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Abstract
To investigate how literary narratives of the Thirty Years’ War could reinterpret this conflict as
unifying heritage for Protestants and Catholics in the Imperial German nation-state, this study
presents the results of a survey of thirty-four German-language historical novels published
between 1871 and 1920 that seek to narrate a national history of the Thirty Years’ War. This war,
which took place roughly between 1618 and 1648, has generally been termed a religious war, and
when Imperial German novelists wrote historical fictions about the war, they wrote under the
assumption that their readership basically understood the Thirty Years’ War as a conflict fought
between the Imperial Catholic forces of the Holy Roman Empire and the motley Protestant factions
who resisted. Given the salience of confession in the popular imagination of the Thirty Years’ War,
this study explores how literary portrayals of this conflict reflect Imperial German understandings
of what it meant to be German and whether this “Germanness” was contingent upon confession.
To address this guiding question, the study is divided into four chapters which consider
confessional identities under the lens of gender, region, language, and modernity, respectively. In
spite of the diversity of modes of historical scholarship and political thought from 1871 to 1920,
this study argues that literary treatments of the Thirty Years’ War from this period: (1) mask
contemporary concerns in historical imaginings in order to comment on topics such as national
unity, ecumenical reconciliation, Macht- and Moralpolitik, women’s and Jewish
(anti-)emancipation, and/or the legitimacy of violence; (2) consistently recast power politics and
greed, as opposed to religion, as the driving force behind this catastrophic war in order to present
the collective trauma of the Thirty Years’ War as both the crucible of an overarching German
national identity and a warning against the peril of internal German division; and (3) in a vast
majority of cases portray German national identity as compatible with the Protestant as well as
Catholic confessions, and in a minority of cases with Jewish and other religious identities.
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Introduction

Writing National and Confessional Identity:
Historical Fictions of the Thirty Years’ War in Imperial Germany
Aber da ist noch der Dreißigjährige Krieg, der dem Siebenjährigen vorangeht, und über
den kommt kein deutscher Autor in einem historischen Werke, wenn er wirklich etwas
sagen will, hinweg, ohne etwas von ihm zu sagen.
– Wilhelm Raabe, Das Odfeld (1888)1
In order to sell a product, good marketing plays to the desires of its target audience.
Advertising for historical novels, especially when serialized, may rely on promises of dazzling
action, heart-wrenching romance or the melodramatic struggle between good and evil to entice the
interest of readers. In announcing Luise Mühlbach’s Die Opfer des religiösen Fanatismus (18711873), the Bensinger publication house accomplished all the above. Written for a reader who may
have no prior knowledge of the novel or only the vaguest concept of the Thirty Years’ War, this
promotional text sells a suspenseful historical adventure characterized by religious polemics and
nationalist sentiment:
Der dreißigjährige Krieg! Welche verhängnisvolle Geschichtsepoche
für Deutschland, eine Epoche des fanatischesten und wildesten aller Kämpfe,
eine blutige Zeit des Religionskrieges, dessen Flamme 1618 in Böhmen sich
entzündete, um verheerend und versengend über ein Viertel Jahrhundert durch
Deutschland zu wüthen. Ein Jammer ohne Beispiel greift von der Ostsee bis an
den Donaustrand um sich. Provinzen aller Reiche sehen wir von der Wuth des
Aufruhrs ergriffen, sehen jetzt staatliche Bande zerreißen, dann sie durch Blut
und Eisen aufs neue wieder knüpfen – eine Zeit voll Schander und Grauen!! Aber
in ihren Jammer erhöhen mit kalter Hand und grausamer Berechnung die
Erbfeinde deutscher Kraft: von Rom und Paris werden die Fäden gesponnen,
das Unglück des Reiches zu mehren. Eine volksvernichtungslustige Diplomatie
treibt hier – Haß und Fanatismus der Glaubenszeloten, der Finsterlinge und des
Jesuitismus üben dort ihr ruchloses Spiel, das erst in unsern Tagen die Nemesis
ereilt.
Die Verfasserin unseres Romans entrollt ein farbenprächtiges treues
Gemälde dieser Zeit; mit der ganzen Kunst ihrer Begabung führt sie uns jetzt in
1

Raabe, Wilhelm. Das Odfeld. Stuttgart: Reclam, 2010. 11.
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das Arbeitszimmer Ferdinand II., dann in die unheimlichen Klosterzellen, wo
die allmächtigen Brüder Jesu ihre verderblichen Pläne schmieden, jetzt in die
heitere Umgebung Friedrichs von der Pfalz, dann in die Prager Königsburg, die
diesem Kurfüsten zu kurzen, unglücklichen Aufenthalte geworden. Die Gestalten
Thurns und Mansfelds bereiten auf das große Kriegsgenie vor, das mit
Vorahnung Napoleonischer Macht in Böhmen aufging, um unter mörderischen
Streichen in Eger zusammen zu brechen. Die edlen Charaktere Gustav Adolfs und
seiner Rathgeber lernen wir schätzen, und mit poetischem Zauber weiß die
Verfasserin über das düstere Bild der von ihr geschilderten Zeit mildern Glanz zu
breiten, indem sie das Volksleben belauscht und zeigt, wie inmitten von Sturmund Kriegstoben die Macht der Herzen, die zwingende Gewalt der Liebe ihre
Zauberkraft nicht verlor. [emphasis in the original] (Mühlbach, Vol. 2, p. 230;
Vol. 4, p. 229)
While the sensationalism of this text may seem over the top, Kevin Cramer opens his monograph
The Thirty Years’ War and German Memory in the Nineteenth Century (2007) with this very same
text and claims that it represents exactly what the German public wanted in historical fiction of the
war. (Cramer 1) Indeed, this advertisement delivers all the attributes of a melodramatic historical
novel and partisan view of history. Comprised of equal parts anti-Catholic polemics and allusions
to war atrocities, the advertisement flies in the face of any attempt at confessional understanding
in the interest of maintaining a dichotomy between evil Catholic forces and admirable Protestants.
The designation of the conflict as a “blutige Zeit des Religionskrieges” already sets the stage as a
dramatic battle between confessions with the Catholic order of the Jesuits, alongside the Papacy
in Rome, firmly marked as the “Erbfeinde” of the German people. Not a kind word is lost on the
Catholic Kaiser Ferdinand II., as sympathy clearly belongs with the strong male and Protestant
leaders Friedrich V. of the Palatinate and the Swedish King Gustav Adolf. Beyond the religious
dimension of this text hides another appeal to two major facets of popular nineteenth-century
interpretations of the Thirty Years’ War: that the conflict was a singularly violent event in the
history of Germany and that it could nevertheless be rationalized in terms of the experience of the
Napoleonic Wars. While the Thirty Years’ War is described in superlatives as the most fanatical
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and miserable epoch in German history, it is also a fateful moment that offered a premonition of
Napoleon’s conquest and the designation of France as an “Erbfeind”. If this advertisement is to be
taken at face value, then the perception of a “treues Gemälde” of the Thirty Years’ War in 1870s
Imperial Germany was presumably as violent as it was anti-Catholic and anti-French.
The marketing for Die Opfer des religiösen Fanatismus thus seems to confirm in clear
terms the confessional, nationalist and chauvinist polemics that literary studies might expect from
historical novels of the Gründerzeit. Yet even the most cursory synopsis of the novel contradicts
the character of the Thirty Years’ War to which this marketing strategy appeals. Any assumption
made based on this advertisement thus ought not be extended to the novel itself. In the formidable
1,513 pages of Die Opfer des religiösen Fanatismus, Luise Mühlbach offers enough cliché thrills
to pull readers in, but through mindful juxtaposition of events and characters crafts an image of
the Thirty Years’ War that defies the novel’s own advertising. The result is an historical novel
which at times appears Janus-faced in its attempt to deliver the promised polemic interpretation of
history while simultaneously undermining that narrative. Rather than two incompatible versions
of history in one novel, Die Opfer des religiösen Fanatismus casts those who adhere to religious
bigotry or feign piety for secular gain as the instigators of war, while staging characters with
interconfessional concepts of faith as the novel’s exemplary heroes. The melodrama of this
historical novel thus arises not out of the conflict between Catholic and Protestant, but rather the
conflict between those who endorse the superiority of a given religion by killing and dying for it,
and those who honor the preciousness of life by embracing religious freedom.
The tension between marketing and product, however, perfectly illustrates the
contradictions that complicated the attempt to write national history in the newly-minted German
nation-state. The issue of confessional reconciliation in particular held enormous stakes within
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Imperial Germany because the realization of a kleindeutsch state, that is to say a Prussian-led state
without the territories of Austria, meant that Catholics were only a sizable minority within a
religiously heterogenous, but Protestant-majority, state. In contrast to relatively homogenous states
like Catholic France or Lutheran Sweden, Germany’s religious heterogeneity posed an obstacle to
national unity, particularly from the perspective of Protestants who viewed Catholics and their
alleged allegiance to the Pope suspiciously. In the first decade after the unification of Germany,
the so-called Kulturkampf unleashed a wave of anti-Catholic sentiment as well as government
policies directed against the influence of the Catholic Church. (Clark 568–576) Yet as the
passionate confessional antagonism that marked this period subsided, it was difficult to ignore the
reality that Germany was and would remain a confessionally diverse nation. The question was how
to conceive of this nation in such a way that at least Protestants and Catholics felt equally German.
To investigate how literary narratives of the Thirty Years’ War could reinterpret this
conflict as unifying heritage for Protestants and Catholics in the Imperial German nation-state, this
study presents the results of a survey of thirty-four German-language historical fictions published
between 1871 and 1920 that seek to narrate a national history of the Thirty Years’ War. This war,
which took place roughly between 1618 and 1648, has generally been termed a religious war.
Although at various points in history this interpretation has been contested, the Thirty Years’ War
as religious war was the dominant paradigm in Imperial Germany. (Rabb (1964); Krusenstjern and
Medick (1999); Cramer (2007)) That is to say, when novelists wrote historical fiction about the
war, they wrote under the assumption that their readership basically understood the Thirty Years’
War as a conflict fought between the Imperial Catholic forces of the Holy Roman Empire and the
motley Protestant factions who resisted. Given the salience of confession in the popular
imagination of the Thirty Years’ War, this study explores how literary portrayals of this conflict
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reveal Imperial German understandings of what it meant to be German and whether this
“Germanness” was contingent upon confession.
Even with a refined focus on this corpus of historical fiction from Imperial Germany, this
research spans diverse eras from the strife of the Kulturkampf in the early years of the empire
through the fin de siècle to the experience of the First World War; as such the various imaginations
of the German national character likewise expand and contract, shift and contort with these periods.
Thus, while the delineation of this timeframe is unusual for literary studies, this research is
motivated by the continuities and evolving trends in historical fictions of this period despite the
stark changes evident in German society and literature from 1871 to 1920. In spite of the diversity
of modes of historical scholarship and political thought during this timeframe, this research argues
that literary treatments of the Thirty Years’ War from this period:
(1)

mask contemporary concerns in historical imaginings in order to comment on topics

such as national unity, ecumenical reconciliation, Macht- and Moralpolitik, women’s and
Jewish (anti-)emancipation, and/or the legitimacy of violence;
(2)

consistently recast power politics and greed, as opposed to religion, as the driving

force behind this catastrophic war in order to present the collective trauma of the Thirty
Years’ War as both the crucible of an overarching German national identity and a warning
against the peril of internal German division; and
(3)

in a vast majority of cases portray German national identity as compatible with the

Protestant as well as Catholic confessions, and in a minority of cases with Jewish and other
religious identities as well.

5

The National Imagination in Historical Fiction
Reading historical fiction as a product of and contributor to nation-building is not a new
endeavor. Indeed, the study of nationalism has increasingly turned to literary texts to understand
how national identity can be semantically constructed. At least since the publication of Benedict
Anderson’s Imagined Communities (1983), nationalism studies has endeavored to understand how
media, especially mass media, contribute to the social construction of national identity and
belonging. By understanding nationalism as a construct, Anderson’s approach builds upon and
confronts theories of nationalism such as Elie Kedourie’s ideational interpretation of nationalism
as the product of German Enlightenment thought (Kedourie 1960) and compliments ideas such as
Ernest Gellner’s theory that nationalism arose as an organizational necessity in modernity. (Gellner
1983) If the nation is constructed in part by the media its nationals consume, then it is important
that members of the same nation have access to the same media sources that explicate what the
nation is. This phenomenon entails not only access to technological infrastructure suitable to
publish and disseminate to a mass audience, but also a salient collection of ideas upon which some
general consensus of national belonging may be built.
Indeed, as expressed in Ernest Renan’s over a century old and yet still highly relevant essay,
“What is a Nation?”, the soul of a nation is allegedly contained in the shared legacy of the past and
continuous consent in the present. (Renan (1882)) This principle, which has also been referred to
as a “daily referendum,” implies the function of mass media in the nation since it is through media
that a community develops the same points of reference, basis of knowledge, and public discourse.
This focus on how a daily consensus is formed helps bridge the seeming contradiction between
what a nation is – a social construct – and what people think it is – a geographic space, a linguistic
family, a religious congregation, a civic responsibility, a bond of blood. Thus, while the
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consumption of media portraying the nation as an ethnic community may lead to consensus that
the nation is an ethnic community, in actuality only the consensus – not the shared blood – is “real”.
The dissonance between consensus (as the socially constructed basis of a nation) and its content
(as the values enshrined in the consensus) helps explain why two nations like France and Germany
have for so long been treated differently in nationalism studies: France’s national identity is based
on geography, language and civic values, while Germany has long focused on blood descent.
(Brubaker (1992))
The never-ending riddle of nationalism studies is how to identify the mechanisms of
consensus and to recognize the content of this consensus even though on a macrolevel consensus
is impossible. National consensus is itself a myth. A national public does not agree on what it is;
not even the individual knows exactly how, why or if they belong to a nation, so quickly can one
be included or excluded by the larger community. National consensus must therefore be
understood as exceptionally layered yet nebulous, and even contradictory. And when considering
how the individual relates to this national consensus, another old metaphor proves useful: the
individual’s identity as a deck of cards2 – at any moment the individual can swap the top card for
another or fan out a flush of cards. While one might figuratively put a Lutheran face card on the
top of the deck in church, at a political rally one might literally become the “card-carrying”
member of the party, flashing his credentials. On the other side of this game, print media, too,
plays its cards via marketing and content to suit the reader. Not just print media, but sports clubs,
professional societies, community associations and a host of other social groupings have their own
cards to play as well. Consequently, national consensus might best be metaphorically understood

