him to the re
cognition that the exclusion is articulated in a philosophical definition of the 
universa! as refusing eertaio particulars. Throughout this study, critica! reading 
of Heine's texts is the interrogation ofthis disparity. 16 I do notwant to infer that 
Heine's writing is but a rrurror of the world. It uses by displacement words, 
which stem from 'elsewhere' - daily life, Romanticism, critique, lore, and bib
lical miscellany - to name the particularity Heine wants to accentuate. The work 
bears witness: whatever the 'I' says is accompanied by an implicit assertion that 
all this truly is the case. 

Three prelirrunary remarks may shed some light on Heine's reappraisal of 
Jewish wisdom after 1848. It is useful to note flfst that it is indicative of post
revolutionary writing; we must insist on the literary role the late Heine saw for 
Jewish wisdom in the formation of prose and poetry. It is a fertile motif, not a 
fossile belief. Further, it is remarkable that in the 1852 Preface we just cited the 
'godless self-gods ' had to put up with E.W. Hengstenberg, militant spokesman 
of a Protestant orthodoxy. Naming Hengstenberg is a clear indicator of how 
much his review of Jewish wisdom differs from authoritarian devotion. 17 

15 An extensive development of a philosophical understanding of literature is too complicated to 
enter into here. Useful insights in Andrew Benjamin, Philosophy 's Literature, Manchester 200 I. 
16 For ' critica! reading ' , see J. Hillis Miller, On Literature, London and New York 2002, esp. 
122-26. 
17 E.W. Hengstenberg had been a frequent object of Heine's lively ridicule. Hengstenberg was 
the mouthpiece of a neo-orthodox Protestant ei rele. His major work 0/d Testament Christology 
(Berlin 1829-35) endeavoured to af!irm a traditional Christological view of the Old Testament 
in reaction against the new criticism of that literature. Through the periodical Evangelica/ 
Church Review, his ideological bastion, he propagated a Lutheranism supporting the model for 
two realms, directing the spriritual life of the populace towards unconditional obedience in the 
secular sphere ofthe state. Hengstenherg's powerful ecclesiastical and politica! innuence deeply 
affected the attitude of the Lutheran Church towards society. The state shares a godly task with 
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Thirdly, it is well known that still in the mid 1840s Heine had cautiously 
sympathized with what he now denounced as the revolutionary hubris of Hegel
ianism. His interpretation of Hegel's philosophy had been coloured by pan
theistic and sensual istic readings; as a matter of fact, al ready the first edition of 
History (1834) conveyed a platform from which to campaign fora pantheistic
sensualistic message of a self-godliness which might sprout a rash of revol
utionizing farces. At that time, Heine was considered close to a then radical
izing Hegelianism. Hence it is obvious that Heine's Jewish wisdom implies a 
tieree self-criticism. The author of the 1852 Preface is clearly not the least of 
the persons concemed: his farmer self-godliness now equals atheism in infamy. 
We will come across this auto-critica! attitude throughout the post-48 period. 

The 1848 Revolution set Heine off on a reconsideration of the preceding 
decades back to these formative years in Berlin. The late work echoes candid 
discussions on Hegelianism and Jewish wisdom Heine had joined as a member 
of the Berlin Association for the Advancement of Jewish Studies in the early 
1820s. 18 I therefore seek to elucidate the complex of religious and philosophical 
allusions and references his later oeuvre contains by discussing writings from 
the younger and middle period if necessary. I hold that Heine 's post-48 com
ments on Hegel fit in a meditative recapitulation of his own literary career: 
Hegelianism is a painful reminder of revolutionary zeal. After 48 Heine dis
posed of Hegelian absorptions and renounced the self-godliness for the 'dogma 
of a true, personal God beyond nature and not subject to the human mind ', as he 
wrote to Heinrich Laube in a Jetter dated 25 January 1850 (HSA XXlll , 24). 
Had not he been acting a 'divine biped' up to 1848? Had not his pantheistic 
reading of Hegel been a strong argument for that stance? Confined to his 
rnauress-grave in the aftermath of the 1848 revolutions, his self-assurance had 
gone, as he indicated in a notice in the Augsburg General Gazette, dated 15 
April 1849: 

Often, especially when my spine is one spasm of pain, it flashes through 
my mind that man might not be thi s divine biped my late professor 
Hegel told me to rely on twenty-five years ago in Berlin. (DHA XV, 
112) 

In the 1852 Preface to History, Hegelianism is now labelled as an inert ' Berlin 
Cabweb of Dialectics' (DHA XV, 39). Heine's post-48 reappraisal of Jewish 
wisdom is a Gennan-Jewish writer' s productive effort to face a non-emanci
patory actuality. 

the church. Vet, natura!, fallen man belongs to the state, itself a product of sin, whereas the 
church, the community of saints, transcends the state and is directed to the last things. Cf. R.E. 
Clements, 'The Study ofthe Old Testament ' , in Ninian Smart, John Clayton, Steven Katz, and 
Patriek Sherry, eds., Nineteenth Centwy Religious Thought in the West, vol. 3, Cambridge 
1985, 109-143, 126. 
18 Heine 's memhership is studied in Edith Lutz, Der 'Vere in fiir Cultur und Wissenschaft der 
Juden ' und sein Mitglied H. Heine, Stuttgart and Weimar 1997; unfortunately, she does noten
ter on Heine 's acquaintance with Hegel 's Berlin lectures. 
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I ntroduct ion 

In the following eight sections, I place Heine's final reorientation in the broader 
setting of his literary career. 19 Starting with his interest in Hegelian philosophy, 
I am going to introduce the essentials of Heine's authorship, before presenting 
the outline ofthis studyin the ninth section. 

I. Heine and Hegelian Philosophy 

lt can plausibly be argued that Heine attended some of Hegel's lectures in 
Berlin from I821 to 1823, which were by and large based on the speculative 
method of the 1817 Encyclopaedia of the Philosophical Sciences.20 As a stu
dent, Heine got familiar with Hegel's Berlin 1820-1 Aesthetics, Hegel's Philos
ophy of Religion in the 1821 summer term lecture series, as wellas Hegel's 
lectures on the Philosophy of Right, in the 1821-2 winter term. He also attended 
Hegel 's lectures on the Philosophy of World History in the winter term of 1822-
3.21 Heine's friends in Berlin included one of Hegel's most ardent disciples, 
Eduard Gans.22 Thus, from direct and indirect sourees he had a fair outline 
knowledge of Hegel's Berlin philosophy. But it must be said that his reading of 
Hegel was coloured by a pantheism which stemmed from eclectic interests in 
'Spinozistic resonances' in the intellectual elimate of the 1820s, that is, 
generally speaking, from the presumption that God is identical with the uni
verse, conceived not as an aggregate of particulars but as an impersonal , 
unifying totality.23 Heine's pantheism appears to have been influenced by 
patches of Lessing, Goethe, and the young Schelling. lt has to be stressed that in 

19 Major items in Joseph A. Kruse, Bemd Witte, and Karin Füllner, eds., Azifklärung und 
Skepsis. lnternationoler Heine-KongrejJ /997 zum 200. Geburtstag, Stuttgart and Weimar 1999. 
20 Hegel's Berlin years are analyzed in Martin Bondeli, Hegel in Berlin, Bonn 1990. 
21 Sources: Vorlesungen iiber A'sthetik. Berlin 1820121, ed. Heirnut Schneider, Frankfort on the 
Main 1995, Religionsphilosophie, vol./ , Die Vor/esungvon 1821, ed. Karl-Heinz Uting, Naples 
1978; Gnmdlinien der Phi/osophie des Rechts, ed. Johannes Hoffmeister, fifth, revised edition, 
Hamburg 1995; Vorlesungen über die Philosophie der Weltgeschichte, Berlin 1822-23, eds. 
Kar! Heinz Uting, Kar! Behmer, and Hoo Nam Seelmann, Hamburg 1996. 
22 See Eduard Gans, Riickb/icke azif Personen und Zustände, Berlin 1836. Gans was co-editor of 
Hegel 's philosophical works. His own philosophical writings in Eduard Gans, Philosophische 
Schriften, Horst Schneider, ed., Glashütten im Taunus 1971. Detailed studies by Hans Günther 
Reissner, Eduard Gans. Ein Leben im Vormärz, Schriftenreihe wissenschaftlicher Abhand
lungen des Leo Baeck Instituts New York, vol. 14, Tübingen 1965, and by S.S . Prawer, 'Der 
Kornet als Licht des Exils. Heines Porträt seines Zeitgenossen Eduard Gans', in Gerhart Hof
meister, ed., Goethezeit, Fs. Stuart Atkins, Berlin and Munich 1981 , 347-67. For a careful sur
vey see Norhert Waszek, Eduard Gans 1797-1839. Hege/ianer, Jude, Europäer, Bonn and New 
York 1991 , and id., Edouard Gans. Chroniques françaises. Un hégé/ien Juif à Paris (1 825, 
1830, 1835) , Paris 1993, and id., 'Aufklärung, Hegelianismus und Judentum im Lichte der 
Freundschaft von Heine und Gans', in Kruse e.a., eds. , Azifklärung und Skepsis , 226-41. Cf. 
Chapter lll , 126-7. 
23 Cf. W. Schröder, lemma 'Pantheismus' in Historisches Wörterbuch der Phi/osophie, eds. 
Joachim Ritterand Karlfried Gründer, vol. 7, Darmstadt 1989, 59-63, and G. Gawlick, lemma 
'Spinozismus ' in id., vol. 9, Darmstadt 1995, 1398-1402. Spinozistic echoes in Willi Goetschel, 
'Heines Spinoza' , Azifklärung und Skepsis , 571-85, esp. 579. 
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sofaras Hegel inclines to this position as well, he is taking the universe as such 
to be the ultimate ontological subject. 

A full discussion of Hegel's probiernatie position towards pantheism is 
clearly beyond the scope ofthis book. Here one only neects to invoke the fact of 
Hegel's vulnerability to the charge of pantheism in his Berlin period, a charge 
virtually indistinguishable from atheism in the eyes of his theistic enemies. lf 
we look back to the 1820-21 Aesthetics, however, we meet with what might be 
called his proper version of pantheism: 

Both Nature and finite Spirit pertain to the divine, though they do not 
take the form of the godhead because they are bound up with finitude. 
Spirit yet transeencts the bounds of finitude as it rises upwards to the 
divine, that is, towards absolute harmony.24 

Were it not for its air of paradox, this might be termed Hegel's Christian 
pantheism, as Joseph McCamey rightly stipulates.25 Yet it must be said that in 
his 1817 Encyclopaedia Hegel explicitly denies Nature 's divinization.26 The 
possibility of knowing and understanding God is of prime importance in 
Hegel's philosophy, as we will see in the third chapter. But when Hegel is criti
cizing pantheism, like in his Berlin lectures on the history of philosophy, that 
attack, for all its vehemence, is almost expressedly designed tooppose to an ob
viously Spinozistic type of pantheism. 27 

In the turbulent atmosphere of early nineteenth-century pantheism in 
Germany, we must focus on Heine: between approbation and depreciation a 
lifelong involvement in Hegelian issues is emerging. Heine studied Hegel over 
and over again. His private library contained Hegelian texts and commentaries, 
including 1839, 1840 and 1854 editions.28 Heine ' s revolutionary pathos is clear
ly influenced by Hegel's view on the French Revolution. Although Hegel came 
to deplore, and to give already in his Phenomenolgy of Spirit a profound 
analysis of, the ' terrorist' excesses of the French Revolution, he never ceased to 
regard it as having a positive historica! significance. lt always remained for him 
a vital moment in the realization ofhuman freedom. Napoleon was to tigure for 
Hegel as the modem embodiment of the world historica! individual. His rever
ence is articulated in a letter dated 13 October 1806 reporting on the sight of the 
triumphant Emperor as an epiphany of the world-soul, riding out of the city of 
Jena after his victory in the battle nearby: 

24 A'sthetik, 32. 
25 In his Hegel on History, London and New York 2000, 50. 
26 Hegel 's 1817 Enzyklopädie der philosophischen Wissenschaften im Grundrisse, Wolfgang 
Bonsiepen and Klaus Grotsch, eds., in Gesammelte Werke, vol. 13, Hamburg 2000, 113. 
27 The debate is studied by Pierre Macherey, Hegel ou Spinoza, Pari s 1979. 
28 Cf. E. Galley, 'Heine ' s Privatbibliothek', HJb 1968, 12-17. 
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It is indeed an exceptional experience to behold such an individual who, 
contracted to a sole point, astride on a horse, reaches out over the world 
and masters it.29 

The note of awe and reverence is struck again in Heine ' s writings, notably in hjs 
1826 North Sea and his 1826-7 ldeas. The Book Le Grand. 30 In the 1830s and 
early 1840s Heine tends to nomillate 'the people' the actual heir of 1789, 
though he remains uncertain about the furtherance of its cause by the ' dear ' 
words of a poet. In these years Hegel's system was much debated. Heine, too, 
was prompt to go over Hegelian issues again. To him, however, Hegelianism is 
Janus-faced; its revolutionism may favour the case of the Jews through 
absorbing or elevation, but at the same moment it is qua secularity in tension 
with the ineluctable othemess of Jewish wisdom. Is pantheism a solution to the 
puzzle? As we shall see in discussing Heine' s Saint-Simonism, the outer gar
ments for Heine' s probiernatie revolutiorusm in the 1830s had indeed been 
pantheism: Heine ' s mjddle writings alluded critically to its seductiveness. 
Though revolutionary thoughts were troubled, it was pantheism which made 
Heine subsequently to become cautiously sympathetic to the cause of the rad
icalizing Hegelians in the 1840s.31 

After 48, however, the 'Berlin Cobweb'- Hegelian dialeetics- refers to 
a rationale for an outwom godless self-godliness. Now the pantheism from the 
1830s and 1840s is debunked qua atheism, and anti-Hegelian declarations par
allel a reaffirmation of Jewish wisdom. The late Heine reacts to the decay of 
progress in history obviously not with Hegelian cogency but by retreat to the 
ancient belief in a personal God: ' Yea, I have retumed to God, like the prodigal 
son, having fed swine among the Hegelians a long time,' he states in the Epi
logue to the 1851 Romancero (DHA III/1, 179). What is obvious too, however, 
is that rus late work is full of self-ironies, irreverences, and even blasphemies. 
They raise doubts about what he wanted to inforrn his readership of his return . 
Here it must be stressed that the religious declarations form part of an intricate 
post-revolutionary literary strategy. An analysis of the late Heine 's reaction to 
Hegelianism would therefore remain incomplete if not measured against his 
views about the relationsrup of literature and modem culture. I will show that 
these views are coloured by his discussion of Hegeliaillsm as a reservoir of 
revolutionary ardour, which had attracted a writer determined to emancipate 
without assirnilating unconditionally to the cultural mainstream. Contrary to his 
former, fragile sympathies, the pantheism of the 1830s and 1840s had lost its 
attractiveness after 1848 for reasons to be ex plored in Chapters III and IV. 
Heine now raised a philosophically unsophisticated notion of God as alien to 
current history. Against the different critique's of Hegel ' s religious presuppo-

29 In Johannes Hoffmeister, ed., Briefe von und an Hegel, vol. I (1785-1812), Hamburg 1952, 
120. 
30 Höhn 206-7, 214-17. Cf. Markus Winkler, 'Heines Napoleon-Mythos', Aufklärung und Skep
sis, 379-94. 
31 Cf. Ralf Schnell, ' Heine und der Junghegelianismus', in Lothar Ehrlich, Hartmul Steinecke, 
and Michael Vogt, eds., Vormärz und Klassik, Bielefeld 1999, 141-53. 
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sitions the radicalizing Hegelians had presenled from 1840 onward, he con
trasled his God especially to the philosopher's God Hegel had retlected over, so 
as to rewrite his own literary career against the background of lost perspectives. 

That philosopher's God, one may say, had made himself heard in the 
Berlin auditorium, when Hegel wished to characterize his investigation in the 
progress of the consciousness of freedom and of its realization in history; he 
enlisted his central thesis by hinting at divine volition. Against pietism Hegel 
opted for a theodicy which provides us with philosophical reasons for being 
reconciled to the way of the world, as it was stipulated in the 1822-3 lectures on 
the Philosophy of World History : 

We have to retlect on world history in genera!, and on its ultimate object 
in particular. lts ultimate object conforms to God's plan for our world. 
To this end all sacrifices on the altar of the world are made; it is the 
effective, animaling impetus. We know that it is the most perfect, that it 
is the will of God. What God wants, is the most perfect, which can only 
be himself and his same, that is, his will. His will does not differ from 
himself, and this is what we call ' Idea' in philosophy.32 

I will return to this topic in the third chapter of this study . Suffice to notice here 
that to the late Heine, the 'sacrifices on the altar of the world ', to refer to 
Hegel's wordings, invalidate the progress towards 'the ultimate object' indeed. 
Whereas time used to open out, shimmering with promise, it now has no 
dimension, no extension backward of forward. Heine 's later texts are spieed 
with creative remembrances of things past in the stasis of a perpetual present 
which is not etemity but a prison, the mattress-grave, or the Fata! Room con
taining the paralysed body I will view in the second chapter of this study. 
Jewish wisdom can be seen as mernory 's driving force, enabling Heine tolook 
at things from the viewpoint of a stranger. F or all his conscious obstinacy, this 
central injunction still is a powerful articulation of a Germanizing outsider who 
escapes the dominant categories ofthe post-Napoleonic world. 

2. Outsider 

To Heine, Jewishness became symptomatic of his first experiences as a prom
ising poet in constant fear for being denied access to the literary circles he 
wanted to enter, because he did not respond fully to its Gennan-Christian 
setting. From the 1820s on, it became clear to Heine that a German-Jewish 
writer was hardly to be accepted by German society and fully integrated into 
German culture. People generally took the view that Jews retained something 
pre-modem in their attitudes, sarnething which contradieled 'civilized ' life. The 
chance of successful German-Jewish assimilation was slim, given the emphasis 
u pon forthright Christian principles in the social order characteristic of the Res-

32 Vorlesungen über die Phi/osophie der Weltgeschichte, 24 . 
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toration.33 Incomplete emancipation and partial integration together comprised 
the conditions under which the young Heine wastoturn to writing.34 

For Heine, access to culture was expressly not through his entry into the 
Lutheran Church.35 What Heine drove to become a convert in 1825 wasastrong 
pressure from the Hamburg Heine-clan to enter upon a career in law. In a letter 
to Moses Moser, dated 30 September 1823, Heine alludes to baptism as a pre
requisite fora climb up the social ladder: 

That is why you now can see me, headaches notwithstanding, in the 
fmal stage of my law readings in order to eam a living. As you can 
imagine, here baptism comes up. Nobody in the family is against it save 
for me, and this me is of a very stubbom disposition. Since you know 
my way of thinking you are right in concluding that the act of baptism is 
a matter of indifference to me. As far as I am concemed it has no sym
bolic meaning. Others will hold the same in view of the conditions under 
which I will be christened. It might allow me to stand up more fmnly for 
the cause of my poor tribesmen. But 1 consider it below my dignity and 
indeed a bloton my name to have myselfbaptized in ordertoenter upon 
an office in Prussia. In good old Prussia!!! I really do not see how to 
handle the situation. I would rather be converted to Catholicism and 
hang myself out of frustration. But I must guit this fata] theme. As we 
will meet within a few months, 1 will give you more details by then. We 
live in gloomy times. The scoundrel becomes respected, whereas re
spectable men are eoereed into villainy. (HSA XX, 113) 

Heine's aversion is hardly surprising viewed in the light of his straight di
gression on Christianity in a revealing letter to Immanuel Wohlwill on 7 April 
1823.36 Here he had written of 'the foul smell ' Christianity had been given off 
ever since its beginnings to the detriment of 'the poor Jews we are', so as to 
clarifY his own position on reform Jewishness: 

We have lost the strength to grow a beard, to fast, to hate, and toendure 
out of hatred. That is the reason for our reformation. Some of us have 
seen the light through comedians, and they are exerting themselves to 
lend lustre to Jewry with new dramaturgies and modem settings; the 
prompter must swap his beard for bands and gown. These people want 
to pour oceans of thought into a small bas in of poor papier-màché, they 

33 See W.O. Shanahan, German Protestants Face the Social Question, vol. I (The Conservative 
Phase, 1815-1871), Notre Dame 1954. 
34 These conditions are succinctly discussed in Michael Wemer, 'Heinrich Heine. Über die 
Jnterdependenz von jüdischer, deutscher und europäischer Jdentität in seinem Werk', in Walter 
Grab and Julius H. Schoeps, eds., Juden im Vormärz und in der Revolution von 1848, Tel-Aviv 
1982, 9-28. 
35 For Heine's baptism see Ferdinand Schlingensiepen, 'Heines Taufe in Heiligenstadt ', in id. 
and Manfred Windfuhr, eds., Heinrich Heine und die Religion. Ein kritischer Riickblick, Düssel
dorf 1998, 81-125. 
36 Cf. Edith Lutz, Der 'Verein ', 193-201. 
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want to dress Hercules on the Cassel Wilhelmshöhe in Little Markus' 
wee brown jacket. Others are opting in favour of a smart evangelical 
branch under Jewish firm, and they have their talles made out of wool 
from the Lamb of God, and their underwear out of Christian Charity. 
Then they go bankrupt, and the issue spells: God, Christ & Co. It is quite 
a mercy that this house will not hold long; its trampling upon philosophy 
just meet with indignation, and it will bust up in Europe, notwith
standing that some of its African and Asian missions will last a couple 
of extra ages. Everyday this fin al breakdown of Christianity is becoming 
more evident to me. It is plenty and enough for this foul Idea. But when 
I call Christianity an Idea, which one can I envisage? There is a rotten 
househeld of ldeas which have nest in the crevices of this old world of 
ours, this abandoned bedstead of divine Spirit, like a horde of bugs nest
ing in the bedstead of a Polish Jew. The moment one crushes a specimen 
of these ldea-bugs, a stench crops up which can be smelled for millen
nia. Such an ldea is Christianity ; it has already been crushed 1800 years 
ago, but it still raises a stench to the detriment of the poor Jews we are. 
(HSA XX, 72) 

Significantly, Wohlwill and 'Little' Markus are co-members of Heine in the 
Eerfin Association for the Advancement of Jewish Studies, a body to which I 
will return further below in this lntroduction. Within the present context, it is 
also remarkable that Heine discusses Christianity with reference to the Hegelian 
notion of 'ldea ' , a usage which will be viewed in more detail in Chapter lil. 
Here attention must be directed to Heine's inversion of Christian values; qua 
Jdea, Christianity is pictured in the very epithets of those fetid crawlers 
'uncivilized Jewry' is often associated with in the cultural elimate of Heine. 
Through this inversion, in other words, Heine is skilfully hinting at his own 
position as an outsider, given Christianity's predominanee in nineteenth-century 
German culture, but at the same time he is at pains to dissociale from the ' real 
barbarity' of Eastem European Jewry. In contrast to those 'absolutely un
cultured' elsewhere in the shtetl, to Heine, being an outsider is inherent to the 
pressurizing of actual civilized society, which cannot treat him but as a pariah. 
His Germanizing can be seen as an effort to take control of this stigmatizing. 
The image is 'reappropriated ' and reworked into a wide range of literary per
sonae of the outsider, who, thanks to his knowledge about this 'imposed ec
centricity' is able to criticize publicly the (Christian) conditions, which make 
him 'eccentric' in the language ofthe ' cultured public' he is addressing. 

The non-Pariah life Heine desired to achieve failed to come true. 
Germanizing offered no secure ground. His new appellation, Heinrich, which 
Heine himself hardly would pronounce, was not him. It was an identification 
tag, a disembodied sign pointing to someone who happened to be this writer. 
The security the young Heine sought in stunning literary brilliance was not 
forthcoming. lnstead, he found himself running the risk of being swallowed up 
by the forces of obliteration. A foreign language opened into the locus of the 
Romantic fantastic, of the irrational, into the dark sites of medieval folklore, of 
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gryphons and unicoms, tempting mermaids and moon-dazed mountain nymphs, 
of Pan and unbridled Eros, into the realm of chauvinistic nationalism and ethnic 
prejudice, the constituents of a mainstream culture whose principal defining 
characteristic was to substitute historica] for 'normalized' forms. To Heine, 
however, they did not swiftly apply to private experiences. Hence his 'con
taminated Romanticism' , which will be viewed separately below in this lntro
duction. Here it can be noted that these sequences were not eoeval with those 
layers from which an unquestioned conversation could proceed. Even the 
simplest adjectives represented a whole system of morality. Heine took great 
pains to piek from this reservoir the style of wit which fitted, so that it could 
generate verbal virtuosity. 

This language is the language of the present, though it is not the lan
guage of the self. On the face of things, the old restrictions feit away, and it 
seemed now possible to mix up, to overcome the weight of presumption against 
the other, only if the reassuringly right words were used and phrases had vigour 
and roundness. But letting Jews 'into' mankind still defined them as having 
been 'out', so that 'Jew' again came rather to represent a difference from 
humanity, eventually an opposition to it.37 Things got even 'worse' through 
Heine's reworking of 'Germanic' mythology into non-illusive writing, which 
ran counter to mythological corrobation of Teutonism with the same leveHing 
vision, the same brash and stubbom spunk, in a variety of combinations 
generating new meanings as responses to the surrounding world.38 This process 
was fuelled by a polemica) insistence that writing represents the triumph of 
change over fixity, disruption over unity, collision over Iinkage; in the 1820s, 
Heine began to explore the subversive possibilities within poetic language, 
which, to him, opened into a place where social codes were undermined, and 
conditions of coherence questioned. 

As I will elaborate in Chapter III, the young Heine endeavoured to ab
sorb private experiences within the politica] frameworkof Hegelian philosophy. 
It was neither assimilation into Christian nationalism nor a full accommodation 
to reformed Judaism - though Heine valued the vigour of the sermons by the 

37 As indicated above, the stage for this 'Jewish Question' was set in the J780s; things became 
noticeable in 1781 with the publication of Christian Wilhelm von Dohm's pamphlet Über die 
biirgerliche Verbesserung der Juden in Deutschland, Stettin 1781-83. In the following decades 
the Jews' civic and social improvement was transposed into moral standards, under the assump
tion that at the same time a civic and ethical self-improvement on the part of the Jews was 
necessary. Whereas Kant had already suggested that a 'euthanasia' of Jewishness be the 
prerequisite condition ofthe Jews' moral acceptance going through, F.W. Ghillany in 1843 still 
contended that the Jews ought to give up their 'stubbomness ' before gaining entrance to 
German society. Cf. Immanuel Kant, Streit der Facu/täten, ed. Klaus Reich, Hamburg 1975, 96; 
F.G. Ghillany, Die Judenfrage. Eine Beigabe zu Bruno Bauer 's Abhand/ung iiber diesen Gegen
stand, Nuremberg 1843, 4 7. 
38 Heine ' s manoeuvrings are in conflict with a Ionging for an al most 'priestly' unityin Germany 
which would be promoted by Catholic piety, reformed Christianity, and/or renewed Hellenism. 
This archaizing mentality was shared by different authors such as the Schlegels, Novalis, 
Schelling, Hölderlin, Kleist, and Fichte. Their common ground is analyzed in Heirnut Bach
maier and Thomas Rentsch, eds., Poetische Autonomie? Zur Wechselwirkung von Dichtung und 
Phi/osophie in der Epoche Goethes und Hölderlins , Stuttgart 1987. 
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refonnist Leopold Zunz in the early 1820s.39 Still less was it a ghetto life in 
uncompromising orthodoxy. It was a comrnitment to the secu-larized message 
of the French Revolution. Judged in perspective, Gennany was a deadly quiet 
cul-de-sac where conservatist prejudice against the Jews bossed the show. 
Heine therefore took evasive action, as he wrote to Moses Moser on 14 October 
1826: 

There is no doubt at all that I have a strong urge to give my Gennan 
fatherland a valedictory. My drive is less of a wanderlust than a sen se of 
personal grievance (such as the-never-to-be-cleansed Jew). (HSA XX, 
265) 

In an unsettling passage, a few lines further, this letter pictures Heine as a 
pennanent Jewish outsider, rooting his 'drive' in the history of the Wandering 
Jew: 

How deeply ingrained the myth of the Wandering Jew still is! In the 
tranquil setting of a wooded valley a mother is telling her children this 
hair-raising tale, and her little ones huddle around the ftre . Outside it is 
night, the posthom sounds, and Jewish hagglers travel to the Leipzig 
Fair. And we, the heroes of this legend, we are ignorant about it. No 
barber can shave away the white beard whose edge has become youth
fully black again over time. (ibid.) 

Heine sought to sunnount Gennanic nationalism by shifting to larger per
spectives. New ton es were set in his Pictures of Travel ( 1826-31 ). Travelogues 
became emblematic of hope for an exodus to liberty, away from rejection. 
Politica! satire, scom for religion, and social criticism mixed with the doctrine 
of a supra-national sensual liberation, which came to be the core of Heine's 
revolutionary challenge to restorative authority.40 This writing showed the way 
to the next two decades up to 1848. To Heine, sensualism promised a synthesis 
of bliss and righteousness in virtue of a Hegelian coincidence of God and re
volutionism in history. These dazzling features yet marked an inclination to 
immunize himself from ever-present doubt over the efficacy of emancipation. 
For behind the revolutionary zeal lies the Jewish experience of exile: behind the 
story of triumphant progress is a trace of an other story. Even after Heine had 

39 ln his sermons Zunz strove for 'updated, revitalized practises' which may strengthen the re
presentation of Jews in modem society, Leopold Zunz, Die Gollesdienstlichen Vorträge, SerJin 
1822, 475-6. Heine 's appraisal in his letter to Immanuel Wohlwill , dated 7 April 1823, HSA 
XX, 71. Zunz is studied in Luitpold Wallach, Liberty and Lellers. The Thoughts of Leopold 
Zunz, London 1959. Though Heine saw much in the Reform movement as an adjustment to 
what he considered the philistine motives of bourgeois society, he did not oppose himself to the 
Reform movement as vehemently as is suggested in Prawer, Jewish Comedy, 180. For a mod
erate view, see nuther Peter Wal ter, Heinrich Heines Frühwerk im Spannungsfeld von Deutsch
nationalismus und Judentum, Salzburg 1988, 455-6, and Lutz, Der 'V ere in', 235-7. 
4° Cf. OlafHildebrand, Emanzipation und Versöhnung. Aspektedes Sensua/ismis im Werk Hein
rich Heines unter besonderer Berücksichtigung der 'Reisebilder ', Tübingen 2001. 
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moved to Paris in 1831, the ambit of the French Revolution remained equivocal; 
though he avoided answering to public bias towards the 'Jewish character' of 
his writing in the 1830s and early 1840s, Ahasverus never deserted his imagin
ation. Relegaled to memory, anxiety increased. 

3. Jewishness and Judaism 

Already in a letter to Immerman, dated I 0 June 1823, Heine made no secrel of 
his phobic anxieties about claims that his work was straight out 'Jewish': 

There is just one gesture which may hurt me deeply indeed: the ten
dency to reduce the atmosphere of my poetry to history (you know what 
this word means to me), that is, to the author's biography. I was an
noyed greatly yesterday to gather from a friend's letter that he was 
likely to define my poetical essentials by means of riffraff anecdotes, 
dropping unpleasant clues about life, polities, religion, etc. Had he done 
so in public, I would have been furious; to my relief, no such thing has 
occurred as yet. However easily a poet's history may throw light upon 
his poetry, however easy it is to point at polities, religion, hatred, bias, 
and consideration, people should not mention it, at least not in his life
time. If not, the poem is deflowered, so to speak. You tear its mys
terious veil when your remarks are to the point indeed, but if you are 
smuggling them in, you will distigure it recklessly And besides, how 
seldom the manifest outlines of our history do correspond with our real, 
inward history! As for myself, at least, they never matched. (HSA XX, 
92-3) 

In my opinion, Heine's inclination to Jewish wisdom became and remained a 
significant part of his artistic consciousness precisely because he did not want 
his work to be reduced to the sheer prejudice against Jewishness he faced in the 
friend's letter about which he wrote Immerman.4 1 lnstead he sought for a 
camouflaged yet productive alternative to extemal pressures: Jewish wisdom 
was expressive of a careful search for public self-determination. From the 
beginning, there is this subtie vein of authorship; hence the importance of the 
Berlin Association for the Advancement of Jewish Studies in the early 1820s. 
Heine was an active memher of the Association in 1822 and 1823 ; after he left 
Berlin he kept interested in the Association 's performance.42 I will return to 
Heine's memhership in Chapter lil. Suffice to say here that within this 
intellectual context, it was Hegel's Berlin philosophy which took a critica] role 
in Heine's formation. The Berlin Association had as its goal the study of the 

41 Characteristic is his irritation at being included in a 1834 album of 'outstanding lsraelites': 
Eugène Breza and Richard Spazier, Die Ausgezeichneten lsraeliten aller Jahrhunderte, vol. I , 
Paris 1834. Cf. Ina Shedletzky, "'Niemals von jüdischen Verhältnisse sprechen". Zum 
jüdischen Subtext in Heines "ldeen. Das Buch Le Grand"', in id. and Kl aus Briegleb, eds., Das 
Jerusalemer Heine-Symposium. Gedächtnis, Mythos, Modernität, Hamburg 200 1,49-64. 
42 The Association petered out in the late 1820s. 
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present, post-Napoleonic state and the history of the Jews in order to provide 
access to Jewish tradition in modem Europe.43 For Heine, it stood for the inter
dependenee of Jewish wisdom and politica!, philosophical , and literary views. lt 
brought him close to an arnorphous German Jewry's subculture, which, 
generally spoken, was in search for an aceuitmation without assimilation.44 

Here Jewish wisdom referred to the religious tradition of the Jews to be trans
ferred to secular culture, in order to work for the good of mankind. Jewish 
intellectuals attempted to present it in a sophisticated context so as to press the 
case for Jewish emancipation on proper terms, that is: in terms of an authentic 
'Judaism' in which the transfer from outdated abservances to modem con
ven ti ons would be realized. All this was done under the assumption that it 
would finally grant thema 'home' in history too. 

We therefore need to place the intellectual reappraisal of Jewish wisdom 
as a secular rearticulation of Judaism in a basically non-friendly milieu. For in 
theeyes of many of Heine 's contemporaries Judaism was superstition. To them, 
it acted as catalyst of stubbomness setting Jews apart from 'normal' society. 
Judaism thus became a paradigm of the Jewish Question in Germany.45 This 
meant the abandonment of specifically Jewish modes of discourse, the use of 
acceptable European languages, and the eventual aceuitmation of the Jews in 
Germany. Hardly anything from the pre-modem world was sacred in the 
struggle for legality and sociability. lnevitably, a chasm opened between a 
genuine spirit of Judaism and what were considered its obsolete principles: 
ceremonial laws, Kabbalistic mysticism, messianic expectations, the reverence 
for Hebrew, the u sage of Yiddish, the vista of the Promised Land, oral histories, 
all those aspects of religion which were considered to be 'alien' to modem 
life.46 What was asked for, was the good, acceptable and de-Judaized Jew. And 
so, on the Jewish side, moderuity 's demands ledtoa threefold reaction. First we 
have the deterrnined stand of Orthodoxy against modernization. Then we have 
the Reform movement, willing to jettison traditional customs in exchange for 
acceptance in bourgeois society. And finally we have an intellectual wing 
operating in between these antagonistic currents, in search for a sophisticated 
expression of that very mediate position of theirs. 

43 The Association 's history is studied in Is mar Schorsch, ' Breaking into the Past. The Verein 
flir Cultur und Wissenschaft der Juden ', Leo Baeck lnstitute Year Baak 33, New York and 
London 1988, 3-28. For the broader philosophical context of the intellectual transfonnation of 
German Jewry during the nineteenth century, see Nathan Rotenstreich, Jews and German Philo
sophy. The Polemics of Emancipation, New York 1984. 
44 Davi d Sorkjn, The Transformation of German Jewry, 124-55. Unfortunately, Sorking men
tions Heine onJy in passing. 
45 I will discuss some implications in Chapter I, 51-6, in analyzing Heine's views on the Jews' 
emancipation in the early 1840s. 
46 The search fora modern Jewish identity is d iscussed in M. Meyer, The Origins ofthe Modern 
Jew. Jewish Jdentity and Europeon Culture in Germany 1749-1824, Detroit 1967. Fora detailed 
analysis of Jewish philosophy from Mendelssohn to Rosenzweig see Nathan Rotenstreich, 
Jewish Philosophy in Modern Times. From Mendelssohn to Rosenzweig, New York Chicago 
and San Francisco 1968. 

16 



Introduetion 

Heine's literary development is closely related to this third variant. ln the Berlin 
Association Hegel's system wasreadas a fundamental articulation ofthe Jews ' 
acceptability.47 Hegelizing memhers like WohJwill and Gans sought an intel
lectual solution to that 'question' via a scholarly detour through Jewish wisdom, 
which they judged an essential prerequisite of universa! emancipation towards a 
unified and united mankind without separate identities, and therefore finally 
also without Judaism which was considered a pre-modem relic.48 Thus they in
evitably met up with the Judaism Hegel called an ethnic religion, lacking the 
universa! character of Christianity. To Hegel , the ethnic attribute had to be 
eventually absorbed in the process of sublimation until it reaches, in the line of 
the development of religions, frrst Christianity and then in the line of philo
sophy's development, as speculative philosophy, Hegel's own system. Yet 
Hegel does not suggest a straight conneetion between the alleged character of 
Judaism and the Jews' rights in the modem state, for his philosophy of law and 
the state led him away from anti-Judaism toa more lenient stance; Hegel found 
himself defending the right to politica! emanciration on the ground that the 
Jews were human beings like any other citizens.4 In the 1830s and 1840s, some 
of his ideas, directly or indirectly, becarne central in an extensive controversy 
which was characterized by an intertwined consideration of Judaism as a re
ligion and the status of the Jews in society. 

I suggest that the late Heine reconsiders this controversy in presenting 
Judaism in terms of Jewish wisdom. To him, Jewish wisdom is a productive 
post-48 answer to Hegelian philosophy, that is, to him, it makes sense. lts value 
is twofold. First, it points to a Judaism which is an ethica! doctrine built upon 
the Enlightenment i deal of moral betterment Before the radicalizing Hegelians 
Heine now stresses the Jews ' inner civilization they were apt to neglect. 50 In 
this respect he shows affinity with the intellectual wing in Oerman Jewry's 
subculture mentioned above. Second, Heine's literary self-assessment does not 
rest primarily on the !ega! or moral content of Judaism but on hidden and 
disputed aesthetic aspects. His is not necessarily an unconditional affrrmation of 
what the tradition has said previously. To him, Jewish wisdom is a cogent hall
mark of writing under post-revolutionary conditions. Yet it is no neat riposte. 
For how does one stop reading the exterior signs of a 'foreign tribe' and step 
into the inwardness, the viscera oftheir meanings in an era of comrnodification? 
What is the peculiar restlessness of an imagination, which cannot have faith in 
its own absoluteness in European modemity? Here, in the multifarious layers of 
writing, Heine insists on the poet's distinctiveness. For all its complexity, this 
second aspect deserves closer attention. 

47 Cf. the programmatic artiele by Immanuel Wolf (that is: Wohlwill), ' Über den Begriff einer 
Wissenschaft des Judenthums' , Zeilschrift fiir die Wissenschaft des Judentums, vols. 1-3, 1822-
3, repr. HiJdesheim 1976, 1-24. 
48 To Ludwig Marcuse, this intellectual tour de force was the major cause of the Association ' s 
poor performance, Heinrich Heine. Melancholiker, Streiter in Marx, Epikureer, Rothenberg 
1970, 116. 
49 Fora detailed analysis of Hegel 's interpretation of Judaism, see Nathan Rotenstreich, The Re
cwTent Pattem . Studies in Anti-Judaism in Modern Thought, London and New York 1963. 
50 Prawer, Jewish Comedy, 709-57, 'Civilization ofthe Heart' . 
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4. LowGreek 

ln representing the poet's distinctiveness, the late Heine startles his readership 
with the Yiddishism 'schlemihl' in the second of the 'Hebrew Melodies' from 
the 1851 Romancero, which wiJl be discussed in more detail in Chapter ll. The 
Jewish-German word is labelling the poet as the outsider we already hinted at. 
Suffice to state here that the track of Yiddish is divulging that this poet is al
ways bound to beseen asJewin that conflicted world of culture in which Heine 
found himself, and in which he was clearly not made welcome. 

Th ere is an obvious tension in Yiddishisms between a sen se of nostalgia 
and the conneetion of this very tongue in the outside world with polemic and 
aggression, perpetuating Jew-hatred, stereotypes of unpalatable hagglers. Heine 
is careful to keep his distance from the world oftrade and money. Jewish items 
are often presented in public as gentile dilemmas. Heine's sensualism is a case 
in point.51 Heine had always been careful to articulate his sensualistic views in 
terms of Greekness, so as to set it in a fashionable context; nineteenth-century 
Germany was raving about the ancient Hellenes.52 Joyous Hellenism is in stark 
contrast to what Heine characterizes as insipid spiritualism. Yet Heine's Greek
ness is not wholly consistent with high culture. lt is reminiscent of lower strata. 
The manoeuvre is exemplified in the conclusion of his 1840 Böme-memoir. 
The hook ends with the image of Heine dreaming of black-haired, black-eyed, 
bare-breasted nixes, murmuring a sort ofYiddishe low Greek, 

of which 1 understood but very little, for they spoke Greek quite differ
ently than 1 had leamed it in school and from my old professor Wolf 
thereafter ... 1 understood only enough to grasp that they com-plained 
about the bad times and feared that things would get even worse, and 
that they intended to flee even deeper into the forest ... Th en suddenly, 
in the di stance, vulgar howls arose ... They cried, 1 no Jonger know what 
... ln between 1 noticed a Catholic bell tinkling for noctum. My beautiful 
nixes tumed markedly even more pale and thin, before they finally dis
solved into mist. And there 1 was, awakening and yawn-ing. (DHA XI, 
132) 

Heine' s dreams are as revealing as his awakenings. The text involuntarily be
trays a tension between what it manifestly means to say and what it is nonethe
less constrained to mean. Out walking in a forest, the 'I' hears scraps of voices 
catching up quickly like weird creatures whose syllables, the sounds, and the 
intervals between them, are almost lost in the ordinary places of daily life. The 
forest is a conspicuous refugium away from civilization, where pogrom threat
ens. It contains traces of other signs which differ from the concept of a romantic 
yeaming for a place where man may commune with Nature. The Nixes are 

51 To be discussed more fully in Chapter IV 136-8. 
52 Cf. S.L. Marchand, Down from Olympus. Archaeo/ogy and Phi/hellenism in Germany, 
Princeton 1997, and Ralph Martin, Die Wiederkehr der Göller Griechenlands. Zur Entstehung 
des 'Hellenismus '-Gedankens bei Heinrich Heine, Sigmarinen, 1999. 
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pictured as survivors. The church bell might mean more than it usually means. 
The black, bituminous terror of the dream solders itself to the chemica! base of 
stammering, pulling out of the reader the act of attention which may bring 
'some othemess' to light here. Heine's non-Oreek Nixes are an affront to the 
cultivated Philhellenes. But they are also an appeal to the assimilated Jew who 
had forgotten his identity; the nixes' low Oreek parallels the Jow Oerman of the 
unrefmed Eastem European Jew Heine had picturedalmost twenty years earlier, 
in his 1822 A bout Poland: 

1 still prefer the Polish Jew with his smutty fur, with his Jousy beard, 
with his garlic breath, and his Yiddish to many others in state-paper 
grandeur. (DHA VI, 62) 

Heine's image of Moses Lump, alias Lümpchen, from Hamburg, in his 1830 
Baths of Lucca, gives a similar impression. This rag-and-bone man living in a 
blind alley is the incorporation of Eastem Jewry, with all the paraphemalia of 
an uncivilized status, resting in the arms of a religion which spares him worry 
about culture: 

He roves around from day to day, in all weathers, loaded with sacks, in 
order to make his couple of marks. When he returns home on Friday 
evenings, he finds the seven-armed candelabra lit, a white cloth on the 
table. Then he drops his Joad and stops worrying, and he sits down for 
dinner with his squinting wife and even more squinting daughter, enjoy
ing together a wonderful meal of fish stewed in a tasty, creamy garlic 
sauce. He sings the most splendid !ieder of King David, rejoices greatly 
at the exodus of the Children of Israel from Egypt, rejoicing also that all 
the miscreants who behaved wickedly toward them eventually died, that 
King Pharaoh, Nebuchadnezzar, Haman, Antiochus, Titus, and the likes 
of them are dead, while Lümpchen is still alive and partaking of fish 
with his wife and offspring - And I assure you, doctor, the fish is deli
cious, and the man is happy, he does not have to fret about culture, he 
sits wrapped up in his religion and his green dressing-gown, a con
tented Diogenes in his tub, gazing cheerfully at his holder which he does 
not even have to polish up himself ... (DHA VII/I, 117) 

This nostalgie evocation has serious undertones. Against the background of 
assimilation and acculturation Heine keeps remembering the difference. What 
matters to him is the force of Janguage. He envies the Hamburg Jew with his 
simple pleasures and his nonorthographic Janguage because he is free from the 
ordeal of civility. Not all the Hebrews are austere, he implies. Some know 
perfectly well how to taste the Lord's goodness amid a mood of hostility and 
ha tred. 

A key to this understanding is Heine's Jaborious Bacherach-project 
(1824-40), the unfmished work of 'faction' about a 1489 pogrom, concentrating 
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on the feast of Passover.53 Here Heine shows great interest for Haggadic 
pattems, which are expressive of an idiosyncratic way of coping with life: 
Jewish wisdom is characterized not in terms of religious Jaw and strict 
observances but through folklore. Heine prefers the liveliness of Haggadah, 
with its anecdotal speech and its allusive flow, to what he deerns obsolete 
Halakhah.54 His preferenee was rooted in childhood experiences. The ever
popular Passover Haggadah had affected him profoundly, as theseder was the 
most important dornestic ritual, a disruption of everything ordinary, when the 
entire family would gather around the table. 55 Edith Lutz has convincingly 
showed that Heine's interest in haggadic themes from dornestic seder was 
aroused again by Leopold Zunz in the early 1820s, to be incorporated in the 
Bacherach-project in the following years. At its core lay the Haggadah schel 
Pessach. 56 Though sensualist perspectives are distorted in the aftermath of 
1848, the poet's distinctiveness still rests on his ability to rework the unsuitable, 
ofwhich the 'exotic' world ofHaggadah is a precious paradigm. 

5. Memorizing 

What the late Heine gains from Jewish wisdom, then, is a deposit of othemess. 
As a writer whose persona was informed in a conscious manner by that meta
phorical Janguage which restructures memory, Heine was concemed with the 
capability of literature to politicize the private. The suffering of memorizing lies 
in the memory of suffering. Much of Heine 's later writing is an attempt to 
transpose autobiography (his 'secret history') into matter of public interest, even 
were it in conflict with general ideas about a 'correct' way to write poetry or 
prose. As the full weight of isolation feil u pon him in the 1850s, Heine is left to 
his own Iiterary resources, facing mental and physical stupor, like in the 'Drag
onfly ' from the Poems 1853 and 1854: 

Jetzt sind meine armen Flügel verbrannt; 
!eh kann nicht zurück in's Vaterland, 
!eh bin ein Wurm, und ich verrecke 

53 Fora detailed analysis see DHA V, 498-612; further Höhn, 436-45. 
54 Hal akha was the primary rabbinic foundation for religious life and communal and individual 
identity until the modem period. Traditionally, it functioned as a matrix of Judaism. For a 
modem orthodox view in philosophical terms see Joseph B. Soloveitchik, The Halakhic Mind, 
New York 1986 (repr. 1944). Haggadah generally refers to Jewish folklore; for its 'humorous' 
tenor see P. Tomson, 'Oud-Joodse humor of: anekdotische theologie' ('Oid-Jewish humour, or: 
anecdotical theology '), Ter Herkenning 13 (1995), 238-51. See also Briegleb, Bei den Wassern 
Baby/ons, 239-51. I return to Haggadic panems in Chapter V. 
55 Cf. Ernile G.L. Schrijver and Falk Wiesemann, eds., Die van Geldern Haggadah und Hein
rich Heine, Vienna 1997. 
56 Lutz, Der 'Verein ', 238-50. See also Céline Trautmann-Wal Ier, 'Ou "Rabbin de Bacharach" 
aux "Mélodies hébraiques" du "Romancero". Le judaïsme entre science et poésie' , Revue Ger
manique Internationale 9 (1998), 115-28. I wiJl return to the Bacherach-project in Chapter In , 
114-6. 
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Und ich verfaule im fremden Drecke 
(DHA III/1 , 207) 

The last line is expressive of Heine's ' incorrectness' : the dirt brings a bout a se
rious discrepancy between the moralizing tone of the fable - love blinds - and 
the display of bittemess. 57 lt could be feit that this writer strained himself and 
protested too much. His ' untuneful mind ' leads him to 'vulgarity'. What the late 
Heine concerns most is to keep reinscribing these private feelings in an ex
posure of the defects of the present, where paralysis threatens and throats 
tighten. Heine' s 1853-4 Memairs point at a cross section of both his inner life 
and the times he lived in: 

These pages artlessly divulge all that matters to me. The interaction of 
public affairs and private feelings will manifest itself to you as the sig
nature ofmy very being. (DHA XV, 59) 

What could that signature be? Heine is at pains to memorize its implicit texture: 
would he lift the veil from his soul, he states, one saw nothing but wounds. 
Finally, in his 1853-4 Confessions, Heine shows himself fully aware of what 
'the signature of his being ' is pointing at. Signature is stigma: 

So it is. The Negro king wants to be painted white. But you had better 
not laugh at this poor African - the Negro king is everywhere, we all are 
desperate to present ourselves to the world in a co1our quite different 
from the one Fate has coated our skin with. (DHA XV, 15) 

For its exclusiveness, the 'we' is unsettling; it has the effect of making readers 
feel that they have very little in common with the narrator or persona in 
question. They do not share their knowledge of the world with that of the writer 
and his Negro king. Because it is undeniable there in the social structure, the 
equation is presentedas a perpetual state ofseparation: Heine's 'we' is basically 
different from 'them', and irrevocably on the ' wrong' side. Wh enever the 
subject of Jewishness comes up, there is a gap from which larger rupturings 
proceed. In my view, the Confessions are a painful documentation of this 
'colour bar'. They represent the effort ' to articulate as seriously as possible my 
personality' (DHA XV, 15). This ' personality' is conditioned by the world in 
which it grew up; Heine's late writings are therefore not 'just' that of the 
wronged and suffering poet, but rather that of public recollection and re
assessment. 

In his physical isolation from society Heine falls back upon a reservoir 
of extant motives, which have to be adapted to the present as a report of a 
literary joumey through contemporary history. After 1848 he looks back on his 
documentary reports about socialism and communism in the early 1840s as a 

57 Heine ' s usage ofthe animal fable will be discussed in Chapter Il , 74-6. 
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'prelude' to post-revolutionary texts.58 lts point of reference is the lost aura of 
the French Revolution. Revolutionary 'memoranda' make up the melancholie 
tenor of Heine's later writings. 59 The tone is set by mourning; it is strengthened 
in terms of martyrdom. In these works it is not unusual for such themes, 
constellations, or even individual words, phrases, and rhyme constructions to 
reappear as ciphers for a large complex of 'reproductive memory' .60 His later 
work, in sum, displays the practise of 'writing backward'. Any attempt to de
cipher those references will be vain unless related to earlier texts which may, in 
their turn, elucidate the reflective density of the post-48 writings.61 Among 
them, we find significant hints at the 'contaminated Romanticism' mentioned 
earlier in this Introduction. Because they are indicative of Heine's authorship, 
this topic must be discussed separately. 

6. Romanticism 

Heine had been wrestling with the intricacies of the Romantic Movement in 
Germany throughout his career.62 To him, Romanticism, thanks to its 
imaginative potential, was especially of u se in discussing Goethean paradigms, 
which he considered obstacles to realizing the revolutionary sensualism we 
pointed at above. What distinguishes Heine from missionary Romantics, how-

58 In a letter to Campe dated 24 August 1852, HSA XXlll , 230. In the early 1840s Heineis one 
of the few correspondents who recognized the communists' potential . See Barbara Remmel
Gortat, Deutscher Journa/ismus im Vormärz. Die Berichterstallung der "'Allgemeinen Zeitung " 
van 1840-1 843 und Heines "Lutezia ", Düsseldorf 1991. As we will see in discussing Heine 's 
Saint-Simonism (Chapter IV), the communists, to Heine, were destined to become the execu
tioners of the 'old world order' of exploitation the Saint-Simonians had criticized, cf. Ortwin 
Lämke, Heines Begriff der Geschichte. Der Journalist Heine und die Julimonarchie, Stuttgart 
and Weimar 1977, 80, 84. 
59 As I will set out in Chapter V, 176. 
60 For its literary articulation see Siegfried Lenz, Über das Gedächtnis. Reden und Aufsätze, 
Hamburg 1992, 11-15, 185-87. 
61 For Heine's (exemplary) work on Lutezia, see Michael Wemer 'Das "Augsburgische Pro
krustesbett". Heines Berichte aus Paris 1840-1847 ("Lutezia") und die Zensur', Cahier Heine I 
(1975), 42-65, id., 'Heines französische Bearbeitung der "Lutezia" und das Problem des 
Zielpublikums', Cahier Heine 3 (1984), 117-36, and id., 'Der politische Schriftstellerund die 
(Selbst-)Zensur. Zur Dialektik von Zensur und Selbstzensur in Heines Berichten aus Paris 1840-
1844 ("Lutezia")', HJb 1987,29-54. 
62 The variety of actual and possible meanings and connotations of the word 'Romanticism' 
reflect the complexity and multiplicity ofEuropean 'romanticisms'. To Heine, ' Romanticism ' 
connotes romantic irony and romantic revival. It is usually taken to run between the 1770s and 
the 1820s. In Heine 's works, it has a literary and politcal meaning: his 1835 Romantic School 
attests to the interesthetook took the 'non-neoclassicist' , fantastic, supranatural si de of Roman
ticism, criticizing its Christian-reactionary contents; cf. Kar! Heinz Bohrer, Die Kritik der 
Romantik, Frankfort on the Main 1989,97-137. For an analysis of Heine's attitude towards Ro
manticism see Herhert Clasen, Heinrich Heines Romantikkritik. Tradition, Produktion, Re
zeption, Hamburg 1979, esp. 144-46, and, more recently, Markus Winkler, ed., Heinrich Heine 
und die Romantik, Tübingen 1997, and Maria-Christina Boemer, "Die ganze Janitscharenmusik 
der Weltqual ". Heines Auseinandersetzung mil der romantischen Theorie, Stuttgart and Weimar 
1998. 
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ever, is his scom for those concemed with consolidating and validating German 
' identity' by focussing on Germany as the site par excellence ofthe Divine.63 

This 'contaminated Romanticism' of Heine is never affirmative; it is 
criticism, insofar as criticism is a form of negativity at work in a process of 
division and recombination which fails to measure up to cohesiveness, by show
ing an awareness that the writer cannot expect his work to be taken wholly 
seriously. He conveys this tone and attitude by being at once critically sensible 
of what he is doing and why he is doing it. However imaginatively his writing 
alludes to promises of euphoric freedom from conventions, it operates at the 
risk of condemnation and isolation, which yields not release from constraints 
but madness. This criticism is in fact nothing other than the process of its own 
ironie self-negation: as such, it is an intensification of precisely that self
annihilating nothing Hegel objected to in the work of the Schlegel-brothers, 
Solger, Novalis, Jean Paul, and other theoreticians of Romantic irony.64 To 
Hegel, Romanticism was a style in which great attention was paid to the 
outward form or appearance rather than to the inner reality or true significanee 
of things. It was no Jonger 'essential', because it lacked 'objectiveness', and it 
remained stalled at nothingness and would thus have ended by making of the 
least artistic a principle of art.65 To the Romantics, however, the negativity of 
irony is not a provisional negative of a dialeetic in which the magie wand of 
sublation is always already in the act of metamorphosing into a positive, but an 
absolute and irretrievable negativity which does not, for that, renounces 
knowledge. In Friedrich Schlegel it is the totally arbitrary nature of irony which 
is responsible for erupting, revolting, or suddenly breaking in on things; here, 
Romanticism becomes neither mere literature nor simply a theory of literature, 
but rather knowledge as literature or, in other words, literature producing itself 
as it produces its own knowledge, which is expressive of a 'chemica!' uni on of 
the conditioned and the unconditioned.66 

In Heine's 'contaminated Romanticism' , such knowledge is shaped by 
assuring its strangeness: a warehouse of jetsam where the uncanny comes to 
light, like in the fantastic creatures of Hoffmann and Poe, and the animated 
objects and animal caricatures of Grandville and Tenniel. Heine's 'con
taminated Romanticism' is therefore a disassembied structure which could be 
reset masterly for functions completely at varianee with its mystica!, 
emblematic origins but, for that mastery, is still presented as high level 
Romanticism in the Confessions (DHA XV, 13). Yet both artistic expression 
and aesthetic pleasure are intimately bound up with the subversive trans-

63 Cf. Adrian Del Caro, 'Heine on Romantic Historiography' , HJb 1997, 124-33. 
64 For an inventive kaleidoscope of German Romanticism see Martha B. Helfer, ed., Rereading 
Romanticism, Amsterdamer Beiträge zur neueren Germanistik, vol. 47, Amsterdam 2000. 
Heine's irony is studied in Vera Debluë, Anima naturaliter ironica. Die Ironie in Wesen und 
Werk Heinrich Heines, Bern 1970. For Hegel ' s critique cf. K.Jaus Hast, Hegels listhetische 
Reflexion des freien Subjekts. Der Satz vom Ende der Kunst im Lichte ei nes vernachlässigten 
Aspekts, Frankfort on the Main, 1991 , I 03-46. 
65 listhetik, 181. 
66 Cf. Friedrich Schlegel, ' Athenäums-Fragment' , no. 220, in Kritische Schriften, ed. Wolf
dietrich Rasch, Darmstadt 1970, 49-50. 
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formationsof existing codes. Heine's 'contaminated Romanticism ' is full of ap
propriations, aiming to subtie-ties which hadnotbeen codified, tending to move 
beyond Romanticism while exploring its possible mutations and extensions. 
Here Heine ' s style has its out-rageous spectacle, away from teeth-gritting har
mony. 

After 48, Romanticism gives Heine a chance even to gain in strange
ness; it becomes an al i en element stressing the distinctiveness of poetry and, as 
such, an ' eerie' response to intolerable disillusionment. Though language is 
hardly amenable to initiative, we should not underestimate the power of this 
writing as an actual mechanism of disturbance: a kind of momentous blockage. 
For Heine ' s ' destiny' is no Jonger going to pull him towards Glory , as if he 
were sitting in a chariot driven by supematural , ' Dionysian ' powers, like the 
triumphal car pictured in ' Jehuda ben Halevy ', the poetical elegy in the ' He
brew Melodies ' , which form the third section of the 1851 Romancero: 

Still davon - gebroehen liegt 
Jetzt mein stolzer Siegeswagen, 
Und die Panther, die ihn zogen, 
Sind verreckt, so wie die Weiber, 

Diemit Pauk ' und Zimbelklängen 
Mich umtanzten, und ich selbst 
Wälze michamBoden elend, 
Krüppelelend- still davon 
(DHA III/1, 145) 

Heine makes intensive use of aposiopesis: a poetical device in which speech is 
broken off abruptly. With deliberate coarseness, panegyric rhetorics are de
bilitated. This poetry does not call us to ftllsome praise. It surnmons to sorrow. 
The poet has sunk into the brutish state of Nebuchadnezzar, whose fate we al
ready leamt of at the beginning ofthis Introduction. 

Accordingly , commemorative features are essen ti al constituents of 
Heine ' s authorship. ln their poetic articulation, he tries to preserve a language 
which is in serious danger, a Janguage over and above function, of which poetry 
is a faint reminder. But poetry is incongruous with the prosaic format of reality, 
and poetic diction can only artificially be reproduced, because its natura) origin 
had faded away in modem society. Only thanks to poetical skill it continues to 
ex i st ' in art ', that is, artificially, in spite of being nearly destroyed or made 
extinct. Heine ' s late poetry is an eloquent witness of this artificiality, so full of 
' urueality ' scenery, so void of Arcadian vistas. It is poesis, restricted to the 
realm of the constructed or manipulated, a witness to lost naturalness. ln well
known verses from the posthumously published ' Bimini ' (1852-3?), its fabric is 
compared to shipbui1ding: 
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Aus Trocheen stark wie Eichen 
Sind gezimme<r>t Kiel und Planken. 

Fantasie sitzt an dem Steuer, 
Gute Laune bläht die Segel, 
Schiffsjung ist der Witz, der flinke; 
Ob Verstand an Bord? Ich wei13 nicht! 

Meine Raen sind Metaphem 
Die Hyperbel ist mein Mastbaum 
Schwartz roth gold ist meine Flagge, 
Fabelfarben der Romantik -
{DHA III/1, 367) 

These lines attest to the emergence into the foreground of the making as an 
attempt to reifY, in the format of the barcarole, the non-reifiable. F oregrounding 
is the art which reveals a sort of literariness rather than concealing it. Heine 
persistently calls the reader's attention to what he is doing. Any show of skill is 
construed as artificiality. 

ln Heine's writings, the loss of naturalness is registered in the em
blematic victory of modem technology, as nightingales are driven away by 
steam locomotives. Nature is disenchanted, and speech is trivialized as a device 
for daily demand. Here, creative activity and creator cannot be spared the 
process of alienation. As a consequence, Heine's late poems often symbolize 
poetry's fragile power: a non-prosaic urge to name what should be. All this 
pertains to their poetical character, a quality which yet raises the question as to 
whether or not they are compatible with the aforementioned reworking of 
private feelings in terms of social criticism. Therefore we must turn back to 
Heine's authorship once more. 

7. Clairvoyance 

For all his 'artfulness', Heine had always been driven by astrong desire to 
present mmself as a historian of the actual world, capable of indicating the 
portents of a new era. The author owes his clairvoyance to a mix of re
volutionary engagement and artistic mission. Acting as artist, apostle, and 
tribune, he pretencts not only to imagine, respectively to prophecize the novel, 
but also to further its cause as an agent. ln order to fulfil these obligations, 
Heineis prepared to play many literary roles.67 The way in which they influence 
each other is facilitated by the vates, the theepneustic or prophetic tigure em
bodying an emblematic blend of poetry and daily life. For it is the vates who 
knows how to read signs which are incomprehensible to ordinary people. He is 
' reactualizing' the past into the present by 'evoking ' its momenturn here and 

67 Sabine Bierwirth, Heines Dichterbilder. Stationen seines ästhetischen Se/bstverständnisses, 
Stuttgart and Weimar 1995, 14. 
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now. The poet, by virtue of this fundamental insight, is exempt from insti
tutional rul es, duties, or obligations. Social conventions may be more of a run
drance than an asset to him. Authorial responsibilities clash with modem cul
ture, which must be blamed for that very reason. For if the poet is not at home 
in the present, who else will? Here, in a fold of incongruity, we have the 
provocative impetus for all of Heine's writing.68 Consequently, Heine claims 
that his prose and his poetry stem from one source, as is indicated in the 1837 
Preface to the second edition of the Book of Songs: 

I would only observe that my poetical no less than my politica) , theo
logical, and philosophical writings originate from one and the same 
concept. Hence it is impossible to condemn the one without disavowing 
the other. (DHA lil, 566) 

At first sight, we could associate this basic 'concept ' with the attempt at a 
project of an organic, 'universa) progressive poetry' the Jena Group envisaged 
in the abolishment of the distinction between poetry and metaphysics.69 But the 
aesthetic and politica) implications of Heine's 'deferral' are evident; his 
'concept ' foregoes, indeed underrnines, the organic qualities which, in early
nineteenth century German culture, define a system.70 The nexus between 
system and organicity is simply assumed whenever the idea of a totality is 
invoked. We may speculate that the seductive charge of the organic lies in 
offering a coherent and homogenous picture of German society at precisely the 
time when the politica) and cultural Germanization of that society was in full 
swing. As Heine's writing is directed against organicity, solidity, stringent 
architectonics, and above all purity, his ' non-system' does not so much tolerate 
difference as consists of it, both in prose and in poetry. From this perspective, 
one can grasp the proper meaning of the interlacing of fantasy, desire, dis
illusionment, and critique, in which Heine's writing constructs its own authority 
by becoming, itself, a set of exceptions to conventional rule. The exceptional is 
the basis of social criticism. For criticism is bom when words come loose from 
their neat arrangements. It makes writing an eyewitness comment on the present 
by virtue of its marginality . 

To Heine, then, writing is documentary evidence per se. There is a 
fundamental affinity between the wronged author and the wrong world he Jives 
in, Heine is making clear. Only autonomous minds are capable of grasping this 
affinity intuitively. Autonomy is not simply elitist, but claims disagreement, 
poetical subjectivity, mouming, and othemess. Hence the compatibility of 
poetical autonomy and social criticism, a combination which even grows 
stronger after 1848, when private misery interferes with revolutionary dismay in 
a literary metaphor of illness. lndeed, compared to the candour and decent com-

68 W. Kuttenkeuler, Heinrich Heine. Theorie und Kritik der Literatur, Stuttgart 1972, 27. 
69 Cf. Friedrich Schlegel, 'Kritische Fragmente', no 115, Kritische Schriften, 22, and 'Athe
näums-Fragment', no 117, ibidem, 38-9. 
7° Cf. Wilhelm Traugott Krug, Allgemeines Wörterbuch der philosophischen Wissenschaft , vol. 
4, Leipzig 1826, 103. 
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prehensibility of much post-48 verse, Heine's later poetry does hardly make 
sense. His oeuvre abstains from exercising the social virtue of being easy to be 
with, which is precisely what Heine is playing on by gestures of defiance 
against morality. To the professional critic, its 'senselessness' was an alanning 
dissent from realist paradigms which became preponderant in the 1850s.71 What 
made Heine so provocative? The answer to that question lies in Heine's reaction 
to the 1848 fiascos , registered in terros of bodily conscience, as we will see 
presently. 

8. 1848 

The 1848 revolutions in France and Germany proved a profound dis
appointment to Heine.72 Neither the ambiguous objectives of the provisional 
government in Paris nor the frail blossoming of German patriotism met the 
basic needs of his revolutionism. His optimism about the feasibility of revol
utionary principles ceased. Great expectations were abandoned, boundless 
ambitions thwarted. Heine had always been subscribing to the values of the 
1789 French Revolution, favouring its social-utopian rather than its political
republican dimensions. 73 To him, revolutionary promises were still far from 
being fulfilled. In the 1830s and 1840s the Ionging for revolutionary parousia is 
often frustrated by an almost obsessive anxiety about premature attempts to 
have it prompted. Hence his mistrust of republican factions in Germany and 
France, which he used to find at best insipid philistines, at worst false prophets. 
Such feelings were documented in large Parisian panoramas like the 1832-3 
French Conditions, the 1833-40 Salons I-IV, and the 1840-54 Lutezia.74 

As indicated above, in his younger and middle period, Hegelianism had 
been informing him of the revolutionary course of history, fumishing him with 
an intellectual means to grasp the teleological sense of reality in terros of a 
secular message of salvation. In 1848, however, the idea of Progress crurobled 
into ruins. The people's nascent liberty, to which Heine had dedicated himself a 
lifetime, started to decay.75 The secularized eschatology of the Revolution 

71 Realismis discussed in Chapter IJ, 75-6. 
72 Heine 's reaction to 1848 is studied by Michael Wemer, 'Heine und die französische Revo
lution von 1848', in Gössmann and Kruse, eds., Der späte Heine, 113-32, Walter Grab, 'Heine 
und die deutsche Revolution von 1848 ', in id., 147-73, Volkmar Hansen, 'Johannes der Täufer. 
Heines bedingter Bonapartismus ', in id., 69-96, Wolfgang Stump, 'Heines joumalistische und 
literarische Texte zur Februar-Revolution in Frankrei eh', in id., 97-111, and Friedhelm Schu
macher, Der Stillstand der Zeil. Heine noch 1848, Hamburg 1989. 
73 See Fritz Mende, ' Heinrich Heine, "Sohn der Revolution"', in Höhn, ed., listhetisch
politische Profile, 85-101, and Manfred Schneider, Die kranke schöne Seele der Revolution. 
Heine, Börne, das 'Junge Deutschland ', Marx und Engels, Frankfurt on the Main 1980, 27-87. 
Heine's revolutionism is discussed at length in Chapter rv. 
74 Lämke, Heines Begriff der Geschichte, 30, 3 7, 56, and 60. 
75 The concept of 'the people' deserves closer anention. ln Heine's writings it has a wide range. 
Cf. Chapter rv, 162-3. lt includes references to lower and higher strata, ranging from 'masses ' 
and 'hordes ' to 'nation' . Here we can fmd the plebs, the mob, and the proletarians as well as the 
middle and even upper classes, the third estale in genera!, the Republicans or the French. ln his 
Parisian years Heine is expressly pointing at two antogonistic forces among the people, 
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fizzled out after five troubled months. Now '1848' is the confirmation of his 
fears for abortive attempts to reactualize 1798. 

