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ABSTRACT

Among the diverse positions on the question of Zionism held by early-twentieth-century
German Jewish intellectuals is the eccentric “non-Zionist” stance of Franz Rosenzweig
(1886—1929). In a translation and commentary called Sixty Hymns and Poems of
Yehudah Halevi (1924; 2nd ed. 1927), Rosenzweig aimed to contribute to and shift
the discourse concerning Jewish distinctiveness and belonging in German culture. Criti-
cal in this effort was Rosenzweig’s attention to the scriptural and liturgical elements of
Yehudah Halevi's poetry, which he argued were emblematic of Jewish literary and tex-
tual culture. The structure, poetic choices, and commentary of Hymnsand Poems, a
volume long overlooked in Rosenzweig’s oeuvre, is properly understood as a sustained
meditation on Jewish diasporic life and the role of textuality in preserving it.
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that he had undertaken a new project: @ have trandated a little
wvolume of Yehudah Halevi with an afterword and notes. In the
commentaryon it | note the placeswhere | wasnot able to trandate lit-
erally. Rhyme and meter have been reproduced precisely. The whole
thing owesits genessto Emil Cohn ..., [whose book] got me so an-
noyed that these versescame out.(
Emil Cohn, a Berlin-born rabbi, dramaturge, prolibc writer of
popular workson Jewish history and education, and outspoken Zion-

I n early 1923, Franz Rosenzweig wrote to hisfriend Joseph Prager
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ist, had published a German trandation of selectionsfrom the collec-
tion (Diwan) of the twelfth-century Hebrew poet and philosopher
Yehudah Halevi.2 Rosenzweig® intemperate letter refers to the vol-
ume that he published a few yearslater, which he called Sixty Hymns
and Poems of Yehudah Halevi.> Rosenzweig® trandation of and com-
mentary on the poemsof Halevi, a project that began asa smple cor-
rective to Cohn, grew into something much grander. Indeed, as |
show in thisarticle, Rosenzweig®volume should be understood asa
proposal for the creation of a diginctively scriptural and liturgical
Jewish identity in German language and culture.

Among Rosenzweig® works, Hymns and Poems has suffered from
scholarly neglect.* Encountering it yields a signibcant, and notably
different, picture of the Rosenzweig associated with The Star of Re-
demption (1921), because Hymns and Poems marksthe beginning of a
shift in Rosenzweig@thought that culminated in histrandation, be-
ginning in 1925, of the Hebrew Bible into German with Martin
Buber.® But an invegtigation of the work is valuable beyond the ways
in which it offersanew understanding of Rosenzweig@®cor pus. Hymns
and Poems gands as a testament to the dynamics of German-Jewish
cultural and intellectual politics during the Weimar period, when
Jewish intellectualsgrappled in newwayswith the problem of digtinc-
tivenessand belonging in German culture. Rosenzweig@work on Ha-
levi was shaped by these larger debates, and the book that resulted
from hisinitial encounter with Cohn® Ein Diwan [von] Jehuda Halevi
offersaglimpse of the profound quegtionsthat drew Rosenzweig into
hisnewproject. More than that, the book servesasaproposal for how
Jews should bnd aplace in the modern German state and society.

Rosenzweig in the Mirror of Halevi

Upon a brd reading of Hymns and Poems, it becomes clear that, for
Rosenzweig, the bgure of HaleviN apprehended not through hisbiog-
raphy but rather by his textual legacyN became emblematic of a reli-
giousideal. Rosenzweig sawin Halevi the ref3ection of hisown siritual
and textual quedt; at the sametime, the medieval poet and philosopher
represented the authentic, rich Jewish pag that Rosenzweig found so
elusve. Consder the sense of poverty in the heritage mog proximate
to him that he expressed in a 1917 letter to hisconpbdant Gertrud Op-
penheim. It tegibesto the superbciality Rosenzweig perceived as per-
meating hisGerman-Jewish background, indicting hisvery name:



Certainly | have no relationship to my br& name. Asto why, | naturally
have only guesses. | believe that it@ because my parents gave it to me
without any connection to it, smply because they Qiked Git (and why did

they like it? Because itN back then! And in Kassell N was still QiifferentO
[GpartQ, only after me were there the other Franzesin the Kassel Jew-
ish community...), that isto say, they sawit in ashop window, went in the
store, and bought it. It hasno inheritance, no memory in it, no history,

and even less any anecdote, hardly any personalityN only a whim. A

family name, a saint@name, ahero®name, a poetic name, amysterious
name...N all of these are bne, all are somehow organic [irgendwie gewach-
sen] , not bought at Whitley®®

Rosenzweig contrags hisalienation from hisown nameN associated
with the bourgeoisethic of consumption (aname oughtOon afriv-
olouswhim) N with an organic but inaccessible ideal. Thiscontrast is
particularly striking when compared to Rosenzweig@deep identibca-
tion with the name and person of Halevi. In a letter written to his
mother the summer before hisdeath, Rosenzweig inscribed a sense
of spiritual kinship onto hisgenealogy. Pointing out that hisfather®
Hebrew name was Shmuel and his grandfather@® Hebrew name was
Yehudah, he wrote, GCorrectly | should have been given the name Ye-
hudah ben Shmuel [ Judah, son of Samuel], which is precisely the
name of the great man of whom | am a middling reincarnation on
the way to transmigration: Yehudah [ben Shmuel] Halevi.3 Rosen-
zweig@gesture toward re-naming himself emerged out of an effort to
be granted a more meaningful heritage. His felt connection to Ha-
levi expressed smultaneoudy hisdissatisfaction with the superpcial-
ity of the liberal-bourgeois heritage besowed on him and his hopes
for the possibility of actively constructing an alternative name and al-
ternative higory. Of all his published endeavors, his work on the
poems of Halevi afforded Rosenzweig a deeply personal connection
with the text; hissense of spiritual kinship gave the work tremendous
passon.

This very identibcation with Halevi, however, also confused the
boundaries between authorial woice, trandation, innovation, and in-
terpretation in the volume that emerged from the encounter. Rosen-
zweig® correspondence from the period of his labors on the
trandation and notesattessto tensonswithin histhought about the
goal and the approach of the project: Was the book® purpose to
bring Halevi to a new readership? Or was it to provide a forum for
Rosenzweig to express his own developing ideas on language, poet-
ics, and trandation?
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A Post-Historicist Corrective

All of these questions surface immediately when juxtaposng Rosen-
zweig® edition to the volume produced by Cohn. German readers
had recently been presented with Halevi® Diwan via Conn@edition,
s0 Rosenzweig had to justify hisendeavor. He did thisby making the
argument that hisverson wastruer to the spirit and meaning of Ha-
levi. Yet his own identibcation with the poet permeates Hymns and
Poems. These two competing valuesfound an uneasy resolution in the
tacit interpretive stance of the book, in which the effort to bring Ha-
levi@ poetry to life necessitated an alternative reading strategy from
that offered by Cohn.