2

Though unable to find a written source for this metaphor, it is a useful image that Professor Charles King
(Government Department, Georgetown University) uses to describe identity in the undergraduate course Comparative
Political Systems, for which the author was a teaching assistant. Though drawing on this pre-existing metaphor, the
author has further developed it for this discussion.
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as a privileged set of cards that allegedly encompass national identity, but which are still embedded
within a much larger deck that contains moral, regional, educational, professional, demographic,
etc. cards that at any point could also be substituted into the national core. Not every individual
possesses all the cards belonging to the national core, indeed no one can possess all of them
because there is no agreement as to what this definitive core is, but self-perceived members of the
nation do possess enough general consensus about this core deck to play along. To participate in
the nation is essentially to play along and hope that the other players accept your game.
Studies of nationalism – within political science, history, literary studies and other
disciplines – in turn typically focus on only a few cards in the core deck of national identity and
argue for their predominance or auxiliary effect. In many cases, these cards express the
appreciation of allegedly timeless features of the nation ranging from geographic landscapes to the
Heimat and products of national culture, and/or narratives of collective perseverance through
adversity. For example, in Conquest of Nature (2006), historian David Blackbourn investigates
the literal conquest of German geography as a function of urbanization and modernization, and
frames this physical process within the nation-building project that casts mastery over nature as a
German “story of progress.” (Blackbourn 9–11) In a complimentary fashion, Celia Applegate’s A
Nation of Provincials (1990) as well as Alon Confino’s The Nation as a Local Metaphor (1997)
demonstrate how regional culture, including the celebration of landscape and Heimat, provide
specificities that help bridge the gap between lived experience and the abstract nation. Reverence
for “German” music as a signifier of national identity and pride has also been the subject of Celia
Applegate and Pamela Potter’s anthology Music and German National Identity (2002), Philip
Bohlman’s The Music of European Nationalism (2004), as well as Barbara Eichner’s History in
Mighty Sounds (2012). Gender and nation, including the “domestication” of female roles within
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the national community as well as women’s struggle against such roles, has given rise to numerous
studies including Todd Kontje’s Women, the Novel, and the German Nation (1998) and Jennifer
Drake Askey’s Good Girls, Good Germans (2013) among many others. Just on the basis of these
few examples, the diversity of subjects and disciplines that can fall within the purview of
nationalism studies is virtually unlimited.
With consideration to the interplay between print media and German nationalism in the
Kaiserreich, both Kirsten Belgum’s exemplary study Popularizing the Nation (1998) and
Charlotte Woodford and Benedict Schofield’s anthology The German Bestseller in the Late
Nineteenth Century (2012) proceed from the following astute observation: “Even when one reads
a novel secretly, it is often being read by others in the same way. Therefore, reading a bestseller
can also be to participate in a community of readers.” (Woodford 9) With reference to perhaps the
best-known publication of the late nineteenth century, Belgum’s study of Die Gartenlaube
investigates how this magazine cultivated a consumable image of the German nation for male and
female readers of all ages in the German Empire. Her research reveals that, more than just
thematizing the nation, Die Gartenlaube “actively participated in the construction of a coherent
and continuous past,” which helped “to generate a unified sense of the nation.” (Belgum xx) This
anachronistic endeavor is central to the contradiction that Benedict Anderson exposes between the
“objective modernity” and the “subjective antiquity” of nationalism (B. Anderson 5): by writing
national history, Die Gartenlaube contributed to the production of a German history which was
projected back into the distant past and which substantiated a myth that helped forge consensus
concerning the nation of the present. Brent O. Peterson’s History, Fiction and Germany (2005),
represents a commendable model for looking specifically at how historical fictions of the national
past, as myth, made “the state and nation coincide.” (Peterson 5) To take a short excursus into the
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very meaning of myth, Roland Barthes has theorized that myth is both the sign and metalanguage
that allows one to speak of the “associative total” of two terms such as, for example, the ‘state’
and the ‘nation’ without there needing to be any real substance behind the myth itself:
Mythical speech is made of a material which has already been worked on so as to
make it suitable for communication: it is because all the material of myth (whether
pictorial or written) presuppose a signifying consciousness, that one can reason
about them while discounting their substance. (Barthes 110)
By drawing on prominent places, names, and events that to some degree have already been
“worked on” within a national context, the discourse of national history, which is itself a caricature
of “history,” is suitable for myth-making because it attempts to articulate the belief in national
consciousness. On account of the variety of topics, traits, and tendencies that can be enumerated
by a nationalist via myths of national history, this study argues that of all the cards in a nationalist’s
core deck, those which reveal his or her recognition of celebrated events and places in a nation’s
past are among the most important.
Nationalist histories, whether from novelists or disciplinary historians, do not emphasize
all events in a nation’s past equally. Rather, certain moments, places, or people become sites for
the concentrated extraction of national myths and traits of the national character. These sites have
been called Lieux de mémoire by Pierre Nora and alternatively Erinnerungsorte by Aleida
Assmann, but in either variant, this concept seeks to elucidate how certain sites become knotted
within discourses that interdependently negotiate between the values of the present and memories
of the past. Constructed memories of the past shift to suit modern fashions and vice versa. The
analysis of Erinnerungsorte can thus help scholars retrace topics of contemporary salience over
time, which in turn sketch out the contours of nationalist myths, religions, and ideologies. These
three key components of cultural nationalism, as theorized by Germanist Hans Rudolf Wahl, form
the normative basis of nationalist discourse. Wahl defines myth with aspects of Barthes’s theory
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as the shared “geglaubte Geschichte” of a nation; nationalist religion includes the numinous
aspects of nationalism often involving a story of salvation; and nationalist ideology refers to basic
attitudes determining values and goals of the nation. (Wahl 10–11) Popular histories of the German
nation during the Kaiserreich, whether as an article in Die Gartenlaube or in the volumes of a
bestselling historical novel, participated in the nation-building project when they drew from and
built upon Erinnerungsorte in order to construct meaningful and believable historical narratives
that coherently blended scenes from the past with present realities and future hopes.
While the late nineteenth-century writer may have been more or less aware of his or her
contribution to a national consensus about history, early literary scholarship of historical novels in
particular conflated reality and social construction as evident in Georg Lukács’s Der historische
Roman (1936/7), which positively values, even defines, historical novels as a genre which unveils
a putatively real “national character.” (Lukács 33) Although scholars over the course of the
twentieth century rejected and revised many of Lukács’s assertions, this text remains the central
reference point for any critical engagement with historical fiction. On the basis of Sir Walter
Scott’s Waverly novels, Lukács theorized two features that the ideal historical novel possesses.
The first is that, rather than lionize celebrities of the past as in romantic novels, the historical novel
should portray fictional heroes – like the namesake Edward Waverley – who demonstrate the “Weg
der Mitte” by navigating between political elites and the common man. (Lukács 25-33) The
historical in the historical novel thus materializes predominantly in the form of a “middling
character,” who is neither the ruling king nor the powerless peasant, but rather a cipher for the
“Herausbildung des nationalen Charakters.” (Lukács 33-50) The second pivotal feature of the
historical novel according to Lukács is a relatable connection to the present, because “ohne eine
erlebbare Beziehung zur Gegenwart ist eine Gestaltung der Geschichte unmöglich.” (Lukács 49)
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Implicit in the manifestation of the national character is thus the attempt to make the past engaging
and meaningful to the contemporary reader, because this character is supposedly recognizable to
the present national reading public.
Lukács’s attempt to explain the emergence of the genre and its defining features brought
about renewed scholarly interest in historical novels, including Hans Vilmar Geppert’s Der
»andere« historische Roman (1976), in which he formulated two typologies for historical novels:
the “typical” historical novel which laid claim to the “unmittelbare Darstellung” of history, and
the “other” historical novel, which accentuated the “Hiatus von Fiktion und Historie.” (Geppert
(1976) 34) In critiquing Lukács’s preference for historical novels that allegedly portray national
history, Geppert instead praises the “other” historical novels that critically distanced themselves
from historical objectivity. Yet Geppert’s typology has been met with fierce critique since it
unnecessarily reifies the distinction between fiction and history, which Hayden White
fundamentally put into question with Metahistory (1973). Rather than two fundamentally different
entities, White explicates how the “emplotment” of history, which entails the arrangement of a
series of events into a story, leads to proximities between history as seemingly objective
historiographical depiction and as literature. (White 7) Scholars of the historical novel have since
gravitated toward this understanding of the overlapping qualities of history and fiction to the extent
that Geppert fundamentally revised his typology for his book Der historische Roman: Geschichte
umerzählt (2009). Whether viewed by the literary scholar or historian, the constructedness of
historical narrative is an inevitable consideration in any analysis of nationalist histories.
Nevertheless, historical fiction is not just any type of historical or national narrative, and
the genre requires definition beyond what Lukács and Geppert have proposed. In perhaps the most
comprehensive discussion of the genre to date, Hugo Aust’s Der historische Roman (1994) pithily
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concludes that a historical novel “verlebendigt Vergangenes, deutet Geschehenes und ist selbst
Teil der Geschichte” (Aust VII). This definition concisely captures the phenomenon that, in telling
history, historical novels become part of our understanding of history. In addition to this
overarching definition, Aust names two categories for the historical novel – “reconstructive” and
“parabolic”. The former includes attempts to recreate an earlier historical “person, epoch or world”
and ranges from the works of Sir Walter Scott to Umberto Eco, while the latter intends to hold up
a “mirror” of the past to the present, as in the exile literature of Alfred Döblin or Lion
Feuchtwanger (Aust 33). Whether seeking to reconstruct or reflect history in the present, both of
these types of historical novels either directly or indirectly comment on the subjectivity of history.
This innate process naturally also applies to historical novels of the Kaiserreich, which Jan-Arne
Sohns convincingly reveals in An der Kette der Ahnen (2004). In this study of historical novels
from 1870-1880, Sohns portrays novelists as essentially ahead of their historian peers because of
how they acknowledge the “Konstruktivität der historischen Wissenschaft.” (Sohns 15-17). Just
one example that he cites is Conrad Ferdinand Meyer’s Jürg Jenatsch (1876),3 which through the
satirical

representation

of

a

chronicler

ironically

comments

on

the

“historische

Objektivitätspostulat” of historians and advocates for the critical treatment of sources (Sohns 151).
After Sohns, it is quite difficult to treat novelists of the Kaiserreich as naïve peddlers of national
clichés and unquestioned histories because in some way or another all of their historical novels
comment on the tension between the author’s present and the imagined past.
Sohns, however, is not alone in seeing novelists as critics of history, especially in the
atmosphere of nineteenth-century historicism. In Die Ganzheit der Geschichte (2007), which
thematizes the historical novel’s confrontation with the totality of history, Barbara Potthast argues