A long with the revolutionary events, the rapid aggravation of his physi
cal condition set a significant divide in Heine's oeuvre. As it was generally 
understood, the worsening was due to syphilis. Consequently, contemporary 
literary criticism gravitated towards biographical curiosity for his private fate. lt 
almast became comrnonplace to hold that these circumstances provided a moral 
key to Heine's later work. By the 1850s sickness and Jewishness became in
extricably interlinked in an atmosphere of indignation over his post
revolutionary writings. They were being measured as a scandalous setback 
against supposedly 'healthier' conditions. In the Confessions this pubtic image 
was fostered by Heine's self-styled characteristic of a romantique défroqué 
(DHA XV, 13), i.e. an indecent romantic who revealed his contempt for the 
critics who shunned him. After 48 not only did his preoccupation with the 
poet's psyche coincide with his physical degradation, but he was (wrongly) con
vineed as well that his illness had been caused by a venereal disease which was 
an obvious warp in his record.76 Heine 's provocative expressions of the 
unavoidable conflict between sexual urges and decent representations of the 
des i red object gave rise to alarmist views, swelling into a chorus of widespread 
discrediting among the literary critics in the 1850s.77 

9. Outline 

Against the braader setting of Heine's literary career sketched above, this study 
is focussed on the late Heine ' s creative memorizing of Jewish wisdom as a 
means to distantiance himself from his lifelong interest in Hegel's Berlin phil
osophy and its radicalizing acolytes. It can be sumrned up as follows. 

To grasp the meaning of Heine's final views on Hegelianism, we must 
survey first and foremost the mental and physical circumstances in which the 
late Heine is writing. For here lies the ground for the recollecting so 
characteristic of the final years. In Chapter I, Heine ' s reaction to the re
volutionary misfortunes of 1848 in France and Germany is studied; I will focus 
on the Parisian milieu in which Heine comments on the revolutionary 
misfortunes of 1848. His notion of history 's irrationality is analyzed, and 
'Babylonian Worries' are shown to be expressive of these feelings. Chapter II 
tums to the literary posture the later Heine adopted against being paralyzed, 
emerging from the mental and physical conditions of the mattress-grave. His 
use of 'illness' as a metaphor for post-48 reality is discussed in detail. By point-

communists and the peny bourgeoi s: communists are motivated by hatred, the peny bourgeois 
by fear. Heine 's concept of the people is systematically analyzed by Su-Young Kim, Heinrich 
Heines soziale Begriffe. Gese/lschafisenllVicklung und Bedeutungswandel, Hamburg 1984. For 
the lower strata, see Chapter V, 178-84. 
76 For possible diagnoses see Höhn, 114, and further Henner Montanus, Der kranke Heine, 
Stuttgart and Weimar 1995, and Heinrich Tölle, 'Der kranke Heine ', l-Ub 1998, 211-24. 
77 Cf. Sander L. Gil man, 'Heinrich Heine und die Krankheit ohne Nan1en ', in Kruse, ed., "lch 
Narr ", 490-95, and Briegleb, Opfer Heine?, 157-66. 
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ing to the poet i cal adaptation of the Jewish-Gennan persona of the schJemihl, I 
emphasize Heine's configuration ofmartyrdom. The 'conscience ofthe body ' is 
shown to be a crucial factor detennining trus stance. 78 

To analyze Heine's creative memcrizing more precisely, I first return to 
his fonnative years in Berlin, then the revolutionary years in Paris are 
scrutinized. ln Berlin Heine gained insight into the ideological circumstances 
surrounding his authorship. Chapter lil therefore elucidates Heine's actual 
acquaintance with Hegel's Berlin philosophy, which fonns part of a complex of 
post-Napoleonic reactions to the unfulfilled promises of the French Revolution, 
as well as to experiences of Jewishness. Special attention is paid to the Berlin 
Association for the Advancement of Jewish Studies. In this formative period, 
Heine's authorship develops into an effort at salvaging what he could from 
revolutionary misfortune. Hegelianism is seen as an intellectual means to grasp 
the meaning of the present. Jt is acclaimed for its historica) impact, but it is open 
to question whether Jews could benefit from its emancipatory dynamic without 
sacrificing their wisdom. A sensualistic reading of Hegelianism is Heine's 
tentative answer to claims of subjectivity and heterogeneity. To overcome his 
Gennan miseries, Heine feels it necessary to emigrate to Paris, where he 
expects to further the cause of the French Revolution. In those radicaJizing 
years up to 1848 he is putting his Berlin know-how up-to-date. Chapter IV 
concentrates on the revolutionary pantheism Heine fonned of Hegel's philos
ophy in his Paris years. Heine 's radicalizing views are analyzed with special 
reference to Saint-Simonism in the early 1830s. Saint-Simonian sympathies are 
reworked into the radicalizing Hege1ianism of the late 1830s and early 1840s. lt 
will be stipulated that Heine yet insists on an aristocratie messianism which sets 
the writer apart from vigorous activists. True writers break off, only to resume 
their prophetical vocation to point 'further', that is, to the 'communists' Heine 
saw emerging in Gerrnany and France. To the Heine of the 1840s, the early 
communist movement embodies most radically the urge for universa) eman
cipation. 

After 1848, however, as we will see in Chapter V, they are haunting his 
memories as an underground species defying the great fanfares which 
announced the arrival of a new post-revolutionary era. The proletarians express 
Heine's nightmarish longings for revenge at a moment when revolutionary 
prospects were remoter as ever. Degeneracy and distress set Heine off on a care
ful reconsideration of the preceding decades back to his formative years in 
Berlin. He now distantiates from radicalizing Hegelianism through Jewish 
wisdom-a textual signa) of 'heterogeneity'. The ' Berlin Cobweb' had lost its 
beneficia) potency; it left Heine with a residue of disillusionment which cannot 
be ignored. I will make clear that Heine 's estimation of scriptura1 vistas is es-

71 Cf. Julia Kristeva, La révo/ution dulangage politique. L 'avant-garde à la .fin du X/Xe siècle: 
Lautréamont et Mallarmé, Paris 1974, 168-9. Though Kristeva focuses attention to the state of 
poetry in post-1870 France, she hints at parallels with that ofpost-1848 as well, some ofwhich I 
think of use in analyzing Heine's later work, especially when she discusses the relationship be
tween the orderly/rational and the heterogeneous/irrational, between the conscious and the un
conscious, the 'normal' and the 'poetic ' . 
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sential for his final reorientation, because here social criticism and literary self
esteem are merging into ' unheroic writing'. I will point out the effectiveness of 
this wisdom, which represents examples of righteousness and injustice. Heine's 
insistence on the sublimüy of the Mosaic teachings as well as his articulation of 
anger and grief are discussed, and I conclude the final chapter in analyzing the 
way Heine extemalizes his marginality in the act of public writing in terms of 
referrals back to a living past. A story of Jewishness and artistry is interwoven 
into a pattem of grief. Heine leamt the lesson the hard way: the consistency and 
continuity of dominant culture hang on expulsion and exclusion of othemess. 
Hence Heine 's allusions to the Wandering Jew, that liminal being who calls into 
question the fundamental categoriesof moderuity's ' new society '. 
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CHAPTER I. BABYLONJAN WORRIES 

The 1848 revolutionary impulse came from Paris, where a campaign for the 
enlargement of the enfranchjsement developed into widespread demonstrations 
and then, after clashes with troops, into open insurrection on 24 February. In 
March, Heine wrote four articles for the Augsburg General Gazette, in wruch he 
commented on the turbulence; only the first was to be published. They retlect 
an increasing uneasiness about the course of events. Nowhere the revolution is 
approved of unconditionally. Fascination and perplexity are jumbled up with 
critica! undertones, yet subdued enough to refrain from direct association with 
anti-revolutionary reaction, as it became forrnulated in classica! terrns by Fried
rich Julius Stahl, in his 1852 treatise On Revolution: 

A revolution is the formation of all public afTairs on human volition 
instead of divine providence, which means that the powers that be are 
not ordained of God but man, that is, the people, and that society is not 
all about aiming for the maintenance of God's sacred Commandments 
but for self-satisfaction and arbitrary fancies. 1 

In the course of time Heine' s criticism became nevertheless more and more 
explicit: his opinion of the 48 leaders feit sharply, and prominent revolutionar
ies were ruth1essly caricatured as failures. Theirs was certainly not the secular 
message of salvation Heine had recognized in Hegelian philosophy, which he 
had been engaged on cautiously from the 1820s onward.2 

To indicate what had caused the 1848 tumabout, Heine is eager to give 
new interpretations to older texts. Basic theme s like history 's Progress, the 
pantheistic claim to rnan's divinity, as well as the poet's avant-garde status are 
meticulously reviewed. Man's worldly deliverance has failed so far; the masses 
seem doomed to mischance, Heine suggests. Larger prose complexes like the 
1854 (Gerrnan) and 1855 (French) editions of Lutezia are merged together in a 
kind of retlective montages of articles previously publicised (and censored) in 
the Augsburg General Gazelle, an operation which involved yet another self
censoring in view of the post-48 climate. 3 Later versions interpolate present 
passages, so as to record revolutionary occurrences from the recent past as un
timely events.4 

1 Was is/ die Revolution?, now in Walter Jaeschke, ed., Philosophie und Literatur im Vormärz . 
Der Streit um die Romantik (1820-1854), Quellenband, Hamburg 1995, 422-432, here 423. 
Stahl (1802-61) was a conven from Judaism whohad become one of the principal apologists of 
Prussian conservatism; cf. Chapter IV, note 89. 
2 As we will see in Chapter IJl. 
3 Fora discussion, see Lämke, Heines Begriff der Geschichre, 62-114. 
4 A literary practice termed 'Hausmannization ' by Michel Espagne, 'Revolutionen', in Kruse, 
ed., "/eh Narr", 112-19, here 115. 
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Heine now sets about interpreting the 48 aftermath in terms of ailing. The 
terminal illness he suffers from in his mattress-grave reveals itself as a politica( 
eye-opener, enabling him to reformulate an intricate pattem in which politica( 
fiascos and personal misery are skilfully interwoven. The progressive core of 
Hegelianism has tumed into degeneracy and distress, experienced as what I will 
term in the next chapter Heine 's bodily conscience. But before entering upon 
that topic, we must first switch out attention back to the politica! uncertainties 
of 1848: in this chapter, therefore, I view the way the late Heine is gradually 
absorbing the facts about the 48 revolution into an overall revision of his 
hesitating commitment to radicalizing Hegelianism in his younger and middle 
period. In order to gain insight in the mental and physical circumstances in 
which he resumes writing, it will be shown how the thought of fruitless re
volutionism is reinscribed in the memcrizing mode we pointed at in the lntro
duction. Here we will go into details about the self-reflective use of such lan
guage. This ' writing backward ' is a prominent feature of his later work; its 
point ofreference is the dimmed aura ofthe French Revolution. 

Heine ' s creative memcrizing produces a recognizable pattem: it is struc
tured around ' those fabulous days' of February 48, when the 1789 repertoire 
eventually turned to shambles. He now deerns the attempt at a reactualization of 
the bewitching drama to be farcical. The farce becomes pregnant in his view on 
the inverted Bonapartism of Napoleon 111 , who carried out a coup d'état in 
December 1851 , and proclaimed himself Emperor. Revolutionary zeal had been 
vanquished at the barricades by counter-revolutionary calculation. The post
revolutionary stage of the Second Empire is pictured in Heine 's later writings as 
a world of bestial intrigue and malignity inslead of bliss. Hence his preferenee 
for the bestiary, a genre, as we will see below, his poem 'Babylonian Worries ' 
from the Poems 1853 and 1854 is expressive of. At the same time, this title 
refers to an experience of exile which is a basic thread running through his 
writings. Typical of Heine ' s historica) sense are now the allusions to stagnation 
and petrification, as the revolution had died down. Yet, Heine confronts his 
readership with rumours of obstinacy and revenge: his imagination is full of 
phantasmagoric visions of the present which cannot be censured, si nee there is 
still a communist spectre to be reckoned with. The communists are banned to an 
underground topography, to sinister non-piaces where Heine plays on pre
judices and fears of ' proletarian rats '. But the ' radical hordes' had missed their 
chance to gather momentum. To Heine, they no Jonger represent evidence of 
social progress, like they had done in the 1840s, when they came up to Hegelian 
expectations much better than the republican movements in the years up to that 
radicalizing period. Here it must be stipulated that, in the early 1850s, the fate 
of their history coincides with that of the bedridden author. Within this context, 
' communism ' is a provocative signa! of anger. lts revolutionary kudos had 
eclipsed, but it remains indicative of de-moniac fury. 

In his 1854 Dedication for prince Pückler-Muskau, marking the final as
sembling of the Lutezia-complex, Heine gives a clear picture of the commu
nists ' part in his bestiary : 
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I often gave a specified account ofthe demons lurking in society's lower 
strata, ready to sally forth from their obscurity when the right day had 
come. At that time, people would observe these demons - the future is 
theirs - only through minimizing glasses, which made them appear like 
mad fleas . But I presented them in real size, and there they were, the 
most terrible crocodiles ever to have loomed up from the mud. (DHA 
XliV!, 18) 

The mud can refer to gross physical matter as well as to a metaphorical ' dirty 
knowledge ' about an underworld conjuring up the potency of transgressive 
bodies in all its frightening contagion. The poet claims to have an eye for what 
goes on below, and he will point at the hidden nooks and crannies of cultural 
imagination. The rubbish is shocking.5 Obviously, these 'monsters' represent 
the outlaw. They comprise a species of sinister miscreants exiled from the 
normative categories of the established system. A species of non-species, as it 
were. They are the embodiment of 'epistemic illegitimacy' , ostracised as being 
'mad' by the guardians of convention. They are the epitome of the 'unthought' 
of any given point of knowledge and representation, the unfamiliar spectre 
which returns to haunt the secure citadel of civility. The 'monstrous' is a 
synonym of strangeness; and it exposes so-called strangers as those who defy 
conventional categories of sociability and call up a whole teratology. lt is that 
strange and estranging dimeosion of experience deemed vomited by nature we 
are witnessing in the bestiary. And for this very reason it is considered a 
treachery to the politica) and social norms of the time. lt must be stressed that 
the assertion that 'the future is theirs ' echoes a last-ditch attempt to make a 
stand against post-revolutionary conditions by invoking something terrifying 
and disgusting, something directing outwards at society, as the revolution had 
proved itselfa tombola, and not the long-awaited realization ofthe potentialities 
for radical change. Because this experience is an underlying feature of Heine's 
later writings, attention must be focussed fust on his reaction to the revol
utionary events of 1848. 

I. Revolution as Tombola 

From February till May 48 Heine spends most of his time in a private clinic in 
Paris for a course of therapy. Nonetheless, he is very observant of the ill-timed 
disruptions in February, as roads were barricaded with flagstones, trees, lamp
posts, office desks, and carriages. Acts of violence contrasted sharply with a 
mood of al most anarchistic gaiety. Whereas public services shut up and shops 
kept closed, crowded cafés were open all night long, and gangs of urchins were 
running around with banners. The noctumal thrill was intensified by myriads of 
lantems and torches. Camival festivities merged with an attempted revival of 

5 Cf. Slavoj Zizek, Das .fragile Absolute. Warurn es sich lohnt, das christliche Erbe zu verlei
digen, Berlin 2000, 16. 
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the liturgical repertoire of the 1789 Revolution.6 The proletarian overall, dress
ed up in a more civilized linen blouse, became à la mode. On I 0 March Heine 
dispassionately commented in his second artiele for the Augsburg General 
Gazette: 

The French have now outgrown their poetically royalist livery, romanti
cized in devotional scarlets and golden galloons. lt did not fit them any 
more, it was bursting at the seams. So they exchanged it for the republi
can blouse. Baggy as this new suit was, it allowed them to move more 
freely. For the present they have their republic, no matter how they ap
preciate it. [ ... ] Today, the French are condemned to be republicans, à 
perpétuité. They are left with no other costume indeed; and since they 
cannot go naked into the world, they must dress them-selves hastily in 
order to preserve the decencies. Let everyone make something of it for 
himself. As for us, to be honest, we have already rec-onciled ourselves 
fairly well to our fate [ ... ] (DHA XIV/ I, 289) 

The redressing of the pseudo-revolutionaries is not mentioned in passing. lt 
shows the latest working-class fashion to be the disguise the bourgeois were 
struggling with, now that their frock coat and top hat were de trop in the popular 
atmosphere of February. Heine is obviously alluding to the disguising practices 
of Shrovetide. The image of camival allows him to draw a sharp contrast: after 
Ash Wednesday, the 'revolutionaries' in disguise quickened to reeover their 
usual, that is, their pretty composure. 7 

Camival practices are abundant in Heine 's middle and later works. 8 

They constitute an experience which goes beyond the continuurn of time. Heine 
had been fascinated by the libertarian force of camival; a rupture where nonna] 
life is transfixed in ecstasy. lt disrupts authority and introduces altematives. The 
rush of rapturous delight is illuminative. lt points at a revolutionary orgy of 
destruction which made Heine shudder to consicter its consequences, because its 
agents are not only objects of the author's word, but subjects of their own 
significanee as well. Heine sees this quality as a kind of dynamic and liberating 
intluence, giving freedom to the individual character and allowing him to 
subvert 'authoritarian' or 'monologic' discourse. Year in year out camival 
practices recur as premonitory signs.9 To Heine, however, the February carnival 
turns out to be a corrupt version ofrevolutionary expectancy. It clearly offers a 
clue as to how his views on the 1848 debacle must be interpreted: this revol
ution is a model of inversion. In defiance of progress, Heine corrobates the 

6 See Mona Ozouf, La jëte révolutionaire, 1789-1799, Paris, 1976. 
7 Cf. Wolfgang Fietkau, Schwanengesong auf /848. Ein Rendezvous om Louvre: Baude/aire, 
Marx, Proudhon zmd VictorHugo, Reinbek bei Hamburg 1978, 304. 
8 Cf. Briegleb, Opfer Heine?, 354, 372, 408. Recent research in Krank Schwambom, Masken
fre iheil, Karneva/is ierung und Theatralität bei Heinrich Heine, Munich 1998. 
9 Cf. Lutezia, Artiele XLil , 7 February 1842, DHA XliUI, 158. Heine's ambivalent attitude 
towards moods of orgiastic intoxication is analyzed in Lia Secci, 'Die dionysische Sprache des 
Tanzes im Werk Heines ' , in Luciano Zagari and Paolo Chiarini, eds., Zu Heinrich Heine, 
Stuttgart 1981 , 89-10 I. 
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world tumed upside down through inverted folly. lts outlines are fully estab
lished in the 1853-4 Confessions: 

Had I been sensible in all this topsy-turvy nonsense, things had certainly 
driven me mad. lnsane as I was in those days, however, precisely the 
reverse was to happen. So, oddly enough, just at the height of general 
madness the one who came back to his senses was I! {DHA XV, p. 36) 

Heine seeks to identify politica! protagonists as corrupt camival princes. The 
masks they are wearing can only be removed by means of hyperbole: the foolish 
inversion of a crazy world itself, now that history 's revolutionary glamour had 
evaporated within months. 

From February till June, then, Paris was occupied with dramatic swift
ness. Right in February, Louis-Philippe panicked, abdicated and fled to Britain. 
A heterogeneous, reddish-bluish provisional govemment was installed which 
gave adult men the vote and set up national workshops for the unemployed. 
Among its memhers were Louis Blanc, prominent socialist, and the poet Al
phense de Lamartine. ln his report for the Augsburg General Gazette dated 22 
March 1848 Heine is heaping praise on them. Yet, his wordings are too maw
kish tobetaken literally : 

What a company! All brave and worthy men, aglow with cosmopolitan 
charity! Great champions of liberty, chivalrous servants of humanity, a 
Round Table over which Mr de Lamartine is presiding in laurel wreath! 
Are there any narnes sounding more heroic than an Arago, a Camot, a 
Crémieux, a Louis Blanc, a Marast, a Dupont de I'Eure, etc.? Still, I had 
noticed right away how strangely these narnes were lumped together. 
They Jack elective affinity [ ... ] Truly, these men were raised on the 
shield in an instantneedof inspiration. (DHA XJV/1 , 293) 

Heine makes a clever use of tapinosis: a figurative means which belittles by ex
aggeration. The passage, with its bitchy 'etc.', has malicieus undertones: this re
volution is purely accidental, its heroism is pretentiousness, and all signs of 
hope are dashed. ln the Confessions Heine sums data up: 

How bizarre things were those fabuleus days in February, when the 
wisdom ofthe sages was blighted, and choicest idiots were raised on the 
shield! (DHA XV, 36) 

Whereas Heine's coverage of the actual events still echoes some revolutionary 
ardour, things were, in retrospect, the worst mistakes the people ever made, as is 
indicated in the 1854 Waterloo-fragment: 

Never before had the people, this orphaned giant, drawn more miserabie 
numbers in the tombola of revolution than those gentlemen forming the 
provisional govemment. (DHA XV, 190) 
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By terming the people 'this orphaned giant' Heine avers its ineffectiveness, 
caused by the ineptitude of the republican faction Heine viewed with an in
grained rrüstrust. Finally, the memhers of the provisional govemment could 
only be labelled as ' comedians' . To Heine, theirs was not the revolutionism 
Germany was waiting for to be exported. The March revolutions in Baden and 
Berlin are therefore even more sceptically viewed. 10 In his last artiele for the 
Augsburg General Gazelle, dated 22 March I 848, Heine reports: 

ln point of fact, truth has taken off the garb of probability. Credo quia 
absurdurn est is the just maxim of the moment. Yet, not only the world 
has got off its hinges, but also the individual ' s comrnon sen se. Skulls are 
bursting, as all of a sudden so much novelty , so much newness intrudes 
into our mind. How precipately everything occurred! Why on earth did 
it happen at all? Is this world not ruled by Reason? Is it Fortune, is it just 
that deliriously joyful urchin, who is our present lord and master? (DHA 
XV, 292) 

Heine 's criticism is levelled in particular at Alphonse de Lamartine and his 
German counterpart, the poet Georg Herwegh. De Lamartine is upbraided for 
hi s fl attering championing of the Provisional Govemment, Herwegh for his 
abortive acting revolutionary strategist during the upheavals in Baden. Herwegh 
and De Lamartine are authors whose revolutionary pathos reminds Heine only 
too well of his own zeal in the years before I 848. ln criticizing their illusions 
Heine blames his revolutionary self. 

Literature, it now seems, is not to be sought on the barricades but in the 
self-sufficiency of the tongue; significantly, in the midst of the turmoil , Heine 
collaborates with Gérard de Nerval on French traductions of youth poetry from 
North Sea I and 11, and the Ly ric Intermezzo, to be published in the Revue des 
Deux Mandes with an Introduetion by Nerval and Gautier. Introduetion and 
translation give the impression of a Heine thriving on fantasy and imagination 
rather than on revolutionary engagement. Poetry means distance, this posture 
suggests. 11 As his condition worsened, Heine had rather escape from public life 
in search for stillness from which, at the outset of his career, he made such 
efforts to leave. In a letter to Alfred MeiBner dated 12 April 1848, Heine sug
gests that poetry be a flight from revolutionary storms: 

This raging world is entirely foreign to my feelings . Yet I submit to fate 
for I am too weak to make head against it, though I am much less in
clined to kiss the hems of its dress, let alone its ... You will not be 
astonished either that for a moment I was moved tremendously indeed; a 
shiver ran down my spine, and I was tingling with excitement. Now it is 

1° For recent research on the revolutionary year in Gerrnany, see Rüdiger Hartmann, Berlin 
1848. Eine Politik- und Gesellschajisgeschichre der Revolurion, Berlin 1998, and Sabine Frei
tag, ed., Die Achrundvierziger. Lebensbilder aus der de111schen Revolution, Munich 1998. 
11 Cf. Hans Peter Lund, ' Distance de la poésie. Heine, Nerval et Gautier en 1848', Orbis Li{{era
rum 38 (1983), 24-40. 
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past. What irked me as well was the sorry sight of all those Old Romans 
around me, plus the fact that bathos was compulsory, not to mention 
Venedey, !ion of the day. What I chiefly wish for is a chance to escape 
from the frightening turrnoil outside into the everlasting spring of po
etry, the realm of the incorruptible, if only I were a bie to struggle to my 
feet from my sickbed. But I have to drag along with my affiictions. They 
are excruciatingly painful, and you had better hurry up, my dear friend, 
if you want to see me alive. (HSA XXII , 271 ) 

Instead rising from his sickbed and gloriously passing on to 'the realm of the 
incorruptible ', however, Heineis removed to what he calls his ' villa dolorosa ', 
a summer-house in Passy nearby Paris where he takes up residence from May 
till September 1848, passing the June-clashes over in silence. He is only to re
turn to the city for his mattress-grave. From now on, in a secluded nook, he has 
to attend to a private barricade: a harrier to corruption and death. Heine ' s 
artistic productivity after 1848 conveys an impression of an amazing endeavour 
to hang on to life as long as possible; his attention seems too much occupied 
with writing and publishing to allow death to enter. On 11 February 1856 he 
sends a letter to Michel Lévy, the publisher of his collected works in French, 
asking again for correction proofs of Pictures ofTravel, which he would return 
as soon as possible, along with the fmal sections of the book (HSA XXIII, 481 ). 
Six days later he dies. 

2. Napoleon III, Liberticide 

The disappointing results of 1848 affected Heine 's politica! views profoundly. 
Indicative of the reorientation is his evaluation of Napoleon 111. To analyze his 
estimation ofthe Emperor, we must go back to the April 48 electionsin France, 
which returned a moderate majority deciding on a showdown with Socialism 
and proceeding to dissolve the workshops. Social contradictions flourished with 
peculiar virulence again. Reformers and revolutionaries disbanded. This pro
voked the improvised insurrection of 23-26 June in which some fifty thousand 
workers took up arms. Paris was now divided up into two clear-cut camps, 
bourgeois and the urban working class. The geography of the revolt coincided 
with the boundary of poverty. Barricading and fighting concentrated in the 
heavily populated eastem neighbourhoods of the city. The govemrnent ordered 
the insurrection to be crushed by armed forces under general Cavaignac. Hun
dreds of workers were killed and thousands arrested. 

In a letter to his brather Maximilian, dated 3 December 1848 (HSA 
XXll , 303), Heine speaks about the recent developments in France and 
Germany with dismay. The politica! uncertainty that foliowed helped Louis 
Napoleon, a nephew of the Emperor, to enter the politica! limelight. In 
December 1848 he was elected President of France, winning 74 per cent of the 
vote. 

In December 1851 Louis Napoleon, assured ofthe unconditional support 
of the army, carried out a coup d' état and proclaimed himself Emperor. lnsur-
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gents were shot in the streets. The French judged the military actions with dis
favour, yet reacted disinterestedly to what they considered basically a politica] 
melodrama. Their actherenee to the Assembly had actually been reduced to 
almast nil previously. Clever propaganda did the rest: for lack of alternatives 
the intimidated population sanctioned the dietatarial takeover in the 1851 and 
1852 plebiscites. The imposition of gaveroment censorship in 1852 indicated 
that things would soon get back to 'normality' . Toa critica] observer like Heine, 
however, the unenviable conditions of the mattress-grave from this time on 
clearly matched a mental emigration toa realm of silenced expectancy, now that 
Bonapartism had lost its messianic aura. 12 

Napoleon Jll cultivated the conspirational tactics he had used befare in 
bohemian circles. Puzzling proclamations, sudden polemics, esoterie parianee 
and bewildering mockery were of daily occurrence in the Second Empire.13 

Following events from Britain, Marx, referring to Hegel, commented that the 
tragic heroism of the first French Revolution was now being repeated as farce, 
with the nephew in place of the uncle.14 Like Heine, he feit back back on 
notions about the addities and absurdities of the present. They bath char
acterized the Second Empire as a comedy nullifying the historica] drama of 
1789, but unlike Heine, Marx remained optimistic about the prospects for re
volution. 15 The imperia] gaveroment set out on a wholesale, deliberate policy of 
repression behind the camouflage of grandiose ba lis and the mystery , a we, and 
pomp surrounding royalty. lts aura of military g lamour brightened things up 
even more brilliantly after the capture of Sebastopol in the Crimean War, 13 
September 1855. Thanksgiving ceremonies were arranged, free speetades 
staged, streets impressively illuminated, as massive fireworks reverberated 
through the evening air. That same year, the regime attained a zenith through 
the second Universa] Exposition, held from May till November. 16 

As the restoration ofthe Empire marks the caricatured end ofthe revolu
tionary opposition to the bourgeois state, Heine's image of Napoleon lil, the 
little dictator, entails a caricaturization of the public, which authorized this re
gime through manipulated plebiscite. For this people will idolize the rogue 

who knows well enough the slogans they applaud, while they loathe the 
honourable fellow who appeals to reason in order to enlighten and civi-

12 Cf. Volkmar Hansen, 'Johannes der Täufer' , 69-96, and Rolf GeiBier, 'Heines Napoleon als 
Herausforderung unseres Denkens ', HJb 1990, 92-110. Significantly, Heine had held back a 
1852 fragment on Luis Napoleon 's coup d'état with the intention of inserting it later in an over
all view ofthe Second Empire as a revenge for Waterloo. But finally he carne to the condusion 
that the nephew entided him no enthusiam whatsoever. 
13 Cf. Walter Benjamin, Das Paris des Second Empire bei Baudelaire, in Gesammelte Schriften, 
Rolf Tiedemann and Hermann Schweppenhäuser, eds., vol. U2 , Frankfort on the Main 1974, 
511-604 
14 Der achtzehnte Brumaire des Louis Bonaparte, in Kar/ Marx, Friedrich Engels, Werke (fur
ther MEW), vol. 8, Berlin 1975, 111-207, here 115. 
15 Chapter V, 176 
16 Cf. Gaia Salvatori, '1855 . Esposizione Universale di Parigi' , in Adriana Baculo and others, 
eds., Le grandi esposizioni nel mondo. 1851-1900, Quademi 5, Napels 1988, 116-21. 
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lize them. As with Paris, so with Jerusalem. lf the choice is between a 
shinjng example of righteousness and the epitome of villainy, be sure 
that the people will cry for Barabbas: 'Vivat Barabbas!' (DHA XV, 31) 

The density of the argument is obvious. Th ere is the weakness of reasonable ar
gument against the irrational royalism ofthe people. And there are the subtieties 
of Messianism and pseudo-Messianism, skilfully interwoven in Heine's un
favourable estimation of Bonapartism, which, for reasons of censoring, is delib
erately kept subdued. The French version of Lutezia informs us in the same 
critica( tonesabout militarization and propaganda: 

Again, society will be regulated by the steady drone ofGlory, withits Te 
Deum laudamus, illurrunations, gold epaulets at heroic shoulders, and 
triumphant salvoes! (DHA XIIlil, 279) 

To weigh the argument fully, we must point at Heine's lifelong interest in 
Napoleoruc mythology. To Heine, Napoleon had briefly embodied a synthesis 
of revolutionary collectivism and individual liberty. These promjses had col
lapsed with Napoleon 's 1815 banjshment to St. Helena. But the 'Napoleonic 
synthesis' kept Heine rumjnating over its realization. 17 As we saw in our 
lntroduction, it was an important influence in his formative years in Berlin, 
where he heard Hegel. Anticipating here a more detailed analysis of Heine's re
volutionjsm, one may even say that, to rum, a 'Messiaruc Napoleon ' would have 
been the only guarantee of a genuine breakthrough in history. For Napoleon 
once truly represented 'Young France' before 'Oid Europe'; in him, the French 
people was feting itself, as Heine had indicated in his Lutezia. 18 

Heine therefore came to see the 1851 coup d'état as the perverted ver
sion of Napoleonic Messianism. Napoleon III is the embodiment of liberticide. 
The epigonism of the nephew, 'whose standards with gilded eagles on top are 
sruning upon the heights of power' (DHA XV, 182), rerrunds him at first sight 
of the uncle's treachery on the 18th Brumaire. To that, Louis Napoleon lacks 
historica) importance. The fiasco is complete; both this 'people' and this 
'people's emperor' are shameless pieces of plagiarism, now that Bonapartism 
has become synonymous with wholesale repression, though the equivalence of 
these values cannot be stated plainly under the politica) circumstances which 
existed in France by then. 19 After Louis Napoleon's takeover, Heine indicates in 
a Jetter to Kolb dated 13 February 1852: 

17 Studied in Wolf Wülfling, 'Luise gegen Napoleon, Napoleon gegen Barbarossa. Zu einigen 
Positionen Heines in einem Jahrhundert der Mythenkonkurrenzen', Azifklärung und Skepsis, 
395-407. 
18 Lutez ia, tenth article, dated 30 May 1840, DHA Xlll/1, 54-7. 
19 Cf. Michael Wemer, 'Heines französische Bearbeitung der 'Lutezia ' und das Problem des 
Zielpublikums', Cahier Heine 3 (1984), 117-136, and Dolf Oehler, Ein Höllensturz der Alten 
Welt. Zur Selbsterforschung der Moderne nach dem Juni 1848, Frankfort on the Main 1985, 
263-5. 
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Really, he was a I ion in the skin of an ass, which he shed off one early 
moming to the horror of the entire menagerie in Parliament. lt is hard to 
decide to what extent the provocations in the Chamber justified his coup 
d'état. Those blockheads, Parliamentary colleagues of Mr Savoye, were 
goading and prodding our hero, who held yet the blank sword of the 
executive power, whjJe they had got only its legal sheath. The delusion 
was incomprehensible, and I stopped wondering about the spectacle. But 
my heart was bleeding, and that old Bonapartism of mine did not stand 
up to the sorrow which overwhelmed me when I noticed the con
sequences of the event. The nobleideals of politica] morality, legality , 
public virtue, liberty, and egality, these rosy dreams of tomorrow from 
the eighteenth century, for which our fathers sacrificed themselves so 
bravely, to be dreamt on as valiantly by us - there they I ie shattered at 
our feet, dashed to pieces like porcelain pottery, like tailors being shot
but I must hold my tongue, and you know why. (HSA XXlll , 181) 

Confronted with onslaught and repression, words are Jacking to register 
objectively the writer's horror; he is struck dumb with desolation. The act of 
silencing can yet be worded poetically, as a subjective, parodical transmission 
of rage. We will come upon such rendering below, in discussing Heine's poem 
' In October 1849 ' . 

Behind the politico-cultural façade of the Second Empire, life is brutish 
as ever. Visions of utopia are nowhere to be gathered. In these circumstances 
terms of hope would sound utterly naive. To the late Heine, this is a central 
paradox: not to be able to formulate unequivocally one's Ionging for what is 
unlikely yet without resigning to what seems to be inevitable. The paradox is 
even intensified through Heine's insistence on it in writing, be it completely 
illusion-less and elliptical. As a consequence, his later poetry is full of in
congruencies, since history has nothing left to compromise with. Such in
congruencies are maliciously expressed in bizarre images, among which the 
preponderance of the 'anima] instinct' over 'good manners ' is conspicuously 
trenchant. In the Second Empire, there are parallels between beast and man in 
abundance, Heine suggests. Parisian society can be put on a par with wildlife. 
The semblance of order is really a bestial survival of the fittest The role this 
'fauna' plays in Heine ' s writing deserves closer examination. 

3. Parisian Fauna 

Famed for the magnjtude of the architectural changes and the tlowering of 
metropolitan life in the early 1850s, Paris acquired a reputation as a modem 
Babylon, full of unending hedonistic delight. 20 Heine too was sensitive to the 

20 The 48 insurrections being suppressed, destitution lasted. One in three Parisians lived out 
their lives under subsistenee level. Their al ready difficult situation was aggravated by the severe 
1849 outbreaks of cholera. For reasons of hygiene, surveillance and prestige, plans were made 
for radical slum clearances and an efficient traflic system. Demolitions and reconstructions were 
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Babylonian look of Paris. Three lines in his poem 'Babylonian Worries' from 
the Poems 1853 and 1854 crystallized the urban hedonism: 

Paris, die leuchtende Haupstadt der Welt, 
Das singende, springende, schöne Paris, 
Die Hölle der Engel, der Teufel Paradies -
(DHA III/1, 190) 

Babylonian imagery is part ofwhat could be called a veritable Parisian mythol
ogy, eloquently fostered by so many writers in the Second Empire? 1 By now 
Paris became widely pictured as the Verrninous City which was smothered in 
lushness. It was a melting pot of life, where individuals were hopelessly caught 
in the melée of anonymity, mesmerized by the success of its economie miracles. 
lt cloaked in mysteries of good and evil which ignorant neophytes had to leam 
by bitter experience. The hedonistic dimension became preponderant in much of 
the metropolitan poetry and prose of the 1850s. Heine's 'Babylonian Worries' 
is no exception.22 Though it mentions Paris explicitly only in the fragment just 
cited, all ofthe poem's lines hint at the Parisian scenario. Because it is precisely 
for that reason typical of Heine's reaction to the revolutionary misfortunes of 
1848, it is worthwhile to give the poem in full. 

Mich ruft der Tod- lch wollt', o SüBe, 
DaB ich dich in einem Wald verlie13e, 
In einem jen er Tannenforsten, 
Wo Wölfe heulen, Geyer horsten 
Und schrecklich grunzt die wilde Sau, 
Des blonden Ebers Ehefrau. 

Mich ruft der Tod- Es wär' noch besser, 
Mül3t' ich aufhohem Seegewässer 
Verlassen dich, mein Weib, mein Kind, 
Wenngleich der tolle Nordpol-Wind 
Dort peitscht die Wellen, und aus den Tiefen 
Die Ungethüme, die dort schliefen, 
Haifisch' und Crokodile, kommen 
Mit offnem Rachen emporgeschwommen -
Glaub mir, mein Kind, mein Weib, Mathilde, 
Nicht so gefährlich ist das wilde, 

to start under the supervision of the prefect of the Seine, Baron Haussmann. Most of it took 
place after Heine 's death. 
21 Cf. Roger Bellet and René Derré, eds., Paris au XIXe sièc/e: aspects d 'un my the littéraire, 
Lyon 1984, and Karlheinz Stierle, Der Mythos von Paris. Zeichen und Bewuj3tsein der Stadt, 
Munich 1993, and Comelia Epping-Jäger, 'Mythos Paris? Heinrich Heines daguerrotypische 
Schreibart', Azifldärung und Skepsis, 408-21. 
22 Cf. Dolf Oehler, ' Mythologie Parisienne. Lecture d'un poème de Heine: "Soucis Babylo
niens", in Belletand Derré, eds., Paris, 81-92. 
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Erzümte Meerund der trotzige Wald, 
Als unser jetziger Aufenthalt! 
Wie schrecklich auf der Wolfund der Geyer, 
Haifische und sonstige Meerungeheuer: 
Viel grimmere, schlimmere Bestien enthält 
Paris, die leuchtende Hauptstad der Welt, 
Das singende, springende, schöne Paris, 
Der Hölle der Engel, der Teufel Paradies -
DaJ3 ich dich hier verlassen soli, 
Das macht mich verrückt, das macht mich toll! 

Mit spöttischem Sumsen mein Bett umschwirm 
Die schwarzen Fliegen; aufNas' und Stim 
Setzen sie si eh- fatales Gelichter! 
Etwelche haben wie Menschengesichter, 
Auch Elephantenrüssel daran, 
Wie Gott Ganesa in Hindostan. - -
ln meinem Hime rumort es und knackt, 
Ich glaube da wird ein Koffer gepackt, 
Und mein Verstand reistab- o wehe
Noch früher als ich sether gehe. 
(DHA III/1, 189-90) 

Paris is omnipresent here, in the milieu of the mattress-grave evocated in the 
last strophe. The metropolis makes its presence heard through a polarizing 
bestiary. The splendid capita! ofthe modem world is suggested to be the habitat 
of far more ferocious beasts than the raging sea and the impenetrable forest. 
Which creatures, however, is not specified. Whereas in the first and second 
strophe wild nature shows both Teutonic and exotic features in abundance, the 
Parisian fauna is only indirectly referred to. It remains unclear which monsters 
the dying poet fears in teaving 'his wife ' in Paris. lnstead, the third strophe 
concludes the poem with a view of its author going mad on his deathbed 
swarming with flies buzzing around his head. Closer inspeetion reveals that 
they bear a comic like-ness to human beings. 

ln accordance with Heine's elliptical mode of writing, there hovers 
round this post-48 bestiary a phantasmagoria of dream-like thoughts of venge
ance. To catch its innuendoes, we must keep in mind that, in genera!, the bes
tiary could express the conflicting formation of modem bourgeois society. ln 
the 1830s and early 1840s, its main targets were philistinism, egalitarianism, 
and mock heroism, as shown in the engravings by Grandville so inspiring for 
Heine.23 Grandville was famous for his personifications of industrial and tech
nica! change, and for his presentation of society as animal world. Heine seems 
to know his illustrations in the 1838 edition of La Fontaine ' s fables. Though 
animal caricaturization of bourgeois society was standard practice, the mayhem 

23 Grandvillein Gottfried Sillo, ed., Das gesamte Werk, two vols., Munich 1969. 
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of 1848 set a distinctly strident tone to the genre of the bestiary. Heineis ready 
to liken metropolitan life to natura] items such as dark woods, tfightening crea
tures or turbulent sees. ln their 'wildness' the masses represent a hybrid force 
defying the 'mission' of civilization as propagated by the victors. 

To Heine, certain beasts could embody the sudden awakening of public 
apinion to the proletarian hazard. Bourgeois press railed against 'the Reds' as 
rioting hordes ofpigs, rats, hounds, wolves and the like. Much ofthe hedonistic 
imagery became the subsequent disguising of the impending dangers just faced. 
Hence it obviously repressed another prominent facet of Parisian mythology: 
Paris being the nineteenth-century forum for the revolution, the New Jerusalem 
of a secularized eschatology. Heine's poem, however, senses the camouflaged 
violence with meticulous care. In making 'Mathilde ' a potential victim of a new 
order which, for reasans of censure, one cannot but allude to in terms of a 
sybaritic hedonism, Heine revivies the still existing threats to the security of the 
Empire, as he is suggesting that he had better deliver her into the claws of the 
masses hiding in their inhospitable shelters. Heine shows himself a master of 
provocation: in spite of 'imperia] order', Parisian society is confronted with ru
mours of beastly violence, of which the raging sea and the impenetrable forest 
are the powerful reminders. This 'nature' transformed into apocalypse exemp
lifies a 'disturbing' literature, which relies on the discomfort and unconfessed 
fears of the sensitive reader. 

The bestiary, to Heine, is a speetral presentiment of disaster, a Double to 
whom decent society is fatally Siamised. lt is a demoniac fury beyond civiliza
tion, outside history, sarnething which ought to have remained secret and 
hidden but presents itself as a sphinxlike threat to the citadel of modem life, in 
the form of the uncanny which invades daily life with increasing force. 
Precisely for that reason, it is expressive ofthe invalidation of concepts like cul
ture and progress. ln its marginality, however, rests the preservation of its 
ghostly 'othemess'. The 'extra-historica] ' bestiary represents ' rejected people'. 

Through his deliberate use of Babylonian imagery Heine cautiously 
articulates a secret reminiscence representing the violent aspect of Parisian 
revolutionary mythology the hedonistic discourse generally tended to suppress 
in the 1850s. For him, hedonism is only part of a larger Parisian mythology in
deed, not its post-revolutionary fulfilment. Nevertheless, those 'radical hordes' 
are but a panie-strieken crowd, a reservoir of primitive ire. ln this sense, it is 
decisive that the bestiary has at its centre a notion of impropriety. The Beast is, 
in fact, sarnething which as such belongs to no one but represents sarnething 
which can never be tamed and appropriated. lt is an allegory not so much of evil 
as of evil's elusiveness, such that its only true evil is nothing than the useless 
attempt to capture it and make it domesticated. Heine's composition is a clever 
ruse for rendering these violent masses almast unknowable through the patent 
metaphor of the third strophe, to which the first two seem just a preamble. But 
their monstrous appearance involves the retention of a counter-strike. Heine's 
hyperbale is concealing a secret from censorship. However disillusioned he may 
be, he still seems anxious to stir up a memory of that old fomenting Paris. Wh at 
the uncivilized 'wildemesses' teil us, the poem discreetly implies, is that there 
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are yet other vistas in contrast to that triumphantly 'New Babylon' the Second 
Empire created in order to pacify unwelcome unrest. The dithyrambic scenery is 
therefore Parisian as can be: it calls for wider terms of reference than sheer 
hedonism. Babylonian worries are veiled threats to the status quo. A trained 
hearing is required to sense the variety of noises as keenly as the poet in his 
mattress-grave, who is tuming over metropolitan 'landscape' to the mental 
imagery of 'something frightening ' . 

The Second Empire's pacification, therefore, did not subdue Heine 's 
temper. In fact, no peace is given to him at all. The calls from death are dis
turbed by that fantastic menagerie, of which the black flies in the last strophe 
are the most bewildering rabble. This is what occurs during a hallucinatory 
experiencing of desire, which presents itself as a reaction to a lost perspective, 
affirmed by post-48 reality, but which the writer must caricaturize because 
otherwise the loss would be unbearable. 24 It is through this distartion of the real 
that those phantasms come to be pictured as a virtual reality in the metaphorical 
dehumanization of poetic language. Their 'identity ' is metamorphozing from 
humanoid into an elephantine parody of Ganesa, the Hindu god of wisdom, 
marriage, commerce, travelling and thieving, whose trunk is an indelible mark 
of his phallic nature. There might also be a spiteful reference to the plaster 
elephant, which stood on the site ofthe Bastille between 18I 4 and 1846, erected 
by Napoleon in commemoration of the Great Revolution. By 1830, it was 
already in an advanced state of decomposition. Till the final collapse (1846) it 
had remained a sign of revolutionary amnesia.25 Moreover, the attentive con
temporary reader could associate the swann of flies in Heine's poem with some 
of the leading politicians who paved the way for the Second Empire: Thiers, 
Montalambert, Berryer and Molé were caricatured like flies by Daumier in 
1850.26 

4. Downfall 

Bestial intrigue and malignity, then, had ruled out reasonableness and progress. 
They became representative ofthe author's despondency. A concise articulation 
of the feelings Heine came to have about the eventual eclipse of revolutionary 
history is the poem ' In October 1849' from the 1851 Romancero. By referring 
to the abortive Hungarian revolution , it contrasts Hungary 's repressed heroism 
with the triumphant non-heroism in post-revolutionary Germany : 

24 For the 'melancholie consequences' ofthe loss, see Chapter V, 176-7. 
25 Cf. Sirnon Schama, Citizens. A Chronicle ofthe French Revolution, New York 1990, 3-5, and 
Achim Hölter, '"Un monument manqué". Der Elephant auf der Place de la Bastille ', in HJb 
2000, 134-64. 
26 Cf. L. Provost, ed., Honoré Daumier. A Thematic Guide to the Oeuvre, New York 1989, and 
Wemer Büsen, Heidemarie Vahl, Thomas Metzen, and Joseph A. Kruse, eds., Zwei Zeilmaler in 
Paris. Heinrich Heine und Honoré Daumier, Düsseldorf 1998. Especially the link to Thiers 
would prove exciting. For it was him, eloquent promotor of the revolutionaries ' debasement in 
terms of vile beasts, who had been one of the main instigators of the repressive policy of June 
48. 
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Gelegt hat sich der starke Wind, 
Und wieder stille wird's daheime; 
Germania, das grol3e Kind, 
Erfreut sich wieder seiner Weihnachtsbäume. 

Wir treibenjetzt Familienglück-
Was höher loekt, das ist vom Uebel 
Die Friedensschwalbe kehrt zurück, 
Die einst genistet in des Hauses Giebel. 
(DHA lil/I , 117) 

Symptomatic of Heine' s politica! sense are allusions to illusionary rest. Calm 
descended once again on Germany as the revolutionary storm had subsided, as 
if things sprang naturally out of an everlasting order again. Yet, a shadow of 
menace is looming, for another storm might still be brewing against the status 
quo. The poem suggests that feelings of insecurity are subdued through the 
myth of an unchanging idyll of family life. lt evocates a pastoral scenery, in 
which the harmonious relationships of the idealized family are transposed to 
Nature itself. 

The image is typical of Heine's ' contaminated Romanticism' we pointed 
at in the Introduetion to this study. For in German Romantici sm, Nature had 
strongly been associated with the concept of a 'wholeness' maturing into 
nationaJ characteristics. Man ' s supposedly apparent disposition to natura! order 
served as a cogent argument that subjects should reconcile themselves to the 
objectives of the state. In Heine 's poem, on the contrary, Nature 's charms are 
wickedly distorted: 

Gemütlich ruhen Wald und FluB, 
V on sanftem Mondschein übergossen; 
Nur manchmal knallt ' s - Jst das ein SchuB? 
Es ist vielleicht ein Freund, den man erschossen. 

Vielleicht mit Waffen in der Hand 
Hat man den Tollkopf angetroffen, 
(Nicht jeder hat so viel Verstand 
wie Flaccus, der so kühn davongeloffen). 

Es knallt. Es ist ein Fest vielleicht, 
Ein Feuerwerk zur Goethefeyer! 
Die Sontag, die dem Grab entsteigt, 
BegrüBt Raketenlärm - die al te Leyer. 
(DHA IIlfl , 117) 

The distortion, however, is swiftly moderated. Man's 'natura! disposition ' has 
to be forcibly restored. Revolutionary elements are effectively isolated, and the 
shot is incorporated into a firework display on the occasion of the centenary of 
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Goethe's birth. The celebration clearly serves conservative purposes: Goethe is 
functioning as a comice of restoration. But Heine knows how to point at the 
shaky basis of the Gerrnan idyll. Since its raison d'être, after all, is fear for un
controllable 'roaring', it contrasts sharply with Hungarian heroism: 

Wenn ich den Namen Ungam hör', 
Wird mir das deutsche Wams zu enge, 
Es braust darunter wie ein Meer, 
Mir ist als grül3ten mich Trompetenklänge! 
(DHA lll/1 , 118) 

The uncomfortably tight jacket is expressive of Heine ' s feelings towards the 
ideological narrowness of post-48 Gerrnany caricaturized in the first strophes of 
the poem. He had rather distance himself from what he resented in German 
patriotism. Since his passion is for the already dead, however, all the poet can 
do to honour their bravery is to refer to Gerrnany 's national epic of the Nibe
lungs, ofwhich the downfall ofpowerful heroes is a central motif: 

Es klirrt mir wieder im Gemüth 
Die Heldensage, längst verklungen, 
Das eisem wilde Kämpenlied -
Das Lied vom Untergang der Nibelungen . 

Es ist dasselbe Heldenloos, 
Es sind dieselben alten Mähren, 
Die Namen sind verändert bloB, 
Doch sind's dieselben "Helden Lobebären." 

Es ist dasselbe Schicksal auch -
Wie stolz und frey die Fahnen fliegen , 
Es mu13 der Held, nach altem Brauch, 
Den thierisch rohen Mächten unterliegen. 

Und diesmal hat der Ochse gar 
Mit Bären einen Bund geschlossen -
(DHA Ill/1 , 118) 

Post-revolutionary history has confined the poettoa dead end where there is no 
heroism whatsoever. Again, the poem continues, a violent bestiary comes to the 
fore, invalidating claims to good manners and cultural standards: 
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Doch wirgerathen in das Joch 
V on Wölfen, Schweinen und gemeinen Hunden. 

Das heult und bellt und grunzt- i eh kann 
Ertragen kaum den Duft der Sieger. 
Doch still, Poet, das greift dich an-
Du bist sokrank und schweigen wäre klüger. 
(DHA Ill/1 , 118-19) 

Characteristically, Heine now projects the victors as the same feral animals they 
would term their revolutionary adversaries. He clearly takes no interest in pru
dent taciturnity.27 ln the last two lines, prudenee is even riposted by renderingit 
suavely into the literary gesture of a pastiche, in referring to the weakling, the 
versifier who would rather stick to 'due' diligence and 'proper' reasononability. 
lf people knew this poet they would see through this imposture straight away. 
By venturing the act of silencing, the poet ventilates his anger. In view of uni
versa) bestial malignity and intrigue, this last strophe suggests, a literary 
shrewdness is requested which helps the writer point to the 'shadow of menace' 
I will discuss presently. 

5. Proletarian Iconoclasts 

From 1848 on, Heine feels the image of a blissful future to be very troublesome. 
As indicated above, the brilliance of the revolutionary Paris has been obscured 
by the Second Empire. Still , Heine's uncomfortably jokingabout his fears in his 
' Babylonian Worries ' might preserve a glimmer of desire, like a nightmare full 
of spectres could express most secret longings for revenge. Such dreams are the 
basis on which what may be called this spectropoetic recollection is structured. 
lt gives the poem a hallucinatory clarity. Disenchantment with reality is 
converted to a poetic memento of the revolutionary Paris Napoleon lil had 
sought to eradicate so thoroughly that it only could be preserved from complete 
oblivion as an evil and sinister non-place. There is a weirdness about this 
topography which penneates poetry like 'The Migrant Rats' or the prose 
passages revealing Heine ' s provocative abhorrence of proletarian iconoclasts.28 

Yet Heine ' s Angst is feigned. His rhetorica) warnings are slipping into the cam
ouflage of status quo slogans, which draws the reader out with him into a 
pondering over the phenomenon of the homeless drifters. The 48-revolutions, 
especially the June revolts, marked their miserabie history. After 1848, constant 

27 Briegleb, Opfer Heine?, 328-9. 
28 Cf. Though Heine had lost contact with Marx after a last visit on 12 August 1849, there are 
some similarities in what may be called their post-revolutionary spectropoetics. Marx spoke of a 
spectre against which 'all the powersof old Europe have joined into a holy hunt ', as the 1848 
Communist Manifesto stales it, see Karl Marx and Friedrich Engels, Manifest der Kommu
nistischen Partei, MEW/4, Berlin 1974, 459-93 . Cf. Jacques Derrida, Spectres de Marx, Pari s, 
1993. Heine 's acquaintance with communism will be elaborated in Chapter IV, 154-6. For the 
probiernatie relationship between Marx and Heine see Jean-Pierre Lefebvre, 'L'ami Heine', Re
vue phi/osophique 1989/2, 179-220. 
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vigilance is required: what has disappeared appears still to be there, and its ap
parition is frightening. 

Here it is appropriate to point at the Preface to the I 855 French edition 
of Lutezia. For these lines are Heine 's ultimate provocation. Hackneyed im
pressions of communist iconoclasm and the subsequent decline and fall of the 
romantic world are only preliminary to a pro-communist peroration. Commu
nism, Heine states, manages to enchant him through its siren song. The song has 
two motifs. The first is the undeniable logic of the condusion that all men have 
the right to food, which is a farmidabie slight on real existing injustice. The 
second is the violent grief, destructive, and full of ha te for the status quo, which 
is the amplification of Heine's contempt for the nationalistic rise in Germany. 
Both motifs are conducive to this approval: 

Out of hatred of those nationalists I could almost dote on the commu
nists. At least they are not the kind of hypocriles who are mouthing time 
and again religious platitudes and Christian virtues. Communists, admit
tedly, have no re ligion (we all have our little failings), they are even 
atheists (a deadly sin indeed), but apart from that they profess the prin
ciple dogma of unconditional cosmopolitanism, universa] love for 
mankind, global fratemity among all people, free inhabitants of the 
earth. This fundamental dogma accords in every respect with the teach
ings of the Gospels. Ergo, communists are basically and truly far more 
Christian than our so-called Germanic braggarts, those narrow-minded 
champions of nationalistic pride. (DHA X lil/ I, I 68) 

The literary aggressivity of a frail poet intending to frighten the strong and to 
rouse the weak with memories is a gesture of defiance against repressive and 
authoritarian forces of the restoration. Communism is a provocative signal of 
anger. Though it is a non sequitur from what is going on in polities, it still al
lows for phantasmagoric visions ofthe present which cannot be censored. 

Heine ' s post-48 writings contrast communism with well-fed and com
placent characters whjch are pictured as originators of everlasting crime and 
inhumanity in history. Their portrayal is an insult to the audience ' s belief in 
progress. The poet is aggressively ready to pounce on their fortune. His 
aggression is the articulation of an illusion-less resistance, which transfarms 
subdued contradictions into literary motifs expressing nonconformity and 
dissent; because they cannot be subsumed within a wider concept of Progress, 
they remain fragmentary, and expressive of transition. The poet's 'fear' of the 
masses generates effective roetaphors by which the self-righteousness of the 
winners is counteracted, as they are rather hinting at the probiernatie relation 
between poet and educated readership than at the non-existing relation between 
poet and illiterates. The powers that be are provocatively confronted with 
rumours of anarchical obstinacy and revenge. Communists are told to be the 
potential destroyers of a Romanticism they consider their very own cultural 
heritage: 
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Yea, I can only trembie with fear at the thought of the day when those 
sinister iconoclasts will take power. With their barbarous fists they will 
then knock all the marbles in my beloved art world to pieces, they will 
wreek all those fantastical burlesques the poet is favouring, and they will 
feil my laurel woods for potatoes. Consicter the lilies of the field, they 
toil not, neither do they spin, and yet even King Solomon was not ar
rayed like one of these - they will be pulled up from society unless they 
start spinning willingly. The roses and the virtuous nightingales' brides, 
these unprofitable singers, they are chased away, and a las! the grocer 
will utilize my Book of Songs for paper bags in which he may pour 
coffee beans and snuff for the old maids of the future. Yea, I foresee all 
these things, and unutterable sorrow grips me when I imagine the im
minent downfall of my poetry as well as the old romantic world through 
Comrnunism. (DHA XIIlil, 294) 

Romanticism is 'contarninated' through politica! caricature. Exaggerated feel
ings about romantic clichés of laurel and lilies, roses and nightingales are a cal
culated effort to put down the raree-show of restoration. 

Heine shows himself very sensitive to the tenacious image of that 'old 
romantic world'. As the post-revolutionary course was conditioned by Louis 
Napoleon, it was haunted itselfby the quasi-patemal spectre of Napoleon Bona
parte, chasing the revolution, like a phantasmagoria, by means of a diabolical, 
non-apparent exorcism. The stronger the new order, the more was borrowed 
from the old. Antiquarianisms thrived. Audiences were persuacled toward 
completeness of illusion by vast historica! panoramas with special effects, by 
detailed historica! paintings. From the justitiabie illusion of theatres, from the 
investiture of old houses as ancestral homes, from national romance with 
frontier life and family trees, from the chivalry of tournament and the 
endowment of folkways with the power to heal, came the historica! pageant. 
Reacting on the 48 revolution in Gerrnany, Heine's poem 'James I' from the 
Poems 1853 and 1854 depiets the present as a weird househeld from Gothic 
tal es: 

lm Jahre acht und vierzig hielt, 
Zur Zeit der grof3en Erhitzung, 
Das Parlament des deutschen Volks 
Zu Frankfurt seine Sitzung. 

Damals lief3 auch auf den Römer dort 
Sich sehen die weif3e Dame, 
Das unheilkündende Gespenst; 
Die Schaffuerinn ist sein Name. 

Man sagt, sie lasse si eh jedesmal 
Des Nachts auf dem Römer sehen, 
So oft einen grof3en Narrenstreich 
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Die lieben Deutschen begehen. 

Dort sah i eh sie selbst urn jene Zeit 
Durchwandeln die nächtliche Stille 
Der öden Oemächer, wo aufgehäuft 
Des Minelalters Oerülle. 
(DHA III/1 , 230-1) 

This poem gives a clear indication of ' unhealthy' Romanticism. lt echoes not 
only tal es of mystery and horror, heroes and heroines in the direst of imaginable 
straits- in fact, the whole apparatus of medieval imagery - but it is a lso a politi
cal stratagem. 

The 'Oothic associations' are a resumption of well-known ciphers. 
Where Oothic could symbolize British and French nationhood, in Oermany it 
was emblematic of a lost unity . Not until the end ofthe Napoleonic Wars did re
viving Oothic as a symbolic focus of national unification. In Prussia, Oothic 
was identified with nationalism; in Cologne, Prussia acquired a ready-made 
metaphor for the whole mission of Oerman unification. In the patriotic 
enthusiasm following Napoleon 's defeat at Waterloo in 1815 the idea of 
finishing the cathedra( was embraced. The building did not actually begin until 
the 1840s. The arguments over the Prussian initiative brought August 
Reichensperger (1808-95) to the forefront of the Oerman Revival. Completing 
Cologne, he claimed, would affirm pan-Oennan culture, symbolized in an 
acutualized, politicized version of ' Christian Oermanie Architecture'.29 Bour
geois culture was quarrying the Middle Ages for themes and models. Far from 
being consigned to the past, the Middle Ages, with Gothic in the vanguard, 
were dynamically engaged in the post-48 present, so much so that medi
evalism's meanings, and the significances attached to Oothic, were everywhere 
charged by the traumas of 1848. 

These traumatic effects mark Heine's ' contaminated Romanticism' . 
Significantly, the poem 'Castle Contumely' ends the first cycle of the Poems 
1853 and 1854; the subsequent cycle focuses on Lazarus. Before the reader is 
asked to lend his ear to the demands of the rejected, 'Castie Contumely' pic
tures Romanticism in terms of a cursed rather than a paradisiacal garden: 

Vermaledeiter Garten! Ja, 
Es war, als ob ein Fluch drauf laste; 
Manchmal am hellen lichten Tag 
Mich dort Oespensterfurcht erfaBte. 

Mich grinste an der grüne Spuk 
Er schien mich grausam zu verhöhnen, 

29 Fora concise history of the Gothic reclaim in the visual arts and in architecture, see Chris 
Brooks, The Gathic Revival, Londen 1999, especially 261-69. Gothic literature is discussed in 
Fred Batting, Gothic, Londen 1996. 
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und aus den Taxusbüschen drang 
Alsbald ein Aechzen, Röcheln, Stöhnen. 
(DHA lil/I, 197) 

When the green curtain is lifted, an imagery of terror, death, and destruction 
opens up. Enchantment transfarms into horror: what we see is a smirking relic. 
As such, it is decrepit but still alive. lt does apparently manage to linger on be
tween absurdities and ghastliness, because as a relic it mirrors real existing 
circumstances. lts ' unreality' is as real as can be. For the Second Empire itself 
is an absurd and ghastly relic, which is yet the only reason for its appearance. lt 
renders Progress senseless. lt does not consist any more in calling for the ad
vent, a parousia in the near real-world future. 'Castle Contumely' articulates 
Heine's attempt to ward off its dreadful permanence, although its chains are not 
likely to be unlocked in the near future: 

Mit Neid sah ich die Schiffe ziehn 
Vorüber nach beglückten Landen -
Doch mich hielt das verdammte Schlol3 
Oefesselt in verfluchten Banden. 
(DHA Ill/1 , 197) 

The 'departure for Cythera' of those vessels contrasts sharply with the 'damned 
trammels ' ofthe poet. The Castie is paradigmatic ofsuffering, and thus ofhell 
taking 'heli' to be more than a universa! symbol of intense grief, irredeemable 
loss, acute fear, and physical pain, for the actual hells of the mid nineteenth 
century were the gaols, the madhouses, the slums and bedlams: social counter
parts to the nightmare world of Heine's ' prison' . The Elysian perspective is of 
no avail, except for stressing Heine ' s desolation. To fathom its meaning, we 
must contrast it briefly with Heine's views about emancipation in the years up 
to 1848, the period when he sympathized with the radicalizing Hegelians we 
mentioned in our lntroduction. For Heine too had paid tribute to the radical 
revolutionisms of the 1840s, where he had harhoured his longings for 'bliss'. lt 
had been intensified by the growth of what in his view passed for 'com
munism'. 

6. Liberty for All 

In those revolutionary years, the 1840s, Heine held strongly to the notion that 
'the communists' substantiated the justification of history , in that they would 
have an uplifting effect on the have-nots in due course of time. Anticipating 
here a more detailed account in Chapter IV, it must be stressed that though 
Heine had a clear idea of the communist groups emerging in France, he yet 
tends to present 'French communism' to his Oerman readership in terms of a 
general principle or doctrine relating to the bare needs of the proletarians. 
Needless to say that Oerman censors were not too tolerant in letting his cov
erage pass through untouched. Yet it is clear that whereas Heine himself wrote 
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cautiously about the role of communism on the European scene, he favoured the 
communists above the republicans, for communism has (Hegelian) history on 
its si de while it insists on social justice. 

In the first artiele on communism he sent to the Augsburg General Ga
zette, the fourth artiele from Lutezia, dated 30 April 1840, Heine drew a careful 
distinction between communist doctrine and republican platitudes: 

For our Republicans there is little to worry about a doctrine which re
gards all social questions from a superior viewpoint, and differs from 
hackneyed republicanism as splendidly as imperia) purple from uniform 
grey, because these days, like the Republicans, the masses, too, are still 
far remote from it. (DHA XIII/1, 32-3) 

Were the masses more familiar with communist doctrine, national chauvinism 
and religious bigotry would soon come to an end. Equally, anti-Semitism could 
then optimistically be interpreted in terms of anti-capitalistic feelings only, and 
not of sheer discrimination. ln his 1844 Eulogy on Ludwig Markus, Heine 
predicted that the Jew-hatred among the lower class was to change into wide
spread dissatisfaction with exploitation. Heine ' s obituary on the orientalist 
Ludwig Markus (1798-1843), co-member of the Berlin Association for the 
Advancement of Jewish Studies in the early 1820s, is a witness to the dynamics 
of the 'Jewish Question ' among radicalizing Hegelians like Bruno Bauer and 
Kar) Marx in the early 1840s.30 The origin ofthat ' question ' waspointedat in 
the Introduetion to this study. I wiJl briefly return to it further below. Philo
sophically spoken, the preoccupation with the entry of the Jews in modem 
society was already evident in the theories of Kant and Hegel, systems which 
set what Nathan Rotenstreich called the intellectual parameters of the ensuing 
encounter.31 According to them, the 'question' was primarily a matter of Juda
ism. 

For Kant, Judaism has to be criticized because of its 'heteronymous' 
character, being a religious code ofstatutory laws imposed by a divine Jegislator 
and therefore not fitting into the ethica) framework which outlines the 
autonomous state of the human will.32 For Hegel , Judaism has to be interpreted 
by means of the true, philosophical concept of religion, modelled according to 
an idealistic idea of Christianity as the prototype of the essen ti al bond between 
God and man.33 lt must be noted that Kant excluded Judaism even as a stage in 
the development of religious convictions towards a rational theology, while 
Hegel theorized it within the philosophical frameworkof Spirit.34 

30 Höhn, 445-48. 
31 Rotenstreich, Jews and German Phi/osophy, 73-1 OI. Unfortunately, Rotenstreich men ti ons 
Heine only in passing, commenting on Karl Rosenkranz' interpretation of Judaism, 135. 
32 Kant, Die Religion innerhalb der Grenzen der bloj3en Vermm.ft, Karl Vorländer, ed., Hamburg 
1978, 139-41 ; see lntroduction, 13, note 37. 
33 Hegel, Religionsphi/osophie, 606. 
34 A detailed analysis is beyond the scope of this study. More details in Rotenstreich, The Recur
rent Pattern, 23-69. 
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Consiclering Heine's position in the early 1840s, it is relevant to con
centrate briefly on the way the 'question ' was discussed among radicalizing 
Hegelians. Marx' pronouncement on the topic, in his 1843-4 'On the Jewish 
Question', is known to have been provoked by Bruno Bauer's 1843 essay on the 
same subject.35 lt was written immediately after he finished his 'Critique of 
Hegel's Philosophy of Law' and it thus continued his enquiry into the 
conditions of the modem state and society begun in that work. Attention was 
centred on the Jews' Judaism which, according to Bauer, was a premodem rem
nant excluding them from nineteenth-century social structures, because 'a
historica!' Judaism subordinated man to an extraneous divine authority . There
fore Bauer declared Judaism not fit and suitable for this modem world. Yet it is 
well known that Bauer directed his shafts not only against Judaism as religion 
but also against the politica! aspirations of contemporary German Jewry, more 
particularly against their claim for emancipation.36 He fought the presumptions 
which would make emancipation feasible for, to him, Judaism represented an 
irrational conception, the Law, which counted them out from the general pattem 
ofhistory. 

Bauer spoke in Hegelian terms; dynamic consciousness and liberty were 
central to his argumentation. By pointing out the Jewish features in Christianity, 
however, his attack was directed simultaneously against the present Christian 
state, which, according to him was not founded on the principles of free and 
critica] human consciousness but on privileges, for Christianity, as modemized 
Judaism, too, retained harriers and thus perpetuates Jewish exclusiveness.37 

Nevertheless, the state was right to turn down the Jews, Bauer thought, because 
their 'irredeemable' Judaism could be held accountable for precisely the ac
cumulation of privilege by the present Christian state. 38 

At first sight, Marx' conception of Judaism in his 'On the Jewish Ques
tion' seems clearly different from Bauer's; according to Marx, it was possible to 
attain politica! emancipation without totally extricating oneself from Judaism. 39 

Marx criticized the concept of politica! emancipation as such because it con
tained a separatist element which made it invalid for human emancipation. He 
extended the model of Christian personhood to all concepts of personhood out
side the one socialized notion of personality as collective human species-being. 
With the ex ception of social personality, the notion of personhood threatened to 
become synonymous with heteronomy and alienation. The nonsocialized 
person, along with the social and politica! structures which support it, came to 
appear as theological; such a subject derived its substance from its metaphoric 
conneetion to the construction of divine personality which was to be condemned 
as anti-social. The hostility towards this isolated ego culminated in Marx's 
demand that human subjects be enfranchized to elect their full social being, 

35 Bruno Bauer, Die Judenfrage, Braunschweig, 1843; Kar! Marx, Zur Judenfrage, MEW/ 1, 
Berlin 1977,347-78. 
36 Bauer, Die Juden.frage, 6. 
37 Ibid., 18, 59. 
38 Rotenstreich, Jews and German Phi/osophy, 83. 
39 Marx, Zur Judenfrage, 361 . 
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away from separatism.40 lt is important to note that the central measure of 
politica) modemity is secularization, or, more precisely, the degree to which a 
state and a society have established a secular relationship toeach other. 