Rosenzweig@deliberationsregarding the format of the book pro-
vide a useful point of entry into understanding the contradictory
concernsthat animated the eventual volume®content and structure.
In Hymns and Poems, Rosenzweig included the selected poems, an Gif-
terword Ocommenting on the enterprise of trandating Halevi into
German, and then hisown notes, which commented on theological,
trandational, and interpretive issuesconnected to each poem. Rosen-
zweig argued that the poems themselves congituted the main pur-
pose of the book and the focusof hisenergies. Oro trandate ten lines
istime better spent than [writing] the longest things @bout{them] O
Rosenzweig wrote to Buber in 1922. G\dmittedly, the public wantsthe
GboutCand abandonsthe most wonderful food (or, worse yet, gobbles
it down unthinkingly) if you don® hold the menu right under its
nose.3 The analogy implies that any commentary or explanation is
the Gnenu,Gin which explanationsof the gastronomic delightsof the
poetry obstruct one@experience of the food itself. Thiskind of frus-
tration at hisreadership recursthroughout Rosenzweig® correspon-
dence; hisletterstedify, furthermore, to hisworrythat readerswould
ignore Halevi@poetryin favor of what they perceived asthe more ac-
cessible text, namely, hisown afterword: QFlorensChristian] Rangis
now the third one who has noticed that the afterword does not be-
longin there. The brst two,ORosenzweig wrote to Buber, Gire me and
you. But the funny thing, which | knew beforehand, isthat it@only
the afterword that keeps the reader from throwing the book away
from the get-go.0

The frequent recurrence of thislament raises suspicions;after all,
Rosenzweig® book contained as much GboutOas Cohn@. It would
seem that Rosenzweig doth protest too much. Hisbook, rather than
bghting the tendency to marginalize the poemsthemselves, actually
accommodated that proclivity, Hymns and Poems foregrounds Rosen-



zweig® commentary and afterword by design. For instance, in the
Prat and second editions (both overseen by Rosenzweig), the poems
are presented brgt, followed by Rosenzweig® afterword, concluding
with Rosenzweig® notes on each poem. The Hebrew original is not
present. (The publishers of the third [1983] edition made the book
more accessible to scholars by placing each note alongside its corre-
sponding poem and adding the Hebrew text.) Rosenzweig wrote to
Buber in early 1924,

Regarding the sequence, | see the organization . . . not going from be-
ginning to end but rather from the outer shell toward the middle. . ..
That an exactlyinversely constructed book would be read just thiswayN
this | indeed experienced with Siar. Now therefore under no circum-
stancesdo | want the snotty [ schnodderig] afterword to be the conclusion
of the book; the real concluson isto be the last note. The afterword
worksonlyif itisasitisnow, bound in front and back.*®

Notably, the result of thisorganization isthat Rosenzweig@own med-
itations, and not Halevi@verse, occupy the theartQof the book. Much
like a folio page of the Talmud, in which the central postion is ac-
corded to the most authoritative sources, Rosenzweig® afterword
congtitutesthe privileged GniddleGtoward which the poetry (and his
notes point.t

Likewise, the premium that Rosenzweig wished to place on Hale-
vi@material at timescame into conRict with hisown sense of artistic
creativity: @ am gill bddling around with "he Good NewsO[ @ie
Frohe Botschaft(? Rosenzweig wrote to Buber, (hut it remains a
bad poem. | trandated it only in order to be permitted to write the
note on it.3® The notes provided Rosenzweig with the freedom to
present hisown ideas, afreedom he exercised even ashe endeavored
to suppressthe ideathat the book washisown mouthpiece. The divi-
son Rosenzweig inssted on between trandation, on the one hand,
and afterword and commentary, on the other, aimed to reinforce the
primacy of the poemsover and above Rosenzweig@own subordinate
additions. Yet Hymns and Poems, the onlywork in Rosenzweig@corpus
explicitly presented as Qext and commentary,Qin fact jettisoned Ha-
levi@riginal textOfor atext entirely by Rosenzweig. In part because
it wasabsent, the Hebrew could hold what Robert Alter hascalled the
QillureCof Qhe archaic asa source of authority and aesthetic power. &
Rosenzweig@tactic heightened the authority of the (absent) Hebrew
by keeping it ever out of reach, allowing Rosenzweig free rein in con-
sructing an imaginary Hebrewin German letters?® Although Rosen-
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2weig quite deliberately chose aformat in which text and commentary
would remain digtinct, the entire book wasthoroughly marked by an
agendadebned by Rosenzweig himself.

Thisagendaisparticularly visble when compared to the structure
and content of Cohn@® Ein Diwan. The subtitle of his volume is em-
blematic of the differencesbetween the two volumes: Cohn®40-page
biography, entitled Orehudah Halevi, His Time, His Life, and His
Work,Oprovided an appendix for readersthat placed Halevi@poetry
into the context of the poet@biography and historical circumstances.
Rosenzweig, by contrast, avoided or redirected any mention of histor-
ical themes or Halevi@life story. Rosenzweig decisively oriented his
own reading of Halevi away from the aim of @ducatingOthe reader-
ship or leading it to ascholarly encounter with the poetry.

To underscore the antihigtoricig thrust of the book, Rosenzweig
chose not to include a lig of sources for the poems (in contrag to
Cohn); ingead, Rosenzweig included extensive notes ( Bemerkungen), in
which he expounded on the theological meaning of each poem, and
an Gifterword,Gin which he reRected on the task of trandating Hebrew
poetic language into German. Cohn followed the scholarly convention
of leaving Halevi@poems untitled; Rosenzweig gave each of the poems
a title that, for him, begpoke the essence of the poem. In addition,
where Cohn had included poems concerning a wide range of topics
(God; Israel; Love; Friendship; Life, Suffering, and Poetry; Zion; the
Sea; and Final Dayy, Rosenzweig® Hymns and Poems consstently ex-
cluded poemsusually class bed asGecular ORosenzweig sought instead
to highlight and privilege the QeligiousOpoemsout of aconviction that
religiosityN the samereligiositythat inspired him while working on the
trandationsN should be made available to the reader.’s

The deliberate choice to eliminate explicit historical and bio-
graphical explanation or accompaniment to the poetryin Hymns and
Poems testibes to Rosenzweig® hermeneutic stance. He argued not
that Cohn® book was higtorically inaccurate but rather that Cohn
had either misconstrued or smply missed the transhistorical, theo-
logical signibcance of the poetry, reducing it to an epiphenomenon
of history and biography. Rosenzweig@notes, asif in direct rebuke to
Cohn, sngle-mindedly addressed the meaning of the poemsfor the
contemporaryreader. He sought to make Halevi and hispassonsim-
mediate and proximate rather than historicized.” Rosenzweig® at-
tempt to give voice to Halevi by excisng the historical, explanatory
mode present in Cohn@edition testiPesto a post-historicist sensibil-
ity that animates Hymns and Poems.*® Thisapproach formed a critical
component of Rosenzweig® approach to Hebrew texts, exemplibed



in the trandation of the Hebrew Bible he undertook as his next
project.