3

A highly respected historical novel of the Thirty Years’ War present in much of the literature: Lukács 247; Limlei
65; Aust 101; Potthast 287; Geppert (2009) 123.
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that the historical novel in the nineteenth century overtly sought to bridge a perceived break with
history – the loss of totality – by making the past present. (Potthast 32) Potthast’s primary interest
is what she identifies as the central organizing principle of the historical novel: the competition
between modern, liberal democratic and traditional, absolutist ideologies. Synthesis rather than
antithesis between these ideologies represents the ideal outcome in historical novels of the
nineteenth century, as representatives of opposing camps were generically brought together
through love affairs or marriage. (Potthast 47-49) Potthast theorizes that this dichotomous schema
ultimately seeks to compensate for the overarching pessimism of historical novels, which
acknowledges the impossibility of not only restoring the totality of history but also of convincingly
identifying the sought-after causal connections between past and present. (Potthast 53-55). Thus,
even though the genre may have evolved out of historicist tendencies, Potthast argues that the
historical novel proves invaluable to interdisciplinary studies as the medium which reveals what
other products of historicism conceal:
hinter dem opulenten Schwelgen in Bildern, Stoffen und Versatzstücken der
Geschichte steckt ein verzweifelter Geschichtspessimismus, eine tiefgreifende
Krise des Geschichtsbewußtseins, die darauf beruht, daß geschichtliche
Entwicklungsprozesse und Kohärenzen im neunzehnten Jahrhundert als zerstört,
historische Fakten als vereinzelt erfahren werden. Die ästhetische Geste des
Zusammensetzens und Re-konstruierens einer Ganzheit von Vergangenheit und
Gegenwart ist der produktive Ausdruck dieses Bewußtseinzustandes. (Potthast 55).
To cast this conclusion in another light, the increasingly fragmented and atomized perception of
history in the nineteenth century led novelists to employ literary strategies which appear to
approximate “unmittelbare Darstellung,” but are actually conscious reconstructions of history that
emerged as a response to the failing promise of historicism. Any critique of historicism, therefore,
might consider looking into historical novels to gain insight into how this teleological view of
history began to unravel in the mid-nineteenth century.
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Historical fiction of the nineteenth century is thus of value not just because it claims to
depict history, but because as a genre it participates in a construction of national history that is
motivated by underlying anxieties about the loss of coherent historical narratives. And while the
aforementioned works provide substance to the theory of the genre, a host of other studies have
already revealed the fruits of historical fiction in nationalism studies. For research in the German
language, Hartmut Eggert’s Studien zur Wirkungsgeschichte des deutschen historischen Romans
1850-1875 (1971) is the seminal work which, in a primarily quantitative fashion, sought to identify
all historical novels – he does not subscribe to a strict definition thereof – in the mid-nineteenth
century. The study, which positioned itself in direct opposition to Lukács’s comment that mid to
late nineteenth-century historical novels belonged to the “Massengräber einstiger Berühmtheiten”
(Lukács 194), explains why these novels are worth exhuming. (Eggert 7) Despite his focus on
1850-1875, Eggert acknowledges two main waves of German historical novels, occurring between
the 1820s-1830s and the 1850s-1870s, respectively. His observation of a counterintuitive boom in
publications just before German unification is noteworthy in consideration of his initial
assumptions that the historical novel would have been buoyed by the events of 1870/1. (Eggert 7;
23) In describing the content of historical novels, Eggert also sheds light on which historical
periods were most popular and when. Although the most popular subject material before 1875 was
the eighteenth century and Napoleonic Wars, after 1875 authors began probing further back into
the past. (Eggert 90) The selection of historical material, as one might expect, was further
frequently tied to German particularism, whereby political orientation and regional identity played
a role. (Eggert 97) Where national ambition was concerned, texts which expressed a patriotic
message often featured settings in the times of Frederick the Great and Maria Theresia, the
Napoleonic Wars or the Thirty Years’ War. (Eggert 99) Although Eggert finds that only 5-6% of
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historical novels during this time were written about the Thirty Years’ War (Eggert 102), he offers
the following interpretation of why this period would be of interest:
Einerseits bot das historische Geschehen die Garantie für eine verwickelte
Handlung (wie übrigens Kriege fast immer); andererseits ließen sich die
Handlungsmotive der verschiedenen historischen Personen - vor allem
Wallensteins und Gustav Adolfs - in sehr unterschiedlicher Weise deuten. Da in der
Rivalität Preußen-Österreich der konfessionelle Gegensatz eine gewichtige Rolle
spielte und der 'Ultramontanismus' als wesentliches Hindernis der
Einigungsbestrebungen angesehen wurde, konnte man auch in der Darstellung des
30jährigen Krieges virulente politische Kontroversen und Positionen akzentuieren,
insbesondere Habsburg als Widersacher der nationalen Einheit herausstellen.
(Eggert 101)
Eggert’s implied thesis that the Thirty Years’ War was instrumentalized for political purposes in
line with the kleindeutsch / großdeutsch question has been repeatedly stated in the literature,
though it ought to be noted that Eggert’s research applies primarily to novels from before the
existence of Imperial Germany and thus of different political realities. If historical fictions of the
Thirty Years’ War in the early and mid-nineteenth century were a means of voicing opinions about
the shape – politically, geographically, confessionally – that a future Germany should take, then
importantly these texts are participating in a form of activism for a specific, unrealized goal.
Examples thereof include the works of Gustav Freytag, wherein Catholicism was marked the
“other” that was not to be a part of the German nation: “es war jetzt ein Glaube für Romanen, nicht
für Deutsche.” (Freytag (1859) 7) Historical fictions published after 1871, in contrast, are certainly
still activist, but they also respond to the legal creation of the German state. The supposed nationstate, not just bound to ideas but geography, included not just some Catholics, but entire territories
such as Bavaria that were majority Catholic. The new challenge was how to make this federal
agglomeration of states, with all their regional and confessional identities in tow, feel like a
coherent nation-state or more precisely, to create historical narratives that could effectively
communicate this feeling of national and even ecumenical solidarity.
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For the most part, literary studies about late nineteenth-century Imperial Germany have not
yet probed national narratives that explicitly address ecumenical themes. One of the earliest
publications on how confessional identities were reflected in historical novels published after 1871
is Günther Hirschmann’s Kulturkampf im historischen Roman der Gründerzeit (1978). The
Kulturkampf, which transpired roughly during the first decade after unification, was a period of
heightened anti-Catholic sentiment within German politics and society. Bismarck’s government
set the tone for this era and at the federal level various laws were passed to curb the influence of
the Catholic Church in German lands; one of the most politically emblematic of such laws included
the ban against the Society of Jesus and the expulsion of all non-German Jesuits from the country.
(Gross 240-291) Hirschmann’s polemical monograph tackles just this era in literary history and
argues for the term Kulturkampf to be used in place of Gründerzeit in literature studies because,
as Hirschmann claims, this period was dominated by anti-Catholic propaganda which scholars had
overlooked. (Hirschmann 7-10) While this study receives nods in later academic studies,4 the tone
of the work and conclusions are outspokenly partial to the Catholic perspective. While compelling
examples of prejudice and discrimination against Catholics in the writings of Protestants abound,
Hirschmann’s unequivocal condemnation of most Protestant novelists and quick praise of Catholic
writers raises red flags. In light of Hirschmann’s study, a major concern going forward with any
research on historical fiction about the Thirty Years’ War should be the conscientious treatment of
confessional issues and situate the depiction of confessional “others” within the text’s cultural
context of origin.
Yet when it comes to recent studies of historical fiction about the Thirty Years’ War in
particular, only Waltraud Maierhofer’s Hexen – Huren – Heldenweiber (2005) has systematically
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Negatively in Sottong (10), yet ambivalently in Peterson (14).
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investigated German-language portrayals of this event. From Grimmelshausen to post-1945
literature, Maierhofer explores a vast array of historical fiction, not just historical “novels,” to
examine the portrayal of women and gender in the Thirty Years’ War. Within this relatively narrow
scope, she identifies trends that either cast women as saintly or devilish, domesticated or wild, but
rarely somewhere in between. In a defense of her decision to conduct a survey of historical fictions
to probe the literary images of women, Maierhofer emphasizes the potential to explore ideals and
fantasies within this literature: “Gerade meist unkritisch gelesene Unterhaltungsromane, und dazu
gehörten die besonders in der zweiten Hälfte des 19. Jahrhunderts reihenweise produzierten
historischen Erzählungen und Romane, sind aufschlußreich für Weiblichkeitsideale einer Epoche
und die Wunsch- und Fluchtphantasien ihrer Leserinnen.”(Maierhofer 7) Significantly, Maierhofer
directly confronts the issue of representation and accusations that such texts are “historically
inaccurate” when she states: “Unsere Frage ist nicht, ob die Ergänzungen und Phantasien historisch
möglich sind, sondern welche Leserinteressen sie befriedigten.” (Maierhofer 15) And so this
statement concisely returns to the metaphor of the cards: writers of historical fiction did not blindly
construct history for it to be uncritically absorbed by the reader, but rather there is a distinct
interplay – a card game – between writer and reader to determine how and if the verlebendigte
Vergangenheit finds resonance in the present. The crucial question when reading historical fiction
is thus not if it factually contradicts disciplinary histories, but how and why historical fiction writes
new variations on old themes. Who wants this version of history?
Determining which version of history could be desirable is not just a question for historical
fiction, but also disciplinary histories. As historian Kevin Cramer has shown in his The Thirty
Years’ War and German Memory in the Nineteenth Century (2007), the Thirty Years’ War posed
a significant challenge to historians during this time:
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What is noteworthy about this struggle to create a unifying history is that German
historians used the story of the Thirty Years' War, the most divisive and humiliating
episode in modern German history, as the matrix within which a compelling story
of the German rise to unity, nationhood, and power could be presented. […] In
comparing the great seventeenth-century upheaval with that of the late eighteenth
and early nineteenth centuries, German historians identified the Thirty Years' War
as the most decisive and formative conflict in the long and halting progress toward
German nationhood. (Cramer 5)
While historians thus came to a general understanding of the Thirty Years’ War as a crucial event
in understanding a teleological view of eventual German unity, there was great discord regarding
just how this crucial event spoiled the chances for German nationhood. The central thrust of
Cramer’s monograph is thus how the interpretations of these historians broke down along
confessional lines:
Protestant historians, preferring to write a national history that marginalized or
excluded Catholics, insisted on the essentially religious nature of the Thirty Years'
War. They cast the war as a struggle against the foreign tyranny of the Habsburg
Counter-Reformation to preserve the foundation of “German liberty” established in
1517. Theirs was a vision of a war fought to establish the kingdom of the elect, a
Protestant German Reich, an interpretation that was easily incorporated into a
coherent nationalist narrative of Prussian triumph. Catholic historians viewed the
German Confederation as the legitimate successor to the Holy Roman Empire as a
guarantor of Catholic interests and the constitutional protections that preserved all
the German states, large and small. In support of this idea they refuted their
opponents' vision of the nation by condemning the Reformation as an essentially
political revolution against the legitimate authority and constitution of the empire.
(Cramer 13-14)
While this bold argument in many cases holds true, Cramer frequently finds exceptions or
contradictions. For example, the kleindeutsch-Protestant vs großdeutsch-Catholic divide holds
little explanatory power by his own estimation in the debates over Wallenstein 5 , while his
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Qualifications abound in the Wallenstein chapter: “The burgeoning histories dealing with Wallenstein appealed
much less consistently (and emotionally) to the animosity between Catholic and Protestant. …Wallenstein came to
symbolize the power of Realpolitik to make the German nation-state” (Cramer 94); or especially the political
interpretation of Wallenstein’s legacy that seems to speak to German national myths more broadly: “Like so many
other aspects of modern political and national consciousness in Germany, the recasting of the historical Wallenstein
in a revolutionary mold owed much to the impact of the French Revolution on loyalties to traditional institutional,
political and territorial structures. Wallenstein was embraced by the new nationalist faith in post-revolutionary and
post-Napoleonic Germany as the German model for the revolutionary ‘new political man’” (Cramer 101).
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discussions of the Protestant “apostate” historians Karl Ludwig von Woltmann and Karl Adolf
Menzel (Cramer 40-47) and the intra-Protestant historians’ debate between Karl Wittich, Max
Dittmar and Robert Volkholz (Cramer 166-177) seem to be propelled by something other than
confessionalism. While Cramer thus names many exceptions to the rule, in the discussion of eradefining historians Leopold von Ranke and Gustav Droysen’s desire to overcome divisive and
religiously infused histories (Cramer 125-126), Cramer neglects to mention how contemporary
politics might have influenced changes in the debate. In this specific case, the Austrian defeat
against Prussia in the War of 1866, which essentially sounded the death knell of any großdeutsch
aspirations, certainly factored into the more conciliatory tone of historians in 1869.
In discussing the veritable Erinnerungsort of the Sack of Magdeburg, Cramer also goes
beyond his own dichotomy in summing up his findings: “In the German historical imagination,
the suffering of Magdeburg, as the paradigmatic episode of a horrific civil war, served as an
enduring warning of the price paid for German disunity” (Cramer 142). Though Magdeburg
certainly appears in histories, including Friedrich Schiller’s Geschichte des Dreißigjährigen
Krieges (1799), as an alleged example of atrocious Catholic wrath toward Protestants, Cramer
acknowledges that this is not the only memory of the event. Overall, Cramer’s comprehensive
study of nineteenth-century historiography reveals that a confessional lens may begin to explain
what versions of history were salient, but by no means sufficiently explains variation in the
interpretation of the legacy and role of religion in the Thirty Years’ War.
Cramer’s emphasis on the explanatory value of confession is ultimately also the primary
interest of this study. The focus on the confessional interpretative lens, however, is distinctive from
the desire to understand the role of confession in the actual Thirty Years’ War. Stated differently,
this study situates itself firmly within the cultural studies of Imperial Germany, not the history of
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the Thirty Years’ War. In this respect, this study is informed by the centuries-long “realization”
that the war was not a religious war and that the Thirty Years’ War cannot be reduced to
confessional antagonism. For the ever-recurring assertion that there was more to this war than
religion, take, as an example of this shift, the editorial forward to GEO Epoche’s Sonderheft for
the Thirty Years’ War from 2008:
Liebe Leserin, Lieber Leser,
Während meiner Schulzeit habe ich im Geschichtsunterricht gelernt, dass der
Dreißigjährige Krieg von 1618 bis 1648 ein Konflikt der Konfessionen war,
ausgebrochen in den Nachwehen der Reformation zwischen den Katholiken, die
gut 100 Jahre nach Martin Luther versuchten, verlorenes Terrain
zurückzugewinnen, und den Protestanten, die sich gegen diese Rekatholisierung
wehrten.
Tatsächlich aber, so werden Sie in diesem Heft nachlesen können, war
dieser erste paneuropäische Konflikt vor allem ein Krieg um Macht und Einfluss.
Ein Krieg, in dem es anfangs zwar auch um die Frage des rechten Glaubens ging,
der sich dann aber zu einem Hegemonialstreit zwischen den europäischen
Großmächten Spanien, Frankreich, Schweden sowie dem deutschen Kaiser
ausweitete. (Schaper)
Despite Ranke and Droysen’s alleged desire in 1869 to shift the interpretive paradigm of the war
away from a divisive religious perspective, over a century and a half later, this process of
confronting the dominance of a religious interpretation of the Thirty Years’ War is still ongoing.
Alongside religious aspects, the war is commemorated in German media today as not only
a tragedy, but also the “Ur-Katastrophe der Deutschen” (Der Spiegel Geschichte (2011)) which,
confusingly, is often conflated with the “Urkatastrophe des 20. Jahrhunderts” from 1914 to 1918
or even “der zweite Dreißigjährige Krieg” from 1914 to 1945. (Bartlick (2014); Wiegrefe (2004))
In any constellation, only the World Wars seem to rival the Thirty Years’ War in perceived
brutality, death and destruction. With these kinds of comparisons today, it should be even less
surprising that in the nineteenth century the advertisement for Luise Mühlbach’s historical novel
of the Thirty Years’ War marketed the conflict as “ein Jammer ohne Beispiel.” Yet despite the
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seeming ubiquity of these images of the Thirty Years’ War, they do not have pristine provenance
from the seventeenth century. Prior to Friedrich Schiller, major contours of the interpretation of
the war included aspects of imperial constitutional reform as well as regional and ethnic divisions
alongside religion. (Wilson 4–8) After Schiller, however, histories increasingly focused on aspects
of death, destruction and confessional bifurcation with an emphasis on the suffering of Protestants.
(Krusenstjern and Medick 14–15) Whether in line with Schiller or against his portrayal of the war,
writers and readers of the Thirty Years’ War in the nineteenth and early twentieth centuries could
not fully escape the shadow cast by Schiller’s history, Geschichte des Dreißigjährigen Krieges
(1791-1793), as well as his dramatic poem Wallenstein (1800). Indeed, beyond a focus on death
and destruction, Schiller also contributed significantly to the cultivation of an aesthetic and
politically relevant Wallenstein figure, as Steffan Davies insightfully reveals in his The
Wallenstein Figure in German Literature and Historiography (2009). In his dissertation, Davies
discusses how Schiller’s treatment of the war as well as Wallenstein did not, however, necessarily
provide fully formed new concepts of the war, but were rather oversimplified and exaggerated as
protoypes of confessionally antagonistic narratives over time.
On account of these kinds of persisting memory discourses, a basic understanding of
dominant myths as well as historical events of the Thirty Years’ War is necessary to begin
interpretive work. At present, the two most famous comprehensive histories of the Thirty Years’
War in the English language are C.V. Wedgwood’s seminal The Thirty Years’ War (1938) –
despite its age – and Peter H. Wilson’s Europe’s Tragedy: A New History of the Thirty Years’ War
(2009), which is unrivalled in breadth and depth. In German, Georg Schmidt and Hans Medick
belong to the preeminent scholars of the war. On the occasion of the 400th anniversary of the
beginning of the war in 2018, Schmidt’s Die Reiter der Apokalypse, as the title already suggests,
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writes history with an eye for the myths and dominant imagery of the war. Of significant value to
further understanding the war in competition with its own legacy are Medick’s investigations of
contemporary autofiction accounts and primary sources; Wallensteins Tod (2008) and his co-edited
volume with Ben Marschke, Experiencing the Thirty Years’ War (2013) are just two of many
notable examples. Additionally, for its thorough embrace of the “emplotment of history,” Christian
Pantle’s Der Dreißigjährige Krieg. Als Deutschland in Flammen stand (2017) places special
emphasis on the experiences of the mercenary Peter Hagendorf (? – 1679) and the monk Maurus
Friesenegger (1589-1655), whose diaries provide primary source material for Pantle’s novelesque
history of the war. Though this just skims the scholarly research on the subject, these texts all point
to the preeminence of catastrophe and tragedy as the dominant image of the Thirty Years’ War
against which historical research, such as the above examples, must always assert itself. In other
words, engaging with the caricatures of the war are indispensable to researching and writing an
academic history of the events from 1618-1648.
Regarding the historical timeline of the Thirty Years War, the events from 1618-1620
(succession of the Bohemian Crown), 1629-1634 (Swedish intervention through to the death of
Wallenstein), and 1648 (the Peace of Westphalia) are the most prominent sites of memories of the
war. This observation, however, does not suggest that the events outside of these timeframes were
peaceful. Rather, the experiences of 1620-1629 and 1634-1648, which are traditionally viewed as
interstitial, vary greatly depending upon region, and for this reason these periods actually figure
more prominently into historical fictions with limited geographic settings than seminal events such
as the Sack of Magdeburg (1630) or Gustav Adolf’s death at the Battle of Lützen (1632).
Correspondingly, Benigna Krusenstjern and Hans Medick have even advocated for scholars to

23

award regional texts greater attention in order to achieve a better understanding of the phases and
asymmetrical experiences of the war. (Krusenstjern and Medick 20)
Of additional and special relevance to late nineteenth-century memory discourses, however,
is also the omnipresent cliché of the devious, often impious and power-hungry Jesuits. This trope,
which served as a strawman for the dangers of Ultramontanism in the Kulturkampf, is of interest
as a metaphor not just for a polemical depiction of reactionary Catholicism (particularly in the
works of Gustav Freytag), but also as a Protestant dissidents’ metaphor for the overreach of socalled “Pietists” in the Hohenzollern court (such as in the works of Luise Mühlbach). (Gross
(1997); Tönnesen 145–148) Critiques of the Jesuits, consequently, cannot only be read as antiCatholic sentiment, but as a critique of religious fundamentalism or religious Machiavellianism of
any confession. Thus, when reading Imperial German historical fictions of the Thirty Years’ War,
regional scope and interconfessional uses of the “Jesuit” require mindful interpretation.
As a literary study of Imperial German memories of the Thirty Years’ War, this study does
not seek to amend current ideas of the Thirty Years’ War, but rather to elucidate current ideas
about confessional antagonism in Imperial Germany. Trends in historiography of the war, however,
help identify sticking points in the historical narrative. Rather than point out disparities with the
historical record, this study investigates the Thirty Years’ War as a heavily overdetermined
Erinnerungsort of confessional antagonism within historical fictions which held up a mirror of the
past to the Imperial present and asked whether this image reflected struggles of a by-gone era or
contemporary issues in historical garb. As just one venue of constructing a national history for the
German nation-state, these historical fictions asked whether the identity cards “Protestant” or
“Catholic,” or “religion” of any kind belonged to the core deck of the German nation, and if so,
whether these identity markers were of equivalent value.
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Historical Fictions of the Thirty Years’ War (1871-1920)
This study, which is not so much interested in history as the construct of national history,
is admittedly also not so much interested in historical novels as historical fiction. The above
discussion of the theory of this genre forms the baseline for this study’s methodology, and it must
be noted that one could easily substitute the phrase “historical fiction” for “historischer Roman”
without any of the theoretical value being lost. Moreover, in choosing the terminology “historical
fiction,” this research seeks to overcome both unnecessary generic restrictions as well as undue
prejudices against the “historischer Roman.” Although one of the most read genres of the
nineteenth century, by the mid-twentieth century the historical novel fell into disrepute. Writers of
historical fiction, who were undoubtedly aware of the reputation of their genre, in some cases
boldly brandished the subtitle “historischer Roman” but in others rejected any adjective and opted
instead for “Roman” or “Erzählung.” Rather than determine which Roman is historical enough or
whether an Erzählung might even be a Roman, this study has sought out any prose fiction written
between 1871 and 1920 that in part or in its entirety is set in the years 1618-1648. Other than the
prerequisite that the text be prose, the only other restriction on this research was whether the text
could be purchased, scanned or printed in full. As a result of extensive online searches, used
bookstores purchases, as well as archive visits both in the United States and Germany, the corpus
of thirty-four texts surveyed in this study includes everything from short stories to multi-volume
serial novels, from popular linear narratives to experimental modernist texts. These texts are
certainly not exhaustive of Thirty Years’ War fiction from 1871 to 1920, but they represent the
best efforts of the author. For a full list of surveyed texts please refer to the appendix.
As for the periodization, 1871 was chosen as the first cut-off point because this research
argues that the way in which historical fictions of the Thirty Years’ War were written responds to
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political realities. As such, the unification of Germany marks the beginning of a new era wherein
the long-desired nation-state, at least as a political entity, finally came into existence. The social
aspect of belonging to this nation was, however, anything other than settled. This period continues
until 1920 and so exceeds the technical dates of the Kaiserreich on account of Alfred Döblin’s
indispensable Wallenstein, which was only published in 1920. Rather than exclude this text, this
study concludes with a discussion of Wallenstein because Döblin’s historical novel offers unique
insight into the final years of Wilhelmine society and the First World War’s immense impact not
only on this society but also on the legacy of the Thirty Years’ War.
Looking a bit more closely at the set of historical fiction in this research, there is a fairly
consistent stream of publications over this period with the exception of the years 1900-1907, for
which this study was unable to find any examples. The figure below illustrates how many historical
fictions were published per year and suggests that Thirty Years’ War fiction was particularly
popular in the 1890s. Because of the quantity of examined texts in this study, a few tables and
figures supplement written analyses in order to visualize trends which would otherwise be difficult
to articulate. Although this research does not claim to have performed distant readings with
quantitative analysis in the style of Franco Moretti, the study’s survey style does respond to the
tendency of literary histories to leave out “popular” texts in favor of the canonical, which is a
critique articulately voiced by Matt Erlin and Lynne Tatlock in their edited anthology Distant
Readings (2014). Since this study seeks to uncover the popular imagination of a potentially
interconfessional national history of Germany, the inclusion of popular, non-canonized texts,
especially by women, is crucial. To incorporate as many such historical fictions as possible, the
following chapters are based almost exclusively on “scaled” readings that attempt to provide a
general overview of the work and include excerpted passages for analysis, but do not claim to
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comprehensively investigate the text in its entirety. (Erlin and Tatlock 7–9) This endeavor may
still be called “distant” in the sense that each chapter discusses three to five texts and attempts to
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shed light on overarching trends in historical fiction, not just the particularities of individual texts.

