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Nations evoke love, according to Benedict Anderson, who adds that “the cultural
products of nationalism—in poetry, prose, music, and the arts—show this love in
thousands of forms. However, there are hardly any corresponding objects that express
fear and disgust.”1 And yet, in the germanophone world, not only did the “love of
one’s nation”—but also the fear and disgust connected with the image of the Jew as a
“foreign body”—find its expression. In some anti-Semitic texts of the nineteenth
century, this fear was displayed in a direct manner, such as in the novels of Wilhelm
Raabe or Gustav Freytag. In other texts, it appeared in an indirect way, such as in the
idealization of incest between a brother and sister. The theme enjoyed much popularity
among all of the German-speaking authors of the nineteenth and early twentieth
century, and it often barely concealed an anti-Semitic topos. These images of hate
served to biologize or naturalize the Otherness of “Jewish body”; and on the other
hand—in reverse fashion—it also furthered the materialization of the fantasy of an
“Aryan collective body.” Owing to the images of the “Jewish race,” the “Aryan”
fantasy

increasingly

assumed

physiological,

“natural”

characteristics.

As

“assimilation” proceeded, the stereotypes of the “Jew” became more biological. That
is a decisive difference from other forms of racism. In general, the hate of the foreign
element recedes with the disappearance of difference; however, in the case of antiSemitic racism, this only increased with the assimilation of the Jew. Also, one can
clearly see a transfer of anti-Judaic images in Christianity onto the biological images
of racist anti-Semitism. If “the Jew” embodied the “false faith” for the Christians, then
in the eyes of the “Aryan,” the Jew had a “false” or “foreign” body. This transposition
from religion to biology partially explains why the anti-Semitic images could exercise
such a powerful attraction on many people. They touch upon long-existing visual
“prototypes” and they seem to have to do with biological, sexual ‘reality’. The fact
that of all people, a Jew—Otto Weininger—would be among those who most clearly
formulated such anti-Semitic conceptions, shows that the Christian images of the body
of the “Jew” not only influenced the Christian perception, but also Jewish selfperception. Weininger became the prime example of “Jewish self-hate” which
Theodor Lessing has described. Paradoxically, it was precisely the so-called
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“emancipation” of the Jew that would prepare the way for such an influence of antiJudaic images on the Jews’ self-perception. The Jew’s equal status resulting from his
emancipation did not result in the recognition of a “Jewish difference,” but rather in
the bringing in line of Jewish thought. It led to the fact that many Jews—willingly or
unwillingly—took on Christian patterns of thought and internalized them.

In the process of the biologization of Christian images, sexual images played an
important role. This is shown in the case of Otto Weininger. Very early already, this
young student of philosophy converted to Protestantism, and his fantasies of the body
of the “Jew” illustrate a “symptom of conversion” in every sense of the word:

[S]ome reflection [on both the woman and the Jew] will lead to the surprising
result that Judaism is saturated with femininity, with precisely those qualities
the essence of which I have shown to be in the strongest opposition to the male
nature. It would not be difficult to make a case for the view that the Jew is
more saturated with femininity than the Aryan, to such an extent that the most
manly Jew is more feminine than the least manly Aryan.2
Weininger was twenty-three years old when his book Geschlecht und Charakter (Sex
and Character) appeared in 1903. It caused a sensation—especially following
Weininger’s suicide which he committed a few months after the book was
published—in Beethoven’s house in Vienna. On account of Weininger’s suicide,
Adolf Hitler would later say of him that Weininger was the “only respectable Jew.”
The success of Weininger’s book, which appeared in numerous editions and was
translated into many languages, is closely linked to his “theory of salvation” which
satisfied both Christian and secular criteria. Weininger’s idea is that Man will find
salvation when he has overcome all female- and Jewish- elements within himself.
Both woman and Jew become the standard of the self-definition: the Nicht-Ich (“Non
Ego”), against which the Ego measures itself, or, as Weininger writes, “the abyss over
which Christianity is erected.”3
Weininger belonged to the few anti-Semites who point out how much Christianity
requires Judaism for its own self-definition. While all other antagonists of the Jews
attempted to establish a dependency of Judaism on Christianity, Weininger wrote that
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[t]he one is the absolute negation of the other; the relation between the two is
only that which exists between all pairs of direct opposites. Even more than in
the case of piety and Judaism, Judaism and Christianity can be best contrasted
by what each respectively excludes.4
It is for this reason that Weininger—in contrast to Houston Stewart Chamberlain, one
of the most important theoreticians of the “Aryan religion”—did not attempt to free
the figure of Christ from its Jewish context. On the contrary: for Weininger, Judaism
represented the successfully overcome temptation that owes its greatness to the
Christian Savior. “Christ was a Jew, precisely that He might overcome the Judaism
within Him, for he who triumphs over the deepest doubt reaches the highest faith; he
who has raised himself above the most desolate negation is most sure in his position of
affirmation.”5 According to Weininger, the next founder of a religion would also
possibly have to first “pass through Jewry.”6
In Weininger’s work, the “meaning” or the function of the sexual images in antiSemitism become very clear. Perhaps due to his Jewish background, Weininger was
able to register the anti-Semitic projections in an especially precise manner. In
addition to this, his work also hints at a very strong identification with the “feminine”.
Therefore, in his “theory of salvation,” two succinct images of Christianity are united:
female “materiality” marries what he himself describes as Jewish “multiplicity”
(Vieldeutigkeit).7 Weininger is a very interesting case to understand the
interdependence between anti-Semitism and homophobia. When I speak of feminity in
the following part, you must always add homophobia.

Doubt and Carnality
The “Jew” has always embodied the figure of doubt for Christians. This was
connected to the relegation of the Christian’s own doubt in faith to the Jew. However,
it was also a result of the Jewish religion itself, which could be described as an
“exercise in patient expectation”—in contrast to the Christian religion, which
understands itself as a religion of “fulfillment.” For Weininger, “the Jew” embodied
doubt itself. He saw in the Jew the clearest contrast to the Aryan’s “unequivocal
nature” or “simplicity” (Eindeutigkeit). In so thinking, Weininger helped replace the
Jewish religion by the fictitious idea of a “Jewish race”, and this occured because
feminine elements were assigned to the “Jew.” In this manner, what differentiated the
“Jew” from the Christian—from the Aryan, the biologically defined Christian—
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appeared as a physiological and visual difference. If the discussion about the
Hexenhammer (Malleus Maleficarum) revolved around the “insatiability of the desires
of the flesh” in woman, then, according to Weininger,

[m]en who are match-makers have always a Jewish element in them [, and
herein lies the greatest concurrence between femininity and Jewry]. The Jew is
always more absorbed by sexual matters than the Aryan [(this is possibly
related to his essentially anti-moral nature)], although he is notably less potent
sexually and less likely to be enmeshed in a great passion.8
The equation of “the Jew” with “feminity” has a long history that extends back to the
Middle Ages. At that time, legends purported that male Jews suffered from menstrual
periods.9 These legends would then ‘explain’ the ‘ritual murder’ Jews were accused
of: Due to their monthly loss of blood, male Jews supposedly had an increased need
for blood. In a few legends—later, even in “scientific” theories of the nineteenth
century—circumcision was also compared to castration.10 Being circumcised, the Jew
was considered to be an “incomplete man” and consequently “feminine.” In keeping
with this social codification, not only was “Jew” a common expression for the clitoris,
but female masturbation was also called “playing with the Jew” in turn-of-the-century
Viennese slang.11