Rosenzweig® orientation in reading and recasting Halevi® poetry
for hisGerman-sgpeaking audience interestsusnot just for itschoice of
interpretive stances. The choiceshe made asto the book®&content and
format were also expressons of a broader vison for how readersN
especially Jewish readersN could Pnd a new source of identity in the
ever-renewed meaning in classcal texts In congructing the volume
around the location of the poems(religiousmeaning rather than their
higorical (or GntiquarianQ signibcance,”® Rosenzweig expressed a
conviction that thismodel could be used for contemporaryreaderswho
seek apog-higoricig encounter with the textsof the padt.

Translation as Praxis

Trandation wasapractice that lent itself to contradictoryaimsand ide-
alsin Rosenzweig@work. Rosenzweig exploited both the opacity of the
trandated text and itssupposed transparency; he portrayed himself as
laboring only for the cause of an accurate trandation and smultane-
oudyinsged on the necessity of interpretive license. These contradic-
tionsin the work of trandation became central to Rosenzweig@mature
work and animated it.

Yet the volume of trandated works Rosenzweig produced doesnot
adequately capture the role that trandation symbolized in Rosen-
zweig@work. Hymns and Poems, like the trandation projectsthat came
before and after it, was, fundamentally, a call for a Jewish world built
upon language rather than deed. This proposal for a textually cen-
tered Jewish identity appears in Rosenzweig® correspondence from
the time just before he undertook the Halevi project. Rosenzweig®
very br&t attempt at trandation was undertaken jointly with hiswife
Edith while on their honeymoon, in early 1920. The text they tackled
wasthe grace after meals.? Yet in aletter from the same period, Franz
wrote to Edith about another, more practical aspect of mealtime: the
degree to which the couple would adhereto traditional Jewish dietary
regrictions:

We want a house, not aghetto. Any Jew whom we invite should be able to
eat with us, but we also want to be able to go to the homesof those Chris-
tianswho invite us. The Orthodox compromiseN to go out but not eat
(or only eat select thing9 N isreally only a compromise. That thisis Qo
the creditOof our Jewish friendswho eat everything, whom we vist, isa
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shame. In the end they also should believe that our Jewishnessdoesnot
conss in eating and drinking.2

The veryweek in which Rosenzweig rejected theimplication that hisdu-
daism should @onsig in eating and drinking,Ohe asserted through his
trandation of the grace after mealsthat the Jewish liturgical accompa-
niment to eating and drinking deserved anew German voice and anew
German audience. Judaism, for Rosenzweig, did not concern what one
ateN where eating was perceived as a sysem of physical and social re-
drictionsN but what one read. QReading,Owith the help of Rosenzweig
thetrandator, Sgnibed an activitythat transcended all borders.

This argument will likely sound strange to readers familiar with
Rosenzweig@famousletter to Martin Buber known asOr he Builders®?
The letter haswidely been understood as signaling Rosenzweig@will-
ingnessto engage or even embrace mitzvot (commandments), and to
do so fully aware of the Kantian critique of Jewish law that had bedev-
iled Jewish praxis snce the beginning of the modern period. But
Rosenzweig articulated in thisletter amuch more ambivalent relation
to the commandmentsthan hasbeen widely appreciated. In hisargu-
ment with Buber, Rosenzweig articulated the need for opennesstoward
what the mitzvot and minhagim (cusoms and traditiong of Judaism
might bring to the tentative individual engaging with them, not their
necessity or authority.2> Rosenzweig@work on Halevi, asthe culmina-
tion of hisearly trandational endeavors, shows hisattempt to create a
sphere in which the problems associated with the mitzvotN in particu-
lar, their demarcation of a separate social sphere for JewsN could be
avoided. He aimed to create apoetic and liturgical, rather than aprac-
tical, lewish sphere of life.

Rosenzweig@ambivalence toward the sricturesof traditional Jewish
ritual life perssted alongsde his serious engagement of traditional
Jewish prayer. Liturgyeventuallybecame one of the fewrealmsin which
Rosenzweig expressed a wholesale willingnessto submerge himself in
the literarytextsof the pag, even ashe increasngly transformed these
textsinto hisown creations. In the new concept of Jewish praxisRosen-
zweig proposed, Jews were to perform their identity not primarily
through the adherence to the traditional commandmentsN that is,
through @ating and drinking,GN but by viewing the world through the
lens offered by what Rosenzweig called Gewish wordsG* The Jew who
would inhabit thishome would take up resdence not in the synagogue
or even the domicileN a home that could all too easily become G
ghetto,Oas Franz reminded EdithN but in the Lehrhaus, where adult
Jews would study Jewish texts together. For Rosenzweig, the engage-



ment with Jewish texts sought to serve asan alternative to other domi-
nant modes of Jewish expresson: religious adherence such as that
demanded by traditional Orthodoxy, liberal assmilationism, and Zi-
onig political action. Asnew activity for the expresson of Jewish being
in the world, trandation served Rosenzweig and hisbourgeois, liberal
audience well: it required neither adherence to Jewish religious prac-
tice nor the packing of bagsfor Palegine.

Moreover, thetextual gpace created through thetrandation of Hale-
Vi@ poetry was not to be exclusively Jewish. Rosenzweig® Hymns and
Poems proposesanewkind of Jewish praxisfor Jewsattracted to neither
Orthodoxynor Zionism (or anycombination thereof). Rosenzweig also
envisoned his book as gpeaking to both Chrigian and Jewish audi-
ences. Writing of his frugration in attempting to get the book pub-
lished, he wrote to Buber that he did not wish it to be published by a
Jewish press. My feelingisthat it hasbecome abook for Chrigtians and
Jews, although and because it speaks very Jewishly [es sehr jiidisch
sprichi] ° The lingua franca, asit were, of the newrealm wasto be a Jew-
ish language, yet literally, and smultaneoudy, German aswell. Rosen-
zweig®aim wasto create a German that could be more expansive than
that which occupied the cultural center of hisintellectual world but
which, in hisview, had no room for Hebrew (read: Jews) in it.?®

In thiseffort to create alinguigtic realm for the larger society, or
even for humanity as a whole, based on a language marked as Qew-
ish,ORosenzweig participated in aproject shared by Jewish intellectu-
als before and after his own time. Jwish languagesN whether
modernized, reclaimed, or transvaluedN promised the possibility of
an alternative, superior language to those spoken in the worldswhere
Jews themselves were not always welcome.?” Rosenzweig identibed
GeriptureON specibeally biblical HebrewN as having the power to
grip German of itsexclusive, monochromatic associationswith Chris-
tendom and the state. Language held the key to both marginaliza-
tion and redemption. Rosenzweig proposed to create a German that
would be GoreignOto all of its speakers by Gpeaking JwishlyOand
thusbecome the potential property of anyand all of them. It isto this
quixotic endeavor that we nowturn.