3
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*For works published in installments or volumes over the course of multiple years, only the year of completion is
included in this chart.

Figure 1. Number of Publications of Thirty Years’ War Historical Fiction per Year (1871-1920)

Turning towards the chapters themselves, neither a strictly chronological nor thematic
organization would have suited the kinds of patterns observed in these historical fictions of the
Thirty Years’ War. The unsettledness of German national identity from 1871 to 1920 drove the
selection of case studies because the goal of this research is not to show how a few writers
promoted exceptional ideas about an ecumenical German nation, but that in general Imperial
German historical fictions about the war attempted to narrate a national history for Protestants and
Catholics even if there was not consensus on what that unifying legacy was. The purpose of each
of the following chapters is thus to investigate one aspect of this legacy and its implications for
Imperial German society and the nation. A total of fifteen case studies have been grouped
separately into four chapters, but a degree of overlap exists between all chapters and case studies.
The chapters are roughly grouped in chronological order by publication, and the organizing topics
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include gender, region, language, and the influence of modernity on historical writing. While these
topics may at first glance appear unrelated to confession, each of these chapters contributes
meaningful interpretations of how confession interacted with other “cards” of national identity
from 1871 to 1920. Moreover, since this study sets itself the task of not only investigating
portrayals of confessional and German national identity, but also recovering non-canonical texts,
the aforementioned topics drove the selection of cases studies, not vice versa. For example, Jürg
Jenatsch (serialized in 1871; book release 1876) by Conrad Ferdinand Meyer is one of the bestknown historical fictions about the Thirty Years’ War and features prominently in scholarly studies
of the genre from Lukács to Geppert and Potthast. This text, though about a Swiss hero figure,
lends itself to a study of German nationalism on account of Meyer’s self-appraisal as a German
nationalist and Bismarck enthusiast (Lukács 237-238; Potthast (2007) 290), but would be difficult
to discuss as a case study within the context of the selected chapter topics. Rather than dedicate
space to canonical authors for the sake of reflecting on how these particular authors imagined the
Thirty Years’ War, this study first identifies salient topics within the whole corpus and thereafter
presents case studies based on their relevance to the selected topics.
The first chapter, titled “Women’s Historical Fiction: Finding a Third Way between
Religion and Gender,” analyzes three texts by women writers published between 1871 and 1893.
Though the first chapter is not the only chapter to include women writers, these three texts
exemplify unorthodox approaches to religious identity that do not find equivalent expression in
men’s historical fictions of the war. The bulk of this chapter is dedicated to perhaps the most
famous woman writer of historical fiction in the nineteenth century: Luise Mühlbach. On the
example of her novel Die Opfer des religiösen Fanatismus (1871-1873), this case study draws out
ecumenical appeals to not only Protestant and Catholics but also Jews within a national history
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that prizes the freedom of religion. The second case study investigates Auguste von der Decken’s
In seinen Fußstapfen (1891) and explores the narrative staging of reincarnation as a dialectic of
the soul that rejects strict Christian doctrine and which ultimately is tied also to the teleological
development of the nation-state. The third case study looks into Augusta Bender’s Die Reiterkäthe
(1893), which uses the setting of the Thirty Years’ War to articulate a first-wave feminist call for
women’s emancipation and ties the female protagonist’s despair in the patriarchy to a crisis of
faith. While all three cases lead in very different directions, they each seek out a third way between
men’s war stories and religious doctrine to make sense of the nation-state.
In the second chapter titled “Regional Heroes and National Suffering: Heimatliteratur and
the Layering of Identities,” five case studies are investigated on the basis of how they depict the
regional Heimat in relation to the nation. These texts, published between 1880 and 1918,
technically span the widest periodization of any chapter, but notably four of these five texts were
published between 1880 and 1895, thus bringing the center of gravity of this chapter firmly before
1900. Although Heimatliteratur set in the Thirty Years’ War was consistently popular throughout
the roughly fifty years under study, the 1880s and 1890s saw a peak in publications. In consensus
with the findings of Alon Confino in his The Nation as a Local Metaphor (1997), this study argues
that these case studies point to the stylization of the Heimat as a medium through which to
understand and experience the abstract nation. An added value of writing about the Heimat,
however, is that these localized stories typically focus on isolated events and, more intriguingly,
the suffering of the protagonists not at the hands of the confessional other, but the national other.
In these stories it is indeed more often the “French” and the “Swedes” who act in the role of villain
than “Catholics” or “Protestants,” thus paving the way for Germans of either confession to unite
in the defense of the homeland.
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The third chapter takes into consideration literature of the fin de siècle from 1897 to 1914
(with the inclusion of the 1918 second edition of a 1897 text) in order to probe the staging of sound
and song as catalysts for affective nationalism. Titled “‘In den herben Tönen der Muttersprache’:
Evoking National Identity through Sound and Song,” this chapter focuses on the representation of
auditory experiences of seventeenth-century war songs as well as Martin Luther’s German
translations of biblical texts and hymns. As a strategy to represent intense emotions, sound signals
moments in which the protagonists’ concept of the national community is remade. In three of the
four case studies, the use of sound and song voices an ecumenical understanding of the German
nation while in one case the performance and appreciation of songs demarcate the national other.
Though sound and song thus signify a powerful literary strategy to convey feelings of national
sentiment, the guiding question of this analysis is how these authors use sound and song to stage
Martin Luther as an ecumenical German hero or as the embodiment of a Protestant German
national identity. The variety of interpretations of Martin Luther’s legacy reveals that while he
could serve as the figurehead of a Protestant nation, his activities as a translator could also be
instrumentalized as a means of construing continuity between German Catholics and Protestants.
The final chapter, which includes three texts published between 1912 and 1920, addresses
historical fictions from the final years of Imperial Germany and investigates how historical fictions
experimented with modernist forms of historical narrative and reevaluated the legacy of the Thirty
Years’ War. In contrast to the prior three chapters, the fourth chapter focuses more on style than
content and provides an evaluation of how style in late-Wilhelmine Germany heavily influenced
content. In a distinct manner from earlier historical fictions, the three case studies in this chapter
express doubt in the didactic function of historical narrative. With the title, “A Shifting Legacy:
Imagining the Thirty Years’ War Before, During, and After the First World War” this chapter
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considers how the pervasive cultural pessimism in late-Wilhelmine Germany and the momentous
rupture caused by the new “Great War” in German history impacted literary treatments of the
Thirty Years’ War. The three selected texts by Ricarda Huch, Walter Flex, and Alfred Döblin
represent different trends in thought and experimentational forms of literary modernism, but by
merit of this diversity reveal that narratives of the war could no longer serve linear interpretations
of history. Competing and unreliable perspectives within these texts expose the instability of
historical narrative and the impossibility of a single coherent interpretation of war.
The Thirty Years’ War was an enigma of exceptional depth between 1871 and 1920: at
what point did the war really begin and how did it continue to echo in the German national psyche?
Was confession the casus belli and could Catholics and Protestants be reconciled? How could the
war be nationally or even geographically understood when so many different armies participated
and spread the burdens of war? Was the Peace of Westphalia the first stepping stone toward the
German nation-state? These and other questions occupied the minds of fiction writers in Imperial
Germany. For some, the answers to these questions were manifest and only needed to be written
down for a national audience. For others, the responses were more complicated and open to
discussion. Still others rejected outright the premise of these questions.
The following chapters seek to expose this diversity in Imperial German images of the
Thirty Years’ War and the resulting lack of consensus regarding the shape and form of the German
nation. Despite their many differences, however, these historical fictions reveal a number of “cards”
in the core deck of German national identity. Confronted with the Imperial Germany “nation-state”
as it was legally and geographically defined in 1871, German historical fiction writers reshuffled
their cards to suit this political reality and presented new models of conceiving the German nation
via their fictions. At a minimum, most of these texts challenged the interpretation of the Thirty
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Years’ War as a religious war and instead theorized alternative explanations for conflict: political
ambition, greed, foreign intervention, misplaced loyalties. Upon identifying what went wrong and
enabled this conflict, Imperial German historical fictions of the Thirty Years’ War typically
reconstruct the national past to call for national unity in the present despite confessional differences.
Just how they did so is the subject of the next four chapters.
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Chapter 1

Women’s Historical Fiction:
Finding A Third Way between Religion and Gender
Sie ist bei ihm, sie schreitet durch das Nachtdunkel dahin an seiner Hand, hinein
in den Himmel! Denn der Himmel ist da, wo die Liebe ist!
– Luise Mühlbach, Die Opfer des religiösen Fanatismus (1873)1
Literary romances have a unique capacity to symbolically overcome the great cleavages
that divide society. In Luise Mühlbach’s Die Opfer des religiösen Fanatismus the innocent
romance between the Calvinist Elector Friedrich of the Palatinate and the cross-dressing Jewish
page Sara (Fidelio) Katz portrays just one instance of love prevailing over religious difference. As
the embodiment of a moral ideal, their romance does not distinguish between religion or social
status, and parity exists between the sexes. Stripped of labels and free of confessional dogma,
Friedrich and Fidelio walk hand-in-hand and come to enjoy heaven on earth without fantasizing
of a life after death. Through their affair, Mühlbach’s serial novel thus presents a religion of love,
which demands mutual respect and tolerance in the here and now, as the means to escape from the
seemingly endless cycle of violence that was the Thirty Years’ War. Though Mühlbach’s works
as well as a host of other historical novels, most especially those written by women authors, could
be derided as mere romance in period dress, when discussing war, peace, religion, and gender, the
literary representation of successful and failed love affairs proves an effective vehicle for not only
reimagining history for a contemporary audience, but also critiquing the social strictures facing
that very same reader. In Die Opfer des religiösen Fanatismus, Luise Mühlbach spins tales of
heart-wrenching romance, drums up cliché thrills, and steadily builds gripping suspense to
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Mühlbach, Luise. Die Opfer des religiösen Fanatismus. Vol. 6. Prag: Verlag von Sigmund Bensinger, 1873. 5.

33

maintain subscriptions to her serial historical novel. Under the veneer of a genre that for so long
has been dismissed as Trivialliteratur, Mühlbach crafts an image of the Thirty Years’ War that
exhibits a high degree of historical reflection as she offers the reader both an engagingly violent
depiction of religiously-infused warfare and a critique of the narrative that the Thirty Years’ War
was fought over religion at all.
By questioning the religious dimension of the Thirty Years’ War, Mühlbach reframes the
meaning of the war in German national memory and imbues her fiction with social criticism aimed
squarely at her contemporary audience. Published from 1871 to 1873, Die Opfer des religiösen
Fanatismus presented a reimagined history of the Thirty Years’ War that presciently advised the
readership of the new German nation-state against confessional antagonism and political cynicism.
Perhaps more importantly, Die Opfer des religiösen Fanatismus is emblematic of a trend amongst
women writers in the Kaiserreich who appropriated the history of the Thirty Years’ War as a space
to reconsider religious, political and even gendered identity. Mühlbach’s impressively deep and
nuanced approach to the war must therefore be seen not as an isolated reimagining of German
national history, but as a work with broader resonance. Two decades after the publication of Die
Opfer, two other women writers took up the mantle of social criticism in their historical fictions
of the Thirty Years’ War: Auguste von der Decken’s In seinen Fußstapfen (1891) and Augusta
Bender’s Die Reiterkäthe (1893). These works reinterpret the Thirty Years’ War so as to critique
religious bigotry and to explore unorthodox forms of spiritual expression as well as themes of selfreliance and women’s solidarity. For women authors in the first two decades of the Kaiserreich,
the Thirty Years’ War was not so much a canvas for painting the epic battle between Catholics and
Protestants, but was rather understood as the ideological struggle between motley reactionary
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forces preaching dogma and enforcing social hierarchies on the one side and advocates of
ecumenical spirituality and greater individual liberty, especially for women, on the other.