This issue lied at he heart of Marx's response to Bruno Bauer's attempt 
to resolve the problem of Jewish emancipation. Marx could fully endorse 
Bauer' s insistence that the emancipation of the Jews should be linked with the 
emancipation of humanity as such from religion. He did not accept Bauer's 
view that the politica) abolition of religion is identical with the abolition of 
religion as such. Marx held that the politica) state emancipated the Jew and the 
Christian as citizens while remaining indifferent to their private beliefs. This 
meant that the state emancipated itself from religion while leaving the private 
person in the chains of religious illusion. As Marx famously declared, politica) 
emancipation is not identical with human emancipation.41 

In the second part of his essay, however, separatism is simply identified 
with Judaism, the epitome of egoism. Judaism reached its full development in 
bourgeois society which, in its turn, attained perfection only in the Christian 
world. Christianity evolved from Judaism but eventually retumed to it and be
came submerged in it.42 In Marx' view, then, the emancipation of the Jews 
depends on the emancipation of society from the Jews, inasmuch as the eman
cipation from Judaism means emancipation from bourgeois society and from 
human egoism.43 As such, in my opinion, Marx presents a more sophisticated 
version of Bauer' s rudely psychological conception of Judaism, in view of an 
overall emancipation of man which goes beyond the limits of 'bourgeois 
society ', by identifYing 'Judaism' with the vices of unbounded capitalism.44 

Yet, Marx fluctuates constantly between 'Judaism' as a purely metaphorical 
characterization of modem life and as an obviously depreciating term for actual 
Jewishness.45 Indeed, he demonstrales philosophical and propagandistic talents 
to reduce concrete Jewry to the emblem of all the world ' s greed and wrangle. 
Does that make Marx an arch-ehief of modem anti-Semitism? Paul Lawrence 
Rose contencts that Marx' critique is indeed the foundation of an entirely 
secularized form of Jew-hatred far more systematic in its theory than the other 
revolutionary efforts ofBauer and company.46 Alain Finkelkraut, too, holds that 
in his 'On the Jewish Question' the young Marx displays 'eminently modem 
anti-Semitism' which he never recanted explicitly, though later on, in his 
mature system, he would totally overcome the narrow-ness of sheer anti
Semitism.47 

40 I will return to the theologico-political discourse of the early 1840s in Chapter TV, in di scuss
ing the radicalizing Hegelians. 
41 Zur Judenfrage, 353. 
42 Ibid., 374. 
43 Ibid. , 3 76-7, cf Rotenstreich, Jews and German Phi/osophy, 97-8. 
44 Marx, Zur Judenfrage, 370. 
45 Ibid., 3 77. 
46 Revollllion01y Antisemitism in Germany. From Kant to Wagner, Princeton (NJ) 1990, 301-2. 
47 Le Juif imaginaire, Paris 1980, 98-9, italics Finkelkraut 's. 

54 



Babylonion Worries 

A full assessment of Marx' view on Jewishness and Judaism is clearly 
beyond the scope of this book.48 With respect to Heine ' s position in the early 
1840s it is important to note that both Marx and Bauer argued that the essence 
of Christianity is precisely the essence of modem Jewry, not in an abstract but 
in an expressedly empirica) form of Judaism.49 Like Bauer, Heine, too, is ready 
to agree on how similar Christianity and Judaism were, though, it must be 
stressed, nol as empirica) instances but as religious cases of a spiritualized, 
ascetic Nazarenism he had pictured in his 1834 On the History of Religion and 
Phil-osophy in Germany. To him, a sweeping purge of asceticism was a 
prerequisite for a sensualistic, hedonistic Hellenism he gushed about in the 
1830s. Here we have the reason why, in the 1840s, Heine came to share some of 
Marx' views on the Jews ' total emancipation, as he tended to identify individual 
freedom and self-actualization with the individual's participation in humanity ' s 
collective social life. His trust in Progress made him not only optimistic about 
the end of nationalistic bigotry, but also biased towards what he now saw as 
obsolete, fossilized ways of a Judaism, whlch, to him, qua Nazarene religion 
was to be secularized. ln the 1844 Eulology on Ludwig Marcus, he contended 
that the cause of the Jews had become deeply embedded in politica) and social 
Progress. Revolutionary proceedings of 'workers from all nations ' would even 
put an end to the rising nationalist Oermanie Jew-hatred, as Heine put it in his 
draftof the aforesaid Eulogy, in a passage which was eventually suppressed for 
reasons of (self-)eens ure: 

ls a complete fusion with the Jews really detrimental to Oerman nation
ality? Our nationalists, would-be patriots whose minds are full of race, 
blood, and all that horse-breeding stuff - these stragglers from the Mid
dle Ages will soon encounter adversaries who are detennined to make 
short work of all their reveries about Oermanic, Romanic, and Slavonic 
national character, so that it will not occur to them again to nag about 
the Jew' s Oermanness. What I am alluding to in particular is the frater
nization of workers from all nations, to that wild host, only too ready to 
annihilate whatever nationalism in order to realize its goal throughout 
Europe: the realization ofgenuine democracy. (DHA XfV/1, 276) 

ln these revolutionary years, then, Heine came to support Jewish emancipation 
as part of a universa) history of a struggle for human liberty for all peoples. 
Though this brings him close to the young Marx, such views were not novel in 
his earl i er writings. Previously, in his 1830 Journey from Munich to Genoa, 
Heine had stated that emancipation was to be regarcled as the great task of the 
present: 

48 Still valuable are Julius Karlebach, Kar/ Marx and the Radical Critique of Judaism, London 
1975, and Sander L. Gilman, Jewish self-hatred. Anti-Semitism and the Hidden Language ofthe 
Jews, Baltimore and London 1986, 188-208. 
49 Bauer, Die Judenfrage, 14, 16, and Marx, Zur Judenfi"age, 376. 
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Not simply the emancipation of the lrish, the Greeks, the Frankfort 
Jews, the blacks from the West lndies, and all such oppressed peoples, 
but the emancipation of the whole world, and especially of Europe, 
which has matured into autonomy, ready to throw off the shackles of 
privileged aristocracy. (DHA VIVI, 69) 

The bitter disappointment Heine feit about the denouement of 1848 was 
prompted by the failure of this set of secularized eschatology, which had at
tracted him to Paris in the 1830s. When we look back on this middle period, it is 
evident that, emigrating from Germany to France in 1831, Heine had compared 
the Rhine to the River Jordan, beyond which the Land of Promise stretched far 
and wide into the future, where a New Jerusalem beckoned (DHA VII/I, 269). 

In the 1830s and 1840s Paris was the antithesis of the German miseries 
Heine had experienced in cities like Hamburg, Berlin, or Munich. These 
miseries rooted in nineteenth-century German-Jewish disparity, the real origin 
of the 'Jewish Question' we came on to above. That 'question' was an 
obviously public reaction to the fact that Jews were typical latecorners to 
modem civilization.5° For the history ofthe exodus of Jews into Germany in the 
nineteenth century was a case study in culture shock. Age-old Christian anti
Judaism metamorphosed into 'German misery'. The hoped for correspondence 
between what Jews expected from emancipation and what modem life had 
promised became a major problem. Lured by the vouchsafe of civil rights, the 
latecorners were disillusioned to find themselves nol in the legitimacy of a 
politica! society but in the trial of civility. The growing disenchantment with the 
impact of this 'German misery' on his own career forced Heine to take evasive 
action. Hence his preferenee for Paris, where he expected vainly to experience 
the fulfilment ofrevolutionary dreams, as we will see next. 

7. Germanic Anxieties 

For its liberal grandeur Paris had seemed a viabie alternative to the poor 
conditions in Germany during the 1820s. Here Heine expected the German
Jewish antinomy we discussed in the Introduetion to be mastered by the 
universa! claims of Liberty, Egality and Fratemity. Revolutionary liberalism 
now developed into fidelity to supra-national emancipation from feudalism and 
absolutism: the tension between Germaneness and Jewishness was bound to 
dissolve, as we saw above. Moreover, from the 1830s on, Heine had claimed 
that a 'social Hellenism' must be favoured , so as to end the spirituality of Jewry 
and Christianity alike. To Heine, in this middle period, spirituality is one ofhis
tory's basic principles; it is contrasted by the principle of sensualism. Whereas 
otherworldly spirituality is hostile to sensual enjoyment, worldly Hellenism 
represents a sensualistic, revolutionary counter-force which was to invalidate 
arguments for asceticism. 

50 See John Murray Cuddihy, The Ordeal ofCivility. Freud, Marx, Lévi-Strauss, and the Jewish 
Struggle with Modernity, second edition, New York 1987 (1974). 
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ln the 1830s as well as in the 1840s, Heine had long nursed a desire to 
propagate the cause of sensualism. Paris fostered a sensualistic life-style, which 
became a wonderful antidote to the miseries Heine's 1843 poem 'Noctumal 
Thoughts' sings of: 

Denk i eh an Deutschland in der Nacht, 
Dann bin i eh urn den Schlaf gebracht, 
!eh kann nicht mehr die Augen schlieBen, 
Und meine heiBen Thränen flieBen. 

[ ... ] 

Seit ich das Land verlassen hab', 
So viele sanken dort in's Grab, 
Die ich gel i ebt- wenn i eh sie zähle, 
So will verbluten meine Seele. 

Und zählen muB i eh- Mit der Zahl 
Schwillt immer höher meine Qua!, 
Mir ist als wälzten sich die Leichen 
Auf meineBrust- Gottlob! sie weichen! 

Gottlob! durch meine Fenster bricht 
Französisch heit ' res Tageslicht; 
Es kommt mein Weib, schön wie der Morgen, 
Und lächelt fort die deutschen Sorgen. 
(DHA II, 129-30) 

The ' deceased ' from these lines point back to a letter Heine wrote to Kar! 
August Vamhagen von Ense, in which he sheds ' bitter tears' over his Jewish 
friend Rahel Vamhagen von Ense, née Levin.51 Here it is appropriate to cite 
'Anno 1839', the complementary poem to 'Noctumal Thoughts'. For here 'Ger
man miseries' are savagely caricatured in exaggerated chauvinism: 

0 , Deutschland, meine feme Liebe, 
Gedenk ' ich deiner, wein' ich fast! 
Das muntre Frankreich scheint mir trübe, 
Das leichte Volk wird mir zur Last. 

Nur der Verstand, sokalt und trocken, 
Herrscht in dem witzigen Paris-
0 , Narrheitsglöcklein, Glaubensglocken, 
Wie klingelt Ihr daheim so süB! 

51 I wiJl view its importance in Chapter III, I 08-10, in di scussing the 'pathography' Heine and 
Rahel are sharing. 
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Höfliche Männer! Doch verdrossen 
Geb ' ich den art' gen Grul3 zurück. 
Die Grobheit, die i eh einst genossen 
lm Vaterland, das war mein Glück! 

Lächelnde Weiber! Plappem immer, 
Wie Mühlenräder stets bewegt! 
Da lob' ich Deutschlands Frauenzimmer, 
Das schweigend sich zu Bette legt. 

Und alles dreht sich hier im Kreise, 
Mit Ungestüm, wie ' n toller Traum! 
Bei uns bleibt alles hübsch im Gleise, 
Wie angenagelt, rührt sich kaum. 

Mir ist, als hört ' ich fem erklingen 
Nachtwächterhömer, sanft und traut; 
Nachtwächterlieder hör' ich singen, 
Dazwischen Nachtigallenlaut. 

Dem Dichter war so wohl daheime, 
ln Schildas teurem Eichenhain! 
Dort wob ich meine zarten Reime 
Aus Veilehendoft und Mondenschein. 
(DHA Il , 80-1) 

Attitude and tone of the writer is the very opposite of what is expressed: the 
poem is a specimen of rhetorica) irony. The object of this wicked catalogue was 
to reinforce the 'rudeness ' the German-Jewish poet had experienced 'at home ', 
by elaborating scenes of stagnation and backwardness. Paris, in contrast, is said 
to be 'witty' , ' fomenting ', and 'frantic ', which are all indications of revol
utionary and emancipatory potentialities. But whatever the allure of France had 
been in the 1830s and 1840s, the 1848 misfortones put a grim complexion on 
things. Neither his French wife ' s smiling face nor the moming sun over Paris 
could dispel Heine' s Germanic anxieties any more.52 On the contrary, what had 
been a solace to him is now itself the souree of the Babylonian worries cited 
above. His politica) and philosophical perspectives being ruthlessly distorted, 
Heine has to abandon his optimistic feelings about the alternative to German 
miseries. As indicated before, emblematic of this rejection is Heine's bestiary. 
Significant is his drive to point at the revolutionary people, which is doomed to 
lead a ' bestial existence' after the failure of 48. 

52 Cf. Jost Hennand, 'Orte. lrgendwo', in Marcel Reich-Ranicki , ed., Heinrich Heine. Jch hab 
im Traurn gewei net, Frankfort on the Main and Leipzig 2001 , 113-1 5. 
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Heine now sees history as a parade of malice. lt is the same old story: 
July 1830, and February, June, and December 1848. The fields have been left 
fallow, as men are going away to slaughter. The people of Paris get the boot. 
Hundreds of thousands are being uselessly killed in the volley fires of the 
National Guard comrnanded by bourgeois-minded officers. Yet again, Heine 
hastens to remark publicly: Be quiet, my heart; otherwise you will reveal too 
much. For after all, his compassion still is for the beaten dog in the bestiary, the 
legendary Medor, underground symbol of the fighting people in the streets of 
Paris Heine had already hinted at in the Second Book of his 1840 Ludwig 
Börne: 

He carried his master' s rifle and cartridges. When his master feit and his 
remains were interred next to his heroic fellows in the Louvre courtyard, 
he would sit day and night at the grave, motionless, like a statue of fi
delity. He ate hardly anything from the food offered to him, burying 
most of it under the ground - maybe viands for his master below! (DHA 
XI, 51) 

When Heine wanted to take a post-48 look at the dog in the Louvre courtyard, 
however, it was not the legendary Medor he noticed but an ordinary poodle 
arrogating to himself another's merits, as he wrote in his 1855 German draft of 
an introduetion toa French edition ofthe Second Book from Börne: 

No sooner had I arrived in Paris than I was desirous of getting to know 
Medor as wel!. But the creature did not come up to my expectations at 
all. What I saw was a mean cur, whose eyes showed not a trace of zeal. 
Nay, he squinted a bit falsely with slyly selfish glances. There was 
something industrial about him. A young student told me that this was 
not the real Medor but a scheming poodle, un chien de lendemain, keen 
on feedings and petting, and that he lived on the real Medor's exploits, 
whilst the Jatter, shortly after his master had died, had sneaked off dis
creetly, like the people whomade the revolution. (DHA XI, 213-4) 

Under Napoleon lil, the fate of the revolutionary people's history coincides 
with that of the author; they are strays. Heine and Medor share the crucial 
feature in comrnon to be duped into a canine existence in squalor and dis
placement. 

The post-revolutionary, 'inhuman' features of the people are typical of 
Heine's re-interpretive, 'backward ' writing. His re-examination of 'the people' 
fits in a wider literary context: Heine interprets older texts in order to make his 
audience wonder anxiously what had caused the 1848 turnabout. Hence the 
ghostly rumbling noises of underground 'communists ' threatening the status 
quo. Heine is eager to give reactualized versions of older forecasts; the 
destructive, nihilistic force of the inferior bestiary still exhibits signs of unrest. 
But as the writer is no Jonger one of the leading authorities in revolutionism, 
basic themes like the poet's avant-garde status and his claim to Godhood are 
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thoroughly reconsidered.53 Heine's later writings are coloured by commemor
ative revisions of older topics. As he endeavoured to elaborate his contribu
tions to the Augsburg General Gazette for his Lutezia, he could not resist the 
temptation to add in bits of information which must elucidate his actual position 
by stipulating its pre-48 traces, so as to !end them a prophetic quality after
wards. 

The 'hideous' features of the people in Heine's later writings hint at a physical , 
bod i ly obstinacy which is the very negation of the restoration of law and order. 
Literature gets expressive of bodily conscience; the body, this ensemble of un
fulfilled desires and repressed libido, is feit to be symptomatic of the anti
revolutionary order. Heine tums to the fray with renewed literary vigour. His 
later texts organize the body's contradictory potential: its 'inhuman' presenta
tion acts as a catalyst to set off an aesthetic which incriminates the social order 
for its refusal to deal justly with the sacrifices it requires from the flesh. Poetry, 
as a consequence, manifests itself as a souree of disruption of social com
munications. In the next chapter I will argue that Heine's bodily conscience sets 
a litmus test of his commitment to post-revolutionary authorship. 

53 ln genera! , Heine 's elitism fits in with a way of striving after the realization of a neo
humanistic idea of cul tivation in an intellectual caste of 'spi ritual aristocrats', as fostered by 
early nineteenth authors like Wilhelm von Humboldt, Friedrich Schlegel, and Fichte. For an 
analysis of 'cultivation' see Arnold Labrie, 'Bildung' en politiek, 1770-1830. De 'Bildungs
philosophie' von Wilhelm von Humboldt bezien in haar politieke en sociale context (Cultivation 
and Polities, 1770-1830. Wilhelm von Humboldt 's 'Philosophy of Cultural Formation' Viewed 
in its Politica! and Social Context), diss. Amsterdam University, Amsterdam 1986; As Dolf 
Stemberger has noted, Heine 's literary views of the 1830s and 1840s had some trenchant elitist 
aspects which are rooted in Saint-Simonism; in the late work the self-assured pretensions to a 
poet 's inherently divine status are dropped cf. Dolf Stemberger, Heinrich Heine und die Ab
schaffimg der Siinde, Hamburg and Düsseldorf 1972. I return to Heine's elitism in Chapter IV, 
163-5. 
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CHAPTER II. THE CONSCIENCE OF THE BODY 

Heine's reaction to the 1848 revolution revealed the mental and physical cir
cumstances in which he resumed writing. From 1849 onward, Heine acted 
against total resignation and speechlessness. Anti-Hegelianjsm was a fertile 
ground for post-revolutionary productivity: radicalizing Hegelians are blamed 
for posing as 'godless self-gods '. 1 In the present chapter I focus on what I called 
Heine's bodily conscience, which is a clear sign ofhow strongly private distress 
and pubtic malaise were interwoven in the articulations of a 'physical self' . 
Politica] and physical paralysis eclipsed the lure of emancipation. Heine sets 
about interpreting the 48 aftermath in terms of ajling : in his dictum 'The Word 
is made flesh, and the flesh is bleeding ', from the Artiele dated 6 May 1843 in 
Lutezia (DHA XIV/ I, 68), we have a compact commentary on an era in dis
tress.2 Heine ' s bodily conscience reveals hls criticism of supposedly 'healthjer' 
conditions in society. 

The explicit articulation of the ' physical self' must be analysed careful
ly. The disintegration of the body corresponds with Heine' s post-revolutionary 
experiences. The personal becomes a politica] event.3 The tone is set in 
Romancero ( 1851 ). Here, post-revolutionary history tallies with the poet's 
agony. The body's fading away is exemplar of the painful actuality of the 
factual world. Still, the explicit articulation of the physical self is an in
fringement of civil conventions. lts public exhibition is offensive to the spirit of 
the times. At the same moment, this rudeness runs counter to abstract rhetoric 
and empty philosophizing, but instead of letting himself be played down as a 
pitiable case, Heine insisted on the illness of the times. Consequently, hjstory is 
seen as a series of revolutionary fiascos invalidating the concept of sound pro
gress. 

Writing, then, is art in crisis. The idyllic paradigm of inspiration has col
lapsed. Lyricism is redundant, as we will see, and Heine 's later poetry tends to 
become 'bad verse ', poetry which the poet nevertheless cannot keep hlmself 
from writing. The display of the physical points to the awful and the grotesque. 
lt is a response to the fruitless quest for 'naturalness '. Since the incorporation of 
the Jewish poet in the 'natura] ' order of things had proved impossible, corporeal 
deterioration is now the pubtic mark of his ultimate loneliness in society.4 

Though it is already obvious that rnalady as such sets him already apart like a 

1 As indicated in the lntroduction, I. 
2 Cf. Sigri d Weigel, "'Das Wort wi rd Fleisch, und das Fleisch blutet". Heines Reflexion der 
Menschenrechte im Buch Gones und in der Weltgeschichte' , Aufklärung und Skepsis, 507-25 . 
3 Cf. Stefan Bodo Würffel, Der produktive Widerspntch. Heinrich Heines negative Dialektik, 
Bern 1986. 
4 ln Heine ' s earlier oeuvre, too, ' ill heal th ' had been a sign of politi ca! uncertainties and Jewish 
miseries. Cf. Jürgen Voigt, Riller, Harlekin und Henker. Der j unge Heine als romantischer Pa
triot und als Jude, 156-171 . 
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leper, Heine yet stresses the di stance in using weary moulds of the legend, the 
parabole, and the fable, all representing 'strange', dated forms which hover 
between impersonal and personal writing. We are left with abortive endeavours 
and grotesque travesties. In agony of suspense and fear, lyrica! harmonizing is 
out of question. Heine's later poetry poignantly stammers out the loss of 
'authorial aura'. Since poetry's potency is restricted, many expressions are 
explicitly conjectural. I will indicate that the genre of the fable is particularly 
illustrative of Heine's ' strangeness' . Contrary to Realist standards, Heine's alle
gorical fables are suggestive reminders of how unfamiliar things are, and their 
equivocal meaning enables the attentive reader to draw a moral from all this: the 
discrepancy between the objective fable and subjective uncertainties is a testi
mony to the unreliability of reality. 

Distorted or even ugly images are therefore indicative of the conflict 
between poet and society. Heine ' s 'failures ' are summed up in the Yiddishism 
'schlemihl', a configuration of a German-Jewish poet ' s dilemrnas, and the 
epitome of 'non-heroism'. In Heine's later writing the schlemihl figures 
prominently. The poet becomes ' Jew' again in terrns of his dubious status as a 
Germanizer. Unsure of his language, he becomes more and more aware of the 
pitfalls witrun it. And yet the authority created within the realm of language is 
that of the poet, whose only treedom is within the realm he evocates, a domain 
which is as much based on the whim of the world as is the appearance of the 
Jew. 

Heine kept aloof trom the stir of norrnality; the poet distances himself 
from 'conventional life' in order to look at it 'differently '. Through the 
' physical self , Heine wished to show how the conscience of the body, for all its 
'uncleanliness', might be transformed into texts which offer achallenge to con
ventional standards. The relishing of sorrow is no more possible for Heine than 
the unalloyed death wish the German Romantics had used as a stylistic device 
for escaping the bustie of life. 5 To comrnunicate the hopelessness of this 
situation, Heine makes use of figurae like Lazarus and Job. They are the 
eventual signs of endurance, urging even the reluctant post-48 reader to field the 
question of injustice once again .6 In concluding this chapter, I will argue that 
Heine ' s final critique of Hegel is part of that question. Experiences of injustice 
and physical distress makes him challenging both left-wing and right-wing 
readings ofHegelian philosophy. 

I. Physical Self 

After 1848, the metaphor of illness gains relentless pungency in Heine's work. 
For Heine, the remains of time are now misery and distress. His image of 
history ' s eschatological message of salvation has tumed into degeneracy. Civi-

5 Prawer, Satirist, 229. 
6 Cf. Amold Pistiak, ' Das Lazaruslied ', HJB 1994, 36-81. I do not see why Heine 's gnawing 
doubts should be diametrically opposed to what Pistiak holds ' the Bible's intrinsic message ' , 
63 . 
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lization no longer tends to humanization; it is reduced to rubble, like in one of 
Heine' s last poems (1855-6), from the Lyrica/ Bequest: 

Gebroehen auf dem Boden liegen rings 
Portale, Giebeldächer mit Skulpturen, 
Wo, Mensch und Thier vermischt, Centaur und Sphynx, 
Satyr, Chimäre, Fabelzeitfiguren. 

Auch manches Frauenbild von Stein liegt hier 
Umkraut umwuchert in dem hohen Grase; 
Die Zeit, die schlimmste Syphilis, hat ihr 
Geraubt ein Stück der edlen Nymphennase. 
(DHA III!l, 392) 

In these lines, significantly, the prestige status of Renaissance sculpture is 
ruined. Pedestals, jardinières and marbie nymphs are but the poor remnants of 
past glories. The classica! shape has lost its romantic faimess: its truth is not 
beauty any more. These symbols of ei viiization are perverted into trash: disjecta 
membra of what once was a wholesome corpus, stripped of embellishment and 
educational concern. Syphilis is obviously omnipresent. Just as the integrity of 
the female body is broken in obscenity, the poem's lyrica! body is ruptured. But 
the whole dispute surrounding 'culture' is instantaneously displaced from the 
'syphilitic' , literal sen se to a question of poetic technique, from anatomy to 
poetics; the reading of the text is altered by this displacement, which transforms 
a sexual prank into a poetic query about writing non-harmonized poetry. 

Characteristically, these strophes work with inharmonious, ' inartistic ' 
rhyme (rings/Sphynx, hier/ihr). The poetic text breaks with song, inasmuch 
song is marked by regular rhymes and melodie division, and lyricism - symbol
ized by the 'soundless' yet 'eloquent' and even 'passionate conversation' be
tween poet and muse- is lost: 

Lautloses Zwiegespräch! man glaubt es kaum, 
Wie bey den stummen zärtlichen Geplauder, 
So schnell die Zeit verstreiebt im schönen Traurn 
Der Sommemacht, gewebt aus Lust und Schauder! 

Was wir gesprochen? frag es niemals, ach! 
Den Glühworm frag was er den Gräsem glimert? 
Die Welle frage was sie rausebt im Bach? 
Frage den Westwind was er weht und wimmert? 

Frag was er strahlet, den Karfunkelstein? 
Frag was sie düfteln, Nachtviol und Rosen? 
Doch frage nie wovon im Mondenschein 
Die Marterblwne und ihr Todter kosen! 
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Ich weiJ3 es nicht wie lange ich genoJ3 
In meiner schlummerkühlen Marmorthruhe 
Den schönen Freudentraum- Ach, es zerflo(l 
Die Wonne meiner ungestörten Ruhe! 

0 Tod! mit deiner Grabesstille, du, 
Nur du kannst uns die beste Wollust geben
Den Krampf der Leidenschaft, Lust ohne Ruh 
Gibt uns für Glück das albem blöde Leben! 

Doch wehe mir! Es schwand die Seligkeit, 
Als drauJ3en plötzlich si eh ein Lärm erhoben; 
Es war ein scheltend, stampfend wüster Streit 
Ach, meine Blum verscheuchte dieses Toben! 
(DHA Ill/1, 394-5) 

The nonconformity of Heine's stance is heightened through voyeurism, as 
ageing, impotence and inactivity are coupled with grim remembrances of un
bridled Eros, Iike in his 1852-5 ' Citronia', a late poem only posthumously to be 
published unabridged in I 913 for reasans of obscenity and indecency. 7 

'Citronia' spurs a sexual lust frustrated by social injunctions. It rails against the 
restrictions placed on sexuality by society: 

Manchmal , mit toller Fieberglut, 
FaJ3t mich ein Wahnsinnübermuth -
0 die verwünschte Scheidewand! 
Es treibt mich dann mit kecker Hand 
Die seidne Hülle abzustreifen, 
Nach meinem nackten Glück zu greifen 
Jedoch aus allerley Rücksichten 
MuJ3 ich aufsolche That verzichten;
Auch ist dergleichen Dreistigkeit 
Nicht mehr im Geiste unserer Zeit 
Es heiligt jetzt der Sitte Codex 
Die Unantastbarkeit des Podex. 
(DHA Ill/ 1, 406) 

Here, at the end of the poem, the reader is faced with a triviality witch val i dates 
the poet's lamentsas a genuine grievance against an order in which the individ
ual 's rights to happiness are disregarded. Sexuality and desire are indicative of 
anarchie lust; its focus is the place where the garment 'gapes'. From the 'text of 
bliss ' flows a certain current of disharmony which has an alarming effect. 

7 lts provocative tenor is commented on by Alberto Destro, DHA IW2, I 748. For a more de
tai led analysis cf. Roger F. Cook, "'Citronia"- "Kennst du das Land .. . ?": A Riddle of Sexuality 
and Desire' , HJb 1996, 81-112. 
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Heine's 'ribaldry' runs up against 'decent' civility. His lib-ertarian pose is on 
bad terrns with conjugal relationships civil society con-sidered normal and 
usual. 

Heine ' s voyeurism is especially provocative when the ']' remits the in
discretion of speaking the unspeakable fact that the fundamental exponent of 
masculine corporeality is that organ which is not mentioned by name in polite 
society, although it has obvious significanee in life: the natura] sensuality of 
man. The poet breaks a public secret, as he speaks of oeconomia dei: 

Sein Oeconomieproblem 
Ist daB wechselnd die Maschienen 
Jeglichem BedürfniB dienen, 
Den prophanen wie den heilgen, 
Den Pikanten wie langweilgen 
Alles wird simplifizirt, 
Klug ist alles kombinirt: 
Was dem Menschen dient zum Seichen 
Damit schafft er seinesgleichen 
Auf demselben Dudelsack 
Spielt dasselbe Lumpenpak. 
(DHA IlVl, 403) 

These are lines from Heine's late 'teleological' poem 'Two legs God gave us' 
(posthumous ); they can be seen as a poetical vindication of 'vulgarity '. 8 The 
libertarian pose sets the poet apart from 'ordinary social intercourse' ; he is the 
frail outsider who joins farces with instinctual impulses against politica] and 
social restraints, like the highly eratic can-can in the Pomare-cycle, a series of 
pre-48 poems inserted in Romancero as milestones on a literary route past joy, 
passion and lust.9 Heine had often posed as a passionate lover who voiced a 
desire for 'the girl next door ' embodying the community with which he vainly 
sought to communjcate on par. 10 

After 48, these fantasies are repressed due to physical distress, a gesture 
made readable in Heine's famous farewell to the Venus of Milo in the Louvre 
(whose torso is yet another ruptured body). In the Poems 1853 and 1854, 
characteristically, the former sensual raptures of the can-can are drowned by 
perverted cheers from slaves who are forced to dance on the deck of a Dutch 
slaver on her way to America: 

8 lts philosophical background will be discussed in Chapter IV, 151-53. 
9 Cf. Jost Hem1and, ' V om Buch der Lieder zu den Verschiedenen . Heines zweimalige Partner
verfehlung ', in Höhn, ed., Asthetisch-politische Profile, 214-36, and Hildebrand, Emanzipation 
und Versöhnung, 321-49. 
10 The ' impossibility' of Heine's love lyrics is therefore expressive ofhis Jewishness. As textual 
evidence of Heine's Germanizaton, however, this poetry is obviously inscribed into the history 
of ' the tender passion ' Peter Gay has analyzed. Cf. Peter Gay, The Bourgeois Experience. 
Victoria to Freud, vol. 2, 'The Tender Passion ', New York and Oxford 1986. The 'i mpossi
bility' of Heine's passionale objectives is further studied in Kar! Heinz Götze, 'Die unmögliche 
und die mögliche Liebe. Heines Liebeslyrik in der Geschichte der Gefiihle', HJb 1999, 29-45. 
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Sie stampfen den Boden mit tobender Lust, 
Und manche schwarze Schöne 
Umschlingt wollüstig den nackten Geno13-
Dazwischen ächzende Töne. 

Der Büttel i st maître des plaisirs, 
Und hat mit Peitschenhieben 
Die lässigen Tänzer stimulirt, 
Zum Frohsinn angetrieben. 

Und Dideldumdey und Schnedderedeng! 
Der Lärm loekt aus den Tiefen 
Die Ungethüme der Wasserwelt, 
Die dort blödsinnig schliefen. 
(DHA III/1 , 194) 

As I rene Guy notices, the picture of the dancing slaves is typ i cal of the change 
from pre-48 poetry to the later poetry . 11 The atmosphere is full of eerie feelings 
articulating the physical drive of the expropriated and fettered body. This is 
what occurs during the hallucinatory psychoses of desire, which present them
selves as a reaction to a loss. As we wil! see in the following section, the loss 
has poetical consequences. 

2. Lyricism Lost 

The subtle, sensual rhythms of a creativity defended earlier withall the strength 
of the poet's inventiveness are disturbed. These rhythms had been evocated 
elsewhere in 'Forest Solitude ', the first poem ofthe ' Lamentations ' -cycle from 
the I 851 Romancero, where the motif of lost lyricism is running in a nostalgie, 
elegiac mood: 

Ich hab' in meinen Jugendtagen 
Wohi auf dem Haupt einen Kranz getragen; 
Die Blumen glänzten wunderbar, 
Ein Zauber in dem Kranze war. 

[ .. . ] 

0, schöne Zeit! wo voller Geigen 
Der Himmel hing, wo Elfenreigen 
Und Nixentanz und Koboldscherz 
Umgaukelt mein märchentrunkenes Herz! 

11 lrene Guy, Sexualirät im Gedicht. Heinrich Heines Spätlyrik, Bonn 1984, 256. 
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0, schöne Zeit! wo sich zu grünen 
Triumphespforten zu wölben schienen 
Die Bäume des Waldes- ich gingeinher 
Bekränzt, als ob ich der Sieger wär'! 

[ ... ] 

Der Kranz ist mir vom Haupt genommen, 
lch wei13 es nicht, wie es gekommen; 
Doch seit der schöne Kranz mir fehlt, 
Ist meine Seele wie entseelt. 

Es glotzen mich an unheimJich blöde 
Die Larven der Welt! Der Himmel ist öde, 
Ein blauer Kirchhof, entgöttert und stumm. 
Ich gehe gebückt im Wald herum. 
(DHA Ill/1, 79-83) 

These lines run contrary to the 'pure Romanticism' we can detect in Words
worth's Prelude, were a picture is given of a boy living in total harmony with 
nature: 

[ . .. ) And when it chanced 
That pauses of deep silence mock'd his skill, 
Then sometimes, in that silence while he hung 
Listening, a gentie shock of mild surprize 
Has carried far into his heart the voice 
Of mountain torrents; or the visible scene 
Would enter unawares into his mind, 
With all its solemn imagery, its rocks, 
lts woods, and that uncertain Heaven, receiv'd 
lnto the bossom ofthe steady Lake. 12 

The 'gentle shock' signals the residence of the divine in the human heart, a 
moment of unadulterated pleasure which heals the sorrows of mortality. To 
Heine, such Romanticism confuses life and poetry in aestheticism. lt is just as 
foolish as Olympian classicism, which everywhere keeps life and poetry apart, 
destining humanity to transmit a patrimony which is lofty but which has be
come idle precisely in the issue that its loftiness should be of decisive value for 
mankind. Opposed tothese two positions is the 'impure' experience ofthe poet, 
who affirms that if poetry and life remain infinitely divergent on the level of the 
biography and psychology of the individual , they nevertheless become in
distinct at the point of their reciprocal debasement. They are united not 

12 In William Wordsworth, The Prelude or Growth of a Poet 's Mind, ed. Emest de Se1ingcourt, 
Oxford 1926, 156. 
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immediately but in a medium. Th is medium, of course, is language. The poet is 
he who, in the word, produces 'foullife,' withdrawn from lofty parameters. He 
achieves in bathos; he makes a conscious effort to overreach 'himself and 
toppies into absurdities and platitudes. 

Heine no Jonger communes with the elemental spirits inhabiting nature. 
The sky is silent and without divinity, as is shown in the poem 'The Apollo
God' , which recklessly invalidales yesterday ' s poetic potentialities. Trus is 
in deed one of the most disturbing poems in Romancero, figuring prominently in 
the 'Chronicles', the collection ' s first section. 13 F or here the mood is even more 
unpleasant than that of an indifferently blue graveyard devoid of gods. A young 
nun leaves her convent in search of a wandering musician whom she has heard 
singing seductively in the guise of Ph oe bus Apollo, the god of poetry. From an 
old Jew she leams that her supposed Apollo is all but a godhead. Through 
Grecian pastiche and romantic slush, this Apollo is skilfully fetched down from 
the Olympian realm to the gutter of Montpamasse, the kingdom of the Parisian 
demi-monde: 

Ich bin der Gott der Musika, 
Verehrt in allen Landen; 
Mein Tempel hat in Gräzia 
Auf Mont-PamaB gestanden. 

AufMont-PamaB in Gräzia, 
Da hab' ich oft gesessen 
Am holden Quell Kastalia, 
lm Schatten der Cypressen. 

Vokalisirend saBen da 
Urn mich herurn die Töchter, 
Das sang und klang la-la, la-la! 
Geplauder und Gelächter. 
(DHA lil , 33) 

The mock-Muses' vocalizing is a blow to classica) loftiness; theirs is an anti
rhyme (dalia), evidently monotonous non-poetry calling for an all-out assault on 
the lyric style of yore. The metrical structure they offer is accompanied by a 
painful awareness of the deficiency of rhyme as compensation for thematic 
meaning, so that the reader searches vainly for an analogy of sense in the very 
place where he can find only disjointed words and nonsense. Through the 
mock-Muses' distortion of the congeniality between sound and sense the site of 
meaningful poetry is undermined. They point at poetical friction . Apollo's lyre 
is finally nothing more than a hurdy-gurdy tumed by an ex-cantor from the 

13 S.S. Prawer, Heine the Tragic Satirist. A Study of the Later Poetry, 1826-1856, Cambridge 
1961 , 158. 
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Ashkenazi synagogue in Amsterdam.14 'High' lyricism degenerates into 
'inferior' tootling. The 'Yiddishe' hurdy-gurdy, signjficantly, invalidates poetic 
pretentiousness. 15 

ln Heine 's poem, Phoebus Apollo is identical to Rabbi Faibisch; his 
name 'Apollo-God ' is but a pun, his record being as dubious as that of 
gamblers, street-players and souteneurs. ln the last two stanzas the poem passes 
a point of no return, when the enticing aesthetics of bittersweet delight is 
annirulated in obscenity, as Faibisch is roaming the country with a gaggle of 
girls: 

Aus dem Amsterdamer Spielhuis 
Zog er jüngst etwelche Dimen, 
Und mit diesen Musen zieht er 
Jetzt herurn als ein Apollo. 

Eine dicke ist darunter, 
Die vorzüglich quikt und grünzelt; 
Ob dem grol3en Lorbeerkopfputz 
Nennt man sie die grüne Sau. 
(DHA lil/I , 36) 

The enigmas of sensualism are lowered to a thriving trade in prostitution. The 
catastropruc impact is obvious: the poem itself is notrung less than the 
irreparable sabotage of lyrica! dictation. This is why the poet appears as an 
'offender' who cannot but deliver rus 'ladies,' that is, lyricism, over to pros
titution. The abandonment corresponds, in language, to poetical changes wruch 
do not simply represent stylistic or rhetorica] intricacies, but also call into 
question the harsh borders of language. One can observe that in Heine ' s later 
writing there is an abundance of unusual composed adjectives, agglutinative 
forrns, and aggressive fricatives. 16 

Tensions and extremism of this kind, however, are usually classified by 
Heine ' s contemporary critics as ' mannerisms,' full of base and improper 
motives. What they clearly observed was that Heine's style became 'unsuited'. 
Terrns of ' artificiality ' and ' mannerism' are certajn]y apt, to the extent that they 
register the poem's irreducibility to a procedure of stylistic standardization. ln 
fact, Heine's ' mannerisms ' presuppose the standard of a style which he 
consciously seeks to avoid. The gesture of the writer dwells in the tension be
tween these two poles: on the one hand habit which is also habitat, on the other 
extravagancy, which is also non-identity. ln the oscillation between habitat and 
non-identity, Heine's style is an insuiting negligence, his manner an impertinent 
remembrance of oneself in the improper emphasis upon bodily conscience, as 
we will see presently. 

14 Prawer, Jewish Comedy, 544-49. 
15 As we will notice again in our Epilogue, 207. 
16 Fora discussion, see Guy, Sexualität im Gedicht, 79-169. 
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3. Stench 

Heine 's emphasis upon physiology points to the persistenee of irregularities in 
reality , and thus to an anti-aesthetics of the awful and the grotesque. A com
parison with Karl Rosenkranz (1805-1879) may clarify the point. Being a con
vineed Hegelian, Rosenkranz is eager to express the nothingness of the awful. 
To him, it is only a transient phase between the beautiful and the comic.17 Yet 
he is registering his opinion about its unruliness and idiosyncrasies so per
suasively, that after all , it seems, some substantive credibility could be Jent to 
these features . Heine ' s later poetry provides him with striking examples of the 
awful , showing the ascendancy of the physical over the i deal, e.g. in the poems 
' Disputatio' and 'Vitzliputzli ', were religious mysteries are pictured as loath
some ceremonies.18 

R omancero significantly insists on details of disease, on the ignominious 
functions of the hu man body, on squalor and filth . Likewise, it accentuates the 
pitiful helplessness of naked, unaccomodated man. lts ending is one with a sug
gestion of stench, the smell of unwashed, sweating bodies. lnsalubrities are ma
teri alized in ' sick verse ' combining dreadful images of rotten reality with des
pair and nausea of the world, as in a posthumous poem dating from the Lazarus
cycle in the Ly rica! B equest : 

Ganz entsetzlich ungesund 
lst die Erde, und zu Grund, 
Ja, zu Grund mui3 alles gehn, 
Was hienieden grol3 und schön. 

Sindes alten Wahns Phantasmen, 
Die dem Boden als Miasmen 
Stumm entsleigen und die Lüfte 
Schwängem mit dem argen Gifte? 
(DHA Ill/ 1, 354) 

Trapped in this wasteland inhabited by the sick, the drugged and their re
sponsive keepers, Heine incessantly reminds his contemporaries about sorrow, 
apathy and phantasmagoria. He thus disturbs their idealizing post-revolutionary 
life: this is what occurs during hallucinatory psychoses of desire, which present 
themselves as areaction to the lossof splendour, affirmed by reality. 

The poet withdraws to a private realm of perceptions, and the phantasms 
'of old ', not removed, but perfectly conscious, can penetrate into the poem and 
come to be brought into the open. We modems, it is suggested to the con-

17 Kar! Rosenkranz, Ast11etik des Hässlichen, facsimile ed. Königsberg 1853 with a Preface by 
Wolfhart Henckmann, Darmstadt 1973, 40. 
18 Asthetik des Häss/ichen, 269-72. To Rosenkranz, Heine 's poetry marks the deacaying of 
Romanticism; as such, it sounds 'bl asé ' and ' petulant ', as it is 'coquetting' with despair, cf. Kar! 
Rosenkranz, Die Poesie und ihre Geschichte. Entwickhmg der poetischen Ideale der Völker, 
Königsberg 1855, 732. 
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temporary reader, have not ceased to be astounded by this restless crowd of 
'miasmas' , which animates our dreams and dominates our waking moments 
more than we are perhaps willing to admit. They are pictured in the third poem 
from the Lazarus-cycle in the Poems 1853 and 1854: 

Wie langsam kriechet sie dahin, 
Die Zeit, die schauderhafte Schnecke! 
Ich aber, ganz bewegungslos 
Blieb ich hier auf demselben Flecke. 

In meine dunkle Zelle dringt 
Kein Sonnenstral, kein Hoffnungsschimmer; 
Ich weiB, nur mü der Kirchhofsgruft 
Vertausch ich dies fatale Zimmer. 

Vielleicht bin ich gestorben längst; 
Es sind vielleicht nur Spukgestalten 
Die Phantasieen, die des Nachts 
lm Hirn den bunten Urnzug halten. 

Es mögen wohl Gespenster seyn, 
Altheidnisch göttlichen Gelichters; 
Sie wählen gem zum Tummelplatz 
Den Schädel eines todten Dichters.-

Die schaurig süBen Orgia, 
Das nächtlich tolle Geistertreiben, 
Sucht des Poeten Leichenhand 
Manchmal am Morgen aufzuschreiben. 
(DHA III/1, 199) 

Here poetry is transformed into a 'chamber' or stanza in which an acute ex
perience of desubjectivization goes hand in hand with the ceremonious 
invention of figures of delirium. What characterizes this 'chamber' is a singular 
coincidence of despairing and poetic practice, thanks to which writing poetry 
becomes the laboratory in which well-known types are undone and strange 
creatures 'of old' emerge, as in a sinister and frightening tale of KI eistor Hoff
mann. 

Heine's Fata) Room hints at the architectmal uncanny which flourished 
throughout the nineteenth century. By far the most pop u lar topos was doomed 
domesticity . A pervasive leitmotiv of literary fantasy, it providedan especially 
favoured site for weird disturbances. lts apparent role as the last and most in
timate shelter of private comfort sharpened by contrast the terror of imminent 
death. Private space metamorphosed into a crypt. It offered what seemed to be 
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the image of being buried alive in one's own tomb. 19 Moreover, for Heine 
inertia and immobility had always been associated strongly with politica! 
connotations.20 After 1848, these terms were as ingenious as ever. While the 
proceeding of time at a snail 's pace is entirely devoid of any sense of historica! 
progress, paralysis prevents the poet from restoring it to an alternative principle. 
His mind presents itself in an acute decay ; in his seclusion the author is bound 
to passivity . As he lays awake in the night, he imagines that the wild thoughts 
rioting in his bra in are ghosts, revelling the skull of a living dead. He is left with 
hotbeds of impressions, haunting him in carnival-like processions just like the 
revolutionaries had been showing up in 48, as we saw in our first chapter. 

In Heine 's imagination, then, the creative store of autonomous artistry 
has got off its hinges as conclusively as life itself. His ' locus poeticus ' is no 
freehold, as it is taken by grotesque distortions put about by reality. The ap
paritions clarify a fundamental incompatibility between history and identity. 
Yet Heine keeps on writing. Restyling his death-room into a stage, he takes up a 
theatrical image to communieale his illness. Heine ' s theatrality intensifies the 
aforementioned voyeurism. lts form is not that of the serious play but of 'cheap ' 
entertainment. Heine even does nol get tired of depicting his own dying as a 
boring spectacle in his poem 'Expiring' from the Lazarus-cycle in Romancero's 
section 'Lamentations': 

Der Varhang fállt , das Stück ist aus, 
Und Herm und Damen gehn nach Haus. 
Ob ihnen auch das Stück gefallen? 
lch glaub' , ich hörte Beyfall schallen. 
Ein hochverehrtes Publikurn 
Beklatschte dankbar seinen Dichter. 
Jetzt aber ist das Haus so stumm, 
Und sind veschwunden Lust und Lichter. 
(DHA lll/1 , 120) 

This theatre is full of darkest exhibitionism.21 The absence of the Oerman 
audience, which had sauntered yawning in homeward throngs, symbolizes the 
lack of appreciation for the poet in his mattress-grave. Moreover, the image of a 
building void of all live content also represents a metaphor for the poet's 
depleted subjectivity, now he has seen expiring in his breast every worldly vain 
desire. The 'self , the 'I ' suggests, is as oblique as the 'others'. There is no 
synthesis in agony of suspense and fear; again, lyrica) harmonizing is out of 
question. ln the 1855-6 poem from the Lyrica! Bequest we cited in the first 
section of this chapter, significantly, the last strop he ends in flagrant dis-

19 Anthony Vidler, The Architectural Uncanny. Essays in the Modern Unhomely , Cambridge 
(Ma) and London 1992, 17-57. 
20 See Ursula Hofstaetter, Longeweile bei Heinrich Heine, Heidelberg 1991. 
21 Heine 's literary exhibitionism is discussed in Dolf Oehler, Ein Höllensturz der alten Welt, 
239-266. 
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sonance: the querulous bray of a donkey drives the author almost to complete 
des pair: 

Mit diesem I-A! 1-A! dem Gewiehr 
Dem rülpsend ekelhaften MiBlaut brachte 
Mich wr Verzweiflung fast das <dumme> Thier
Ich selbst zuletzt schrie auf- und ich erwachte. 
(DHA IIVI, 396) 

These lines evoke feelings of disenchantment. The poem is interrupted by an 
animal sound which remains outside grammatica] language. The ' 1-A! 1-A! ' of 
the last strophe is indicative of poetic emergency. Poetry opens onto a region 
which is uncertain and devoid of a round subject, flattened on the transcen
dental, and which can be defined only in terms of contarnination. 

Heine ' s late writings, therefore, do not afford visible proof of the poet' s 
superiority. By separating Romancero from his Faust Heine renounces the 
allusion to Faustian pretences. Again, as he converted the promised Preface to 
Romancero into a Postscript, he abandoned the notion of a normative guidance 
from the literary expert. The forlornness ofthe dying can only be communicated 
by projecting his own anxieties and insecurities upon those who will live on. 
Decay, ugliness, and despair are put together in a single constellation, of which 
the querulous bray of the donkey is the utter confirmation. The donkey makes 
another appearance in the 1855 'Good Advice' from the Lazarus-cycle in the 
Ly rica/ Request: 

Guter Rath 

Gieb ihren wahren Namen immer 
In deiner Fabel ihren Helden. 
Wagst du es nicht, ergehts dir schlimmer 
Zu deinem Eselsbilde melden 
Sich gleich ein Dutzend graue Thoren
Das sind ja meine langen Ohren 
Ruft jeder, dieses gräBlich grimme 
Gebraye i st ja meine Stimme -
Der Esel bin ich! obgleich nicht genannt 
Erkennt rnich doch mein Vaterland, 
Mein Vaterland Germania! 
Der Esel bin ich! 1-A! 1-A! 
Hast einen Dumrnkopf schonen wollen, 
Und zwölfe sind es die dir grollen. 
(DHA III/1, 358) 

lt is evident that these lines offer a commentary on the genre of the animal 
fable. They are grafted upon a tension between the objective sense of the 'clas-
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sical' fable and the subjective jumble of its imitated version. Therefore, we 
must pay closer attention to the way Heine is appropriating the genre. 

4. Fables 

Compared to Lessing, Heine's fables are all but objective; what they do show is 
that in the 1850s the genre had become obsolete.22 In the animal fables of the 
late Heine, objective records are intertwined with a kaleidoscopic and 'faulty ' 
mix of uncertainties. 23 In a letter to Campe, dated 12 August 1852, Heine links 
up illness and sickness to ' merciless drollery' , with reference to the making of 
his fables: 

My mental agitation is due to illness rather than to genius. For instance, 
I have lately versified a multitude of animal fables in order to sooth my 
pains. May be I will send one exemplar to young tsarevitch Campe, my 
future editor, to leam it by heart. In dreadful nights, my poor head is 
lossing and tuming in anguish, and the bells of the old fooi 's cap are 
tinkling with merciless drollery. (HSA XXlll , 225) 

To Heine, the 'merciless drollery ' is a means to restore the explosiveness of the 
genre as Alberto Destro rightly stipulates.24 I would add that its 'comic' 
conception is an apparent inversion of the tragic rule that the just is guilty : 
comedy is a justification of what society holds guilty. But the 'person,' who is 
the site of this 'expiation,' is neither an allegory nor a moral subject, the 
'person' is instead an old fooi abandoned to the ordeal of the world. Whereas 
the classic fable presents a quasi-historica) story, Heine 's fa bles are rather 
allegories in which the animal world represents a social order which cannot be 
deciphered unequivocally , as we saw above in Heine 's 'Babylonian Worries '. 
These allegories make some moral, religieus or politica! points which never
theless remain obscure. Still, the obscurity of the allegory alludes to the dis
ordered, fragmented and unhomely world of the 1850s. 

Poetic fright pressurizes the 'I' away from the lyrica) style into ugliness, 
a painful displacement we already noticed in 'The Apollo-God' .25 Eerie feelings 
are strengthened by the undue appearance of hungry rats from their loathsome 
habitat. Their space is assumed to hide, in its darkest recesses and half-forgotten 
margins, all the objects of fear and phobia which have retumed with such 
insistency to haunt the imaginations of those who have tried to stake out rooms 
to proteet their health and happiness. Space as threat, as harbinger of the un-

22 'Gotthold Ephraim Lessins Fabeln . Drei Bücher. Nebst Abhandlungen mit dieser Dichtungs
art verwandten lnhalts ', in Gotthold Ephraim Lessing, Werke, ed. Herben G. Göpfert, Munich 
1970-74, vol. 5, ed. Jörg Schönert, Munich 1973, 352-419, here esp. 385-94 on animal fable . 
23 Cf. Michel Espagne, 'Les fables de Heine: manuscrits et contrainte générique ' , Cahier Heine 
3 (1984), 89-115 . 
24 Cf. AJberto Destra's commentary, DHA llV2, 1371. 
25 Cf. Markus WinkJer, Mythisches Denken zwischen Romantik und Eifahnmg kulturelier 
Fremdheit im Werk Heinrich Heines, Tübingen 1995. 
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seen, operales as medica( and physical roetaphor for all the possible erosions of 
bourgeois bodily and social well being. The outside, even as the spaces of 
asylum, exile, confinement and quarantine, is continuously spilling over into the 
normal space of the city. Thus the clearly marked out limits of the post-48 
social order is menaced by pathological spaces. Heine's bodily conscience in
dicates how 'clear space' is invaded by the tigure of 'dark space' on the level of 
the body in the form of epidemie and uncontrollable disease, and on the level of 
the city in the appearance ofthe lower species. 

Heine's fables often describe these lower species in monstrous 
wordings. They cause a dissonance of the beautiful and the true, of ideology and 
reality. As soon as the author finds himself in a lyrica( wonderland, a noisy 
donkey brings him back to daily life. The abhorrences of the biologica( and 
corporeal sphere counteract the joyous image of the post-revolutionary world. 
This writing is in conflict with the sound and sane vividness the Realist writers 
were seeking in the post-48 decades.26 

At first sight, Heine shares some of their objectives. Like the Realists, 
Heine takes refuge down the unembellished region of the physical. He too turns 
his attention to the concrete fabric of things, where the image of the divine had 
dissipated. But things look very different at closer examination. In the afterrnath 
of 1848 Realism obviously developed into the mainstream literature in the 
Gerrnan-speaking world. A leading protagonist of the movement was Julian 
Schrnidt, logether with Gustav Freytag the editor of The Frontier Guard. For 
reasons of morality, the late Heine became one of its most forrnidable enemies. 
Schmidt set out to establish a clear moral superiority which enabled the move
ment to forrnulate its literary criticism.27 

Against the cultural revaluation of Realism, Heine reacted with a 
revealingly fine talent for mimicry. His 'cynicism' is especially centred on 
nationalistic pride and historica I prejudice. His vision of the weird housekeeper 
in the aforementioned poem 'James I', from the Poems 1853 and 1854, tums a 
glorious past into actual rabble; Gerrnany's national heritage is hopelessly anti
quated: 

Da liegen die Kaiser-lnsignia, 
Da liegt die goldne Bulle, 
Das Scepter, die Krone, der Apfel des Reichs 
Und manche ähnliche Schrulle. 

26 For a general survey see Wolfgang Preisendanz, Wege des Reo/ismus, Munich 1977, and 
Hugo Aust, Literatur des Realismus, Stuttgart 1977. Post-48 realismin Almut Todorow, 'Lyrik 
und Realismus in der Mitte des Jahrhunderts', in Klaus-Detlef Müller, ed., Biirgerlicher Rea/is
mus. Gnmdlagen zmd Jnterpretationen, Königstein!fs., 1981 , 238-55. 
27 Julian Schmidt, Geschichte der dewschen Literatur im neunzehnten Jahrhundert, second, re
vised and enlarged ed., vol. 3, Leipzig 1855, 12. Schmidt's striving is fora 'healthy democra
cy' which would overcome revolutionary 'infection'. A great deal of Realism has rightly been 
characterized in termsof a post-Hegelian idealism. Moreover, Realismis far from consistent; its 
definition depends largely on which historica! framework is used. lt wiJl prove worthwile to 
qualify Realism as a constellation of questions rather than as a clear set of topics. 
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Da liegt das alte Kaiser-Ornat, 
Verblichen purpuroer Plunder, 
Die Garderobe des deutschen Reichs, 
Verrostet, vermodert j etzunder. 
(DHA lil/I , 231) 

Realism upgrades the status of the lyrica! subject. lnstead of concentrating on 
personal expressiveness, it suggests that the poet be able to adopt more ob
jective gestures. But Heine does not opt for the objectivity Realism is 
demanding. To him, history rather reveals the individual's ailing subjectivity. 
His detailed picture of the world, his preferenee for the peculiar and his fond
ness for the single are all contrary to objectivity and uniforrnity. Therefore, his 
fables are paradigmatic of the subjeet's probiernatie refusal to accept the en
forcement of Realism. Th is is precisely the point where Heine ' s poetical vulner
ability is resting: his refusal conflicts with demands for adaptation. The poet is 
left behind wounded. To Heine, therefore, he is a true schlemihl. Because this 
persona is the inextricable fusion of illness, Jewishness, and authorship, it must 
be analyzed in more detail. 

5. Schlemihl 

Poets, Heine 's poem ' Jehuda ben Halevy ' from Romancero tells us, have as pat
ron Apollo, the divine schlemihl, who pursued the nymph Daphne and found 
himself embracing a laurel-tree instead: 

Dichterschicksal! böser Unstem, 
Der die Söhne des Apollo 
Tödtlich nergelt, und sogar 
Ihren Vater nicht verschont hat, 

Als er hinter Daphnen laufend 
Statt des weif3en Nymphenleibes 
Nur den Lorbeerbaum erfal3te, 
Er, der göttliche Schlemihl! 
(DHA Jll/1 , 153) 

ln doing so, Heine selects a Yiddishism which had been absorbed into the world 
of the Christian Oerman as a sign of the tragicomic acculturation of the Jew into 
society. Heine cites as his souree for the word the Oerman Romantic poet Adel
hert von Chamisso, whohad published his parody ofthe Faust legendunder the 
ti tie The Wonderjul Story of Peter Schlemihl about the man wholost his shadow 
(1814). For Chamisso the schlemihl had very specific reference to a sexual 
relationship between parties where a ban has existed forbidding it. 1t is this 
mismatching to which Heine refers back when he discusses Chamisso' s souree 
for the term, Julius Eduard Hitzig, originally ltzig, a convert among the con
servative Oerman Romantics. 
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Already in a letter to Moses Moser, dated 22 July 1825, Heine had associated 
himselfwith ' Peter Schlemiehl' : 

On the whole I am in good health. I will not stay here much longer. In a 
letter to my uncle I alluded to my wish fora triptoa seaside resort, and I 
have a strong hope that my wish will come true by his sagacity and 
clemency. Salomon Heine has been here; he sent for me at once, and he 
was most obliging, so that we spent enjoyable hours. But since there 
were some friends around, I was unable to talk to him about my private 
affairs, and when I was about to travel with him to Cassel, the coach was 
so loaded, that Peter Schlemiehl had to stay behind. (HSA XX, 207). 

The uncle is characterized as an imperious lord; the meeting has all the traits of 
a begged-for audience. What seems at first sight a mild joking on the insecurity 
of a young writer, however, is really a sharp picture of a poet's probiernatie 
relationship with a clan compelled by social pressures to seek assimilation. The 
remark that the company drove away without 'Peter Schlemiehl' may serve as a 
paradigm of a curriculum vitae in writing. 

Poet and schlemihl meet up in the second of the 'Hebrew Melodies' 
from Romancero, devoted to the eponymous protagonist Jehudah ben Halevy? 8 

Heine identifies with Halevy in a paean to the Jewish poets of Moorish Spain, 
reflecting a complex act of artistic self-affirmation to accentuate the pessimism 
with which heregards the poet's fate. In the Spanish Jew writing Hebrew poetry 
Heine creates his version of the ex i led poet as his alter ego. The biography of 
Halevy can serve as an intemalized self-portrait. lt is important to note that 
hidden within the tale of the schlemihl is a moment in which the very domain of 
poetry becomes in secure, for Heine too refers to ' our ancestor', the biblical 
figure Schlemihl ben Zwi Schadday, killed accidentally by Pinhas. The spear 
Pinhas used has been preserved, and it is constantly whirling above the poets ' 
heads: 

Jahre kommen und vergehen 
Drey Jahrtausende verflossen, 
Seit gestorben unser Ahnherr, 
Herr SchlemihJ ben Zuri Schadday. 

Längst i st au eh der Pinhas todt -
Doch sein Speer hat sich erhalten, 
Und wir hören ihn beständig 

28 For Halevy as a literary reference, see Hanmut Steinecke, "'Wir stammen von Schlemihl." 
Jüdische Dichter-Bilder in Heines Spätwerk von Jehuda ben Halevy bis Rabbi Faibisch' , Auf
klärung und Skepsis, 303-22. 
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Ueber unsre Häupter schwirren. 
(DHA Ill/1, 156) 

Obviously, the touch of anxiety experienced by the poet is tied to the perception 
of 'his' vocabulary in reality . As he can never quite be integrated into his own 
textual (i.e. Germanizing) framework , he livesin constant insecurity. For him, 
artificiality is an answer to insecurity. 

This is conveyed when the stories of the Haggadah, which nourished 
Jehuda's imagination during his Talmud study, are compared to the hanging 
gardens of Babylon: an extremely artificial paradise, suspended above the 
ground by technica( skill: 

Letztre aber, die Hagada, 
Will ich einen Garten nennen, 
Einen Garten, hochphantastisch 
Und vergleichbar jenem andem, 

Welcher ebenfalls dem Boden 
Babylons entsprossen weiland
Garten der Semiramis, 
Achtes Wunderwerk der Welt. 
(DHA III/ 1, 132) 

It is significant that Heine begins this poem with an elegant German quotation 
evoking the lamentation of the Psalmist: '1f I forget thee, 0 Jerusalem, let my 
right hand forget her cunning. If I do not remember thee, let my tongue cleave 
to the roof of my mouth; if I prefer not Jerusalem above my chief joy.' The 
psalm is the 137th Psalm, which points at the necessity of keeping memory 
alive from generation to generation: 

"Lechzend klebe mir die Zunge 
An dem Gaumen, und es welke 
Meine rechte Hand, vergä13' ich 
Jemals dein, Jerusalem -" 
(DHA lll/ 1, 130) 

For those who hang on 'Jerusalem' the drive to remember sharply is 
strengthened by a solemn oath. This text has been of great intellectual value to 
Heine, that is, in his search for philosophical insight into the politica( and 
ideological scene which existed in post-Napoleonic Germany. Here it must be 
stressed that the transfer of memory counts as a liturgical obligation in the 
synagogue. Obviously, the 'I' is not one ofthe stem believers, as the subsequent 
I i nes indicate, in which synagogue tradition becomes fuzzy: 
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Und mir ist als hört' ich Stimmen, 
Psalmodirend, Männerstimmen -
(DAH HUl , 130) 

The poem yet produces the recognizable character of Halevy amidst a host of 
bearded phantoms: 

Manchrnal kommen auch zum Vorschein 
Bärte, schattig lange Bärte -
Traumgestalten, wer von euch 
Ist Jehuda ben Halvey? 

Doch sie huschen rasch vorüber; 
Die Gespenster scheuen furchtsam 
Der Lebend'gen plumpen Zuspruch
Aber ihn hab' ich erkannt -
DHA IIVI, 130) 

The recognition accounts for the first section of the poem. ln the following 
section Heine goes on exploring Halevy's traits, til! he interrupts his ponderings 
in the third section, where he switches to the le~endary story of Alexander the 
Great and the jewel box from the tent of Darius. 2 

1t is worth considering the fact that the second section again starts with a 
quotation from Psalm 13 7; here its well-known en try is cited: 

Bey den Wassem Babels saBen 
Wir und weinten, unsre Harfen 
Lehnten wir an den Trauerweiden -
Kennst du noch das alte Lied? 
(DHA I lVI, 135) 

The evocations of the 'old psalm's text' hint at Hebrew as the language of true 
poetry. ln a striking gesture, Hebrew is the unknown mother tongue of 
'othemess'. As such, it is a language whose existence lies in non-evident 
evidence 'elsewhere': Halevy's flights of fancy turn him into the poet of an 
other world, warshipping ' Lady Jerusalem'. As the wandering minstreis went 
off in search for an inspiring Lady, so Halevy wandered to the Holy Land 
where, in conformity to the foTtune of the schlemihl, a Saraeen kills him. And 
his dying words are the Sabbath Hyrnn Lecho Daudi Likras Kalle, 'Come my 
Friend, Meet the Bride,' wrongly yet for obvious reasans ascribed to Halevy, 
being one of the very few figures of the golden age of Spanish Jewry whom 
even a lesser knowledgeable reader would have recognized. If Heine had 
mentioned the actual author of the hymn, the sixteenth-century Galilean poet 
Salomon Alkabets, hardly anybody would have associated this name with any 

29 Th at story will be discussed in Chapter V, 195-7. 
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specific context. Now Halevy's Hebrew words are the pivotal point of Heine ' s 
poem. 

True poetry , then, brings with it an awareness of bilingualism: at the 
point where Halevy is inscribed in Heine's poem, a Janguage is recollected 
which stands apart from pragmatic discourse thanks to the skilful poet, and 
which becomes a dimeosion not beyond language but in between daily com
munication. ln doing so, Halevy's dream is in fact dreamt again every time the 
text is read, and in the restoring of the bilingualism and discord implicit in 
Heine ' s text an ' oriental ' Janguage is evoked which, though absent in instru
mental Janguage, makes such 'strange' texts ' in an unknown tongue' somehow 
possible. Heine wants the reader to believe in this different world, which he had 
begun to conjure in 'Princess Sabbath ', the first of the 'Hebrew Melodies' from 
Romancero. Because this poem inforrns us about the hostility the poet' s 'orien
tal tongue' is met with in society, it deserves cl os er attention. 

6. Cleanliness 

' Princess Sabbath' te lis of a prince named lsrael who has been transformed into 
a dog and Jives in squalor during the week but is temporarily restored to human 
shape on the Sabbath: 

Hund mit hündischen Gedanken, 
Kötert er die ganze Woche 
Durch des Lebens Koth und Kehricht, 
Gassenbuben zum Gespötte. 

Aber jeden Freytag Abend, 
ln der Dämrnrungstunde, plötzlich 
Weicht der Zauber, und der Hund 
Wird aufs Neu' ein menschlich Wesen. 

Mensch mit menschlichen Gefiihlen, 
Mit erhobnem Haupt und Herzen, 
Festlich, reinlich schier gekleidet, 
Tritt er in des Vaters Halle. 
(DHA lll/ 1, 125) 

Th is poem is the recreation of the milieu of the marginal Jew into a gorgeously 
coloured fairy-tale from Thousand and One Nights: 
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!st ein Königsohn geworden; 
Schmuckreich glänzend angekleidet, 
Auch verliebt die Flöte blasend. 
(DHA lil/ I, 125) 

The magical transformation is heralded by the singing of the Sabbath Hymn 
Lee ho Daudi Likras Kalle. 'Princess Sabbath ' represents the kalle: 

In dem Liede wird gefeyert 
Die Vermählung Israels 
Mit der Frau Prinzessin Sabbath, 
Die man nennt die stille Fürstin. 
(DHA III/ 1, 127) 

The Prince partakes of scha/et, which sets off a train of a train of scriptural 
vis tas: 

Speist der Prinz von solcher Speise, 
Glänzt sein Auge wie verkläret, 
Und er knöpfet auf die Weste, 
Und er spricht rnit se!' gem Lächen: 

"Hör' ich nicht den Jordan rauschen? 
Sind das nicht die Brü/3elbrunnen 
In dem Palmenthal von Beth-El, 
Wo gelagert die Kamehle? 

Hör' ich nicht die Heerdenglöckchen? 
Sind das nicht die fetten Hämmel , 
Die vom Gileath-Gebirg 
Abendlich der Hirt herabtreibt?" 
(DHA III/1, 128-9) 

The poem closes with the havdalah and the shaking of the bessamin, the ritual 
spice container, containing the aroma of the Orient, with which the Sabbath 
en ds. 

In my opinion, this poem is the imaginative counterpart of the anecdote 
of Moses Lümpchen from Hamburg, discussed in the Introduction. Again, we 
come to hear of an apparently uncivilized outsider becoming free from the 
ordeal of civility on Friday evening, when he enjoys ' a wonderful meal' and 
' rejoices greatly ' at scriptural items. Lümpchen from Hamburg is complement
ary to the schlemihl from the Orient. ln this context, however, it must stressed 
that even in the magical world of Sabbath the Prince is not wholly free from 
squalor, as he is said only to be dressed a/most cleanly. What ever remains to 
overcome is the canine likeness lsrael bears to Medor, the people ' s dog pointed 
at in the previous chapter. The resemblance is significant of Heine ' s bodily con-
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science. By this hint that also on Sabbath the poem' s protagonist cannot be 
completely human, Heine reveals hjs ambivalence towards Germanization. 
Therefore, it is not, as S.S. Prawer said, just a portrait from the outside, 'an un
assimilated Jew partially seen by a Europeanized observer. ' 30 lt is inside 
information about a culture which signifies a linguistic standard which is not 
generous but compelling, because standard language has become a hall-mark of 
civility. lt is a straitjacket in which communication tends to be restricted to 
social ization. Significantly, Heine chooses to represent that splendid Sabbath
world either by exquisite German translation from the Hebrew or, indeed, by 
the original Hebrew itself. But one 'uncleanliness' does remain, precisely the 
one revealing that Jewish poets, because of their Germanizing, are always 
bound to be seen as Jews in that conflicted world of culture in which Heine 
found himself, and in which he was clearly notmade welcome. 31 

Heine's writing presents achallenge to cultural standardization, as it re
fers to the unassimilated naturalness ofhis father's diction evoked in the 1853-4 
Memoirs : 

Manly and sonorous as his voice was, it had an air of childlike inno
cence which I would somehow associate with a robin's warbling in the 
forest. His speech entered the heart so swiftly, that it seemed to avoid 
passing via the ears. (DHA XV, 81) 

Heine's writing is in search for such naturalness. But his is not a world which 
admits the poet who writes (in) his own Janguage; for this world, poetry exists 
in its own ghetto and in a language far removed from daily routine. The Ger
manizing poet is forced to recreate a new language from ordinary Janguage, an 
artificial language which evokes poetic self-suffiency. And yet this self-same 
Janguage must reileetand perhaps even strive to enter the world from which it 
has been banned. 