Aesthetics and Politics
In rising to the challenge of besting Conn@book, Rosenzweig began

to develop hisown unique aesthetic for trandating Hebrewtextsinto
German. Although Hymns and Poems shows, in Rosenzweig@choice of
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vocabulary and the fragmentary, patchwork narrative of the notes,
the inBuence of both modernism and a romantic reaction to it, the
result is not reducible to literary choice alone.?® Rather, Rosenzweig
identibed Halevi@poetry asmanifesting a specibc Gceriptural Gor Qi-
turgicalOelement that became central to the cultural and political
enterprise of Hymns and Poems. (It wasnot accidental that Halevi@po-
etry served asthe tesing ground for the trandational approach that
came to be widely associated with the Buber-Rosenzweig Bible trans-
lation. The GeripturalOquality Rosenzweig sawin Halevi@poetry ap-
parently led him to undertake the Bible trandation several years
later) Rosenzweig@noteson the poemsdiscussthisintrinsic connec-
tion between the medieval Hebrew poet@work and the Hebrew Bible
and suggest that this connection had particular potency for Rosen-
zweig. He sought to create, through the trandation of Halevi® He-
brew poetry, a German in which the classcal Hebrew of Jewish
scripture and liturgy formed the horizons of the German language-
Peld. The language of the Hebrew Bible wasto provide German with
the vocabulary, cadences, and reference pointsthat had been mar-
ginalized before. The political implications of this enterprise come
into view as we analyze Rosenzweig® remarksN both on the digtinc-
tive qualities of Halevi@poetry and on the relation of these qualities
to the Bible.

Thenote on the brst poem presented Rosenzweig with hisbrg op-
portunityto allude to hisnew approach. The poem corresponding to
the note, which Rosenzweig titled QPraised! O Gelobt!), isatrandation
of Halevi® Oran shimkha aromemekhaO(G5od, | Will Exalt Your
NameQ. Although the poem is too lengthy to reproduce here, the
brgt stanzas of Rosenzweig@rendering (and Barbara Galli®@ English
trandation of them) give usa sense of Rosenzweig®tone:

JaHerr Dich
dich rYhmeich;
dein Recht, durch mich
leuchtGesweit.

Horch, ein TonN
gehorch ich schon,
Frage schmilzt
und Widerstreit.

Und glichGesdem
nicht, wie wenn Lehm
den TSpfer: &Vas
Tust du!Ozieht?

Yes, Lord, You
You | praise;
your jugtice, through
me may it shine widely.

Hark, atoneN
| obey already,
question meltsaway
and grife.

And wasit not as
if the clay
accused the potter
QWhat are you doing?0



Desich verlang, Whom | desired,

den ich empfang whom | received
zu Turm und Wehr asatower and defense
und Sicherheit: and security:
All-um glYhnd, Shining all around,
Geleucht aussprYhnd, sending forth light,
schleierlos, without a veil
verhangbefreitN freed of acoverN
Das gelobt, That he be praised
O da§ umkrSnz, Oh that he be garlanded
O das§ ger Yhmt Oh that he be extolled
er, und geweiht. and consecrated.?

The fourfold refrain that closesthese stanzasis Rosenzweig@render-
ing of Halevi® yishtabakh ve-yitpaer ve-yitromem ve-yitnase (Gnay he be
praised, gloribed, extolled, and exaltedQ. These wordsecho the Kad-
dish, aresonant prayer in Jewish liturgy. Cohn, in Ein Diwan, excised
the refrain entirely. Rosenzweig, by contrad, retained and visually
offset the recurring chorus for emphasis. In his note on the poem,
Rosenzweig pointedly remarked,

The refrain here is, asis often the case, the nucleus of the poem, the
point that every sanza emptiesout into and the one which determines
itscourse. ... Thusit isno coincidence that both the earliest and the
mogt recent trandators have smply left out the refrain, apparently be-
cause it repeats bve timesand therefore must be Qiresome.(3°

The critique is clear. Rosenzweig ingged that repetition was an irre-
ducible aspect of the experience that the poem could incite in the
reader. In doing s0, heinsnuated that those who, like Cohn, found Ha-
levi@ repetitions OtresomeOrejected precisely what made this poetry
uniquely potent.

Rosenzvveig@emphasjson and revaluing of the supposed blemishes
of Halevi® verse forged a diginctive aesthetic, one Rosenzweig de-
scribed, in gpeaking of one of the poems, as Qunpoetic-superpoeticO
(undichterisch-iiberdichterisch) .3 This aesthetic placed a premium on lit-
eral, even hyperliteral, trandation, even or especiallyfor featuresof the
original that the trandator might otherwise be tempted to snooth over
0 as to accommodate the text to the target language® conventions.
Rosenzweig claimed thisapproach wassmplythe one bes suited tothe
poetry, but it grew out of his eagernessto reject what he perceived as

[137]

Rosenzweig on
Halevi

¥

Mara
Benjamin



[138]

Jewish
Social
Studies

bourgeoisliterary convention, in which arepeated phrase would more
likely be found redundant than essential.

Thisattitude moved Rosenzweig toward the diginctive syle of trans-
lation that culminated in the Bible trandation, a project that gained
much attention for itsdeliberately awkwardN or, asRosenzweig argued,
its authentically HebraicN vocabulary and style. In the Bible tranda-
tion, Buber and Rosenzweig both developed a syle that emphasized
the diginctive economy of biblical Hebrew. Their invention of neolo-
gismsand their indsent use of highly unusual German phrasing and
word choice were, for them, necessary accommodationsto the original
text. All of these effortsaimed to force the reader to appreciate the re-
curring linguigtic patternsin the Bible.®? Just asRosenzweig portrayed
Halevi® poems as Qunpoetic-super poetic,0so too would he eventually
call the Bible Qunaesthetic-superaesthetic,Cand (poetic only againg its
will.3® This aeshetic, much debated by cultural critics as the Bible
trandation began to appear, has been described by Peter Gordon as
Garchaic modernismG* and rightly recognized asan expression of mod-
ernism rather than a smple rejection of it. Rosenzweig@insistence on
retaining the Qepetitionsdin Halevi®@poem represented the brst step
toward thistrandational approach.