Men, Women, and Historical Narratives
History in nineteenth century Europe was, with few exceptions, a male prerogative. To
write a history was akin to recording the soul of the nation: a serious endeavor not to be demeaned
by the weaker sex. This view extended to literature, wherein bourgeois women were to be
homemakers, not breadwinners, and those women who did dare to write about the German nation
both before and after the creation of the nation-state in 1871 were deemed by men in the profession
as second-rate, corrupted by the allure of making money with their trivial entertainment. (Kontje
8) Writing about history, whether academically or literarily, was further not only the right of men,
but also the right to write about the great men of history. In production and content, women were
to be excluded from the written record of the nation. (Kontje 10)
Yet in the mid to late nineteenth century women were respected as superior to men in one
occult practice that in many ways was not unlike the profession of history: the séance. For believers
in Spiritualism, the séance was a social event wherein women were ideally suited to perform the
central role as medium: summoning, channeling and communing with the dead for a captive
audience. (Owen 131-134) Spiritualists should not be spurned as charlatans and fools for this
practice, but rather taken seriously for their alternative approaches to both the spiritual and secular.
Dissatisfied with establishment ways of thinking about religion and politics, believers often turned
to the séance to explore religion and the matters of spirit beyond the dogmatic theology of their
respective churches, and across Europe they championed liberal social causes such as women’s
rights, prison reform, and better treatment for the mentally ill. (Owen 131) As a non-negligible
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cultural phenomenon and literary motif in the nineteenth century, the séance and its appeal to
participants can serve as a metaphor for women writers of historical fiction.
Though Luise Mühlbach, Auguste von der Decken, and Augusta Bender were not
spiritualists in the literal sense, their historical fictions invoke the imagery and function of the
séance. They summon the dead past and, by making history “erlebbar” (Lukács 49), these women
offer their readership an alternative vision of the past from that of professional male historians.
The history in these historical fictions is not an undisputed array of facts, but rather, and explicitly
in the works of Mühlbach, an “internal truth” (Peterson 48–51) that can inform the present and
prevent the repetition of history if only the reader is willing to commune with that truth. Though
it must not be forgotten that the historicism of male historians in the nineteenth century waxes
didactic, the moralizing prose of these women authors also strives to educate but in a different
manner and often against the grain of the traditional gender roles reified in men’s histories. As this
chapter will discuss, the seeming kitsch of “love as heaven” or the contemplation of reincarnation
as a real phenomenon within these historical fictions may at first appear ludicrous, but these
tendencies share a major commonality with spiritualism: the attempt to gain and disseminate
knowledge outside of traditional means and authorities.
The heyday of the séance, from the mid to late nineteenth century, also coincidentally
overlaps with the rise in popularity of historical fiction. In consideration of the predominantly
female audience for historical fiction written by women, the female reader in Imperial Germany
was supposed to learn how to identify with and serve the nation via didactic literature, as Askey
argues with her concept of “emotional nationalism.” (Askey 6) If historical fiction was often
relegated to the realm of trivial literature on account of its loose relationship with factual accuracy,
in its own historical context it was still party to a culture that promoted reading as an “avenue to
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self-improvement and the attainment of cultural knowledge.” (Askey 2) Through the consumption
of works by women such as Mühlbach, von der Decken and Bender, female readers encountered
historical narratives in which sometimes men, but especially women, could assuage suffering in
the Thirty Years’ War. Though ultimately unwilling to realize major counterfactual revisions to
the course and length of the war, these historical fictions suggest that if men has heeded women,
catastrophe on a widescale could have been averted. The depicted agency of female protagonists
thus not only offers vicarious pleasure in adventure but also offers a model of behavior for the
female reader that emphasizes service and sacrifice to the nation. In cases where the text depicts
women outside the home and in political roles, these female protagonists rarely question the
legitimacy of the political regime they serve. The liberated women of these works are thus not
thoroughly subversive heroines, but loyal proponents of the German nation-state.
The following chapter investigates how women writers summoned historical narratives that
reconfigure the roles of religion and gender in explaining how and why the Thirty Years’ War
devastated the Holy Roman Empire and by extension the German nation. Rather than perpetuate a
discourse of hatred between Protestants and Catholics as self-defining entities, these writers invoke
the spirit of the Thirty Years’ War for an audience seeking or willing to understand this German
Brüderkrieg on other terms. Priority in this chapter is given to a close reading of Luise Mühlbach’s
Die Opfer des religiösen Fanatismus, as the author is not only the best-known and studied of the
three, but the novel itself comprises six weighty volumes and consequently offers innumerable
opportunities for exploring the nexus of history, religion, gender, and nation in historical fiction
of the war. Thereafter the focus shifts to a discussion of ecumenical discourse in Auguste von der
Decken’s In seinen Fußstapfen, and the rejection of conventional religious and gender identities
in Augusta Bender’s Die Reiterkäthe. The fictional historical narratives described below, which
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the historian would decry a sham, flout the constraints of “historical accuracy” and instead exploit
artistic license to broadly call into question the socially constructed divisions between Catholic,
Protestant and Jew, and depict how women have the agency to sway the tide of war in roles other
than the domesticated mother and daughter.

Daughter of the “Light”: Luise Mühlbach (1814-1873)
A closer look at Luise Mühlbach offers valuable insight into the struggles of a professional
woman writer in the nineteenth century and the opportunities for social criticism to be had in
writing historical fiction. Although once one of the most popular writers of serialized fiction in the
German-speaking world, Luise Mühlbach (1814-1873) garners relatively little academic attention
today. Born Clara Müller, she enjoyed a career that spanned from the Vormärz to the early years
of the German Empire. Historical novels were the key to her popularity, and from 1849 to 1888
the German Leihbibliotheken carried over 3,000 volumes by Mühlbach. That was about 500 more
than the “father” of the historical novel, Walter Scott, over a thousand more than Charles Dickens,
and more than twice as many as Johann Wolfgang von Goethe. (Martino 404) While such statistics
do not reveal how often these volumes left the shelves, Mühlbach’s impressive representation in
the lending libraries suggests that she enjoyed immense popularity, particularly amongst those who
borrowed, rather than bought, books. (Eggert 70; 130)
Not to be dismissed as a mass producer of uncritical pulp fiction, Luise Mühlbach deserves
recognition as a political activist with regard to both her literary endeavors as well as her personal
engagements. As a member of the Verein der Protestantischen Freunde, whose followers came to
be called Lichtfreunde, Mühlbach gained a foothold in political discussions that were otherwise
denied to her, as women were not permitted to join political clubs throughout much of the
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nineteenth century. (Tönnesen 141) The Lichtfreunde first formed in Saxony in 1841 and promoted
ideals of the Enlightenment including theological rationalism over dogmatic evangelical thought.
Amongst these progressive ideals, the Lichtfreunde more specifically advocated for the equality
of women and in some circles endorsed socialist conceptions of solidarity. (Brederlow 67–70)
Though nominally Protestant, the Lichtfreunde increasingly distanced themselves from Christian
doctrine to embrace a “eine weltliche Ideologie, in der, fußend auf der rationalistischen
Anthropologie, der demokratische Anspruch auf Freiheit, Gleichheit und diesseitiges Glück
fortwirkte.” (Brederlow 111) Thus more than a religious sect, the Lichtfreunde were a microcosm
for liberals during the Vormärz. Their initial demands for greater liberty in religious thought within
the Protestant church further evolved to include the desire “to win religious freedom for German
dissenters; emancipation for German women; reunification of the separated confessions; and union
of German Catholics, Protestants and Jews into a single nation.” (Landry 55–56) Although the
Lichtfreunde and later the Free Congregations were forbidden and disbanded in the 1850s,
Mühlbach’s historical novels continued to carry their torch and vision of a more progressive and
inclusive German nation. This ecumenical outlook manifests itself clearly within Mühlbach’s
novels and is especially present in Die Opfer des religiösen Fanatismus.
Famous for her salons, Mühlbach was staged by her male contemporaries, including
allegedly even Heinrich Heine, as a woman ever with knitting needles in her hands. (Stohler 37)
Nimble hands also figure into the metaphorical description of her formulaic writing style, which
Hartmut Eggert compared to the “Vorgang des Zopfflechtens.” (Eggert 130) Within her often
massively long novels, a given chapter typically picks up only one of many characters’ stories,
moves it along until a suspenseful moment arises and then sets it aside as the next chapter picks
up another – perhaps even only fleetingly related – story to continue the composite “braid” that
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comprises the novel. Though crafted by such a formula, Eggert warns against reading Mühlbach’s
historical novels as just collections of indulgent affairs and intrigues between these characters,
because it is exactly the juxtaposition of stories that contribute to the characterization and
relativization of central historical figures. (Eggert 133). Rather, Mühlbach relies of perspectives
from different classes, genders and other social stratifications to offer the most convincing social
atmosphere of a given historical period.
By incorporating female perspectives and emphasizing important women in history, this
intricate narrative structure opens historical memory up to include more than just the men of
history. This tendency garnered Mühlbach the praise of feminist scholars like Renate Möhrmann,
Patricia Howe, and Judith Martin, who laud Mühlbach for her confrontation of conventional
gender roles in in her Vormärz-era social novels. Möhrmann’s acknowledgement that Luise
Mühlbach is “die einzige unter den Jungdeutschen, der es gelingt, realistische Beschreibungen der
Unterprivilegierten in ihre Romane einzuflechten” identifies the center of general scholarly interest
in Mühlbach since the 1970s. (Möhrmann 84) In a complementary fashion to these scholars,
Cornelia Tönnesen also investigates issues of gender in Mühlbach’s oeuvre, but she further
considers the critique of religious dogmatism and hypocrisy as relative constants for Mühlbach’s
works. Yet rather than identifying specific sects or confessions as inherently more tolerant,
Tönnesen finds that Mühlbach creates narrative identification with and compassion for believers
of “einer zeittypischen Form des spinozistischen Pantheismus.” (Tönnesen 144) Furthermore,
instead of dismissing her historical novels as either apolitical or uncritical, Tönnesen stresses that
Mühlbach’s enduring interest in questions of religious freedom as well as women exercising
sociopolitical influence in history separates her from her male colleagues in the profession.
(Tönnesen 5) That is not to say, however, that Mühlbach developed indomitable women heroes.
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Tönnesen argues that a closer look at Mühlbach’s female figures reveals an underlying pessimism
toward the possibility of emancipation, as these women frequently come to question or suppress
their gender identity, and their freedom of action often comes at the price of alienation and isolation.
(Tönnesen 229–230) Such costs may indeed imply an answer as to why so many of Mühlbach’s
female characters die or return to conventional roles in society by her novels’ conclusions.
With express interest in Mühlbach’s philosophy of the historical novel, Brent O. Peterson
has additionally researched her works within the framework of German nation building in the
nineteenth century. He argues that while Mühlbach was keenly aware of what her audience wanted,
she wrote not to sell quickly and cheaply, but “to illustrate history, to popularize it; to bring it forth
from the silent studio of the scholar.”2 Peterson credits her with the explicit aim to legitimize the
genre as a means of conveying an “internal truth of history” that could not be conveyed in a
scholarly history, yet finds her to be dependent on references to such authoritative sources.
(Peterson 48–51) By highlighting Mühlbach’s as well as the other studied authors’ desire to bring
forth a notion of emotive shared national history to the German public, Peterson isolates two
central aspects of historical novels. The first is that the “character is just as important as the event”,
by which he means not specific characters, but representatively the “character” of the described
epoch. However, since historical novels often rely on individual protagonists and antagonists to
portray the “character” of a historical moment, Peterson secondly asserts that “the personal is not
only political but is also historical” because it is the insightful individuals’ stories upon which
nineteenth century historical fiction bases a claim to a higher order of truth. (Peterson 65–66)
Relying on fictionalized personal accounts is perhaps a questionable method for composing
national history, but this method speaks volumes about Mühlbach’s philosophy of memory. A few
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English quotation of Mühlbach, cited in Peterson, 48; also available in German in Eggert, 70.
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years before her death and as a long-since established master of historical fiction, Mühlbach began
her memoirs with a recommendation to her readers on the subject of memory:
Wir, die Kinder der Neuzeit, welche so viel Wissenschaft und so wenig Glauben
hat, wir sollten mindestens zu einer Religion uns alle bekennen, vor ihr in frommer
Ehrfurcht beten: zu der Religion der Erinnerungen. Denn dies [die Religion der
Erinnerungen] ist doch der Hort unseres Lebens und sie begleitet uns durch die
Gegenwart und regelt und ordnet unser Dasein. Hätten die Bourbonen in Frankreich,
in Spanien und Neapel dieser Religion der Erinnerung ihr Haupt gebeugt, so hätten
sie es vielleicht nicht zu beugen gehabt unter der Guillotine, nicht vom Throne
herniedersteigen und fliehen müssen aus den Palästen ihrer Väter, um in irgend
einem einsamen Weltwinkel ihr geschmähtes Dasein auszuathmen. Napoleon that,
wie mir scheint, einen falschen Ausspruch, wenn er sagte: „Diese Fürsten haben
nichts gelernt und nichts vergessen!“ Sie hatten im Gegentheil Alles vergessen, sie
hatten ihre Erinnerungen vergessen und nicht gelernt von denselben. (Mühlbach
(1902) 3–4)
This is not the language of a devout woman; Mühlbach was rather outspoken about her
ambivalence to religion. Rather, the sentiment that history will return with a vengeance if one does
not pay respects at the altar of memory speaks to the heart of Mühlbach’s religion of national
memory. In writing a national narrative of the Thirty Years’ War, Mühlbach identifies the
Bourbons’ tendency of forgetting in Mary Queen of Scots’ granddaughter, Elisabeth Stuart –
whose life demonstrates both the folly of ignoring the past as well as the humility that is required
to learn from it – and develops a German hero in the “Winterkönig” Friedrich V. of the Palatinate
– who eventually bows at the altar of memory and learns from past mistakes. With Die Opfer des
religiösen Fanatismus, Mühlbach confronts the reader with the bigotry, not righteousness, of
organized religion; the savagery, not heroism, of war; and the hubris, not cunning, of political
leaders. And this is the memory from which Mühlbach’s contemporary Germany had much to
learn. As evidence of the enduring activist spirit of the author, Mühlbach’s novel conveys a version
of German national history that relies on countless illustrative examples to expose the reader to
diverse memories of past tragedy. Mühlbach, who went to great lengths to “braid together”
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perspectives of suffering from the beginning to the end of the Thirty Years’ War, thus serves as
the first example of how historical novelists were capable of, if not always willing to, reject a
Protestant-Catholic dichotomy of the war in order to re-envision the contemporary German nation.

The Long and Winding Serialized Novel: Structural Clues to Mühlbach’s Memory of the War
Die Opfer des religiösen Fanatismus’s captivating and melodramatic form exhibits a twotongued embrace of the rhetoric that casts the Thirty Years’ War as both a war of religion and the
product of secular political ambition. This duality, however, requires a knowledge of the whole to
make sense of the part. Moments of political calculation flank, and are flanked by, moments of
unapologetically religious rhetoric. Contextualizing these scenes and the motivations of characters
thus demands the reader to continually cross-reference between figures, between public and private
conversations, between acts committed during times of victory and those during times of defeat.
Die Opfer des religiösen Fanatismus is organized loosely around the rise and fall of
Kurfürst (Elector) Friedrich V. of the Palatinate. The first novel explains how Friedrich V. accepts
the offer to become King of Bohemia and his subsequent coronation in Prague. The second volume
recounts the defeat of the Bohemian Protestant forces at the Battle of White Mountain, which
results in the reassertion of Catholic-Imperial control in Bohemia. The third novel traces
Friedrich’s exile in Brandenburg and retreat to the Netherlands while also following events in
occupied Prague. The Bohemian capital serves as the focal point of the fourth volume, wherein
the city is purged of Protestants through mass executions and expulsions. In the wake of the
brutality in Prague, the fifth volume addresses the widening of the war and the formation of
irreconcilable yet surprisingly similar Protestant and Catholic camps. The final volume includes
the deaths of virtually all the main characters as the war rages out of control, devoid of reason or
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proportionality. The novel concludes with an epilogue which takes place after the conclusion of
the Peace of Westphalia.
With an eye for narrative framing, the bookends of the novel alone do much to craft an
interpretation of the war as the combined product of political hubris and religious fanaticism. The
novel’s most prominent female character taken from history, Elisabeth Stuart, exemplifies the
consequences of ignoring the “altar of memory.” The very first chapter, titled “Die Enkelin Maria
Stuarts”, immediately confronts the reader with the prospect of mixed religious heritage as well as
the specter of a “religion of memory.” The young, beautiful and Protestant Elisabeth is both wife
of Friedrich V. as well as the granddaughter of Mary Stuart. Despite her devotion to her Calvinist
husband, Elisabeth identifies strongly with her Catholic Elternmutter. When the novel opens with
Elisabeth admiring the sublime bliss of nature from the balcony of Heidelberg castle, she lavishes
praise upon her newfound home: “Wer wärs nicht [glücklich], wenn er Herr in einem so schönen
gesegneten Lande ist?” (Mühlbach, Vol. 1, p. 2) This idyllic scene, reminiscent of the pantheistic
imagery of God in nature that Tönnesen reads as a hallmark of Mühlbach’s oeuvre, is interrupted
when Friedrich requests a “politische[] Besprechung” with his wife. (Mühlbach, Vol. 1, p. 6)
Despite a recurring dream in which Maria Stuart comes to her saying, “Elisabeth, hüte dich und
gedenke meines Schicksals!” (Mühlbach, Vol. 1, p. 6) Elisabeth soon succumbs to the allure of
political status and the bejeweled crown that Friedrich promises. As presumed “Retter der
Religion,” Friedrich has been offered the opportunity to become King of Bohemia. (Mühlbach,
Vol. 1, p. 7) And while one would presume that the promotion to king would be enough, Friedrich
further vows that one day he will make Elisabeth the Empress of the Holy Roman Empire.
(Mühlbach, Vol. 1, p. 9) Elisabeth’s willingness to be tempted by dreams of grandeur sets a clear
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signal that she does not intend to bow down to the memory of Mary Queen of Scots, even as the
sublimity of nature and the echoes of the past call for humility.
Within the novel, Elisabeth’s character is closely tied to the image of the “wahre Enkelin
Maria Stuarts” (Mühlbach, Vol. 1, pp. 8-9) and she is acutely aware that she has “ein ehrgeizig
und ein stolzes Herz.” (Mühlbach, Vol. 1, pp. 8-9) As cunning as she is alluring, Elisabeth does
not shy away from utilizing starkly religious, nationalistic or romantic rhetoric to convince those
around her to do her bidding. Ultimately the novel saddles Elisabeth with much of the
responsibility for Friedrich V.’s bad choices, since she rather quickly seizes the reins when a
decision must be made between desire and duty. Such is the case in the novel’s opening, when she
tells Friedrich V. that he will become King of Bohemia in the name of the faith: “Du aber wirst
nach Prag ziehen, um zu geloben, daß Du die protestantische Kirche erhalten willst zum Heil des
deutschen Vaterlandes und zur Ehre Gottes!” (Mühlbach, Vol. 1, p. 17) In the midst of this
religiously infused rhetoric, Elisabeth further invokes national lore to compare her husband to
Barbarossa, the first Kaiser of the Holy Roman Empire, who will usher in a new unified Germany.
(Mühlbach, Vol. 1, p. 19) Through Elisabeth, the novel develops the proclaimed desire to defend
the new faith against the Catholic Kaiser as legitimizing rhetoric – rather than as a goal in its own
right – that serves to justify claims to land and crown. Captivated as she is by the glamor of empire,
her oaths to risk everything for the holy cause quickly prove false. (Mühlbach, Vol. 1, p. 20)
While much of the subsequent novel follows in close detail the travails of such hubris –
including extensive examples Elisabeth’s theatrical and clichéd Marie-Antoinette-esque
preoccupation with leisure over the duties toward her subjects – the final volume struggles to bring
closure to the intractable conflict brought about by political ambition. Following the deaths of
nearly every relevant character in the novel, the 1648 Peace of Westphalia appears deus ex machina
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in the epilogue, where only Elisabeth remains alive to offer a retrospective look at the course of
the war. Elisabeth’s disillusionment within the epilogue, however, shows that the war took more
than it gave. Having lost land, wealth, title, and husband in the war, her gains are negligible.
Elisabeth’s role in the novel’s conclusion serves not to rationalize the war, but to merely offer
some modicum of closure. Like the Bourbons of Mühlbach’s memoirs, she seems to have learned
almost nothing and forgotten most everything. Widowed and missing the adoration of her once
countless suitors, her only source of solace are the limited memories of grandeur she enjoyed as
an enchanting young beauty. Even though she may not have been beheaded, Elisabeth thus does
not seem to have fully escaped Mary Stuart’s fate. Unable to return to the naïve ideal that was
Heidelberg in the very first chapter, she sets sail for England in the hopes of finding one last chance
at the kind of love and adoration that she has gained and thrown away her whole life.
While the novel’s framing suggests that the war was primarily a function of power politics
and hubris, the narrative’s conclusion proves unable to distill the legacy of the Thirty Years’ War
to just those terms. The Peace of Westphalia guarantees religious tolerance as a function of
persisting religious heterogeneity, yet religious freedom and the individual’s right to choose
confession is still beset by social prejudice. Perhaps, if anything, the novel’s ambiguous end
suggests that these problems remain salient to the newborn German Empire. Rather than a moment
in history that resulted in a distinct achievement for the nation, the novel’s portrayed legacy of the
war is more of a warning that the nation has lessons yet to learn.

