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Introduction

The paradigm of a “new class” ongmated in socialist Eastern Europe among dis-
sidents and other regime critics as a way to describe the ensconced stratum of
managers, technocrats, and ideologues who ‘controlled the levers of power. The
thetorical irony of the phrase depended on the implied contrast with an “old class”
as well as the good old class theory of the orthodox Marxism that once served as

“the established dogma of half the world. The history of class struggle, which had

been history altogether, had culminated in the victory of a proletarian class that in

“turn had ushered in-—or was well on its way to ushering in—a classless society.

Or so the grand narrative went. To talk of a “pew class,” then, conjured up the
unquestionable epistemology of class analysis, while simultaneously challenging
the notional outcome: instead of the end of the state and classlessness, one was
stuck with police states and a new class that, while eminently cooler than the
Bolsheviks of yore, still exercised a _dlctatorshlp (of the not-proletariat) while
skimming off the benefits of unequal power. The phrase turned Marxism against
Marxism during those decades when the fall of the Berlin Wall was not even
Imaginable.

Migrating across the AtIaut;c the term took on a new meaning in the last
third of the twentieth century as a designator of the rise of a new post-industrial
professional class, the cohort of the student movement after 1968 on its trajectory
into social, cultural, and political power. At stake was the gradual displacement |
(if not disappearance) of the old markers of class distinction and the alternative
privileging of sets of linguistic and intellectual éapacities, combined with the *
assumption that greater intelligence implied a de facto natural claim on greater
power: meritocracy means that the smarter should rule. Yet this trope just reiter-
ated, in a new context, the problem of intellectuals and power, a curious echoing
of East European thetoric. As the best and brightest claimed power in order to
rule better and with greater radiance, their critics came to dub them a “new class”
in order to draw attention to their sanctimonious aspirations to pursue their own
interests by remaking society in their own image. Paradoxically, the conservative.
critique of the new class could make the “Marxist” move of pointing out how uni-
versalist claims masked particularist interests. What ensued was a decades-long
conflict between, on the one hand, advocates of more enlightened and ever more
expansive administration of society, and, on the other, proponents of reduced
state overs:ght defenders of society against the state, and the deregulated market
against the long reach of political power. The poh'acal wrangling of our current
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is concretely bound to one’s place in the social order—or to the vision of
a new order, There is always the task of reorganizing one’s self internally '
but this is part of the ritual of life (like sleep) and one should make as little
noise about it as possible.-All talk about inwardness is suspicious.

I hate Christianity; the jew by retreating into his jewishness continues
the farce and plays her game. As long as there is a Christian world the jew
. 18 not innocent in his religion. And the Torah on our doors [= the mezuzah)
is a curse upon our children like in the time of the Pharao.'” The “sacrifice”
is not to God but to the Moloch. Only in simplicity is their blessedness but
today simplicity is self~-deception we must be scheming and conspiring,
we must be complicated—not in theological dialectics—but in revolution=
ary action. I am just a stupid woman, I can’t make a revolution; but we
must at least plant the seeds, .

‘Write to me dear one how you are + you must be cheerful even “alone
in Jerusalem™; it is not a question of “feeling” but of “service” cheerful-
ness should be like prayer, fast and feast. ‘

Mother bought me a lovely pair,of red shoes, I must come to Ziirich to

look like Folie Bergére. ‘ _
Be blessed my dearest, my wonderful being. I embrace you—
S AQ"

[The following is originally in German:] Dearest Jacques, Susan is
very pretty and good. With God’s help you’ll have many children; Wﬁen
Susan holds Madeleine' in her arms, she is even more beautiful. We speak
a lot about you and Ribeisen + Co.,"* love you very much, and truly miss
you. Heartfelt kisses, Mirjam : :

10. Susan Taubes is here of course suggesting an analogy between the mezuzah

located on the doorpost and the lamb’s blood smeared on the Israclites’ doorposts to avoid |

their first-bormn being killed, in the Passover story. ] .

11. As a designation of the unity of end and beginning, the intertwining Greek letters
alpha and omega are frequently found at the end of Susan’s letters to Jacob. The use of a
formula with partly Gnostic resonance in a play with religious symbols signals a private,
mutually erndite understanding, hence an intimate love-language.

12. Madeleine ‘was the daughter of Jacob Taubes’s sister Mirjam Dreyfuss, née

Taubes and Armand Dreyfuss.
13. Reference unclear,

Between the Philosophy of Religion
and Cultural History:
| Susan Taubes on the Birth of Tragedy and

the Negaz‘i_ve Theology of Mbdemizy*
Sigrid Weigel -

The caesura of tragedy, more sreci ,

upon which an interrugﬁon ocfu:s Iiilegetrrz‘%:ggnaietﬁ;esesz ?f  round
and human will, stands at the center of Susan Tau‘ it e
tragedy. Moving beyond an explication of
the “Nature of Tragedy” (1953) as a phen
tural-historical threshold situati

generic history, she analyzed

By negative theology, Sus
that emerged in the twenti
Mostly written in the first
‘important texts are stamp

an Taubes means a new relj gious experience
eth century from a transformation of atheism
Eiecade after the end of World War I, her most.
ed by recent historical catastrophes and reflect

¥ Translated from German by Joe! Golb,

1. Susan A, Taubes, “The Nature of Tragedy,”

ber 1959 150 The Review of Metaphysics 7 (Decem-

bes’s confrontation with .
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the intellectual impact of Nietzsche’s ‘dictum _“Goc} is dead.”‘ In Ercurr};
stances defined by an absent God, she is especlglly 1ntcrfssted in gl oxfrgh
where experiences of strangeness and hc_)pes fo¥ sa1Vat1fn:1 corat 1n'.=:.1 The
focus is here above all on the German philosophical tre?dmon in its goje as
“smuggled theology™ and the position of uon.-colnfes?lqnﬂly boun: ewi
ish intellectuals in the twentieth century, their hngglstzc apd cozce:pmf:)
figures being examined in view of traces of Gnostic motifs an ties
early Gnostic movements. In this manner he:r work reveals 2 corr.ee;po;p
dence between two transitional scenes: starting frqm a spec?_ﬁc.dla e; c
of secularization that atrives at a negative thfzology under the s1g1; of an
- absent God, philosophical reflections thus takl'n'g on the charact.er ofa ;esv:;
religion, she looks back historically at tr'ansmonai constellataonsﬁwﬁons
manifestations—as in tragedy and gnosis—emerged from negg a 011-
between myth, religion, and phjlosophyf. I’n that t?or Susan Tau esezznt
gio-philosophical reflections on modernity’s negative th.eologfy re(;i)};i o
the conditions for a cultural theory oit tragedy, her 1_"ead1ng 0 trz; i m({) ol
religio-historical, philosophical, and literary traces itself moves betwe
Jerusalem and Athens. ‘ -