Rosenzweig@determination to preserve the Qiresome,Orepetitive
Hebrew in spite of the dictates of @ood tasteOwasthe product of an
aesthetic agenda, but it was an agenda bolgtered by social and politi-
cal concerns. As stated in the book® afterword, Rosenzweig® goal
was ot to Germanize what is foreign but to make foreign what is
GermanO(nicht das Fremde einzudeutschen, sondern das Deutsche umzu-
fremden).*> He believed that the retention of what he claimed were the
characterigtic elementsin Halevi@poetry amounted to an act of dep-
ance and even of cultural resstance. He congtructed thisdiginctive-
nessin histrandationsasemblematic of amore important cause: the
ability of the difference and WthernessOof Hebrew to persist in the
dominant German environment. ThisagendapPrst appeared in Hymns
and Poems and then gained full expresson in the Bible trandation
and Rosenzweig@working paperson the latter project (published in
Die Schrift und ihre Verdeutschung).® In both cases, Rosenzweig@ main
concern wasto demand recognition, rather than assmilation, of the
Goreignnessthat, he claimed, inhabited the German linguistic beld.
His goal in this effort reached beyond the limited aims of what we
might be tempted to call multiculturalism; rather, in seeking to Gor-
eignizeOGerman (das Deutsche umzufremden), Rosenzweig sought a
kind of reverse assmilation, in which the Hebrew (and, by tacit ex-
tension, the Jewish) would modify the German. The echoes of a



broader debate on the proper strategy for perpetuating Jewish exis-
tence in the dominant German environment, though never explicit,
are resonant within thisargument.

Musivstil as Exilic Consciousness

Rosenzweig@signaturetrandational style wasbrst developed through
his work on Halevi. This style informed the approach to the Bible
that was more widely readN and often decriedN by contemporane-
ous critics and recent scholars alike.®” But this connection between
the two bodies of literature was, for Rosenzweig, not incidental but
organic and unibed.

The link between the poetry of Halevi and the Bible centered on
the prominence of Qnlaid styleO( Musivstil) in Halevi® poetry. Mu-
svgtil refersto the heavily intertextual element of medieval Hebrew
poetry vis~ -vis the Bible, in which passages from the Bible are On-
laid,Oasin a mosaic, within the poem.® Halevi@ poetry, like that of
other medieval Andalusan Hebrew poets, is steeped in the widely
recognized convention of tessellation (shibuts). For Rosenzweig, this
sylistic feature of Halevi@poetry revealed a critical and characteris-
tic element of Jewish Andalusian poetry: Ot [medieval Spanish He-
brewpoetry] allowsitself what iseffectivein language [ Sprachwirkliche] ,
onlywhat isN provablein Scripture. O8riptured die ‘Schrift’], not @an-
guaged die ‘Sprache’, isthe norm here.°

It wasnot so much the literary asthe philosophical implicationsof
tessellation that interested Rosenzweig. In hiseyes, Halevi@reliance
on Musivstil gave his poetry an exilic quality in which the poet®pri-
mary reference pointswere not hisown contemporary circumstances
but the biblical world from which he had been temporally and geo-
graphically exiled. Rosenzweig® attention to the way Halevi exiled
himself from the surrounding world through the use of biblical refer-
ences reveals his attempt to debne an alternative locus and orienta-
tion for contemporary Jewish-German lifein hisown era.

For Rosenzweig, Musivgtil proposed amandate for amode of being
in the world that Rosenzweig himself sought to develop. On the basis
of the prevalence of biblical alluson in medieval Jewish Andalusian
poetry, Rosenzweig concluded, G\l Jewish poetry in exile refusesto
ignore its being-in-exile [ihr im-Exil-Sein] & Musivdtil revealed this
quality of Jewish existence, for Rosenzweig, because the Gnlaid styleO
interruptsand fragmentsthe present of the poem and, by extension,
the poet®@ present, with biblical references. Although it might just as
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easly be concluded that thisform of intertextualityin fact assmilates
the biblical past into the present and harmonizes it with the poet®
post-biblical reality, Rosenzweig draws the opposte concluson: Mu-
dvstil amounts to @xiling of the surrounding worldOthrough Qhe
congtant pressure of the scriptures® Note here that, in Rosenzweig®
conception, the Jewish poet participatesin enacting thisexile: he or
she drives out the world so asto resde in the text. The tak, Rosen-
zweig concludes, isnot to end the exile but to preserveit; not to Rour-
ish in spite of it but to Rourish because of it. Rosenzweig ignoresthe
historical circumstancesthat resulted in exile asa condition and in-
sead seizeson an exilic Jewish consciousnessthat, in hisview, medi-
eval poetrynot only exhibitsbut actively creates:

This exiling of the surrounding world is achieved through the persis-
tent presence of the <criptural word. With it, another [world] t hrugts it-
self in front of the surrounding one and reduces the latter to an
appearance, or more precisely, to a parable [Gleichnis]. Thusit is not
that the scriptural word isdrawn upon, in the manner of a parable, as
an illugtration of the life of the present, but exactly the opposite: events
serve as an elucidation of the scriptural word and become the parable
of it. Thusthe relationship is exactly the opposite of what we imagine
from the expresson Qnlaid styleO. .. When a Jewish poet represents
Chrigianity and Idam with Edom and Ishmael, he is not commenting
on the present on the basis of scripture, but rather on scripture on the
basisof the present.*

On the surface, thiscritical passage debPneswhat Rosenzweig holdsto
be the essential characterigtic of Hebrew medieval poetry: the use of
scriptural allusons and metaphors to overtake the contemporary
world, subordinating it to the world of the Bible. But the signibcance
of thisstatement goesfar beyond the scope of literary hisory. Rosen-
2weig proposes none other than an ideal relation between the world
of ordinarylanguage and ordinary historical time, on the one hand,
and the world of biblical language and the mythical axes on which
the biblical world turns, on the other. For Rosenzweig, Halevi
achieved thisideal: hisvocabularywas Gssentially purely biblical Oyet
hispoetry, like liturgy, transformed the word sof the Bible into living
speech, much as @ word that appearsin daily prayer isfamiliar even
if the concordance ligsit asa hapax legomenon,3* aword that appears
onlyoncein the biblical lexicon.