For Crown and Glory: The Interchangeability of the Protestant and Catholic Armies
To characterize the Thirty Years’ War as a power struggle, Die Opfer des religiösen
Fanatismus seizes upon characters taken from history and imbues them with mentalities of

46

Machtpolitiker. Though these men may fight in the name of God, they invoke God’s name to
legitimize their personal endeavors. Neither Protestants nor Catholics are inherently more prone
to violence, but both Protestants and Catholics are equally capable of committing atrocities of war.
This interpretation of the Thirty Years’ War becomes clearer as the war develops from a crisis of
succession in Bohemia to a vast agglomeration of power struggles wherein the characterizations
of the Catholic-Imperial and Protestant armies become more, not less, similar in their brutality and
depravity. More concretely, the novel’s portrayals of three men vying to become Holy Roman
Emperor – Albrecht von Wallenstein, Friedrich of the Palatinate, and Gustav Adolf – take on
nuanced and relativized dimensions that complicate a religious interpretation of the war.
One of the novel’s primary means of comparison between the factions of the war is the
representation of the armies. By repeatedly depicting the so-called Protestant and Catholic armies
as faithless, the novel establishes that the men fighting the war were typically indifferent to the
religious rhetoric of their leaders. A scene-setter in this regard occurs after Friedrich is crowned
King of Bohemia and Kaiser Ferdinand II. swears his revenge against the Bohemian rebels. The
description of the newly-forming armies paints them in fickle colors that resemble the unruly
hordes of soldiers in Schiller’s Wallenstein:
wer sich los und ledig fühlte von aller Pflicht, und wer nicht von dem Erlös der
eigenen Arbeit, sondern auf Kosten Anderer leben wollte, der lief unter die
Soldaten, gleichviel ob sie für die Katholischen oder beim Böhmenkönig dienten,
denn bezahlt wurden sie bei beiden Armeen gleich schlecht, und so versuchten sie
es bald hüben und bald drüben. (Mühlbach, Vol. 2, p. 1)
The novel posits here, and frequently hereafter, that the common soldier fights for money and only
with money can a general raise an army. With little to no regard for the elites’ squabbles over land
and crown, soldiers and mercenaries alike live by the maxim “kein Geld, keine Schweizer.”
(Mühlbach, Vol. 6, p. 18) Though this description applies to all armies of the Thirty Years’ War,
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few military commanders are as candid about the irreverence, false piety and greed of their soldiers
as the formidable Wallenstein.

Determined to Conquer: Wallenstein and the Catholic-Imperial Army
An enigmatic phenomenon in his own time, Wallenstein has enjoyed an even greater
presence in the literature of the Thirty Years’ War since Friedrich Schiller and is today probably
still the most recognizable name of the war. (Medick (2008)) Mühlbach’s portrait of the man, equal
parts arrogant and ruthless, offers an implied answer as to why a relatively confined conflict over
Bohemia could broaden into the massive destruction of the Thirty Years’ War: Wallenstein’s
insatiable ambition sees war as both a means and an end. Since the novel presupposes that the
reader is familiar with Wallenstein, explicit references to him are minimal and scenes with his
presence are even fewer. Wallenstein by and large is an object of speculation, about whom much
is spoken, but who remains largely off-stage. With a reputation that precedes him, Wallenstein is
first introduced after the Battle of White Mountain with great diegetic pomp and circumstance in
his velvet carriage. In a descriptive passage that invokes the mythical Wallenstein as if explicitly
seeking to confirm nineteenth century readers’ expectations of him, Mühlbach writes:
In dem Wagen, der mit grauem Sammet ausgeschlagen und reich mit goldenen
Troddeln geziert ist, sitzt derjenige, den die Läufer mit lauter Stimme ausgerufen
als den Grafen von Wallenstein, das heißt: für ganz Prag der reichste, der
gefürchtetste Mann. Man kennt ihn aus den Schlachten, man kennt ihn aller Orten;
und wo man ihn kennt, fürchtet man ihn, und wo man ihm begegnet, sucht man ihn
auszuweichen. […] Niemand gleicht dem Grafen von Wallenstein, vor keinem
beugt er sein stolzes Haupt, selbst nicht vor des Kaisers Majestät. (Mühlbach, Vol.
3, p. 173)
The reliance on “man” to denote common knowledge confirms the unbending character of
Wallenstein: a general empowered by his own hubris, sustained with unparalleled wealth and
feared because of his military prowess. By means of comparison, Wallenstein’s introduction find
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a foil in yet another controversial historical figure. Count Tilly, remembered in some corners of
Germany history as the butcher that ordered, encouraged or at least condoned the Sack of
Magdeburg, would at first glance seem to be a strange choice to contrast Wallenstein against.
Indeed, comparisons between these two men were not uncommon in histories of the war and could
take on the form of competitions in superlatives of infamy as seen in Schiller’s history of the war:
Ebenso streng gegen seine Truppen, ebenso blutdürstig gegen den Feind, von
ebenso finsterer Gemütsart als Wallenstein, ließ er [Tilly] diesen an Bescheidenheit
und Uneigennützigkeit weit hinter sich zurück. Ein blinder Religionseifer und ein
blutdürstiger Verfolgungsgeist vereinigten sich mit der natürlichen Wildheit seines
Charakters, ihn zum Schrecken der Protestanten zu machen. (Schiller 508)
To confront such a popularized interpretation of Tilly, Mühlbach’s novel utilizes the juxtaposition
of these two men not to make Wallenstein appear more villainous in comparison to another villain,
but rather to make Tilly redeemable in comparison to a calculating man of war.
To introduce Tilly, Mühlbach’s omniscient “man” once again addresses existing
stereotypes and reputation, but in this case, Tilly’s alleged humanity undermines this notoriety:
Hatte man auch Vieles von der Grausamkeit der Scharen Tilly’s erzählt und
verkündet, niedermetzelnd und brennend, durch das Land gezogen, und das nichts
vor ihrer Raubgier und ihren grausamen Gelüsten sicher war: so hatte Tilly doch
zuweilen ein menschliches Fühlen gehabt und Rauben und Plündern untersagt und
ernstlich ob ihrer Grausamkeit gezürnt, wenn sie es gar zu weit getrieben und die
armen Protestanten aus ihren Häusern verjagt und diese dann zu Asche gemacht,
oder sie auch in ihrem Hause eingeschlossen und dann Feuer angelegt hatten. Da
war’s vorgekommen, daß Tilly sie für ihre Grausamkeit hatte erschießen lassen.
(Mühlbach, Vol. 3, p. 178)
Though not necessarily laudatory, this passage attempts to rehabilitate the historical reputation of
Tilly. By assuring that the Bavarian general was humane and would execute his soldiers for
committing wanton murder and arson – atrocities that in combination with Tilly are inseparable
from imagery of the Magdeburger Hochzeit – the novel deflects Tilly’s responsibility for that
traumatic event which Die Opfer, surprisingly given the novel’s name, does not explicitly include.
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Notably, the aforementioned passage concludes with the pithy contrast of Tilly and Wallenstein:
“Er [Tilly] hatte doch noch ein menschliches Herz: aber Wallenstein hat keines” and further posits
that Tilly was indeed a man of faith in contrast to Wallenstein’s false piety. (Mühlbach, Vol. 3, p.
178-9) This sympathetic treatment of the Catholic Tilly as “ein mitleidsvoller Mensch” continues
in the third volume, when he warns and provides the Protestant leader Jessen von Jessenius with
detailed information of the Kaiser’s pending purge of Prague and encourages the Protestants to
flee while they still can. (Mühlbach, Vol. 3, p. 186) The novel’s depiction of Tilly’s sympathy with
Protestant Bohemians and concurrent attempt to save lives thus establishes his character as a man
of noble intentions. Consequently, Mühlbach’s Tilly is not the lesser evil between himself or
Wallenstein, but a respectable leader stuck at the helm of depraved soldiers who spiral out of his
control. Through this redemption of Tilly, the novel not only creates sympathy for a Catholic
general, but furthermore complicates the narrative of a monolithically cruel Catholic
League/Imperial Army.3 This endeavor is perhaps one of the novel’s most distinct attempts to
reconcile the trauma of the war with the inability to lay responsibility for suffering at the feet of a
single faction.
Wallenstein, on the other hand, is as depraved as the men he leads, but cloaked in fine
velvet and an even finer title of authority awarded by the Kaiser. Utilizing footnotes and citations
of disciplinary histories to claim historical accuracy, the novel portrays Wallenstein’s acceptance
of service to the Kaiser under the condition that he command a massive 50,000 troops because
“der Krieg muß durch den Krieg ernährt werden.” (Mühlbach, Vol. 6, p. 213) To raise this massive
army, Wallenstein does not rely on social standing, rank or religion, but employs a rather different
standard: “Wer Wunden und Narben aufzuweisen hatte, wer ihm sagte, daß er den Krieg liebe und

3

The “Catholic” forces were divided between the Catholic League under Maximilian of Bavaria’s command and the
Imperial Army under the Kaiser.
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kämpfen wolle gegen die Evangelischen, der war ihm ein willkommener Soldat”. (Mühlbach, Vol.
6, p. 267) With an army that exists to make war for the love of war, Wallenstein sets off for Swabia,
Saxony and Mecklenburg where he can nourish his troops from lands as yet unscathed. Then, when
negotiating his second stint as general for Ferdinand II., Wallenstein sets even grander conditions
for his cooperation: the title and rights of a king, as well as the right to all confiscations in the Holy
Roman Empire. (Mühlbach, Vol. 6, p. 301) These two requests, but especially the provision on
confiscations, implying the right to ransack the Empire, leads Ferdinand to the conclusion that
“Wallenstein will Kaiser sein! Mir sollen nur die Titel bleiben, während er die Macht hat.”
(Mühlbach, Vol. 6, p. 301) The novel unequivocally legitimizes the statement, stating that it was
indeed Wallenstein’s “innerstes Gelüste” to become Kaiser. (Mühlbach, Vol. 6, p. 272)
Unconditionally a man of war, Wallenstein embodies Machtpolitik. He is both cunning and
ruthless, unphased by religion or ideology, and seeks only to dominate through unrivaled strength.
His genius embodies a conception of the war that reaches its heights as a self-serving and selfsubstantiating phenomenon when it is blind to confession.