Heine's search for naturalness has a probiernatie relationship with 
Romanticism, which will be discussed more fully later on, in the next chapter. 
Wh at Heine may have in rnind, by way of anticipation, is thjs i deal of poetry as 
its own vindicating force. The 'robin's warbling in the forest' had died away, 
nature is mute. Poets are left with nothing but their Jonging for the faintest echo 
of a paradisiacal purity.32 And yet the persona created withjn the world of 
corrupted language is that of the poet, whose only status is within the world the 
poet creates, a world as ephemeral as is the status of the Germanizing Jew. 
Heine's double bind is articulated within the Janguage he has created and is both 
its souree and its goal. What he is striving after is this dispensation from the 
instrumental, the tongue (representing both a poet's personal gift of utterance 

30 Prawer, Jewish Comedy, 555. 
31 Sander L. Gilman, Jewish Se(f-Hatred. Anti-Semitism and the Hidden Language ofthe Jews, 
Baltimore and London 1986, 167-88. 
32 A concise survey ofthe Romantic thirst for an unspoiled tongue 'eastward in Eden' in Walter 
Benjamin, Über die Sprache überhaupt und iiber die Sprache der Menschen, Gesammelte 
Schriften Wl , 140-57. 
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and the common resources of language itself) is granted the right to govem. The 
tongue, govemed for so long in the social sphere by considerations of tact and 
fidelity, by nice obeisances to one's origin within the minority, this tongue 
would suddenly perfarm freely. It would gain access to a condition which is 
unconstrained and, while not being practically effective, is not necessarily to
tally inefficacious. The poetic art would thus be credited with an authority of its 
own. 

In this way, poetry would become an achlevement intimatinga possible 
order beyond itself, although that further order remains as promissory and 
remote as 'Bimini' or 'Jerusalem' : an ever-receding destination. Here we have a 
motivation for the peculiarity of Heine ' s search for poetry's 'impossible' 
obstinacy.33 For the acceptance of sheer conventionality would lead into 
surrender to the ignorance that naturalness has been relegated to oblivion. lf we 
must suffer, he suggests, it is better to recreate the world in which we suffer. 
Faced with the brutality of historica] onslaught, fiddling with worcts and 
rhythms is practically useless. Yet poetry verifies a poet's singularity, it strikes 
and stakes out the ore of the 'I', which lies at the base of this individuated life. 
In one sense, the efficacy of poetry is nil indeed. In another sense, it is 
uniimited. lt is like provocative writing in the sand in the face of which the ac
cusing crowd is left speechless. 

Heine's audience, however, does not submit to the jurisdiction of such 
poetry. Accordingly, if universa] acclaim, at least from the German reading 
public, is Heine's goal, still it could never be achieved within the lirnits of a 
Germanizing which tumed out to be unconventional per se. Rather, Heine 
would remain the outsider, cast into the everlasting role of a non-acceptable 
subject.34 lts literary scope is displayed in the second and third Book of 
Romancero, the 'Lamentations' and the 'Hebrew Melodies', respectively, and 
includes personae like Job and Jeremiah from the Old Testament, the two New 
Testament characters of Lazarus, medieval Jewish poets from Spain, culmi
nating in the legendary appearance of the Wandering Jew.35 Here I concentrate 
on Job and Lazarus. Lazarus is the character whose name is the ti tie of a cohe
rent series of later poetry: first, the twenty poems constituting a cycle entitled 
'Lazarus' within the 'Lamentations' in the 1851 Romancero, then a collection 
of eleven poems entitled 'On Lazarus' within the Poems 1853 an 1854, and 
finally fourteen posthumous poems. For Heine, the name 'Lazarus' is a compact 
martyriology, allowing him to register his commitment to Jewish-ness. As we 
will see presently, it is typ i cal of the post-48 interlinking of personal and pubtic 
dismay which conditioned Heine's writing. 

33 Introduction, 22-25. 
34 Cf. Joseph A. Kruse, 'Heinrich Heine-Der Lazarus ' , in Höhn, ed., Asthetisch-politische Pro
file, 258-76. 
35 The role ofthe Wandering Jew wiJl be discussed in Chapter V, 201-5. 
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7. Lazarus ' Rattie 

In the 1854 Miscellanous Writings, Heine 's last major publication, the last lines 
of the Confessions conjure up an image of a monk, a famous medieval poet who 
ended in misery, while all Germany was whistling and singing his songs. The 
situation resembles that of Heine: 

At times, in dreary noctumal visions, I fancy I can discem the tigure of 
the poor cleric from the Limburg chronicle, my brother in Apollo, his 
sickly eyes staring gloomily out of his cowl. But at the same moment he 
whisks off, and I find myse lf listening to the dream-like echo of the 
fading Lazarus-rattle. (DHA XV, 57) 

Heine's Poems 1853 and 1854 are accompanied by striking presentations ofthe 
Lazarus-rattle. Hardly had the echo died away when the Poems 1853 and 1854 
are to be read.36 The first poem, 'Thirst for Stillness' , continues: 

LaB bluten deine Wunden, laB 
Die Thränen fliel3en unaufhaltsam
Geheime Wollust schwelgt im Schmerz, 
Und Weinen ist ein sül3er Balsam. 
(DHA Ill/ 1, 185) 

The evocation of a voluptuous pleasure to be found in pain and sorrow is 
delusive. Romantic appetites for suffering are spoiled by hyperhole in the sec
ond strophe: 

Verwundet dich nicht fremder Hand, 
So mu13t du selber dich verletzen; 
Auch danke hübsch den lieben Gott, 
Wenn Zähren deine Wangen netzen. 
(DHA lil/I , 185) 

Conditions of squalor and privation prevail as transcendent perspectives are 
ruled out. The Epilogue of the Poems 1853 and 1854 is valuing just the bare 
minimum of life for the Jack of otherworldly altematives: 

Unser Grab erwärmt der Ruhm. 
Thorenworte! Narrenthum! 
Eine bel3re Wärme giebt 
Eine Kuhmagd, die verliebt 
Uns mü dieken Lippen kü/3t 

36 This textual cohesiveness is lost in modem editioral practices of divorcing the prose and 
poetry of the later Heine from their context, cf. Schumacher, Stil/stand, 62, and Prawer, Satir
ist, 227. 
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Und beträchtlich riecht nach Mist. 
(DHA lll/1 , 236) 

The last poem of the cycle ' On Lazarus ' hints at the reason why life still pre
vails: 

Mich locken nicht die Himmelsauen 
lm Paradies, im sel'gen Land; 
Dort find ich keine schönre Frauen, 
Als ich bereits auf Erden fand . 

Kein Engel mit den feinsten Schwingen 
Könnt' mir ersetzen dort mein Weib; 
AufWolken sitzend Psalmen singen, 
Wär auch nicht just mein Zeitvertreib. 

0 Herr! Ich glaub' es wär das beste, 
Du IieJ3est mich in dieser Welt; 
Heil ' nur zuvor mein Leibgebreste 
Und sorge auch fiir etwas Geld. 
(DHA III/1, 204) 

The vagueness of religious promises is no substitute for illness and destitution. 
The poem postulates the brutal nature of life by dispeiling the romantic notions 
ofagony and death through a trenchant, acid wit, ofwhich the bathetic ' only' is 
a characteristic feature. 37 The persona of Lazarus counters transcendent per
spectives. Though he may be seen as a martyr of history, despairing at the 
thought of lost chances, the absence of responsive frameworks is omnipresent, 
as shown in the opening poem of the 'On Lazarus ' series, the counterpart of the 
lines just cited: 

LaJ3 die heil' gen Parabolen, 
LaJ3 die frommen Hypothesen 
Suche die verdammten Fragen 
Ohne Umschweifuns zu lösen. 

Warurn schleppt sich blutend, elend, 
Unter Kreuzlast der Gerechte, 
Während glücklich als ein Sieger 
Trabt aufhohem RoJ3 der Schlechte? 

Woran liegt die Schuld? Ist etwa 
Unser Herr nicht ganz allmächtig? 
Oder treibt er selbst den Unfug? 

37 For Heine 's bathos, this chapter, 88. 
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Ach, das wäre niederträchtig. 

Alsofragen wir beständig, 
Bis man uns rnit einer Handvoll 
Erde endlich stopft die Mäuler 
Aber ist das eine Antwort? 
(DHA IIV1, 198) 

These are the questions put in the Book of Job, which Heine says elsewhere in 
the Miscellaneous Writings , in the 1854 Postscript to his 1844 Eulogy on 
Ludwig Markus, must have been inserted in the Bibleas a homeopathie cure for 
rnan ' s propensity to doubt God's goodness. 38 ln this poignant addendum Heine 
emphatically points to the feelings of failure and despair Job's 'Canticles of 
Scepticism' express: 

But why must the righteous suffer so much here on earth? Why must 
virtue and honesty perish, while that swaggering butfoon who has ex
posed his eyes to no Arabic manuscript whatsoever is lolling about on 
Fortune's pillow, almast rank with selfishness? The Book of Job does 
nat answer this awkward question. On the contrary, this Book contains 
the Cantides of Scepticism, wherein heinous serpents are hissing and 
whistling their etemal: Why? How is it that on the return from Babylon 
those pious Temp Ie Registrars under the chainnanship of Ezra did enter 
that Book into the canon of the Holy Scriptures? I aften wondered this 
myself. I suppose that those God-fearing men were nat lacking in judi
ciousness; on the contrary, in their saintly sagacity they knew that since 
doubt is essential for human nature it cannot be done away with clum
sily but must be carefully healed. They preferred all-homeopathie 
remedies, similar acting on similar, though the dose they administered 
was far from homoeopathically small but rather rose to enorrnous quan
tities. The Book of Job amounts to such an overclose of doubt; yet, this 
venom was an essential ingredient in the Bible, that huge family medi
cine cabinet to mankind. Yea, just as men must weep their fill when 
they suffer, so they must doubt their fill when they feel wretchedly hurt 
at their vain demands for a blissful life. As from ex-cessively bitter 
weeping, from intensely strong doubting (Gerrnans rightly call 'de
spair'), toa, results a traumatic experience of rnaral heal-ing. But happy 
he who is in good health and needs no medicine! (DHAL XIV /1, 274-
5). 

To Heine, the phrase about 'Job's patience' could not be further from the mark. 
'Job ' s defiance' would have been a far more apposite tigure of speech, for it 

38 I will returntothese lines in Chapter V, 181-2. 
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was Job who had all the pass ion, and all the grasp of the real paradox es implicit 
in the idea oftheodicy.39 

Through 'Job's defiance', Heine aims for a literary stamina to bear 
bodily dismal, so as to articulate his aversion to anaesthetizing the deepest ex
periences of death by means of aesthetics, as is shown in his posthumous poem 
'Morphine', written in blank verse which makes a free usage of the iambic 
pentameter in combination with the choriambus: 

GroB ist die Aenlichkeit der beiden schönen 
Junglingsgestalten, ob der eine gleich 
Viel blässer als der andre, auch viel strenger, 
Fast möcht ich sagen viel vomehmer aussieht 
Als jene Andre, welcher mi eh vertraulich 
ln seine Arme schloB- Wie lieblich sanft 
War dann sein Lächeln und wie sein Bliek wie selig! 
Dann mocht es wohl geshehn, daJ3 seines Hauptes 
Mohnblumenkranz auch meine Stirn berührte 
Und seltsam duftend allen Schmerz verscheuchte 
Aus meiner Seel' -Doch solche Linderung, 
Sie dauert kurze Zeit; genesen gänzlich 
Kann ich nur dann, wenn seine Fackel senkt 
Derandre Bruder, der so ernst und blei eh. -
Gut ist der Schlaf, der Tod ist besser- freylich 
Das beste wäre, nie geboren seyn. 
{DHA IIUI, 277) 

ln his analysis of the poem, Pa ui Peters speaks of a 'paean to Death', expressed 
in a petrified bone-structure ofpoetry.40 At first sight, the poem 'stands' indeed 
like funerary sculpture. But after a formidable caesura {'besser' - 'freylich '), 
Christian-Classical 'Death-aesthetics' is overridden by Heine's adaptation of 
Job's lamentation inthelast line ofthe poem: 

Let the day perish wherein I was bom, and the night in which it was 
said, There is a man child conceived. [ ... ] Why died I not from the 
womb? Why did I not give up the ghost when I came out of the belly? 
[ ... ] For now should I have lain stilland been quiet, I should have slept: 
then had I been at rest [ ... ] as a hidden untimely birth I had not been; as 
infants which never saw light. There the wicked cease from troubling; 
and there the weary be at rest. (Job 3:3-1 7) 

39 Contrary to Hegel ' s 'servile Job' in Religionsphilosophie, 289. 
40 Paul Peters, ' Die Abbildung des Bildlosen. Zu Heinrich Heines "Morphine"', HJb 1991, 134-
51, here 145. See also Heintz Wetzel , 'Fonnfragen in Heinrich Heines "Morphine"', HJb 1993, 
148-53, and Henry Hatfie1d, Aesthetic Paganism in German Literature, Cambridge (MA) 1994. 
I disagree with the use of the term 'paean ' for this poem, because the word refers to a song or 
hymn of joy, ex uitation or praise. See J.A. Cuddon, The Penguin Dictionary of Literary Terms 
and Literary Theory, forth edition, revised by C.E. Preston, London 1999, 629. 
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Job and Lazarus, then, embody Heine ' s obstinate efforts not to give way to his 
sufferings but to assume a literary position of acting publicly against despair. 

The suffering is the souree of what Heine called his ' religious blas
phemy'. 'Do you know', Heine wrote to Laube on 7 February 1850, 

that ghastly, awkward feeling I would label as 'the body ' s despair'? lt is 
that very experience I am labouring with now. Thank God that I have a 
God again, so that in excessive pain I may indulge in some blasphemous 
curses. The atheïst is denied such comfort. (HSA XXIII , 26-7) 

Heine 's final view on God is obviously polemica!. Lazarus and Job bear witness 
to a challenging attitude towards a God whom Heine had been regarding as a 
misehief maker in the face of the French and German revolutions, as is shown 
set in a letter to Campe, dated 9 July 1848: 

Nothing a bout the actual course of events. Universa! anarchy, the world 
in a muddle, God's madness become manifest! The Old Man must be 
locked up, if things go on like that. It is all the atheists ' fault of driving 
Him crazy. (HSA XXII, 287) 

The argument censures both left-wing and right-wing readings of Hegelian phil
osophy. The 'atheists' , firstly , are to be associated with those radicalizing 
Hegelian 'godless self-gods ' representing the coincidence of God and revol
utionism. Against the different critiques of Hegel's religious presuppositions 
they had presented from 1840 onward, Heine now beseeches a philosophically 
unsophisticated God (the 'Oid Man'). The 'anarchy' , secondly, is to be as
sociated with the Right-Hegelian notion of Divine Guidance of a Moral State 
which favoured the fortunates as ever. Instead, this godhead is summoned be
fore the mattress-grave to be boldly addressed as a failure. God's providentia is 
now reclaimed unashamedly for private benefits in the Confessions : 

I retumed to the humbie tribe of all creatural and paid anew homage to 
God Almighty who presides over the world's fortunes , and who will 
henceforth also lead me in the paths of my personal affairs, which had 
sunk to precarious confusion the days I was my own providence. I was 
glad of a chance to transfer them to a celestial intendant, so to speak, 
who, in his omnipotence, will act as a more reliable trustee to my be
longings than I myself can do. (DHA XV, 37) 

Ultimately, the conscience ofthe body makes 'blasphemy' sound more sincere
ly than left-wing and right-wing readings of Hegelian philosophy. The com
plexity ofthis shift is evident. Poetry like 'The Migrant Rats ', or prose passages 
revealing Heine's ingenious 'abhorrence' of proletarian iconoclasts, indeed as
sai Is the biased Guarantor of the Moral State. Against the great horde of the 
atheists, however, Heine continues to insist on a God after all. 
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8. Against Hegel 

While it was Progress which had made Heine act a godless self-god, Heine 
raises the fundamental question as to whether or not God should be at issue in 
dissociating himself from Hegel. By replying in the affirmative Heine finds 
himself in vehement opposition to the radicalizing spokesmen of Progress. 
Heine had always subscribed to the idea that philosophy should reflect over the 
divine. But as the philosopher's God fails, he must be sought beyond phil
osophy. 

In the 1850s Heine, then, pursues a retrospective polemic against Hegel. 
The anti-Hegel attitude now is a recurrent motif. Hegel is seen as the author of 
the self-godliness Heine comes to disqualify as godless, despite its former 
attractiveness. lt makes hjm wonder about his acquaintance with what he 
suggests to be the central issue of Hegel's philosophy, the 'major question of 
God ', as he puts it in the 1852 Preface to History.4 1 

In order to restate his view on Hegel, Heine draws upon pre-48 themes. 
Unfavourable impressions are consolidated, favourite tones are countered. The 
lines on Hegel thus reflect a comrnemorative reconstruction which is typical of 
Heine ' s later work. However, no analytic critique of Hegel was ever developed 
at length by Heine. His critica) attitude took the literary form of a fictional 
manuscript in which he would have projected his final judgement on Hegel. The 
anecdote culminates in one of the most exposed passages in Heine's Con
fessions, where the dissent is sharpened by his avowing that once he had been 
giving himself ardently up to Hegelian philosophy. He now contrasts his God 
especially to the philosopher's God Hegel had reflected over: 

I had the intention of writing a comprehensive survey of Hegel ' s phi
losophy, which I would have inserted on completion of a new edition of 
my de l 'Allemagne. I was concemed with this project for two years; by 
supreme effort, I finally succeeded in mastering the abstract matter, and 
I sought to reword it as lucidly and comrnonly as possible. Having fin
ished the work, however, I shuddered at its appearance, it seemed to me 
that the manuscript was scrutinjzing me with uncanny, ironie, yea, mali
cious eyes. I was caught out by strange feelings of embarrassment: 
author and writing no Jonger matched. For in those days my heart, as 
mentioned before, was already tilled with deep aversion to atheism, and 
while I had to admit that Hegelian philosophy had pandered tremen
dously to all that wickedness, it put me in a fata! uneasiness. Besides, I 
had never experienced much enthusiasm for that philosophy, still less, it 
did not suit my persuasions by any means. I never happened to be an 
abstract thjnker, and thus I embraced the synthesis of Hegelian doctrine 
uncritically, for I feit flattered by its conclusions. I was young and 
proud, and my haughtiness stiffened even further, as I leamt from Hegel 
that my grandmother wrongly believed the good Lord to be resid-ing in 

41 To which I return in Chapter TV. 
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heaven, playing God myselfhere on earth. However foolish this pride, it 
did not deprave me, but inslead elevated my disposition high to heroism. 
(DHA XV, 35) 

As the manuscript is said to have been bumt eventually, it is pointless to specu
late about what the tract was likely to be. Yet, a general tendency can be in
ferred to criticize Hegel more and more severely. Heine stipulates plainly what 
he now holds his former atheistically orientated reading of Hegel. The story 
about the manuscript is told to underpin Hegel's wickedness. The impossibility 
of achieving an elaborated text culminates in the statement that the Hegelian 
self-godliness has faded away. lt must be stressed that the tone here is in
describable satirica!, provocative. Heine's newfound modesty is a sham, a pol
emic directed at the quiescent reader. 

In contrast to post-revolutionary complacency, the loss of Heine's self
godliness points back down to a substratum of reality beyond philosophical re
demption. Hegelianism is outwitted by the bodily experience of sorrow. To 
analyse the origin of the self-godliness, attention must be focused on Heine' s re
ceptivity to Hegel's Berlin lectures. 
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In 1818, after he had accepted Fichte's farmer chair in philosophy, Hegel 
moved to Berlin. In his inaugural address, he awakened his students to 

insist on truth. In the realm of truth, philosophy is at home, for philos
ophy has built it herself; and we will enter by studying philosophy. All 
that in life is true, grand, and divine, is so because of the ldea. Phil
osophy's primary objective is to comprehend the ldea in its realand uni
versa! essence. Whereas Nature is bound to implementing Reason only 
of necessity, the Kingdom of Spirit is the Kingdom of Freedom. All that 
holds human life together, all that is valuable, resides here. This King
dom of Freedom is of spiritual nature; it exists only in being conscious 
of truth and justice, in camprehen ding the Ideas. 1 

When Heine began studyingin Berlin in the summer term of 1821 , Hegel ' s 
teachings exerted a powerful influence on German intellectuals. To some of 
them, he was the greatest philosopher, the living culmination of the drastic 
change in thought initiated by Kant. Others claimed that Hegel stood for a 
fundamental transition from religieus to philosophical cognition which marked 
a turning point in culture. Hegel invited this scrutiny, especially once his 
readers began to understand his claim to be the summatien and supercession of 
contemporary philosophy. By the 1820s, an appreciable number of students 
were willing to identify Hegel as the definitive voice of modemity, as the 
philosopher of the Absolute, and as the epitome of the rationalist, critica! spirit 
which had spawned the revolutionary developments in the past decades. 

As Hegel gained prominence, his philosophical programme became a 
central issue in a public debate. ln the early 1820s Hegel ' s philosophy evolved 
into a school of thought where different and even opposite interpretations flow
ered. Whatever its appearance, opposition to this Hegelian School united other
wise disparate groups, ranging from biblical fundamentalists to more soph
isticated philosophers of religion and politics.2 Bitter dispute over his politics 
was stirred up by the publication of his 1821 Philosophy of Right, in which he 
polemicized against the Historica! School of Law, the reactionary Carl Ludwig 
von Haller, and the Romantic nationalist J.J . Fries. Hegel's lectures on the 
philosophy ofreligion, first given in 1821, provoked even more reaction. Hegel 
was accused of pantheïst, Spinozist, or panlogist aberrations. He was blackened 
as atheïst by conservative Protestants such as Hengstenberg, one of Heine's 
targets.3 

1 Hegel, ' Berliner Antrittsrede ', Walter Jaeschke, ed. , Vorlesungsmanuskripte 11 (1 816-183 1), in 
Gesammelte Werke , vol. 18, Hamburg 1995, 17-8. 
2 Breckman, Marx, the Young Hegelians, 22, 32-53. 
3 lntroduction, note 17, on Hengstenberg. 
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Heine echoed Hegel's tremendous appeal among his supporters when, at the 
height of pantheistic enthusiasm, he still called Hegel 'the profoundest of 
German philosophers ' in his 1834 On the History of Religion and Philosophy in 
Germany (DHA VIIVl, 113). Despite Hegel's formidably difficult and abstract 
style, his lectures were thronged. Between 1821 and 1823, Heine too was at
tracted to the audience.4 He had been forced to abandon his law studies in 
Göttingen by virtue of a consilium abeundi issued in an atrnosphere of intense 
prejudice against Jewish students. Though he was to leave for six months, his 
Berlin studies stretched into four full semesters. 

In a Jetter to Immanuel Wohlwill dated 7 April 1823, he looked back on 
his attendance. Since his mind was still full of an unhappy interlude in Hamburg 
shortly before, where he came under increasing pressure from the Heine-clan to 
enter upon a commercial career under his uncle's tutelage, he was keen to con
trast the philosopher's Jecture-hall to Hamburgian affairs: 

I know I may be wronging the fair city of Hamburg terribly , but when I 
Jived there for a short period 1 was trapped in an atmosphere which 
made me incapable ofjudging myselfimpartially. Whereas my inner life 
was one of a dark, brooding sense of sinking into the depths of a dream 
world only lit by fantastic flashes of lightning, my outer life was frantic, 
confused, cynic, repulsive, that is, I moulded it into a harsh contrast to 
my inward feelings , so as to prevent them from exercising a devastating 
power over me. For my sake, it was quite a mercy indeed, amice, that no 
sooner had 1 Jeft the Jecture-hall than 1 entered the world's colourful 
scene, versed in philosophy and thus ready for a life capable of being 
objectively construed by myself- though I was lacking in superior im
perturbability and presence of mind, prerequisites of a lucid view on this 
enormous stage of life. (HSA XX, 73) 

The last sentences signa! what 1 would call Heine's basic attitude to Hegelian 
philosophy. To him, Hegel 's philosophy somehow could be associated with the 
Promethean i deals of a new era, with the divinization of humanity, with 
freedom and individual self-determination so typical of Hegels 's politica! views 
which were basedon a claim for theemerging secularization ofthe sacred in the 
wake of the French Revolution. Such knowledge would offer a positive account 
of the whole of a sadly scattered present. The actuality Heine is 'ready for' in 
the early 1820s is a life of a Jewish newcomer to the politica! and ideological 
scene which existed in post-Napoleonic Germany. The 'objective construction' 
he has in mind by then is the imaginative knowledge of these conditions in a 
Hegelian register. That this commitment cannot be unmitigated, is indicated by 
hinting at an atmosphere of confusion. Philosophy is no guarantee of 'im
perturbability '. In this chapter 1 wi 11 go into details about the restrictions of 
Heine 's involvement in Hegelianism. For as a starting writer, Heine was quite 

4 Heine' s acquaintance with Hegel's Berlin philosophy has been specified in the Introduet ion. 
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aware of the friction of Jewishness against the front of non-Jewish society, a 
friction which made him also weary of Hegelian premises. 

ln the cultural elimate of the early 1820s, the era known as the Bieder
meier Age, Heine tried to orientate himself on the 'enormous stage of life' in 
the Berlin Associaton for the Advancement of Jewish Studies. He also 
frequented the famous salon of Rahel Varhagen von Ense, née Levin, one of his 
Jewish friends (though by far rus senior), who attracted the cream of Berlin 's 
artists and intellectuals.5 Among them Hegel figured as part of expectations that 
post-Napoleonic stagnation would not endure; his analyses offered answers to 
the serious setback presented by the Vienna Restoration. As we will see below, 
in Heine's Hegel-reading there is much typical of a German-Jewish intellectual 
in the early 1820s. Preliminary to his formation is the acknowledgement that 
Hegel's philosophy hints at the possibility of freedom, which must not be 
restricted totherealm of thought only. But Hegel's visions cannot be accepted 
unconditionally. To Heine, as we will see below, Hegel's philosophy remains 
basically doubtful, as its liberating brilliance was dimmed by the dogged sub
jectivity of the Jewish 'misfit'; Hegel is studied with an ingrained mistrust, a 
feeling which Heine tried in vain to overcome in his pantheistic revolutionism 
of the 1830s. To analyse Heine's mistrust, we must return to his deliberate use 
of 'Babylonian imagery'; it is astrong reminder that life means exile, captivity, 
and martyrdom, instead ofprogress, liberty, and emancipation. ln citing the bib
lical lament from the 'Babylonian' Psalm 137, Heine pinpoints the ineluctable 
context of his writing: exiled Jewry. The concreteness of exile is the souree of 
'eccentric' writing. 

ln order to analyse Heine's intricate manoeuvring into literature, away 
from the bankers, merchants, and traders in Hamburg, we now must turn back 
to his ambiguous yet critica! absorption with Hegel's Berlin philosophy, to 
those formative years in Berlin, when an attitude crystallized which was to recur 
throughout his writing, till it started to ferment in the creative memorizing of 
the final years. 

1. Comprehending the Present 

ln the 1823 letter to Wohwill we just cited, Heine registers the importance of 
philosophy Hegel had stressed himself in his 1820 philosophico-political 
manifesto, the Preface to the Philosophy of Right. Here, Hegel had contrasted 
the intemal machineries of scholastic philosophizings to genuine philosophy. 
Philosophy, he had articulated, 

means the fathoming of the reasonable, and hence the comprehending of 
the present, which is reality, and not the assembling of a world beyond -
God only knows where.6 

l Cf. H. Scurla, Rahel Varnhagen. Die grofte Frauengestalt der dezilschen Romantik Eine Bio
'f:aphie, Frankfort on the Main 1980. 

Grundlinien der Phi/osophie des Rechts, 14. 
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To Heine, law student from Göttingen, the comprehending of the present is all 
but phraseology; to him, the Hegelian way 'reason' is intertwined with ' present' 
and ' reality ' is a crucial issue, since Prussia had made the emancipation edict of 
1812 subject to the administrative practice of bureaueratic liberalism in which 
the Jews' rights were by and large abrogated on an ad hoc basis after the defeat 
of republicanism and the continent-wide restoration of monarchy in 1815. By 
then, the politica) reshuffiings in Prussia were basically attempts at authoritarian 
constitutionalism, products of a rationalized sovereignty in the service of anti
revolutionary goals. 7 

In 1822, ecclesiastical reform climaxed in the creation of the Prussian 
Union with the king designated prime bishop. The social order characteristic of 
this restoration reflected the Pietistic Awakening which permeated the politica) 
debate: the state must act as a divine disciplinary agent to regulate the erring, 
sinful ways of man after the Fall , until he will be freed by God's grace in the 
Kingdom of Heaven. 8 In case philosophy succeeds in grasping reality's true 
reasonableness, Hegel's Preface seems however to promise, it wiJl liberale its 
auctienee from submission to discriminatory state rule, for it is philosophy, 
which 

doesnothalt before the prevailing, whether it be conditioned by extemal 
factors (the state, public opinion) or by intemal motives (feeling, sympa
thy, spontaneity), but which is autonomous thought, claiming to know 
itself to be intimately bound up with veracity in the very act of know-
. 9 mg. 

In the ' act of knowing ' Hegel undertook to inaugurale an integral philosophy of 
the contemporary. 10 His commitment was prompted by the determination to 
bear witness toa rad i cal transformation of society. After the French Revolution, 
Hegel considered, life had lost its traditional values. Self-evident truths about 
communal honds and devotional obeisance were crumbling under pressure from 
neutralizing forces. The world developed into the secular domain of private 
interests and state controL 

ln thjs process of disintegration and reorientation, Hegel yet regarded 
Christianity as the religion ofFreedom, which can be articulated philosophically 
in terms of Spirit, as he indicated in his 1822-3 lectures on the Philosophy of 
World llistory. 11 The emergence of Protestantism was of vita) importance. 
Hegel saw Protestantism as the essential vehicle of freedom insofar as its 
religious truth is transformed into politicized, i.e. secularized format by philo
sophical insight. ln an intense process of civilizing, Hegel contended, Prot-

7 Cf. Reinhart Kosseleck, Preti}Jen zwischen Refrom und Revolution. Allgemeines Landrecht, 
Verwaltung und soziale Bewegung von 1791 bis 1848, Munich 1989. 
8 One of its advocates was Hengsten berg. The politica! implications of the Pietistic Awakening 
in Prussia are studied in Shanahan, Gennon Protestants . 
9 Grundlinien, 6. 
1° Cf. Jean-Luc Nancy, Hegel. L 'inquiétude du négatif, Paris 1997, 5-11 . 
11 Vorlesungen iiber die Phi/osophie der Weltgeschichte, 61-3. 
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estantism was to be extended to the secular domain of civil society, resulting in 
the growth of a community not of docile helievers but of free citizens under the 
Banner of Freedom: 

The Banner of Freedom is the latest banner around which the peoples 
are gathering. It is the banner of True Spirit, the Spirit of our present 
which sees the inauguration of a new era. Up until now Time has been 
working on no other issue than the elaboration of this principle in re
ality, so as to give it the form of universa( Freedom. 12 

The extension allowed him to trace an obvious relation between the Refor
mation and the French Revolution. The free person, Hegel contends, may now 
recognize that freedom has become the world's essential by which all sub
sequent claims on the human being must be criticized. To illuminate this per
spective, closer attention must be paid to Heine's interest in Hegel's analysis of 
freedom qua ldea, which is, more precisely, the historicization of the process of 
the ldea's rational self-determination through man in termsof freedom. 

In Hegel's Berlin philosophy, the ldea does not consist of empty 
generalities, but of a general or universa(, which in itself is the particular or the 
determined. 13 The innermost reality of the Idea is its dynamism towards the 
ciosure of otherness, towards its own coming to be in its actuality and totality in 
absolute presence. Th is self-generation is the essence and the reality of the Idea. 
As conceptualizing thought, philosophy is but the Idea's self-unfolding through 
history . The Idea leads the world. 14 Since man actualizes freedom not merely 
morally but socially as well, the unity of the subjective and objective is to be 
sought in ethicallife, which Hegel articulated as the logica( structure ofthe Idea 
itself in terms of both analytica I categories and institutional embodiments: 

The Idea's unification, i.e. the amalgamation of its objective Will with 
subjective wants, is the substantial, the rational, the ethica( whole, and 
(insofar as it is bound up with Will and manifests itself as willing Idea) 
the State as such, the ldea of human freedom. Since world history is 
concerned with this ldea, the State as such is its inevitable corollary. 15 

In the early 1820s, in the aftermath of the French Revolution, the capacity of 
Reason to recognize itself in the actual world corrobates not only the historica( 
development to absolute knowledge, but also toward absolute freedom, because 
the progress of Reason in philosophical expertise promises to overcome all 
alienating externality. Hegel thinks he had found in the modem state a topos 
where the fundamental relation between the universa( and the particular may 
fmd its fulfilment. 'Regarding the State's nature,' Hegel argues in his 1822-3 
lectures on the Philosophy ofWorld History, 

12 Ibidem, 502. 
13 For the processuality ofthe ldea, see the 1817 Enzyklopädie, 99-100. 
14 Vorlesungen über die Philosophie der Weltgeschichte, 14. 
15 lbidem, 71-2. 
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one must conceive it as being the objectivation of Freedom: in the State, 
Freedom is positively realized. The State is nota confederacy of people 
whose freedom is restricted, as if it were the negation of Freedom, leav
ing us to exercise our freedoms only in small reservations. On the 
contrary, the State is objectivated Freedom, and those patches of so
called freedoms are all arbitrariness and hence the opposite of Freedom. 
A philosophical understanding of the State learns us that it is the realiz
ation ofFreedom. 16 

The dialectica! identity of the individual and the community takes the objective 
form of the mediated relationship between modem ei vil society and the state; a 
civil society is by definition already a legally structured society. Although its 
members may even act in a totally uncivil way, this very definition demands a 
state which recognizes society ' s right to exist as it is .17 

The state, however, is still far from completion. As dialectica] actuality 
of the ldea, the state may be just the opposite of what ought to be. Obviously 
the state performs genuinely politica! functions because it represents, 
articulates, and executes the will of all , but in this conception it is not 
necessarily demoeratic or participatory in any modem sense. lt is, instead, a 
complex institutional structure synthesizing hereditary monarchy, rationalistic 
bureaucracy, corporatist social representation, and an established church. This 
notion of the state seems to be the ambiguous and fragile product of Hegel's 
contlicting loyalties to the principle of the French Revolution on the one hand, 
and, on the other, to his conviction that only a reformed constitutional 
monarchy could realize those principles once the revolutionary search for free
dom had ended in tyranny. 

Since it is already implied that the focal point of history is not a state 
regime but the consciousness of freedom, ho wever, it is thinking which amounts 
to bringing somethjng into the form of universality, for the universa] is that 
which is called the rational and which can be comprehended only in a specu
lative manner. In our understanding, Hegel stresses, we are already inspired by 
an element which is basically beyond the boundaries of social existence and 
statehood. Because freedom is the essence of the spirit, we remain within that 
essence and refer to its manifestations. To put it differently, we may say that 
freedom is the beginning of history as well as its end. History is the progress of 
the consciousness of freedom and of its realisation. Therefore, the philosophy of 
history is a true and complete theodicy in spite of the politics of Restorat ion, as 
it is indicated in the condusion of the 1822-3 lectures on the Philosophy of 
World History: 

lt was my aim to show that all world hjstory is a consequent course of 
Spirit, that it is nothing but the realization of Spirit, which finds its 
worldly way in the State. Truth is not only to be found as systematic 

16 Ibidem, 72-3. 
17 Breckman, Marx, the Young Hegelians, 76. 
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objectivation in pure thought, but also in concrete reality. The con
cretization, however, must not stay separated; the same subjective spirit 
must be free for itself in its concreteness, and it must recognize the es
sence of being, i.e. objective World Spirit, as its own. Thus, Spirit tes
tifies to Spirit, and abiding with Spirit, Spirit is free. It is important to 
see that Spirit can accomplish Freedom only in and through history, and 
that all things past and present do not only come from God, but are His 
very workings. 18 

After the Reformation, the principle of freedom has entered into the modem 
world in such a way as to make it the essential content of subsequent history 
and the practical principle by which all subsequent claims on the human being 
must be measured. Here, we have the lure of Hegel's Berlin philosophy so at
tractive to Heine. 

Heine's interest merged with those who rejected both the politica( 
Restoration of the Prussian regime and the Romantic dream of a chauvinistic 
community; to them, He gel 's system articulated universa( norms while 
promising the reconciliation of individual freedom with integration into society. 
Hegel's notion of freedom played a decisive role in Heine's adoption of Saint
Simonistic thought. 19 But there is one big reservation about the alluring scenario 
of a homely and comfortable world.2° For it remains doubtful whether any 
historization of the Idea is really a theme to be connected with the eman
cipation ofthe Jews within the bounds oflegality. As soon as the Idea is frozen 
into status quo, Heine shows himself very reluctant to accept its actual au
thority. Here we have the core ofhis lifelong distrust ofthe Idea's real existing 
power. Hegelianism is never approved of unconditionally; to Heine, Hegel 's 
philosophical drive to upgrade the status of the concrete world still may end in a 
justification ofthe present. 

Once the hopes of the post-war years had passed into the conservatism 
of the Restoration, the ranks of the politicized Hegelians fragmented . To them, 
his philosophy now became subject to validation by actuality. Heine shares their 
discontent To him, Hegel's Idea might be associated for the time being with 
disenchantment and insecurity instead of freedom. 2 1 What he criticizes is the 
speculative metamorphosis of history into a philosophical vindication of 
redemption. Against an accomodationist stance Heine insists on rnan's right to 
disagree with real existing conditions. In a letter to his Jewish friend and con
fidant Moses Moser (23 May 1823) he made no secret ofhis resistance to an un
timely identification with Hegelianism. In Prussia, the Idea is all but the modem 
synthesis of Jewishness and civil society; its articulation reveals itself as an in
effective ' remedy ' to being different the moment Heine would find something 
there that would justify all his forebodings and apprehensions: 

18 Vorlesungen über die Philosophie der Weltgeschichte, 521. 
19 See Chapter lil, 131-6. 
20 Heine was not one ofthose who would accept the label of ' fellow traveil er' Breekman is putt
ing on him, Marx, the Young Hegelians, 9. 
21 Cf. Hilderbrand, Emanzipation und Versöhnung, 121-2. 
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As you may notice, I have spent Wednesday night in Lupteen, where I 
was haunted by most fata! dreams. I saw a host of people laughing at 
me, even small children were jeering at me, and I rushed at you, my dear 
Moser, boiling with rage, and you took me in your arms compassion
ately, consoling me by saying 'don't take it to heart, for you are just an 
Idea', and in order to show me that I was just an Idea, you seized 
Hegel ' s Logies and pointedat one of its woolly passages, and there was 
Gans knocking at the window, - but I called out in my rage 'I am no 
ldea', leaping around the room, 'I have not the vaguest notion of what 
an ldea is all about, never in all my bom days I have had any ldea.' It 
was a bad dream. I remember Gans was shouting even Jouderand on his 
shoulders there was little Marcus shrieking apt quotations in a dreadfully 
hoarse voice, sneering so ugly at me, that I awakened in terror. (HSA 
XX,86) 

Here, behind the scenes, and, significantly, in the dead of night, Moser, Gans, 
and Marcus, Heine' s co-members of the Berlin Associaton for the Advancement 
of Jewish Studies , are grotesquely pictured as phjJosophical counsellors who 
might entice him into merging completely with the Hegelian ldea.22 Against 
their recommendations Heine sticks to what was to become a stapJe in his writ
ing: the Jews' woes. In another letter to Moser, dated 18 June 1823, he clarifies 
the point in question: 

I fee! strongly moved to express the Jews ' woes (as Böme terrns it) in an 
artiele for the Association's periodical. It will be done the moment my 
mind can bear the strain. I blame our Lord and God for plaguing me so 
rudely with those woes these times. It is even impolitic of the Old Man 
to treat me like this, for He knows that I am determined to be of service 
to Him. Or did the High Cammander of Sinai and Almighty Monarch of 
Judah also manage to progress to enlightenment? Did He give up His 
nationality, did He waive His titles, and did He dismiss His devotees in 
the cause of some vaguely cosmopolitan ideas? I am afraid the Old Man 
has lost His head. There is some reason for the Little Jew from Am
sterdam to whisper in His ear: Between You and me, Monsieur, You 
don ' t exist. And we, do we exist? For heaven's sake, don't teil me that I 
am only an Idea! That would drive me crazy. For aught I care you may 
all become ldeas, please allow me through unmolested. Since you, to
gether with Friedländer and Gans, have tumed into ldeas, you are re
solved to work on me with the intention of making me an ldea as wel!. 
[ ... ] Why should I bother about Little Markus' alleging that I am an 

22 Gans was an ardent Hegelian. His situation had worsened in 1822, when Friedrich Wilhelm 
lll , with the active en couragement of Savigny, formidable opponent of Jewish emancipation and 
staunch anti -Hegelian, issued a cabine! order which removed an abiguity in the 1812 Jewish 
Emancipation Edict so as to definitively exclude Jews from holding university teaching posi
tions, cf. Norhert Waszek, Eduard Gans 1797-1839. Hege1ianer, Jude, Europäer, 16-18. More 
on Gans below in this chapter, 126. 
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Idea? His maid knows better. Dr Zunz's wife told me (Judaism: tears on 
her cheeks) that her husband, too, was about to be changed into an Idea, 
which would cost her all his strengthand vigour. That is why Jost broke 
up with the Association, while Auerbach got in distress. As for me, I re
fuse to tolerate personalities of the kind that you still don 't know what 
sort of Idea I am. F or this would mean that I am a peculiar one, which is 
a failure. (HSA XX, 97) 

This dense and balanced argument deserves closer examination. Before Moser, 
ingredients are carefully arranged. The 'Old Man' (whom Heine wants to 
'serve') is caricatured as an assimilating Jew, ready to 'give up His nationality' , 
as he is driven crazy by radical philosophy, a theme we saw recurring in a late 
letter of Heine's to Campe.23 Further, Heine associates the 'Jews' woes' with 
Ludwig Böme, republican German-Jewish publicist and formidable rival for 
whom he yet always feit a close affinity. In Heine' s writings the name 'Böme' 
becomes indicative of his own insecurities. 'Böme' stands for revolutionary 
faiture and republican myopia, for the experience of emancipatory drive and 
social restrictions so characteristic of intellectual Jewry in nineteenth-century 
Germany.24 Thirdly, the 'Little Jew from Amsterdam' clearly refers to Spinoza. 
The reference hints at the Pantheism Controversy, which brought toa climax a 
century of attacks on Spinoza' s teachings by the academie and ecclesiastical es
tablishment in Germany.25 

Spinoza embodied rational consistency and freedom of conscience, 
values which made him the patron saint of progressive minds. His echo was a 
litmus test of one's commitment to critica! thinking. Spinoza became the 
epitome of pantheism. Heg el had been accused of pantheism since the publica
tion of his Phenomenology of Spirit, which some readers interpreted as a con
tinuation of Schelting's philosophy of nature. Very likely Heine did nothave 
direct knowledge of Spinoza's writings.26 But in the intellectual elimate of the 
early nineteenth century his very remembrance offers a clue as to how Heine's 
Hegel-reading would develop. From the beginning, there is definitively some
thing pantheistic about Heine 's Hegel. Heine's pantheism appears to have in
fluenced by an eclectic interest in the Spinoza-readings not only in Hegel, but 
also in Lessing, Goethe, and the young Schelling. 27 

Yet another characteristic from the letter must be noted: to the ideal 
ciosure of Hegelian dialectics, which eventually seems to consist in the refusal 
to posit negativity other than the reiteration of an ideal unity in itself, Heine 

23 Chapter II, 88. 
24 Böme's shadow in Chapter IV, 143-8. 
25 Cf. Gott1ob Benjamin Jäsche, Der Pantheismus nach seinen verschiedenen Hauptformen, 
seinem Ursprung und Fortgange, seinem speczlialiven und praktischen Werth und Geha/1. Ein 
Beitrag zur Geschichte und Kritik dieser Lehre in alter und neuer Philosophie, 3 vo1s., Berlin 
1826. 
26 Contrary to Kl aus Brieg1eb, who confuses the notice of Spinozistic echoes in a debate about 
pantheism with actual reading, cf. 'Naturlaute in der Matratzengruft, ein Traum', in Kruse, ed., 
"/eh Narr", 342-49. 
27 Details in Michel Espagne, Federstriche. 
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responds by insisting on the irrevocable othemess he knew from personal 
experience beyond the ken of philosophy. His wordings are contradictory; they 
may be more of a hindrance than an asset to the total sublimation of rejection 
and suppression. This required the dismissal of a dialectica! logic which ab
sorbed finite being in ever-higher levels of abstract retlection in favour of a 
tlexible mode of articulation which preserved finitude, particularity, contin
gency, and the discontinuities of crisis and decision. Because Heine 's writing is 
expressive of that articulation, we must shift our attention once more to the 
Jewish context which stamped his work as ' different' from the very beginning. 

2. Je~shDifference 

I suggest that Heine ' s doubts about the actualization of the ldea in modem 
history proves itself justified in the light of what Hegel holds about Judaism. In 
the Introduetion we already pointedat Hegel's analysis of Judaism in termsof 
an ethnic religion lacking the universa! character of Christianity.28 The 
' deficiency ' is of such consequence that it deserves closer examination. Here it 
must be stressed that Hegel discusses Judaism as the epitome of an unfree 
psyche which had to be redeemed by revolution - first by revolutionary Chris
tianity , and now, in modem times, by revolutionary Oerman philosophy. 
Though 'we notice that among the Jews the spiritual became of prime import
ance ', Hegel lectures, 

this religion failed to !end its principle - the spiritual - universa! effi
cacy. It is not yet free thought, but it is confined toa particular place. It 
is purely abstract thought, not yet concrete thought. For outside its ab
stractness its principle is, moreover, only the God of the Jewish people 
alone.29 

To Hegel , Judaism is one of the specific 'restricted' rel igions, which are by one 
and the same token historica! stages of religion and also 'only ' conceptual pre
ludes to it.30 Here the activity of God is not an expression of his inner essence 
but just a manifestation of his Power among obedient believers, as Nathan 
Rotenstreich rightly stipulates. 31 The downgraded position of the lonely in
dividual, Hegel observes with regard to Judaism, leads to the elevation of the 
family and indeed of the peopie as a collective entity. The Je~sh conception of 
man as utteriy different from God tends to emphasize and rigidify rnan's 
finitude. 32 There is but one step from this enelosure in the finite to the stub
bomness of the Jews. Hegel himself indeed points to the fundamental link 
existing between fanaticism and stubbornness, saying that both are grounded in 
the abstraction of the one Lord. The relation between the Jewish people and 

28 Introduction, I 7. 
29 Vorlesungen über die Philosophie der Weltgeschichte, 267-8. 
30 Ibidem, 429-30; Religionsphilosophie, 20 1. 
31 The Recurring Pattern, 68. 
32 Religionsphilosophie, 607 and 709. 
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their religion is summed up in the statement that Judaism is the religion of the 
most stubbom and most inert type of understanding.33 Judaism, Hegel claimed, 
had been superseded by the movement of the spirit from the ancient to the 
modem Christian world, and in the process the Jewish people had been left 
stranded outs i de the current of world history. The underlying point of this claim 
is the view that integration could be achjeved only by abandonjng those traits 
and practices which preserve the Jews as a separate people, that is, by their 
desertion ofthe Law and their foreswearing oflegalism and ritualism. Only thus 
could the Jews be free. The peculiar survival of Judaism is criticized as the 
result of a refusal to become cosmopolitan, and to merge with the Christian 
peoples of modem Europe, to rejoin hjstory, to share reconciliation, to love hu
manjty.34 

Heine ' s writing can be read as a permanent quest for an articulation of 
experiencing precisely the difference Hegel wants to eliminate.35 Hegel's 
philosophy is an eye-opener; it can help to put in perspective the vast gulf 
which separates individual existence from basic civil and politica! rights, but it 
is not necessarily a compulsory guideline for emancipation. In its pretensions to 
universality, the Idea still manjfests itself in the particular as a collision of 
private and public interests. To Heine, then, Hegel's synthesis is basically a 
doubtful comprornise; its intellectual splendour was dimrned by the vicissitudes 
of othemess. 

Heine's reservations about Hegel's programme evolved in the Berlin 
Associaton for the Advancement of Jewish Studies he participated in by the 
early 1820s. The Association was set up with the aim of encouraging a new 
generation of Jewish intellectuals to manifest Jewishness as a phenomenon of 
civilization.36 Using the actual level of leaming to study Jewish life and 
literature, its memhers attempted to rehabilitate and redefme Judaism for the 
sake of emancipation. For Judaism, they argued, as a fundamentally moral in
stance, promoted the cause of humaruty and therefore qualified the Jews for 
modem civility.37 Whilst the most influential feature to this came to marufest 
itself in a critica! study of Jewish history, and in a new philosophical under
standing of the essence of Judaism, it also brought about an involvement of 
Jewish scholarship in a fresh approach to the Hebrew Bible as a literary 
document. 

The interest and resources of the Association were current for a critica! 
study of Biblical texts, and for a re-appraisal of the ongoing relationship be
tween this scripturalliterature and modem Jewry. lts members kept on living up 
to their expectations in search of an intellectual framework to fit in their ex-

33 Ibidem, 321, 405. 
34 Ibidem, 329, 499, and 655. In Chapter I, 52-4, it was al ready indicated that Hegel did notlink 
this concept of 'egoistic Judaism' to the caricatures of selfishness and parasitism; in the 1840s, 
however, radicalizing Hegelians tumed out to be less scrupulous, in asserting blankly that the 
main manifestation of Judaism was to be found in the Jews' involvement with money. 
35 Briegleb, Opfer Heine?, 199. 
36 Introduction, 12, 15-6. 
37 Cf. Nathan Rotenstreich, 'Jewish Thought ', in Smart e.a., eds., Nineteenth Centwy Religious 
Thought in the West, 71-109. 
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periences. Leopold Zunz concentraled on the history of Jewish culture in order 
to further the cause of emancipation by pointing its significanee to world 
history. His study made him disparage the Prussian restoration of 1815. Heine' s 
Berlin friend Moses Moser, the Association's secretary, held that Jews should 
preserve the sacred values they cherish in their history through the troublesome 
vicissitudes of a nation in exile. This view brought with it the idealist and 
romantic notion that each people 's culture was both inviolable and developed 
according to an innate logic and dynamic. Each people was individual with its 
own integrity .38 The champions of Jewish acculturation thus faced the fun
damental paradox of the relationship between universalism and particularism 
we already noticed when discussing Heine's Germanizing.39 

The Berlin Association tried to overcome the problem by means of 
Hegelian philosophy. lt favoured an interpretation of traditional religion 
through the articulation of the essence of Judaism in terms of its characteristic 
features , which could be rendered through concepts and ideas. Contrary to 
rabbinic dogmatism as well as to unconditional embourgeoisement, the Berlin 
circle searched fora redefinition of Jewry, which might have value in answering 
specific doubts and questions about the Jews ' struggle with modemity. This 
agenda combined a critica! liberal view ofthe state (emancipation as a question 
of ' law' ) with regeneration (emancipation as a question of ' essence'), and his
torica! sen se ( emancipation as a question of 'logic ' ). lt led to the condusion that 
the modem state did not come up to the betterment modem Jewry expected 
from the French Revolution. And so the general problem of liberty in a 
politically reactionary, post-Napoleonic age became blurred with the gnawing 
uncertainty about the Jews ' rights. Great difficulties were experienced in 
Prussia, where the authoritarian politica! structure basedon an alliance of auto
era!, aristocrat and bureaucrat succeeded in withstanding liberal challenges.40 

To answer these practices, private experiences were incorporated into a general 
search for politica! freedom. 

To memhers like the young Heine and his fellows Moser and Zunz, the 
disillusionment with the Jews ' emancipation in the backwash of the French 
Revolution seemed to match the discontents to the reactionary state the liberal 
intelligentsia transmilled in the early 1820s. Jews and non-Jews, they feit, share 
their disenchantment in common, and they both present the same case with 
reasoned argument. However prornising Hegel ' s philosophy appeared to be, 
doubts remained. Had Hegel really succeeded in articulating universa! rational-

38 Lutz, Der 'Verein ', 101-20,238-66. 
39 lntroduction, 3-4. 
4° For basic characteristics see Wemer Conze, ed., Staat und Geselischaft im deurschen Vor
märz, 1815-1848, Stuttgart, 1962; Hans Rosenberg, Bureaucracy, Aristocracy and Autocracy , 
Boston, 1966; Reinhard Rürup, Deutsch/and im 19. Jahrhundert. 1815-1871 , Göttingen, 1984; 
Jürgen Kocka, ed. , Bürger und Bürgerlichkeit im / 9. Jahrhunderr , Göttingen 1987; and Rein
hard Koselleck, Preussen zwischen Reform und Revolution, Stuttgart, 1967. For Jewish eman
cipation see Reinhard Rürup, ' Jewish Emancipation and Bourgeois Society', Leo Baeck Instirure 
Yearbook 14, New York and London 1960, 67-91 ; idem, 'The Tortuous and Thomy Path to 
Legal Equality - "Jews Laws" and Emancipatory Legis1ation in Germany from the Late 
Eighteenth Century', Leo Baeck 1nstitute Yearbook 31 , New York and London 1986, 3-34. 
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legal nonns while promoting the reconciliation of individual freedom with com
munal integration? Once the hopes of the post- I 8 I 5 years had passed into 
Restoration, the ranks of Hegel's politicized students crumbled. Even some of 
his earliest disciples became quite aware that Hegel had made his philosophy 
subject to validation by historica) events when he claimed to discover the ra
tional ldea in (Prussian) actuality. 

Thus is the elimate of opinion in which the young Heine' s writing 
evolves. Shared disenchantment sets the tone. On the one hand we have his pre
occupation with an emancipatory upgrading of Jewishness. On the other hand 
we have his commitment to liberal views. Heine' s early poetry fathoms the 
intellectual generalizing of the Jews ' experience with literary sensitivity, as it 
retlects a sense of disappointment which penneated the times.4 1 His Ger
manizing tends to exceed the bounds of Jewish subculture: he now addresses 
the issue of the wrong done to him and to what he considered his general read
ing public in lyric, so as to I end a poetical tone to wider misgivings: 

Wenn ich an deinem Hause 
Des Morgens vorübergeh, 
Sofreut's mich, du liebe Kleine, 
Wenn ich dich am Fenster seh. 

Mit deinem schwarzbraunen Augen 
Siehst du mich forschend an: 
Wer bist du, und was fehlst dir, 
Ou fremder, kranker Mann? 

"lch bin ein deutscher Dichter, 
Bekannt im deutschen Land; 
Nennt man die besten Namen, 
So wird auch der meine genannt. 

"Und was mir fehlt, du Kleine, 
Fehlt Manchem im deutschen Land; 
Nennt man die schlimmsten Schmerzen, 
So wird auch der meine genannt." 
(DHA 1/1, 223) 

This early poem from Heine 's 1823-4 cycle 'Homeward Bound' is indicative of 
Heine's wish 'to enter' the literary establishment, the order of 'geniuses' among 
whom Goethe ranks highest ln order to catch the public's imagination, Heine 
has to try for the literary bravura of a newcomer. He seeks an answer to neglect 
in hyperbole. For the contemporary reader, of all those 'great names' Goethe is 
obviously the fmest. Consequently, this poem is also expressive of Heine 's at
tempts to establish his literary sensitivity relative to the authority of the poet 

41 Following Briegleb, Opfer Heine?, 59. 
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laureate from Weimar.42 We will return to Heine's position on 'Goethean writ
ing ' in the section below. Here it is necessary to point at the 'searing pains ' in 
the just cited poem. In spite of Heine's striving for 'sharing', the 'pains' are 
notably indicative of the fact that his misery has its own particular place on the 
social spectrum. The 'pains' signa! Jewishness, and they forrn a basic thread 
running through Heine's writing. In his middle period they are fully exhibited in 
his 1843 poem 'The New Jsraelite Hospita! in Hamburg' , where Heine combine 
poverty, illness and Jewishness in an ominous tri ad of faults: 

Ein Hospita! fiir arme, kranke Juden, 
Für Menschenkinder, welche dreyfach elend, 
Behaftet mit den bösen drey Gebresten, 
Mit Arrnuth, Körperschrnerz und Judenthume! 

Das schlimmste von den dreyen ist das letzte, 
Das tausendjährige Familienübel, 
Die aus dem Nylthal rnitgeschleppte Plage, 
Deraltegyptisch ungesundene Glauben. 

Unheilbar tiefes Leid! Dagegen helfen 
Nicht Dampfbad, Dusche, nicht die Apparate 
Der Chirurgie, noch all die Arzeneyen, 
Die dieses Haus den siechen Gästen bietet. 

Wird einst die Zeit, die ew'ge Göttinn, tilgen 
Das dunkle Weh, das sich verebt vom Vater 
Herunter auf dem Sohn, - wird einst der Enkel 
Genesen und vemünftig seyn und glücklich? 

Jch weil3 es nicht! Doch rnittlerweile wollen 
Wirpreisen jenes Herz, das klug und liebreich 
Zu lindem suchte, was der Lindrung fáhig, 
Zeitlichen Balsam träufelnd in die Wunden. 

Der theure Mann! Er baute hier ein Obdach 
Für Leiden, welche heilbar durch die Künste 
Des Arztes, (oder auch des Todes!) sorgte 
Für Polster, Labetrank, Wartung und Pflege -

Ein Mann der That, that er was eben thünlich; 
Für gute Werke gab er hinden Taglohn 
Am Abend seines Lebens, menschenfreundlich, 

42 Heine 's lifelong interest in Goethe is beyond the scope of this study. Fora general analysis 
see George F. Peters, 'Sehr grofte Heide Nr. 2 ': Heinrich Heine and rhe Levels of His Goerhe 
Reception, New York, 1989. Heine's final view of Goethe is lucidly sketched in Cook, 'Citro
nia'SI-112. 
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Durch Wohlthun sich erholend vonder Arbeit. 

Er gab mit rei eh er Hand- doch rei eh 're Spende 
Entrollte manchmal seinem Aug', die Thräne, 
Die kostbar schöne Thräne, die er weinte 
Ob der unheilbar groJ3en Brüderkrankheit. 
(DHA Il, 117-8) 

Characteristically, this rimeless poemis written in Lessing-like verse; its iambic 
pentameter is markedly reminiscent of Lessing's Nathan, written in order to 
promote better understanding between the three great monotheistic religions. In 
Heine ' s hands, those emancipatory tones are gone; Jewishness everywhere in 
modem society is again the stigma which it was in history. ln this respect, we 
can detect a straight line from the pains in Heine's early 'Homeward Bound' 
poem, via his middle 'Israelite Hospita)', up to his the late poem 'Morphine' we 
discussed in our second chapter. They all point at an 'unhealthiness' we must 
view presently, by contrasting the literary bravura of the young Heine's to 
Goethean standards. 

3. Jewish Comedy 

In the 1820s, his formative years, Heine choose a literary stance which could be 
acknowledged by the public as modem in comparison with Goethe's classica) 
aesthetics which perceives the world as holistic and sound. To the young Heine, 
art is no Jonger the Goethean realization of an indubitable ego, subsuming the 
text, the writer, and civilization itself within a wider concept of a com
prehensible cosmos structured according to rational and moral harmony.43 His 
art is all but 'healthy'; from the very beginillng, his texts present a searching, 
discontented and fragmented persona which was to recur in the schlemihl we 
noticed in his later writings.44 According to Heine, the ditTerenee between 
Goethe and him results from the breakdown of art's august status. ln the after
math of the French Revolution, art has become involved in the politica) and 
social issues of the day. ln contrast to the tranquillity of Goethe, Heine did not 
vow to disengage from the politica) struggles of the post-Napoleoruc present. 
His writing is perturbed. From this reorientation a novel style emerges, which is 
'artificial', if art is to be measured against aesthetic standardization (of which 
Goethean writing is exemplar). This is reflected in the prose following the frrst 
poetry, masquerading as a dimming half-trust in man as a civilizer and keeper 
of civilizations. 

The fate of this writing denominates an aesthetic alienation. As we saw 
earl i er in our second chapter, it refers to an experience of art as being robbed of 
self-evident truths.45 Instead, it extols the splendours of the fantastic in gushes 

43 Cook, 'Citronia' , 96. 
44 Cf. Chapter II, 76-9. 
45 66-70. 
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of pleasure. lts exhibition defies pragmatism, its vocabulary disarms authen
ticity, and its urge seems pathological. lt is its very raving which blocks any 
arrangement with Goethean standards. The young Heine clarifies the point in a 
letter to Rudolf Christiani (26 May 1825): 

In many respects I faced the high esteem Goethe feit for the preservalion 
of the splendour and beauty of life yet without ignoring its practicalities. 
It made me realize how sharply his nature contrasted with mine. For me, 
practicality is a nuisance. I have a poor opinion of life, and I would 
rather sacrifice it defiantly for the ldea. What makes me a conflicting 
nature, is a permanent strife between reason and an inbom penchant for 
raving. I came to realize too why Goethe's writings are so repelient to 
my inward feelings , though I must admit that I revere his gift for poetry. 
Besides, his way of thinking has many parallels with the conventional 
si de of my world picture. In sum, I am at war with Goethe and his writ
ings as truly as my world view is at odds with my inbom abilities and 
secret feelings. -But fear not, my dear Christiany, forthese batties wiJl 
never become public, I will always volunteer for the Goethean Corps, 
and all I write wil! be monitored by artistic prudenee and will never re
sult from unbridled enthusiasm. (HSA XX, 199-200) 

This is an important passage, not only because it reflects Heine ' s profound dis
appointment about the visit he had paid Goethe seven months earlier in Weimar, 
but also because it gives some valuable information about his manoeuvring into 
authorship in the 1820s. The rift between Goethe's writings and Heine's 'secret 
feelings' cannot be healed by 'artistic prudence' . The enlistment in the 
'Goethean Corps' is no more than a cosmetic effort at Germanizing. The young 
Heine might try to masquerade as Goethe' s acolyte, but his 'inbom feelings' 
cannot be silenced.46 They render his writing novel in comparison with 
Goethean standards. This need to simulate constitutes one of the three basic 
ingredients of a literary career, which will never mix into 'proper' writing. The 
other two: a secret history, a Hegelian Idea. For though there is a good case for 
Goethean imperturbability, to Heine, art may take another, non-conventional 
course in raving about an emancipatory ldea which, in turn, is yet an in
sufficient remedy against primeval stirrings of Jewish wisdom, as we saw 
above, in discussing Heine's 1823 letter to Moses Moser. These incongruities 
make writing stressful working. It is basically inopportune, presenting an 'dis
senting variant' of cultural consciousness, voicing the differences and 
imperfections conventional society is anaesthetising. Heine's proverbia! irony 
may be seen as a deliberate articulation of this experience in simulated pleasure 
for public amusement. 

Heine's irony makes one retlective about art's artful appearance in pres
ent society. Such knowledge can only flourish in between what are considered 

46 Cf. Karlheinz Fingerhut, 'Assimilation und Transformation. Goethe-Reminiszenzen in Heines 
Werk' , Chroniques allemandes 7 (1999), 167-90. 
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to be the traditional canons of literary and artistic judgement. In such 'inter
stices' Heine is working on a 'different' idiom, and thus he spums the notion 
that art is indicative of soundness or wholeness. Against Goethe's 'con
ventionalism' he now opts for a radical reconsideration of traditional genres in 
the light of revolutionary change, and thus he dispels the belief that art is a 
mimetic evocation of extra- or meta-historical data. All this leads to a basic dis
enchantment so characteristic of all of Heine's writings. Hence the ceasura, the 
torso, the ruin, the single, literary monuments of lost perspectives, as we saw 
above, in discussing the physicality of Heine's late poetry.47 

Heine's art, then, appears to be pursued at the expense of alienation, 
deformation, and displacement Quick wit and chirpy humour, larded with 
pangs of love and dreamlike airs, are all Heine's literary transcriptions of this 
basically non-pacific experience.48 However stubbomly it is worded, literature 
yet remains a poor argument against the order of things. It makes Heine's 
writing intrinsically vulnerable. ln his texts there is no speech which is not 
broken speech, no voice which does not crack in breaking through the fissures 
of another. Fiction emerges from a search for a safeguard against being branded 
as identical with the world. The young Heine is at pains to laugh off the poor 
conditions of conventional society. In the act of laughing, simultaneously, a 
glint of difference is made visible to a wider readership. Hence its theatrical 
ambience. 

From the 1820s on, writing becomes Heine's quest for a conspicuous 
stage to perform on.49

• It thrives on human drama full of splendid casts and 
wonderful acting. To the general reading public, it has all the appearances of a 
vaudeville: Heine's Jewish Comedy, as S.S. Prawer characterized it so 
remarkably well.50 This Jewish theatrum mundi is populated by characters to be 
trapped in Heine's irony like insects in amber. lts numerous protagonists 
preserve Heine's own incognito. Theatre is an indispensable tooi for reapprais
ing the reverse side of reasonable history. lrony is Heine's responsive reaction 
to the sign that there is something wrong between inner feelings and social 
order, a reaction which is to be sought in disorder and disorientation rather than 
regularity. To Heine, irony is a mode of seeing things differently, and therefore 
it is a witting instrument of truth. It chides, refines, deflates, and scoms. lt is 
centred on the tragicomic tigure of the fooi, the very embodiment of disguised 
nonconformity. 