Rosenzweig saw the poet® achievement as that of quickening the
biblical vocabulary with the breath of his own life and speech and
thusturningit into an orientation in the world. By placing the words



of the Bible within the poetry of medieval Andalusa, Halevi had, in
Rosenzweig@eyes, created not so much a synthesisasaform of resis-
tance. Rosenzweig, in turn, aimed to give newlife to Halevi@wordsin
contemporary German and thusto set forth a model of Jewish exilic
consciousness, in which he, like the poet, would resist incorporation
or assmilation into the dominant cultural sphere by making the Ger-
man foreign to itself (das Deutsche umzufremden). In doing so, Rosen-
zweig ironically conformed to the pattern of Weimar Jewish
intellectuals who claimed to distance themselves from the very cul-
turein which they were fully apart.*

The Scriptural Zion

Thescriptural, exilicconsciousnessthat Rosenzweig attempted to forge
with Hymns and Poemsisillustrated most forcefullyin howhe addressed
the quegion of home and homelessness. The relation of the poet and
pilgrim to the Holy Land had been afocal point for interpretersof Ha-
levi Snce the beginning of the Jewish Enlightenment, when the pre-
dominance of Zion-themed poemsand Halevi@own biography served
aslightning rodsfor questionsof home, exile, diagpora, and accultura-
tion. These nineteenth-century interpretationsinformed the contours
of Rosenzweig@reading of Zion in Halevi. Yet Rosenzweig@novel, al-
most exigtentialigt interpretation of ZionOin the Halevi poemsisen-
tirely his own. Rosenzweig® commentary on the poems concerning
Zion servesasarich source for undersanding how he aimed to exca-
vate the scriptural layer of Halevi@poetry and rebuild it asan alterna-
tive locusfor Jewish-German belonging. Moreover, Rosenzweig@notes
on Zion both amplifyand shift the tone of hisbetter-known remarksin
The Star of Redemption toward a concept of aGeriptural OZion.

The poemsin Hymns and Poems were organized around four sub-
headings: G5od,0C8oul OQPeopled( Volk), and Zion.(¥ Besdesthe in-
cluson of the afterword and notes, Rosenzweig® edition differed in
sgnibcant ways from previous German editions of Halevi® poetry.
Thelooselyconstructed, almost impressionis format and style Rosen-
zweig chose for the volume not only departed quite deliberately from
Cohn@edition but also diverged from every printed collection of Ha-
levi® poetry with which Rosenzweig was likely familiar, such as the
editions edited by Samuel Luzzatto and by Heinrich Brody.* Yet its
content was shaped in great measure by tensions inherited from a
century of contradictory Jewish encounterswith Halevi and what he
seemed to represent, from the Enlightenment through Weimar.
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Scholarswho have studied the reception of Halevi have noted that
awide variety of post-Enlightenment readersfound in him what they
hoped to bPnd.*” This seems particularly true for appropriations of
Halevi concerning social and political orientations toward, or away
from, the Choly land. OThroughout the nineteenth century, as Adam
Shear has observed, a @osmopolitanOHalevi coexisted with a @a-
tionalisticOH alevi.® For maskilic readers such as Luzzatto, Leopold
Zunz, and others, Halevi wasthe paragon of athriving diaspora Jew,
whose cosmopolitan yet bercely particularigic poetry represented
the possibility of Rourishing in two culturesat once. This@osmopoli-
tanOH alevi wasidentibed with the GGolden AgeGof Spain, an eraide-
alized by German-Jewish maskilim as G paradigmatic model of
Jewish integration and acculturation.® Maskilic interest led to the
publication, for the brg time, of collections of Halevi® poetic works
(which had until then been known only via their incluson in the
daily and holiday prayer booksof local communities).>°

The nationalisOHalevi, meanwhile, was favored as the Zionist
movement took root in the nineteenth and early twentieth centuries.
A resurgence of romantic nationalism attracted Jewish philosophers
and activiss to Halevi once again, but for different purposes from
those that motivated the maskilim. For some Jewish intellectualssuch
as |saac Breuer, Halevi®famous philosophical work, the Kuzari, be-
came thefocal point of interest during the 1920sasnew justibcations
for Jewish particularity were sought out. David Myers has explained
this philosophical interest in Halevi as Ga form of dissent from the
ideal of Enlightenment rationalism, whose celebrated prototype was
Maimonides®' Indeed, in the climate of deep disillusonment follow-
ing the Great War, the Kuzari®lack of emphasison human reason in
the schema of redemption resonated deeply among some Jewish reli-
giousthinkers. And turn-of-the-century Zionig thinkersfound in the
bPgure of Halevi himself, especially as pilgrim to the Holy Land, a
source for their own effortsto make a Jewish homeland in Palestine a
tangible reality. Halevi@image asa passonate defender of a particu-
larigt Jewish identity and the role of divine providence in Jewish his-
tory appealed to the Hibbat Tsyon movement, whose poetsgloribed
Halevi in their search for their own ideological predecessors.>

Rosenzweig@reading adds another layer to this complex history of
interpretation. Like the maskilim, Rosenzweig embraced Halevi as a
model of diagporic Jewish life. Like the romantic nationaligs, Rosen-
2weig gravitated toward Halevi® unapologetically essentialist concept
of Jewish peoplehood. And jus as Zionis readers seézed on Halevi®
longing to make hishome in Zion, Rosenzweig wasdrawn to the poet®



gory of pilgrimage to the holy land. Yet Rosenzweig®take on Halevi
cannot bereduced to any of thesereadings.Rather, he sawin Halevi the
model for the congruction of ascriptural world, in which the words of
the Hebrew Bible and Jewish liturgy would create adiginctive and tex-
tually oriented world within the diaspora. Nowhere does Rosenzweig®
uniquetake on Halevi comeinto viewassharplyasin hissruggletoin-
terpret the meaning of Zion.

The brst several noteson the poemsin the ZionGsection focuson
the specibcally future-oriented nature of the messanic hope for
Zion. The note on the poem (he Good NewsO ((Die Frohe
BotschaftQN Rosenzweig® chosen title is strikingN focuses on Jew-
ish messanic expectations and hopes, declaring, Gror rightfully has
[Halevi§ publisher Luzzatto assumedN Geiger@opposition and that
of others has not convinced meN that it arose under the immediate
inBuence of news about the appearance of a messanic pretender.O
The comment seeks to make clear that messanic hopesN even the
hopein afalsemessahN must betaken utterly serioudy. Rosenzweig®
point is not historical but metahigtorical; continuing on, he writes
that the expectation of the Messah (Erwartung des Messias) is that
(because of which and for the sake of which Judaism livesG®

A comparison to Starisingructive. Readersof that work will recall
that Rosenzweig declared the Jewish people to be Qhe eternal peo-
pleOwho (hind creation as a whole to redemption while redemption
isgtill to come.®3* Thisgroup alone congitutesa @ommunity of fate,O
a @edeemed communityOthat uniquely enacts the possibility of liv-
ing Quith God.®® The Jewish people@fundamental inability to have
any territorial foothold in space and its existence outsde of the his-
tory of the nations demonstrate this @mmunity® anticipatory enact-
ment of redemption. In the Halevi book, elements of this view bnd
greater elaboration and debnition: Star@emphasison the Jewish peo-
ple@ unique manifestation or modeling of redemption is secondary
to the people® longing for redemption, which now receivesfuller ac-
centuation. In Hymns and Poems, the JewsCexilic, diasporic condition
is their eternal burden and raison d’éire; Jewish expectation of the
Messah leads neither the Jews nor the world asa whole closer to the
telosof history. (The Christiansof Star, eternally @n the wayOin their
progresson toward redemption, served to draw the world toward its
telos in that work.) The note on the next poem, Orhe Calculation of
Salvation,3® conbrmsthisobservation. Rosenzweig focuseson the re-
peated despair of arriving at the calculated time of the Messah®@ar-
rival and the renewed faith that comesin the wake of the deferral of
redemption. Hisnote suggeststhat JewsCrontinually potent yet unful-
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pPlled hopes for the messah®@ imminent arrival must remain unful-
blled in order for Judaism to retain itsmeaning.*’