The Scene of Tragedy: Between Ritual, Religion, anq? Philosophy '
In the essay “The Nature of Tragedy” Susan Taubes offered a Tc'.thOl’}i: Zi;
tragedy as a distinct presentation of life “that stands over ;nb aggn; *
' ritual, religion and philosophy.” In contrast to an approach base o
generic hist‘ory, she situates fragedy on the threshold between clmi?e Ol;m .
and philosophy, more precisely where “a moment of pause, tens(;o,g and
reflection slips in between the divine counsell and the human ;lijee . e
work is tied, as indicated, to Nietzss:he’s B‘zrth of Tragedy, but a 50 0
British classical philology (Jane Harrison, Gilbert Muwsray) and Afxéerﬁhe
"literary criticism and theory (Francis Fergusson, Kengfzth B1.1r1c.e),mut e
theoretical significance of her study goes beyon.d such sources ué : hj o
develops a cultural-historical reading of the tragic jthat i.las passe o (;atef
the school of religious philosophy——c:cm:}parable in this way to .
projects of Peter Szondi and Klaus Heinrich, :

2. Susan Taubes, “The Gnostic Foundations of Heidegger’s Nihilism,” The Journal
of Religion 34 (July 1954): 155. ] :
4 3. S. Taubes, “The Nature of Tragedy,” p. 193.

4. Thid., p. 198.

(Basel: Stroemfeld, 1995),

esse
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To be sure Susan Taubes’s perspective differs from Szondi’s Versuch
iber das Tragische (1961), with its philosophical-histoﬂcal'orientation, '
in that her refurn to tragedy’s origins involves emphasizing an opposition
between philosophy and fragedy. At the same time, the difference between

her approach and Heinrich’s readings of antique tragic constellations is

more directly grounded in an explicit renunciation of psychoanalytic inter-
pretive models, which p

lay a central role in his work.s Because of the
mheritance of ritual and myth and the continued presence of moments
of divine order within tragedy, Susan Taubes locates it outside a sphere

describable in human psychological categories, which she understands in
terms of personal characteristics, She thus declines ’

to interpret the divine poweré in the plays of Aéschylus, Sophocles or

Shakespeare, as allegorical symbols for psychological realities. In the

beginning the ‘oracle sounds from a realm beyond the human psyche;

. divine purpose remains distinct from human will. Choice by tragic irony
falls intto the pattern of fate, but fate does not thereby become the source
of choice, nor choice of fate. The p

owers behind man’s destiny and .
man’s personal mofives belong to two distinct and independent orders

that cross and interplay to yield 4 single dramatic action,®

Within this perspective, tragedy as the locus of a conflict-

. laden opposition
between two different orders is placed at the point of transition, or rather

is itself described as the scenario of a cultural-historica] transition, as the
onset of an interruption in the relation of divine order and human will.
We have no direct indication that Susan Taubes was interested in Walter
Benjamin, whose work was in fact little known at this time. But she could
have become familiar with some of his theorems and texts during a stay in
Jerusalem in 1949—50—Jacob Taubes was then teachin

g sociology of reli-
gion under Gershom Scholem at the Hebrew University. In any case the

basic dialectic figure in which she situates tragedy evokes the topos of the
caesura as Benjamin cites it from Hélderlin in

schaften.” In Susan Taubes’s theory of tragedy,
non-religious justification emerges on the scene:; when human decision’

“Goethes Wahlverwandt-
the caesura occurs when

5. E.g., Klaus Heinrich, _Floﬁ der Medusa: 3 Studien ur Faszinationsgeschichte

6. 8. Taubes, “The Nature of Tragedy,” p. 196, o . g
7. Playing 2 central role in Benjamin’s thinking, the decision here as well is an
ntial sign of human action addressing the divine order. Cf. Erich Auerbach, Dante als
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and reflection appear where previously the rule of the gods’ laws deter-
mined events; this would seem to represent an inverse configuration, as it
were, to Benjamin’s arrival of a “beyond of poetry” that “breaks off” the
poet’s word within a secularized culfure, :
Describing the origin of tragedy, this dialectic constellation is described
by Taubes in an alteration of competing perspectives—between “a rational
point of view” and “a religious perspective.” For not only a reading of
tragedy is at issue here. Rather, this is itself described as a drama unfolding
© between differing sign systems, hence as a drama of readings: “Human
action tends to become fragic whenever the ‘time is out of joint,” the
oracles grow obscure and even treacherous; human action becomes tragic
whenever the divine order loses coherence so that man, misreading the
signs of heaven, becomes the instrument of his own destruction,” Within
the history of theater, Taubes sees above all antique Greek and Elizabethan
theater as corresponding to the tragic model in their unfolding on stages
in which the border between the divine-demonic and human spheres has

become porous. :
Methodologically the configuration of Taubes’s theory of tragedy can

be located in the realm of cultural theory in that she discusses the tragicin

" relation to various symbolic forms and registers from the cultural history of
knowledge: ritual, religion, philosophy. Tragedy is thus first examined in
its position facing ritual on the one hand, religion on the other hand-—this:
in view of both the concept of the hero and the problem of transgression.
‘While in each case we find an exploration of both commonalities and dif-
ferences, the relation of philosophy to tragedy is also addressed in passing.
Ritual and tragedy, for instance, are tied together through an experience
of the demonic, the gods® destructive aspect; together both oppose the
approach taken by religion, for which the numinous sphere takes the form
of a personal God. :
_ Ttisthe case that this way of approaching the birth of tragedy is by no
means new. What is remarkable, however, is the manner in which Susan

* Taubes renders it structurally dense, in order to sharpen its import in terms

- of her own basic orientation. And it is striking that she, in particular, is not
interested in the intersection between epic, myth, and tragedy, but rather

Dichter der irdischen Welt (Berlin: de Gruyter,' 2001), p. 7, who describes the decision as

aspecific feature of tragedy.
8. 5. Taubes, “The Nature of Tragedy,” pp. 196, 203.
9. Ibid., p. 195 (my emphasis).
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In stressing tragedy’s religious-historical génesis—-—Wiﬂl- rite here playing