False Piety and Strongarm Tactics: The Protestant Armies
The ideological opposite of Wallenstein, however, is Friedrich V. of the Palatinate.
Lacking both the confidence and the experience to lead an army comprised of a hodgepodge of
Bohemian aristocrats, soldiers, and vagrants-turned-mercenaries, Friedrich V. proves in the
novel’s version of history to be too personally weak-willed to weather the storm of his own making.
Though he expresses dedication to the Protestant cause and thus incorporates religion into his
political calculus, his character becomes the novel’s means of guiding the reader through a process
of confronting religious rhetoric. On the basis of Friedrich the novel give voice to religious
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motivations and then couples it with the political calculus underneath. Thus, even in depicting this
sincerely devout character, the novel continues to divorce religion from the nature of the war. In
illustrating Friedrich’s fall from grace and unsuccessful attempts to rise again, Die Opfer stages
Friedrich V. as a tragic hero with whom the reader can identify and come to understand the
hypocrisies of war. The didactic function of Friedrich V. is correspondingly his observant nature
that can see the chasm between religious rhetoric and reality; public posturing and private doubt.
To guide the reader in critically reevaluating the religiously infused rhetoric on both sides
of the war, the novel juxtaposes Friedrich V.’s public persona against his own private conscience.
In one telling example, on the eve of the Battle of White Mountain, Friedrich tries and fails to unite
his unruly military commanders and councilors in the sworn defense of the Protestant faith. Rather
than allow the reader to uncritically consume Friedrich’s posturing as a defender of religion, the
novel immediately follows the scene with an inner monologue in which Friedrich fundamentally
questions his own ulterior motives, and resents the tribalism of his fellow Protestants:
Doch wozu nützt das alles und wozu nütze ich selber? Gekommen bin ich, weil ich
meinte, Gott rief mich zur Vertheidigung der Religion und der heiligen neuen Lehre,
und was bin ich nun? Ein armer König, der nichts weiter denkt, als nur sich selbst
und seinen elenden Thron zu vertheidigen; wer denkt noch an Glauben? Wir nennen
uns Unionisten und Calvinisten, Lutheraner und Reformierte, und befeinden uns so
arg unter einander und ärger noch, wie es nur die Kaiserlichen thun können.
(Mühlbach, Vol. 2, p. 10-11)
The novel’s portrayal of Friedrich as a self-reflective albeit weak ruler provides diegetic
opportunities for commentary. The above example emphasizes not only Friedrich’s own inability
to unify the Protestant sects, but further undermines the narrative that Friedrich or anyone else
could have been a plausible Protestant “Retter der Religion.” While the remarks of the fictional
Friedrich suggest that preservation of status, rather than of faith, was the motivating factor behind
the actions of the historical Friedrich V., Mühlbach’s invented monologue further emphasizes how
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infighting prevented the “Protestants” from being a monolithic actor prior to and during the war.
The recrimination and power-jostling between Protestant leaders, according to Mühlbach’s
Friedrich, is at least as destructive as the confessional divide between Protestants and Catholics.
Even in the face of the approaching Catholic forces, Kleinstaaterei is the fundamental attribute of
the German lands, and Friedrich will be no Barbarossa.
More egregious than his inability to convince his court to unite behind him is Friedrich’s
susceptibility to Neigung over Pflicht. Once the invading Imperial forces have nearly reached
Prague, Friedrich’s military commanders plead with him to stand at the head of the army for the
coming battle, but instead of transforming himself into a warrior king, Friedrich indulges in
Elisabeth’s demand that he participate in his own birthday celebrations. (Mühlbach, Vol. 2, p. 68)
Were the vanity of throwing a birthday party on the morning of war not self-evident, the party
itself is dedicated to a competition of beauty wherein Friedrich should preside as judge. Which
tableau vivant is more stunning: the ascent to Olympus with Fürstin von Lichtenstein as Aphrodite
or Boccaccio’s Decameron with Elisabeth as Fiammetta? The symbolic appropriateness of the
latter, if one substitutes the setting of the Black Death with the war to come, is clear. Yet the
scene’s foreshadowing of events is lost on the partygoers, whom the novel portrays as having
forgotten all politics and religious strife for the moment:
Was kümmert es sie, ob man protestantisch oder lutherisch, katholisch oder
reformiert sei? Sie glauben nur an einen Gott, an den Gott der Liebe und der Freude!
Und so stolz ist man, so eitel, daß man selbst die Sonne nicht fürchtet! (Mühlbach,
Vol. 1, pp. 80-81)
Captivated by the pleasures of his “Fiammetta” and careless in his command of the throne,
Friedrich falls, like Icarus, because he gave in to his desires despite all explicit warnings to change
course: as he celebrates, his army is quashed at White Mountain. In the following volumes of the
novel, Elisabeth continues to clutch to dreams of splendor, but Friedrich regrets his audacious
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foolishness in seeking the crown. (Mühlbach, Vol. 2, p. 206) As a flawed hero of the story,
Friedrich comes to embody the leader that learns from the past by honoring the “altar of memory.”
As a result of the “weave” of the novel’s narrative style, Friedrich’s development as a
disillusioned, wise figure becomes all the more remarkable when contrasted against his generals,
Graf Mansfeld and Herzog Christian. While Mansfeld’s immediate motivations for fighting
fluctuate throughout the novel, they are never characterized in terms of religion. Determined to
impress Elisabeth and obsessed with glory, Mansfeld is constantly in need of the financial means
to keep an army. (Mühlbach, Vol. 4, p. 208; Vol. 6, p. 87) Portrayed as “kein gläubiger Christ,”
Mansfeld is instead subservient to “Mammon”, a God to whom he claims even the Kaiser must
pray. (Mühlbach, Vol. 6, pp. 106; 109) Yet uninterested in wealth itself, Mansfeld needs money to
keep his soldiers in line, who rampage “grausamer noch … als die Kaiserlichen” when left unpaid.
(Mühlbach, Vol. 6, p. 87) At the helm of such mercenaries, Mansfeld earns the respect of all parties,
including Wallenstein. (Mühlbach, Vol. 6, p. 272) Notably, the novel stages Graf Mansfeld as a
complementary character to Herzog Christian of Braunschweig, a cynic who mints silver apostles
into coin and similarly fights in Elisabeth’s name as evidenced by his battle cry: “Für Gott und
auch für sie!” (Mühlbach, Vol. 5, p. 24; Vol. 4, p. 114) Through not only the analogous description
of these two historical men but also their partially invented, partially historically cited monologues,
the novel draws on its claim of historical accuracy to substantiate a portrayal of the Protestant and
Catholic forces as essentially the same:
Kämpfet nur gegen einander, vergießt nur Euer Blut um der christlichen Liebe
willen, Ihr Katholiken und Ihr Protestanten! Kämpfet so lange, bis Keiner von Euch
mehr übrig bleibt, um zu sagen: „Wir sind die Besserdenkenden, wir allein haben
den rechten Glauben gefunden!“ Um der Liebe Gottes willen, um des Heilandes
willen steht jetzt Deutschland auf, Mann gegen Mann und bekämpfet und befehdet
sich unter einander! (Mühlbach, Vol. 5, p. 4)
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Christian identifies the vicious circle of religious warfare that offers no end in sight, just mass
casualties. The irony of Christian’s commentary is that even when the war is framed as a religious
conflict, the commanding elites are preoccupied with money, women, and power. For Mansfeld
and Christian, fighting is an end unto itself. They scorn Friedrich V. as well as Ferdinand II.,
leaving in their wake only “Wehegeschrei und Wuthgeheul” as they devastate the countryside in
the nominal hopes of impressing Elisabeth and satisfying what has become their way of life.
(Mühlbach, Vol. 6, p. 170) The conflict may have been initiated by Friedrich V.’s bid for power,
but has long since ballooned beyond his control. War simply breeds war.
Friedrich’s last hope for returning from exile to his ancestral home on the coattails of
Gustav Adolf in the sixth volume demonstrates to an even greater degree that the war has taken on
a life of its own. The King of Sweden enters the war, reinvigorating the Protestants’ fight against
the Catholic forces with a string of quick, successive victories. In his effort to consolidate
Protestant forces behind him, Gustav Adolf further recruits Friedrich as “King of Bohemia and
Elector of the Palatinate.” (Mühlbach, Vol. 6, p. 285) Having developed Friedrich’s character from
naïve and ambitious in the first volume to disillusioned and wise by the sixth, the novel cultivates
a manipulative image of Gustav Adolf almost exclusively through the medium of Friedrich’s
described thoughts about and interactions with the Swedish king. Despite finally receiving the
long-awaited helping hand to recover the Palatinate and punish the Catholic forces, Friedrich
cannot rejoice because he understands that politics-as-usual is neither charitable nor ethical, but
self-serving.
Indeed, after liberating the Palatinate and successfully invading Bavaria, Gustav Adolf
reveals his true aim to Friedrich: to rule Germany. (Mühlbach, Vol. 6, pp. 295-6) The assistance
Gustav Adolf offered was not motivated by altruism, but an obvious calculus. In exchange for the
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title of Kurfürst and his ancestral land, Friedrich V. would be expected to grant Sweden the right
to occupy fortresses in the Palatinate, refrain from raising an army without Swedish approval, and
to utilize his restored status as Elector to overcome the pro-Habsburg faction and elect Gustav
Adolf as Holy Roman Emperor. (Mühlbach, Vol. 6, p. 297) In addition to these demands, Gustav
Adolf’s ultimatum makes no mention of restoring the Bohemian crown to Friedrich. Cutting
through the promises of solidarity and adherence to the Protestant faith, the dispossessed King of
Bohemia recognizes Gustav Adolf’s move for what it is: an attempt to make Friedrich Gustav
Adolf’s vassal in the endeavor to conquer Germany and become “der protestantische Kaiser von
Deutschland.” (Mühlbach, Vol. 6, pp. 295-7) Narratively, the novel further underscores the cool
calculus of Gustav Adolf’s politics by weaving these scenes into the chapters just before and after
the portrayal of Wallenstein’s negotiations with Ferdinand II. for full confiscation rights within
the empire. By writing scenes of Friedrich’s subjugation at the hands of the Swedish king back to
back with scenes of Ferdinand’s extortion at the hands of his Generalissimo, the novel emphasizes
Gustav Adolf and Wallenstein’s parallel roles as military strongmen who have commandeered the
war effort. Although the conflict originally erupted as a conflict between Friedrich V. and
Ferdinand II., Gustav Adolf and Wallenstein are clearly marked as the perpetuators of war who
seek domination over the Holy Roman Empire.
When considering foremost the military dimensions of the Thirty Years’ War, the novel
thus perpetuates a narrative focus on the “great men” of history. Yet this preoccupation with
celebrities of the past serves the larger goal of confronting the reputations of these contentious men
and drawing out the parallels between the Protestant and Catholic armies. Wallenstein, who makes
no pretense to wage war in the name of religion, is ironically the least “reinvented” of the men
who fought this “war of religion.” Yet his obsession with self-sustaining war finds a companion

56

in Gustav Adolf. Rather than the Savior of the German Protestants, the novel rewrites the Swedish
king as a calculating genius bent on seizing the Kaiser’s throne with the plight of Protestantism as
an added bonus that legitimizes his military campaign. Similarly, the Protestant military heroes
Graf Mansfeld and Herzog Christian prove to be cynical non-believers who instrumentalize the
chaos to impress Elisabeth Stuart, a woman who herself is depicted as repeating the folly of her
grandmother. In recasting both the Protestant and Catholic armies and their leadership as entities
that are interchangeable and largely faithless, Die Opfer des religiösen Fanatismus bridges
confessional memories of the war by positing that both sides fought predominantly for the same
reasons: glory and the Kaiser’s throne.
Ironically, the only historical figures who are partially exempt from this categorization are
Friedrich V. and Tilly. Though Friedrich once dreamed of becoming Kaiser, his development
throughout the novel guides the reader through a process of disillusionment and realization that
war is decidedly more secular politics than religion. Additionally, Tilly’s rehabilitation from his
negative association with the Sack of Magdeburg serves not only to confront the idea of a
monolithically cruel Catholic army, but his characterization as a faithful man further suggests that
this Catholic general could be motivated by his understanding of religion to exercise mercy.
Religion as a potential source for humanity and mercy, rather than the polarizing marker of
conflicting identities, is thus possible in the example of Tilly. As dominated as the novel’s men
are by secular prerogatives of the army as well as the historical record of won and lost battles,
there is little room to explore the role of religion in the civilian experience of the war. Thus, while
the novel draws upon contentious men of history to illustrate the secular-political underpinnings
of war, the novel’s portrayal of the lives of courageous women better explicates a religion of love
that seeks to prevent war and bloodshed through mutual respect and regard for the sanctity of life.
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The Exemplary and Loving “Gefährtin”: Women and the National Character
Not confined to the home, the women of Die Opfer des religiösen Fanatismus walk through
the city streets as often as the offices of state, and even devise military strategy. They are lovers
and mothers, insurgents and political advisors, cross-dressers and martyrs. In other words, these
women are neither confined to the private domestic sphere nor does the novel argue that they
should be. Freed from the strictures of historical citation, these women are more literary, more
fictionalized actors than their male counterparts, and they serve to exemplify moral behavior as
well as to illustrate the consequences of straying from it. In this vein, Waltraud Maierhofer’s
monograph on women in novels of the Thirty Years’ War offers a valuable question that underlies
the present investigation:
Es ist also nicht so sehr zu fragen, wann und wie Frauen in die Geschichte des
Dreißigjährigen Kriegs und ihre literarische Gestaltung eintreten, sondern welche
Dimension die literarische Darstellung zur Überlieferung der Geschichtsbücher
hinzufügt, in welchen anderen Funktionen sie das kulturelle Gedächtnis aufbewahrt
und erfunden hat. Welche Funktionen erfüllten die erfundenen, als historische
ausgegebenen
Frauengestalten
im
zeitgeschichtlichen
Diskurs
um
Geschlechterrollen und die Rolle der Frau? (Maierhofer 29)
More than just vessels for readers’ vicarious desires for adventure, the women figures of Die Opfer
demonstrate ideals of emancipated women and liberal Germans, and suggest that there are
alternatives to the course of history. Even though these women may ultimately fail to end the
suffering brought about by the Thirty Years’ War, their stories of duty and sacrifice highlight the
importance of non-institutionalized forms of love and religion needed to bring peace to society.
Though the novel employs too many characters to name any one as the “main character,”
one woman, Sara (Fidelio) Katz, not only advocates a philosophy of an all-giving, never taking
form of love, but also possesses an unrivaled schöne Seele that never falters. Vitally, Sara is the
means of extending a history of the Thirty Years’ War beyond the warring Christian confessions
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to include Judaism. Born and raised in Prague’s Jewish Quarter, Sara performs gendered and
religious drag to serve the King of Bohemia. Throughout the novel Sara shows Friedrich V. and
thus the reader that overcoming the bigotry of religious fanaticism and the cynicism of politics is
possible when one eschews personal gain and seeks the greater good. In so designing such an
intersectionally active protagonist, the novel intertwines women’s and Jewish emancipation within
the larger discourse of liberal thought propagated by the novel in opposition to rising currents of
anti-emancipatory politics and anti-Semitism in the Kaiserreich. (Volkov 255)
Through Sara’s service as a royal page navigating between the highest echelons of society
and the middle classes, she functions as the “middling character,” a role which Georg Lukács
closely associates with depictions of the national character. (Lukács 33) Though the middling
character theoretically reveals the national character via his exemplary mediation between political
elites and the middle classes, Sara’s ability to serve as Friedrich V.’s lover adds an additional
dimension to this generic role by incorporating Vormärz ideals of the politically active Gefährtin,
who “mit dem Mann Seite an Seite ging, zum selben Ziel.” (Lipp 355) Though the concept of the
Gefährtin within the women’s emancipation movement could take on many meanings, the imagery
of the woman walking alongside her man promoted gender equality as a prerequisite of democratic
society. (Lipp 355) Moreover, this ideal of woman in society combined egalitarian values with
romantic notions of free love, whereby the “Gleichklang der Seelen” took precedence over
material interests. (Lipp 356) Sara’s love for Friedrich, even though she knows she can never be
his wife or mistress, perfectly fits this model and allows her to love not just the man, but chiefly
the ideals that he comes to represent, such as religious freedom. As not only a middling character,
but also as Friedrich’s Gefährtin in the endeavor to free Germany from religious bigotry, Sara
fulfils the citizen’s alleged political responsibilities, and through her courage, conviction and
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rationality in the face of adversity also exhibits the traits that befit an idealized liberal German.
Mühlbach’s daring to elevate a cross-dressing Jewish woman to this role is notable given the
novel’s publication date from 1871 to 1873, but draws on earlier models of “passing women” such
as Benedikte Naubert’s eponymous historical fiction hero Thekla von Thurn (1788). However,
perhaps because Mühlbach’s novel so openly confronts the hegemonic model of the heroic
Christian male with the cross-dressing Jewish character of Sara that Mühlbach’s historical novel
was disregarded by male critics as middle-brow Frauenliteratur in the nineteenth century.
The centrality of love in the novel, while lending it the romantic pulpiness of
Trivialliteratur, thus deserves serious attention as a vehicle to discuss social ideals as well as the
role of religion in German society. As a case in point, the novel uses Friedrich’s coronation
celebration as the moment to intertwine Friedrich and Sara’s romance with Friedrich’s politically
enlightened intent to emancipate the Jews of Bohemia despite the anti-Semitic sentiments of his
subjects. The novel describes the palpable scorn of Prague’s Christian elites toward the Jewish
Katz family in stark contrast to the portrayal of Friedrich’s enlightened disposition:
So weit hätte der junge König nicht gehen sollen, so weit nicht die Duldung treiben
dürfen, daß er von dem verhaßten und geknechteten Volke, welches sonst hinter
den Thoren seiner Stadt bei Sonnenuntergang schon eingeschlossen wird, Einige
zu diesem Feste hier geladen! (Mühlbach, Vol. 1, p. 70)
In the face of such hostility, the novel unveils Friedrich to be the good king worth loving and dying
for. His decision to invite the Katz family stems not only from a desire to see the Jewish girl he
fell in love with, but also a principled desire to realize religious freedom in Bohemia:
Aber der König hörte nichts von dem Gemurmel und er ist zufrieden mit sich selber,
daß er den Vorurtheilen also trotzend, von dem verachteten Geschlecht der Juden
auch zu seinem Feste geladen. Von nun an wird es alle Welt wissen und erfahren,
daß der König Friedrich jedem Glauben und jeder Religion ihr Recht gewähren will.
Der Jude möge auch beten dürfen zu seinem Gott, und Niemand soll ihn hindern
und Niemand ihn bedrücken! Denn auch der Jude ist das Kind Gottes! Und giebt
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es ein schöneres Kind Gottes, als es diese schöne Rachel [Sara] ist? (Mühlbach,
Vol. 1, pp. 70-71)
As a symbolic extension of his dedication to religious freedom, Friedrich’s burgeoning love toward
Sara (also referred to as Rachel in the first volume) exhibits the same blindness toward religious
affiliation as her love for him. Through the romance between Friedrich and Sara, the novel
demonstrates that love can enable one to overlook religious difference, and in its most authentic
form can even form a religion of its own.
Guided by her love for the enlightened King, Sara decides to run away from home to serve
as Friedrich’s page and dedicate her life to furthering his cause. Since the novel portrays her love
as romantic in nature, however, the dynamic between Sara and Friedrich is certainly more than a
platonic bond of shared politics and instead comes to symbolize a form of free love that is not
dependent on institutionalized concepts such as husband and wife. On several occasions, the novel
asserts that Sara’s love alone, expressed through faithful service to Friedrich, is not only an
unbreakable bond, but also the means for her to excel in the political sphere. Her prowess in
navigating the court is thus the result of her wit and intelligence as well as her unfailing loyalty to
the king, for which she gains a new name. Having figuratively abandoned her past but not her
religion in the Moldau River, Sara asks that Friedrich V. rename her. (Mühlbach, Vol. 1, p. 160;
199) Without pause, he calls her “Fidelio” and reveals the inherent duality of love and fidelity:
Treu wirst Du sein, das weiß ich, aushalten wirst Du in guten und in schlimmen
Tagen! So segne Gott Dein Kommen, denn das Höchste, Herrlichste ist mir mit Dir
gekommen, ein treues, liebendes Menschenherz! So segne Dich Gott! (Mühlbach,
Vol. 1, p. 192)
Fidelio’s loving heart proves the key to her faithfulness to Friedrich through thick and thin, because
unlike the other members of the court looking for titles and money, she is guided only by a
philosophy of love, which she defines as follows: “Ich lebe von der Liebe, die nichts begehrt,
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nichts verlangt. …Dieser Liebe opfere ich Alles und begehre nichts, als nur Dich anzuschauen!”
(Mühlbach, Vol. 1, p. 234) Out of this dynamic rises a counterintuitive aspect of love that is also
a hallmark of true honor in court. By demanding nothing other than the ability to be in Friedrich’s
presence, Fidelio has the unique ability to provide the king with harsh advice when he needs it
most. Whereas the other pages and even military commanders fear interrupting courtly etiquette
and hierarchies, Fidelio’s bourgeois sensibilities cut straight through to the point, as she knows
that everything she does and says ultimately serves Friedrich’s better interests even if her actions
appear uncouth. Through the actions of Fidelio, the novel illustrates that the audacity to do the
“right thing” – that is to take action for the greater good – requires love, and only when such actions
are done with love can they also be honorable.
To emphasize Fidelio’s unique honorability in the court, the novel contrasts her struggle to
convince Friedrich to adhere to his kingly duties against the whims of his wife, Elisabeth. During
the infamous birthday celebrations mentioned before, Fidelio invokes the classical imagery of
Pallas Athena to argue that while Friedrich may hold a beautiful court during times of peace, he
must ride out to the front of his army during times of war. (Mühlbach, Vol. 2, pp. 23-24) Though
Fidelio’s pleas initially go unheard, when an urgent call for support arrives from Friedrich’s
military commanders, the novel emphasizes her singular ability amongst all the other members of
the court to relay the message. (Mühlbach, Vol. 2, pp. 90-91) Unafraid to speak the inconvenient
truth, Fidelio commits the unimaginable by contradicting the queen herself to convince Friedrich
to leave the celebration and stand with his army in the defense of Bohemia. (Mühlbach, Vol. 2, p.
92) Though Fidelio’s intervention comes too late to sway the Battle of White Mountain, in the
following scenes she remains “der Einzige, der mit klarem Blick Alles überschaut und Alles
wohlbedenkt.” (Mühlbach, Vol. 2, p. 96) Unable to save the literal and figurative crown, Fidelio
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practically-minded collects the court documents that the king not only needs, but cannot allow to
fall into Imperial hands, while all others, including the royal family, scramble to save only their
personal belongings. (Mühlbach, Vol. 2, p. 96) The novel’s portrayal of Fidelio more than exposes
an idealized form of public service: by casting Fidelio with the courage, rationality and sense of
responsibility that Friedrich lacks, the novel affirms her role as the middling character and loving
Gefährtin who, by example, teaches Friedrich how to better himself. Undeterred by the differences
between their espoused religions – Judaism and Christianity – Fidelio and Friedrich come to
represent an anachronistic ideal of love that is capable of guiding both private and public conduct.