In addition to this, there were also other reasons for the sexualization of the Jewish
“foreign body.” These reasons also differentiate anti-Semitism from other racist
ideologies. In racial discourse, the “black man” or the “Arabian” is described as being
sexually insatiable and possessing a “masculine” virility. However, in anti-Semitic
theories, the Jew was portrayed as a sex offender and as impotent. Such attributions of
a paradoxical sexual drive can only be compared with the contradictory latenineteenth-century conceptions of “feminity.” While for one theoretician—e.g., the
German psychiatrist Richard von Krafft-Ebing—“the woman who seeks sexual
pleasure” was an “abnormity,”12 the other—such as the English sexologist Havelock
Ellis—proclaimed that the entire female body represented an erogenous being. As
Ellis puts it, compared to the “female’s extensive sexual apparatus,” the male
counterpart is “downright stunted.” He also added that for this reason, the amputation
of the clitoris has been done away with in many countries: due to the erogenous
predisposition of the whole female body, the amputation of the clitoris had proven to
be useless.13
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At first glance, these late-nineteenth-century theoretical positions of female sexuality
seem to be irreconcilable. However, a closer look reveals that both theories ultimately
merge in a single conception. Woman has no libido: rather, she is the libido. Precisely
this point is stated by Otto Weininger, who compares the sexuality of both sexes as
follows:

Woman is only sexual, man is partly sexual: [. . .] And so it happens that a man
can know about his sexuality, whilst a woman is unconscious of it and can in
all good faith deny it, because she is nothing but sexuality, because she is
sexuality herself. [. . .] To put it bluntly, man possesses sexual organs; her
organs possess woman.14
Weininger again deduces from this female condition that the “absolute woman” does
not have an Ego. He claims precisely the same thing for the Jews: “[The true Jew],
like the woman, is wanting in personality [and therefore lacks an intrinsic value].”15

However, at this point a contradiction becomes apparent. Weininger explains the fact
of the woman’s lack of Ego with the fact that “women, because they are only sexual,
[cannot] recognize their sexuality, because recognition of anything requires duality”—
a duality that they supposedly lack.16 That of the Jew, however, is explained by
Weininger in exactly the opposite manner:

The psychological contents of the Jewish mind are always double or multiple.
There are always before him two or many possibilities. [. . .] I think that the
idea of Judaism consists in this want of reality, this absence of any
fundamental relation to the thing in-and-for-itself. He stands, so to speak,
outside reality, without ever entering it. [. . .] Internal multiplicity is the
essence of Judaism, internal simplicity that of the Aryan.17
The woman therefore has no consciousness at her disposal, because she cannot split
herself into the duality of the observer and the observed. However, the Jew appears to
lack an Ego, because his psyche is characterized by precisely this duality. This
contradiction also resolves itself if one conceives “the woman” and “the Jew” as a pair
of opposites of the same construction. On the one hand, Weininger and his age
gradually become skeptical of the “reality” of woman or of biology: with the so-called
female emancipation, the gender norms becoming fluid and blurred. On the other
hand, however, the Jew became the incarnation of doubt in the fantasy of the Aryan: a
duality which, due to Jewish “visuality,” was considered a “reality”–biologically
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determined and consisting of blood and race. The doubt in faith that the Jew once only
symbolized therefore took on a corporeal form in this imagination of the Jewish body.
And yet, the fear of the “spiritual Jew” was still hidden behind racial theories. Thus,
the term Entartung (“degeneration”)—much like the term Assimilation—is taken from
the terminology of biologists; however, it denotes and defames a spiritual attitude,
especially in the arts. The terms “Semitic” and “Germanic” are symptomatic of a
similar process: both terms denote a realm of language. However, among racist antiSemites, these terms became racial terms. In this manner, a bodily Other emerged
from the spiritual Other, the “Jew.” The fact that femininity, i.e., female “materiality”
and woman’s biological “difference” were ascribed to him, contributed to this
materialization of the fiction of the Jewish body. However, this alone does not suffice
as an explanation for the function and efficacy of the sexual images in secular, racist
anti-Semitism.