Heine's dissembling techniques keep the average reader wondering 
about his exact motives. At the same time, however, the reader is meticulously 

4 7 Chapter Il, 63. 
48 Cf. Wolf Wülfing, 'Skandalisierter "Witz". Untersuchungen zu Heines Rhetorik', in 
Wolfgang Kuttenkeuler, ed. , Heinrich Heine: Artistik und Engagement, Sungart 1977, 43-66, 
esp. 58, where he discusses Heine ' s 'poetics of discord' as a signature of modem times. See also 
Stéphane Mosès, 'Überlegungen zur Poetik des Witzes', ltta Shedletzky and Klaus Briegleb, 
eds., Das Jen1salemer Heine-Sy mposion, 7-16. 
49 Birwirth, Heines Dichterbilder, 22. 
50 Prawer, Jewish Comedy, 770. 
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infonned about this very manoeuvring, as it is set out lucidly in Heine's Ro
mantic School: 

Writers languishing in all kinds of censorship and constraint yet without 
renouncing their hearts' deepest feelings are particularly thrown upon 
humorous and ironie modes of expression. These are the only refuges 
left for honesty; here honesty reveals itself most touchingly indeed. This 
reminds me again of the marvellous Prince of Denrnark. Hamlet is the 
epitome of honesty. His dissembling only serves as a substitute for out
ward appearance. He is marvellous because marvels are less of-fensive 
to court etiquette than blunt speech. 1n all his humorous ironie jests he 
makes no secret of his design just to dissemble. ln all his actions and all 
his speech he makes himself perfectly clear to the practised spectator, 
especially to the King, whom he does not want to deny the truth, though 
he cannot teil him the truth straight out, for the King is too weak to hear 
it being said plainly. Hamlet is honest through and through; only the 
noblest man could say 'We are all errant knaves', and while he simulates 
madness, he certainly does not mean to fooi us ; inwardly he is very 
much aware that he is truly mad. (DHA VIIU1 , 184) 

Writing thus becomes a means to register the enigmatic imprints of 'the heart's 
deepest feelings' beyond the manifest façade ofthings.51 The façade or covering 
need not feign. Nevertheless, the dictate of convention is that the façade works 
to hide. It covers. The façade is linked to the mask, and both are involved in the 
opposition of inside and outs i de. What takes place behind the mask? The author 
knows the meaning of its vestigial hieroglyphs. Hamlet's 'practised spectator' is 
referring those well acquainted with Heine's idiosyncrasies through close read
ing.52 Among them is Rahel Vamhagen von Ense, née Levin.53 'Our history,' 
she writes him in a letter dated 21 September 1830, 'is our very private 
pathography ' , hinting at a hidden text under the paint of convention. Though 
not all her hintings at actual incidents and daily occurrences are still clear to us, 
the Hop! Hop! in the first line of our citation obviously refers to anti-Jewish dis
turbances, when the streets were full of Hop! Hop! To the hel! with Jews!: 

To me, the Hop! Hop! came as unexpectedly as all other fiascos. No 
sumptuous pier glass, no Maiden 's Circle, no Elephant Show, no chari
ties, no vivas, no condescendings, no socializings, no almanacs, no 
glamourizings, nothing, no nothing could ever soothe me. The rash and 

51 Cf. Martina Wagner, "'Ein Traum, gar seltsam schauerlich ... " Heines Traumbilder als Me
dium poetischer Selbstreflexion ' , HJb 1983, 179-87. 
52 Cf. Altenhofer, Die verlorene Augensprache, 58-76. 
53 See Elke Frederiksen, 'Heinrich Heine und Rahel Yarnhagen. Zur Beziehung und Differenz 
zwei er Autoren im frühen 19. Jahrhundert', HJb 1990, 9-38, justly states that whereas for Rahel 
Vamhagen private correspondance was the only access to the world of literature, Heine ' s writ
ing was a public affair. For biographical data see Carola Stem, Der Text meines Herzens. Das 
Leben der Rahel Varnhagen, Reinbeek 1994. 
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cabs must be exposed; greasepaint will never do, even if it were plas
tered with wide flat brushes! Only despots can help us, judicious despots 
- or else ... Period! These are my greetings to you; the wholething just 
slipped out inadvertently, it is all I can say about life for now. It is up to 
you to put it yoUT way in the near future. Your wordings may be glori
ous, elegiac, fantastic, or trenchant, they may be extremely funny or ever 
mellifluous, they may be tempting or even ravishing, but whatever you 
write, the text from this old and insulted heart of mine shall genuinely 
remain yoUTs. To sum up: The Lord considers the trouble we suffer, and 
yet, in His infinite wisdom, He does not command His imperious despot 
to act right now. The reason for His decision is history. Even the slight
est notion what I am talking about suffices to make my case. Our history 
is our very private pathography. We all have certainly had our share. 
Out with it now, please! 54 

In a letter of condolence to KarlAugust Vamhagen von Ense, Rahel's husband, 
on her death, Heine worships Rahel's memory with reference to a close-knit 
readership which will soon fade away (5 February 1840): 

I have known the deceased very well. She always expressed her deepest 
sympathy with me. We resembied each other in prudenee and indul
gence, and though we did not met often, I reckoned her among my 
intimate friends, she belonged to the inner circle where bonds of tacit 
understanding are particularly strong. Good Heavens, how steadily this 
peaceful community has dwindled for the last ten years! One after the 
other has gone. We are shedding bitter tears over them, till we make OUT 
own exit. When we are moUTned thereupon, tears will be less bitter, as 
the subsequent generations are ignorant about what we lived and suf
fered for. After all, how could they have known us? We never divulged 
OUT secret history, and since we have no plans ever to do so, we shall 
carry it into OUT grave, oUT lips sealed. She and I, we understood each 
other the instant OUT eyes met, we recognized at a glance what we had in 
common. We can expect the eyes' language of ours to become extinct in 
the near future. Finally, the testimonies we bequeath to a later reader
ship, Rahel's letters, for instance, will turn out to be downright 
hieroglyphics - every funeral is yet another confrrmation of my sus
picions. (HSA XXI, 345-6) 

Beneath the veneer of modem civilization lay something very 'crude' indeed, as 
Rahel reminds him: a 'pariah people' closed out from social life with respect-

54 Rahe1, Ein Buch des Andenkens für ihre Freunde, in Konrad Fei1chenfe1dt, Uwe Schweiken, 
and Rahe1 E. Steiner, eds., Rahe1 Varnhagen, Gesammelte Werke, vol. 3, Munich 1983, 445 . 
The Maiden 's Circ/e may refer back to V on Weber's opera Freischütz, and the Elephant Show 
to Spontini's opera 0/ympia, staged in Heine ' s Ber1in years, as indicated in his 1822 Berlin 
Letters, DHA VI, 25-7. 
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able people because it was deemed wanting in respectability in the first place.
55 

Unfortunately, they know each other only too well, to cite from Heine ' s 1841 
poem ' Meeting ' from his New Poems, in which the experience of the pariah is 
pictured in terms of Germanic folklore: 

Wohl unter der Linde erklingt die Musik, 
Da tanzen die Burschen und Mädel, 
Da tanzen zwei, die niemand kennt, 
Sie schau ' n so schlank und edel. 

Sie schweben auf, sie schweben ab, 
ln seltsam fremder Weise, 
Sie lachen sich an, sie schütteln das Haupt, 
Das Fräulein flüstert leise: 

"Mein schöner Junker, aufEurem Hut 
Schwankt eine Neckenlilje, 
Die wächst nur tiefin Meeresgrund 
lhr stamrut nicht aus Adams Familie. 

lhr seyd der Wassermann, lhr wollt 
Verlocken des Dorfes Schönen. 
!eh hab' Euch erkannt, beimersten Bliek, 
An Euren fischgrätigen Zähnen." 

Sie schweben auf, sie schweben ab, 
ln seltsam fremder Weise, 
Sie lachen sich an, sie schütteln das Haupt, 
Der Junker flüstert lei se: 

"Mein schönes Fräulein, sagt mir warurn 
So eiskalt Eure Hand ist? 
Sagt mir warurn so naB der Sa urn 
An Eurem weiBen Gewand ist? 

Ich hab ' Euch erkannt, beimersten Bliek, 
An Eurem spöttischen Knixe -
Du bist kein irdisches Menschenkind, 
Du bist mein Mühmchen, die Nixe." 

Die Geigen verstummen, der Tanz ist aus, 
Es trennen si eh höflich die beiden. 
Sie kennen sich leider viel zu gut, 

55 Cf. Hannah Arendt, Rahel Vamhagen, Frankfurt on the Main, Berl in and Yienna 1975. 
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Suchen si eh jetzt zu vermeiden. 
(DHA II, 94-5) 

ln folklore, the Nixes are treacherous water nymphs acting as fair maidens in 
search of smart boys; they are only recognizable by the wet hems of their dress. 
The crue) Waterman, with his fish-bone teeth, takes young girls away by force 
to his house at the bottorn of the lake. They both are fond of music and like to 
mix with dancing people. Heine knew all about the tale, since he had been 
working on Oermanie folklore in his Elementary Spirits ( 1834-7). 56 Rather than 
folkJoristic characters, this poem pictures Nixe and Waterman as forthright 
outsiders. They are unmasked 'under the lindens', the locus classicus of Ger
maneness. We are invited toseethem as Jews striving vainly for acceptance, as 
they notice that the stigma cannot be done away with. Folklore tums into an 
iron i cal rniniature document of Heine's time. 57 

We can generalize its meaning with reference to the 'Jews' woes' the 
young Heine alluded to in his aforementioned letter to Moses Moser. 58 lt is 
evident that the discrepancy between civil society and Jewish emancipation in 
post-Napoleonic Europe led up to separateness and exile. If we place this ex
perience in the Hegelian context we discussed so far, we can say that history is 
stigmaüzing him as an outsider whose peculiarity is yet a precondition for 
transition to freedom: as long as there are outsiders, freedom is still waiting to 
become manifest. In Heine's formative years, then, Hegelian philosophy is a 
sophisticated means to theorize about reality ' s discrepancy, telling rum to what 
synthesis his potential might allow him to grow. But this theorizing cannot do 
away with exile; it just asks for an accurate reflection upon the wretched con
ditions of an ex i led life to which we turn now. 

4. By the Rivers of Babylon 

ln his letter to Moses Moser, dated 23 April 1826, Heine gives a clear index to 
the experience of exile: 

I remember that the psalm 'By the rivers of Babylon, there we sat down ' 
was your forte; you would recite it so lovely, so touchingly in deed, that 
the recollection still brings me close to tears, that is, not only over the 
psalmist's wordings. ln that period you harhoured intriguing thoughts 
about Jewry, about the Christian perfidy of proselytizing, about the 
perfidy of Jews wanting to gain from baptism instead of accepting it 
with the best of intentions, and suchlike thoughts, which you must really 
write down some day, for meanwhile you have become independent 
enough to measure your strength with Gans. And as far as I am con
cemed, you need not feel embarrassed about me. 

56 Höhn, 362-8. 
57 Walter Hinck is right in pointing at the ironical aspect, 'Die Masken fallen ' , in Reich-Ranicki, 
ed., /eh hab im Traurn geweinel, 118-20. 
58 Th is chapter, first section. 
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Following Solon ' s dictum that 'nobody is to be judged happy 
before his death', we may say also that nobody is to be judged brave 
before his death. 

I am glad old Friedländer and Ben-David are well stricken in 
age: soon they will sleep with their fathers in security. The least we 
cannot reproach ourselves with presently is that we are not able to indi
cate any righteous man. 

Forgive my annoyance, but it is directed against myself. I often 
wake up in the night; I go to the mirror and scold myself. Maybe your 
soul is that mirror now, though it looks less clear than it would other
wise be. 

Don't be moody because I am. I am prepared to agree on what
ever you put up. Call me a rascal and I will approve of it. Nay, what is 
more, I am even subjective. And in all my subjectivity I am heaping 
scom on the beautiful weather, on Gans--[ .. . ] 

Give our 'extraordinary' Gans my best regards; teil him that in 
all honesty he is still dear to my heart. I will hold him in reverence, 
though not as a saint or an idol or a prodigy. I often think of him, be
cause I don ' t want to think of myself. Th is very night I was picturing 
Gans before 1J::Ji ;-wm. I wondered what he would advance when all of a 
sudden Moses reappeared on earth, for Moses is indeed by far the great
est legislator the world has ever seen, since his commandments last unto 
this day. (HSA XX, 240) 

Though the letter is written almost one year later, it still bears the fresh scars of 
the humiliating experience of baptism, which Heine underwent on 28 June 
1825, the year after his Dr. jur. graduation in Göttingen on 20 July 1824. We 
have already suggested that the Hamburg Heine-clan saw his baptism as an 
essential prerequisite for a successful social climb. Heine's uncle Salomon, 
banker in Hamburg, had financed his studies. Now the time had come to reap 
the fruits ofthe Iabour. Heine was supposed to become a respectable solicitor.59 

In the just cited lines, characteristically, Heine projects his own anxieties and 
insecurities upon Eduard Gans. Like Heine, Gans refused to consider a business 
career, and he was denied an academie post, which intensified his sense of 
Jewishness. He was yet given a govemment stipend, which allowed hirn to 
spend much of 1825 in Paris, where he converted to Protestantism, which was 
the only path, left open to Prussian academies. Upon his return to Berlin, he was 
finally able to begin teaching at the university. Gans became an ' extraordinary 
professor' in the juristic faculty. The picture of Gans, too, is a veiled self
portrait of Heine.60 

Against all Hamburg expectations, however, the young Heine is sticking 
to writing. The use of the Hebrew for 'Our Tutor Moses ' (Mosche Rabenu) is a 
strong reminder that baptism cannot wash away his Jewishness . Significantly, it 

~9 Further details in Höhn, 32-7. 
60 Prawer, Jewish Comedy, I 0-18. 
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is this confronting image of Moses to which the late Heine returns, as we wiJl 
see in our fifth chapter.61 But even Moses cannot do away with present 
miseries: in citing the 137th Psalm about the rivers of Babylon, Heine pinpoints 
the ineluctable context of his writing: exiled Jewry. This 'great song of 
Babylonian exile,' as Prawer typifies it, is becoming a leitmotiv of Heine's 
work.62 It is retentive power, cathexis, rooted in Heine ' s sense of Jewishness. 
Traditionally, one citation suffices tobring the whole psalm to mind: 

By the rivers of Babylon, there we sat down, yea, we wept, when we 
remembered Zion. 
We hanged our harpsupon the willows in the midst thereof. 
For there they that carried us away captive required of us a song; and 
they that wasted us required of us mirth, saying, Sing us one of the 
songs of Zion. 
How shall we sing the Lord's song in astrange land? 
lfl forget thee, 0 Jerusalem, Jet my right hand forget her cunning. 
lf I do not remember thee, Jet my tongue cleave to the roof of my mouth; 
ifl prefer not Jerusalem above my chiefjoy. 
Remember, 0 Lord, the children of Edom in the day of Jerusalem; who 
said, Rase it, rase it, even to the foundation thereof. 
0 daughter of Babylon, whoart to be destroyed; happy shall he be, that 
taketh and dasheth thy little ones against the stones. 

The psalm's lines are a precious memento to Heine: this Jament is rooted in 
private experiences. Up to the age of ten Heine had been visiting the traditional 
Israelite boys' school, the Heder, but the following years brought him away 
from this rather insular environment. lt was the Berlin Association which tumed 
his attention to the values of 'othemess ' to be cherished in the Jews' cultural 
memory. 

Heine conceives this 'othemess' , in its philosophical reaches, as em
bodied in a contradiction which cannot be resolved if only the conditions of 
Hegel's system are fulfilled. To Heine, world history is the very revelation of 
that contradiction, once its processuality becomes reality , as it is indicated in 
Heine ' s view ofthe battlefield ofMarengo: 

A las! Every tribute to Progress has cost mankind streams of blood. Isn ' t 
that a bit too expensive? lsn't the bare life of an individual as precious 
as the survival of all? For every man is a world on his own, which 
comes into existence and passes away with him. Under every tomb a 
world history is resting. Enough! the dead would say, those who fell on 
this battlefield. And we? We Jive, we are marching on the righteous war 
ofliberation for mankind. (DHA VIl/I , 71) 

61 189-92. 
62 Prawer, Jewish Comedy, 448. 
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The problem which vexes Heine here, in his 1828 Travel from Munich to 
Genoa, is that between the nightmare of empirica! history (streams of blood) 
and freedom (war of liberation) the subject seems to crumble (tomb). As in
dicated above, Heine disagrees with He gel in stressing the importance of radical 
subjectivity before the Absolute, whose intellectual worship in Hegel ' s philos
ophy, by systematic thinking, appropriates and comprehends what is otherwise 
only the content of subjective sentiment or representation. In its philosophical 
concretization, the Absolute constitutes a system of total mediation. 

The identity of philosophy and history is the very core and axis of this 
system of mediation. Whereas Hegelian philosophy aims at understanding what 
is unchangeable, eternal , in and for itself, to Heine, Jewishness is not known 
under the form of the uni ty within which all determinations are effected (so that 
they are detenninations and not othernesses) and under the form of the unity 
which those determinations constitute, on the basis of the total mediatien of 
their othernesses by thought. 

Against all odds, Heine affirms that 'every man is a world on his own' , 
which means, to him, that the praxis of memcrizing is indispensable to survive. 
At the same time, Heine is full y aware that in Hegel ' s philosophy of world 
history the individual is reduced to a moment of transition in a historica! 
process, as with the tragic hero in his grave, and that the reconciliation of man 
with history has as its condition the dissalution of all self-posited existence. 
Jewish wisdom is a category in opposition to that 'expiatory ' history; it is 
synonymous with a ' non-philosophical' experience and differs from the ideo
logical function of 'religion ' in culture. Jewish wisdom offers politicallucidity. 
Here, the redemption of the potential of the past is in no way a palliative. 
' Archaic' themes are reactualized, so that they can refer to real existing misery, 
and become thereby capable of charging even the most de-pressing phenomena 
with 'liberation'. Only thus, historica! progress could be judged against a 
critica! standard. Even when inspired by Napoleonic sentiments, the just cited 
passage suggests, it is nevertheless a thoughtless and rash enthusiasm which 
dismisses the claims of individual men, ignoring all their misfortune. Things 
become symptomatic of disindividualization in an intense caring for sarnething 
to hold. Such care itself is neither revolutionary nor com-pensatory, but still it 
may result in a refusal to take the given world for granted. For all its analytica! 
meticulousness , then, Hegel ' s philosophy cannot silence the poet's provocative 
lam ent: 
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Brich aus in lauten klagen, 
Du düstres Martyrerlied, 
Das ich so lang getragen 
lm flammenstillen Gemüth. 

Es dringt in alle Ohren, 
Und durch die Ohren ins Herz; 
lch habe gewaltig beschworen 
Den tausendjährigen Schmerz. 
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Es weinen die Grossen und Kleinen, 
Sogar die kalten Herr'n, 
Die Frauen und Blumen weinen, 
Es weinen am Himmel die Stem'. 

Und all die Thränen flieBen 
Nach Süden, im stillen Verein, 
Sie flieBen und ergieBen 
Sich all' in den lordan hinein. 
(DHA 111 , 526-7) 

These words are the preliminaries to Heine ' s 1824 Rabbi of Bacharach, written 
as a testimony to his Berlin experiences.63 Heine dedicated the work to his 
friend Moses Moser. 

The Rabbi is an intrically pattemed casting of German-Jewish en
counters, enabling Heine to test the metaphoric strength of memorizing for the 
present. What was initially conceived as a literary synthesis of Gerrnan
Jewishness, was eventually carried out as a failure. For the Rabbi is an in
complete account of roedieval ghetto life under the everlasting threat of 
persecution. There are too many conflicting interests to realize the synthesis. 
Again, in the 'weeping ', we hear of the martyr' s song referring to those carried 
away captive. The Rabbi of Bacharach grew into an effort to compress the 
history of gohles (as Heine rendered 'exile') into literature64

. Gohles refers to 
the post-bliblical era of the Diaspora, when exile had lowered the quality of life 
to the ghetto. 

With reference to his Berlin studies, Heine 's Rabbi is a response to the 
Association 's failure to emancipate without assimilating unconditionally to 
modem life. ln 1821 the Association had even flirted shortly with plans to settie 
in the USA, in order to further the cause of modem Jewry in a hoped-for 
homeland.65 After the search for an intellectual framework to fit intheir entrée 
to modem society had proven really fruitless, however, prominent merobers like 
Gans and Heine opted for further accommodating to the surrounding culture, 
rather than subscribing to the chimera of transplanting European Jews to Grand 
lsland. The Association gradually dissolved, Jeaving its forrner merobers with 
blurred rerniniscences of never achieved objectives. They broke off, only to dis
cover that the Jewish Question was as acute as ever. 

Heine too is reminiscent of the grandiose plans to emigrate from 
Gerrnany to the USA. His aforementioned letter to Moses Moser dated 23 May 
1823 is a humorous comment on what the Association had led some of its mern
bers to envisage: 

63 Cf. Lion Feuchtwanger, Heinrich Heine. 'Rabbi von Bocherach ', Frankfurt on the Main 1985 
(repr. Heinrich Heines Fragment: 'Der Rabbi van Bocherach '. Eine kritische Untersuchung, 
Munich 1907). 
64 ln his letter to Wohlwill , dated 7 April 1823, HSA XX, 72. 
65 Edith Lutz, Der 'V ere in ', 155-68. 
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One day, when Ganstown is founded and a happier generation will bless 
Iu lef by the Mississippi, munching their matzos, and a new-bom Jewish 
literature is flourishing, then our current stock-market jargon will count 
as poetry, and a poetic great-grandson of our Iittle Marcus, dressed in 
talles and tefillim, will sing unto all the kille of Ganstown: By the rivers 
of the Spree, there they sat down, yea, they assessed their holdings. 
Then their enemies came, saying: arrange for your London drafis to be 
paid to us- prices have risen. (HSA XX, 87) 

Ganstown (the English is Heine ' s), of course, reminds of the di stance both Gans 
and Heine kept, as members of the Association, from the venturesome project 
for settling Jews in the State of New York. Nevertheless, there is a touch of 
compassion in Heine's allusions to traditional practices of blessing the palm 
branches (lulef benschen) for the feast of tabemacles, eating unleavened bread 
(matzos), wearing prayer-garments (talies and tefillim), and actdressing the con
gregation (kille). The most striking thing about this letter is the satirica) in
version of Psalm 137. The Lord ' s song the persecutors required oftheir captives 
by the rivers of Babylon is tumed into mercanti Ie prose from Berlin, which is a 
clear indication of fuzzy perspeetives. The would-be homeland overseas 
dwindled away to European philistinism. For all that, however, the clever use of 
Babylonic imagery is a strong reminder that life means exile, captivity, and 
martyrdom, as we will see in the following section. 

5. Egypt 

Martyrdom is an inexhaustible souree of a subversive yet necessary function of 
writing. lt is not that the Germanizing poet breaks with the observed world, the 
world of fashionable salons, steam locomotives, crowded panoramas and class 
struggle. But there is a different, estranging and fearful element which sets him 
in his solitude apart from human attachment, Christian values and civilities. 
Psalm 137 reveals a pattem whieh was to recur again and again. Writing is 
mnemonic; it points back down towards the Jewish roots of the poet ' s martyr
dom in the present: actual life bears a striking resemblance to the ancient House 
of Bondage. 

Heine gives a clear indication of these conditions in his Town of Lucca 
( 1831 ), when he drew the attention of his fictional companion, MathiJ de, to the 
tigure ofthe Wandering Jew, the doomed embodiment of Jewry, which 
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was cursed long ago, and it has been dragging its burden along the cen
turies ever since. 
' Oh, that Egypt! Her produels resist the ravages of time, her pyramids 
still stand sturdily, her mummies are as indestructible as ever, andjust as 
durable is that mummy of a people which wanders the earth, wrapped up 
in its immemorial swathes of texts, a petrified item of world history, a 
spectre which subsists as moneychanger and pedlar. Do you see, my 
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lady, that old man over there, with the white beard whose tip seems to 
be growing black again, the man with those eerie eyes -' 
'Isn't that the site ofthe ruins ofancient Roman tombs?' 
'Yes indeed, that is where the old man is sitting, and perhaps, Mathilde, 
he is just saying his prayers, uncanny prayers in which he larnents his 
sorrows and curses nations which have long vanished from the earth and 
only live on in old wives' tales-but he, deeply afflicted, hardly notices 
that he is sitting on the graves of the very enernies for whose destruction 
he is beseeching Heaven. ' (DHA VII!l , 193) 

The unassirnilated Ahasverian force, as we will see in Chapter V, is a nuisance 
for those who demand reality be idealized. Though Heine, in his evasive zeal of 
the late 1820s, aptly suggests that the old story of ' scriptural revenge' be ana
chronistic, the tragic tigure of the Wandering Jew is introduced here to convey 
sarnething of the ghetto sense of history we hinted at above. Even in this 
sophisticated portrait a layer of sympathetic irony is present.66 We must pay 
attention to the dregs ofworld history, Heine insists, in ordertotrace vestiges of 
mankind. Jewish wisdom is not bound up with an anaernic past shrunk into a 
mere tribal memory or with an unreal future dissolved into an empty utopia. It 
can resist both these temptations, stay with civilization, and endure.67 Jews need 
not stick to the 'backwardness' of the Eastem European shtetl.68 But in the 
consciousness of Jews leading their separate existence in the midst of Western 
society, the real presence of 'Egyptian', i.e. conservative, anti-revolutionary 
conditions cannot be done away with through the self-humorous retouches and 
incrowd puns which characterize the 'modem' way in which religion is dis
cussed throughout The Town of Lucca. The ancien régime, in every 'Egyptian' 
sense ofthe term, is still in power. 

In contrast to Hegelian philosophy, Heine seeks to articulate this painful 
experience in terms of a 'self-conscious quixotry ' in which the poetic tietion 
stipulated above is operating to the full: 

Curious is the martyrdom present-day victors permit to suffer. It is not 
done away with in those hardy confessions of yore, when martyrs faced 
a prompt scaffold or the roaring stake. In essence martyrdom still is the 
sacrificing of all earthly things for celestial diversion, but it has lost 
much of its inner zeal, it is more of a resigned persevering, a stubbom 
patience, a lifelong dying. ln this drab monotony of ours it may happen 
that even the most holy saints are seized by doubt. There is nothing 
more terrible than the moment Markus Brutus began to doubt the very 
virtue for which he had sacrificed all he had! Yet he was a Roman citi
zen living in the heyday of the Stoa. We modems, however, we are 
made of weaker stuff. Besides, we are witnessing the thriving of a phil-

66 Rose, Revolutionmy Antisemitism in Germany, 161. 
67 Emi1 Fackenheim, Encozmters between Judaism and Modern Philosophy , New York 1973, 
168. 
68 As we saw in our Introduction, 19. 
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osophy which is only willing to ascribe little significanee to passion, so 
that it dies out or Jets itself be neutralized in self-conscious quixotry! 
Those temperate and sensible philosophers! How pitifully they deign to 
smirk at the self-tortures and stupidities of a poor Don Quixote, and yet, 
for all their scholarship, they fail to notice that quixotry is precisely 
life's most laudab Ie thing, nay, that it is the essence of life, that it fires 
the whole wide world with boundless imagination, and all the host of 
philosophers, musicians, drudgers and idlers thereupon! For the crowd, 
philosophers included, is quite unconscious of the fact that they them
selves are but a tremenclous Sancho Pansa, who is apt to follow the mad 
knight on all his dangerous adventures, despite his reasonable fears for 
cudgels and his prosy prudence. He is tempted by the prospect of re
ward, which he gives credence to because he is eraving for it. What is 
more, he is driven by that mystic force by which the big masses may still 
be enthused. lts workings are evident in every politica! and religious 
revolution. [ ... ] One may smirk indeed at my concerns, taking them for 
the fancies of a Don Quixote. Still , to me, fancied tortures are not less 
hurtful just for being imagined. [ ... ] I imagine I have been kept scrawny 
by all means. When I was hungry, they gave me serpents, and when I 
was thirsty, they gave me vinegar; they poured infemal liquids into my 
heart, so that I shed poisoned tears and let out flaming groans. They 
even crept into my noctumal dream world and Jo, there they are, these 
ghastly grubs: the gentie mien of snarling toadies, bankers with threaten
ing noses, deadly eyes standing out from cowls, and pale hands with 
cold steel sticking out from white cuffs. (DHA, VIl/I, 197-203) 

Here Heine di stances himself to a vantage point, a quasi god-like eminence. In 
contrast to those self-assured philosophers, the ironical writer becomes a kind of 
demigod viewing creation with a wry smile. Thus human condition is regarcled 
as potentially absurd. The detachrnent allows Heine to enhance the critica! value 
of his writing: the imagery of quixotry is indicative of his inclination to contrast 
abstract philosophy a bout history with the concrete reminders of history. 

The French Revolution is a case in point: Robespierre makes his ap
pearance in the guise of Markus Brutus, while the Stoa stands for Robespierre ' s 
interpretation of the Revolution as a training course in which knowledge would 
always be augmented by morality. This programme depended ominously on 
discipline. Terror and Virtue were part of the same exercise in self
improvement. Virtue without Terror is idle, Terror without Virtue is blind. Thus 
it would be possible to implement this huge programme of enrolling an entire 
nation in the revolutionary School of Virtue. The passion for moral improve
ment, which fired Robespierre in the last months of the Terror, flowed into all 
his policies and speeches until , in the end, politics itself seemed a squalid 
pastime compared with the transcendent calling of the Missionary of Virtue. All 
of these educational techniques came together in the Festival of the Supreme 
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Being, held on 20 Prairial li (8 June 1794), the day of Pentecost on the old 
Gregorian calendar.69 

To weigh the critical tenor of the just cited passage, we must keep in 
mind that in the assemblage of Brutus and Robespierre the two tendencies 
merge which we detected in Heine's Berlin readings of Hegel. Hegel argued 
that Reason has a concrete, historica I meaning, and that in the process of human 
history the difference and friction between reason as ideal and reason as 
imperfect rustorical reality, between reason as theoretical ideal and reason as 
actual practice, will have a final resolution in terms of freedom. Heine was 
averse to identifying that resolution untimely. Like Hegel, one must criticize the 
French Revolution for positing the moral subject as the immediate executive of 
universa} willpower; hence its terrorist appearance, as in Robespierre's heyday. 
But Heine does not share the Hegelian conception that the actualization of 
freedom is the dialectical result of alienation. Jewish wisdom is resistant to the 
philosophical vindication of Progress at all costs, even if those very costs show 
that 'there is Reason in world history' , as is argued in Hegel's Berlin lectures. 70 

On rnan's odyssey towards freedom, Hegel holds, the universal must be 
actualized through the particular. The Reason in world history is for Hegel that 
actualization of the universal through its opposite. Hence its Christian
teleological character. In Heine's writing, however, we not only noticed the 
actual ('Egyptian') experience of that actualization, but we also recognized the 
oath of revenge on those who are liable to it. For all its 'Stoic ' deficiencies, to 
Heine, Jacobinism still is somehow echoing a faint attempt at such 'scriptural' 
revenge, be it powered by brutality, like the French Revolution was. 71 

In Hegel's philosophy, the difference and friction between reason as 
ideal and reason as imperfect bistorical reality is to be solved through 'Reason's 
cunning'. Though Hegel wasnotexplicit about Reason's cunning in his 1822-3 
lectures on the Philosophy of world History, it was implicit in his attitude that 
he thought that individuals could only collectively contribute to progress in 
history. 72 Since man is pursuing his own interests rather than the philosophical 
ideal, Reason actualizes itself insofar as the universal rationat community is 
realized in the concrete world ofhuman history. Only thus human civilization is 
imaginable, in spite of the compelling bistorical evidence against it: although 

69 Robbespiere had announced the creed a month earlier, before the National Convention, in a 
speech edited under the title Rapport fait au nom du Comité de Salut Pub/ie, par Maximi/ien 
Robespierre, Sur les Rappo1·ts des idées religiezJSes & morales avec les principes républicains, 
& sur les jëtes nationales, Paris, Séance du 18 floréal, I 'an second de la République française 
une & indivisible (i.e. 1794). Robespierre's views on religion are concisely studied in Georges 
Labica, Robespierre. Une politique de la philosophie, Paris 1990, 87-110. 
70 Vorleszmgen iiber die Philosophie der Weltgeschichte, 21 . 
71 We can even draw a parallel between Heine's writing and the 'geological' strategy of the 
revolutionary protagonists, who were apt at gouging open deep holes in the crust ofpolite dis
course and then feeding underground revolutionary lava through the pipes oftheir literary skilis 
out into the open, cf.Sirnon Schama, Citizens. A Chronicle ofthe French Revolution, New York 
1990,851-61. 
72 Cf. Hoo Nam Seemann, Weltgeschichte als Idee der menseh/ichen Freiheit. Hegels Ge
schichtsphilosophie in der Vorlesung von 182213, diss. Saarland University, Saarbrücken 1986, 
217. 
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rnan's passions satiate themselves, they yet give to understand the Idea 's 
teleological rules. Ifwe look at rnan's private passions, Hegel contends, then we 
will see that they allow the individual to come to terms only with the finality of 
death; in world history, there are goals which exceed the private sphere: 

When people harmonize their deepest impulses by becoming satisfied 
with themselves, they can be called happy, for happy is the man who 
enjoys a life in harrnony with himself. Here happiness is at home. In 
history, people do strive for happiness as well, though it is necessary to 
add that world history digs away the ground from under it, for an era of 
happiness is just an unknown quantity in history, since history is dealing 
at least of all with change. In world history, satisfaction cannot be called 
happiness, because here satisfaction has to do with general purposes, 
goals which exceed the sphere where people can satisfy their daily inter
ests. World history is all about goals which are meaningful in its course, 
and they are implemenled through vigour, that is, an abstract will which 
may even operate against individual happiness. World his-torica! indi
viduals did not strive for happiness, and yet they were satis-fied.73 

Hegel suggests that in world history an invisible hand is goveming for the 
benefit of all. Here we have the probiernatie core of Hegel 's philosophy of 
world history.74 To him, in other words, human passions are postulated as alien
ated fonns of the Idea; out of their struggle a system of right is developing as 
the objective existence of freedom, since modem man was able to manifest it 
under given cultural and material conditions which imperfectly concretise it as a 
universa! right. 

lt was Heg el 's speculative judgement that history reveals the progressive 
actualization of thi s ideal. For Heine, however, history reveals the opposite. 
What is for Hegel the negative force which propels human civilization forward 
to a homely and comfortable world, is Heine' s ordeal. To catch its innuendos, 
we must keep in mind that Heg el finds the quintessence of that idealized world 
expressed in Christian religion as the final reunion of man with God: 

As regards religion, it is of necessity associated with the principle of the 
State, because it represents the State ' s principle in its absolute trueness, 
where real Spirit has shed all outward appearance. Conscious Freedom 
thrives only when individuality knows of itself in terms of the Divine, 
that is, when it is examined in God's being.75 

This is a point which is crucial for our understanding of Heine ' s later Hegel
critique. In questioning Hegel ' s God in the 1850s, the late Heine di vulges a de
idealized reality , where absolute subjectivity (God) and fini te subjectivity (man) 

73 Vor/esungen über die Philosophie der Weltgeschichte , 64-5. 
74 Seemann, Weltgeschichte, 221. 
75 Vor/esungen über die Philosophie der Weltgeschichte, 87. 
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no Jonger coincide, as was the case in Hegel's mature philosophy, which had 
been sublating religion into speculation. ln order to put his detachment in per
spective, we must return to Hegel's Berlin philosophy once more. Intherest of 
the present chapter, l therefore concentrate briefly on Hegel's philosophy of 
religion inasmuch it articulates for Heine what 'a philosopher's God' is guar
anteeing in the long run of history. 

6. A Philosopher' s God 

To Hegel, the possibility of knowing and understanding God is of prime 
importance in phi losophy. The power of speculative reason in demonstrating the 
necessary relatedness of finite and infinite is crucial to Hegel's system, as he 
made a strenuous effort to develop a philosophy of Christian religion which 
might be compatible with the sovereign course of the absolute spirit in the 
world and at the same time a vehicle for it.76 This claim had a profound effect 
upon the understanding of religion. Religion is no Jonger understood as an 
attempt offinite man to orient himselfto a divine Being beyond his grasp. lt is a 
self-transformation of fini te into infmite. Rational certainty is possible in human 
knowledge of God, since God's own process of self-development had reached 
its climax in human self-consciousness. According to Hegel, the rational 
appropriation of religion's truth requires philosophical comprehension of the 
role of rustorical religion in the development of human consciousness of the 
Absolute. 

A philosophical understanding of the history of religion is of vita) 
importance, since all historica) religions prior to Christianity are legitirnized as 
the different moments of the gradual yet determinate self-revelation and self
realization of absolute spirit. Religion is the process whereby the absolute spirit 
becomes self-conscious through the finite mind, where God's self
externalization is overcome by the negation of the finitude of the human mind 
and its elevation as a vessel of the spirit. Religious experience and God are 
identical in philosophy, if philosophy is truth's full development, including the 
conceptual understanding of religion as a complete modality of human ex
istence. To Hegel, then, in his Preface to the 1821 lectures on the philosophy of 
religion, philosophically speaking the object of religion 

is the highest, for it is the region in which all the world's riddles, all the 
contradictions of thought, are resolved, and all sorrow is soothed, it is 
the region of eternal truth and everlasting peace, of absolute gratifica
tion, of truth itself. What makes man differ from animals is con
sciousness, thought; and therefore the faculty to discriminate between 
science and arts, as well as between the infmite complexities of culture, 
of habits and customs, erafis and skills, and the sweets of life - that 
faculty is ultimately pivoting on the one and only notion of God. God is 

76 Cf. Robert Gascoigne, Religion, Rationality and Community. Secu/ar and Sacred in the 
Thought of Hegeland His Cri tics, Dordrecht, Boston and Lancaster, 1985, I 0-68. 
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the Beginning and the End of all things ; all things come forth from God, 
and go to God 77 

The last sentences reileet a predilection for New Testament terminology, which 
sets the tone for an interpretation of the history of religion which is eventually 
consummated in Christianity, because it alone, Heg el contends, attributes free
dom to human beings as such for 'the truth's sake, which dwelleth in us, and 
shall be with us for ever' (2 John: 2). The divine authority vested in man by 
philosophy accrues to the ungodliness Heine came to blame Hegel for in the 
1850s. Nevertheless, it must be stressed that Hegel does not conceive of man as 
an autonorneus instanee of absolute spirit; rnan's wiJl is a moment of the 
absolute process itself. God ' s being is to posit the fmite mind and to reach self
consciousness within this mind. The self-knowledge of the absolute spirit is 
achieved through the act of revelation, of which the history of Christian culture 
is an integral consequence. Hegel's notion of the Absolute presopposes that 
both religion and philosophy are nothing but the explication of God, although 
religion apprehends Him only naïvely and in an unfree way, whereas philos
ophy succeeds in transforming and superseding religieus representation. 

Hegel's philosophy, one may say, comes to the rescue of a Christian 
content which cannot defend itself against the barbs of Enlightenment criticism 
according to which the scholastic-rationalistic conception of God and the 
inherent conceptual interest of questions about the divine attributes and the 
relation of the world to an etemal, extramundane creator are converted into a 
theoretica) agnosticism about the existence of such being, by developing a 
critica) version of moral faith instead. A profound critic, of course, was Kant, 
whose attack on traditional theology should have been experienced by his 
contemporaries and even a half century later by Heine, as sernething profoundly 
provoking. 

Whereas Kant had rejected the classica) claims for God's existence 
while tuming a sceptica) eye on philosophical assertions to speculative knowl
edge of the divine, to Hegel, philosophy should conceive of re ligion as reeon
eiled with reason through philosophy.78 Hegel gives a clear impression of the 
devastating effects ofthe Kantian campaign: 

In our days people no longer complain that God is wholly unknowable, 
they rather judge it the peak of intelligence to deelare that such is indeed 
the case. What Christian religion (as all religions) professes to be the 
highest directive, the unconditional rule to know God, is presently 
passed for foolishness. 'Be ye therefore perfect, even as your Father 
which is in heaven is perfect,' Christ says, but nowadays this lofty de
mand is deemed downright phraseology; we have tumed God into an in
fini te chimera, a total stranger to all of us. Hence human knowledge is 

77 Religionsphilosophie, 3. 
78 I cannot go into more detail about the aspect of Kantian thought. See Alan W. Wood, Kant 's 
Rationol Theology, lthaca and London 1978. 
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degenerated into a phantasmagoria of dream-like finitude . How can we 
abide by Christ's dictum? How to realize its value? We must be perfect 
like our Father in heaven, but we know nothing of Him, nothing of His 
perfection. What does this cammandment mean to us? Our knowledge 
and our will are limited; they are restricted to appearances, so that Truth 
itselfremains an inaccessible beyond to us. Yet God is Truth.79 

Hegel affered bis 1821 Jectures as a guide to that truth. In doing so, he foliowed 
up his identification of God as the common object of all thinking. Christianity, 
that is, in its Protestant manifestation, is for Hegel the fulfilment of religion as 
truth. Here, he goes on in rus Introduetion to the lectures, 

the conception of religion bas retumed to itself, bere the absolute Idea 
resides, bere God is qua Spirit the object of consciousness according to 
His Truth and His Revelation. Older religions are determinated, inas
much as they display a more limited, abstract, and deficient conception 
of religion. They are the gateways through which the conception of re
ligion grows into perfection. Because it is the Christian religion which 
will show itselfto us as the absolute religion, we will concentrate further 
on the contents of Christianity. 80 

In overcoming Enlightenment critique, Hegel came to envisage philosophy as a 
sanctuary for religion, so as to broaden and enrich Christianity in conformity 
with the needs of the present. This revaluation of Christianity through philos
ophy implied the revalidation of its innermost truth in modemity, because prul
osophy was nothing more or less than the comprehensive concept of actuality. 

With reference to Heine 's development it must be stressed that, in 
clarifying rus religious position, Hegel claimed to be neither an atbeist nor a 
pantheïst, and he disavowed the intention of divinizing man or elevating bis 
philosophy above theology.8 1 ln bis public and private writings he ventured 
both rus faith in the activist cause of the Idea and bis respect for traditional 
religion. In the late 1820s, however, Hegel became more and more equivocal on 
the critica) potential of bis philosophy of religion, displaying a timidity whicb 
was also evident in bis Jast political pronouncements, as is shown in bis quarrel 
witb bis liberal follower Gans over rus progessivist-Hegelian interpretation of 
the 1830 Revolution in bis Preface to Hegel's Philosophy of Right, as we will 
see in tbe following section. 

79 Religionsphilosophie, 11 . 
80 Religionsphi/osophie, 63. 
81 Hegel ' s vulnerability to the charge of pantheism in the lntroduction, 8-9. 
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7. Hegelians 

Both the statement of equivalence between philosophy and theology in the 
opening phrase and the declaration of philosophy as the service of God in his
tory have given rise to much debate among Hegelian authors.82 At no time was 
the controversy more heated than in the division of Hegelians into Left and 
Right schools in the decade following Hegel's death. This left-right factionalism 
exhibits how diverse interpretations of Hegel could be, with the atheistic, 
radicalizing Left announcing that Hegel had brought religion to an end and the 
theistic, conservative Right proclaiming the preservalion and vindication of the 
doctrines of Christianity. In deed, this division parallels the weight a Hegelian 
can give to either si de of the statement 'philosophy is theology ' . Thus, 
radicalizing Hegelians, such as Ludwig Feuerbach, D.F. Strauss, Bruno Bauer, 
and the young Marx, emphasized the subject si de, 'philosophy ' , to the detriment 
of revealed theology by desacralizing and demythologizing all things religious; 
whereas conservative Hegelians, such as Philipp Marheineke, stress the 
predieale by maintainin~ that the content of revealed religion was 'revitalized' 
by Hegel's philosophy.8 

What was as stake in the conflict between Hegel's interpreters, was the 
analysis of the dynamics of modem civil society, nat only its economie 
interactions and its forma! and informal institutions but also its religious 
character. The radicalizing Hegelians we met in our Introduetion campaigned 
against the predominanee of Christian values. The discussion of ei vil society in 
the 1830s and 1840s could nat be disengaged from theological-philosophical 
controversies, while that was the domain in which the most basic politica! 
question about civil identity was posed. Hegel himself had explicitly linked his 
description of ei vil society to his account of the rise of Christian, i.e. Protestant 
personality (ar 'selfhood'). But was God essential for present man? Conservatist 
Hegelians reaffirmed the links between God, monarch, and property owner, 
while radicalizing Hegelians came gradually to embrace the full consequences 
of the dissalution of the Christian idea of personality; and yet Feuerbach, 
Eduard Gans, August Cieszkowski, and Moses Hess, toa, were centrally 
concemed with the problem of the person, and this preoccupation clearly 
implied theological inquiries as well. lt must be noted that their notions of the 
interrelationship of politica!, social, and theological critique eventually estab
lished the ideological, philosophical, and rhetorica! conditions for the emerg-

82 It should be pointed out that Hegel makes a polemica) usages of the term theology to refer as 
the science of God, excluding the discipline of theological reileetion as such, and opposing to 
contemporary theologies of Schleiermacher, Tholock, and others. Hegel moves beyond the con
ceptual limitations of the Enlightment framework in which religion was treated within the 
bounds of pure reason. At the same time, he acknowledged that the conflict remained present, as 
in philosophy the resolution can be only partial on grounds of the Enlightment understanding of 
religion and metaphysics, and of the manner in which post-Reformation theology came to 
understand itself vis-à-vis philosophy. Cf. Philip Merklinger, Phi/osophy, Theo/ogy, and 
Hege/'s Berlin Philasophy of Religion 1821-1827, Albany 1993. 
83 For Marheineke see Karl Barth, Protestontische Theologie im /9. Jahrhundert , 2 vols. , Zurich 
1975 (reprint ofthe third edition, 1960, originally 1946), vol. 2, 416-24. 
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ence of even more explicitly poli ti cal and social critiques of the 1840s. As Carl 
Ludwig Miebelet noted in 1841 , the discussion of the personality of God had 
dominated the philosophical discourse in the preceding decade.84 

In this heterogeneous spectrum, Heine takes a distinguishable position.85 

His experience of 'othemess ' had made him suspicious of the idea that the 
actual goveming of history was done by a divine sovereign representing the 
principles of the status quo. As we will see below in the following chapter, 
Heine ' s concept of pantheism had been relating to a more explicitly revol
utionary manifestation of God than Hegel's philosophy had seemed to offer to 
him. 

In the proruising elimate of the 1830s, the first decade of Heine's years 
in Paris, Hegel was supposed to provide the theoretica( framework for a 
revolutionary pantheism which Heine claims to be fully exhibited by the Saint
Simonists.86 The social thought of these French critics could combine with 
Hegelianism to forma 'socio-theology', a millenarian prophecy ofreligious and 
social conversion. ln short-living joumals like Le Producteur (1825-6), L 'Or
ganisateur (1829-31) and Le Globe (1831-2), as well in crowded public lectures 
held Paris from 1828 to 1830, the Saint-Simonians fashioned a compelling 
social and etrucal doctrine. Saint-Simon and his disciples believed they had dis
covered the science of social physiology, but their science was actually a form 
of speculative social psychology, because they thought that beliefs and values 
fundamentally shape human history. Heine had the example of Saint-Simoruan 
speculation to inspire rum, as he opted for an actualization of what he con
sidered to be the esoterie package of Hegel's philosophy: the bidden, i.e. pan
theistic treasures of dialectical contemplation had to be revealed to all the 
world, now that the ancientorder was about to yield to revolutionism. The rev
elation could bedescribed in terms of a sudden enlightenment. In Heine's Intro
duetion to Kahldorf(1831 ), characteristically, the sun 's revolutionary rays drive 
away 'metaphysical chimeras': 

The Gallic Cock has crowed again; in Germany, too, the day dawns. Far 
away, in cloisters, castles, Hanseatic towns and suchlike Gothic hide
outs, a weird host of shades and spectres takes to flight, the sunbeams 
are flashing, we rub our eyes, sweet light flows into our hearts, we are 
brought to life, we look at each other with astonishment, wondering 
what we were doing in night bebind us. Weil , we were dreaming in our 
German fashion, that is, we were prulosophizing, though not on relevant 
matter or major events. No, we philosophized on things-in-and-for
themselves, on the ultimate reason for everything, and on similar meta
physical and transeendental chimeras, and that is why we got really 
annoyed with the bloody spectacle our western neighbours made of 

84 Carl Ludwig Michelet, Vor/esungen über die Persönlichkeit Go/les und Unsterblichkeit der 
See/e, Berlin 1841,7. 
85 Cf. Heinz Pepperle, 'Heine als Philosoph ', in Höhn, ed., Asthetisch-politische Profile, 155-76, 
esp. 167-69. 
86 As I will elaborate in Chapter TV. 
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themselves, especially when these French shotgun pellets hit our philo
sophical systems and tore it to shreds. (DHA XI, 134) 

In Heine 's view, then, Saint-Simonism produced an explosive effect upon im
pact: pantheism was seen as a catalyst to set off new trains of emancipation. 
Since the Pantheism Controversy in the late eighteenth century, pantheism was 
a shibboleth for philosophical criticism. lt became the heading under which the 
effort was subsumed to revolutionize Hegelianism in terrns of Saint-Simonism. 

Some of the sociological insights of Saint-Simonism were crucial to the 
reorientation of Hegelian politica! philosophy carried out by Eduard Gans, 
former member ofthe Berlin Associatonfor the Advancement of Jewish Studies. 
As Gans had shown in his 1833 Preface to Heg el 's Philosophy of Right, the 
problem of hu man freedom permeates the system of right as the realm in which 
it made actual: 

When we speak about Freedom not as a basic element among others but 
as the one and onJy subject-matter of this book, then it goes without 
saying that it has nothing to do with the ephemeral nature of fads and 
fashions, but with a process of saturation and stabilization. People often 
think that Freedom is non-existent when it is nowhere to be found. In the 
spirit ofHegel's philosophy, however, we are seeing everywhere change 
and the immediate conversion of all that is subjective into essentials so 
that even casual remarks become at once pithy sayings. If this book does 
not frighten you off but make you scrutinizing, then there can be no ruis
taking its meaning. To me, whom this book encouraged to lay down a 
new view of Law, to me, who has always hailed Freedom as Leaming 's 
sweet consort, the present revision of this study brought with it ever 
greater delight and ever stronger confirmation of older insights.87 

In Heine's 'Saint-Simonization' of Hegel's philosophy we recognize Gans's 
progressivist insistence on the 'saturation and stabilization' of freedom. 88 Far 
from apologizing for the 'actual actuality' of the post-Napoleonic status quo in 
Prussia, this view reveals the tension between the present and a rationale which 
di vulges that existing conditions are contrary to the core content of history. The 
institutional structure of post-war Prussia did not conform as smoothly to the 

87 Hegel, G1·undlinien der Phi/osophie des Rechts oder Naturrecht und Staatswissenschaft im 
Grundrisse, ed., Hermann J<lenner (after Gans's edition), Berlin 1981, 6-7. The passage sug
gests that the very meaning of Hege1's much debated statement that what is real is ration al, vz., 
what is rational is real (Grundlinien, ed. Hoffmeister, Preface, 14) is freedom. Although Gans 
regarded Hegel as the essential philosopher of modemity, he can1e to believe that Hegel ne
g1ected crucial dynamics in actuality. Hegelian philosophy, he viewed, must develop into a new 
interpretation of a changed present. His acute awareness of the revolutionary forces of the age 
made it difficult for him to accept Hegel 's efforts to reconcile tradition and change. The July 
Days of 1830 persuaded him that the demoeratic revolution had not yet come to an end. A 
strong contribution to that conviction ofTered Saint-Simonism, a view which he had in common 
with Heine. 
88 Grundlinien, ed. Hoffmeister, Preface, 14. 
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theoretica! structure elaborated in the Philosophy of Right as his conservative 
followers would claim. In the I830s, then, Heine came to judge Hegel to be the 
expression of a Christian culture which was itself the souree of the troubling 
dualisms of modemity. Whereas Hegel had claimed that ' reconciliation' takes 
place in a present fulfilment or secularization of Christianity, Heine, in the first 
decade of his Paris years, stressed God's immediate self-determination in man, 
as it is mankind in which God is expressing his self-consciousness through 
freedom.89 

In the I840s this revolutionism was refmed. There was an important 
stream of French social theorists who had for some time sought to resolve the 
problems posed by the rise of the new industriai society in France and Eng land. 
There was, of course, Charles Fourier, the trenchant critic of commercial 
society and the inventor of elaborate schemes for the reformation of society 
through love and communal solidarity.90 But most important, to Heine, became 
the emergence of the radicalizing Hegelians we hinted at in the Introduetion to 
this study: Ruge, Marx, Feuerbach, Daumer, and Bruno Bauer. In view of the 
politica] consequences of the Hegelian philosophy of religion, Heine now opts 
for their way of thought. In the I843 'Critique of De Staël', the tone is fli11lly 
set. Hegei, Heine explains, 

wished his philosophy to thrive safely in the shade of state power. Phi
losophy must not conflict with the eredos of the church, until it would 
have matured and feit invigorated - but for all his brilliance and Iiberai
ism, this man philosophized in such scholastic, roundabout terms, that 
not only the religious but also the anti-revolutionary faction thought him 
to be one of them. (DHA XIV 11, 10 I) 

In his I844 Letters from Germany, he pretencts to have talked things over with 
Hegel: 

At times I observed him glancing around uneasily for fear of being fully 
understood. He was very fond of me, since he was sure I would never 
betray him. As a matter of fact, I then considered him servile. One day, 
as I showed annoyance at the dictum that 'all that is, is reasonable', he 
srniled strangely and remarked that it might be tantamount to 'all that is 
reasonable must be'. lmmediately he looked around him nervously, but 
he calmed down swiftly because only Heinrich Beer had heard his 
words. lt was not till later that I understood these phrases. And so it was 
not till later too that I began to catch what he meant when he declared in 
his Philosophy of History that Christianity represents progress if oniy 
because it teaches the doctrine of a God who died, while heathen gods 
knew nothing of death. What a progress it would have been if God had 
not existed at all! One lovely, starry evening we both were standing at 

89 See Chapter IV, 131-6. 
90 See Jonathan Beecher, Charles Fourier. The Visionary and His World, Berkeley 1986. 
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the open window after a lavish meal, and over coffee, I, at the age of 
twenty-two, I started to rave a bout the twinkling lights in the sky, calling 
them the A bode of the Blessed. But the master muttered: 'Those stars? 
Oh, come, come! No, stars are only glimmering patches at the firma
ment. ' - 'For Heaven's sake,' I cried, 'so there is no such thing as a 
merry lounge on high where virtue is rewarded for in the afterlife?' 
Then he shot a coldglare at me. 'Are you suggesting,' was the quick re
tort, 'that you should be tipped for doing your duty to tend your ailing 
mother, to save your brather from starvation, and to abstain from poi
soning your enemies?' (DHA XV, 170) 

Hegel is credited with an extremely deft reply which tums the naive young po
seur on his theological ear. The central Christian principle of other-worldliness 
is condensed into a concept of a reward in the afterlife. Radicalizing Hegelians 
- and with them Heine - saw otherworldliness as a cop-out, a way to demean 
the value of earthly behaviour and earthly happiness. 

Against conservatist readings, the Heine of 1844 suggests, con
spirational revolutionism is what Hegel's esoterie philosophy is truly about, 
whereas the post-48 Heine is stressing Heg el 's interest in the awakening of God 
in hu man reason for its atheistic consequences. The reprise is typ i cal of his fin al 
period. Now his self-image of an atheïst, radicalizing Hegelian author is re
vised. In a textual variant of a passage in his Confessions, Hegelian philosophy 
is seen as a release of pantheistic self-conceit: 

I was infallible, immaculate for ever and ever. I was the Alpha and 
Omega for all. I was world consciousness of every single thing. I was 
the Knepf of Egypt, the Om of India, the Logos of Greece, I was a com
plete fooi. (DHA XV, 435) 

As pantheism is to him the ultimate in contemporary atheism, self-godliness 
must be unmasked. Heine now comes to condemn 'Hegelian Godlessness' in 
his letter to Heimich Laube, dated 25 January 1850 (HSA XXIII , 24).91 Else
where it is ascribed to the ' bashful pantheism ofthe pantheists' (DHA III , 180). 

In this chapter, I have explored Heine ' s Hegel-reading in order to gain insight 
into his probiernatie commitment to the 'banner of freedom' . Encouraged by the 
investigations of the Berlin Association, Heine opted for an emancipatory inter
pretation of He gel 's philosophy which could be of benefit to a German-Jewish 
intellectual in the early 1820s. We have seen, however, that his Jewishness 
made him increasingly chary of devoting himself totally to the cause of 
Hegelian progress: the 'philosopher's God' is no guarantee of freedom in his
tory. Unassimilated 'othemess' resists demands for idealizing reality . Heine's 
writing, accordingly, is expressive of provocative disappointment, and his later 
work can be seen as an intensification of that crisis, expressed in terms of bodily 

91 Th is letter will be viewed in more detail in Chapter, 171-2. 
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conscience. That intensification is due to revolutionary experiences during 
Heine's first decades in Paris, when pantheism was supposed to provide the ra
tionale for revolutionary progress in the 1830s and 1840s. lt is necessary to pay 
more detailed attention to Heine's ' Parisian' revolutionism, so as to weigh up 
his fin al reassessment of his ambiguous stance on Hegel 's sanguine view of his
tory as the realization offreedom. 1n Chapter IV, then, I will concentrate on the 
pantheistic framework within which Heine seeks to deal with Hegelian issues in 
his Paris years. 
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ln 1831, Heine left for France in search of a sanctuary where he would be free 
from 'German miseries'. He was particularly upset about the Jew-hunt of 
September 1830 in Hamburg, where he had vainly tried to become 'properly' 
integrated into burgher life. 1 Heine resolved to expatriate himself.2 Paris saluted 
the achievement of the 1830 July Revolution, which seemed Iike a promising 
reprise of 1793. Heine emphatically hailed the city as a Foyer of Freedom, a 
New Jerusalem, the eradie of revolutionism. The present chapter discusses 
Heine's Parisian writings in the 1830s and early 1840s inasmuch as they refer to 
Hegelianism and Jewish wisdom.3 

We first turn to the 1830s, when Heine was inclined to acknowledge that 
society was ready for revolutionary change. For that reason, he began to adapt 
Hegelian philosophy to Saint-Simonism. From the 1830s on, radicalizing 
Hegelians had covered a wide range of religious, social, and politica) issues, 
items Heine recognjzed in Saint-Simonism, which was unveiled to widespread 
acclaim in a series of public lectures at a hall in Paris, rue Tarenne, in 1829 and 
1830. lt was the blend of social criticism and pantheism found in Saint
Simonism which gave him new resources for reconsidering his interest in 
Hegel's heritage. To him, pantheism was conducive to human happiness for its 
capacity to further revolutionism in terms of a post-Christian, Joachimite mil
lenarianism.4 The politica! revolution must form an alliance with pantheism if it 
is truly to liberate humanity in its spiritual and material totality. We therefore 
focus on Heine's attitude towards revolutionary change; it will bring us to the 
poet's prophetic vocation for teaching the people in order to further the coming 
of the Third A ge. The posture of the waming prophet who knows the signs of 
the times across in Heine ' s On the Histmy of Religion and Philosophy in Ger
many (1834), which will be discussed further below. 

For all its dazzling features, Heine' s revolutionism yet marks a crude at
tempt to immunize himself from doubts over the efficacy of the zeal of 1830. 
The hoped-for freedom, however, is overshadowed by stagnation and isolation 

1 Cf. Höhn, 33, and, for the impact of the row, Klaus Briegleb, Bei den Wassern Babels. Hein
rich Heine, jüdische Schriftsteller in der Moderne, 189-204. 
2 In a letter to Varnhagen, dated 26 June 1831, Heine spoke of 'la force des choses' , HSA XXI, 
20. 
3 For a general overview of Heine's Paris years, Joseph A. Kruse and Michael Wemer, eds., 
Heine in Paris: 1831-1856, Düsseldorf 1981. 
4 For the intellectual context of nineteenth-century Joachimitism, see Majorie Reeves and 
Warwiek Gould, Joachim of Fiore and the Myth of the Eternol Evangel in the Nineteenth 
Centwy, Oxford 1987. Still instructive in this context is Jacob Taubes, Abendländische Escha
tologie, Munich 1991 (repr. first ed. 1947), 90-8, 'Joachimüische Prophetie und Hegelsche 
Philosophie'. Obviously, classica] Joachimism, in contrast with Heine, conceived the age ofthe 
Holy Ghost as an infra-Christian event. For Heine's 'pantheistic framing' see Heinz Pepperle, 
'Heinrich Heine als Philosoph ', in Höhn, ed., Asthetisch-politische Profile, 155-76. 
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once more. In his Ludwig Börne. A Memorial (1839-40), Heine looks lucidly 
into revolutionary failure. Börne shows the clear signs of scepticism and dis
illusionment, not simply because Heine could no Jonger ignore those aspects of 
Saint-Simonism which contradicted his own antipathy towards its New 
Christianity, but Börne eventually reveals that the revolutionism Heine pursued 
in his campaign for Saint-Simonism had not done away with the misery of 
exile. 5 In the second half of the 1830s, then, Saint-Simonism was abandoned; in 
the early 1840s, Heine turns to a 'new doctrine' in order to save the revol
utionary vista. Now Heine ' s pantheism is deeply coloured by his acquaintance 
with the critique of the 'godless self-gods ' Arnold Ruge, Kar! Marx, and 
'Messrs' Ludwig Feuerbach, Georg Friedrich Daumer, and Bruno Bauer, all of 
whom had shifted to social and politica! critique. We will focus mainly on what 
they had in comrnon, which was, generally speaking, the notion that the entire 
system of speculation was to become history; thought was to be converted into a 
form of praxis, and intellectual ferment was supposed to produce a new society. 

ln this revolutionary elimate Feuerbach had a pivotal role. Significantly, 
he had dissociated himself from He gel publicly in the late 1830s, but it must be 
noted that his loyalty had always been to the immanent destiny of humanity 
which he still equated with the philosophy of the Idea. Feuerbach established 
what quickly became one of the central tropes in the radicalizing Hegelians ' 
effort to overcome what they considered their erstwhile master's hypostazation 
ofChristian values in Absolute Philosophy. Feuerbach ' s 1839 essay 'Towards a 
Critique of Hegelian Philosophy' published in Ruge's Halle Year-Books proved 
semi na! to the increasingly critica! turn the 'godless self-gods ' took against 
Hege1.6 This critica) atmosphere, as we wiJl see below, had provided Heine with 
a context to go further to the emancipatory possibilities of his commitment to 
the actualization of civic and social revolutionism. In order to analyse this shift 
to 'critique', we must frrst concentrate on Heine's Saint-Simonian interests in 
the 1830s. 

1. Saint-Simonism 

From the early 1820s onward, Saint-Simonistic thought spread in Germany. 7 

Any traces of complacent dismissal quickly vanished once conservatives 
realized that Saint-Simonism had found ardent acolytes among German in
tellectuals. Around 1830, the denunciations swung rapidly against the pan
theism of the Y oung Germans. 8 The radicalizing Hegelians became swiftly 
included in the same category as the Young Germans and the Saint-Simonians, 

5 In Marx, the Young Hegelians, Breekman ignores Heine 's 'exilic awareness' in discussing his 
objection to Saint-Simonism by 1836, 178. · 
6 Zur Kritik der Hegelschen Phi/osophie, in Wilhelm Bolin and Friedrich Jodl, eds., Ludwig 
Feuerbachs Sämtliche Werke, second edition, Stuttgart and Bad Canstatt 1959-63 (1903-11 ), 
vol. 2, Stuttgart and Bad Canstatt 1959, 158-204. 
7 Early reports by Friedrich Buchholz (1768-1843). See R. Schäfer, Friedrich Buchholz. Ein 
vergessener Vorläufer der Soziologie, two vols., Göttingen 1972. 
8 Cf. Thomas Petermann, Der Saint-Simonismus in Deutschland, Bern 1983 
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all of whom, it was contended, divinize the life of man in not only its spiritual, 
but also its material side. A vigorous campaign was launched against the exiled 
Heine by the circle round Hengstenherg 's Evangelical Church Review.9 Still in 
Germany, Heine had showed himself sensitive indeed to this form of early 
socialism, initiated by the Count Henri de Saint-Simon, and, after his death in 
1825, developed by a small band of devout followers, among whom Prosper 
Enfantin was to become the charismatic leader. 10 The July Revolution kindled 
Heine's interests in Saint-Simonistic topics. Still in Hamburg, February 1831, 
he got acquainted with Saint-Amand Bazard's Sa int-Siman 's Doctrine. 11 

We know that soon after his arrival in Paris in May 1831 he attended 
some Saint-Simonian meetings, and that he socialized with several leading 
Saint-Simonians, including Michel Chevalier and Prosper Enfantin, to whom he 
dedicated the French edition of his writings on Germany in 1835. 12 Heine's de
dication points at a common ground for literary and philosophical opposition, 
rooted in pantheistic sentiments which call for prophetical skill. He particularly 
approved of the Saint-Simonians' critica( stance towards the deep relationship 
between modern bourgeois society and post-Reformation individualism. 
Luther's insurrection had rightly resulted in the preponderance of particularity, 
but the corresponding neglect of universality had produced an al most universa( 
egoism. It seemed that Saint-Simonism developed a comprehensive philo
sophjcal basis for a new religiosity which cantered upon an analysis of a fun
damental dualism in orthodox Christianity between Spirit and Matter. This 
dualism, it was maintained, lies at the heart of Christianity 's indifference to the 
happiness of people on this earth because it eneaurages people to mortify the 
body and to sanctify the spirit. The most striking task of general progress, 
consequently, consists in a revolutionary rehabilitation of matter or 'flesh'. In 
the 1830s, Heine tended to acknowledge that reality was heading for such 
' carnal ' revolution. 

Jt was clear that Saint-Simonism propagated a utopian remedy for the 
rift between spirit and flesh , and the corresponding division in human society 

9 Fora brieffew years in the 1830s the Young Gerrnany movement forrned the literary vanguard 
in Gerrnany. lts memhers were a group of authors in thrall to a desparate ideology of re
volutionism, voicing their moral imperatives in what each ofthem took to be apt politica) terms. 
10 A detai led analysis of Saint-Simonism is clearly beyond the scope of thi s study. Secondary 
literature is immense. A balanced survey, including Heine 's commitment, in Breckman, Marx, 
the Young Hegelians, 150-220. 
11 C. Bougie and E. Halevy, eds., Doctrine de Saint-Simon. Expos ition: première année, Paris 
1924, repr. of the third, revised edit ion, Paris 1881 , originally Paris 1829, ascribed to Bazard, 
Enfantin, Carnot, Rodrigues, Foumel, and Duveyrier. 
12 After Saint-Simon 's death in 1825, Prosper Enfantin had formally set up a new church with 
himself as the Supreme Father heading an elaborative hierarchy. Though Heine praises the 
Saint-Simonians in his preface to the French edition of the Travel Pictures (1834), it is safe to 
assume that Heinetook the doctrine more seriously than he did its doctrinaires, for in reality the 
Saint-Simonians were decidedl y eccentric. In May 1832 he wrote to Vamhagen expressing the 
hope that the Saint-Simonians ' doctrine might pass into wis er hands than theirs. • As far as I am 
concemed,' he continues, 'I am interested only in the religious ideas, which need just to be ut
tered in order to be realized sooner or later,' HSA XXI, 37. 
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between the organic and the artificia1. 13 Saint-Simonism thus served Heine fora 
critica) updating of Hegel's philosophy of history. lt lead him to search for an 
activist principle which would make literature, like philosophy, a force of 
change in the world. Heine opposed himself to what he labelled the 'elegiac in
differentism of historians and poets', which is founded on a circular conception 
of history. 14 lndifferentism is the inevitable corollary of the Goethean ob
jectivism we already pointed at; the 'poet laureate' saw both revolution and 
counter-revolution as brutal interruptions of the lofty reign of reason. Contrary 
to the indifferentism of Goethe, Heine's pantheism allows him to develop the 
argument that Progress implies the sacrifice of aesthetic quietism for the sake of 
a good life. 15 

The key to this politica) project involved Hegel's notion that God is 
essentially process, and in his highest manifestation as Spirit has reality in and 
through world history. lt must be remembered that Hegel, in his 1822-3 Berlin 
lectures on the Philosophy of World History, had argued that freedom is the 
goal ofhistory. To Hegel, history is the process ofthe consciousness offreerlom 
and of its realization. Spirit realizes itself in historica! phases as 'people's spir
its' . In this actual, particular form, Hegel stipulates, it is yet integral to the con
cept ofworld history: 

Above all, it must be noted that the concept of world history involves a 
twofold approach. First, the spiritual principle is the totality of all dis
tinctive viewpoints. Second, this totality, which is World Spirit, is not 
one-dimensional, but rather a matter of the very principles which are 
people's spirits. Achieving cumulative impetus of their own, these spir
its culrninate in World Spirit. They are yet Spirit's offspring; and 
through them Spirit is culrninating towards its own totality. 16 

Once people conceive of history as their history in terms of a homogeneous 
process, they wiJl know about their historicity. This gives them the opportunity 
to probe for history's sense. This quest presents itself in one vita) aspect as the 
reconciliation of Spirit to the world, as we al ready noticed in Chapter lil, in dis
cussing the role of Hegelian freedom in Heine's formative years in Berlin. The 
narrator of Heine's programmatic poem in his 1825 Harz Journey posed in a 
nightly conversation as 'a chivalrous knight ofthe Holy Ghost ' who pretends to 
know about a triadic, 'Joachimite' exegis of Hegel's philosophy of Spirit. 17 

Having pointedat the era ofthe Father and the era ofthe Son, the 'I' tums to the 
revolutionary irnpetus ofthe Spirit: 

13 Cf. Hildebrand, Emanzipation und Versöhnung, 241-51 . 
14 ln his 1833 note Different Views on Hist01y, DHA X, 301-2, posthumously published. Cf. 
Gerhard Höhn, "'Biutrosen" der Freiheit. Heinrich Heines Geschichtsdenken ', in id., ed., listhe
tisch-politische Profile, 176-94. Among those historians, Ranke is most prominent, cf. Susanne 
Zantorp, 'Verschiedenartige Geschichtsauffassung. Heine und Ranke ' , HJb 1984, 42-68. 
15 Different Views, DHA X, 302. 
16 Vorles zmgen iiber die Phi/osophie der Weltgeschichte, IS . 
17 Cf. Hilderbrand, Emanzipation und Versöhnung, 72-87. 
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Jetzto, da ich aufgewachsen, 
Viel gelesen, viel gereist, 
Schwillt mein Herz, und ganz von Herzen 
Glaub ich an den heil'gen Geist. 

Dieser that die gröl3ten Wunder, 
Und viel grö13're thut er noch; 
Er zerbrach die Zwingherrnburgen, 
Und zerbrach des Knechtes Joch. 

Alte Todeswunden heilt er, 
Und emeut das alte Recht : 
Alle Menschen, gleichgeboren, 
Sind ein adliges Geschlecht. 
(DHA VI , I 09) 

In the early 1830s, Heine again points at the te1eological message that history is 
proceeding to humanity, hinting at a speculative, logica! structure underlying 
history ' s triadie manifestation. This logica! structure is the core of Hegel's 
philosophy ; it is articulated as the fundamental trio of Thesis, Antithesis, and 
Synthesis. 18 The revolutionary impact is obvious: if the ' people ' s spirit ' and the 
' state machinery' become incompatible, then revolution is stirring up, as it is 
stated in Heine' s 1832/3 French Conditions: 

When the mind ' s cultivation and the ensuing blossoming of a people ' s 
morality and vitality are no Jonger in accord with the old state machin
ery, then the people wages a life-and-death struggle against the ancient 
regime, resulting in a politica! transformation which is called a revolu
tion. (DHA XlVI , 130) 

In it, we have a modified echo ofHegel ' s 1822-3 Berlin lectures: 

This revolution cammeneed originally in thought, for it is the cultivated 
mind which has posited itself recently more firmly , articulating basic 
formulae for judging real existing circumstances. Because these were in 
flagrant conflict with those principles, the mind came to revolt. 
Thought's highest principle in this regard is the freedom of wil!. 
Whereas principles like the state' s wealth and prosperity are more or 
less indefini te, the freedom of the will is definite per se, for it is but self
defming. And the articulation of the freedom of the will in thought has 
now become the ultimate comprehension of reality .