. an mmportant role as an archaic or pre-religious form, Hence although, she

mdicates, the use of ritual models as a basis for tragic form has already

tz;lber da:; I’?*agzscke, for Taubes the subject is suited for tragic status from
¢ beginning, For as a neutral arena for the confrontation of conflictin
powers, tragedy admits neither a solution nor a reconciliation. Inst dg-
in the ideal tragic situation the three moments of action 'suﬁ"‘e'rin eaaci
knowledge-are Inseparably bound, with each in fact emérging froi; ﬂr;
of.her. Tr.aglc heroes gain their insight precisely from the sufferin th, :
uecessarily produces- their actions. At the same time, the ositig a;'
tIage-dy at the transitional locus between myth and reasm,l rendle)rs it ollllilg-
sophically suspect. Although, in Taubcs’shview, tragedy indeed reprgsent
the advent of reflective consciousness in the archaic world (or; a reflectio X
Sf that v_vorid’s crisis), at the same time. jt keeps a foot in tI{e old orde?
The philosopher emerges to wage war against the tragic poets,”" Og thr'
other hzfnd, Taubes explicates the relation between tragedy an'd religi :
f:o‘ntra}snvely,‘ in terms of the motif of the human struggle against di%liz};
mjustice as presented in Greek tragedy—Aischylos’s Prometheus—and

. the Hebrew Bible—the book of Job. Where for Taubes Job represents a

passive form of suffering, inflicted on him as a test, Prometheus places
himself on a neutral stage against the gods: “there is no ultimate court of
apgeal,‘- the combatants face each other in an open arena bounded only b

an tmpersonal power of fatality.” To be sure, tragedy and reiigionyarz' |

| linked through their view of human beings as agents of evil and through

10, Tbid,, p. 157.
11. Ibid., p, 200,
12. Thid., pp. 202f
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the theme of their transgression of the divine order; but this transgression
is interpreted by religion as a sin while in tragedy it is manifest in the
model of heroic action. In violating the law of the gods, tragic heroes not
only set themselves against established order but, beyond this, reflect with
their action on a contradiction in the cosmic order itself: “The hero may be
driven to break the law in one sphere in order to fulfil it in another.”"® We
can here think, for instance, of Antigons, who in her breach of Creon’s law
evokes that of the subterranean gods, the order of the dainon.

Now for Taubes, the question of how the tragic hero’s downfall can
become a source of aesthetic and ethical pleasure camnot be separated
from a specific tragic interpretation of transgression; that is, it cannot
be answered in strictly poetological terms. In face of 2 one-dimensional

- understanding of transgression by an either purely religious or purely

rational consciousness, in Taubes’s perspective tragedy opens something
like a third position that reflects on each of these delimitations. In light
of more recent research,' we could say that it opens a scene of negotia-
tions between and upon philosophy and religion. To this extent in tragedy
evil receives trans-ethical significance. Taubes describes this as a cogni-
tive-theoretical surplus. Where religion and philosophy both stand for the
universal validity of a certain rule (in the one case divine creation and
revelation, in the other case truth), precisely because of its overstepping of
the border between the human and divine, tragedy enjoys a wider-ranging

cognitive possibility;

Both religion and philosophy are grounded on the faith in the universal-
ity of a single principle, whether an ultimate rationality or an omnipotent
god. They tend to suppress any independent sphere of being which defies
either reason or divine nature, and tend therefore to explain evil as a
negative atfribute, a privation in man’s reason or will. ;.. Tragedy shows
that he who transgresses the line that separates man from the gods gains

a profounder insight into their relation.” '

We might say that in the tragic, what is thus at stake is gaining an insight
won qua transgression, but at the price of suffering, hence as it were along

13. Thid., p. 203.

14. See for example Renate Schlesier, “Maskierte Texte: Reh';gitise Anspielung uad
Verheimlichung in der griechischen Tragtidie,” in Mimesis, Bild und Schrift: Ahnlichkeit .-

und Entstellung im Verhlmis der Kiinste, ed. Birgit R. Brdle and Sigrid Weigel (Cologne:

Bohlau, 19963, pp. 22138,
13. S. Taubes, “The Nature of Tragedy,” pp. 203f,

- Begativity and furnishing tragic action with meaning, v,

1t}h¢ extreme poles of hope and nihilism, ™ But where.in
ope and nihilism maintain 5 balance, with hope emergin

?}S:; iljgatzzcile to supp_l.y her cue: when the philosopher “announced that

which h:sab:acztzf GXPIaI{lS, ;;]11 ¢ planted the seed for a new kind of atheism

: € a major theme of European th ; »17

As an example for a “most uropean thinkers in our century,”"
- : : uncompromising formulation,” for such

religious atheism, she makes use of the writing of Simom; Weil .who?;sex

I6. Ibid, p, 195,

17. Susan Anima Tandan s
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terms a “French philosophér—mystic-saint.” She ﬁrst.describes this nega-
tive theology—or, in her formulation, “religious atheism”—as follows:

Atheism, which used to be a charge leveled against s}?el.)tics, unbffliev-_
ers, or simply the indifferent, has comeo to mean a rghgzol{s expenepcz
of the death of God. The godlessness of the w'orld in all its st::ata af;e
categories becomes, paradoxically afld by a .dxalecuc of neg.’:x’tt{c)::ix',w(‘r fhe
signature of God and yields a mystical athefsr‘n, a thf':ology of di o
absence and nonbeing, of divine impotence, divine nonintervention, an |
divine indifference.'® ' :

This passage encapsulates some of .the le-itmotifs from other ‘rdehgw;;;
philosophical texts that Taubes published in the 1930s. Sfr_le pai ?)e.o X
attention to those paradoxical conceptual figures gomded in the religi u&l
investment of divine absganc'e; and she focused W:lth equ_ai mtenf.;tg o:de
dialectic of negation in the philosophy of modernity—this a good e;v e
before Adomo’s Negative Dialectics (.1966). For Tal'lbes, Simone ?e
was an iminortant example of such negative theology: 31terally an examgn ,
since, as she indicates in “The Case of Simone Weil,” an essay ‘agpe':ar}l a%
four years after “The Absent God,” “recent analyses h.ave -t;ace thsmln
patterns in the writings of Kafka, Heidegger and the dialectical theology
+19
OfBgi}:; alrxksc %?:thr;)rs makes clear that Susan Taubes’s discyssion Qf
religious atheism does not unfold within the canon of Jewghj traic}o’li:-1
tion—although the experience of nop—confesmor{aliy-anchore ; e\;rher
intellectuals plays no unimportant role in her analysis. In the second o

" essays on Weil, she thus proposes a proximity between Weil and Kafka,

and this in connection with a discussion of Weil’s love of tradition, populg:r
culture, and myth, and their derivation from the experiences .Of a person

" lacking her own tradition:

’f‘hrough the study' of the past she remedied in herself the u_proqtf:d hm;x{e— |
Iessness she found in the modern masses. In Simone Weil, as-in Kafka,

"18. Ibid. ' _ . ‘ .
ig gﬁsan Taubes, “The Case of Simone Weil,” typescript, published as Tl;e"Rifglr
of Simc;nc Weil” in Exodus 1 (1959): 55-71 (German: “Das Ritsel um Simone Weil,” in De

Pfahl: Jahrbuch qus dem Niemandsland zwischen Kunstund Wissenschajfl, trans. Birgit Leib

(Munich: Matthes & Seitz, 19951, pp. 205-20). “The Case of Simone Weil” is a typescript

without indication of place or year but published in 1959 as “Thie Riddle of Simone Weil” .

in the journal Exodus, Page numbers for subsequent citations refer to the typescript.
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we see the configuration of a double estrangement to which the Jews may
be predisposed in contemporary civilization, For she was born outside of
the Church as a Jew, and at the same time stood outside of Judaism and
this not by an act of revolt, but simply by circumstance, 20

Hence in the linkage of authors as different as Kafka and Weil, what is

at play is the experience of a “double estrangement”—an experience of
some importance for Jews in the twentieth century, and that has para-
digmatic status for the culture of modernity. Kafka and Weil are thus
understood as representatives of a way of thinking also significant for
German philosophers—without ejther a “German-Jewish™ or “Christian-
Jewish” discourse emerging from such ties in Tay :

; ‘ bes’s writing. Instead
of the problematic hyphen prevailing in such discourse,” we find & study
of the communicating chax_me}s existing between, on the one hand, the -

specific constellation of Jews both outside of religious tradition and, on
the other hand, the hidden theological traces within German philosophy.
For: “Nigtzsche once remarked that German philosophy is a smuggled
theology.” This is the approach taken in her discussion of “The Gnostic
Foundations of Heidegger’s Nihilism,” which appeared in. The Journal of
Religion in 1954.% The title defines the perspective in which Taubes inves-
tigates the concealed connections between Jewish experience and German
philosophy. And in the continuation of the above-cited passage from “The
Case of Simone Weil” considering similar patterns of writing and thinking
inKafka, Heidegger, Barth, and Brunner, Gnosticism is directly introduced
as a common point of reference: '

These writers do not merely revive an ancient heresy, rather they render
the contemporary reality in gnostic terms. The gnostic language lends
itself to contemporary experience because it responds to the same prob-
lem: how can man caught body and soul in the wheels of an oppressive,
inhumane and dehumanizing system, reserve an inalienable point of

inwardness, a spark of absolute selfhood invulnerable to the forces of
demoralization, delusion and tyranny,? ‘

20. Ibid., pp. 171,

. 21. On the hyphen’s significance, see Jean—Fraﬁpois Lyotérd and Bberhard Gruber,

Ein Bindestrich zwischen ‘Fidischem und Christlichem’ (Diisseldorf: Parerga, 1995).

22, S, Taubes, “The Gnostic Foundations,” p. 155,
23, 8. Taubes, “The Case of Simone Weil,” pp. 65
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-

This thesis can be considered the thread uniting z%ll the phﬂosgphx;
cal texts of Susan Taubes: the twentieth-century expenence.-of a: alsen
God is given expression in the form of ‘& masked or ncsatxve t ﬂjo oggf%
or a religious atheism, its concepma}.ﬁgu.res corresp?nding tdo. . oseces
the historical Gnostic movement. Within this constellation, the di erenk ;
between Jewish and Christian discourse recedfe before traces of ma;h?n
theological signification, for the mos?: part unificatory by ggmre, vt; o
central philosophical topoi of modernism, for gxample negation, no asga
' ness, nihilism, absence, and paradox. A range of sc}}olarshlp SGI;YG.S : .in _
starting point for Taubes’s reflections: the interpretation of Gnosticism
the work of Rudolf Bultmann® and Hans Jonas, but also clonte;nl;;r‘ar{
French research such as that of S_imogelPetrement. (1947) an gnzs
Charles Puech (1945). She clearly atiributes great @pprtan;c t(:;;[ t?on
Tonas’s study Gnosis und spétantiker Geist (1934), with its reformula

of gnosticism in terms of Heideggerian existentialisrq.” We thus read in

her essay in Heidegger that:

Tt is one of Jonas® major contributions toward the pnde;stand:gg of
negati\?e theology that he traces the origin o'f the progressive ?:n' encg; '
toward conceiving god through negative attributes, to the nege 1v131:1a1 of
the gnosis. The negativity of the gnostic god serves to. underrmneﬂo 03_;
the positive empirical reality of the world and its cla1_m_ to any. Vv u:.vé
validity. ... All interest is introverted m the contemplz'mon of the negg :S ©
acosmic self. The fullness of the god ;s_ﬁnally emptiness. The emp

is on an emotional relation to this emptiness. _

As a follow-up to Jonas,” in Taubes’s Heidegger article absolute con-

H H 45 ’s: an d .
cepts from existential philosophy such as self, anxiety, “thrownness

: i “Die Bedeutung der neverschlossenen man-

24. Tanbes cites Rudolf Bultmann, atung e
danischen und manichaischen Quellen fir dz;ls J;f;rzt?rlxgd;;s) ci:usdI gﬁzr;?;sglfgg:&ur;sm

ischrifi filr die neutestamentliche Wissenscha, . , and
?ferﬁils?iiﬁm im Rahmen der antiken Religionen (Ziirich: A:term.s, 1949}1.' o Gosis

75, See Hans Jonas, Grosis und spdtantiker. Geist, vol. 1, Die mythologisc
(1934; Géttingen: Vandenhoeck & Ruprecl}t, 19“64). 156, 160

'26. 8. Taubes, “The Gnostic Foundations, pp- 159, 160. N .