The Secularization of the “Sacrifice”
Secularization freed European society from the Christian ideal of asceticism. This
ideal was never known to the Jewish religion: “Jewish civilization does not bestow
orders of merit for celibacy,” writes David Biale (1992: 217) in his book Eros and the
Jews. While a Catholic priest was forbidden to marry and sexual abstinence assumed
greater value than sexual satisfaction even among Christian laymen, an unmarried
rabbi has always been the exception. Following the secularization and its
accompanying “emancipation of the flesh,” the non-Jew also laid claim to sexual
satisfaction and desire. This was not only the case for those who turned their backs to
the church. In Christianity itself, secularization brought about a change that granted
the believer “sexual redemption.”

As a result of this process, a secular, sensual conception of sacrifice rituals emerged
that was, for its part, coded as feminine.18 The literature and visual arts of the
nineteenth century are interspersed with that which Elisabeth Bronfen has so
appropriately designated as the “beautiful, alluring corpse.” This “corpse” is embodied
by female characters who show a striking resemblance to the character of the Savior,
and who are sacrificed or who sacrifice themselves so that a man might find
redemption. If the Christian is entitled to eternal life via the Savior’s sacrificial death,
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then the secular Christian—as poet, artist, or scientist—acquires an earthly, artistic
immortality via the death of his Beloved. The figure of the Savior who sacrifices
himself for others increasingly takes on feminine attributes from 1800 on.19 Jochen
Hörisch writes that “[a]ll of Novalis’s Abendmahlstexte (Eucharist texts) have this
striking similarity: they feminize and eroticize the Christian sacrament.” 20 This is also
the case with other authors: “[i]n an odd concurrence, Goethe, Novalis, and de Sade
transcribe the story of the sacrifice of a godly son into the story of the sacrifice of
women.”21 In the case of the poet Georg Trakl, the topos of the female sacrifice is
additionally associated with incest. Not only an imagined, but also a real incestuous
love affair connected Trakl to his sister. He calls her Karfreitagskind (“Child of Good
Friday”) in his poem An die Schwester (“To My Sister”), and in the drama fragment
Offenbarung und Untergang (Revelation and Downfall) he writes: “O, the sister,
singing in the thorny bush, and the blood flows from her silvery fingers. Sweat from
her waxy brow. Who drinks her blood?”22