In the notes immediately following, Rosenzweig egablishes a link
between the JewsOeternally frustrated messanic expectationsand the
hope for Zion. Here again acomparison with Starisingructive. In that
work, Rosenzweig wrote of the Jewish people, Orhe land isin the deep-
egt sense theirsonly asaland of itslongingN a holy land.3® In hisre-
marks on Halevi® poetry, the theme of longing and unattainability
emergesonce again, but the holy land isnowtied explicitly to the Jew-
ish scriptural and liturgical imagination and textual tradition. For in-
gance, in his note on On the SanctuaryO(CElohai mishkenotekha
yedidotQ), Rosenzweig writes, O he longing for Zion of the Jewish peo-
ple hasnever been merely the longing of those who toil for res, but al-
ways also the desre for a higher life from a debased one.®° Zion, in
other words, isthe (higher form of lifeCthat islonged for, yet unattain-
able. Yet if Zion isunrealizable asaworldly, geopolitical, national real-
ity, it nonetheless can attain an altogether different yet visceral reality
asit isconjured through words of the prayer book, in which the pro-
phetic hope in Zion isalive. Rosenzweig writes that the liturgy of the
Sabbath and holidaysisrecited at thetime when Ohe prayersfor earthly
needs should be silentO(die Bitten irdischer Bediirftigheit schweigen sollen).
The liturgy for those days, which calls for God@ grace to Qeturn to
ZionOand for the reegtablishment of the Temple sacribces, isthe tex-
tual locusin which Zion truly comesto life. No lessimportant, thislit-
urgyisthetemporal locusfor therealizaion of Zion. We note here that
Rosenzweig drawsan opposition between Zion and the @arthly needsO
of unhallowed dailylife. It maythusbe concluded that, for Rosenzweig,
when these temporal needsare slencedN that is, when messanic time
reignsN Zion emergesin full force.

Thisother-worldly role for Zion standsin direct oppostion to the
view of cultural and political Zionistsfor whom the biblical and pro-
phetic call to Zion wasto be answered by creating a territory for the
very earthly needsof real people. For Rosenzweig, aterritorial home
in Zion was neither, asfor Herzl, a practical answer to the perennial
problem of antisemitism (a topic Rosenzweig rarely broached)®° nor,
as for Ahad Ha-am, a solution to the spiritual fragmentation of the
Jewish people. It was, rather, the GniracleOpromised by the prophets
as the time, not place, of messianic fulbliment. Rosenzweig writes,
Qror miracles remain ever out of reach when a QvhereOseeks them.
They want to be conjured with a @vhen @ Zion was, for Rosenzweig,
just such aGniracle®conjured in time but not in space.



Zion as Telos

Given hisreluctance to accord Zion aplace in earthly pace and his-  [145]
torical time, the challenge before Rosenzweig was clear: how could
he convincinglyinterpret the ardent expressonsof longing for &ZionO  Rosenzuweig on
that pervade Halevi® poetry? According to legend, Halevi® deep, /@i
personal yearning for the actual land associated with the biblical and ¥
prophetic writings led him to undertake a dangerous voyage to the '\B/'ear:zmm
holy land near the end of hislife. In the famousstory of hislast days, :
Halevi arrived in Jerusalem in hisold age only to be dain while be-
holding the gatesof the city.

Higorians have long agreed that Halevi died in Egypt, not at the
gatesof Jerusalem. But Rosenzweig wasdrawn to the legend nonethe-
less. In choosngto makeit central to hisinterpretation of the poet and
hisend, Rosenzweig abandoned critical scholarship to followingead a
precedent set by the imagination of Jewish poetsasdiverse asHeinrich
Heine and Micah Joseph Lebensohn, for whom Halevi@end claimed
an integral place in their portrayalsof him.®2 Rosenzweig could not re-
dgtthelureof thelegend. Yet he had to neutralize the claimsof the a-
tionaligsOfor aHalevi made in the Zionist image, and in thisendeavor
he had to confront the pilgrim@longing for the actual placeN the geo-
graphic, patial Zion, rather than the merely imagined, temporalized
Zion. To thisend, Rosenzweig recast Halevi@ardent yearning for the
earthly Zion into alonging for the end of both the poet@own personal
hisoryand the end of earthlytime itself.

A revealing line in Rosenzweig® commentary suggests how he ac-
complished thisfeat. He writes, O he poet, asdid many thousandsin
later centuries, takesthe wish to die in Jerusalem with personal seri-
ousness.(3® Rosenzweig chose hisword swith care: Halevi did not wish
to live but rather to die in Jerusalem. In a parallel to the messanic
telosthat awaitsthe Jewish people at the end of time, Rosenzweig im-
bricates Zion with the poet@personal death and expectation of it.

The emphasison death asthe apex of the journeyto the holy land
pervadesthissection. In making hisjourney, Rosenzweig writes, Ha-
levi @jives up on aworld that isliving to himOout of his Qonging for
the living God.®* The (pnal goalOof his journey, in Rosenzweig®
view, was Qhe grave in the holy earth.®® In Rosenzweig® retelling,
Halevi was determined to survive and persg in his life until he
reached hisdegtination, but, on hisarrival, hisdeath in the holyland
occurred immediately. On a narrative level, Halevi® death had to
occur, for Rosenzweig, upon beholding the vison of Jerusalem: the
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longing that gave the plot itsdramatic tension wasresolved and thus
the protagonist wasrendered superf3uous.

Thisthemereachesitsapex in the Pnal comment on the last poem
in the volume, where Rosenzweig underscores the necessity of the
journeyto Jerusalem asculminating in death, not life. The comment
on the poem entitled ADde to ZionO(Halevi® famous O’'siyon halo
tishali,Oincluded in the liturgy for Tisha b@v) expresses this certi-
tude, closng the volume with the following words:

Oneisused to dismissing asalegend the story that Yehudah HaleviN at
the goal of hispilgrimage, in view of the holy cityN wasdain by an Arab
with thissong on hislips. It isone, without adoubt. But there isstill less
doubt that the story could not have been much different. This poem
must have accompanied the one who composed it into hishour of death.
It doesnot leave room for anything else.®

Rosenzweig@book hasno use for Halevi@biography until the very
last page: the volume meetsitsend asHalevi meetshis. But the pnal
note resoundsnot onlywith death but also with Zion and the inextri-
cable connection between them. Zion, like the messanic erait gands
for, remainsreachable onlyat the point of death or in death, an imag-
ined future that always eludeswhile orienting the present. In Rosen-
zweig@view, @ion,Aike the Pnal poem composed in itshonor, Qloes
not leave roomGfor anything but the hour of death.