%2 In Jonas’s Gnosis und spdtantiker Geist, the cétaiogue describing theth iogq:
of Gnos-:ticism” contains the following topoi (with quotation marks us.ed W]:filerfi‘b e):) :;”
used with the original German terms: (1) the “strange” (Das Fi remdel, ) eW Zy nd”

. (Jenseits), the “outside” (Auperhalb), “this world” and “that world” (diese Well, |

Welf); (3) “worlds” (Welten) and “cons” (donen); (4) the world-enclosure (das Welige- -

hause), living (Wohnen); (5) “light” (Lichf) and “darkness” (Finsternis), (6} “mixing”
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strangeness organize a discussion of the relationship betweén Hcidégger s
thought and the so-called'drama of the gnostic self. Above all strange-
ness represents the linkage between modernism and Gnosticism., Tt stands
at the center of the leitmotifs “that run through all the various Gnostic
systems and speculations, The first great symbol of the gnosis is ‘Strange-
ness.” The “Strange God® of Marcion corresponds to the ‘Strange Lifs,’
the exile of Mandaean Literature, ‘Strangeness’ is a complex dialectical
concept.”™ We can here see that while Tatubes’ explication of negative
theology is grounded in a reading of Gnosticism via existentialist con-
cepts, her perspective is different from Jonas’s in an important respect: she
is more strongly interested in the correspondences between the historical
context of Heidegger’s thinking and the historical Gnostic mbvements;
and in this way she renders Jonas’s own expansion of transmitted sources
into a “basic state of gnosis™ and brings it back together with specific
cultural-historical situations. o : o
As above all the second part of her Heidegger essay shows, Taubes’s

study is not only based on a consideration of Heidegger’s writing, espe-
cially Sein und Zeit, Holzwege, and Was ist Metaphysik? but also a study
of the historical Gnostic movement.-In that context she discusses the
delimitation of Gnostic concepts fromi the cosmological thinking of Greek
philosophy and stoicism. The latter’s cosmological “optimism” and Gnos-
ticism, Taubes indicates, stood in extreme opposition: '

In all its variations and sects spanning the eastern part of the Roman

Empire, running from the mystery religions through early Christianity

to the Mandean sects east of the Jordan, one motif prevails; man is not

“at home” in the cosmos. The logos of the gnosis is “not of this world.” = -
The Gospel of John as well as parts of the Pauline epistles give abundant

(die Mischung); (T) “fragmentation” (die Zerspliz‘temng}, unity (Eirheit) and multiplic-
ity (Vielheif); (8) “falling” (Fall), “sinking” (Sinken), “capture” (Gefangennahme);
(9) “thrownness” (das Geworfensein); (10} angst (Angsi), erring (Irren), homesickness
(Heimweh); (11) stupefaction (Betdiubung), sleep (Schlaf), drunkenness (Trunkenheity;
(12) to become cut off (abgeschnitten werden), (14) the world’s noise {der Lérm der Welty,
(15) the “call from outside” (der Ruf von auflerhalb); (16) the “strange man” (der. fremde
Manin), (17} the content of the “call”; (18) the answer to the “call™; (19) collecting one’s
self (sich-selbst-Sammeln) (Jonas, Gnosis und spétantiker Geist, pp. 941%). Tt would be
interesting to explore the rhetorical politics of the citation within this catalogue, i.e., the
distinction between concepts set in quotation marks and those lacking such punctuation,

28. 8. Taubes, “The Gnostic Foundations,” p. 158. -

29, Christoph Markschies, Die Gnosis (Munich: Beck, 2001), p. 27.
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i the cosmos. The equa-
i to this deep estrangement of man from :
:i‘;?zggiwg = mco'roi “world = darkness,” formulates }theB%nosnc pathos,
Here cosmos stands for all empirical and psychic reality,

The Marcionic, Mandianic, and Manichean Gnosticism™ in which Taub<?s
was 80 strongly interested comprised a reIigio-histochi movement in
- which Jewish Gnostic sects had contact with early Christian movements,

She was most concerned, not with the controversy about the movement’s -

authentically Jewish or Christian origins, but. with the phenoEcnrzléegf
transitional constellations—in this respect coming very close to e e
research that interprets Gnosticism as hlstonc:'aH}{ atype of expenf{n od;a -~
In this way Susan Taubes’s Specii:]c contribution to a the?rg ?W n:;Il o
nity is her identification and illumination of a co.rrespondence. be ) e k,ﬂﬁ
the one hand, a post-assimilatory, pos'tucon’fessmnai or seculanz;i c;zeaﬂ
in which loci of Jewish and non~Jew;sh mmkfex:s can 710 lo.ngclzr emem ujlz
distinguished; and, on the otherlhaéﬁ;i a é:rag;u:::lgzieltﬁit?;cg:; ;n;; ment in
i i ism and early stiani el ‘
gil;hcilllt?ﬁ;ebiﬁzsi the programs of Jewish and early Christian Gnostic

heresy were not yet polarized, In light of this research alignment, it appears -

that Susan Taubes’s theory of modemity emerges as, in Benjam_m 'S sense,

i i ”p. 158,
. Taubes, “The Gnostic Foundations, P 38 . ‘
3(1) ida'{ziou {85-160), founder of an early Christian gnostic sec?t, was e)fPeiled from
RDme’S-chﬁStian congregation in 144; his counter-church }vouid If;t 1§:1to fﬂ;e sucﬂ; :)I;?g;
‘phi i ibli " ke radicalized the “Pauline anti esis of law an
As a “philologist of biblical texts radic ] PV hocinating e
ies, Gnosis, pp. 87£). Marcion is clearly cne o 16 most fagcir ©5 )
mmk:lih;ssénosticisn};fsee for instance Adolf von Harnack s Chns_t:amzmg appgopna:«;:
r;s:ba; movement in his Buch Marcion: das Evangelium vom ﬁegnden I(_l?ct)ét (}}%9;2%’\; igle
n ic rejecti i above all the Hel
rogrammatic rejection of Jewish sources, . .
Haén?kaca);guHB:rifc?cpMiicion: Das Evangelium vom fremden Gott: Eznfa Moni%?g:
@ OG t:rkichre der G”rundlegung der katholischen Kirche {Darmstadt; Wmseu;c ©iche
g:;:hge:sellschaﬁ, 1996] p. 217). With its name derived fr?ﬁ ti:;e Adramlg‘c’: e;naMn a:;ci g;eis?n
fani i i t was located east of the Jordan . :
tion, the Mandianic Jewish-Gnostic sec e Peaortan CreT oo
-antique Guostic movement founded by the Pe : _
]‘: a\fea:sigﬁﬁa:}aigzjn the Roman Empire until the fourth cenm;ymamong other things for
a : e
ine’s intellectual formation, . ) _ '
Auggs.‘;m;\/fsaiischics describes the historical Gnostic moverment as an f:xienrne_ntsgl ghhe;sse
bris i : “ t change in the his-
o " (Markschies, Grosis, p.90), a p_hase'of abrup ang )
S d Cﬁ?ﬁstt?:gt;gy(igg pp. 116£}), and as 4 “transformational process™: “The sedond
ory i ., PP 2 : i .

selves with a tradition of “smuggled theology™ characteristic of German
philosophy. The figure Taubes thus discovers within the dialectic of Secu-
larization ig clearly significant. For if we postulate a continyeq topicality
ofGnosticism, then, in the words of Christoph _Markschies, “the thesig of

an increasing Secularization of society in the modern age wouylq need to be
very thoroughly scrytinizeq »