This topos of a feminized sacrifice plays a central role in racist anti-Semitism, and is
reflected, for example, in the accusations of ritual murder that swept through Europe
like an epidemic in the second half of the nineteenth century. While in the legends of
the Middle Ages only murdered boys are mentionned, in the “racist” accusations of
ritual murder, mostly young girls were the victims of these allegations. 23 At the same
time, Jews were increasingly being accused of raping Christian—here: Aryan—
woman and of being involved in prostitution. The accusations of ritual murder reveal a
paradox that is particular both unto Christianity and to racial anti-Semitism. In both
“religions”—the Christian as well as the Aryan religion24—the sacrifice of one’s life is
a central component of redemption. Without sacrifice there is no “redemption.”
However, just as with the Crucifixion of Christ in the New Testament, the Jew is
“guilty” of the “death” of the woman.25 What exactly does this indicate in the antiSemitic context? To put it briefly: in racial anti-Semitism, the “sexual crime” or the
“Rassenschande” (“racial defilement”) took the place of the Crucifixion metaphor.
And this is the actual key to the meaning of sexual images in secular anti-Semitism.
The Volkskörper (“aryan body politic”) emerged from the corpus dei, and its signifier
was not an allegorical female body (Ecclesia), but rather, the biological body of the
“Aryan” woman. As in the Passion, it became the role of the Jew to incur the
“sacrifice” of the “Rassenschande” and therefore to “crucify” on a secular level.
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The role of “sacrifice” and “redemption” that has been ascribed to woman since the
secularization revealed itself on many levels and played an important role not only in
Germany. This role came to light both in the ideal of the “self-sacrificing mother” and
in the motif of the “fragile woman”; in the ideal beauty of an ethereal and consumptive
female body. It has also contributed to the transformation of the self-image and desire
of many women who sought or who seek fulfillment of love and sexual satisfaction in
the role of the “sacrifice.” This shift can be found in the source of pleasure that many
women find when they encounter a sinister or violent quality in a relationship. In
National Socialism, this conception of a “self-realization” via “self-sacrifice” was
clearly manifested in such women as Lydia Gottschewski, who fought for the “rights
of women” and thereby went to battle (albeit in vain) against the ideal of chastity of
the Männerbünde (“male bonding societies”).26 Gottschewski transcribed the role of
woman under the swastika with words that strongly call to mind the Savior’s “selfsacrifice”: “The deciding characteristic of these women is their willingness to sacrifice
themselves for the whole, a capability for incessant performance of one’s duty that is
won from the power of the new faith.” In this manner, as she continues to write,
women belong to “a very quiet, very still and unpronounced reign whose meaning
time and again remains ‘service.’ It is most splendidly realized whenever the ‘I’ steps
back behind the ‘You’ and the ‘We’; whenever it sacrifices itself and lavishes itself on
something much greater—on Child, Family, and Nation.”27
The image of woman as society’s “redeemer” might explain the enthusiasm that many
women showed for National Socialism. However, this means that the actual answer to
the much discussed question of female “complicity” in National Socialism28 can be
primarily found in the eroticisation of the female “self-sacrifice”. By taking on the
“role of the redeemer” via their efforts for “self-realization,” women considerably
contributed to the result that the secularization of the crucifixion metaphor could be
executed—a process that for its part formed the core of racist anti-Semitism.
The Secularization of Christian “Purity”
The assignment of the role of sacrifice and redemption to women comes about at the
same time as the secularization process takes place in all European countries.
Chateaubriand’s René and Attala are exemplary for France. The literature of English
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Romanticism is also interspersed with such conceptions which were literarily staged in
part by women themselves. In the German creation of myth, an intensified relation to
“purity” was added to this idealization of the female sacrifice. This relation played a
lesser role in the art and literature of other countries, and is an indication of the fact
that “secularization” in Germany consisted less of a rejection of the church than of a
secularization of religious images inherited from Christianity.

The Christian ideal of sacrifice and redemption was closely tied to the ideal of
“purity.” This can be seen in a passage from St. Augustine’s On the Trinity that
elucidates not only the connection between the cult of sacrifice and the ideal of purity,
but also the connection between the cult of purity and sexuality. Around 400 AD, St.
Augustine writes that only a sacrifice “that was taken from material of that for which it
is given” could serve to “purify the defiled”:

And what could be so filly chosen by men to be offered for them as human
flesh? And what so fit for this immolation as mortal flesh? And what so clean
for cleansing the faults of mortal men as the flesh born in and from the womb
of a virgin, without any infection of carnal concupiscence? And what could be
so acceptably offered and taken, as the flesh of our sacrifice, made the body of
our priest?29
During the secularization, this ideal of purity and redemption in Christianity that
underlay the concept of redemption from “original sin” transformed itself into a
secular ideal that, in the same manner, declared the “purity of the blood” to be the
highest rule. This was especially the case in the German-speaking world. However,
this purity was now separated from the context of chastity and transferred to sexual
intercourse itself. Theodor Fritsch named securing the purity of the blood as the most
important of the Ten German Commandments (Zehn deutschen Gebote) in his AntiSemitic Catechism from 1887:
The first commandment: You should keep your blood pure. – Consider it a
crime to spoil the noble Aryan character of your people with the Jewish
character. For you should know that Jewish blood is resistant and shapes body
and soul according to the Jewish character on through future generations.30
In the “Aryan religion,” the sexual “communion” of the sexes took the place of the
union with the Lord during the Holy Communion. The equation of the Holy
Communion with an “act of love,” which is particular unto Christianity, was thus
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transferred onto sexuality itself. In this manner, the ideal of matrimonial symbiosis
that underlies the Christian commandment of the insolubility of marriage was
sexualized and biologized. The process becomes especially clear in the shift of the
meaning of the term Blutschande (“defilement of the blood”). Whereas this had once
designated the “sin” of intercourse with one’s blood relatives, i.e., incest, precisely the
opposite meaning took hold in the German-speaking world: the incestuous
Blutschande became the “sin” of intercourse with the other, foreign blood. Wherever
the term Blutschande was used in this sense of the word, it always designated the
“foreign blood” of the Jew.