19 

18 Cf. Seelmann, Weltgeschichte, 9. The triadie interpretation is not unproblematie; ef. Jan van 
der Meulen, Heidegger und Hegel oder Widerstreit und Widerspruch, Meisenheim am Glan 
1959, 131 , suggesting a tetradie strueture. 
19 Vor/esungen über die Philosophie der Weltgeschichte, 518-9. 
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Compared to Hegel, however, Heine stresses that progress is depending on 
rnan' s own willingness toengage in a social sensualism which he thought to be 
represented by the pantheistic godhead. Heine's advocacy of sensualism is thus 
a coloured version of Hegelianism, as is shown in a 1832 sketch for the Ro
mantic School: 

God is not only in substance, as the Ancients would think him, God is 
' in process ', as Hegel had it. Saint-Simonians are of the same opinion. 
Their God does not just steer progress, he is progress itself. He thus 
differs as much from the heathen God incarcerated in substance, as from 
the Christian Dieu-pur-esprit who rules the world from heaven with sil
very notes. Pantheism tums this Dieu-progrès into a vision of life which 
by no means leads to indifference, but to totally selfless dedication. 
(DHA VIIIJl, 467) 

History's meaning is progress; but only poets, prophets, and eminent leaders 
may be fully aware of that meaning. Heine demands to be recognized as one of 
them; in the 1832 Preface to French Conditions he publicly charges himself 
with the responsibility of informing the people about their revolutionary po
tential: 

When we succeed in informing the masses about their present state, 
people will no longer lend themselves to being tilled with hatred and 
belligerence by the aristocracy's pen pushers. Then the great People ' s 
League, the Holy Alliance ofNations, wi ll come off, and we will be ex
empted from feeding standing arm i es of hundreds of thousands of mur
derers out of mutual suspicion. With their swords and horses we will 
plough, and we willlive in peace, prosperity, and freedom. To that task I 
devote myself; it is my lifelong vocation. (DHA XII/ I, 65) 

The interlinking of Hegelianism and Saint-Simonism is most evident in Heine's 
programmatic writings The Romantic School (1833) and History (1834). Their 
keynote was the pantheistic manifestation of God in Nature; in his Romantic 
School, the prelude to History, Heine had stated: 

lt is not the case that all is God, but rather that God is all; God does not 
manifest himself in equal measure in all kinds of everything, he rather 
manifests himself differently in various things, each of them straining to 
reach a higher level of godliness. Th is is the great law of progress in na
ture. (DHA VIIIJl, 154) 

Heine is of the opinjon that the Saint-Simonians best understand the essence of 
progress. Hence, he continues, 
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The recognition of this law, most profoundly revealed by the Saint
Simonians, transfarms pantheism into a philosophy of life which cer
tainJy does not lead to indifferentism but to forging ahead by means of 
the most passionate self-sacrifice. No, God does not manifest himself in 
equal measure in all kinds of everything, as was thought by Wolfgang 
Goethe, who therefore became indifferent to Man 's highest values, and 
devoted himself instead completely to fancies like anatomy, colour, bo
tany, and the observation of the clouds. God manifests himself in things 
to different degrees and in different ways, God is the living mani
festation, he is in motion, in action, in time, his holy breath wafts 
through the leaves ofhistory, the latter being his book proper. (ibidem) 

To the Heine ofthe 1830s and early 1840s, the functional notion ofpantheism is 
evident; it sanctions faith in history 's meaningfulness, so as to overcome the 
conditions of exile we pointed at in the introductory remarks to this chapter. 
The transition to a revolutionary , interpretation of Hegel ' s philosophy was an 
inevitable corollary of Saint-Simonian theory of history. lts driving force is 
sensualism, as it furthers the cause of man 's emancipation through literature, 
industry and philosophy. The emancipatory role of sensualism deserves closer 
attention. 

2. Excessiveness 

In spite of all the real existing restraints on emancipation, to Heine, from the 
1830s on, Hegelianism remained closely affiliated with an account of the 
progressive movement of human consciousness toward recognition of its iden
tity with God. Freedom and emancipation refer to the same experience. To 
Heine, in the early 1830s, they are dreamlike images of the past French 
Revolution, but they are still ambivalent, mystifying and yet containing sparks 
of hope. The revolution has still to be bom, and out of it would grow a universa! 
renewal, but the utopia it would usher in is understood in terms of a pantheism, 
in which sensualism and spiritualism would merge together.20 A future of abun
dance and pleasure would bring a definitive end ofthe repressive regimes which 
had until now regulated populations whose material needs could not be met by 
the low levels of current industrial development. Demonstratively, in History, 
Heine breaks ranks with the austerity of past revolutionaries: 

The great word of the Revolution pronounced by Saint-Just, "Bread is 
the right of the people," is translated by us, "Bread is the divine right of 
man." We are fighting not for the human rights ofthe people, but for the 
divine rights of humanity. ln this and in much el se we differ from the 
men of the Revolution. We do not wish to be sans-culottists, nor frugal 
citizens, nor modest presidents; we are founding a democracy of gods, 

2° Cf. René Anglade, 'Heinrich Heine: Von der französischen "Spezialrevoluzion" zur 
deutschen "Universalrevoluzion"', HJb 1999, 46-73. 
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equal in glory, in blessedness, and in sanctity. You demand simple 
modes of dress, austere morals, and unspiced pleasures; we, on the con
trary, desire nectar and ambrosia, purple mantles, costly perfumes, lux
ury and splendour, dances of I aughing nymphs, music and comedies. Be 
not therefore angry with us, ye virtuous republicans! (DHA VIII/I, 61) 

Here we have a solemn deificatio hom in is, formulated not so much in terms of a 
hymn, as Höhn argues, as rather in terms of a sensualist platform.21 Heine 
makes pantheism the theo-political foundation of democracy. From now on lit
erature must attempt to fuse social criticism and heavenly bliss. In anticipation 
of a new, non-Goethean art, there will be an interregnum of subjectivity, as it is 
formulated in Heine's 1831 French Pointers: 

A new era will give birth to a new art as well. Art will passionately 
accord with modem times, as it refrains from borrowing its symbols 
from a fading past, and what is more, as it sets itself to develop into 
techniques which are until now completely unheard of. May subjectivity 
reign up to that time, flared with colour and frenzied with joy, for un
bridled individuality and godless sensuality are yet far more favourable 
than the anaemic rehashes of old art forms. (DHA XIII I, 4 7) 

Heine is asking for festive fury in order to shake off the bonds put u pon by the 
obsolete world of the ancien régime. Law and order are to be questioned, as sin 
and repentance are to be repudiated. 

From the beginning, many Parisian texts had this intoxicating effect. 
The never-to-eome hereafter, Heine stresses in History, must be overthrown by 
the ever-to-eome here and now: 

For I believe in Progress, I think that mankind is destined for righteous
ness, and therefore I value the deity higher than the devotees who say 
that God created man for suffering only. Here on earth already, thanks to 
the blessings of free politica] and industrial institutions, I wish to estab
lish the blissful kingdom the devout believe to come only after 
Doomsday in Heaven. (DHA VIIlil, 17) 

The subject of historica] knowledge is the struggling 'people' endowed with a 
power, ofwhich the poet is aware. He knows that tosome history may appear as 
exile, a catastrophe, a hellish cyclical repetition of barbarism and oppression, 
but resignation without hope is absent from his voice; therefore he speaks of a 
revolutionary demand for 'spiced pleasures'. They merge nine years later in the 
famous twelfth strophe from the 1844 epos Germany. A Winter Tale: 

Es wächst hienieden Brod genug 

21 Höhn, 354. Sensua1ism surpasses 'stoic frugality', see Chapter m, 117-9, on Markus Brutus I 
Robbespierre. 
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Für alle Menschenkinder, 
Auch Rosen und Myrten, Schönheit und Lust, 
Und Zuckererbsen nicht minder. 
(DHA IV, 92) 

Contemporary currents must be reduced to the basic conflict of spiritualism and 
sensualism, in which, according to Heine, the Dieu Progrès is of decisive 
importance for the course of history. They make Heine reflective about the 
advent of a revolutionary millennium; then, according to the belief of the Saint
Simonians, the Third Testament would rule on earth. To sketch this perspective 
more precisely, we must focus on the prophetic di mension of Heine's 1834 
History. 

3. Prophecies 

In History, Heine endeavoured to pursue the rise of pantheism in Oerman 
religion and philosophy, so as to di vuige their esoterie teachings to a larger 
audience.22 Thus literature would contribute to the replacement of ' theory ' by 
'praxis '. lts pantheistic tenor made Heine intent on settling up with Schelling. 
To him, Schelling could have been a 'little Prometheus in philosophy ', for in his 
early years he had positioned Spinozistic pantheism against the transeendental 
claims of Fichte. Later on, however, Schelling feil back on mysticism and 
Christian spiritualism. Equally rejecting orthodoxy's anthropomorphic God as 
wellas Idealism 's absolute subject, Schelling conceived ofGod's personality as 
pure wil I and free creativity. 

Heine 's reduction of Schelling's philosophy of identity to Spinozistic 
pantheism is obviously myopie, but it enables him to resume the sensualistic 
programme abandoned by the later Schelling. In History, Heine states that 
Schelling has betrayed his own pantheistic principles: 

The man who once advocated most daringly in Germany the religion of 
pantheism, who proclaimed the most loudly Nature' s sanctification and 
the reinstatement of man in his divine rights, this man has become apos
tate to his own creeds. He has deserted the altar which he himself had 
consecrated. He slunk back to the pigsty of the old faith; he is a devout 
cathol ie now, and preaches a God extra-mundane, a personal God "who 

22 The genral outline of Hist01y is borrowed from reference hooks by Spittler, Tzschimer, 
Tennemann, Bachmann, and and Socher: L.T. Spittler, Grundrif3 der Geschichte der chrisi
/ichen Kirche, ReutJingen 1814; H.G. Tzschimer, Der Fa/I des Heidenthums, vol. I , Leipzig 
1829; W.G. Tennemann, Grundrif3 der Geschichte der Philosophie, for den akademischen 
Unterricht, 9 vols., Leipzig 1798-1819; J. Socher, Grundrif3 der Geschichte der Philosophi
schen Systeme von den Griechen bis auf Kant, Munich 1802, and C.F. Bachmann, Ueber die 
Philosophie meiner Zeil. Zur Vermi/1/ung, Jena 1816. Cf. Renate Francke, '"Damit sie die 
Geister entzünde und die Herzen treffe, rede die Philosophie in verständlichen Tönen!". Eine 
unbekannte Quelle fiir Heines philosophische Studien ', HJb 1999, 91-104. Heine's conception 
of philosophy is further studied in Gabriel Motzkin, 'On Heine's Conception of Philosophy', 
Das Jerusa/emer Heine-Sy mposion, 128-34. 
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has had the folly to create the world." The old helievers may, if they 
like, ring their bells and chant their Kyrie eleison in honour of such a 
conversion. This proves nothing for their doctrine; it proves only that 
man turns to Catholicism when he is old and weary, when his physical 
and spiritual forces abandon him, when he is unable to enjoy life. So 
many freethinkers were converted on their deathbeds. But, please, no 
boasting of that! At best, this proselytizing pertains to pathol-ogy, and 
fumishes but a sorry testimony to your cause. After all, they only proof 
that it was impossible for you to convert these thinkers while they were 
sound in body and mindunder God's free skies. (DHA VI lUl , 113-4) 

It must be noted that although Schelling had published almost nothing after his 
1809 lnvestigations into the Essence of Human Freedom, the intellectual public 
leamed of his evolving Positive Philosophy in the 1830s, away from the Ideal
ism he had pursued between 1798 and 1804, from reports of his lectures at 
Erlangen in the early 1820s and, more specifically, from his lectures on the his
tory of modem philosophy in Munich in the winter semester of 1827-8 and his 
Prefacetoa study by the French philosopher Yictor Cousin.23 

What makes Schelling's development so abject to Heine is his willing
ness to sacrifice the real world for the sake of the ideal reconciliation of being 
and thinking; his 'mythological tour de force ' reduces present life to nothing
ness; instead of critique it is re1igion which becomes philosophy's 'organon' . 
Thus, Schelling suggests, Divine Being remains an undisclosed and irrational 
principle behind and detached from all revelation, and therefore also contrary to 
the world. This conception of divine personality stands in sharp contrast to 
Hegel. Against Hegel, Schelling argued for God as the epitome of a voluntarist 
metaphysics which resists 'placid thinking' and rational explication: God 
reveals Himself in and through the world yet remains etemally separate from it, 
whereas man takes his rise from the depths and thus contains a principle 
relatively independent of God. God' s indissoluble unity refers to the ordering of 
the ground of Being and Being itself. God cannot act other than to transform the 
Ionging to give birth to himself into the light of all creation; the progression of 
being is broken, now and forever. Schelling expresses this poignantly in what is 
obviously the best-known passage from his On Human Freedom: 

Man has been placed on that summit where he contains within him the 
souree of self-propulsion towards good and evil in equal measure; the 
link between the principles within him is not necessary but free. He 
stands at a crossroads, yet he cannot remain in indecision, because God 

23 Schelling's later philosophy is meticously discussed in Walter Schulz, Die Vollendung des 
deutschen /dealismus in der Spätphilosophie Schellings, Pfullingen 1975. Mythical aspects are 
viewed in Wolfgang Förster, 'Zur Spätphilosophie Schellings', in Stelfen Dietzsch, ed., Natur, 
Kunst, Mythos. Beiträge wr Philosophie F.J. W. Schellings, Berlin 1978, 146-93. Recent views 
in Andrew Bowie, Schelling and Modern Europeon Philosophy. An Introduction, New York 
1993, and Dale E. Snow, Schelling and the End of ldealism, Albany (NY) 1996. 
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must reveal hjmself necessarily, and creation is at odds with ambi
guity.24 

Contrary to Schelling, Heine's History is emphatically vindicating God's im
mediate presence in this world of ours. Hence his efforts to bring a bout a capita! 
change from philosophical theory to social praxis by means of literature. By 
closing his intellectual history of Gerrnany with Hegel and ranking him higher 
than Schelling, Heine implied that it was Hegel ' s philosophy which prepared 
Germany for the comjng revolution in religion, polities, and society. 

Since philosophy had completed a pantheistic revolution, Heine stated, 
the time had come to realize its hidden potential: the French revolutionism is 
about to be overshadowed by a German one. A German revolution wil! achieve 
a liberation of the human spirit which would be transformed into social har
mony. Prophesying is a characteristic mode of this writing. The author con
siders himself to be a seer and a prop het, as is clearly shown at the ending of the 
History where Heine adopts the equivocal style of prophecy in order to hint at 
the portents ofthe German revolution to come: 

Do not ridicule the dreamer, who is expecting the revolution in the phe
nomenal world to happen the same as it had occurred in the realm of 
thought. Thinking precedes acting, like lightning a clap of thunder. Cer
tainly, German thundering is patently German in its slow advance, but it 
wil! roar without fail, and on hearing it crasrung as nothjng ever in world 
history, you wiJl know that the German thunder has finally reached its 
destination. At this signa) the eagles wil! fall dead straight down from 
the air, and the lions in Africa's furthest deserts wil! slink away totheir 
royal dens. Germany wil! set the stage fora performance against which 
the French Revolution might look but harmlessly idyllic. ( ... ) This very 
hour wil! arrive. Nations will gather round Germany as in the rows of an 
amphitheatre, to watch the arena. (DHA VII VI, 118-9) 

Heine's prophesying interprets the signs of the day as constellations in which 
characters, actions and scenenes are pregnant with indications referring to an 
'infrastructure' of Promise, Longing and Fulfilment. It leads to close-readings 
of history , all hinting at true Progress and actual Essence, to be deciphered like 
rebuses. Prophetical skilis presuppose a knowledge which gnaws away at the 
poet like an all-consuming fire. lts politica! purport is grasped by another per
sona ofHeine: his posture ofthe waming prophet often interacts with that ofthe 
energetic tribune. The sacred calling of this 'prophetic tribune' resonates with 
the poet's vocation for teaching the people for whom he is acting. His teachings 
may be vigorous or even an appeal to avenge oneself for suffering, and thus 
they are supposed to have an emancipatory effect on those addressed to. 25 Heine 

24 Philosophische Untersuchungen iiber das Wesen der menseh/ichen Freiheit, in Manfred 
Schröter, ed., Schellings Werke, third repr., vol. 7, Munich 1978 (1927), 374. 
25 Cf. Clemens Rauschenberg, Emanzipation als Synthese. Zur Krilik der radikalen Vernunji in 
Heinrich Heines Phi/osophie der Revolution, Frankfurt on the Main 1987, 87. 
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is demonstrating the ma in principles of these teachings in History by focussing 
on a pantheistic divinity, 'who dwells on earth in man ' (DHA IV, 301). In the 
1852 Preface to History Heine overtly confessed that 

all in this hook that is referring to the major question of God par
ticularly, is just as erroneous as reckless. Equally reckless and erroneous 
is the assertion I parroted the school in asseverating that deism, already 
being ruined in theory , apparently manages to linger on in paltry phe
nomena only. (DHA VIII/ I, 497) 

The ' major question of God' highlights the emphasis History had put on the 
philosophy of religion.26 In order to measure its value, attention must be fo
cussed on the godhead 'this hook is referring to' .27 

4. God 

Heine formulated the strengthening of pantheism in parallel with the rejection 
of deism. Owing to its explicit denial of a personal , Godly Ruler, pantheism 
revealed the secret meaning of Oerman philosophy: the justification of 
emancipation. One only has to scan the recent history of Oerman philosophy 
from Kant to Hegel, Heine implied, to see its anti-deistic, pro-pantheistic, and 
hence pro-demoeratic trend. At present, Saint-Simonism is most conducive to 
progress. lt is the sophisticated articulation of a philosophy of history which 
sees in human history the key to the understanding of mankind. lt claims that 
history follows a meaningful and recognizable pattem of progression and rests 
its argument on the assumption that God constitutes the pattem itself.28 

Through Saint-Simonism, Heine is aiming for the philosophical 
liberation from what he advances deistic suppression, in order to point at the 
revolutionary setting of emancipation the coda of History is prophesying. A 
pantheistic critique of positive religion is therefore a prerequisite condition of 
emancipation going along. Whereas the deistic dogma had legitimized the 
authority of the nobility and the clergy, pantheism runs counter to these anti
revolutionary forces by criticizing the authoritarian impact of positive religion. 
Pantheism is rendering man conscious of his own inalienable divinity; it 
inaugurates a democracy of divine peers. Heine does not weary of stressing that, 
in his view, philosophy has liquidated positive religion, so as to proclaim a pan
theistic idea of divinity which could bridge the gap between nature and history, 
in order to point at the revolutionary setting of emancipation the coda of Ristory 
is prophesying. To him, therefore, a pantheistic critique of positive religion is a 
prerequisite condition of emancipation going a long. 
Philosophy, then, is intimately bound up with the evolution of religion. In Ris
tory Oerman philosophy appears to be a means to campaign to get realized the 

26 Saueracker-Riner, Heines Verhältnis zur Philosophie, 89-94. 
27 Cf. Briegleb, Bei den Wassern Baby /ons , 85-6. 
28 Cf. Ni gel Reeves, Heinrich Heine. Poetry and Polities, Oxford 1974, I 08. 
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intellectual liberties the Reformation had promised. By virtue of its mission, 
pantheism demonstrates a close affinity between religion and philosophy, re
vealing that God and world are one: 

God is identical with the world. He manifests himself in plants, which 
lead a cosmic-magnetic life. He manifests himself in animals, which 
lead a rather dull existence in the sensuous realm of dreams. But he 
manifests himself most gloriously in man, who can fee! as well as re
flect, knowing how to ditTer as an individual from objective nature, and 
whose reason contains already the ideas which make themselves recog
nize to him in the phenomenal world. ln man the deity comes to self
consciousness, and it is again through man that the deity is reveal-ing 
this self-consciousness. (DHA VIIIJl , 60) 

From the vantage point of this Hegelian Saint-Simonism, Heine argues that 
God ' s manifestation 'in nature ' transforms the pantheistic doctrine into anti
indifferentism. The pantheistic-Hegelian tenor of Nistory was an incantation to 
the divine principle in man. In the aftermath of the 1830 July-Revolution, it as
sumed the revolutionary expression of teleology post-Reformation philosophy 
in Germany had articulated: 

German philosophy is a momentous afTair to all mankind, and only des
cendants still to come will field the question as to whether or not we are 
to be praised for having elaborated our philosophy prior to our revolu
tion. lt seems to me that a methodical people such as we had to 
commence the Reformation ere we could concern ourselves with phil
osophy, and not until after its completion we had the right to pass on to 
our revolution. I deern this quite reasonable. The geniuses philosophy 
has utilized for thinking may be cut off at will by revolution afterwards, 
while it stands to reason that philosophy could never have utilized these 
geniuses in case an anterior revolution had cut them off previously. 
Nevertheless, there is nothing to worry about, ye German republicans; 
the German revolution is not going to turn out milder and gentler, since 
it was preceded by Kant's Critiques, Fichte ' s Transeendental Idealism or 
even by Natura) Philosophy. Through these doctrines revolutionary 
forces have evolved which are waiting for the day to burst forth, filling 
the world with fright and admiration. (DHA VIII/I , 154) 

Heine's Saint-Simonian wordings were feit to be a blow on Christian orthodoxy 
and moral sensein Germany. Saint-Simonism, however, would not last. In fact, 
to Heine it was a matrix which gradually made an even more provocative doc
trine sensible.29 Under the social conditions of the July-monarchy, Heine' s 
pantheistic 'doctrines' were eventually remodelied into the form of the 'new 

29 Fritz Mende, 'Die "Neue Doctrin". Zur Gesellschaftsanalyse und Zukunftserwartung Heinrich 
Heines ', HJb 1993, 26-48. 
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doctrine' ofthe 1840s, which wiJl be discussed later on. By that time, Heine had 
long since broken off his association with the Saint-Simonians. For it must be 
stressed once more that the prosaic reality of the July-Revolution was yet bound 
to dampen Heine ' s spirits. lt offered a juste milieu between reactionary 
royalism and petty republicanism, a scene of politica) paralysis which Saint
Simonism could not remedy. What made Heine reconsider his fight for the 
social-utopian idea of a revolution in the late 1830s? 

5. Böme's Shadow 

ln his Ludwig Börne: A Memorial, written in 1839 and 1840, Heine reflected 
over the abortive attempts to implement the revolutionary zeal of 1830. This 
work contains the Letters from Heligoland, the fictional correspondence or 
diary entries written in 1830 before and after the July Revolution, which rernind 
of how different things had been nine years ago. Even the entry to the first of 
August 1830, when Heine' s enthusiasm had come toa head, cannot do away 
with all doubts, as the image of ebb and flood introduces feelings of insecurity 
about progress and freedom. 30 Börne is a confirmation of previous suspicions: 
in fact, the ambit of Paris had al ready tumed out equivocal in the early 1830s, 
when 'Paris-Jerusalem' became interchangeable with ' Paris-Babylon'. The 
'Babylonian Captivity ' was prolonged through intrigue and discord, as was 
indicated in the first draft of the ninth Artiele of Heine ' s 1832/3 French 
Conditions: 

Lady Babylon knows very well that she can only reign because ofBaby
lonian Confusion. She is simply too successful in disuniting us into petty 
factions . We are faced with hair-splitting distinctions without knowing 
what about; we have to fight each other without knowing why, and all 
that through Lady Babylon' s dastardly verbiage. [ .. . ) This hap-pens 
above all, when best friends disagree about the govemment which 
should guarantee the principle of democracy to thrive unrestrainedly. 
Thus govemment, which is just a medium, becomes the most important 
thing, while our actual purpose must be the principle of democracy. The 
original concepts are confused due to stupidity and malevolence as Lady 
Babylon butts in; she is telling lies, she is courting, she is doing a bit of 
hocus-pocus, and she is intervening till the dispute about principles de
generates into a steri le fight over forms . (DHA Xll/1, 468-9) 

This seismographic text is dated 16 June 1832; in it we have a censured record 
of the abortive revolts of 5 and 6 June 1832 in the streets of Paris. The ninth 
Artiele is of vital importance to Heine' s understanding of revolutionism in the 
1830s. lt was not published in the Augsburg General Gazette, but only after
wards, in the 1832/3-book edition. Even then there are striking discrepancies 
between the draft and the printed text. The sketch is an obvious indication of 

30 DHA Xl, 47. 
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Heine ' s objective to smuggle a radical, anti-aristocratie notion of democracy in
to Germany. 31 

Against resignation, Heine set out to put back the story of revolutionary 
freedom to the experience of exile in history. lt made him searching for clues; 
the writer must grasp the true sense of what people had been telling him in 
secret, so as to prompt even his German readership into revolutionary spheres in 
the aftermath ofthe July Revolution, as it is formulated in the printed text ofthe 
ninth Article: 

Is it really true that even our tranquil dreamland has started to move? 
Who could have imagined that before July 1830! Germany was fast 
asleep thanks to Goethe's hush baby, the Pietists' boring litanies, and the 
mystics' magnetizing. Far and wide, people were recumbent, nobody 
stirred, and slumher had seized them all. And yet, only their bodies had 
fallen prey to sleep; their souls, incarcerated therein, had kept a peculiar 
awareness of the outside world. In those days, this correspondent, in his 
youth, wandered through the German land, scrutinizing the people in 
sleep. I saw sorrow on their faces, I studied their physiognomies, I put 
my hand on their hearts, and on that they began to speak in trance, som
nambulistic speech in queer staccato, unveiling their innermost thoughts. 
This people's watchmen had pulled their golden nightcaps deep over 
their ears, and they had wrapped themselves comfortably in ermine 
robes. They were sitting on red armchairs in slumher as we11. They even 
snored! As I went wandering around with knapsack and stick, I would 
speak up or singup to myself what I had espied on the sleepers' faces or 
what I had overheard from their aching hearts. lt was very sti11 around 
me, and I would catch but the echo of my own voice. (DHA XIIII, 177) 

Nightmares, clairvoyance, and somnambulism provided evidence that 'the 
heart' generated its own political potential. lt shaped apparitional plots which 
were less substantial, yet more lucid and rich, than the philistinism of an inert 
society. If the writer succeeds in imaging the unseen on his voyage within the 
mind, whether woven of filmy residues of living memories or new and cryptic 
concept i ons, he will reveal himself as a sensible mentor for others.32 

31 See Fritz Mende, 'Heinrich Heines antijakobinisches Demokratieverständnis', Weimarer Bei
träge 29, 1983/ 1, 118-25. Heine's position towards the republicans in the Preface is analyzed in 
Höhn, 282-302. 
32 The voyage within the mind is an obviously Romantic item. In Heine's days, it extemalized 
mental wandering from phantasm to phantasm, like in Grandviiie's imaginary actventures 'to 
where one pleased,' which transposed the emotion-leaden dream of life into a subliminal carto
graphy. See Jean-lgnace lsidore Gérard Grandville, Un autre monde. Transformations, visions, 
incarnations, ascensions, locomotions, explorations, pérégrinations, excursions, stations, cos
mogonies, fantasmagories , réveries, folátries , .facéties, lubies, métam01phoses, zoomorphoses, 
/ithommphoses, métempsychoses, apothéoses, et autres choses, Paris 1844. For a lucid dis
cussion of early nineteenth-century explorations of the dream-world, see Barbara Maria Staf
ford, Body Criticism. lmagining the Unseen in Enlightenment Art and Medicine, Cambridge 
(Ma) and London 1993, 437-50. 
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True writers lead 'their people' back to the future which history had promised 
them. For it is the poet who knows ofthe people's condition better than they do 
themselves. This revolutionary elitism, as we will see in due course, is char
acteristic of the years up to 1848. Here it must be noted that to Heine, the 
German émigrés in Paris became emblematic of grotesque republican move
ments throughout Europe after July 1830. lt brought him to look with un
rnistakable contempt at the exalted patriotism the numerous splinter groups of 
German politica! exiles around him were cultivating. Contrary to their politica! 
aspirations, Heine refuses to accept their insistence on a precipitate reactual
ization of the revolutionary past.33 Against their agenda Heine appropriated the 
language of republicanism but redirected it in crucial ways, in evocating the 
'divine right' grounded in a 'democracy of terrestrial gods'. He would recollect 
about the republican people who inaugurated the year I of the French Revol
ution in 1793. Yet they failed for Jack of leadership. Hence the republicanism 
Heine opted for is always associated by him with patriarchal notions.34 

Allusions to the Old Testament are obvious: the 'genuine republicans' 
had been scattered, the people was dispersed like the Jews once had their Dia
spora. They were carried away captive, spread far beyond their dwellings in the 
absence of righteous leaders who could have prevented their people from in
appropriate acting. Heine traces a striking after-image of the true 1793 repub
lican taken captive in his French Conditions. In the ninth Artiele he pictures a 
group of prisoners being escorted to a court martial, after the premature republi
can insurrection of 5 and 6 June 1832 had been crushed by Louis-Philippe.35 

Among them he spotted 

the countenance of an old man being taken to the Conciergerie along 
with some students ofthe Polytechnic. The latter went withbowed head, 
distressed and bewildered, their hearts torn like their garments. But the 
old man went still dressed like a poor yet neat Franconian of yore. His 
threadbare straw-coloured frock had been tailored after the latest fashion 
of 1793. Waistcoat and trousers ditto. He had a big triangular hat on his 
wrinkled, powdered little head, and his face shone with lightheartedness, 
nay, excitement, as if it were fora wedding. He was foliowed by an old 
woman with in her hand an umbrella she seemed to bring for him. I 
could teil from the deep furrows on her face that she was scared to 
death, which is not surprising when one sees one's beloved being court
martialled and facing certainty of execution within twenty-four hours. 
(DHA XII/I, 168) 

33 DHA XII/I, 182. 
34 According to Heine, Lafayette, Saint Just, and, above all, Napoleon sought to play the role of 
the new Father of the Nation. For valuable infonnation about Heine's Bonapartism see Höhn, 
214-18,491-2 . 
35 For detailed information see Briegleb, Opfer Heine?, 225-30, and Michel Wemer, 'Der Jour
nalist Heine ', in Höhn, ed., Asthetisch-politische Profile, 301-4. 
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And yet, by virtue of this writing's commemorative dynarnics, that doorned re
presentative of a vanquished people is granted a shelter in a 'Holy History ', as it 
is pictured in Heine's 1833 French Painters : 

On one painting we may see how history is tumbling crazily in blood 
and mud; it could have been stagnant for centuries, wholly numb, before 
it clumsily jumped up again in haste, zigzagging onwards. This is what 
we call World History. On another painting we may yet recognize an 
even greater history , which nevertheless requires no more space than a 
lumbering cart, pulled by bullocks; this is a history without origin and 
end, repeating itself forever, as simp Ie as the see, the ski es, and the sea
sons, a Holy History written by poets, whose archive is to be found in 
every human heart, the History of Mankind. (DHA Xll/1 , 44) 

Here, the individual hu man heart is rated above all world history , that is, above 
the immanent dynamics of Hegelian philosophy. In an atmosphere of 'blood 
and mud ', the toneis set for the 'Bömean crisis'. 

It must be noted that in Börne, the tension between Nazarenism and 
Hellenism is at first prolonged. As indicated above, Heine had presenled his 
pantheistic-sensualistic programme as a response to the demands for 
modemization and social change in the 1830s. lts function was to bring the 
people up, to rehabilitate the 'Genius ' and ' Beauteous ' of man. Jewish eman
cipation is now seen as part of a universa! struggle for human liberty. Especially 
Böme's 'Nazarene ' republicanism was to Heine fully-fledged trivia.36 lnsipid 
republicans like Böme were to yield to much greater minds, whose pantheistic 
sensualism would supersede asceticisrn because they were seeing the kemel of 
things in the rnidst of what was going on; their visionary bias is pointed at in an 
unprinted sketch for Börne: 

1t may be a requisite transience, and we are only inclined to condone this 
poorly shaped chrysalis in the hope that in days to come we shall watch 
the butterfly bursting out the more iridescent, unfolding its wings for a 
frisky flight in the sweet ai r, over all the blossoming flowers of life. 
(DHA XI, 217) 

Though sensualism enabled Heine to distance himself from what he dislikes in 
Böme, it must yet be stressed that Böme is Heine's alter ego in many respects ; 
they share their experience of exile. In the late 1830s, it crystallizes an ambi
valent attitude towards the present, for positive signs are hardly anymore to de
teeL Even in moments of utter bliss despair is looming; it alerts Heine to the 
fact that writing requires constant fight. To him, Böme's pathography speaks 
volumes: today ' s literature is badly afflicted with the incongruities ofthe world. 
The poet is suffering from the circumstances he Jives in: 

36 Fora full account ofthe Heine-Böme controversy see lrene Rippmann, ' Böme und Heine ', in 
H. Heine, 1797-1856, ed. Kari-Marx-Haus, Trier 1981 , 98-119. 
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Most blessed might be the dead in their graves at Père-Lachaise, like 
you, poor Böme! Yea, blessed are they which are imprisoned at home, 
blessed are the weak and the sick in their garrets, blessed are the mad in 
the madhouse, most blessed the dead! As for me, the writer of these 
leaves, I have no reason to lament in the end, for in a way I will have my 
share of all their blessings thanks to this wondrous susceptibility, this 
inbom compassion, this mental disturbance, which is common among 
poets, though we Jack a proper name for it. (DHA XI, 115-6) 

For all his pantheism, then, Heine does nol recapture the optimism of History in 
his Börne. On the contrary, Börne reveals that the bright Hellenism he de
terminedly pursued in his campaign for Saint-Simonism has nol done away with 
Babylonian rnisery, as the passage continues: 

However comfortably and cheerfully I promenade through the narrow 
streets of Babylon by day, believe me, as soon as the sky darkens, my 
heart will ring with the sound of melancholie harps, and at night my 
head reverberates with all the world' s torments turned into the rolling 
kettiedrums and clashing cymbals of a janissary band; and the mum
mery, screaming in terror, moves upwards ... (ibid.) 

The melancholie harps, contrasting sharply with the ' goyishe ' kettiedrums and 
the cymbals, are again rerniniscent of the ' Lord's song in a strange land' from 
Psalm 137. lts sounding is evocatively displayed earlier, in a passage depicting 
Heine wandering with Böme through the Frankfurt ghetto, where they hear the 
nasal chant of an old rabbi : 

As it seemed, the cracked voice was an old man ' s, the melody swayed 
softly on mellow laments, rising higher and higher into violent outbursts 
of anger. (DHA XI, 22) 

Through Böme the rabbi ' s chant is skilfully interwoven in Heine's own text. 
For when Heine asked him about it, Böme commented on its contents in a way 
so characteristic of his own style that he becomes Heine 's spokesman: 

'It is a fine song,' he said, smiling dourly, ' a lyrica! masterpiece which 
has no equal in the Muses' Almanac of this year. You may recognize it 
in translation: "By the rivers of Babylon, there we sat down, we hanged 
our harps upon the willows in the rnidst thereof', and so forth . A splen
did poem! Old Rabbi Chayim knows very well how to recite it, his frail 
voice going on tremulous yet determined.' (ibid.) 

About suffering, he was never wrong, Heine' s informant. The Jewish experi
ence of exile lies behind the ' splendid poem', and when it first caught his atten
tion in the ghetto it would have had an atavistic air about it. There is the affront 
ofthe subject matter, the flirtation with the 'ghastly', and the ' Jack of culture ' . 
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Yet it is cited, and the shock of the citation is that while it may remain strange 
to the cultured reader, it still manages to keep faith with whoever shares the 
etemal reciprocity of tears. 37 

Heine makes his spokesman talking on ingeniously about Biblical 
accounts. Starting from the first destruction of Jerusalem, he concentrales on 
how the wicked devices of the Jews' enemies had retumed upon their own 
heads. The story culminates in an updated reading of the vengeful tones from 
the last lines of Psalm 137: 

Subsequent evildoers, enemies of the Jews, had better watch their step .. . 
But what is the use? The awful example does not frighten them off. The 
other day I set my eyes again on a pamphlet against the Jews, written by 
some professor of philosophy signing with rnagis amica. Sooner or later, 
he will have to eat grass, for an ox he is already by nature ... (DHA XI , 
23) 

Before their cotnmon enemy, the anti-Semite, Böme and Heine are the same. 
Mistrusts had proven justified in 1840 Damascus affair. For that year saw an 
alarming revival of the medieval blood-libel against Syrian Jews, which the 
' modem West ' found hardly opportune to worry at. The French govemment did 
notprotest vigorously about the accusations; Thiers remained faltering .38 

The shock of the affair set Heine back to his Rabbi of Bocherach (which 
he had never completed). 39 Moreover, the fundamental politica( disinterest in 
anti-Semitism made him envisaging that emancipation would not come without 
curing society as drastically as possible. No wonder, then, that Heine's com
memorative pathography tends to identify his lot with that of Böme. His por
trayal of Böme owes at least as much toa poet's self-analysis as to the featuring 
of a fellow exile whose Jewish experience almast matched his own. For what 
Heine is recognizing in Börne obviously bears witness to a common experience 
of Jewishness, and once we look closer at it, it appears that it retains a version 
of what may be called 'Messianic expectancy', which, for its politica( im
plications, requires an extra digression. 

6. Messianic Expectancy 

Heine knows of a reactualized version of Messianic expectancy at the end of the 
fourth Book in Börne, where he suggests that a Jewish Messiah will outdo the 
legendary Barbarossa in liberating Germany: 

No, it is not Emperor Barbarossa who will liberate Germany, as the 
people believes, the Oerman people, this slumbering, dreaming people 
who can conceive of its Mess i ah but in the stature of an old sleeper! The 

37 Martin Walser, ' Heines Tränen', HJb 1982,206-27. 
38 Prawer, Jewish Comedy, 297-340. 
39 Höhn, 436-45. 
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Jews, for their part, form a far better idea of their Messiah, and years 
ago, when I was in Po land and visited the house of the great Rabbi Ma
nasse in Cracow, my heart was delighted as I heard him speak of the 
Messiah.. . I no Jonger know in which Book of the Talmud the details 
the great rabbi faithfully gave me are to be found. What I do remember 
are only the basic, essential features of his description of the Messiah. 
He told me that the Messiah was bom the day Jerusalem was destroyed 
by the wicked Titus Vespasianus; and since that day he dwells in the 
fairest palace in heaven, surrounded by bliss and joy, and, at that, he has 
a crown on his head, ju st like a king ... but his hands are manacled with 
golden chains! ' What' , I asked with astonishrnent, 'is the meaning of 
these golden chains?' 'They are necessary ', the great rabbi replied, with 
a foxy glance and a deep sigh; ' for without these fetters the Messiah 
would all of a sudden rush down to earth every time he loses patience, 
and undertake the task of deliverance untimely. He is far from a restful 
sleeper. He is a noble, slender yet immensely strong man, blooming with 
youth. The life he leads is nevertheless very monotonous. The greater 
part of the momings he spends saying the usual prayers or I aughing and 
joking with his servants, who are angels in disguise, sing prettily, and 
play the flute . Then he has his long hair combed, and he is anointed with 
nard and dressed in royal purple. The whole aftemoon he spends study
ing Kabbalah. Towards everring he calls for his old chancellor, another 
angel in disguise, as are the four mighty privy counsellors accompany
ing him. lt is the duty of the chancellor to read to his master from a hu ge 
book what happerred every day ... Th ere are all sorts of stories which 
cause the Messiah to smile cheerfully or to shake his head discon
tentedly. But when he hears how down below on earth his people is 
brutalized, he flows into the most terrible rage and howls with such 
anger that all the heavens tremble .. . Th en the four mighty counsellors 
must hold back this raging Messiah lest he rush down to earth, and they 
would probably not be able to overpower him if his hands were not 
manacled with those golden chains. .. They quieten him with gentie 
words, telling him that the time is not yet ripe, the hour of deliverance 
not yet come, and in the end he sinks down on his couch, covers his 
face, and weeps ... ' Th is is approximately what Manasse ben Naphtali 
told me in Krakow. He vouched for his trustworthiness with references 
to the Talmud. I have often mused about his narratives, especially in the 
most recent times, in the aftermath ofthe July Revolution. Yeah, on bad 
days I sometimes seem to hear with my own ears the sound of ratties as 
of golden chains, and then desperate sobbing ... Oh, waver not, thou 
noble Messiah, who delivers not only Israel, as the superstitious Jew 
would assert, but all miserabie mankind! Will not break, ye golden 
chains! Keep him fettered for yet another time, lest he might arrive un
timely, the King and Saviour ofthe world! (DHA XI, 110-11 ) 
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I have cited this passage at length, because of its paradigmatic character.40 

Despite a tone of mockery at the 'superstitious Jew', even this noble, almost 
athletic Messiah refers to a tradition of expectancy which conceives of rnan's 
liberation as a catastrophic eventon the public stage ofworld history, since the 
advent of a betterage is something to be desired as well as feared.41 Hence the 
golden chains, which are, as Heine tells us on behalf of Rabbi Manasse, pre
venting the Messiah from advancing precipately. 

Such Messianism joins recoverable knowledge of primordial wisdom 
with utopian componentsof wonders at the end ofthe days; it is firmly rooted in 
the notion of tikkun, encompassing at once destruction and reconstruction of 
things, operating between the dream of paradisiacal origins and unimaginable 
vistas. The coming of the Messiah will be, in the Biblical words of Daniel , a 
time of trouble ' such as never was since there was a nation even to that same 
time' (Dan. 12: I). Indeed, not progress but catastrophe anticipates redemption, 
which is an intrusion in which history itself perishes.42 Heine's imagery is 
hardly less drastic, and the effect is still far-reaching : a focus on the eschato
logical tradition serves the purpose of suggesting more intensely that secular 
modemity is utterly devoid ofutopian vistas.43 

The 'eccentric' character of that tradition is accentuated by Heine' s 
alluding to Kabbalistic study. In one of his reference books for his 1834 
History, Tennemann's History of Philosophy, the 'fantastic occult strangeness' 
of 'Kabbalistic philosophy' is fully expounded: 

This Kabbalistic philosophy, if we may term it 'philosophy ' indeed 
(because it represents more fiction than critica) thought), is shrouded in 
darkness, owing to its origins and its sources. The Jews regarded it as 
revelation, and therefore they cloaked its real beginnings. They attach 
great importance to it. Thus they seek to keep it secret, by hiding it from 
glances of the non-initiated. lt is a lso made of exotic concepts and ideas, 
which are nevertheless revered as divine wisdom. Since Kabbalistic 
philosophy is Jacking in clarity and synthesis, and as reason is steered by 
fantasy , both its origins and its contents are obscure. Jewish scribes 
recount its origins and tradition with fabulous wit: now it has been given 
to Adam, then toAbraham (who is told to have it transmitted orally or in 
writing). Or else they say that it has been revealed to Moses simul-

4° For the central importance ofthis text see Briegleb, Bei den Wassern Babels, 179-85. 
4 1 1t must be noted that Heine, before his Gennan readership, is not altogelher true to the Alenu 
prayer which looks fmward to the day on which not only lsrael, but 'all the children of the 
flesh ' will call on the Lord 's name and, as Prawer rightly stipulates, thus have equal share in the 
deliverance, Jewish Comedy, 366. 
42 Cf. Geshom Scholem, The Messianic ldea in Judaism, and Other Essays in Jewish Spiri· 
tuality, NewYork 1971 , 71. 
43 Scholem, The Messianic ldea, 24-33, where he stales that Jewish scholars had traeed a direct, 
gradual progression from the rationalist orietation of medieval Rabbinic thought through the 
Enlightenment to the positivistic rationalism of modem society; at the same time they took the 
revolutionary sting out of the Messianic idea, bringing it into Jine with the bourgeois pro
gressive doctrine of history. 
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taneous with the Commandments, so as to serve as highest knowledge 
and a key to interpreting written law, which is kept by the rulers of the 
congregation. 44 

Tennemann, well versed in Kantian criticism, approaches Kabbala with clearly 
condescending tones; to him, this tradition lies beyond scholarly judgement. 
That is yet the side where Heine takes his interest; the Messianic splendour in 
the rabbi's account is a reminder of ziw, the term with which the Kabbalists 
named the brightness of the shekhina, that is, the divine manifestation. In order 
to intensify the strangeness of this non-secular perspective, he confronts his 
German, i.e. basically non-Jewish audience with a Jewish Messiah who is in 
particular introduced as their liberator as well . In doing so, he denied a kind of 
mystica! and retrogressive nationalism which promoted the idea that 'a new 
world' would emerge under the leadership of Barbarossa, whowas destined to 
return and lead Germany to greatness in the putative new era. 

The explosiveness of Heine 's denial is intensified in the introductory 
lines to the just cited Messianic fragment from Heine's Börne, by exhibiting this 
strongly splendiferous Messiansim as a vulgarity to decent society; and yet, 
Heine shows that, to him, precisely this crudity is an inevitable corollary of 
Hegel's philosophy, for he starts his tale with a noteworthy reference: 

'Nature,' Hegel told me once, ' is very wondrous indeed; things she uses 
for most lofty goals are serving her for utter crudities as well, e.g. the 
member entrusted with the supreme mission of human procreation is 
serviceable enough for. .. ' Those who complain about Hegel's obscurity 
will now understand him; for though he did not apply these lines directly 
to Israel , they can yet be related to this subject. (DHA Xl, I 09-1 0) 

Obviously, Heine refers to Hegel ' s Phenomenology. At the end of the second 
section on phrenology, Heg el makes u se of a phallic metaphor in order to 
clarify the interrelationship between two possible readings of the sentence 'the 
Spirit is a bone' ; one is the ordinary, that is the one which is bound up with the 
level of the 'representation', and the other one is the speculative: 

Spirit drives depth out from within, But it puts it forth only to its repre
sentational consciousness; there it is kept. This consciousness is ignorant 
about what it is what it actually expresses. Here we have the same nexus 
of high and low which is to be found in Life, where Nature is demon
strating it naively in the organ which serves as well for re-production as 
for urinating. The infinite judgement qua infinitum would imply the 
completion of Life's comprehending itself; but the conscious-ness qua 
representation is like urinating.45 

44 Tennenman, Geschichte der Phi/osophie, vol. 9, 169-70. 
45 Phänomenologie des Geistes, Hans-Friedrich Wesse1s and Heinrich C1airmont, eds., Hamburg 
1988, 232-3. 
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To Hegel , the crux of the matter does not lie in the genuinely speculative 
attitude, which setties on the reproductive function , where the vulgar, empirica! 
understanding recognizes only urinating. On the contrary, the crux lies in the 
paradoxical claim that the option for the reproductive function is definitively 
secondary ; it is impossible to opt instantaneously for the ' true meaning' of the 
organ. We must start with the wrong option (the urinating), so that the deeper, 
i.e. true meaning will emerge only as the after-effect of ' wrong ' reading.46 

Heine ' s Messianic interpretation, one can say, exploits the paradox to full ad
vantage: to non-Jews foolishness, but qua foolishness wiser than secular 
wisdom. 

In order to strengthen his Messianic case, Heine calls Kar! Rosenkranz 
( 1805-79) to witness. Heine maintained contact with Rosenkranz in Berlin in 
1822-3. Rosenkranz served as professor ofphilosophy in Halle and Königsberg. 
He wrote not only a series of books of a philosophical-historical character but 
also systematic studies, among them the one conceming the aesthetics of 
ugliness. In Börne, Heine speaks of Rosenkranz as ' the great sage ', who had 
contrasted the potential of the Jews with that of the legendary giant Antaeus.47 

Just before the play on Hegel's Phenomenology, significantly, Heine quotes 
Rosenkranz in the context ofhis statement that the Jews are the Sprit ' s people: 

Indeed, Jews are kneaded from dough meant for gods. They, who are 
trampled upon today, will be besought tomorrow. Whereas the one is 
toiling away in shabbiest hagg ling, the other ri ses to the zenith of hu
manity; yea, Golgotha is not the only mountain on which a Jewish God 
shed his blood for mankind. The Jews are the people of the Spirit, and 
each time they return to their principles they are great and majestic, and 
put to shame and overcome their heinous oppressors. Rosenkranz, the 
great sage, compared them to the giant Antaeus, only that Antaeus 
gained strength on touching the ground, whereas the Jews gathered new 
forces once they came in contact with the sky again. A peculiar sign of 
how harsh extremes can be! (DHA XI, I 09) 

lt must be noted that Rosenkranz is Hegel ' s biographer, satirist, and interpreter, 
but also a perceptive researcher on Jewish religiosity .48 We may infer that 
Heine 's appraisal echoes discussions in the Berlin Association, and that, in the 
late 1830s, the reference still sufficed to make his Messianic case.49 

46 Cf. Slavoj Zizek, Die Nocht der Welt. Psychoanalyse und Dezi/scher Jdealismus, Frankfort on 
the Main 1998, 105-6. Heine 's 'teleological' poem 'Two Legs', whi ch reads like a comrnentary 
on the ' urinating' passage from the Phenomenolagy, is analyzed in Chapter 11, 65. 
47 Cf. Kar! Rosenkranz, Srudien. Erster Teil, Reden und Abhandlungen. Zur Philosophie und Li
terarur, Berl in 1839, 32. 
48 Towards 1848, Rosenkranz takes an anti-revolutionary attitude in opting for 'Chri stian-social 
refom1 ', as he indicates it in his preface to Die Pädagogik als Sysrem. Ein GrundrifJ, Königs
berg 1848, xiv. 
49 In Chapter V, we will see that Rosenkranz anal yses Jewish religiosity from an allegedly su
perior position of Christian ity. 
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lf we relate Heine's Messianism to the revolutionism of the pro
grammatic writings discussed above, then it presents a documented case of 
Heine's reaction to the threat ofresignation, after the immediate replacement of 
' theory ' by 'praxis' had proven i die hope in the late 1830s. The more the 
realization of the Saint-Simonian Third Age was postponed, the stronger dis
illusionment had grown. Was the emancipation from 'Nazarenism' destined to 
end in a state of suspended animation? Such could have been, indeed, the out
come of the ambitious attempt to bear the responsibility for all the world' s 
potentials to grow to the full. For that purpose the poet had to rely on the pro
phetical, ' supranaturalistic ' skilis mentioned above. His aim was obviously pur
sued at the expense of ' sanity'; hence the physical and mental misfortune 
pointedat in Chapter 11 , referring to the 'illness ofthe time' . 

Now, in the early 1840s, Messianic expectancy is a resistance to inertia 
and even paralysis; it is reworked into an up to date view on society. Not only 
against Böme's 'Nazarenism' but also against his own Saint-Simonism, a 
reorientation is required in order to clear up the drab monotony of every-day life 
in the Juste milieu. ln the 1840s, then, Saint-Simonism gave way to a 'new 
doctrine ' ; via Messianic expectancy, a revised revolutionism came to the fore. 
Heine ' s faith in a splendid Messianic millennium made him receptive to the 
revolutionary vistas the radicalizing Hegelians opened up in the 1840s, which 
sharpened the opposition between those who sought to radicalize Hegel's 
philosophy and those who saw it as the possibility of a genuine restoration of 
Christendom.50 What was Heine's attitude towards the 'new doctrine' 
radicalizing Hegelians like Amold Ruge, Kar! Marx, and ' Messrs ' Ludwig 
Feuerbach, Georg Friedrich Daumer, and Bruno Bauer were deterrnined to 
herald? 

7. New Doctrine 

Whereas Hegel had hoped that the French Revolution would be the last great 
cataclysm ofEuropean society, his disciples and critics in the 1840s saw that its 
ideas and examples would result in an age of ever increasing turmoil. For the 
radicalizing Hegelians on the left wing, this suggested the possibility of a 
revolution which would eventually introduce men to the peace and security of 
lasting freedom and justice, a society which could look back to the past as a 
long nightrnare of 'pre-history ' . For others, on the right wing, these revolutions 
were the direct result of atheism, the sign of rnan ' s delusion that he was a 
godless god in himself, capable of determining his own fate without reference to 
a transcendent divine wil!. As the radicals suggested to substitute 'praxis ' for 
' theory ', to them, Heine was a name to conjure with; he was seen as a key 
tigure who had pointed at the transierree of the status quo. Heine offered not so 
much an elaborative impression of metaphysical essentials as an intricate 
interweaving of reflections on philosophy, history, and polities, condensed in 

50 The stuggles between radicali zing and conservative factions are satirized in Rosenkranz's 
phi1osophical comedy Das Centrum der Speculation, Königsberg 1840. 
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superior literature, which exhibited two important features of the actual intel
lectual climate: first, an unsatisfactory bias towards scholastic squabbling, and , 
second, the philosophical vindication of social change. Here Heine proposed far 
more original and conclusive arguments than Böme and the Young German 
writers. 51 

What the radicalizing critics of the 1840s had at least in cornmon was 
their determination to challenge Hegel by insisting that his own philosophy had 
failed to do justice to the discontinuities between a given social ethos and moral 
ideals, between religion and comrnunity, social action and politics.52 As we saw 
in our third chapter, the development of Heg el 's system had been motivated by 
the need to come to terms with the contradictory inheritance of Christianity on 
the one hand and notions of human self-determination on the other. This 
contradiction was expressed politically by the opposition between the ideas and 
institutions ofthe French Revolution and those ofthe Holy Roman Empire, and 
culturally in the antipathy of German Romanticism to the rationalism and 
universalism of the Enlightenment. Hegel's philosophy treated these problems 
in a way which his radicalizing critics accepted only as the starting-point for 
their own analyses; through vehement opposition they attempted to come to 
terms with the problem of the relationship between religion and the 
Enlightenment, and all its politica] and cultural consequences. In the early 
1840s, they developed intellectual preferences for eschatological language and 
utopian solutions which answered to the crucial problem of the self-conscious 
participation in the self-determining process of secular history. In the years 
leading up to the revolutions of 1848, they rejected Hegel's synthesis in favour 
of the assertion of atheistic humanism or religious otherworldliness. On what 
they considered the right emphasis in this matter, divergent views were 
harboured. In the light of these conceptual diversity, it would clearly be mis
taken to apply more excessively firm labels than 'radicalizing' to the broad 
spectrum before I 848. 

In this setting Heine recognized as latent in the proletarial the power 
which should carry philosophy into practice; in his 1843 Communism, Phil
osophy, and Clericalism he regarded the proletarian revolution as necessary and 
inevitable (though for the moment lying in the indefinite future), and he 
believed that he saw cornmunism actually coming into being before his eyes. 53 

lt must be noted, however, that in this uncertain atmosphere Heine held that 
poets could register the pul se of the present without engaging in daily polities. 54 

He sets himself to stress this tenor by projecting the image of a thoughtful 
prophet and drum major, insisting once more on the translation of philosophical 

51 This point is elaborated in András Gedö, 'Philosophie zwischen den Zeiten. Auseinander
setzungen urn den Philosophiebegriff im Vormärz' , in Walter Jaeschke, ed., Philosophie und 
Literatur im Vormärz. Der Streit urn die Romantik (1820-1854) . Philosophisch-literarische 
Streitsachen, vol. 4, Hamburg 1995, 1-39, here especially 3-5. 
52 Cf. Heinzand Inge Pepperle, ' Einleitung', in id., eds., Die Hegelsche Linke, 5-47. 
53 DHA XfV/ 1, 99-100. 
54 Hannah Spencer, Dichter,Denker, Journalis t. Studien zum Werk Heinrich Heines , Frankfort 
on the Main 1977,25. For Lutez ia as 'propaedeutics ' , see Briegleb, Opfer Heine?, 329. 
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into actual revolutionism. ss The poet can act as a judge who dec i des a bout how 
Hegelianism should be revolutionized, as in 'Doctrine', the famous opening 
poem from the 'Poems ofOur Time' in the 1844 New Poems: 

Schlage die Trommel und furchte dich nicht, 
Und küsse die Marketenderinn! 
Das ist die ganze Wissenschaft, 
Das ist der Bücher tiefster Sinn. 

Trommie die Leute aus dem Schlaf, 
Trommie Reveilje mit Jugendkraft, 
Marserure trommelnd immer voran, 
Das ist die ganze Wissenschaft 

Das ist der Hegelsche Philosophie, 
Das ist der Bücher tiefster Sinn! 
Ich hab' sie begriffen, wei I ich gescheidt, 
Und wei I i eh ein guter Tambour bin. 
(DHA II, I 09) 

To Heine, this vista is a rejuvenation of the fragile presumption that Progress 
points to real phenomena in society. The 'books' innermost meaning ' was a 
motif which sawremedies to the 'Bömean crisis' Heine experienced in the late 
1830s, when his revolutionism had fallen prey to scepticism about the real
ization ofthe 'Idea' , echoing the reservations from the early 1820s. 

Heine's revolutionism in the early 1840s is a tentative answer to those 
insecurities. Against inbom suspicion, he now endeavoured to adopt a positive 
attitude towards the self-determination of man: 

The masses no Jonger bear their earthly misery with Christian patience; 
they languish for bliss here below. Communism is the natura] conse
quence of this change in attitude; it is spreading all over Germany. Just 
as natura) is the phenomenon that the proletarians ' assault on the status 
quo is spearheaded by the most leamed experts from the greatest school 
of philosophy. They know how to switch from doctrine to acting, the 
ultimate aim of all thinking, and they formulate the strategy to be 
adopted. (DHA XV, 170) 

This radical passage, from the Letters on Germany, could not be published 
during Heine' s lifetime for reasans of censure.s6 In articulating the primary role 
of the proletarians in history , it gives a revaluation of philosophy as wel I. In the 
early I840s, philosophy is reinstated as an indispensable means to attain 'bliss ' . 

ll Bierwirth, Heines Dichterbi/der, 311 , and idem, 'Trommier und Tambour. Heinrich Heines 
Versuch einer Synthese "politisch-romantischer" Dichtung', A1ifklänmg und Skepsis, 475-88. 
l
6 Cf. Höhn, 448-51 for the coherence of the drafis from Heine's literary bequest. 
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We must note that the word 'doctrine ', which gives the just cited poem 
its title, is obviously borrowed from religious discourse; in other words, Heine, 
like Feuerbach and Ruge could not contemplate the possibility of radical 
democracy without reappropriating a sense of religion as a secular politica) 
'faith ' which is conceived as exteriorized and demystified, but with its zealous 
core intact and ready to be self-consciously directed towards its true object, 
Man. The fact that Heine uses ' doctrina! language' when he envisions a politics 
of revolutionism ties him to the pervasive theme of the intersection of politics 
andreligion the 'godless self-gods' embarked on in the early 1840s. First of all , 
his arguments parallel Bruno Bauer's philosophy of self-consciousness, which 
are revealed as the only power of the world and history in Bauer' s influential 
184I Trumpet ofthe Last iudgement Against Hegel the Atheist and Antichrist.57 

True to what he considered the basic form of Hegel ' s philosophy of history, 
Ba u er insisted that self-consciousness is not arbitrary , for it develops in a suc
cession of antithetical stages towards recognition of its agency : 

In short, on taking stock of itself, self-consciousness is the omnipotent 
sorcerer who calls forth the universe with all its distinctions . In this one 
act of self-communication seif-consciousness ejects its universality as 
the Good and the ldea; it posits man as a finite and natura! being, and it 
contines rnan ' s consciousness toa really fmite and natura! world. 58 

Bauer' s influence is evident in the strident claim with which Ruge prefaced the 
first issue of the German Year-Books in 1841, stating that the awakening to self
consciousness characterizes the present in terms of freedom: 

The inevitable corollary of this consequence is a genuine Monism of 
Spirit , resting on the knowledge that the process of history is identical 
with the process of self-consciousness. The ' I' of Fichte' s and Kant 's 
autonomous Ought, the categorical imperative, are thus re-established in 
a higher form, for whereas the spiritual crises in the sphere of self
consciousness are all based on themselves, self-critique is yet a new ere
ation of free acting. Th is is Freedom. 59 

Th is text is in parallel with Feuerbach ' s 1841 Essence of Christianity, in which 
we have an eloquent condensation of self-consciousness: 

Consciousness of God is man' s self-consciousness; knowledge of God is 
rnan's self-knowledge. By his God you know the man, and, conversely, 
by the man you know his God. The two are one. What God is to a man, 
that too is his spirit, his soul; and what his spirit, his soul , his heart are to 
a man, that is his God. God is the revealed and explicit inner self of 

57 Die Posaune des jiingsten Gerichts über Hegel, den Atheïsten und Antichristen, in Heinz and 
lngrid Pepperle, eds. , Hegelsche Linke, 235-372. 
58 Ibid., 360. 
59 Tbid., 222-35, here 227 . 
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man; religion is the ceremonial unveiling of rnan's hidden treasures, the 
confession of his innermost thoughts, the public avowal of his secret 
longings.60 

The impact of Feuerbach's work was tremendous, as it represented a major 
break with the whole dominant tradition of German idealist philosophy. While 
it promised to be the key to a complete representation of both theology and 
metaphysics, it introduced an empiricist and materialist-oriented humanism into 
philosophical tradition in which this emphasis had been alien. 61 

Feuerbach's critique is fundamental in that it rejects Hegelian idealism 
not so much in its details as in its underlying assumptions. One could say that 
where Hegel represents the 'consciousness of self-consciousness', F euerbach 
represents a further awareness, namely that this very process of coming to 
awareness of thought is not a transcendental, 'spiritual' process in itself, but is a 
processof distinctively human existence.62 To Feuerbach, Hegel's philosophy is 
rational mystics.63 He therefore exhorted people tothink in 'natura)' terms only: 

Philosophy is the science of reality, in its truth and its totality; but the 
essence of reality is nature (in the most universa) sense of the word). 
The greatest mysteries lie in the simplest things, which the speculative 
daydreamer who yearns for the beyond is trampling underfoot. The 
return to nature is the only souree of salvation. lt is wrong to put nature 
in contradiction to moral freedom. Nature built not only the mean work
shop ofthe stomach, but also the temple ofthe brain.64 

In the 1853/4 French version of Heine's Confessions, Feuerbach is pictured as 
an atheïst agitator, when Heine reflected on what he had done twenty years 
before in the way of expounding German philosophy to the French: 

Yeah, with regard to German philosophy, I blabbed out frankly these
cret of the school; enveloped in scholastic formulas, it was known only 
by the initiated of the highest class. My revelations excited the utmost 
astonishment in France, and I recollect that the most eminent thinkers of 
this country avowed me naively that they had always fancied that Ger
man philosophy was a sort of mystica) haze in which the deity was 
hidden as in a sanctuary of clouds, and that German philosophers were 
ecstatic visionaries, breathing only piety and the fear of God. It is not 
my fault that this has never been the case, and that German philosophy 
is exactly the opposite of what we have hitherto been accustomed to call 
piety and the fear of God. The most steadfast of these philosophical 

60 Das Wesen des Christenthums, in Sämtliche Werke, vol. 6, Stuttgart and Bad Canstatt 1960, 
15. 
61 Cf. Marx W. Wartofsky, Feuerbach, Cambridge 1977, 196-251. 
62 See Wartofsky, Feuerbach, 168-96. 
63 Feuerbach, 'Zur Kritik ', 195. 
64 Ibid. , 203. 
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agitators, our modem Porphyrius, who actually bears the name of 
Feuerbach, proclaimed, in concert with his friends, the most radical 
atheism as the ultimate conclusion of our metaphysics. With a frenzy of 
bacchantes these impious zealots tore the azure veil from heaven, shout
ing: "See, all the divinities have fled, and on high there dwells but an old 
maid with leaden hands and woebegone heart- Necessity." (DHA XV, 
139-40) 

Feuerbach's 'most radical atheism' points back to Heine's own 'self-godliness' 
of the 1840s. By then, Feuerbach and company came to associate Hegel with 
the coterie of orthodox Lutherans, Restorationists, and Positive Philosophers 
whohad been Hegel's staunchest critics. 

Once the synthetical force of the Hegelian system had dissolved, the 
radicalizing Hegelians focussed on the problem of the reconciliation between 
species and individual, between the concept of man and the man of flesh and 
blood. The mediation of the individual and the genus was of particular interest 
to them because, by reconstituting rnan's universality on a concrete basis, it 
would offer at the same time a solution to the problem of the unity of spirit and 
nature, of man as natura) being an man as human and historica) being. Thus 
they came to put self-consciousness in place of Absolute Spirit. 

In associating liberalism with Protestantism, Feuerbach, Ruge, and 
Bauer developed a theologizing mode of critique which reached its consumma
ti on in Marx's writings in mid-1843, when he extended the structure ofradical 
Hegelian politico-theological thought into the secular domain of society and 
polities. But on this common ground yet further shifts were brought about once 
the radicalizing Hegelians began to conjure with the panoply of religious 
analogies and metaphors which a Christian culture makes so omni-presently 
actual. In the years immediately before 1848, Feuerbach moved away from the 
universalizing idea of humanity which had permeated his 1841 Essence of 
Christianity, while Marx developed a more strictly secular criticism of civil 
society since the ' critique of religion' was 'completed,' as he put it. Marx 's 
reproach to Feuerbach in the sixth thesis of his Theses on Feuerbach was 
precisely that he had failed to reconcile the sensuous individual with 
universality in genera), and thus that he had thought both abstractly, conceiving 
being only as genus, that is, as intemal, mute generality which connects nator
ally many individuals.65 

Within this context, Daumer (1800-1875) takes his own routes as an 
orientalist and Hafis-translator.66 In the 1840s, however, he became known for 
his anti-Christian polemics. Radicalizing Hegelians like Ruge and Feuerbach 
took an active interest in his critique. Daumer's intent was an empirica) way of 
thinking, as he indicated in a letter to Feuerbach, dated April 1842: 

65 MEW/2, Berlin 1969,6. 
66 Cf. Karlhans Kluncker, Georg Friedrich Daumer. Leben und Werk, /800-1875, Bonn 1984. 
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Whereas you are the type of person who thrives on philosophical intri
cacies, I confine myself to a completely extemal and bluntly empirica] 
way of thinking. To my opinion, the cudgel wiJl finish off what the 
poison had left intact. The assaulted yet seek to dodge the blows through 
ignorance, and I am sorry to say that I stand all alone. But if we succeed 
in collaborating more effectively, we wiJl play a dominant role, and our 
opponents wiJl trembie with apprehension about their future. They are 
going to perish, whatever bias they may have against us. In case we do 
not fee] moved to work tagether for inner reasons, we can draw inspira
tion from outside, from our enemies' policies, which is actually a 
contributory cause to the unity ofthe liberals abroad.67 

Daumer' s anti-Christian polemics culminated in his 1847 On Christianity; here 
he defines Christianity in terms of spirit, characterizing spirit as that 

which stands in glaring contradiction with Nature, with real Jife, with all 
features this religion is negating fiercely as non-existent, with all values 
this religion is decrying and Jabelling as Flesh, World, Sin, and Devil. 
This spirit is basically the abrogation and the perversion of all that is 
objective and naturally self-evident into sheer subjectivity. It thus results 
in absolute stupidity, since it presents itself as the hypostazation and 
divinazition of rnan's most private ego, whereas it ignores the organic 
concreteness of man and world as a whole. Instead, it takes refuge in 
innermost feelings, a sombre void haunted by chimeras and spectres, 
and therein lies the most negative, hostile, damaging, and hence the 
most evil thing we can think of. 68 

After 1848 Daumer took great pa ins to distantiate himself from the radicalizing 
Hegelians. Now he became a propagandist for a religious turn; his new activ
ities eventually led him into Catholicism.69 

If we look back to the early 1840s, the radicalizing Hegelians enabled 
Heine to move further away from ' Bömean misery' into theories about the up
lift of the people. His growing interest in their emancipatory views coincided 
with the general reorientation of the radicalizing Hegelians toward French 
politica! and social thought. On the basis of pantheistic views developed in his 
History, Heine again started to reconsider how the inheritance of the Great Re
volution should be kept intact. At the care of this exarnination lies a pantheism 
which is inextricably intertwined with the concern for the fulfilment of the most 
elementary necessities of man. The needs of the body are spiritualized as 
integral to the whole person, a holistic impulse which can be associated with the 
concluding passage ofFeuerbach's Essence ofChristianity: 

67 Wilhelm Bol in , ed., Ausgewählte Briefe von und on Ludwig Feuerbach, vol. 2, Leipzig 1904, 
96. 
68 Vom Christenturn überhaupt, in Karlhans Kluncker, ed., Georg Friedrich Daumer. Pan und 
Madonna. Ausgewählte Schriften, Bonn 1988, 62; Daumer ' s italics. 
69 Kluncker, Daumer, 91. Cf. Chapter V, 170. 
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Hunger and thirst have devastating effects not only on our physical 
condition, but also on our moral and spiritual constitution. Oh! in case 
you must suffer such shameful privations, you will laud the natura) 
blessings of bread and wine, which we fee) will restoreus to reasonable 
human beings. One interruption of daily practice suffices to make us 
a ware of the importance of the barest essentials. So worship our bread, 
our wine, and no less our water! Amen. 70 

Feuerbach was as reluctant as Heine to separate the spiritual from the material 
needs ofhumanity. This is the prerequisite fora non-fantastic utopia, built upon 
the foundation of the emancipatory capacities of the earth. Whereas Hegel 
believed that the individual could identify himself with the totality only in a 
mediated manner, Heine grew impatient with the Hegelian project. His im
patience expressed a general conviction among the radicalizing Hegelians ofthe 
early 1840s that Hegelian philosophy could no Jonger respond to revolutionary 
demands. This composite compound rapidly grew into militancy when the 
'radicals' met the heavy fronts of politica) repression and worsening social 
conditions. 