Mainly conceived in the 1950s, Susan
a specific historical~theoretica1 conte

formulated against the backdrop of the recent war and Holocaust, that stil
Seemed capable of being conveyed as 3 description of alienation, horpe.-
lessness, and imprisonment ip an age of technological-scientiﬁc progress,
Her argurnentative approach is Comparable to that of Aderno’s, with it
interplay of civilization-critique ang a “thinking after Auschwitz™ it is
also in accord with the relatively absiract ideas ¢ i

Taubes’s work likewise reflects
xt: that of a_ctitique of civilization,

Holocaust—more precisely, to Weil’s theme of the “senseless suffering of
the concentration Camps.” Taubes here underscores that Weil’s concept of

“affliction” needs to be distingujshed from “simple suffering,” For Weil,
sheindicates, the slave ' "

‘emerges as the model of affliction i , technological society whose
blind mechanism makeg both heroism and martyrdom meaninglesg g
human possibilites and which finds jts image in the impotent victim, ip
the industrig] worker, or i the prisoner in 3 concentration camp, who
suffers not as 2 map in the hands of mmen but as 5 thing battered around
by impersona] forces. It is a world in which map as such, man ag ap

autonomous person -and Source of action, hag po being; persbnality and
Organism crumble in a cajenjyg of forces, 3¢

33, Markschies, Grosis, p. 119, )
34, S. Taubes. The dhoms . » -
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In Taubes’s reading of Weil, then, slaves are “the modsl of afffic-
tion” in that they lack the status of autonomous agents, thus falling into
an apersonal status blocking any path. towards martyrdom or heroism. In
- this reading, Weil’s mysticism emerges as a historical continuation and

. intensification of Nietzsche’s postulate “God is dead,” with God’s present
absence, perceived as absolute, having been preceded, Taubes argues, by a
number of revolutions of consciousness. These extend from the historical
critique of sacred Christian history to the twentieth century’s moral catas-
trophe; each “voiced its particularchallenge to Christianity.” They include
(1) the scientific revolution and the resulting conceptual predominance of
blind mechanical process; (2) the empirical scrutiny-of religious tradition,
relativizing dogma; and (3) the progressive undermining of belief through

both Marxism and psychoanalysis, which elevated religious symbols into
fictions—producing the inverse reaction of a widespread contemporary
religious hunger. : '

Where in Taubes’s Heidegger article the correspondences between
nihilism and gnosticism are determined above all by strangeness and noth-
ingness, in the Weil article this role is taken by the concept of affliction
and the pathos of a non-existing God, both framed, as indicated, by recent
historical experience. In modemnity, a vanished divine order has been
replaced by a religious atheism or nihilism, defined by Taubes as a nega-
tive theology. This serves as the axis of her cultural theory of modernism.

The Place of Susan Taubes in the Philosophy of Religion® ‘

Together, “The Gnostic Foundations of Heidegger’s Nihilism” (1954)
and “The Absent God” (1955) form a significant constellation in Susan
Taubes’s work. On the one hand, they appear to be the only publications
whose author is designated as Susan Anima Taubes (the tragedy essay
as “Susan A, Taubes™); on the other hand, they announce her decision to
change ler dissertation project from a study of the theological elements in
Heidegger’s philosophy, as announced in an identically worded author's
notice accompanying both articles in the highly respected Journal of Reli-
gion, to the work she would actually complete a year later under the title

35. Tam grateful to Susan Taubes’s son Ethan Taubes and daughter Tanid Taubes for
all information about Susan Taubes’s writing going beyond the published work, As agreed
on with Tania and Ethan Taubes, together with Christina Pareigis I take care of the editing

and publication of Susan Taubes’s scholarly estate at the Susan Taubes Archive in the -

Center for Literary Research, Berlin.

eight year old at Harvard
t;,r School and Radcliffe
: ah R ; ] 55. F i
tion of her W?l‘k In philosophy at Bryn Mawr, with g B.A C;Iégrifxlr};g 1?1;) ]11191)51?-
i eélzgzg, attending lectures
v _ - Nock™ and p Isai
?eetr‘i}:ezmgie?griert Marcuse.”_ Most of her essays a]‘:)l::f:{:lreclyifl3 (:.E:a I;:Z]:
s Hotre . a. and ‘Ph.D. Aiongsifie those mentioned, there was also
ission el aliu %?Latmcle with the title (in translation) “A Critical Dis-
ooy ;{Zbrewﬂgff;f: rﬁ.‘,;olté;i’;lpublishﬁ in Yiun; Philosophica]
o 7sily, and her discusg; e

7 : on of “Th

rggedy in the Review of. Metaphysics. The Camus article waffs I;tli'ts;;t?j

half of 1952, whicl; she spent in Parig for g study

36, Se . : in i
Tt 5 ; gekremajzksl on. Susan A Taubes in note 33 of .the introduction to Jacob
o A,%dm it ?;ig;; ntz;r. B;zgz‘eme einer Kritik der historischen Vernunft: Gesam
‘ ; - und Geist, 7 i e ( ch:
Wil e icte 1596, oo esgeschichte, ed. Aleida Assmann et a]. (Munich:
37. -' . » '
The Susan Taubes Archive containg Iwo papers Written for a semingr taught by

Isaiah Berlin on “C
oncepts and Categories of the Hummar Qo "
a course on “Marxist 1d eolo 2V tanoht b TTaskonw _Aufuan 8 CIeflces at Ha.rvard and one for

e

TR e
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* publication of her writing in the United States in 1951 and 1952. In the Cidi ' .
same year that Susan Taubes’s first text on Weil appeared, Ingeborg Bach- - Sfeii?:/]: rzs‘%;aeﬁir ?I;resenung, particularly fy Om areligio-hijst 1
mann published her own essay on the French author, assessing her writing Taubes csiehveredbe tween Judaism and Christianity 4 ;)r;;(:? per-
. @s an “aftestation of pure mysticism.” In this light, it would see more ' the World Jewish Cagamst Iesistance~—on “Messianisy, and Iatsé; i a’(’:ob
probable that Jacob Taubes learned of Weil’s work from his wife, and less n0s Talk of 1959 Zzizgr;ésriﬁ ?r%lszlem in 1979, pe used § Choi'emn’gz ) at
: > ananis dey messianische, Idee im dentumu

to criticize Scholem’s method of dividing “the messian;
c

probable that things transpired as he recounted:
: Judai . . -
udaism and Christianity. In thig text, Scholem hag tie