Parallel to the segregation from the foreign blood of the Jew, a revalorization of the
“Aryan’s” blood took place—even that mirrors the history of the Blutschande—that is
reflected in an idealization of intercourse with women “of one’s own blood.” This
allows for the interpretation that the literary topos of intercourse between brother and
sister, which appeared in various forms,31 was often connected with anti-Semitic
images, even if this was not always explicitl. The siblings/lovers are often described as
the “chosen ones” which calls to mind the traditional aspiration of Christianity to
supercede the Jewish people as the “chosen people.” However, the Jews’ secular
enemies are not concerned with creating a “chosen people of faith”, but rather to
embody the “chosen people” or a “chosen nation” (das “erwählte Volk”). This means
that in its secular context, incest served the “deification” of the “body of the Aryan
nation” (des “arischen Volkskörpers”). This becomes especially clear in the works of
Richard Wagner, in which incest emerges as a sort of Aryan messianic cult. In the The
Ring of the Niebelungen, the siblings Siegmund and Sieglinde commit incest in order
to protect the endangered Volsung blood. As stated in the The Valkyrie: “Wife and
sister / You’ll be to your brother. / So let the Volsung blood increase.”32 The highest
deity, Wotan, tolerates the incestuous relationship because the “hero” Siegfried, who
possesses semi-godly powers, can only be conceived in this way.

Among other authors, the motif is suggested in a more secular context than in Wagner.
Just the same, one can still strongly sense the religious dimension. This is completely
blatant in Thomas Mann’s novel Der Erwählte (The Chosen One). However, it can
also be seen in Robert Musil’s Mann ohne Eigenschaften (Man Without Qualities), in
which the siblings Ulrich and Agathe hope to find the unio mystica 33—or, “the other
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condition” of the mystics—that Ulrich had once sought in vain in religion and
mathematics. In Frank Thiess’s trivial novel Die Verdammten (The Damned), the
motif emerges in a much similar manner. Only the siblings’ union would enable the
people to be “chosen” and “very near to God.”34 In short: the “Aryan” conception of
“purity” implies that sexual union with the sister took the place of a communion with
God. She is the signifier of a communal body that consists of “communal blood.”
Stated in other words: in the secular discourse, the body of the “sister” takes the place
of the Host, and instead of the Hostienschändung (“defilement of the Host”), Jews
would now be accused of Rassenschande, racial defilement.

Just how closely this ideal love of incest among siblings was connected to the image
of the enemy, the “Jew,” is illustrated in some of these literary works. Jews very often
appear as foils to the “chosen” siblings, within whom the unequivocal simplicity—the
freeing from ambiguity and doubt—is described as “purity,” or rather, as being freed
from “original sin.” “The sin against blood and race,” writes Hitler in Mein Kampf, “is
the original sin of this world and the end of a humanity that has taken to it.”35
Therefore, it is no coincidence that this topos does not emerge in the German literature
written by Jews—except for one or two examples. In 1905 for instance, the author
Kurt Münzer published a very successful trivial novel entitled Der Weg nach Zion
(The Road to Zion) in which he draws a parallel between sibling incest and GermanJewish “symbiosis” and assimilation showing that both have to end in catastrophe.