In the writings of Arnold Ruge, significantly, the theo-political 
preoccupations of Feuerbach were transmuted into directly politica) and social 
terms, while Ruge insisted that only the self-conscious sovereignty of the 
people is compatible with freedom. 71 This radicalism vindicated many of the 
worst fears of conservatives like Stahl, who, in the 1845 edition of his 
Philosophy of Right in Historica/ Perspeelive held that Hegel 's philosophy bore 
indeed responsibility for the development of communism in Germany.72 Ruge, 
of course, did not hold on to this view, because he ended up an opponent of 
communism and a supporter of Bismarck after 1848. But during the period of 
his most intense and significant activity, the years from 1838 to 1843, when he 
edited the Halle Year-Books and its successor the Gernwn Year-Books, Ruge 
developed a thoroughgoing radicalism which mixed classica) demoeratic 
republicanism with a collectivist social dimension. Marx made a moral com
mitment to communism in the summer of 1843. At the end of that year, he be
gan to elaborate hjs Critique of Hegel 's Philosophy of Right, to be published in 
the 1844 German-French Year Books.73 Now he pointedat the revolutionary 
potential of the proletariat, in answer to the question how Germany could 
emancipate. 74 At the same time, virtually every radicalizing Hegelian, from 
Heine and Gans to Hess, Feuerbach, and Marx, registered the impact ofthe con-

70 Sämtliche Werke, vol. 6, 335. 
71 Anekdota zur neuesten deutchen Phi/osophie und Publistik, Zürich 1843, 96: 'The people 's 
voice is the voice of God.' 
72 Friedrich Julius Stahl, Die Philosophie des Rechts noch geschichtlicher Ansicht, vol. 2, sec
ond edition, HiJdesheim 1963, 5. 
73 Shlomo Avineri, The Socio/ and Politica/ Thought of Kar/ Marx, Cambridge 1968, 33 ff; and 
Richard Hunt, The Politica/ Ideas of Marx and Engels, vol. 1, Marxism and Totalitarian 
Democracy, 1818-1850, Pittsburgh 1974,74-5. 
74 Zur Kritik der Hege/schen Rechtsphi/osophie, MEW I I, Berlin 1977, 390. 
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vergence ofHegelian and French socialist ideas. ln Marx ' s wordings, they were 
all waiting for the 'Gaulish Cock to crow' for Oermany ' s resurrection.75 

Between Feuerbach and Marx, Heine's revolutionism evolves. As we 
turn to the mid 1840s, he supposes communists to be the major contributing 
factor to the future realization of true democracy. Since a future with only 
simple pleasures would hardly be something to celebrate, however, Heine 
transforms the symbolic bread from a basic need into a divine right. This 
prerogative, usually associated with kings, will be usurped by the plebeians. In 
view of the deleterious aspects of Restoration Europe in the mid-1840s, Heine's 
utopia, in which bliss and joy are universa( values, is erninently politica1.76 At 
the same time, it must be stipulated that his ' frivolity ' sets him apart from 
thinkers like Ruge, whose preferenee for overtly politica( art over aesthetic 
autonomy shows a mix ofrevolutionary earnestness and bourgeois priggishness, 
which is completely alien to Heine's writing. I think that the ' plebeian 
usurpation' is demonstrating Heine ' s contempt for Ruge-like snobbery rather 
than an unconditional devotion to the cause of the people. Heine 's attitude to
wards the people is ambivalent.77 Though he dedicated himself to the people's 
nascent liberty, he was careful to keep his distance from the plebs. The under
lying theme of Heine ' s caution is the awareness that, for all the revivified 
missionary zeal of the early 1840s, the poet is evidently speaking on behalf of a 
social stratum he considers basically vulgar. As we will see presently, this atti
tude is indicative of Heine's Jewishness. 

8. Avant-garde 

The people's vulgarity had already been stressed in Heine ' s Börne. ln the third 
Book Heine had stated that he 

would wash his hands if the people had squeezed them. ln times of rev
olution, just feast your eyes on the people, just smell them, just hear this 
illustrious pack rat squeaking, and you may know what Mirabeau meant 
when he said that revolutions are not carried out with spikenard. (DHA 
XI, 71) 

Trus 'caste ofuntouchables' recurs in the I 854 Confessions: 
We are quite prepared to sacrifice ourselves for the people; self
sacrifice, after all, is one of our most exquisite pleasures. Besides, the 
people's emancipation was our greatest mission in life, we have strug
gled for it, and it has brought us unbearable sufferings, at home as well 
as in exile. But the poet's pure and sensitive nature is very reluctant to 
actually touching the people, and the idea of being caressed by them is 
wholly repugnant to us. Heaven forbid! A great dernocrat said once to 

75 Ibidem, 391 ; cf. Heine's Kahldorf, cited Chapter 111, 125. 
76 As Robert C. Holub rightly argues in his 'Heine and Utopia', HJb 1988, 86-112 . 
77 Cf. lntroduction, footnote 75. 
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me that he would put his hand in the frre to purifY it, if a king had 
shaken hands with him. As for me, I would answer likewise that if the 
sovereign people grants me the honour of a handshake, I would wash 
mine. Oh this people, this poor king in rags has found sycophants who 
struck the incensory against his head more brazenJy than ever dared the 
courtiersof Byzantium and Versailles. These lackeys do notgettired of 
flattering the people, going into ecstasies over its perfections and vir
tues. They bawl : 'Ah, how beautiful are the people! How good is the 
people! How intelligent is the people! ' No, you are telling lies . The poor 
people is not beautiful ; on the contrary, it is ugly. But its ugliness is 
owing to its dirt, and wil! disappear as soon as public baths have been 
erected where his majesty, the people, can bathe for free. A bar of soap 
would not come amiss. Then, as they have washed themselves, a neat 
and proper people wil! turn up. (DHA XV, 30-1 ) 

This people is embodied in the person of Wilhelm Weitling, tailor and early 
socialist, wel! known for his 1842 book Pledges of Harmony and Freedom, 
whom Heine met in 1844.78 Weitling was pushing to a rhetoric supporting the 
individual right of voluntary association for the purposes of advancing the 
collective right of the working class to defend their common rights in civil 
society. The encounter struck Heine dumb with embarrassment. Uncivilized 
people cannot liberate themselves, he conjectured; they need avant-garde 
therapists. Art, the expression of society, manifests, in its highest soaring, the 
most actvaneed social tendencies; it is the forerunner and revealer. To know 
whether writing worthily fuifiJs its proper mission as initiator, whether the poet 
is truly of the avant-garde, one must know where humanity is going, what the 
destiny of Man is. 

With respect to Weitling cum suis, Heine makes no secret of his dread 
that these 'coarse sujets' would seize power without proper guidance. 79 This 
aversion of the secularizing Jewish intellectual to the vulgarity of the people is 
equivalent to his disdain for the vulgarity of the unassimilated Jewish 
communities in modem Diaspora. One thinks again of Heine ' s ambivalence 
about Polish Jewry.80 To him, their problem in its most crucial essence is the 
way how to show up: is Jewry (the people) fit for the salon, is Jewry (the 
people) ready for its first introduetion to the very concept of literature as such? 
The 'People ' s Question' , then, owes much to Heine's interpretation of the 
' Jewish Question ' . Th ere is an obvious conneetion between these cultural 
pariahs. They are not admissible into the civil society unless they subrnit to so
cial censorship, disguising their untruly importunity in socially acceptable ways. 
lt is the complex fate of the acculturated Jew to fee! the embarrassment 

78 Wilhelm Weitling, Garantien der Harmonie und Freiheit, new edition., Berlin 1908. A full 
account of Heine 's Weitling-episodes is given by William Rollins, 'Heine and Weitling. The 
critique ofthe avantgarde in the "Geständnisse"', HJb 1993, 94-111. 
79 Cf. Hildebrand, Emanzipation und Versöhnung, 271-74. 
80 lntroduction, 19. 
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ordinary, 'unashamed ' Jewry (people) were not feeling, and to perform on an 
intellectual-aesthetic level remedial steps.81 

Heine's remedy to vulgarity is clear: in his 1840s conception of the 
avant-garde, it is the special responsibility of the educated to guide the 
development of the lower classes. Jt is they who set the classica) goals of 
sensualism, as they insist on nectar and ambrosia for the people. This we-group 
of demanding intellectuals considers themselves to be the philanthropic 
vanguard ofthe struggle against ancien régime injustice.82 Heine ranges himself 
on their si de. His concept of the avant-garde as demonstraled in the writings of 
the 1840s is similar to the previous phase of pantheism in that it preserves the 
essential identification, simply on a higher, more advanced level of a 
pedagogical elite. The relationship between poet and people is still coloured by 
the poet's unremitting urge for a charismatic, righteous leader who will do 
justice to everyone but is yet fated not to be esteemed by the crude people. For 
it is the poet who may rely on the sensualistic theories about rnan's divine rights 
the people is ignorant about. This coded elitism adopts a critica] attitude 
towards the present. The avant-garde position allows him to play on prejudices 
and fear which cannot be made explicit for reasons of censure.83 For Heine 
knows that the demand for 'poetic leadership' entails paradigms of mental 
culture and how its celebration of the fantastic functions as an important cor
rective to plain purpose-verse. Social critique therefore calls for all his skill as a 
writer of committed poems, which yet differ from pure propaganda in that they 
take the poet' s inalienable creativity for, granted. 

Ciphered messages form the basic structure of Heine's ' Poems of Our 
Time' in his 1844 cycle New Poems. 84 The poet is able to rearrange his motifs 
so that things come not in factual order but where they will make most impact 
in juxtaposition. Such structuring gains thematic and aesthetic benefits in return 
for the sacrifice of a linear form in which religious, historica), and individual 
truths are supposed to justify the status quo. Linking features, which are 
elsewhere un- or otherwise, related, this writing sensitizes an adept readership 
to signals of repression. lnstead of accommodation we are asked to keep 
constant vigil, listen more attentively to the many voices of history, and break 
the stringent modes of perception and its respective discourse indexing the op
pressed as non-memhers of a community. Philosophy, prophesying, Messianic 
expectations, and critique are skilfully interwoven in an esoterie pattem which 
would outsmart censorship. At the same time, Heine' s ciphered messages re
duce competent interpreters to a minimum. One must read them as an ensemble 
full of references to Heine 's other writings to grasp their meaning. 

81 Cf. Paul Peters, ' Heine als Plebejer', Alifklärung und Skepsis, 819-32, esp. 823-4. 
82 ln contrast to the 'we-group' I will di scuss in Chapter V, 182-5 . 
83 For the (self-)censure of the 1840s see Michael Wemer, 'Der politische Schriftsteller und die 
(Selbst)Zensur. Zur Dialektik von Zensur und Selbstzensur in Heines Berichten aus Paris 1840-
1844 ("Lutezia")', HJb 1987, 29-54. 
84 W. Bellmann, 'ChifTrierte Botschaften. Ästhetische Kodierung und Rezeptionsvorgaben in 
Heines "Zeitgedichten"', HJb 1987,54-77. 
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A clear indication of veiled information is given in the ninth poem, 
'Heinrich' from the 'Poems of Our Time', where the poet makes his subject, the 
Emperor of the Holy Roman Empire, speak a bout a battle-axe which would put 
an end to his miseries: 

Auf dem SchloBhof zu Canossa 
Steht der deutsche Kaiser Heinrich, 
BaarfuJ3 und im BüJ3erhemde, 
Und die Nacht ist kalt und regnigt. 

Droben aus dem Fenster lugen 
Zwo Gestalten, und der Mondschein 
Ueberflimmert Gregors Kahlkopf 
Und die Brüste der Mathildis. 

Heinrich, mit den biassen Lippen, 
Murmelt fromme Paternoster; 
Doch im liefsten Kaiserherzen 
Heimlich knirscht er, heimlich spricht er: 

"Fem in meinen deutschen Landen 
Heben sich die starken Berge, 
Und im stillen Bergesschachte 
Wächst das Eisen fiir die Streitaxt. 

Fem in meinen deutschen Landen 
Heben sich die Eichenwälder, 
Und im Stamm der höchsten Eiche 
Wächst der Holzstiel fiir die Streitaxt. 

Ou, mein liebes treues Deutschland, 
Ou wirst auch den Mann gebären, 
Der die Schlange meiner QuaJen 
Niederschmettert mit der Streitaxt." 
(DHA Il, 116) 

This poem operales on at least three levels. First there is the present. The ser
pent (line 23), which will be crushed, refers to the Papa) Court. Thjs is a chal
lenge to the ultramontane faction in Germany, whose influence had increased 
after the 1841 agreement between the Pope and the Prussian King. Second there 
is history. The battle-axe (lines 16, 20, 24) refers to Luther. ln his 1822-3 
lectures on the Philosophy of World History, Hegel had stated that Germany 
had seen the rise of a 
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our inmost soul. He had a clear understanding of his days; he knew that 
the heart was hurt by the distortion of the truth. He was the person who 
recognized the manipulations of the church, which he denounced and 
smashed.85 

As we saw above, in discussing Heine's 1834 History, Luther's teachings were 
the prelude to the revolutionary liberties to be fostered in German philosophy, 
which all would culminate in Hegel. Third there are the Messianic expectations. 
Responsive liberators like Luther refer to a more forceful alternative for 
popular, romantic imperia! cult figures like Barbarossa, as indicated in the 
passage from Heine 's Börne cited above. The ciphered message of the battle
axe, then, reminds us again of the catastrophic undertones of Heine's Mess
ianism which rules dreamy quietism out. 

9. Contraband 

The intricate patterning of the 1844 'Poems of Our Time' clarifies the fact that 
Heine's opting fora 'new doctrine' is articulated under the circumstances of the 
educated class in civil society.86 His ciphered messages are aimed at potential 
allies among the cultured. The aim is achieved by literary stealth. 

To Heine, the importance of communism is beyond dispute. lt will make 
short work of nationalism, breeding ground 'for racism, jingoism, and pre
judice' , as it is stressed in a censured passage from the 1844 Eulogy on Ludwig 
Markus (DHA XIV / I , 276). But his readership is inveigled into reconsidering 
its significanee 'through counterpoint' . With studied concern Heine trifles with 
bourgeois anguish over the hostilities the masses are showing towards the dis
play of luxury in the Parisian arcades: 

Their faces are so hideously grave and suffering, so impatient and 
threatening; that they present a sinister contrast with the goods they are 
gaping at. We are suddenly assailed by fears that some day these people 
might use their clenched fists to smash the showcases, and shatter all 
these fashionable playthings ofthe well-to-do tagether with the rank and 
fashion! (DHA XIII, 139) 

Passages on communism are thematized provocations. In these texts Heine skil
fully portrays the ambivalence of a bourgeois artist about the rise of a prolet
arian order, such as in Artiele XL VI from Lutezia, dated 12 July 1842: 

Perhaps there will then be only one shepherd and one flock , a free shep
herd with an iron staff and a human flock all shorn equally and all 
bleating in unison! A lurid and sinister era is looming, and a prophet 

85 Vorlesungen iiber die Phi/osophie der Weltgeschichte, 499. 
86 Cf. Hermann Bausinger, 'Bürgerlichkeit und Kultur', in Kocka, ed., Biirger und Biirgerlich
keit im /9. Jahrhundert, 121-42. 
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going to write another Apocalypse would have to invent a navel besti
ary, such terrible beasts that St John ' s old anjmal symbolism would be 
only gentie doves and amoretti in comparison. The gods hide their faces 
out of pity for man, their nurseling for so long, and perhaps also in con
cern over their own fate! The future reeks of Russian leather, blood, 
godlessness and many beatings indeed. I recomrnend our grandchildren 
to be bom with extremely thick skin on their backs. (DHA XJV /1, 20) 

At first sight, these lines seem to equate the communism with sheer barbarism; 
they also seem to identify Heine as the consumrnate aesthete. But it is worth 
hearing in mjnd that Heine ' s allusions to ' a lurid and sinister era ' are made at a 
moment when revolutionary prospects were remoter as ever. The struggle 
between the haves and the have-nots is as uncertain as the interdependence of 
republicanists, comrnunists, and 'doctrine'. Against this background, a New 
Apocalypse is at least a far from comforting alternative to injustice. Wandering 
rats are the poet's answer to those who fortify the status quo with morality and 
religiosity. Fear is a container for contraband. The careful manipulation of 
anxious feelings prepares the way for smuggling revolutionism into the juste 
milieu. The counterpoint effect is heightened through Heine ' s artful elitism. 
Nonetheless it is clear that Heine accepted a break with the existing order; his 
pose as the champion of the educated was based upon the presupposition that 
for a poet there is indeed something to educate; in the 1840s Hegel's con
spirational revolutionism still opened up incomparable teleological vistas, 
though it had to be reworked into the critique ofhis radicalizing followers. 

Whereas the 1844 Heine harhoured status-oriented and aesthetic 
reservations towards unbridled revolutionism, the failed revolution of 1848 
shows him that the people had gained nothing at all. It makes Heine reconsider 
his role as a German poet. He no Jonger opts for the educational scope of 
literature. Whereas he had supposed pantheism to provide the rationale for 
revolutionary progress in the 1830s and 1840s, doubts over the efficacy of 
revolutionary zeal grow insurmountable. lnstead of sensualism, the awful 
prevails. Traces of embarrassment are reworked into bodily conscience. A 
painful reminder of revolutionary hubris, radicalizing Hegelians are criticized 
for being 'godless self-gods ' after 1848. 

I 0. Godless Selfgodliness 

In genera!, the thjnking of the 'godless selfgods' evolved from the domain of 
theology and speculative philosophy into the sphere of politica! philosophy. 
Whereas Feuerbach had argued that Christianity concealed the true subject of 
religion, man, by making God an absolute substance, Marx, in his 'Critique of 
Hegel's Prulosophy of Law', claimed that Hegel mystified the true relationship 
between the state and civil society by making the state a logically prior 
embodiment to the Idea that then produces the life of civil society and family 
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out of itself as detennination of its concept.87 Marx 's analysis of civil society is 
an almast perfect distillation ofthe radicalizing Hegelians' objections to the so
cial effects of(Christian) religion, as is shown in his 'Jewish Question': 

Religion is no Jonger the spirit of the state, in whkh man (albeit in a 
restricted way, under specific circumstances, and at given moments) acts 
as a species-being in community with other humans, it has become the 
spirit of civil society, of the sphere of egoism, of bel/urn omnium contra 
omnes. Religion is no Jonger the essence of community, but the essence 
of difference. lt has become the expression of man ' s separation from his 
common being, from himself and from other men - in contrast with its 

. . 88 ongzns. 

Secularizing zeal and hostility toward the intrusion of theology into human 
affairs livedon in Marx's equation of politica! and social emancipation with hu
man emancipation from all religious illusions. 

With respect to Heine's final position, it is useful to stress two aspectsof 
the debate in the years befare 1848. Marx's stance, on the one hand, is 
expressive of the radicalizing Hegelians' struggle against the politica! theology 
of Restoration in Gennany, with its insistence on the transeendeuce of a 
sovereign decision maker over any and all rational constraint, which was based 
upon a model of the sovereign subject, as in Friedrich Julius Stahl's example.89 

In Stahl's view, the fata! consequence of Hegel's philosophy was the destruc
tion of the 'personality of sovereignty', as he fonnulated it in the 1845 edition 
of his Philosophy of Law.90 Stahl's stance, on the other hand, gives us an in
dication as to how radicalizing Hegelianism became exteriorized religion. We 
now may recognize the target of Heine's post-48 critique: what Heine clearly 
saw afterwards is that its 'godless self-godliness' is yet another fonn of remysti
fied religion, with its devotional core intact. 

After 48, Heine acknowledges that the radicalizing Hegelians had lapsed 
into quasi-religious discourse when they envisioned a politics of Man. In this 
respect, the godless self-godliness is tied up with Feuerbach's and Marx's con
ception of species-being in the early 1840s, which was ultimately a vestigial 
theological abstraction, as was shown in Max Stimer's objections to Feuer
bach's 1841 Essence ofChristianity.91 Marx, obviously, came to break with the 

87 MEW/1, Berlin 1977,201-333, here 211-13. 
88 Zzw Judenfi·age, MEW/ 1, 356. Compare our discussion ofthe 'Jewish Question' in Chapter I, 
51-6. 
89 In 1840 Stahl assumed the chair in the Berlin Law Faculty left vacant by the death ofEduard 
Gans. His politica! philosophy served as a metaphysical basis for historica( legal studies. He 
embraced most of the conservative trends of the age, but it was only with the publication of his 
Das monarchische Prinzip. Eine staatsrecht/ich-politische Abhandlung, Heidelberg 1845, that 
he really won a preeminent place among Prussian conservatives. 
90 Philosophie des Rechts, 16. 
91 See Max Stimer, Der Einz ige und sein Eigentum, ed. Ahlrich Meyer, Stuttgart 1972 (1845, 
predated 1844), 34-5. Cf. Bemd Kast, Die Thematik des 'Eigners' in der Philosophie Max Stir
ners. Sein Beitrog zur Radika/isierung der anthropologischen Fragestellung, Bonn 1979. 
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radicalizing Hegelians by insisting that their theological mode of thinking failed 
to identify the main causes of 'Gennan misery'. He relegated religion more and 
more to an ideological form which has no history of its own but is subjected to 
the conditions of a historically determined shape of society. Having identified 
Christian personhood with all fonns of personality outside the one conception 
of social personality, Marx came toregard the nonsocialized self as theological, 
that is, as an anti-social individual deriving his respectability from the roetaphor 
of divine personality. That individuality was to be overcome through a radically 
secularizing critique. To him, the problem ofthe individual person thus became 
subject to derision. 

For the late Heine it is impossible togobacktoa Hegel not affected by the dev
astating critique his radicalizing followers developed in the 1830s and 1840s. 
He now traces his aversion back to the Berlin years, so as to show his 
superiority for his direct contact with the master. Hegel ' s notion of God is 
hopelessly spun in the Berlin cabweb of dialectics. After 48, insecurity leads to 
a conception of breaking with history's continuum, which is now experienced 
as the momenturn of impersonal power against which Heine is wrestling. The 
dogma of a personal God rehabilitates a personal experience as the initia! roeas
ure of things, placing Jewish wisdom above politics and memory above anon
ymity, reconstituting, as the focus of writing, the bearer of a wisdom in which 
the status quo appears under the sign of memory. Can a poet view the now 
discarded objectives of the people as monuments to the utopian hope of past 
generations, and to its betrayal? Who will teach him these truths, and in what 
form shall they be passed on those who come after him? Now that pantheistic
Hegelian 'godless self-godliness' has failed to pave the way for revolution, 
where elseis a spirit of wisdom to be found? 
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CHAPTER V. JEWISH WISDOM 

The defeat of the 48 revolutionaries throws a significant light on Heine's pan
theistic and sensualistic readings of Hegelianism. Degeneracy and distress 
pushed him to a careful reconsideration of the preceding decades back to his 
formative years in Berlin. The revolutionary failure made a mockery of Hegel's 
sanguine view of history as the 'autobiography of Spirit in time'. ln this respect, 
the difference between the late Heine and Marx is significant. Though Marx had 
developed a more strictly secular criticism of civil society, in breaking with the 
theological way of thinking of the radicalizing Hegelians, still , after 1848, he 
stuck to a Hegelian optimism Heine could not share. According to Marx, revol
utionarism was not exhausted, as there was still something to be fulfilled in 
working fora utopian goal: 

Previous revolutions hinged on world historica) reminiscences, so as to 
come to terms with their actual drift. The revolution of the nineteenth 
century must leave it to the dead to burry the dead, in order to grow to its 
full poten ti al. 1 

Heine cannot do away with the dead so tersely. On the contrary, they urge him 
to reassess his fragile commitment to Hegelianism in the light of what he came 
to interpret as a series of revolutionary miseharrees invalidating the concept of 
civilized progress. Before his former potential allies among the cultured, Hegel
ianism is labelled as inert dialectics. 

The men in disrepute whom Heine blamed in the 1852 Preface to 
History were counted Hegel's headstrong apprentices indeed. What they had 
discussed in the 1840s was the plausibility of Hegel ' s views on the relationship 
between God and human history. 2 Whereas conservatist Hegelians reaffirmed 
the links between God, monarch, and property owner, radicalizing Hegelians 
came gradually to embrace the full consequences of the dissolution of the 
Christian idea of personality.3 If man related to a transcendent God, the 
radicalizing camp argued, he must necessarily alienate himself from his own 
historica) fate and that of the community he lived in; if man sought fulfilment in 
the temporal and corruptible world, the conservatists retorted, he committed the 
sin of reducing the hope for heavenly sa I vation to a worldly utopia. 

ln Heine 's later writings, gnawing doubts about teleological perspectives 
are revivified, and leading radicalizing Hegelians are now blamed for posing as 
self-made gods. At the same time, Heine is ready to criticize sharply those 
thinkers who neutralized their erstwhile Promethean associations of Hegel 's 

1 Der achtzehnte Brumaire, MEW /8, 117. 
2 Chapter III, 124-5. 
3 Cf. Chapter IV, 158-9. 
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philosophy through accommodating swiftly to counter-revolutionary positions 
in the conservative camp. 

In 'Assumption', the tenth poem from Poems 1853 and 1854, we follow 
the soul of a philosopher from Berlin on its way up to heaven, where it is 
devoutly knocking on St Peter' s gate. The heaven bears a striking resemblance 
to a royal court, with all the paraphernalia of absolutism. Whereas 'tramps, 
gypsies, pollacks, scoundrels, pilferers, and Hottentots ' are denied access, this 
former university lecturer ('married to a canoness') may enter provided he 
would teil his 'god', the absolute monarch, that he came from Munich or 
Vienna instead of Berlin. Munich and Yienna, of course, are eentres of ec
clesiastical reaction.4 Here, whatever solidarity with the defeated (the 'rogues ' 
vis-à-vis the Power of the Keys) is out of question. The sense of intellectual be
tray al is heightened through St Peter's disfavour with Berlin philosophy: 

Die Philosophie ist ein schlechtes Metièr. 
Wahrhaftig, ich begreife nie, 
Warurn man treibt Philosophie. 
Sie ist langweilig und bringt nichts ein, 
Und gottlos ist sie obendrein; 
Da I ebt man nur in Hungerund Zwei fel, 
Und endlich wird man geholt vom Teufel. 
(DHA III/1, 209) 

These lines are written in an atmosphere which can be defined as 'philosophical 
weariness'; they hint at overt hostility towards ' affirmative, absolute thinking ' in 
the backwash of 1848, that is, as Rudolf Haym characterized the climate, 
towards philosophy 's politica! potential: revolutionary references were to be 
debunked. 5 The defamation of critique led to penitential pilgrimages. 'Assump
tion ' gives us a eaustic comment on Catholic converts like Daumer, who dis
tantiated himself ostensibly from the radicalizing Hegelians under the condi
tions of restoration.6 As we will see, Heine searched his memory fora different 
distantiation. 

In this chapter I concentrale on the recurrence of Jewish wisdom as the 
articulation of that difference. Heine now confronts his readership with a sub
stitute for the philosophical vistas he was attracted to between the 1820s and the 
1840s. This shift must not be mistaken for a religious asceticism in return for 
promises of gratification in a utopian future or an heavenly paradise beyond life, 
since it has nothing to do with connota ti ons of the devout as Heine indi-cates in 
a letter to Julius Campe, his editor, dated 1 June 1850, in which he is plain-

4 DHA III/2, 1197. 
5 R. Haym, Hegel und seine Zeil. Vorlesungen iiber Entstehung und Entwicklung, Wesen und 
Werf der Hegelschen Philosophie, Berlin 1857,5. 
6 Daumer is discussed in Chapter IV, 159. Amold Pistiak rightly stipulates that this poem is 
directed against the type ofphilosopher who invalidates Hegelian 'dynamics', but he misses the 
point of betrayal, "/eh wil/ das rote Sefchen kiissen ". Nochdenken iiber Heines letzien Ge
dichtenzyklus, Stuttgan 1999, 183-89. 
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spoken: he projects the image of a perfectly frank Pilatus in order to prevent 
Campe from deleting pre-48 radicalizing texts from his Collected Works, in 
case he rnight 'depart this life ' untimely: 

Please do nottake fright at the expression 'depart'; it has nothing to do 
with pietism. I am not suggesting that 1 will exchange this world for 
heaven, for though 1 have come nearer to God, heaven stays as far away 
from me as ever. Do not give credence to the story that I have become a 
meek lambkin. The religious revolution wruch overtook me is a mere 
mental one, an intellectual act rather than spiritual mush. To my knowl
edge, my sickbed has hardly anything to do with it. Great, sub-lime, yea, 
shuddering thoughts came over me, yet thoughts they were, flashes of 
light, and especially not the phosphorous vapour of confes-sional piss. 1 
want you to consider this point carefully, so as to avoid that you would 
expurgate passages from the Collected Works without my own consent; 
quod scripsi, scripsi. (HSA XXIII, 43) 

The mood of this Ietter is clearly not one of pious affections which gently lead 
the poet on. Jewish wisdom is a fertile motif, nota fossil belief, and as such it is 
a radical alternative for ' lambkin religion' , because it clarifies religion ' s social 
function in terms of a fantastic imagery which represents examples of righteous
ness and injustice. What those examples have in comrnon is their greatness. Ob
viously, there is a scripturaJ basis: the 'Mosaic corpus ' serves as a paradigm of 
sublimity throughout Heine' s post-48 writings. Hence Heine' s insistence on the 
'sublime, yea, shuddering thoughts' which came over him. 

Before focussing on that topic, attention must be paid to Heine's post
revolutionary dissociating from radicalizing Hegelianism. This entails an 
examination of how comrnunism is depicted; its literary presentation is bound 
up with 'Egyptian' repression and ' martyriology'. Heine's exegesis is dia
metrically opposed to that of institutional religion. He reclaims the Scriptures 
from usurping practices, so as to succeed in restoring some sort of 'aesthetics of 
the clandestine' , pertaining to a reservoir of contrary memories. Because they 
are intimately bound up with the articulation of grief, this chapter concludes 
with an analysis of Heine ' s associating with the unassimilated Ahasverian force 
ofthe Wandering Jew. 

I. Dogma vs. Philosophy 

After 1848 Heine disposed of Hegelian absorptions and substituted his 
pantheistic self-godliness for the view of a real, personal God, which is outside 
of nature and the human mind, as he wrote in a letter to Heinrich Laube, dated 
25 January 1850: 

What people say about my present devoutness and sanctimoniousness is 
spieed with a lot of nonsense and a larger amount of malevolence at that. 
ln my religious sentiments I have not undergone any great change, and 
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the only thing I can teil you about what happened inside me with de
tennination and self-assurance is that my ideas about religion have been 
through a February Revolution, that is, instead of a fonner principle 
(which yet failed to fire me with enthusiasm) I formulated a new one 
(which still fails to enthuse me excessively, let alone be responsible fora 
sudden inward transfonnation). I have, namely, to elucidate the matter in 
a word, given up the Hegelian God or rather godlessness, and in its place 
have again pulled out the dogma of a true personal God beyond nature 
and not subject to the human mind. This dogma is as conclusive as our 
Hegelian synthesis. lts profundity had already been grasped by age-old 
magicians, witness to certain Neoplatonic fragments. Later on, the Mo
saic corpus is doeurnenting it with a zeal for truth and a talent for 
eloquence which is not to be found among our latest dialecticians. For 
me Hegel has very much declined, and old Moses is in tloribus. (HSA 
XXIII, 23-4) 

With respect to God, Heine begs to differ. 7 Th ere is a shift from attributing 
positive attributes to God in pantheistic-Hegelian tenns ('nature' and 'mind') to 
expressing personal traits which have nothing in common with other char
acteristics. We are incapable of knowing what God is, si nee he does not ex i st in 
any of those philosophical senses. By fonnulating circumspectly his religious 
turn to a personal God, Heine invokes an alien element in culture. Before 
Laube, the 'dogma' is said to be 'pulled out'; it is ' taken from a store' where it 
had been kept in the format ofthe 'Mosaic corpus '.8 

Heinrich Laube (1806-64) had played a prominent part in the Young 
Germany movement in the two decades before 1848. One of the putative 
sourees of Young Gennany 's outlook had been Heine, whose then Saint
Simonian zeal came up to the redemptive concept of revolution writers like 
Laube sought to portray. Laube was effectively cured of his revolutionism by 
the abortive 1848 revolutions. In 1849, he repudiated vehemently his fonner 
colleagues in search for a forthright conservative position, rejecting what he 
characterized as the philosophical humbug and anarchie politics of the rad
icalizing Hegelians. Though Heine was distressed about Laube 's swing, he was 
well aware that this office-holder was a cultured reader par excellence and 
therefore a crucial addressee. His letter is an empathie commentary on the post
revolutionary policy Laube sought to set. 

lt is evident that Heine takes a tactical position towards conservatism; 
his articulation of the 'dogma' is biased towards post-48 circumstances. As it 
becomes a key to age-old leaming, Heine is now able to ascertain that his re
ligiosity by no means is novel. Before Laube he stresses that it is rooted in a 
magical tradition of wisdom. Again, we see that 'Greekness' is 'expropriated ' 
and rendered 'strange'.9 Those 'Neoplatonic fragments' belang ta sarnething 

7 We al readypointedat these lines in Chapter 111, 128. 
8 More details below in this chapter. 
9 Cf. the role ofthe 'Low Greek' in the lntroduction, 18-20. 
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different, sarnething mysterieus which is isolated from the mainstream of 
philosophy. As such, they are emblematic of an underground tradition which 
has preserved its vitality in terrns of a prestigieus 'dogma'. The cultured reader 
is drawn into a repository of Jewish wisdom in the guise of age-old 'magie'. 10 

Hegel and his radicalizing fellowers ('our latest dialecticians') no Jonger offer 
firm ground for a revol utionary interpretation of the actual world. 

Heine's 'dogma' runs counter to 'doctrine'. lnstead of Hegelian re
volutionism a different knowledge is to be reactualized. The essential ditTer
enee consists in the fact that whereas in Jewish wisdom God is beyond man, the 
'godless self-gods ' raised man to the level of God. From the point of view of 
the latter group, the highest level is reached with the negation of the assump
tion that there is a division or distinction between man and God, with man 
confmed to his own limits. The principal controversy between the late Heine 
and the radicalizing Hegelians is therefore centred on the notion of the disparity 
or identity between man and God. ln stressing the disparity, Heine's 'religious 
sentiments' are put forward in a post-revolutionary disputation over Hegel's 
legacy; they are contraversial and provocative, because it is Jewish wisdom 
which sets the tone, culminating in an exaltation of 'old Moses' . 

As was pointed out before, Heine had always been sensitive about the 
negation of the individual in the philosophy of Hegel and his radicalizing 
followers. ln the case where someone's 'self is merely represented and ideally 
presented, there it is not actual; where it is by proxy, it is not at all. From his 
Berlin years on, it had remained doubtful whether any historization of the Idea 
of Freedom was really a theme to be connected with the emancipation of the 
Jews witrun the bonds of legality. ln Heine ' s view, grief and sorrow were 
steadily growing resistant to progress. ln Paris, consequently, the later Heine 
presents hls readers with prophetic wamings about revolutionary rnis
calculation: this place shall no more serve as a forum for the historicization of 
the process of the ldea's rational self-determination through man in terrns of 
freedom, but as a slaughterhouse. The revolutionaries are fallen 'by the sword 
before their enemies, and by the hands of them that seek their Jives: and their 
carcases will [ ... ] be meat for the fowls of the heaven, and for the beasts of the 
earth'. And the city is broken ' as one breaketh a potter's vessel, that carmot be 
made whole again.' These, of course, are not the wordings of Heine but of 
Jeremiah (Jer. 19:7-11 ). They are echoed in Heine's lament about the 'noble 
ideals of political morality , legality, public virtue, liberty, and egality, these 
rosy dreams of tomorrow from the eighteenth century, for which our fathers 
sacrificed themselves so bravely, to be dreamt on as valiantly by us - there they 
lie shattered at our feet , dashed to pieces like porcelaio pottery, like tailors be
ing shot.' (HSA XXJII , 181 ) 11 

The linkage between Heine and Jeremiah is explicitly articulated in 
Romancero (1851), in the picture of Heine's alter ego, Jehuda ben Halevy, the 

1° Cf. Tennemann 's discussion of Kabbala, Chapter IV, 151. 
11 The text has al ready been cited in Chapter I, 40. 
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Spanish-Jewish poet from the ' Hebrew Melodies', where we see Halevy as 
Jeremiah redivivus amidst ruins, weeping over Jerusalem: 

Ja, das ist das Zionslied, 
Das Jehuda ben Halevy 
Sterbend auf den heil 'gen Trümmem 
V on Jerusalem gesungen-

BaarfuB und im BüBerkittel 
SaB er dorten auf dem Bruchstück 
Einer umgestürzten Säule;-
Bis zur Brust herunter fiel 

Wie ein greiser Wald sein Haupthaar, 
Abentheuerlich beschattend 
Das bekümmert bleiche Antlitz 
Mit den geisterhaften Augen-

Also saB er und er sang, 
Wie ein Seher aus der Vorzeit 
Anzuschaun - dem Grab entstiegen 
Schien Jeremias, der Alte -
(DHA IIV1 , 147-8) 

Jeremiah's grief epitomized that of a whole chorus of determjnedly reservations 
about revo1utionary prospects. The 1848 collapse was a confirmatien of pre
vious misgivings. Now the 1840s are viewed as a prelude to a test which has 
been postponed for good. Heine's bodily conscience was disarranging his 
revolutionism, the heroics of godless selfgodliness became redundant, and pan
theism was debunked as a philosophicallever, as Heinz Pepperle underlined.12 

Writing became un- or even anti-heroic; the loss of what Heine had 
come to feel his Hegelian self-godliness parallels the disclaimer of progressivist 
vistas. This entails the very negation of philosophical guaranteeings that history 
would somehow lead to redemption, Heine suggests. Hegelianism is outwitled 
by the experience of sorrow, since the self-godliness Heine had sought among 
the radicalizing Hegelians had failed. Heine 's bodily conscience is expressive of 
the ' unheroic subject', who confronts his readership with pressing qualms about 
the reasonable sense of history. The ' Berlin Cobweb' had lost its beneficia( 
potency ; it left Heine with a residue of disillusionment. Hegel's philosophy is 
no Jonger the herald of a new age; instead, Hegel is characterized as the 'Ser
pent's Mouthpiece' in Heine's 1852 Preface to History, namely, inthelines im
mediately following the call on the 'godless selfgods' we cited in the Intro-

12 Heinz Pepperle, ' Heine als Philosoph' , in Höhn, ed., Asthetisch-politische Profile, 169-73. 
Bodily conscience is discussed in Chapter 11 . 
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duetion to this study.13 Having recommended that they all should repent and 
dweil upon the scriptural exarnple ofNebuchadnezzar, Heine continues: 

Besides, there are more beautiful and strange stories in the Bible, which 
are also worthy of their notice. Right at the beginning we have for in
stance this story of the forbidden trees in the garden of Eden, plus the 
serpent, that little professoressa, who summed up the whole ofHegelian 
Philosophy already six thousand years before Hegel's birth. This blue
stocking without feet gives a very shrewd assessment as to how the 
Absolute exists in the ldentity of Being and Reason, and how man will 
be God through Knowledge, or, what pertains to the same, how God 
comes to Self-consciousness through man - This formula is not as clear 
as the original phrase 'ln the day that thou eatest of the tree of knowl
edge, yeshall be as gods!' (DHA Vlll/1 , 498) 

The 'original phrase' is a clever collage of God's commandment, Gen. 2:16-17, 
and the serpent's speech, Gen 3:5. As such, it is typical of Heine's exegesis to 
be discussed below. What interests us now is his critica) compression of 
Hegelian philosophy to what he thinks to be its pantheistic tenor, as it is ex
pressed in the articulation of rnan's self-godliness. Obviously, the existence of 
the Absolute in the ldentity of Being and Reason points at a speculative, logica) 
structure underlying history's triadie manifestation. This logica) structure can be 
seen as the core of Hegel's philosophy. 14 Here we are confronted with its 
demise: by questioning Hegel's God, Heine points at a deidealized reality. 
Contrary to Hegel's later views, absolute subjectivity (God) and finite sub
jectivity (man) are not seen as coinciding in a concept of freedom. 15 

Heine regards the 'Berlin Cobweb' as indicative of a 'dirty realism' in 
which all traces of freedom are lost. Heine's Jewish wisdom mustbeseen as a 
reaction to experiencing that loss: Heine has fallen back to a ditTering 'self', 
which amounts toa reconstruction of an 'eccentric ' story which is yet anchored 
in present-day life through 'indices of othemess' .16 ln the 1851 postscript to Ro
mancero, that 'othemess' is presentedas 'ancient superstition': 

As for me, l cannot boast of any particular progress in polities; I per
sisted with the very demoeratic principles I came to honour in my 
earliest youth and for which l have been standing out ever more ardently 
si nee then. ln theology, however, I must charge myself with retro
gression, because I retumed to ancient superstition, to a personal God, as 

13 lntroduction, I. Hegel contrasts the serpent's promise of knowledge with the 'idleness and in
dolence ofthe Jewish people ', Religionsphilosophie, 597. 
14 Cf. Chapter IV, 133-4. 
15 Cf. Hegel 's Preface to H.W.F. Hjnrich's Die Religion, in Friedrich Hogemann and Christoph 
Jamme, eds., Schriften und Entwiirfe I (1817-1825) , Gesammelte Werke, vol. 15, Hamburg 
1990, 126-43. 
16 Lefebvre is wrong in concluding that Heine 's disillusionment with Hegel is part of a ' Hegel
affect ', Tromm/er, 190ff. Contra Pistiak I hold that Heine doesnotspare the Berlin Hegel from 
the 1820s and the radicalizing Hegelians from the 1840s his criticisms, Sefchen, 186. 
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I already indicated above. There will be no polite suppression of these 
feelings such as my enlightened and well-meaning friends are advising. 
But I am quick to contradiet emphatically that my retrograde brought me 
back to the threshold of a congregation or even in the fold of the mother 
church, as I am rumoured. No, my religious convictions are free from 
ecclesiastical prejudice; no bell seduced me, no candle blinded me. 1 
kept aloof from symbolism, and I never completely gave up reason. 
{DHA 111/ 1, I 80) 

Heine's ostentatious 'retrograde' is necessitated: in post-48 Paris, there were 
signs in abundance that 'mankind's holy history ' would end in blood and tears. 
Latent doubts had grown into overt objection to the 'justification' of the bleed
ing Marx is proclaiming: 

Only the defeat of June created all the conditions under which France 
can take the initiative in promoting the European revolution. Only after 
the tricolore was drenched with the blood of the insurgents of June, the 
red banner of the European revolution came into existence. And we pro
claim: The revolution is dead! Long live the revolution! 17 

Heine has certainly had his share of the di sas ter; he cannot subscribe to exultant 
revolutionism any Jonger. At the same time, reality ' s ' dirtiness ' is repeatedly 
stressed in order to disturb the ' domestic happiness ' of the victors, as we will 
see below, in discussing the provocative 'memoranda' about the eerie case of 
revengeful communists, destined fora sinister 'non-place' outside history . 

Heine moums for the loss of those previous expectations, over what he 
was never going to see any more, because the 1789 repertoire had tumed to 
shambles. ln many respects, he is a perspicacious melancholie who records his 
sadness over the status quo so sharply that in the process of mouming, a 
remaioder stands up to the pressure of oblivion. Heine remains faithful to this 
rest even though life informs him that it is lost into stagnation and petrification. 
His mouming has the structure of a citation in which a quintessential 'some
thing ' is retained despite its disappearance from reality , while that 'something ', 
as 'something-to-be-moumed' per se, is strongly resistant to any philosophical 
interference. Yet, melancholy succeeds in appropriating its own object only to 
the extent that it affirms its loss. Melancholy has a relationship to its 
'something' which cannot be explained in terms of Hegelian dialectics. 
Although Heine 's mouming follows a loss which has really occurred, the loss 
can be documented in provocative 'memoranda ' which are a distantiation or 
withdrawal from a revolutionary good whose echo has not yet been gone 
completely as long as the mouming lasts; in this respect, Heine's melancholy 
renders its ' something' inaccessible to sober reasoning in a concerted attempt to 
adhere to ' it' at least in articulating its absence. 

17 Marx, Klassenkämpfe in Frankreich 1848-1850, 34. 
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To adhere to what is lost means to act against despair, as the wretched 
anticipation of unfulfilment and nullification. Heine's adherence takes the form 
of literary 'memoranda' which open a ' non-place' for the existence of the 
defeated and mark out a scene in which the 'I' may enter into relation with the 
umeal and attempt a re-appropriation in terms of an underworld full of trans
gressive potential such as no 'proper' theory could rival. 18 The poet claims to 
have an eye for the ' radical hordes' below, the eerie embodirnent of 'epistemic 
illegitimacy', the epitome of the 'unthought' of any given point of knowledge 
and representation, in discussing the ' monstrous' imagination of communists 
looming up from the mud. Here it is appropriate to return to these 'proletarian 
iconoclasts' once again. 

2. Communists 

Heine's provocative 'memoranda' of the umeal are moulded into vivid 
impressions of communist iconoclasm defying the great fanfares which 
announced the arrival of a new era. Their textual preservation can be interpreted 
as a form of literary rnnemonics. 19 The proletarians express Heine' s nightmarish 
longings for revenge at a moment when revolutionary prospects were remoter as 
ever. These spectres preserve the features ofthe 'dirty realism' which is Heine ' s 
answer to those who fortify the status quo with slogans of glory and honour. 
Communist leaders arepointedat in the 1853-5 French version of Confessions: 

Those mostly underground leaders of the German communists are clever 
logicians, and the brightest among them are well schooled in Hegelian 
tactics. They are indisputably the most capable and energetic heads in 
Germany. Along with their implacably committed disciples, these doc
tors ofrevolution are the only men to survive in Germany. The future is 
theirs. (DHA XV, 143) 

The orninous addition 'I am afraid ' to the last sentence in a printed version of 
this text is an extra insult to those who subscribe to the repressive and au
thoritarian forces ofthe restoration.20 There are no alternatives left, since 

all other parties are extinct; their Teutonic representatives are dead, as 
dead as mutton, and well buried under the dome of the St Paul's at 
Frankfort. I must stipulate that it is neither vow nor regret I am giving 
utterance to at the moment. I relate the bare facts and teil the naked 
truth. (DHA XV, 143) 

18 For a lucid view on mouming and melancholy, see Giorgio Agamben, Stanzas. Word and 
Phantasm in Western Culture, Minneapolis and London 1993, 19-21. 
19 Cf. Anselm Haverkamp and Renate Lachmann, 'Text als Mnemotechnik. Panorama einer 
Diskussion' , in id., eds. , Gedächtniskunst: Raum, Bild, Schrift. Studien zw· Mnemotechnik, 
Frankfort on the Main 1991 , 9-24. 
20 In Revue des deux mondes, 15 september 1854, DHA XV, 670. 
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The St Paul ' s at Frankfort is symbolic of the abortive 1848 heroism in 
Germany. The void left by the fading of revolutionism is tilled with negatives 
which are dark in the places were the image is brightened, and luminous where 
the image is blackened. 

Authoritarian vindications of post-48 conditions are sabotaged by vi
sions of apocalyptic 'terrorists', discontented workmen, only too ready to look 
to 'grossest atheism ' for support. In the German version of Confessions, Heine 
points to an implacable substratum: 

German workmen form the core of an Intidel Army which may not be a 
walking exemplar of discipline but still is perfectly trained in doctrina! 
arguments. Yirtually all these artisans profess grossest atheism. They 
are, so to speak, doomed to honour this desperate negation lest they 
should counteract their principles and Iapse into sheer paralysis. These 
are destructive cohorts: they are saps opening an all-out assault on soci
ety's strongholds with their battle-axes. They are by far and away out
stripping the egalitarian radicals abroad in consistent but dire fundamen
talism. For though their motive be madness, yet, to quote Polonius, there 
is method in it. (DHA XV, 33) 

Heine is interested particularly in modulating the communists' threat to an 
example of ancestral bondage. The destructiveness of Heine ' s communists is 
unmistakable; they are making a virtue of necessity in revealing that settled 
culture shows all the signs of 'Egyptian' repression. Heine skilfully plays on 
bourgeois feelings of anxiety and fear about rioting hordes. The 'methodo
logical madness ' of the ' lnfidel Army' points back to the dissembling tech
niques Heineis practising himself.21 The anger ofthe 'cohorts' is tumed against 
a victorious civilization laden with booty of the oppressed. Heine points at an 
underworld cast in a topography of above and below which coincides with a 
discourse of hatred. Through hatred, necessity is emptied of its teleological 
aura ; it is but the inevitable, and, as such, the perversion of progress. 

By 1848 the projections of the 1830s and the 1840s had become ob
solete. Heine had disposed of revolutionism and now renounced pantheistic 
claims for memorizing a difference which is indicative of an eccentricity where 
reasonable links with the world of Hegelian logies are non-existent. Heine 
counteracts the 'Berlin Cobweb ' by raising sour memories of age-old Jewish 
homelessness in which scriptural paradigms of expulsion, slavery, and exile 
pretigure actual life. Communists are the secularized instanee of that 'other
ness ' . In Heine's view, they are the embodiment of catastrophe, that is, the 
disastrous reversal of injustice. We may conjecture that the catastrophic disturb
ance somehow parallels the Messianic motif that runs through the expectancy in 
Heine' s Böme.22 Comrnunists are 'improper' for being history's riffraff, as 

21 As we saw in discussing his association with the ' marvelous Price of Denmark', Chapter lil , 
108. 
22 Chapter IV, 149-52. 
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disreputable as Lazarus. Precisely for that quality these 'ferocious beasts' , these 
'hunted species', pretigure an almast forgotten 'reverse'. 

Heine holds that the present generation has paid too dearly for revol
utionary zeal. The legacy of revolutionism is nil. Deliverance is beyond the 
reach of the deprived and degraded; as revolutionism offers no solution, it must 
come 'from elsewhere'. If its detection were done with prophetical artistry, then 
its message would be shut within small documentary clusters. It is yet to be 
camouflaged in literary brilliance in order to attract the intention of a readership 
not basically interested in disturbance: Heine's attempt employs a literary 
strategy so as to bait the reader with the aim of forcing reileetion about some
thing which yet lies beyond the range of interest of many of his readers: the 
vista of comrnunism had become an alien element in 'proper' discourse. Such 
citing flies in the face of comrnon sense. Citations are provocative fragments; 
the insertion of these 'unseasonable' items enhances Heine's 'othemess' in a 
slow and laborious process of recapitulating what has been established so far. It 
a!lows him to adopt an attitude towards history by dislodging its apparent con
sistency. 

In Heine 's memorizing the defeated are prominently present: his later 
poetry is full of brutalized characters, which make it impossible for the poet not 
to raise his voice. They are representative of the 'illness of the times' Heine's 
'bodily conscience' is sensitive to.23 They point at the bare life ofthe marginals 
who tigure ostentatiously in Heine ' s later writings: the charcoal-bumer's 
children, slaves, tramps, the poor sisters, orphans, rebellious subjects, almsmen, 
strangers, and atheists. Tagether they mark the 'Lazarus-people', whose frus
trated emancipation was identical to Heine ' s. Against all odds, they are a 
privileged group ofpeople whose 'ghastly appearance ' in Heine' s poetry is anti
thetical to 'social hygiene' and 'proper reasoning'. 

An intriguing memher of this varied band is Kaka, the Cuban lndian 
Heine presents in his posthumous and fragmentary poem 'Birnini' as a 
trickster.24 In the poem Kaka is the agent divulging (colonial) repression. She 
functions as a resistance to hegemonie power, represented by Spanish con
querors. Instead of being a decorative and exotic omament to farces more 
powerful than her capacity to confront, she reclaims a sen se of authority to raise 
her voice from a marginalized position, taking note of ruses of disguise and 
transformation as tactics of re-empowerment through subterfuge. Kaka' s ploy 
takesasort of seerningly burlesque guises when Heine pictures her as a 'super
visory attendant' whose job is 'to swat mosquitoes, to rock the hamrnock, and to 
pour the drinks' as a wom Hebe for her oppressors : 

23 As we saw in Chapter Il. 
24 I owe this insight to Arnold Pistiak, " 'Bimini". Eine Lesart', HJb 1997, 11-24, here I 19-20. 
For the trickster, see further Paul Radin, The Trickster. A Studyin American lndian Mythology, 
New York 1972, and Lewis Hyde, Trickster Makes the World, New York 1988. Heine seems to 
have worked on 'Bimini' in the winter of 1852-3, but we do not know whether the textual stock 
conforms to an elaborated plan or to a set of diverse approaches. Further details in Höhn, 162-
65. 
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Als Symbol des Amtes hält sie 
ln der Hand ein Goldpokal, 
Trägt auch eine hochgeschürzte 
Tunika wie eine Hebe 

Kostbarliche brüBier Kanten, 
Perlenschnüre, viele Dutzend, 
Decken spöttisch die verwel<k>ten 
Braunen Reitze der Senora 

Rococo-anthropophagisch 
Karaibisch Pompadour 
Hebet sich der Haarwulstkopfputz, 
Der gespiekt ist mit unzähl 'gen 

Vögelein, die, groB wie Käfer, 
Durch des prächtrigen Gefieders 
Farbenschmelz wie Blumen aussehn, 
Die formirt aus Edelsteinen. 

Diese närrische Frisur 
V on Gevögel paBt vortreftlich 
Zu der Kaka wunderlichem 
Papagoyenvogelantliz 
(DHA HUl , 383) 

But all these travesties of European civilization are undercover methods used 
for the aim of revenging her people 's lot; thus she succeeds in luring the 
Spaniards into a fata! expedition to Bimini where they will find Death instead of 
Life. 25 Poetry, characteristically, is her vehicle. Her masters are mesmerized by 
her local 'singsong': 

Kleiner Vogel Kolibri 
Führe uns nach Bimini ; 
Fliege du voran wir folgen 
ln bewimpleten Pirogen. 

Kleines Fisch<chen> Brididi, 
Führe uns nach Bimini ; 
Schwimrne du voran wir folgen 
Rudemd mit bekränzten Stangen. 
[ ... ] 

Alte Katze Mimj]i, 

25 Pistiak, ' Bimini ' , 119. 
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Alter Ha<u>shahn Kikriki, 
Lebet wohl , wir kehren nie, 
Nie zurück von Biminj! 
(DHA Ill/1, 376-8) 

Whatever the grandees do in pursuit of their rite of passage to everlasting youth 
and vigour, the trickster is going to do something else, something unexpected, 
thereby putting the colonizers' 'Indian phantasm' (to use Bloch ' s term) into 
crisis.26 Her singsong is a charm, a spell or incantation, which consistsof quasi 
mumbo jumbo to invoke the 'supematural' powers ofthe humrnjng-bird and her 
consort. In doing so, Kaka shows an apparent Jack of morality according to 
acceptable codes of polite society. She is an incorrigible cheat, a camivalesque 
teaser, a rrustress of divination, a provocative trespasser, finding and taking ad
vantage of ' anomalies'. Kaka' s tricking is the !ie which leads to truth, and it is 
hinted at in a game with excess ('Rokoko-anthropophagisch, I Karaibisch
Pompadour') bringing back into play elements excluded by standard habits. In 
Heine's picture of Kaka, then, we have a strong representative of the rebellious 
subjects mentioned above. 

Witrun the present context, I cannot go into detail about Kaka's ap
pearance; she is in deed of one of Heine's most puzzling female protagonists.27 I 
will return to another feature of 'Biminj' at the end of this chapter. Here the 
collective of the marginals Heine' s later poetry is runting at repeatedly must be 
scrutiruzed. In order to weigh its evidence, the poem ' Drop those holy parables ' 
(1853/4) is to be viewed once again?8 

LaB die heil'gen Parabolen, 
LaB die frommen Hypothesen 
Suche die verdamroten Fragen 
Ohne Umschweif uns zu lösen. 

Warurn schleppt sich blutend, elend, 
Unter Kreuzlast der Gerechte, 
Während glücklich als ein Sieger 
Trabt auf ho hem RoB der Schlechte? 

Woran liegt die Schuld? Ist etwa 
Unser Herr nicht ganz allmächtig? 
Oder treibt er selbst den Unfug? 
Ach, das wäre niederträchtig. 

Also fragen wir beständig, 
Bis man uns mit einer Handvoll 

26 Cf. Ernst Bloch, 'Ponce de León, Bimini und der Quell ' , in Gesamtausgabe, vol. 9, Frankfort 
on the Main 1977, 396-400. 
27 Pistiak, ' Bimini ', 119. 
28 See Chapter U, 85-6. 
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Erde endlich stopft die Mäuler
Aber ist das eine Antwort? 
(DHA IIVl , 198) 

A crucial item is the programmatic personal pronoun Heine uses: a collective, 
viz. 'we' and 'us', carries the poem to its conclusion. 

Every interpretation of Heine's usage of the 'popular plural' must in
clude the fact that it constitutes both the constitutive politica) subject and the 
class which is excluded from polities. The personal pronoun in Heine's poem is 
bom out of compassion, and has become the equivalent for misfortune and 
unhappiness vis-à-vis the complex of citizens as a unitary politica) body. The 
excluded formulate a collective demand why the wicked is allowed to triumph, 
while the righteous suffers. lt is obvious that these words are spoken by 'they 
which are persecuted for righteousness ' sake' , the poor and the meek, the 
oppressed, the fragmentary multiplicity of needy and neglected bodies. The 
plural 'we' confronts the total state of integrated and sovereign citizens with its 
opposite: the underground world of the other, the preserve of the wretched. The 
collective is assertive and self-conscious, their demand is appealing, as Amold 
Pistiak stresses.29 The impersonal construction of the final stanza and its slant 
rhyme speak with unrnistakeable contempt for religious bigotry and moral 
appeasement. You must solve the infemal question for us, and no evasions, if 
you please. This 'we' shares the poor rnan's grave, their mouths are stuffed with 
a handful of clod. Their demand is obviously taken from Job 21: 'Wherefore do 
the wicked live, become old, yea, are mighty in power?' But Heine restates it 
with reference to Jer.12 : I ('Wherefore doth the way of the wicked prosper? 
wherefore are all they happy that deal very treacherously?') and Ps. 73:3 ('For I 
was envious at the foolish , when I saw the prosperity ofthe wicked'). 

In the poem' s 'we', pastand present amalgamate into a band of stig
matized. They are sharing their age-old experiences in a communal chorus, 
which has a link with the 'we-lament' from Lamentations 5, which is a striking 
example of 'scriptural non-responsiveness': 

Remember, 0 Lord, what is come upon us: consider, and behold our 
reproach. 
Our inheritance is tumed to strangers,.our houses to aliens. 
We are orphans and fatherless , our mothers are widows. 
[ .. . ] 
Wherefore dost thou forget us for ever, and forsake us so Jong time? 
Turn thou us unto thee, 0 Lord, and we shall be tumed; renew our days 
as of old. 
But thou hast utterly rejected us; thou art very wroth against us. (Lam 
5:1-20) 

29 ' Das Lazaruslied', 42. 
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Like these ' orphans and fatherless' , Heine 's 'we' is insisting on righteousness. 
Because of their 'utterly rejection' , they are obviously not involved in the join
ing of contingency and liberty Hegel's philosophy is working out in articulating 
the self-unfolding ofthe Absolute. 

Within the context of the Lazarus-people, we must keep in mind that 
Hegel's philosophy, too, represents an assertive collective for whom the 
Absolute is moving and becoming the intrinsic rhythm of life. Th is life must be 
viewed as the stage on which the passage from pre-revolutionary, divinely 
authorized sovereignty to post-revolutionary, national sovereignty was ac
complished under the Banner offreedom.30 The passage assured the transfer of 
'humaneness' to the civil state which resulted from the collapse of the ancien 
régime. That in this process the 'we' is transformed into ' citizenship ' marks the 
emergence of a complex of citizens as a unitary socio-politica) body. In the face 
of 'rejection', however, all pretence of organic, collective civility must be 
abandoned: Heine's Jewishness makes him sensitive to those representatives 
whose 'bareness' was conditioned by post-revolutionary circumstances, but 
whose presence was tolerated as badly as the presence of the German-Jewish 
writer. Their 'bareness' is condensed in the poem's infemal question, which is a 
question from this infemal bare life, the archetypical chthonic 'non-place', and 
the very negation ofpost-revolutionary 'blessings ' . The poem doesnotconverse 
by the question-and-answer method; we can say that it violates an implicit 
agreement that every Lazarus-question requires a confession which is in accord 
with whatever injustice is done at the moment, a confession which ignores the 
trap the heavenly monarch and his earthly agents had laid. Instead, it works up 
to the traumatic fracture which was believed to have been overcome by re
jecting the Lazarus-people (the 'defeated' who were its symbol). 

The poem ' Drop those holy parables' offers a concise articulation of 
Heine ' s post-48 discord: the Lazarus-people rebuffs demagogical devoutness 
without reconciling with atheism. Heine indicates that the 'we' of the poem 
have nothing in common with those buried in pomp and state. Their infemal 
question is answered by themselves in an untitled poem from Heine's Lyrica/ 
Bequest: 

Unbequemer neuer Glauben! 
Wenn sie uns den Herrgott rauben, 
Hat das Fluchen auch ein End'
Himmel - Herrgott - Sakrament! 

Wir enthebren leiebt das Beten, 
Doch das Fluchen ist von Nöthen 
Wenn man gegen Feinde rennt 
Himmel-Herrgott-Sakrament! 

Nicht zum Lieben, nein, zum Hassen 

3° Cf. Chapter lil, 94-6. 
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Sollt ihr uns den Herrgott Jassen, 
Weil man sonst nicht fluchen könnt'
Himmel - Herrgott - Sakrament! 
(DHA lil/I, 399-400) 

Here Heine ' s ' we ' is deliberately raising a voice to condemo ' imperious re
ligion' ; their cursing is a case ofknowing which ' counter-religion ' the Lazarus
people must make their own so as to evereome injustice and repression. 

Lazarus, ostensibly, is the epitome of a pariah, the beggar lying at the 
gate of the nouveaux-riches, 'full of sores, and desiring to be fed with the 
crumbs which feil from the rich rnan ' s table: moreover the dogs came and 
licked his sores ' (Luke 16: 19).31 To Heine, he embodies a social crux : this 
world is particularly chagrined at its failure to eliminate the Lazarus-people it 
does not want to see. At the same moment it is obvious that this world offers no 
room for the Righteous. The Lazarus-people are an acute reminder that self
abnegation is out of question . The writing, which deals with these conditions is 
not involved in philosophical critique but in survival , and in such conflicts is, 
does not matter what the opponent's ranks is, or whether he is noble or re
spectable. 

The just cited two poems operate into two directions: the 'we' is put in 
terror of themselves in order to give them courage, and their opponents among 
Heine ' s readers begin to sense, darkly, that sernething is going on outside their 
God-given reality . In this attitude of Heine a formidable obstinacy can be 
detected, a determination which is exemplified in a Jetter to Kolb, dated 19 Oc
tober 1848, in which bodily conscience is expressly linked to the infemal ques
tion of righteousness: 

Since four weeks I have been living again in Paris, after five months in 
Passy, in the countryside. Here I am as much confined to bed as there, 
for I am totally Jamed and suffering from excruciating spasms which 
may last for 3 times 24 hours. I have been enduring this for five months 
now, and you can form a fairly clear idea of how gloomy I am at times. 
Wherefore must the Righteous on this earth suffer so badly? This is the 
question I am tossing and tuming about on my martyr-bed. True, suf
fering is a purgative for the soul, but it seems to me that I could have 
done without this cure. (HSA XXII, 298-9) 

These lines are indicative of a Jarger commemorative process in which Jewish 
wisdom is revivified. The late Heine adopts a literary, commemorative strategy 
which has nothing to do with resignation or pessimism, but points at an active 
understanding of the experienced, that is, the rare, critica) reader who is 
prepared to reconsider post-revolutionary conditions in the light of Jewish 
wisdom. Within this context, ' godless pantheism' is indicative of alternatives 

31 The persona of Lazurus is discussed in Chapter n, 84-8. 
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long past. There is no need of reactualizing it. lnstead Jewish wisdom is called 
u pon. 

3. 'Sublime, yea, shuddering thoughts' 

Heine's allegiance to Jewish wisdom is motivated by his reappraisal of the 
Bible, as it is shown in the citation from the eulogy of that wisdom in Jesus 
Sirach, Sir. 24:23-30, at the end ofthe 1852 Preface to History: 

All this is the covenant-book of God Most-High, 
the law which Moses enacted to be the heritage of the assemblies of 
Jacob. 
lt sends out wisdom in full flood like the river Pishon 
or like the Tigris at the time of firstfruits; 
it overflows with understanding like the Euphrates 
or like Jordan in the time ofharvest. 
lt pours forth instruction like the Nile at the time of vintage 
No man has ever fully known wisdom; 
from frrst to last no one has fathomed her; 
for her thoughts are vaster than the ocean 
and her purpose deeper than the great abyss. 
(DHA VIIlil, 499i 

Heine's Bibleis cleared from Christian exegesis and taken backtoa Jewish ba
sis where the 'Mosaic corpus' (the 'covenant-book') may be readas a testimony 
to the sublimity of the Jews he pointed at in his letter to Julius Campe cited in 
the beginning of this chapter.33 Before entering on Heine's image of Moses in 
more detail, that notion of sublimity must be studied first. 

The 'sublime, yea, shuddering thoughts' which came over Heine ob
viously refer back to the philosophical elimate of his Berlin years, when Hegel 
ascertained that Hebrew poetry was the classica! locus of sublimity. In his 
1820/21 lectures on Aesthetics he spoke a bout the Jews' hymns in which they 

sang the praises ofthe Absolute-Universa!, the One. Up to now, they are 
still magnificent and grand, although people begin to lose their ac
quaintance with them or fail to hold them in proper esteem. As I said, 
the main thing is that they are concemed with the Sublimity and One
ness of the Lord, from whom everything comes, and to whom all glori
fication is directed. Such everlasting grandeur is to be found in the Book 
of Psalms, for example in Psalm 104, which offers a pure, great, and in 
itself sublime conception. One of its leading motives is to ascertain that 
with the One, with Thought, the Finite is limited and apart, which is 

32 The New English Bible. The Apocrypha, Oxford and Cambridge 1970, s1ightly adapted to 
Heine's citation. 
33 171. 
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totally different from lndian confusion and jumble. Such tones, then, are 
to be heard in the psalms; they must resonate in our hearts for ever, for 
they are extolling the splendour ofthe Divine, for whom all nature is but 
a glorifying omament. 34 

To Hegel, the Hebrew distinction of the Absolute and the Finite prepared the 
way for the ' free personality ', for people of flesh and blood who long, fear, 
love, and hate, personalities like Abraham, Isaac, and Moses.35 Hence his con
clusion that in its relation to the Absolute 

the Hebrew nation displayed fuller consciousness than its neighbours, 
and that is way the Hebrews would burst with national pride - which 
was quite justified in those circumstances but was to degenerate into 
obstinacy. Be that as it may, the relationship with the Absolute plus the 
consciousness thereof do count as sublime.36 

For all its impressiveness, however, Hegel came to conclude that the ' Jewish
ness ' of this relationship implied a contradietien between ' nothingness ' and 
' substantiality ' which was to be evereome dialectically in the Spirit' s odyssey 
to completion. On thatjourney , sublimity is rid ofits Jewish ' burden '; and thus 
'Jewishness' is no Jonger needed in explaining its impressiveness. 

Th is point is illustrated in the work of Hegel ' s follower Rosenkranz, the 
'great sage' mentioned in our fourth chapter.37 Though he analyzes Jewish 
religiosity from the retrospective position of Christianity, Rosenkranz does not 
neglect Judaism' s Messianism. In his 1848 Paedagogics he remarks that non
Jews (the 'ethnic people ' ) 

have only a lost paradise behind them; the Jews have also one before 
them. From this unshakable belief in the Mess i ah who is to come, from 
the certainty which they have of conquering with him, from the power of 
esteeming all present things of small importance in view of such a future 
springs the as bestos nature of the Jews. They ignore the fact that Chris
tianity is the necessary result oftheir own history .38 

To Heine, the most important aspect of Rosenkranz' view on Judaism is this 
Messianism; the belief in the Messiah who is still to come from outside history 
marks the indestructible importance (the ' asbestos nature') of the Jews.39 ln 
exploring the historica! position of the Jews, Rosenkranz, in his Philosophical 
Encheiridion (1850), claims that, in virtue of their being 'a nation of the future ', 
the Jews are a world-historical nation par excellence, a people which serves as 

34 Vor/esung iiber i sthetik, Ber/in 1820121, 140-1 . 
35 Ibidem, 142-44. 
36 1bidem, 144. 
37 Chapter rv, 152-3. 
38 Die Pädagogik als System, 194-5. 
39 Rotenstreich, Jews and Gernwn Phi/osophy, 113-35. 

186 



Jewish Wisdom 

invaluable example of wisdom.40 Theirs is a double history : one concentric and 
one peripheral , and therein again lies a bifurcation of their nationality, their own 
stabie one and that assimilated to the outside world or the local region. The 
Jews have been preserved in the midst of other civilizations by theelastic power 
of the thought of God conceived of as independent from the control of nature.41 

As the God of sublimity is superior to nature, Jews do not succumb to nature. 
As He is an abstract principle of thought, this concept of God lends itself to 
continuous interpretation and conceptual transforrnation. Thus, the Jews are 
prone to assimilate different cultures and to preserve their identity within and 
despite these assimilated components of other cultures. 