I'was at Scholem’s and he got terribly excited about a lady whose name diff

I hadn’t yet heard of, and he as well until four weeks before, namely ttence between the two religions to different . ¢ 2 fundamental

Simone Weil. And he cursed like a trooper, explaining whilé cursing that - : the JeWISI:E.Case, a salvation that “takes place in thODCept?, °f salvation: in

he’d thrown Simone Weil’s books, the first publications in France then, - stage of history and in the medium of the co; ; PUbhc sphere, on the

into the garbage. And as he recounted this about the woman, eieija, I , case “the reinterpretation of the prophetic pr?;::“y;; in the Christian
‘ : § 0L the Bible into 3

realm of inwardness.™ In support of o 0 ;

' : Opposition between i g wa th ©S1S that “guch i
However doubtful the accuracy, through the symbolism of an image from inner dynamic of theﬁesz?ai;ai:difeinj‘: mbS;lvanonal ideas” ObSCUiGSStE;E:
mermory this anecdote is of real value, since it points to aprimal scene in a historical sitnation in which mesg; o b aneS.Offers the
later conflict between Taubes and Scholem: that over the sharpness of dif- anic hope was disappointeg:
ference between Jewish and Christian messianism; it appears that the work

went over to the garbage bin and pulled out the stuff,*

of Susan Taubes helped lay the scholarly foundations for this conflict. As
Thomas Macho explains in his discussion of Simone Weil’s influence on fall apart, bUt_ the hope for salvation crumbles. If however, 1,
both Jacob and Susan Taubes, it was precisely the aspect of inwardness in ‘ :ilz ;omma;mry does not totter due to inner certain,ty, then ﬂ:,e me ot
Weil’s writing that negatively fascinated Scholem. This is spelled outina e ence has to turn inward, salvation has to bo g, f00d a g i
, : occurring in the spiritua] cr 1s100d as an event
7 : biritual sphere, which is mirrored in the hymap soul, - -

letter he wrote to Georg Lichtheim in 1950:

What draws me to this very pified unfortunate maiden is the abhorrent anity as much, 2s in th
scent of inwardness, which perhaps here more than in othgr 50 much more “else can salvation be d:ﬁsevgmeenth-cgnmy Sabbatian movement, How
well-ordered texts makes clear why I find Christianity so completely ' ' the external world, e a_fter “ho Mossiah bas not, in fact, redeemed ...
unbearable.... There of course the deception of pure inwardness—God j » 1040 as g displacement into interiority?* . .
protect us from it—proceeds at a-truly great tempo, and I can only say: : This descri " . _ oL
happy are the Jews, who very decisively did not abandon themselves to _ o torical di ;I;gg? ;nf a ina;nten?nce of messianism in face of the reai-ﬁ 1 s
it in world history.*® T L Diment of salvationa] hopes, and th i A
_ Interiorization, appears to g . ¢ ensung necessary
: i » PPy perfecily to Simone Weil’s o )
: . . . . : Os1tion—
It is well known that one of the main points of attack in Jacob Taubes’s - i iicofesmﬂd closely to Susan Taubes’s Own description ogthatmtl)sﬂ?n :
polemic against Scholem is that for him inwardness is far more than a mere : i Zv;c_?qes carlier. For in “The Cage of Simone Weil,” she exq phas o
: - a \ . s ize.
Rk el cannot embrag:e gzther the Christian concept of a sacreé) histor;

38. Ingeborg Bachmann, Werke, ed, Christine Koschel, Inge von Weidenbaum,'and

tinst; ich: Piper, 1978), 4:147. : , | .
Clem;;S .I}\gcolf g‘;%‘:?{?@ésgf;crh Iflit Izeter Sloterdijk,” January 1987, unpublished type- N ;},eo,:;:;.ci:e&c? t%at-r.ESp ect, Sigrid Weigel, Entstellte Ahnlichkos- Walter Benjaming
soript, cited in Thomas Macho, “Der intellektuelle Bruch zwischen Scholem und Taubis,” : Macho, “Zum § t:: ft weise (Frankfurt am Main; Fischer-Taschenbuch, 1997) PP 'iéf and
in Gershom Scholem: Litératur und Rhetorik, ed; Stéphane Mosés and Sigrid Weigel i 42, J TaubeleZ:: j;hzn Tai}{bez‘“' und Scholen,” ’ TR
] I ) ult zur Kultur, p. 44,

{Cologne: Bohian, 2000), pp. 148F. . i 43 . : :
40. Gershomn Scholem, Briefe, ed. Thomas Sparr (Munich: Beck, 1995), 2:16£, 4 ‘ 44' ??rff}?z Svcfflirf;‘{ ”dajf’q (Frankfurt am Main: Subrkamn. 10620 1.7
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ortheJ .ewish éoncept of a holy people, the time of salv;fciog’s at;rivaé_raet(ﬁt; |
i indivi i1 alone. Susan Taubes thus din
ing meaning for the individual soul . -
gﬁi Weil’s%nystic atheism, emerging fom the specific experience of
her age, beyond the traditional, rigid conflict

between belief in a Messiab who is expectefi to come and e:;a‘t‘):r;lsin ;haz
kingdom of God at the' end of time, an_d faith in the messi vho Tas
already redeemed the world and who will ‘return to rul'e t.he Wo;d datthe .
end of time. The difference between Jt?wm:h and Chns:tl?p mdem ism
becomes insignificant since Simone Wefl rejects the belief in r?' o él o
as a temporal event, as a fact accomphsheglsor o be accomplis |
specific historical moment once and for all.

In these comments from the late 1950s, Weil’s mysticism is ng;?eg‘na;z,
soncrete historical experiences O :
i - response to the concrete historica. : e
fﬁ?iﬁ?nﬁe&nﬁg of the polemic Jacob Taubes formu%a.ted ;w;sty 5;23\;3
i ’ dogma of a strict opposition between JEW- -
later against Scholem’s postwar COgI oo e s
i isti iani nly emerges against the temp :
ish and Christian messianism O B et s
adi iti quately con:
istorical reading; as the critique of an approac : uately cons
]e]:::iu;hr? expérien%:e of recent events in the reflection on rehgm-hmtonc?.l |
. . "es. . ) . . . ’ - ! .", . " -
cert?]fn;z personai and thematic constellation outlined al;m{e cintlz:exatlille
i i ding the intellectual relation between
ined from various angles. Regardmg o e e
Taubes, it is remarkable that a
couple Susan and Jacob ) : e e ot
i k on Weil, Jacob defined the
that Susan was producing her v'vor , fined o ever e
i i the principle of law and the princip ’ .
ing conflict between ’ v and | D O s &
indi i » petween Christianity and Juaais
an “indissoluble difference” be » : aisin’” e 2
i But at the same time, there is a
schema clearly in debt to Scholem. 3t e, hete s e
imi : san Taubes’s writing from the 1950s, Jacc
LR “! and his later work from
ing di i cidental eschatology,”’ an :
DT e o80eal 11 ect to Cnosticism, in both his
960s to the 1980s—above all in resp  Go : s
‘tflalt:cinaﬁon with the “prince of the world” and his discussion of Marcion.