If in the shift of the term Blutschande, the historic-political power and effect of antiSemitic sexual stereotypes particularly comes to light, then the question presents itself
whether this topos did not also play a certain role in the rise of psychoanalysis.
Perhabs it is also due to these images—which idealized and made use of incest in the
anti-Semitic discourse—that around the end of the nineteenth century, a doctrine
emerged whose core is formed by the necessity to overcome the desire of incest. The
universality of the desire of incest that is presupposed by Freud is often contested.
However, the question lends itself whether one can speak of a “general acceptance”
that refers to this time and place.
The Twofold “Assimilation”
With the secularization, a shift therefore took place in which the Christian conception
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of purity would become an insistence on intercourse with one’s own blood.
Paradoxically, an approximation of the laws of the Jewish religion took place in
which—at least in the rabbinical interpretation that developed in the second to sixth
century AD (i.e., after the beginning of the Diaspora)—a “Jew” is defined as someone
whose mother is Jewish. In that the “Aryan” now made sanctified the Volkskörper and
declared the female body to be the signifier of this Volkskörper, the Christian
“community of faith” was also carried over to a hereditary or nationalistic community.
This superimposition of imagined community and “blood community” that emerged
with the secularization strengthened the incompatibility of the Jewish community and
the secular-Christian “collective body.”
In general, the term “assimilation” refers to the enormous efforts made by Jews within
the German society to adapt – a process which implied acculturation at the same time.
In actuality, however, an “assimilation” of the Christian religion into the laws of the
Jewish religion took place precisely because of the process of secularization. This
assimilation considerably stepped up the rivalry between this new “nationalistic”
religion and the Jewish people for the status of the “chosen people.” At the same time,
an “assimilation” of the sexes took place that is reflected in the ideal of sibling love as
well as in the supposed “masculinization” of woman. The fear of German-Jewish
“assimilation” intermingled with the fear of the “assimilation” of the sexes. It was not
the Orthodox , but rather, the “invisible Jews” who were seen to be a “danger” to the
Aryan Volkskörper: these “foreigners,” whose “foreignness” could no longer be easily
detected because they had given up the caftan, beard, and the side-curls, and had
mixed among with the ‘host people’ (Wirtsvolk). This representation of a Jewish threat
was for its part interspersed with sexual images. The anti-Semitic clichés of the
“invisible Jew” were mixed with the images of an indefinable enemy who was
represented by a new “type” of woman and man. This new “type” resisted the
traditional biological definition of the sexes. Otto Hauser, the Rassenforscher (“racial
scientist”) whose work Geschichte des Judentums (History of Jewry) would later be
referenced by the National Socialists,36 wrote in his essay Juden und Deutsche (Jews
and Germans):

In no other ethnicity does one find so many feminine men and masculine
women as among the Jews. For this reason, so many Jewesses race to enter
professions of men: studying every subject imaginable from law and medicine
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to theology and becoming representatives of groups and of the people. If one
observes these Jewish women on the basis of secondary sexual characteristics,
then one can determine this ambiguity among two-thirds of them. The
pronounced hint of a beard is extremely common; in contrast, the breasts
remain undeveloped and the hair short.37
The conception of an erasure of the biological sexual difference overlapped with the
conception of the German-Jewish “assimilation”: the blurring of boundaries between
men and women was equated with the blurring of boundaries between Jews and
Germans. Assimilation itself was compared with the act of intercourse. The economist
Werner Sombart uses the term Paarung (“mating,” “copulation”) in order to speak of
the “Jewification [. . .] of our public and spiritual life” and to push for a release from
the “envelopment of our German national soul by the Jewish spirit.”38

Because the concept of sexual ambiguity (which was expressed in the defamation of
the “nervous type”) was connected to the image of the assimilated “Jew” (who was
alleged of having the same “ambiguity”), the same images of illnesses played a role.
Hysteria, neurasthenia, and nervousness were not only seen as typical illnesses of
women on the road to emancipation, but also as typically Jewish illnesses. If
intellectual activity among females was said to lead to a “nervous disorder” in the
female body, then the predisposition of the Jew was traced back to a supposed “strain
and exhaustion of the brain.”39

In order to counteract such racist definitions of their bodies, many women and many
Jews advocated a non-biological definition of their body. Women hoped that in
overcoming biological models of derogation, they would have access to higher
education and better occupations that had been previously denied to them. For the
Jews, it implied the freedom from the clichés that the racist anti-Semites attempted to
attach to the image of the Jew.