Like Rosenkranz, Heine insists on the fact that Jewishness still exists 
and did not succumb to the fate of history. He finds a support in the world
historical position of the Jews: a striving for justice in the acknowledgement of 
the depth of the spirit. But Heine remains loyal to the Berlin Association; he 
sharply rebuffs Rosenkranz' Christian-Hegelian absorption of Jewishness in 
pointing at the Jews' historica) fate, appreciating the inner cultivation they have 
managed to preserve in an unbroken tradition of two thousand years. His 
'sublime, yea, shuddering thoughts ' can be interpreted as the opposite of the 
philosophical propensity to silence this idiom of Jewishness . 

The ' indestructible nature ofthe Jews ' comes across in a letter to Joseph 
Lehmann, dated 5 October 1854, in which Heine discusses the French edition of 
his works by the publisher Michel Lévy: 

I publish my work in French by Michel Lévy frères ; the house was rec
ommended to me. 1 had the choice between this publisher and another, 
an ex-bonnetier, that is to say, a manufacturer of cotton night-caps. I 
gave preferenee to the forrner, perhaps while he was descended from the 
tribe of Levy. I do not think that this does make Mr Lévy less reliable, 
and I would be the last to be guided by age-old prejudice against the 
Jews, even if I could find to my cost that 1 rnight have been terribly 
rnistaken. I think that if you let them eam their money, they will be 
grateful at least, and they will cheat us not as grossly as their Christian 
colleagues. In genera!, the Jews are backward intellectually but not mor
ally . A grand civilization of the heart is passed from one gen-eration to 
the other for two thousand years. I think this explains why they can 
participate in European culture so quickly and smoothly, for re morals 
they have nothing to acquire, they only must master the intel-Jectual 
skilis involved. But you know all this better than me. I give you only a 
hint at the meaning of what I have said in my Confessions. But when I 
ask Campe to send it to you, you will not receive it till the day the Mes
siah appears, when he, by tradition, comes on an ass, instead of using the 
railway lines. (HSA XXlll, 378). 

40 System der Wissenschaji. Ein Phi/osophisches Encheiridion, Königsberg 1850, 544,549. 
41 Die Pädagogik als System, 190. 
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Heine's 'Messianic attitude' speaks volumes.42 Rooted in a scriptural tradition, 
biblical reading becomes anew a prerequisite condition for an understanding of 
Jewishness arnidst Jew-hatred. 

Heine's Bible is primarily the Jews' Bible. lt is Tenakh, which has 
served them for a shelter from dispersal into nothingness. Their passion for it is 
almast proverbia!; they preserved it so conscientiously, that others also could 
profit by their experience with it, as Heine pointed out in a text which Michel 
Espagne rightly terms a topical masterpiece.43 The text is written down in fair 
copy. Significantly, Heine argues that German philosophy originated in Jewish 
speculative exegesis ofthe Bible: 

Throughout the Middle Ages, the Bible used to be the exclusive monop
oly of the Jews, since its Latin version, the Vulgate, was concealed by 
the Church and even taboo for laymen. As regards its Greek version, the 
Septuagint, there was no need to conceal or ban it, for graeca sunt non 
leguntur, and the original readings of the Scriptures were simply non
existent among Christians because they had not the slightest notion of 
Hebrew. Only the ghetto preserved the living tradition of Biblical leam
ing, and the lice in the beard of any one old Jewish haggler understood 
more Hebrew than all the doctores and rnagistri of Christendom. It was 
nol until the mid-fifteenth century that some German scholars succeeded 
in assuaging the religious pride or the public prudenee of the rabbis and 
gained entrance to the Biblia Hebraica: they leamed Hebrew as well as 
the Chaldaean dialect in which the most ancient scriptural paraphrases, 
the Targurnim, were recorded. The rabbis taught them further the Ara
maic and Babylonian (all too Babylonian) glossaries and commentaries, 
the so-called lingua rabbinica; they introduced them to the textual criti
cism of the Masoretes, they even initiated them into the esoterie lore of 
the Cabbalists, that interpretation by Gematria in which the alphabet is 
associated with numbers. Here German diligence stood the test once 
again: the pupiJs soon equalled their teachers in Biblical scholarship, 
except that they never mastered the nasal chant in which the Chosen 
People recites the Hebrew texts - maybe the prerogative of Chosen 
Noses! The studious scholars con-trived to translate the Bible into Ger
man vemaculars, and thus they threw it open to the public. Now 
anybody could campare the Word of God with ecclesiastical ordinance. 
Raging ministers would take advan-tage of the situation. (DHA VII VI, 
501-502) 

Th is text is spieed with 'Babylonian sentiment', characteristic of captivity, 
martyrdom and exile, conditions referred to earlier. lts souree is Biblical leam
ing which, for reasans of oppression, is handed over in an esoterie tradition. The 
Jews were the supervisory board in the intellectual history of man, for they 

42 Cf. Chapter TV, section 6, ' Messianic Expectancy' . 
43 Espagne, Federstriche, 274. 
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passed down their Bible to Gennany. The history of this exegetical tradition is 
connected with ' a well-known Augustinian monk ' (Luther) and the Humanist 
literate Reuchlin, who, according to Heine, paved the way for Gennan phil
osophy.44 Here Heine has retumed to one of the most challenging ideas of the 
Berlin Associationfor the Advancement of Jewish Studies he participated in the 
early 1820s, namely, to the contributions Jews made and continue to make to 
contemporary culture. The power of tradition sterns from the way it has been 
articulated: wisdom notqua ' round ' system, but qua ' extendable' commentary, 
for it was always feit to be an indispensable annotation on the Scriptures, to be 
annotated ever and ever again in following commentaries. Here truth is not 
wholeness but piecemeal process. The just cited text itself forms part of that un
systematic process. 

Heine's arguments may receive substantive support from Gershom 
Scholem.45 As a chain of commentaries is running from 'Babylon' down to 
' Paris' and thus is contributing to a living tradition, Heine ' s writings can be 
read as yet another inscription into the margin of that trad i ti on, which had to be 
preserved for the relentless beating of Hegelian world history. Paradoxically, its 
message is yet essential for the cause ofhumanity the 'Mosaic corpus' contains. 
To evaluate its meaning, the moral eminence of these teachings should be ex
amined in some detail. 

4. Moshe Rabenu 

Heine 's fascination with Moses, the lawgiver, 'the man of God, whom the Lord 
knew face to face' (Deut. 33 :1 and 10), is elucidated the Confessions, where 
Moses is heralded as the ' inventor of the divine ', because 'the skin of Moses ' 
face shone' (Exod. 34:35) with the image ofwhom he had talked to. In the Con
fessions Heine focuses on Moses' fonnative power which created a monu
mental people out of a nomadie tribe: 

He built pyramids of men, he chiselled obelisks from men, he took a 
poor shepherd tribe and created out of it a people which was a lso to defy 
the centuries, a great, etemal, and holy people, a people of God which 
was to serve all other peoples for a paragon, yea, all Man for a proto
type: he created lsrael! (DHA XV, 41) 

The 'Mosaic corpus' acquires for the Jews an infinite significanee in the sense 
that the followers of Moses stand by good fortune in an immediate relation to 
the transeendental God and to His will revealed in law. The Law is endowed 
with an aura of divinity which bestowed unstinting prestige on the Jews; it is a 
clear indication of their propensity to the sublime. This people is chosen be-

44 DHA Vlll/2, 1609-11 . 
45 Gershom Scholem, Zur Kabbala und ihrer Sy mbolik, Frankfort on the Main 1977, 77 ; id., 
Über einige Grundmotive des Judentums, Frankfort on the Main 1970, 121-67; id., Judaica 1/1, 
Frankfort on the Main 1987, 152-97; id., Jiidische Mystik in ihren Hauptströmzmgen, Frankfort 
on the Main 1970, 173, 244. 
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cause of its responsibility for the preservalion of a testament to the moral 
dynamics of the Law. lts Jewishness, one could say, resides in its becoming 
responsible for donating 'sublimity' to mankind, in spite of its miserabie 
existence among the nations. It has to persevere with something extremely 
important to all, and simultaneously face up to innumerable miseries of its being 
distinctive and subject to the sores of 'othemess' . 

To Heine, then, the importance of 'Mosaic corpus' resides in its moral 
eminence. lts meaning comes out very clearly in Heine's Confessions, in dis
cussing the issue of private property: 

Moses did not intend to abolish property ; he rather meant to state that 
each person should have enough to prevent him from total enslavement 
through poverty. The concept of Freedom had always been the ultimate 
cause to this great Emancipator; it reverberates through the whole of his 
legislation on pauperism. Though he abhorred any forrn of slavery, he 
was not able to eradicate this callous inhumanity altogether, because it 
was deep-rooted in ancient life. Therefore he had to confine himself to a 
legal mitigation of this deprivation, by lowering the price for redemption 
of the slaves and shortening their servitude. But if a slave objected to 
being eventually released from his master 's house, while he was entitled 
to leave, Moses decreed that such hopelessly servile scallywag be nailed 
to the door post of the rnanor by his ear, and after this disgraceful spec
tacle he was condemned to slave for life. 0 Moses, our teacher, Mosche 
Rabenu, great fighter against serfdom, hand me hammer and nail, that I 
nail our placid slaves livered in black, red, and gold down to the Bran
denburg Gate by their long ears! (DHA XV, 47) 

Heine 's text offers a clear allusion to the second Book ofMoses, Exodus: 

lf thou buy an Hebrew servant, si x years he shall serve: and in the sev
enth he shall go out free for nothing. If he came in by himself, he shall 
go out by himself: if he were married, then his wife shall go with him. If 
rus master have given him a wife, and she have bom him sons and 
daughters : the wife and her children shall be her master 's, and he shall 
go out by himself. And if the servant shall plainly say, I love my master, 
my wife and my children; I will not go out free: then his master shall 
bring him unto the judges; he shall also bring him to the door, or unto 
the door post; and his mastershall bore his ear through with an aul ; and 
he shall serve him for ever. (Exod. 21 :2-7) 

The appeal to 'Mosche Rabenu' has far-reaching implications. By insisting on 
the sublimity of 'outsider wisdom' , the late Heine calls up painful memories of 
his Berlin years; to rum, the sublime should be seen in the light of all the 
totalizing forces ranged against his ' self . ln this ui ti mate profession of dif
ference I recognize traces of the Berlin Association arnidst a mood of politica) 
disillusionment with radicalizing Hegelianism. The ' Mosaic corpus' includes 
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the tietion of a magnanimous legislator whose appearance is a revelation of the 
splendour of Jewishness in spite oftheir 'servitude'. For all their 'obsolescence' 
and 'dirtiness' in modem Europe, the heirsof these Mosaic teachings will serve 
as a paradigm of humaneness. They are necessarily in conflict with the status 
quo because their tradition reminds them of emancipatory potency. 

This perspective is yet eclipsed by world history, as is indicated in 
Heine's poem 'Vizpliputzli' from Romancero, where Moses is compared with 
Columbus: 

Einer nur, ein einz'ger Held, 
Gab uns mehr und gab uns Bessres 
Als Kolumbus, das i st jen er, 
Der uns einen Gott gegeben. 

Sein Vater, der hief3 Amram, 
Seine Mutter hief3 Jochebeth, 
Und er selber, Moses heifit er, 
Und er ist mein bester Heros. 
(DHA III/1 , 60) 

In these lines, Columbus and Moses are rem1ruscent of America and the 
Promised Land. Their affiliation is a reprise of earlier themes: already in June 
1824, in a letter to Moser, Heine had indicated that he was concentrating on 
'historia judaica' as an elaborate preparation for his Bacherach-project, which 
led him to the statement that America, the land of religious freedom, was 
discovered the same year the Jews were expelled from Spain (HSA XX, 168). 
In Vitzliputzli, however, the New World proves to be a distorted mirror image of 
the Old World. In Heine's image of America, post-revolutionary European 
afTairs are disguised as a travesty of power, as the Barbarossa colours on the 
bottoms of American monkeys corrode the very vista of newness.46 America 
had never been 'a divine true sketch' of the 'freshest and freest of men'. 47 

Significantly, the European conquerors of Mexico were headed by the 'robber
chief Cortés, the poem indicates (DHA Ill/1, 59). Cortés is the obvious oppo
site of Columbus, and therefore also the wreek er of Mosaic splendour. 

'Moshe Rabenu' shows that the importance of Heine's reappraisal ofthe 
Bible resides in a reading of it as a set of texts intervelling in religious 
discourse. Vis-à-vis Christianity, Jewish wisdom takes the specific form of 
counter-religion: Heine's reading aims at impairing efforts to ease social 
tensions by meaning of devotion, as we saw already above, in citing his poem 
'Groans'. His exegesis is based on the principle that a German-Jewish writer 
has the right to interpret the scriptures on his own terms. Despotic or fun
damentalist claims are sharply rebuffed. Imperious orders are disobeyed and the 

46 Cf. Anne Maximi1iane Jäger, 'GroBe Oper der alten neuen Welt ' , 47-68. 
47 Walt Whitman, the 1856 Preface to Leaves of Cross, in Francis Murphy, ed. , The Complete 
Poems, Harmondsworth 1975, 769. 
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challenge to ecclesiastical and politica! authority is accompanied by articu
lations of hatred, anger, and blasphemy, all witnessing to Heine ' s clear under
standing of rnan's submissive and subservient willingness to hold on tena
ciously to old beliefs in Divine Guidance. 

To his cultured contemporaries, Heine contends, scriptural texts are 
obviously alien, in spite of all efforts to clear it of their 'inconveniences'. 
Against spiritualization, attention is focussed on the concrete reminders of 
' scriptural militancy'. For Heine, the fury of the prophets, the lament of Job, 
and the scepticism of Ecclesiastes are all about survival. These voices cannot be 
silenced by Hegelian verdiets. As we have seen in citing Psalm 137, Heine 
sticks to the dynamics ofmemorizing.48 His point ofreference is the Babylonian 
Captivity, when every possible elfort was made to secure the people ' s oral 
heritage from the threat of oblivion. A team of scribes wrote down the great 
stories of creation and exodus, the Promised Land, prophets and kings, songs of 
praise, hope, and revenge, elegies, laments, rites, and institutions, and tales of 
rebellion. ' By the rivers of Babylon', those 'pious Temple Registrars' (as Heine 
had called them in his 1844 Eulogy on Ludwig Markus , DHA XIV 11, 274) 
succeeded in redacting a chain of stories which cannot be subsumed under 
philosophical headings. Heine's Jewish wisdom is expressive of his adherence 
to the work ofthose scribes in exile; against feelings offailure and despair, they 
offer him narrations which are not 'anaesthetized ' by the religious pomposity of 
the victors. As regards their ' royalistic imagineering ' of a spiritual super-being, 
the late Heine is defmitely atheïst, but in his Jewish wisdom a different notion 
ofthe divine is retained.49 That notion, I hold, is captured in those 'sublime, yea 
shuddering thoughts'. As we sawthroughout this study. Heine' s writing is a re
actualization of these reminders. 

1t must however be stipulated that his writing is not necessarily an 
unconditional affirmation of what the tradition has said previously. Dissension, 
too, fonns part of the chain. The late Heine recurs deliberately to the ' fantastic' 
potentialities of tradition. His preferenee is notably rooted in Haggadic 
themes.50 In the aftennathof 1848, the poet ' s distinctiveness rests on his ability 
to rework the unsuitable in the laborious process of reproductive memory which 
must be studied more closely. 

5. Reproductive Memory 

Heine's preferenee for 'fantastic' potentialities is fully operative in the character 
of Jehuda ben Halevy, the Spanish-Jewish poet from the 'Hebrew Melodies' in 
Romancero.51 This poem offers us a clue as to how Heine's commemorative 

48 Chapter IJl, 113. 
49 Contra Pistiak, Sefchen, 194. 
50 lntroduction, 20. 
51 Jehuda ben Halevy is studied in Chapter 11, 77-80, in discussing the persona of the schel mi hl. 
Cf. Bluma Goldstein , ' Heine ' s "Hebrew Melodies" : A Politics and Poetics of Diaspora', in Jost 
Hermand and Robert C. Holub, eds., Heinrich Heine 's Conlesled Jdeas. Polities, Religion, and 
Nationalism in Nineteenth-Century Germany, New York 1999, 49-68. 
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strategy can be interpreted. We may infer that active memorizing is an act of 
selective protection. Since our cultural storage is finite, there is an urge to retain 
only most valuable things, as Heine elucidates by telling the story of a box, 
which itself serves as a treasured container of Jewish wisdom. 

We have already noticed that in the third section of the poem Heine 
interrupts the portraying of Halevy in order to switch our attention to a precious 
casket the jewellery box Alexander the Great had taken away from Darius. 52 In 
seventeen stanzas Heine informs us how Alexander eventually exchanged its 
contents fora scroll with the epi es of Homer. The jewels are generously given 
away, and they begin with an eventful journey through Western cultural history. 
Significantly, these events are meticulously pictured in terms of a Diaspora, 
running from the ancient Near East, Classica! Antiquity and the Middle Ages, 
up to Heine's contemporary, the baronessof Rothschild in Paris. The diasporic 
perception is lodged in a story which is conceivable only through reproductive 
memorizing, Heine implies. 

Poetical reeall is transmuted into vexing questions about its own pos
sibility ofbeing told in present-day circumstances. At the same time, tradition is 
pared down to a 'fantastic potential ' which allows the poet to exploit his 
technica! skill so as to speak from a 'different past' which is actually present in 
a gentile society which constructs itself as a dominant discourse, sealed by 
European modernity. I am not suggesting that Heine fails to signa! the imminent 
dernise of certain forms of remembrance which supposed age-old traditions of 
inherited experience, seamJessly transrnitted from one generation to the next. lt 
is obvious that he cannot deny that the notion of tradition has been fundamen
tally. But we have also seen that the later Heine defies the flattering image of a 
stable, coherent, continuous, and wholly controllable society. The diasporic 
writer tenaciously Jives in a time warp. Never able to surpass the astonishment 
of rupture and homelessness, nor able to transeend the biting salt of longing, 
desire, and despair which eats through the very fabric of individual artistic 
enterprise, he still writes what he imagines to be the essentials of a homeland, 
intensifying such memories with tinges of Haggadah: gardens burn ever 
incandescent with lush flowers and foliage which swing slowly, the sun of 
righteousness will arise, and the wicked will be punished. Yet hardly does the 
diasporan subject return to inherit this kingdom; upon seeing Jerusalem, Halevy 
is killed. One could say that for this persona, return is ever deferral. 

In this problematical context, Jewish wisdom can be summed up as a 
search for a narrative which seeks some kind of actual significanee in terms of 
referrals back to a living past. Thanks to his skill, the narrator makes a 
secondary world. For to conceive of a diasporic tradition is to enter into 
correspondence with a literary, scriptural community adorned with all manners 
of emblematic gestures (fantastical, ostentatious) and significations which speak 
to the desire for preservation as well as reactualization. The journey of the 
jewels could be articulated as the quintessential process of regrouping, re
creations, and reiterations: through the poem, Heine initiates a literary route into 

52 Chapter 11, 79. 
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the heart of the cultural capita I ofthe nineteenth century in order to link up with 
the rest of the wandering people screened from the consciousness of the 
unwelcoming. Despite the risk of non-understanding, there is a need to teil a 
story to 'the rest', so as to make 'them' recognize the narrator as a subject 
capable of literary acting and committing himselfto 'others'. lt is this 'authorial 
capacity' which is at stake in Heine ' s 'Halevy'. The author perdures through 
writing down a story told by an 'I' about his alter ego; and what he considers 
communicable and memorable is meant to be also valuable as an invitation to 
responsiveness of contemporary readers. 

As indicated above, Heine's poem is concemed with the gathering in of 
certain poetic goods to a casket Casket and contents obviously refer to mem
ory. They refer as well to an allegiance to tradition. Heine is not inclined to fill 
the box with classica! texts, but plays on the idea of putting Halevy ' s poetry in 
it, ifthere were noneed for cash: 

Still davon - es ist die Rede 
Von dem Kästchen des Darius, 
Und ich dacht' in meinero Sinne: 
Käm' ich in Besitz des Kästchens, 

Und mich zwänge nicht Finanznoth, 
Gleich dasselbe zu versilbem, 
So verschlösse ich darin 
Die Gedichte unsres Rabbi -

Des Jehuda ben Halevy 
Festgesänge, Klagelieder, 
Die Ghaselen, Reisebilder 
Seiner Wallfahrt - alles liell ich 

V on dem besten Zophar schreiben 
Auf der einsten Pergamenthaut, 
Und ich legte diese Handschrift 
In das kleine goldne Kästchen. 
(DHA lil/I , 145) 

The exhortation to break off ('No more of that! ') refers back to the tamished 
pride viewed in the Introduetion to this study, when it appeared that, for the late 
Heine, the poet's 'destiny ' is no Jonger going to pull him towards Glory, as ifhe 
were sitting in a chariot driven by supematural powers, like the triumphal car 
pictured in the preceding stanzas, where the poet has sunk into the brutish state 
ofNebuchadnezzar.53 

Facing 'poetical crisis' , Heine takespains to reconsider the plausibility 
of poetry, which confronts him with yet another fundamental difficulty , for the 

13 lntroduction, 24. 
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desire to gather in poetic items in order to save them from neglect is at odds 
with the comrnonsensical pragmatism of the times. The subjunctive mood in the 
just cited lines is used to express doubts about poetry's plausibility. Poetical 
language is hardly amenable to monetary adaptation. Commodification de
stroyed not only the old notion of individual artistic genius and completed, self
contained and august oeuvre. Heine's suggestion of containing a living texture 
of tradition in a box, too, is in conflict with a representative system which is, in 
the Parisian context ofthe poem, basically a system of cultural representation in 
terms of merchandizing, where literature is regarcled as a product to be 
consumed by a passive and anonymous audience.54 As it seems evident that all 
the visible universe is nothing but a shop of images and signs, what does it 
mean to save words instead of money? Comrnodity is antithetical to ana
chronistic systems of preservation, as it is shown by Heines fictional 'wife' 
('Mathilde'), who disapproves ofHalevy's non-profitability: 

Meine Frau ist nicht zufrieden 
Mit dem vorigen Capitel, 
Ganz besonders in bezug 
Auf das Kästchen des Darius. 

Fast mit Bitterkeit bemerkt sie: 
DaB ein Ehemann, der wahrhaft 
Religiöse sey, das Kästchen 
Gleich zu Gelde machen würde, 

Urn damit fiir seine arme 
Legitime Ehegattin 
Einen Kaschemir zu kaufen, 
Dessen sie so sehr bedürfe. 

Der Jehuda ben Halevy, 
Meinte sie, der sey hinlänglich 
Ehrenvoll bewahrt in einem 
Schönen Futteral von Pappe 

Mit chinesisch eleganten 
Arabesken, wie die hübschen 
Bonbonnièren von Marquis 
lm Passage Panorama. 
(DHA Ill/1, 149-50) 

54 See Heinz Nöding, Verlorene 11/usionen - Verlorene E1jahrung. Verdinglichung als Thema 
im Jahrhundert Bauderlail·es, Stuttgart 1980. 
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The poet counters the criticism by remarking that the poetry of the Jews is 
drowned by today's more trivia) and accessible media like the theatre and 
music. 

The language of the poet is both difficult and complex, like that of a 
foreign tongue in the consumers' world of the nineteenth-century metropolis, 
where 'strangeness' is reduced to the attractiveness of exquisite merchandise. 
Goods are displayed as exotic luxuries in metropolitan dreamworld of the 
Parisian Panorama Arcade. Heine's 'Mathilde' halts before the marvels of 
modem life; 'she' is 'the greedy public' which wishes to contemplate an en
chanted scene and not similar products, uniformly grouped. The comrnodity is 
transfigured into enchanted object, signifYing that exchange-value is eclipsing 
the use-value of the commodity. Heine notices that comrnodification impresses 
new features on the object. Speaking of the exotic product (cashrnere) as a 
sample of universa) beauty in theeyes of 'Mathilde ', the fetishization becomes 
evident: exchange value no less than use value had lost practical meaning, and 
purely representational value came to the fore . Everything desirabie could be 
transformed into comrnodity, and in this enchanted object could simultaneously 
be vested the kind of authority traditionally reserved for the work of art. In these 
mercanti Ie circumstances, the late Heine reconstructs a format in which pastand 
present are welded, so as to make of 'Mathilde ' s' 'devaluation' a possibility of 
preservation. Now the ' devaluation ' is invalidated by Heine 's insisting on the 
value of poetry in terms of survival. 

6. Survival 

Against commodity, Heine invokes tradition 's documentary side by citing the 
poetic laudatio Rabbi Salomo AI-Charisi bestawed on Jehuda Hale~'s writ
ings: 
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"Das Lied, das der Lewit Jehudah gesungen, - ist als Prachtdiadem urn 
der Gemeinde Haupt geschlungen, - als Perlenschnur hält es ihren Hals 
umrungen. - Er, des Sangestempels Säul ' und Schaft,- weilend in den 
Hallen der Wissenschaft,- der Gewaltige, der Liedesspeerschwinger, -
der die Riesen des Gesanges hingestreckt, ihr Sieger und Bezwinger. -
Seine Lieder nehrnen den Weisen den Dichtermuth, - fast schwindet vor 
ihnen Assafs und Jedutans Kraft und Gluth, - und der Korachiten Ge
sang - däucht zu lang. - Er drang in der Dichtkunst Speicher und 
plünderte die Yorräthe,- und entflihrte die herrlichste Geräthe,- er ging 
hinaus und schlol3 das Tor, daB keiner nach ihm es betrete. - Und denen, 
die folgen den Spuren seines Ganges, - zu erlemen die Kunst seines 
Sanges, - nicht seines Siegeswagens Staub zu erreichen gelang es. -
Alle Sänger führen im Munde sein Wort,- und küssen seiner Fül3e Ort. 
- Denn in der künstlichen Rede Werke - zeigt sich seiner Sprache Kraft 
und Stärke. - Mit seinem Gebeten reil3t er die Herzen hin, sie überwin
dend, - in seinen Liebesliedem mild wie der Thau, und wie feurige 
Kohlen zündend,- und in seinen Klagetönen - läl3t er strömen die Wol-
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ke der Thränen, - in den Briefen und Schriften, die er verfaBt, - ist alle 
Poesie eingefal3t." (DHA Ill/1, 176) 

In citing Al-Charisi's laudatio, Heine implicitly invites the reader to draw a 
comparison between these lines and his own 'Halevy'.55 They have one obvious 
point in common. AI-Charisi suggests that Halevy ' s writings are a precious re
ceptacle in which 'all poetry ' is stored. 

As we saw above, Heine's poem, too, points to a desire to retain a 
priceless literary treasure, by rewriting the story of a box which itself serves as a 
invaluable container ofwriting. The inevitable corollary ofthis urge tosave will 
be viewed below in this section. There are yet two other features to be 
mentioned. First of all, it is clear that Heine's poem plays on Germanizing Al
Charisi's traditional reverence for Halevy. In aureate wordings Halevy is put on 
par with literary genius: 

Rein und wahrhaft, sonder Makel 
War sein Lied, wie seine Seele 
Als der Schöpfer sie erschaffen, 
Diese Seele, selbstzufrieden 

Kül3te er die schöne Seele, 
Und des Kusses holder Nachklang 
Bebt in jedem Lied des Dichters, 
Das geweiht durch diese Gnade. 

Wie im Leben, so im Dichten 
I st das höchste Gut die Gnade-
Wer sie hat, der kann nicht sünd'gen, 
Nicht in Versen, noch in Prosa. 

Solchen Dichter von der Gnade 
Gottes nennen wir Genie: 
Unverantwortlicher König 
Des Gedankenreiches ist er. 

Nur dem Gotte steht er Rede, 
Nicht dem Volke - [ ... ] 

And yet, in spite of his status, Halevy is exemplar of a vulnerable existence: 

[ ... ]In der Kunst, 
Wie im Leben kann das Volk 
Tödten uns, doch niemals richten. 
(DHA IIVI, 135) 

55 Source: Michael Sachs, Die re/igiöse Poes ie der Juden in Spanien, Berlin 1845, 287-8. 
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I think that genius and vulnerability are indicative of an equivocal articulation 
of literary selfhood in a basically al i en environment. Via Halevy, Heine informs 
USabout WS own aspirations and insecurities: the 'we-talk' in the just cited lines 
can be interpreled as a concise recapitulation of a lifelong experience: however 
brilliantly Halevy/Heine Germanized, his Jewishness was not fit for uncondi
tional acceptance as an author, i.e. as memher of a cultivated, intellectual elite. 

It was already stipulated that Heine's Germanizing was typical for the 
literary bravura of the newcomer who sought to establish his ' literariness' 
relative to the authority of the poet laureate from Weimar.56 Halevy 's 
Germanizing, too, is effected in direct rivalry to ' healthy' Goethean standards; 
Heine refers to a catalogue of Romantic elements so characteristic of the 
mystique and daemonic agency surrounding poetic genius in the second half of 
the eighteenth century. There is the gracious touch of the Daim on as a tok en of 
the poet's extraordinary distinction, the supematural power which 'drives ' him, 
there is the reference to hermetic knowledge, and there are allusions to absolute 
prestige. This proud and gifted poet stands alone in his leaming: he is poeta 
doctus, a fair and sweet sage. He rises to royal state in the realm of fantasy; he 
sits at the loom of thought. He claims that his charisma manages to enchant the 
audience, that people applaud his colour, his detailed embroiderings full of 
elliptical comparisons and ingenious arabesques, richly equipped with ori
entalia. This poet is able to rearrange his motifs so that things do not come in 
factual order but where they will make unexpected impact in juxtaposition. 

What thus is revealed, Heine claims, is an expertise which need not be 
calculated and taught in the name of philosophy or theology. In an important 
letter to Weerth, dated 5 November 1851 , answering Weerth ' s compliments on 
the Preface to Romancero, Heine proudly declares that the poet is obliged to 
neither of these intellectual frameworks: 

I am glad my Preface has pleased you. Much to my regret, however, and 
quite apart from lacking time, I was in no mood to formulate there what 
I actually intended to set forth, namely, that I die a poet who can do 
without religion and philosophy . Whereas the poet is well versed in the 
symbolic idiom of religion and in the abstract argot of philosophy, nei
ther the masters of religion nor the lords of philosophy will ever com
prehend the poet; his tongue is all Greek to them, as incomprehensible 
as Latin to Massman. As aresult of their linguistic ignorance these gen
tlemen could fancy that I had become a bigot. (HSA XXJI I, 147-8) 

Greek and Latin hint at a strange tongue which is familiar to true poets only. 
Their minds cannot be fathomed . Heine all u des to a fundamental scission of the 
word, which is construed to mean that poetry knows something beyond philo
sophemes and theologoumena. Writing should have the right of self-government 
and the writer should not be beholden to anyone. From this it foliowed that the 
poet, too, was someone special , apart from others. The German-Jewish author 

56 Chapter 111, I 06. 
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expresses the idea that even he belonged to an elite. The provocative proudness 
ofthis stance is highlighted in Heine's Confessions: 

lt is a great thing to be a poet, especially when you are one of Ger
many ' s Jeading Iyricists, that is, among a people who has outstripped all 
nationsin two fields: philosophy and Iyrics. (DHA XV, 55) 

There is no reason to ascribe these sentences to ' a real Heine' , as Arnold Pistiak 
is doing57 To my opinion, Heine is rather giving yet another impetus to the 'I' 
pointed at in the Introduetion to this study, when mention was made of a self
stylized, self-dramatized instanee which is constructed out of biography and 
poetic Iicence.58 Only thanks to literary skill, the 'I' continues to exist 'in art' , 
artificially that is, in spite of being nearly destroyed or made extinct in the 
representative system of actual life. For here we come upon the vulnerability of 
the German-Jewish poet Halevy/Heine. Romanticism is ' contaminated': Ger
manizing does not make the poet out-and-out German. On the contrary, hardly 
he has attained his ambition of becoming a genius when the spell is broken by 
the reality of the schlemihl who might be killed at random by 'the people' 
around him. 

From this perspective, one can grasp the significanee of an imagery in 
which Heine's writing becomes, itself, a set of exceptions to conventional rule. 
Here the literary self-styling is exploited to the full in giving the impression of 
the poet who oscillates between habitat and non-identity. This poet is someone 
who traffics in literary survival. If it is done properly, we should not under
estimate the power of his writing as an actual mechanism of disturbance, a kind 
of momentous blockage in the representative system which is, in his case, basi
cally a system of cultural representation in terms of Germaneness. 

In this particular context, the significanee of poetry is based resistance to 
damnatio memoriae, as 'art' is to be said resistant to perpetual persecution. This 
'alien element' will always abstain from exercising the social virtue of being 
easy to be with: 

[ ... ] in der Kunst, 
Wie im Leben kann das Volk. 
Tödten uns, doch niemals richten. -

Faced with the impossibility of a radical return to the past, poetry is a ciphered 
indication of a relation to things which goes beyond use-value and exchange 
value. lt is a gift to be cherished. Now we can conclude that the 'Hebrew 
Melodies' themselves might serve Heine for a secret casket or ark, in which 
Halevy's poetry could be rescued. Whereas the casket is emblematic of mem-

57 Sefchen, 191. 
58 lntroduction, 5. 
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ory ' s potential , its contents are hinting at the invaluable preservalion of Jewish 
wisdom. 59 

As the casket is obviously a sine qua non of memorizing, it has a 
' salvaging ' function. ln this beneficia! respect, it has significant parallels in 
scriptural caskets, ranging from the ark Noah made according to all that God 
commanded him (Gen. 6) and the ark of bulrushes in which Moses was saved 
by the river ' s si de, to the ark Bezaleel made of shittim wood for the children of 
lsrael in the desert (Exod. 37). Especially illustrative of the casket's beneficia! 
potential are the tephillin and mesusa, the miniature boxes containing formulaic 
texts on parchment which are a remedy to the catastrophe of forgetting. By 
exhibiting the physical constitution of the work (a piece of parchment which is 
subject to erasure), attention is drawn to its fragility ; it makes the reader ponder 
upon the qualities which yet account for its vitality. Heine 's acknowledgement 
of poetry ' s permanence is based on the presumption that it is capable of being 
' handed down' to a modem readership without losing its intrinsic signatures. 
The urge to retain, consequently, makesfora literary document which Jives on 
in a mental archive where its 'strangeness' is on par with its most fragile pres
ence, and the least one could to is to keep it as explicitly as possible. 

These literary contents thus qualify as cultural text, that is, an emphatic 
record from a strange past which yet has wrought a profound reorientation to
wards an unhomely present.60 lts culturality resides in its Jewishness. The 
aforementioned citation of Al-Charisi offers a clue as to how this record can be 
read. In a letter to Campe, dated 26 September 185 I , Heine identifies the 
laudatio as a fragment from a makome by Al-Charisi (HSA XX lil , I 29). 
Traditionally, a makame or makama (plural : makamat) is a sort ofrhymed prose 
in Arabic which was practised in the courts of oriental rulers, presented in the 
form of a tournament The custom resulted in a variety of literature. Al -Charisi 
(about 1220) introduced it into Hebrew literature, taking the famous vagabond 
rnakarnat from Hariri as his reference.61 I think that Heine, in turn, introduces 
hi s ' Halevy ' as a kind of famous vagabond rnakarnat into German literature. 
What he may have had in mind is a briefdescription of the genre by Samuel 
Kaempf (1845). According to Kaempf, the unheroic protagonist of the makama 
is the wandering poet who recognises at last his quixotic identity; his adventures 
are strung together in a colourful series which forms a ' well-connected 
whole'.62 lf we replace ' Quixote' by ' schlemihl ', then the parallel between 
Heine 's record and themakamais striking. 

Heine, then, is faithful to Halevy ' s martyriology with all the poetical 
force he could muster. Against the triumphant rise of a materialistic society his 

59 Markus Hall ensleben suggests that the 'Hebrew Melodies' can be read as fragmentary seli
chat, but I miss the similarity to su'ch penitentiai a prayers, ~ Heines "Romanzero" als Zeinrip
tychon ', 89. 
60 Cf. A. Assmann, ' Was sind kulturelle Texte?', in A. Poltermann, ed., Literaturkonon, Me
dienereignis, kulture/Ie Text. Formen interkul/urelier Kommtmikotion und Übersetz zmg, Berlin 
1995, 232-44. 
61 The Universol Jewish Encyclopedia in Ten Volumes, vol. 7, New York I 948, 299. 
62 S.J. Kaempf, Die ersten Makomen aus dem Tochkernani ader Divan des Charisi nebst dessen 
Varrede, Berlin 1845, 9. 
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creative memory shows up what poetry may be and how it can work at survival. 
At the same time, Halevy and Heine are sharing the stigma of the schlemihl, the 
unlucky poetwhorisks falling victim to whoever he finds on his way towards 
the achievement of his literariness. A story of Jewishness and artistry is there
fore interwoven into a pattem of grief, as we will see presently, in concluding 
this chapter, by focussing our attention to the Wandering Jew, the embodiment 
of the perpetual outsider. 

7. Wandering 

ln his 'HaJevy ' , Heine' s 'I ' associates with Ahasverus, the Wandering Jew. The 
unassimilated Ahasverian force runs counter to the Hegelian conception that 
history up to now is a rnajestic plan for all. His presence is a nuisance for those 
who demand reality to be idealized. He is pictured as the embodiment of per
petual displacement: 

Lange schon, jahrtausendlange 
Kocht's in mir. Ein dunkles Wehe! 
Und die Zeit leekt meine Wunde, 
Wie der Hund die Schwären Hiobs. 

Dank dir, Hund, für deinen Speichel -
Doch das kann nur kühlend lindem -
Heil en kann mi eh nur der Tod, 
Aber, ach, ich bin unsterblich! 
(DHA III/1 , 136) 

There is the conspicuous detail of Ahasverus' blackening beard, reappearing in 
the same poem asthemark of Jewish etemal vitality: 

Silberweif3 hinabflof3, während 
Sich das Barthaar an der Spitze 
Wieder schwärzte und es aussah, 
Als ob sich der Bart verjünge -

Ein gar wunderlicher Pilger 
Möcht' er seyn, die Augen lugten 
Wie aus tausendjähr'gen Trübsinn 
Und er seufzt': "Jerusalem! 
(DHA lil/I , 139) 

The beard is not a petty literary detail, but rather a complex indication of 
Jewishness. lt is firstly a symbol of that permanent quality of Jewishness which 
cannot be shaved or washed away by the individual. At the same time, the 
blackening beard is a symbol of the etemal race of the Jews, an etemal youthful 
and vigorous race, always renewing itself. Such pride in a perpetually re-
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generating Jewish race was in conflict with bias against the Jews as a lifeless 
historica] fossil race. The Ahasverian beards of the Jews betoken their pro
vidential mission for humanity. At first sight, Heine thus seems to transform the 
Wandering Jew from an instanee of contempt to one ofperseverance conform to 
the significanee ofthe 'Mosaic corpus' discussed above. 

Here a careful distinction must be drawn between a symbolic tradition, 
consisting of institutions and comrnandments which create a sense of genea
logical affiliation, and its reverse, residing in othemess, depravity, and obscen
ity which point at eerie and phantom presences of sarnething ' behind' , an 'in
ferior and inconspicuous something' on which yet the very articulation of that 
tradition depends, while its 'inferiority' prevents it from being recognized as 
sarnething formative. The speetral shape of the Wandering Jew, too, belongs to 
this backstage; Heine shows himselffully aware ofthis persistent 'anomaly'. To 
him, the Wandering Jew's wandering represents the rhythmic pul se of a trauma 
which cannot be inscribed in rnarked genealogy, for Ahasverus apparently 
manages to linger on as persona non grata, confronting the de-scendants with 
never ending neglect. In the persona of the Wandering Jew, Jewishness is not 
articulated in termsof acceptable symbols of sublimity, but in termsof a 'living 
dead' visiting his moderuizing offspring with painful secrets nestling in the 
blank between the I i nes and in the interslices and cracks of the culture. Heine's 
insistence on this othemess allows him to operate his particular practice of 
memorizing in which teleology is 're-recorded' through martyriology; he 
sticked to the Jews' woes, ranging frorn exile and ghetto to the outsider and 
outcast. 

In his speetral appearance, the Wandering Jew is the outcast per se; to 
the late Heine, he represents those who were recklessly excluded from post-48 
'normalcies', culminating in the violent gestures of restoration. His restlessness 
marks him as a wrongdoer banned frorn society. Who has been banned is 
delivered over to his own separateness and, at once, consigned to those who 
abandon him; he is at once excluded and included, removed and at the same 
time captured. Those condemned to disgrace are the representatives of an 
' illegal' cause which can no Jonger be comprehended as an infrahistorical 
historica] factor. The etemity ofthe Wandering Jew is not only paradigmatic for 
this existence 'beyond history ', but also an indication that, to him, historica] 
time is basically a continuurn of repression. Heine's post-48 conditions mark a 
reversion from Hegelian teleology to Ahasverian actuality. 

Through Jewish wisdom, Heine leams the lesson the hard way: the 
consistency and continuity of dominant culture hang on expulsion and exclusion 
of othemess. The Wandering Jew is a lirninal being; calling into question the 
fundamental categoriesof a reality in which bare life is separated and excepted 
as the frightening reverse image of 'decent society'. At the same moment, the 
bare life is articulated in terms of a non-beionging which is characteristic not of 
an individual's life but of a shared experience of rejection, as we saw above, 
when we pointed at the 'bareness' of the Lazarus-people. The idiosyncrasy of 
this suffering is rendered into Heine ' s contaminated Romanticism. lt is ex
pressed as a personal drive to turn what is particular into compulsion, that is, 

202 



Jewish Wisdom 

into someone who, as it were, revenges himself on all things by forcing his 
bodily conscience on ' them'. ln sum therefore it is the negation frrstly of a con
ception of totality and secondly of a construal of that totality as interconnected 
with particulars plus that conneetion determining their identity , which further 
blocks the possibility of moving between universa) and personal , marking the 
absence of totality . 

ln Heine ' s late poem ' Bimini ' we have an impressive résumé of con
taminated Romanticism, bodily conscience, and wandering. Contaminated 
Romanticism is condensed into the legendary beauty of the Caribbean. Here it 
moulded in a troubled vista of an exotic, wondrous world overseas, which is 
pictured in terms of a fict itious yet forceful topography. Bodily conscience is 
referred to in terms of ailing, decline, and withering. Restlessness gives the 
poem its impetus: 

Bimini - mich selbst erfaBt 
Tolles Sehnen und ich schüttle 
Mich so stürrnisch, dai3 die Nähte 
Meiner Narrenjacke platzen. 
{DHA III/1 , 366) 

As a recap of older themes, literary constellations, or even individual words, 
phrases, and rhyme constructions, 'Bimini ' is exemplary of that larger complex 
of ' reproductive memory ' viewed above.63 

Here it is important to notice that Heine ' s ' I' is presented as a sickly, 
startled jester jumping up as woeful dreams from his youth are being revived by 
the very mention of Bimini. ln other words, his setting-out differs from the 
yearning ofPonce de Leon 's, the poem's tarnished subject, who is motivated by 
a ruthless determination to rejuvenate his colonial power, as he avows in a 
clearly shabby prayer to Madonna (who is in fact completely non-responsive in 
comparison to the 'heathen ' agency of Kaka's we viewed earlier in this 
chapter): 

63 192-6. 

Du, o Jungfrau, bist ein Weib, 
Und obgleich unwandelbar 
Deine unbetleckte Schönheit, 
Weiblich klugen Sinnes fiihlst du 

Was er leidet, der vergänglich 
Arme Mensch wenn seines Leibes 
Edle Kraft und Herrlichkeit 
Dorrt und hinwelkt bis zum Zerrbild! 
(DHA IIVI , 374) 

203 



Berlin Cabweb 

Whereas Heine' s 'I' associates with Ahasverus, the restless wandererand refu
gee, the Spaniard conqueror is the frustrated westemer running after the dy
namics of everlasting potency. I do not see why Heine would somehow sym
pathize with Ponce de Leon.64 The Spaniard's odyssey is a calculated risk: 

Juan PoncedeLeon wahrlich 
War kein Thor, kein Fasenlante 
Als er untemahm die Irrfahrt 
Nach der lnsel Bimini . 

Ob der Existenz der Insel 
Hegt' er niemals einen Zweifel -
Seiner alten Kaka Singsang 
War ihm Bürgschaft und Gewähr. 
(DHA lil/ I, 384) 

Real mariners, on the contrary, are led by far more mysterious motives: 

Mehr als andre Menschenkinder 
Wundergläubig ist der Seemann; 
Hat er doch vor Augen stets 
Flammendgrol3 die Himmelswunder 

Während ihn urnrauscht beständig 
Die geheimni13volle Meerflut, 
Deren School3 entstiegen weiland 
Dona Venus Aphrodite 
(DHA III/1, 384) 

Obviously, the poet himself is the seaman par excellence: 

Wer will mit nach Bimini? 
Steiget ein, Ihr Hernn und Damen 
Wind und Wetter dienend, bringet 
Euch mein Schiffnach Bimini . 
(DHA IIVI, 367) 

His sen se of superiority makes him deride 'poor' Ponce de Leon ' s enterprise: 

Ach anstatt von altem Siechthum 
Zu genesen, ward der Aermste 
Heimgesucht von vielen neuen 
Leibesübeln und Gebresten-

64 As suggested by Pistiak, ' Bimini ', 115. 
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By virtue of being an etemal wanderer, the poet is able to put in perspective 
Bimini's effectiveness as a placatory cure and palliative for the suffering of 
memory, which is, to Heine, identical with the memory of suffering. He there
fore shifts from the descriptive 'he' (who is Ponce de Leon) to the allocu
tionary 'you' (the narratee who may be a fellow wanderer): 

Während er die Jugend suchte 
Warder täglich noch viel älter 
Und verrunzelt, abgemergelt 
Kam er endlich in das Land 

In das stille Land wo schaurig 
Unter schattigen Zypressen 
FlieBt eind FlüBiein dessen Wasser 
Gleichfalls wunderthätig heilsam-

Lethe heillt das gute Wasser! 
Trink daraus, und du vergiBt 
All dein Leiden- ja, vergessen 
Wirst du was du je gelitten-

Gutes Wasser! Gutes Land! 
Werdort angelangt, verläBt es 
Nimmermehr- denn dieses Land 
Ist das wahre Bimini. 
(DHA IIU1, 385) 

These lines do notoffer a religious stopgap, as Michel Espagne rightly states.65 

Nor do they allow the reader to draw upon Heine's 'spiritual grappling' with his 
imminent death.66 What they do welcome is the ending ofmartyriology. 

6
l Espagne, 'Die fabelhafte lnfahrt', 71. 

66 As Pistiak contends, 'Bimini ', 115. 
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Heine' s particularism of non-beionging is in conflict with Hegelian uni
versalism, which is questioned by his very Jewish wisdom. Hegel tried to show 
that philosophy is expressive of the identity between reality and thought, 
including the identity between man and thought, and so Hegel ' s views came 
close to the Christian self-consciousness which ' superseded ' the Jewish attitude 
which maintained the hiatus between man and God. This phjlosophy expressed 
an urge toward totality, incorporating all that is different into a single universa! 
system. At this point, the philosopher's background prevailed, and his judge
ment was prompted by the traditional rejection of Judaism. 

It is clear that Heine ' s Jewish wisdom can do little to remedy this 
fundamental wrong. On the contrary, it keeps old wounds open by voicing the 
bodily conscience discussed in Chapter 11. lt thus gives access to a knowledge 
capable of tuming history into a different meaning. Heine argues that the ideal
istic trend of Hegel's thought has made it senseless in a diasporic mode of life. 
He on his part needs a language of concreteness which speaks of finitude , 
rupture, and exile. Heine holds that savageness and suffering are characteristic 
of his world. We live in disorder, that is to say, in a world where good does not 
triumph. Neither God nor human institutions intervene to contest or right in
justice. Those who are just are left to struggle and suffer with a justice whjch 
has no sense of victory. It is precisely from this sense of abandonment that a 
non-philosophical notion of God re-emerges. The distinctly Jewish sense of 
suffering which follows upon the struggle against injustice brings an intimate 
retrograde to a God who cao be spoken to without always being in his debt. 
Heine's 'God-talk' roots in his pride of being part of Jewish history. In living 
and suffering, one testifies to the divine. Th is faith refuses to resign itself to the 
world ' s injustice. lt continues to fight. The intimacy of Heine ' s retrograde is 
therefore a conflicted one. For what relationship is closer, or more intimate, 
than the one in which the writer on behalf of ' the people' cao demand of, re
proach, rebel against, and cry out to someone absent? 

The Ahasverian tenor can be seen as the concentration of that under
standing. In between symbolic themes, ideologies, and significations, then , the 
poet introduces an ' asocial ' element into ei vil order. 1 Heine' s writing succeeds 
in transforming the writer ' s inability to exit his historica! status as a 
Germanizing Jew, perennially suspended in that displacement of the Wandering 
lew between old and new, past and future, into that very option by which he can 
take the original measure of hjs roving and reeover each time the meaning of 
this writing, according to the insight that it is only 'outside' that fundamental 

1 A concise survey of characteristic prejudices in Cruciger (i.e. Fr. H. von der Hagen, 1780-
1856), Neueste Wanderungen, Umtriebe und Abentheuer des Ewigen Juden unter den Namen 
Börne, Heine, Saphir u. a. Zum Besten der Anstalten gegen die St. Simonie ons Licht gestelil van 
Cruciger, Berlin 1832. 
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problems become visible, and that it is his writing, at the furthest point of com
patibility, which makes visible the real difference. 

Contaminated Romanticism, therefore, is an alien element stressing the 
distinctiveness of poetry and, as such, an 'eerie' response to intolerable dis
illusionrnent with post-revolutionary life. The exceptional is the basis of social 
criticism, as it is made clear in what may be considered Heine ' s amazingly 
imaginative sketch of a Preface to a French translation of 'Bi mini '. In this short 
yet dense fragment, probably dating from the end of 1852, Heine 's 'I' takes the 
guise of a young Lapp poet in exile. Lapland is the extreme northem tip of the 
Russian empire, and, the critica) observer continues, 

the distinguished and wealthy Laplanders suffering from giddiness are 
wont to travel to Saint Petersburg, in search of the enjoyments a south
em elimate would offer them. Among many of these ailing exiles, 
physical distress joins up with all those moral maladies European civili
zation is inflicting on them. And that is why they are dealing with 
politics and religion at present. They read the Petersburg Soirees, which 
they held to be a useful manual, a guide to this capita!; it yet informs 
them that the foothold of bourgeois society is the executioner. After all, 
their reaction is not long in coming, and from De Maistre ' s execution
erism they are prompt to jump to harshest comrnunism; they deelare all 
reindeer and seals to be State property, they read Hegel and become 
atheists. But as their spinal paralysis increases, they gently give in and 
turn to lachrymose pietism. (DHA III/1, 387-8) 

Amid those 'ailing exiles' is also the poet whom we may identifY as the author 
of ' Bimini'. 

In this miniature self-portrait, the late Heine sums up the essentials of 
his authorship. We leam that he had to go into exile because of 'malady', we 
see that poetry means othemess, peculiarity, we read about bodily conscience, 
radicalizing Hegelianism, revolutionism, atheism, and the contrary potential of 
Jewish wisdom, and we are confronted with the schlemihl Meyerbeer/Faibisch, 
whose hurdy-gurdy invalidates poetic pretentiousness once again. But what 
strikes us in particular is the fact that for all his miseries he dies ' poetically ', 
that is, according to his own standards, voiced by an ' 1' , a self-stylized, self
dramatized instanee which is presented out of biography and poetic licence, and 
stagedas the suspension of commonplace and convention: 

Among the maladies to which the Laplanders are exposed who travel to 
Saint Petersburg in search of the mildness a southem elimate would 
offer them, poetry ranks as well. 1t is owing to such a contagion that we 
have the following poem. The writer is a young Lapp, who emigrated to 
Saint Petersburg because of spinal cord paralysis. There he died quite a 
long time ago. He was highly talented, he was on friendly terms with the 
capital's elite, and he was actively engaged in German philosophy, 
which brought him on the verge of atheism. lt was an heavenly act of 
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singular grace which saved him from this mental peril; even before he 
died he came to divine wisdom. His brothers in disbelief were scandal
ized; all the high clergy of atheism cried out an anathema on this rene
gade in ungodliness. Meanwhile, his bodily miseries increased, his 
finances decreased, and those few reindeer amounting to his fortune 
were soon finished up one after the other. In hospita), the poet's last re
sort, he spoke to one of the two friends who had remained faithful to 
him: "Farewell! I leave this world, where money and intrigue are reign
ing. There is just this one thing which grieved me: I saw that money and 
intrigue also allow people to attain the renown of being a genius, and to 
be feted accordingly, not just by some nonentities, but by the brightest, 
by all contemporaries, up to the remotest corners of the earth." At this 
moment, a hurdy-gurdy was tootling under the window ofthe hospita!. lt 
was playing Gilt Chimeras, that famous tune by Meyerbeer. The patient 
thereupon smiled, he veiled his head, and he di ed. (DHA lil/I , 388-9) 

Despite the manifest role of Jewish wisdom in Heine 's articulations of other
ness, the innovative nature of his examinations cannot, and must not, be ig
nored. Jn the light of the challenge to tradition which appeared in the modem 
period, it would be impossible for this wisdom to retain vitality unless it com
bined its fidelity to the past with an ability to react creatively to post
revolutionary disillusionment. In lieu of a legal , 'halakhic' commitment, con
sequently, wisdom is established through the 'haggadic' loyalty of the 
schlemihl. The schlemihl shows that it is impossible not to remain a Jew. Under 
the cloak of othemess, his heroism in despising that he is despised surpasses the 
virtues of civilization. Though he was made contemptible, he did not cease to 
exhibit as his Jewish wisdom such precious treasures as his contemporaries of 
less profound experience could not bring forth. 
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Dutch Summary 

Hoe joods dacht Heinrich Heine? In dit proefschrift onderzoek ik de wijze 
waarop Heine (1797-1856) na de revolutie van 1848 zijn Hegeliaanse bemoeie
nissen met een beroep op joodse wijsheid in heroverweging neemt. Ik concen
treer me dus op het latere werk. 

Heines joodse wijsheid is een onorthodox ethisch-literair amalgaam, eerder 
'haggadisch ' dan 'halakhisch' van inslag. Belangrijkste ingrediënten zijn de 
Bijbel, de klassieke Spaans-joodse literatuur, messiaans verlangen en joodse 
historiën, legenden en folklore. Eigenzinnige interpretaties zetten de toon. Daar
bij grijpt de late Heine nadrukkelijk terug op eerdere ervaringen. Dat is aanlei
ding om zijn latere werk in het licht van het jongere te bezien. Ik neem daarom 
ook zijn Duitse periode (tot 1830) en zijn eerste Parijse jaren (1830-1848) in 
beschouwing, voorzover dat bijdraagt aan een beter begrip van de frictie tussen 
Hegeliaanse filosofie en joodse wijsheid in de laatste periode (1848-1856). Ik 
lees Heines oeuvre als een tijdsdocument. Proza en poëzie zijn de specifieke 
neerslag van concrete, doorleefde gebeurtenissen, ook - en wellicht vooral -
wanneer zij als autonoom schrijfwerk worden gepresenteerd. 

Heines ervaringen zijn sterk gekleurd door de post-Napoleontische misère in 
Duitsland. De politieke en maatschappelijke omstandigheden lieten Heine geen 
ruimte zich vrijelijk als Duits-joodse auteur te ontwikkelen, hoe virtuoos hij ook 
schreef. Joodse wijsheid is zijn ostentatieve antwoord op segregatie en dis
criminatie. Zo zoekt hij als schrijver naar een onvervreemdbare vreemdheid -
naar een eigenheid die niet bij voorbaat met heersende vooroordelen en clichés 
overeenstemt. 

In zijn Berlijnse studiejaren (1821-1823) had Heine uit eerste en tweede 
hand kennis genomen van belangrijke motieven in Hegels filosofie. Met andere 
joodse intellectuelen was hij vooral geboeid door Hegels visie op geschiedenis, 
vooruitgang, revolutie, vrijheid en staat. De Berlijnse Vereniging voor Joodse 
Studies stelde Heine in staat een emancipatorische Hegel-lezing uit te testen; in 
het gezelschap van gelijkgestemde generatiegenoten zocht hij naar wijsgerige 
weermiddelen tegen politieke en maatschappelijke onvrijheid. Hegel, zo leek 
het, bood hen soelaas. Diens filosofie zagen zij zich als een gepast antwoord op 
geringschatting, negatie en uitsluiting. Emancipatie zonder assimilatie, daar 
ging het hen om. Zij waren niet van zins hun joodse identiteit voetstoots aan de 
vooruitgang prijs te geven. 

Die identiteit moest overigens wel opnieuw worden uitgevonden. In de 
moderne, vroeg negentiende-eeuwse burgerlijke cultuur hadden joodse tradities 
immers sterk aan zeggingskracht ingeboet. Joodse studies moesten bijdragen 
aan een eigentijdse joodsheid die zich staande kon houden tussen verstarde 
orthodoxie en ongebreidelde aanpassingsdrift. Ook Heines joodse wijsheid be
wandelt deze middenweg. 
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In de Inleiding plaats ik joodse wijsheid en Hegeliaanse filosofie in het al
gemene kader van Heines schrijverschap. Heine's Hegel-lezing is van meet af 
aan pantheïstisch van aard. Pantheïsme draagt bij aan Heines waardering voor 
Hegels vrijheidsideaal omdat deze religieus getinte wereldbeschouwing het 
menselijke van een goddelijk aura voorziet. Zal ons niet allen als souvereine go
den hier en nu onverkort vrijheid deelachtig worden? Toch kan Heine de be
denkelijke kanten van Hegels universalisme njet verbloemen: Hegel is dermate 
sterk gepreoccupeerd met een wijsgerige verantwoording van de absolute 
betekenis van de protestantse cultuur, dat er voor joodse 'eigenheid' op de keper 
beschouwd geen plaats lijkt te zijn. Met zijn joodse wijsheid tekent Heineverzet 
aan tegen deze ' theo-politieke' annexatiedrift. Blijven verschillen, luidt het pa
rool. 

Dit verschil schrijft ruj als een zelfbewuste schrijver uit: ' eigenheid' wordt 
vertaald in een schrijverschap dat zich kan meten met 'de besten' . Heines 
literaire positie komt het duidelijkst tot uitdrukking in een 'gecontamineerde 
Romantiek' . Romantische sjablones zet hij met speels gemak naar zijn hand. Zo 
kan hij zich in optima forma op een 'vreemdsoortig schrijven' toeleggen. Als 
vrijheidsminnende buitenstaander is hij een 'pantheïstische Hegel ' toegenegen, 
als miskende bijwoner is hij woordvoerder van joodse wijsheid. 

Heines schrijverschap ontwikkelt zich niet zonder slag of stoot. Anti
joodse sentimenten dwingen hem uiteindelijk zijn toevlucht te nemen in Parijs, 
waar hij in ballingschap ijvert voor een radicale emancipatie van alle 'ge
knechten'. 

De revolutie van 1848 markeert een formidabele teleurstelling. In Hoofdstuk I 
bespreek ik Heines reactie op het revolutionaire fiasco . Teleologische per
spectieven zijn verdwenen. De staatsgreep van Napoleon ll1 is een dieptepunt. 
In tegenstelling tot Marx biedt het verloop van de geschiedenis Heine geen 
enkele aanleiding meer tot optimisme. De 'communisten' waarop hij in de jaren 
veertig zijn hoop had gevestigd, zijn veroordeeld tot een 'beestachtig bestaan' 
ondergronds. Het besef van uitzichtloze beperktheid wordt versterkt door 
Heines slopende ziekte. In zijn laatste jaren is hij definitief aan het matras ge
kluisterd. 

Onder deze weinig florissante omstandigheden zet Heine zich aan een 
'commemoratieve recapitulatie' van ouder materiaal. Hegeliaanspantheïsme en 
dito revolutionisme zijn opvallende ijkpunten. Zij brengen Heine ertoe het ver
lies van vrijheid in melancholieke 'memoranda' te betreuren. Daarin houdt hij 
de herinnering levend aan wat verloren ging. Melancholie gaat met provocatie 
gepaard. De zelfgenoegzame lezer wordt herhaaldelijk opgeschrikt door het 
spookbeeld van agressieve 'ratten' en ander ontembaar wild 'gespuis' . 

In het 'beestachtige bestaan' van de verslagenen ziet Heine frappante over
eenkomsten met zichzelf. Als joodse balling heeft hij de verwerping aan den 
lijve ondervonden. Hoofdstuk IJ geef ik aan hoe Heine deze deskundigheid li
terair te baat neemt. Zijn late werk is doortrokken van een 'lichamelijk besef. 
Daarmee doel ik op het gegeven dat Heine fysieke malheur nadrukkelijk in stel-
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ling brengt tegen het heersende tijdsbeeld van heersers die na 1848 geen bood
schap hebben aan onvervulde verlangens en onderdrukte begeerten; hun status 
quo is een 'gezonde ' orde die zich met succes tegen de 'ziekelijke' neigingen 
van 'gedepraveerden' en ' asocialen' heeft gewapend. De late Heine presenteert 
zichzelf als een excentrieke 'literaire asociaal'. Zijn 'ziekelijkheid' correspon
deert met politieke en maatschappelijke 'verdorvenheid'. 

Heines literaire 'vreemdheid ' komt tot uitdrukking in 'onlyrische' poëzie. 
Romantische 'heelheid' is geschonden. In plaats daarvan overheersen het le
lijke, het onaanzienlijke, het groteske. Heines 'gecontamineerde Romantiek' 
biedt gelegenheid te over voor 'buitenissig' schrijfwerk. Verwrongen beelden 
zijn signalen van de verstoorde relatie tussen schrijver en maatschappij. Zij ver
smelten in de 'Jiddische' persoon van de schlemiel, die in het late werk een pro
minente plaats krijgt toebedeeld. De schlemiel belichaamt levenslang onge
mak, zowel in literair als in maatschappelijk opzicht. Maar tegelijkertijd is hij 
aanleiding 'de wereld' nog eenmaal te confronteren met de (on)mogelijkheden 
van een Duits-joods schrijverschap. Alle ongemak wordt tenslotte samengebald 
in een aanklacht tegen een 'van God gewilde' postrevolutionaire orde. Lazarus 
en Job zijn Heine's kroongetuigen. Met hen richt hij zich tegen Hegel's voor
uitgangsoptimisme. Daarmee spaart hij ook zijn revolutionaire ik niet. 

Omdat de late Heine aangeeft Hegels filosofie als zijn revolutionaire inspi
ratiebron te hebben beschouwd, keer ik in Hoofdstuk JIJ terug naar zijn Ber
lijnse leeijaren. Hier ligt de voedingsbodem voor de filosofische ambivalentie 
waarop ik aan het begin van deze samenvatting doelde. Heine zoekt naar een 
progressieve, emancipatorische Hegel, maar komt in de Berlijnse Vereniging 
voor Joodse Studies ook tot de ontdekking dat deze filosofie kan resulteren in 
een rechtvaardiging van een 'gemenebest' dat het 'afwijkende' respecteert noch 
gedoogt. Heines bedenkingen worden acuut zodra de staat als de voor de hand 
liggende 'verwezenlijking' van Hegels filosofie in het vizier komt. Hegels visie 
op het jodendom spreekt wat dat betreft boekdelen. De jonge Heine heeft een 
scherp oog voor de feilen van Hegels filosofie; in de joodse herinnering aan 
exodus, ballingschap en diaspora zoekt hij naar tegenstemmen: Mozes wordt als 
een morele leidsman aangehaald, Psalm 137- de ' Babylonische'- vertolkt de 
bezoekingen van de verstrooiing. Het jonge werk is van deze geluiden door
trokken. 

En toch blijft Heine gebrand op een emancipatorische lezing van Hegels fi
losofie. Tegen resignatie is radicalisme geboden. Dat brengt hem ertoe meer ge
wicht toe te kennen aan pantheïstische, godmenselijke concepten. 

In Hoofdstuk IV onderzoek ik revolutionaire reikwijdte van Heines pan
theïstische Hegel-lezing. Daartoe richt ik mij op zijn eerste 'Parijse jaren ' 
(I 839-1848). In deze periode valt het op dat het goddelijke in de mens zo krach
tig wordt benadrukt, dat aan zijn ware bestemming in de geschiedenis nauwe
lijks kan worden getwijfeld: er ligt een revolutie in het verschiet die de defini
tieve bevrijding zal brengen en zodoende datgene tot een einde zal voeren waar-
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mee ooit de Franse Revolutie was begonnen. Hegels filosofie wordt als de op
maat van deze toekomstige omwenteling gezien. 

Aanvankelijk, om en nabij 1830, wordt aan deze visie extra kracht bijgezet 
met behulp van een Saint-Simonistische, pertinent sensualistische versie van 
godmenselijkheid. De Duitse 'geestesgeschiedenis ' (literatuur, religie en filo
sofie) wordt als de voorbode gezien van een leven waarin ieder aan zijn god
delijke trekken zal komen. Heine beschouwt zich als een profeet die de tekenen 
weet te duiden. Hij spreekt uit naam van een komende gemeenschap (en enig 
elitarisme is hem daarbij niet vreemd). 

De Saint-Simonistische begeestering is geen taai leven beschoren. Maat
schappelijke stagnatie noopt Heine tot een ingrijpende herbezinning. Zijn 
Böme-boek vertoont de sporen van hartgrondige twijfel. Revolutionisme wordt 
overschaduwd door 'Babylonische reminiscenties '. De krisis wordt met mes
siaans verlangen bezworen. Dat schept ruimte voor een volgende oriëntatie: in 
de j aren veertig gaat Heine met hernieuwd elan te rade bij radicale Hegelianen 
als Amold Ruge, Kar! Marx, Ludwig Feuerbach, Bruno Bauer en (in minder 
mate) Georg Friedrich Daumer. 

1848 betekent het einde van zijn radicale strevingen. God en mens vallen niet 
langer samen. ln Hoofdstuk V vestig ik de aandacht op de consequenties van het 
echec. Het ' Berlijnse spinnenweb' (Hegeliaanse dialectiek) heeft afgedaan ; re
volutionaire bevlogenheid heeft plaatsgemaakt voor kille noodzakelijkheid. 
Heine zweert zijn pantheïstische aspiraties af en zoekt zijn toevlucht tot een 
godheid ' aan gene zijde' van deze godvergeten werkelijkheid. Niet te god
vruchtig en niet te goddeloos, zou ik willen zeggen. Dat brengt hem met zowel 
de radicale als de behoudende Hegeliaanse scherpslijpers in conflict. De radi
cale factie broskeert hij met zijn trouw, de behoudende met zijn 'blasfemis
tische ' vrijpostigheid. 

De revitalisering van het dogma van een persoonlijke god heeft niets van 
doen met vrome berusting. God is chiffre van een eigenheid die in termen van 
joodse wijsheid kan worden aangeduid. De inzet van joodse wijsheid wordt 
door Heine als een retrograde gekenschetst. Heine zegt terug te grijpen op oude, 
onfilosofische kennis die in de loop der tijden als een kostbare schat is door
gegeven. Het behoud van deze ' marginale ' kennis is van levensbelang. Zij bevat 
fl arden van sublieme rechtvaardigheid en schoonheid. ln ' Moshe Rabenoe ' be
zingt Heine de lof van een 'verheven onaangepastheid ' . Maar deze wijsheid 
heeft een prijs. Zij wordt maar spaarzaam begrepen en is 'diasporisch' getoon
zet. Dragers van deze wijsheid zijn marginalen en schlemielen. Zij zijn ge
doemd hun dagen te slijten als Ahasverus, de eeuwige nomade die ook in 
Heines laatste werk zijn opwachting maakt. 
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STELLINGEN 

1. Heine's gedichten zijn altijd ook tijdsdocumenten. 

2. Heine steekt zijn joodse wijsheid niet onder stoelen of banken. 

3. Het is wenselijk een editie van Heine's miscellanea (1854) in de 
door hemzelfbeoogde samenhang te bezorgen. 

4. Heine's brieven zijn eveneens voor derden geschreven. 

5. Kennis van Heine's schrijverschap draagt bij aan inzicht in het 
talige wel en wee van hedendaagse allochtone auteurs in West-
Europa. 

6. Hegels filosofie bood Heine gelegenheid consequent gehoor te 
geven aan verontruste vermaningen zijn plaats te weten. 

7. Voor een grondige bestudering van het fundamentalisme is 
godgeleerdheid onontbeerlijk. 

8. Niet zelden leidt de zoektocht naar een natuurwetenschappelijke 
unificatie van kwantumtheorie en relativiteitstheorie tot 
flamboyante speculaties die moeiteloos kunnen wedijveren met 
premoderne 'combinatiekunde'. 

9. De argeloze belastingbetaler denkt bij ' geesteswetenschappen' 
eerder aan spiritistisch geneuzel dan aan academische humaniora. 

l 0. Het verdient aanbeveling Amsterdamse taxichauffeurs te 
verplichten eens per jaar vijf aaneengesloten werkdagen deel te 
nemen aan een gemeentelijke fietsstage in de hoofdstedelijke 
binnenstad. 

11. De doorsnee architect beschikt over onvoldoende kennis
en vaardigheden om zijn werk tot een goed einde te 
brengen. 

12. In tijden van visuele wildgroei is het vakonderwijs in 
beeldende kunst en vormgving meer dan ooit gebaat met 
een compacte cultuurgeschiedenis. 

13 . Oude politiek gaat met vallen en opstaan, nieuwe met 
staan en opvallen. 
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