Here Jacob Taubes’s Heidegger essay of 1975 and his Marcion essgy of -

1984 are of special interest.*

3 11 12” .
. Taubes, “The Case of Simone Wefl, r : .
jé ggza?acc“)b Taubes, “Die Streitfrage zwischen Tudentym und Christentum: Ein

i i 2 in Vom Kult zur Kultur, pp. 85-98.
i £ ihre unaufidsliche Differenz” [1953] in - :
Bllck;’llu ;acob Taubes, Die Abendldndische Eschatologie (Bem: A. Francke, 1947).
48, Cf. Taubes, Vom Kult zur Kultur. .
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t

For her part, as a philosopher of religion Susan Taubes appears io
have disappeared from the academic scene soon after the studies of Weil.
After the Ph.D, thesis, she worked at Harvard as a resedrch assistant under
Paul Oppenheim, then moved to Columbia and Barnard as an Associate in
Religion, teaching there into 1963, became a University Associate in the
University Seminars on the Theory of Literature in 1967 and worked as a
curator at the same university’s Bush Collection. She edited anthologies of
Aftican myth and Native American stories in this context, But afterward
we only find a short reading of Genet’s The Blacks published under the
title “On Going to One’s Own Funeral” in Columbia Daily Spectator; this
appeared in 1961, o A ,

In contrast, a biographical event produced a major piece of imagi- .
native literature: the 1969 novel Divorcing. Shortly after its publication
Susan Taubes committed. suicide. The novel is itself narfated from the
autobiographical perspective of a dead person, Sophie Blind. Its represen-
tational mode alternates between dream and mnemonic images, fantastic
and satirical scenarios, and highly realistic scenarios from the everyday
life of a female intellectual;™ at numerous points it comresponds to the life
history of its author,™ . : -

It may be the case that Susan Taubes’s own early experience of expul-
sion, forming the index for her studies in philosophy and religious history,
may have sharpened her sense of modernity’s negative theology. In any
event, the gesture of her 'Writing is less characterized by the historiciz-
ing perspective than through an unpronounced actualization. It is here not
easy to say what her own attitude is toward the conceptual figures she
describes—both negative theology and the unspoken traces of citations
of Gnostic heresy. Possibly her insight into what she points to in her Hei-
degger essay as a necessary approach for a knowledge contaminated by

49. See Susan Taubes, “On Going to One’s Own Funeral” (review of Genet’s The
Blacks) in The Supplement, Columbia Daily Spectator, October 27, 1961, pp. | and 5
(revised as “The White Mask Falls,” Tulane Drama Review 7 {1963]: 85-92),

50. SeeSigrid Weigel, “Susan Teubes und Hannah Arendt: Zwei Judische Intellektuelle
zwischen Literatur und Philosophie, zwischen Europa und USA” in Jidische Infellektu-
elle im 20, Jahrhundert: Literatur- und kulturgeschichtliche Studien, ed. Ariane Huml and
Monika Rappenecker (Wiirzburg: Kénigshausen & Neuvmana, 2003), pp. 13349

31, A granddaughter of the Chief Rabbi of Budapest, Tudit Zsuzsanna Feldmann,
was born in 1928 and emigrated to America in 1939 together with her father, a psychoana-
Iyst. During her studies in the United States she mst the five-years-older Jacob Taubes, a

Vienna-born philosopher and rabbi who had moved to Zurich in 193 6; she married him in
1949 at the age uf twenty-one, .
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Guoosticism also applies to herself: “The gnosis, the ‘knowledge” which
contains the teaching of the way of redemption, is in itself a step in the
drama of redemption. The knowledge (gnosis) is not objective; it is not
simply the narrative of a spectator abour redemption; it forms an inner
constitutive moment in the process of redemption.” Such an approach
has nothing to do with empathy. This is especially clear in the remark-
able manner Susan Taubes succeeds, in her description of Weil’s texts, in
tying a lucid critique of the universalization of historical experience to an
open-minded explication of Weil’s critique of Judaism. At the end of “The
Absent God,” in the context of a discussion of the social implications and
political effects of Weil’s negative theology, she thus comments:

The purity of Simone Weil’s experience of the Cross and her genuine
desire for identification with the injured and the oppressed render her
religion of suffering all the more tragic. For her mystical atheism offers
a religion to the afflicted only at the price of blindfolding one’s self to the
fact of those who profit from their affliction and consequently serving
their ends.™

Weil’s observation on the price of mystic atheism in a totalitarian age is
criticized by her'as a transformation of negative theology into a type of
negative theodicy. Through this theodicy, a historically determined impo-
tence is misjudged in that it is presented as a characteristic of God’s created
beings: “but is not Simone Weil in her way also guilty of projecting the
impotence and the hopelessness of a particular human society into- the
divine being?”** But considered from a human perspéctive, this comprises
an attack on human justice. :

Despite this clear critique of the way Weil’s mysticism is caught up in -

the violent dynamic of history, in her second Weil essay Susan Taubes tries
to loosen a resistance to Weil’s writing that had been manifest in Jewish
intellectual circles by clarifying Weil’s antagonism to the Hebrew. Bible
and some principles of Judaism, for instance the idea of a tribal God and
that of chosenness, together with Weil’s radical critique of Christianity’s
spiritualization of the Hebrew God. In this respect, she situated Weil’s
texis historically through recourse to, among other things, the traces of
Gnostic tradition apparent in them: '

52. S. Taubes, “The Gnostic Foundations,” p. 160.
53. 8. Taubes, “The Absent God,” p. 15.
54. Thid., p. 16.
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bols persist in Jewish religious thought?*

A decade after the end of the war
Weil’s critique of what Susan Tau

;;ieglszg:;ial citrli:leséﬂm%uably, it attests to a remarkable intellectual
00 the part of a twenty-eight year old. In distincti

understanding she shows for Wail’s nosi ‘ ot e

: : 5 posttion, her as , it

f:aI meaning of Weil’s “religion of suffering”—wi Which, 2 Taupe G

§5. S. Tanbes, “The Case of Simone Weil,” pp. 8f.