For women, the reliance on cultural factors had as a consequence that some champions
of the women’s movement, such as Henriette Schrader-Breymann and Helene Lange,
led the fight for women for higher education with the slogan of “intellectual
motherliness.” This is tied “not only to the children’s room itself, nor only to the
physical motherliness,” but comes into force where “the woman [is] also called to
motherly action outside of the home.”40 The education of girls, as they called for it,
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should take this “psychical motherliness,” which contributed to the promotion of the
national morality, into account. Since they were convinced of the concept of “spiritual
motherliness,” Helene Lange and her comrades-in-arms also affirmed the celibacy that
was imposed on all women who held the office of teacher. The being of the woman,
according to Helene Lange, distinguishes itself anyway via “a more intellectual
conception of sexuality.” 41 Such images of a less biological rather than “intellectual”
womanliness contributed to assigning the goal for the social-pedagogical, educationaland occupational branches, which even today shape the educational- and occupational
branches of women and have also often been experienced as a limit to the
emancipation of women.
Jews also—most especially assimilated Jews—strove for a “culturally” defined
“Jewish identity.” It has already often been pondered why, as Erwin Haeberle writes,
“the overwhelming majority of the sexological pioneers were Jewish.”42 One answer
to this question might lie in the fact that the “Jewish body” had become a construct of
racist ideologies. Since the sexual sciences stressed the cultural codification of the
body, they also offered the chance to extract the physiological basis from this
construct, or rather, to “deconstruct” the racist image of the Jewish body. Even Georg
Simmel, who also had to suffer due to anti-Semitism—he was one of Berlin’s most
innovative social scientists around 1900, but a professorship remained denied to
him—also Georg Simmel’s interest for the issue of the sexes can be understood in this
sense: in that he spoke about the “foreign body” of woman, he simultaneously focused
on the “foreign body” of the Jew without explicitly naming the latter. Whenever he
writes about female poets, one could replace the word “woman” with the word “Jew”:

Without question, the extraction of the female nuance—its objectification—is
very difficult. This is true even in the literary culture, because the general form
of poetry, within which this process occurs, is of course the product of men. As
a result, it most probably reveals a slight inner contradiction against its
completion with a specifically feminine content. Between personal content and
artistic form, I often sense—namely in women’s poetry, and especially in very
masterful works—a certain duality, a subterranean unease, as if the creative
spirit and its expression did not have quite the same style.43
With the “assimilation,” the sense rose among Jews as well as among women that they
were a “foreign body”: a foreign body for the others, but also a body that was
estranged from the Ego. This feeling corresponded to the attributions of the
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surrounding culture: to the degree that Christians and Jews and women and men began
to resemble one another, the need also grew to redefine women and Jews as “Others”;
as the “anti-Ego” that delineates the Ego, thereby assuring the necessary selfaffirmation.
Many stereotypes of Jewish “difference” touched upon this need: through them, the
“assimilation” was to be rescinded, and the “Jew” was to again be made “visible.” The
concept of a physical persecution of the “Jew”—which is already evidenced in a few
texts at the end of the eighteenth century, concurrent to the first emancipation laws—
was closely related with this phantasm of a “being made visible.” Via physical
persecution, the anti-Semite hoped to transform the imagined “Eternal Jew” into a
figure made of flesh and blood. For the “Aryan,” death became the only certain means
of differentiation because it was a real means of differentiation. The “Aryan” could
only first be certain that “the Jew” is different (verschieden) if in the end all Jews were
“different” (verschieden in the sense of ‘departed’). In this conception of
“redemption,” one can already clearly recognize one of the strands that would lead to
the “final solution.” Of course, by this I do not mean to say that the phantasms of
racial anti-Semitism necessarily had to lead to the realization of the “final solution.” In
addition to the factors that I have discussed, there are naturally many other factors—
and these have also been analyzed by distinguished scholars. The aspect that I tried to
present refers more to the collective, unconscious images of anti-Semitism and their
historical power of influence.
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