The culmination of Hymns and Poemsin death had clear personal
and exigtential resonance for Rosenzweig. He embarked on the proj-
ect of trandating the poemsfrom Halevi@Diwan not long after he re-
ceived a diagnoss of amyotrophic lateral sclerosis and was told he
would not survive the year. In the face of thisdire news, Rosenzweig
dove into his work on Halevi with great enthusasm. Although he
lived seven yearsmore with the progressively debilitating condition, a
consciousness of imminent mortality suffuses the commentary on
Halevi that Rosenzweig produced.®’

It would be a gross smplibcation, however, to reduce Rosenzweig®
insdgtence on death asthe telos, and not merely the end, of life to his
confrontation with hisown mortality. The solution he arrived atN Zion
asthe permissble object of collective orientation but the impossble
goal of political activityN forms its own (oetics of exileOto use the
term favored by Sdra DeKoven Ezrahi.®® Ezrahi claimsthat twentieth-
century Jewish literature ismarked by a deep ambivalence toward the
fulbllment of thelonging for the holyland. Thisambivalence expresses
itself through a Qdiasporic consciousnesOthat suffuses both pre- and



postwar European Jewish literature. From Sholem Aleichem to Paul
Celan and even to Philip Roth, an orientation toward Zion, the holy
land, and Pnally the State of Israel itself contendswith a profound re-
jection of the possibility of ever bndingahomein thisworld.

Thisisprecisely the paradoxical impulse toward Zion that animates
Rosenzweig® Hymns and Poems. His allegiance wasto the Zion of song,
lament, and supplication; to Zion asindividual, communal, and cosmic
telos. Though he had littleinteres in Zionism, Rosenzweig engaged the
Zion of the biblical and liturgical imagination.5® He aimed to rekindle
the diagporic meaning of Zion byinsging that only by longing for the
Zion of the scriptural text could the trulyutopian (literally, owhereQ
meaning of the place be fulblled. Rosenzweig®@interpretation and ap-
propriation of Halevi thus marks this volume as the expresson of a
unique diagpora consciousness.

In the course of time, Rosenzweig softened his position on Zion-
ism yet further. Calling himself a Gon-Zionist,Ohe neither opposed
the creation of acultural, political, and economic center in Palestine
nor endorsed it. In aremarkable exchange of lettersin 1927, Rosen-
zweig publicly criticized hisinterlocutor, Benno Jacob, for trivializing
the Jewish hope in the Messah and severing this hope completely
from the activitiesof settlersin Palestine.” In the correspondence be-
tween the two, subsequently published in Der Judein 1928 as Q_etters
of aNon-Zionist to an Anti-Zionist,ORosenzweig declared that he did
ot begrudge contemporary Palestine its @actoriesand highways,@*
and he admitted that he was OmpressedOby the closing of shopsin
Tel Aviv on the Sabbath.”? The prophets, he declared, spoke about
Q@n earthly Zion of the future. . . . The eternity that we Jews mean lies
notin theindePnite future, but in the Goon, in our daysONhat comes
onlyin eternity . .. comesnot at all.3® And though Rosenzweig could
not himself believe in the imminence of thisfuture, or in the build-
ing of aterritorial land asameansto it, he greatlyadmired thisbelief
in others and held that a messianic yet @arthlyOZion was the true
meaning of the biblical promise. Even if one did not believe that this
promise would be realized within one@lifetime, he held, it wasnone-
thelessa duty to pray that it would arrive tomorrow. A letter to Jacob
satesthispostion unequivocally:

| cannot say exactly how | think of the messanic future. But that is
hardly counter-evidence. When it istime, the detailswill emerge. | am
not nasve enough to be able to imagine the occurrence of peace among
nations and groupswithout a radical recreation of human nature, one
that is, viewed from today, incredible. That I have a belief in such a future I
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owe to the siddur [ Sabbath prayer book] and mahzor[holiday prayer book].
I cannot expunge Zion from this belief™

The ionOsection of the Halevi volume is Rosenzweig® most devel-
oped and nuanced elaboration of thisdeclaration. It served asthe site
in which exilic consciousness and scriptural thinking met; together,
they becamethe foundation for anewtype of Jewish orientation in the
world.

Conclusion

Rosenzweig@most sympathetic readersresponded to hiseffort to cre-
ate a new Jewish language, drawn from the textual sources of antig-
uity, in German. In her laudatory review of Sixty Hymns and Poems of
Yehudah Halevi, published in the Frankfurter Zeitung in October 1924,
thejournalist and essayist Margarete Susman argued that the success
of the volume rested on Rosenzweig@overall conception of language.
The experiment in Gnaking the German foreignOwas successful, she
concluded: the poems Gare GermanN totally and only GermanN but
it isa German that we didn®know before,OSusman wrote. For all the
dmilarities to the experimental, high-modernist poetry of Stefan
GeorgeN to which frequent comparisons were made by reviewers of
the Halevi book and by Rosenzweig himselfN Susman argued that
Rosenzweig® work contained something that George@® lacked: Qhe
expresson of an objectivity and breadth of the religious
realm . .. which announcesitself in ever new formsOT hiswas accom-
plished, in her view, by virtue of the fact that the trandation had Om-
mediately created itsown language.OSusman continued,

When [ Rosenzweig] saysin his Star of Redemption: Q anguage istrulythe
wedding-gift [ Morgengabd of God to humanityQOit is so, as if he had
wanted to bring out his conviction clearly in the trandation of these
songs. . . . We will feel in these powerful melodies both voices, the one
of the @nceGand that of now, clasped directlytogether. Visionsof bibli-
cal power bnd their form in newly forged words.”

This, for Rosenzweig, wassurely the highest praise that could have
been bestowed on him.® Susman® enthusiagtic response to the Ha-
levi trandation signaled the success, at least among like-minded read-
ers, of hisconcept: the creation of anew German language, oriented
toward the Hebrew of the Bible, which could provide the building
blocks of a Jewish home that would exist on the page, in theword, in



gpeech. Thisnew German linguigtic realm would be, in addition, an
unheimlichhome, foreign to the wider German societyand at the same
time home to Jewsfor perhapsthe brg time since the advent of mo-
dernity in Germany.”” Halevi@poetry provided the model for the en-
deavor that wasparalleled in Rosenzweig@leadership of the Lehrhaus
and that would ultimately continue in the trandation of the Bible
into German. It was an attempt to fashion a diginctive Jewish lan-
guage out of the past in order to express both the longings for and
the belongingto ahomein exile.
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