Rising Above the Confessions: A Religion of Love
Rather than rely on one character to expound on the unifying and didactic power of love,
the novel juxtaposes Fidelio with another fictional female protagonist: the woman who represented
Aphrodite in Friedrich’s birthday tableau vivant, Wanda von Lichtenstein. In many ways, the
novel’s advocacy for a religion of love on the model of the fictional Fürstin Lichtenstein is perhaps
even more compelling because the diversity of her life experiences gives her character a certain
depth that the flawless Fidelio does not possess. Born to a castle groundskeeper, Wanda von
Lichtenstein begins life as a relatively poor country girl. Prior to the novel’s present, the elderly
Graf Lichtenstein marries Wanda out of love, even though he knows that she does not return his
feelings. Rather than take her as wife to satisfy his own desires, Graf Lichtenstein marries Wanda
so that she can inherit his wealth and rank, and thus have the means to pursue any life that she
would choose for herself. In the novel’s present, the Graf has already died of age, but Wanda’s
desire “to keep the highest and holiest religion, that of memory” by remaining eternally grateful
to her late husband conveys the novel’s endorsement of their marriage as a guarantor of upward
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social mobility and the recurring theme of honored memories as the guarantor of wellbeing.
(Mühlbach, Vol. 4, p. 53) Her sacred remembrance of the late Graf, however, does not prevent the
young widow from falling in love with Graf Julian von Westrowetz.
The love between these two quickly swings between ecstatic bliss and tempestuous
contempt, spurred to the latter predominantly by Wostrowetz’s fanatical religious beliefs. Having
demanded the “Opfer seiner Tapferkeit,” Wanda indirectly saves Julian’s life by compelling him
to attend Friedrich’s birthday festivities instead of riding out to battle, but in so doing she denies
Wostrowetz the opportunity to martyr himself for Bohemia and Protestantism. (Mühlbach, Vol. 2,
p. 107) Bemoaning the fact that he survived while his comrades perished on the battlefield,
Wostrowetz states that he would have rather died than live under the “Schmach des Lebens” of a
Jesuit-controlled Prague. (Mühlbach, Vol. 2, p. 110) Horrified by Julian’s obsession with death,
Wanda gives voice to a religion of love that overcomes confession:
Laß uns von hier fort, Julian, laß uns fliehen aus dieser Welt des Truges und der
Heuchelei! Was kümmert’s uns, ob sie Altäre umstürzen und aufrichten! Was
kümmert’s uns, was sie von Glaubenssatzungen und Religion und Kirche sprechen!
Wir glauben an unsere Liebe, die ist unsere Religion und ist unsere Kirche.
(Mühlbach, Vol. 2, p. 111)
By claiming that love can be their church, Wanda disregards organized religion in favor of a noninstitutionalized religion of love. Yet Julian remains unconvinced. As the novel signifies in this
first major exchange between Wanda and Julian, their differing ideals of life and martyrdom will
plague their love. Indeed, Julian’s intention to die in the name of vague principle even if it means
abandoning Wanda is far removed from her unconditional love for him. In further illustrating this
tragic love affair, the novel brings these inclinations to their logical conclusion.
The tragedy of their romance explicates a clear moral imperative to seek love before
vengeance and to love regardless of confession. The interlocutor who sets the stage for this drama
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is Karl von Lichtenstein, the governor of Prague and nephew of the late Graf Lichtenstein.
Determined to marry Wanda to seize what he considers his rightful inheritance, Karl has Julian
kidnapped and turned over to the Imperial forces who plan to execute him. In exchange for sparing
Julian’s life, Karl demands that Wanda not only marry him instead, but also convert to Catholicism.
Although at first reluctant to give up her own faith, Wanda becomes even more hesitant to convert
because of Julian’s hatred towards Catholics:
Wenn er es wüsste, er würde mich hassen und verabscheuen! Daß ich für ihn das
Opfer meiner Freiheit bringe, möchte er mir vergeben, aber von der treulosen
Renegatin würde er sich verachtend abwenden! (Mühlbach, Vol. 4, p. 140)
The novel exposes the irony of treating confession as a proxy for love, not only by describing
Julian’s perception of conversion as an even less forgivable sin than marrying the wrong man, but
also by outlining Karl’s logic for conversion:
Denn Fürstin, ich sag’s Euch, es gebietet mein Ehrgeiz, daß nicht Jemand sagen
solle, sie hat sich geopfert für den Mann, den sie liebt, denn wisset es nur, überall
schon flüstert man: sie hat mit dem Grafen Wostrowetz ein Liebesverhältniß, so
war’s schon zu Zeiten des Winterkönigs! Ich will nicht, daß es so heißt; und darum
sollt Ihr der ganzen Welt ein Zeugniß Eurer Liebe zu mir geben, darum sollt Ihr
den Glauben wechseln. (Mühlbach, Vol. 4, p. 141)
As a metaphor for the Holy Roman Empire, Wanda is the victim of two bigoted men, each fighting
to claim her for their own religion. But rather than be converted to either of these violent visions
of religion, Wanda looks to her love for guidance and decides that the life of her beloved is more
precious than anything else. Though she outwardly converts to Catholicism to appease Karl,
Wanda believes that she remains true to herself as long as she loves Julian.
Nevertheless, after her conversion and forced marriage Wanda wavers in her commitment
to a religion of love and instead seeks vengeance against the Catholic forces that have imprisoned
her beloved and occupied Prague. As Wanda loses sight of her love, the novel illustrates the
slippery path that leads from a life dedicated to love to a life seeking validation in death:
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Ich bin vorwärts geschritten nach meinem Ziel, nach dem Tempel der Rache!
…besser ist es aber mir, ich stürze den Abgrund hinunter, als daß ich länger noch
die Schmach meines jetzigen Lebens erdulden sollte. (Mühlbach, Vol. 5, p. 194)
Echoing the rhetoric of martyrdom that characterized Julian, Wanda founds an infirmary that,
under the guise of providing medical help, is the headquarters of a secret Protestant insurgency.
Surrounded by fanatics who would rather die than be defeated, Wanda commits herself to a scheme
to storm the fortress where Julian and other Protestant rebels are being held captive. (Mühlbach,
Vol. 5, p. 202) In unveiling this insurgency to be not only a failure, but also a contributor to the
continuation of war, the novel demonstrates the costs of abandoning a religion of love in favor of
vengeance and violent confessional partisanship.
As governor of Prague, Karl has the insurgents caught and the infirmary shut down, but
rather than castigate his wife for her treachery against the Catholic forces, he thanks her:
Fürstin Wanda, ich bin Euch sehr dankbar für das, was Ihr gethan […] Ich bedurfte
[…] einer kleinen Rebellion und Empörung, […] damit ich vollkommen
gerechtfertigt und von jeder Anklage befreit vor Seiner Majestät dem Kaiser-König
dastehen konnte. (Mühlbach, Vol. 5, p. 232)
As it were, the Electors of Brandenburg and Saxony had pressured the Kaiser to temper the iron
hand that had been placed on Prague and Bohemia, but by delivering a credible threat of rebellion,
Wanda and the insurgents justify the Kaiser’s continued subjugation of the Bohemians. Shocked
at how her actions could have backfired so terribly, Wanda understands the futility of fighting
violence with violence. Through the staging of the failed insurgency in Prague, the novel unveils
how an obsession with revenge, love’s opposite, fuels a cycle of increased violence and oppression.
Having realized that she permitted hate to take over her heart, Wanda once more commits
herself to love. The novel enables Wanda to act out her renewed faith in a religion of love by
granting her the opportunity to save Julian without the use of violence: in exchange for a final will
and testament that would award all her earthly possessions to Karl, Wanda has free access to the
66

fortress cell where Julian is being kept. (Mühlbach, Vol. 5, p. 237) Upon seeing each other for the
first time in years, Wanda and Julian enjoy a brief moment of bliss before their worldviews
irreparably collide again. In the attempt to convince Julian to run away with her, Wanda argues
that love and happiness are still possible for them if they could just forget the war around them:
Dies Dasein soll endlich für uns zu seligem Glück und heiliger Liebe erblühen. Was
kümmert’s uns, ob die Menschen sich zerfleischen, ob sie Rache dürstend und Wuth
glühend gegen einander streiten, wir wollen zu Ende gekämpft haben!” (Mühlbach,
Vol. 6, p. 46)
Yet rather than embrace Wanda’s love, Julian scorns her as the “Satanas” for abandoning the faith
and tempting him to forget his obligatory solidarity with the Protestant rebellion:
Du hast den Glauben und die Liebe verleugnet, und Du willst Deinen Frevel
entschuldigen, indem Du mir sagst, Du hättest aus Liebe zu mir gesündigt! …Nein,
sterben will ich um des Glaubens willen! […] Von dieser Stunde an ist das Leben
mir eine Last, ein wüster Traum, aus welchem ich erwachen will da oben zu einem
schöneren Dasein! Mein Tod, das sei Dein Fluch! (Mühlbach, Vol. 6, pp. 49-50)
Unforgiving in his fanatical embrace of religious purity, Julian is portrayed as an inconsolable
zealot bent on preserving his own distorted vision of honor – one in direct opposition to the form
of selfless honor espoused by Fidelio – by rejecting the tainted Wanda. Consumed by his bigotry,
he curses her with his own death in spite of every sacrifice that Wanda has made to save his life.
Notably, this kind of spiteful desire for self-harm is not only rooted in bigotry, but through such
monologues becomes tied to a preoccupation with a better life in heaven over the reality of life on
earth. The novel’s apprehension toward otherworldly desires reveals not only Mühlbach’s own
skepticism toward life after death, (Tönnesen, 1997, p. 144) but the power of such metaphysical
yearnings to foster fanaticism. In contrast, reciprocal love tempers raging desires for self-harm and
martyrdom by emphasizing that heaven is to be found on earth in the presence of the beloved (or
as Fidelio states: “Denn der Himmel ist da, wo die Liebe ist!”). (Mühlbach, Vol. 6, p. 5)
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By once more staging the confrontation between Wanda’s philosophy of love and Julian’s
obsession with martyrdom, the novel sets up a scenario to elevate Wanda and at least partially
resolve the conundrum of conversion within a religion of love. Reflecting on her decision to
convert, which she knew would ensure his hatred, Wanda undergoes a moment of self-doubt after
her exchange with Julian in the prison cell. She first believes that she chose wrongly by denying
her Protestant faith for the sake of her love for a man but comes to realize that what is done in the
name of love cannot be a sin in the eyes of God. (Mühlbach, Vol. 6, pp. 61-73) The novel thus
posits that whether Wanda is seen to be a Protestant or a Catholic by the men around her is
irrelevant, because her vision of God is not something that can exist outside of her, but rather only
in her heart. Conversion itself then becomes an issue of the outsider’s perception, as Wanda’s
religion of love remains the core of her belief system.
Upon realizing that her worldview cannot be reconciled with Julian’s, yet still dedicated in
her love to him, Wanda devises a plan whereby he can be smuggled out of the prison while she
takes his place at his pending execution. Although possessing the means to take her own life
instead of waiting for the executioner, Wanda stridently embraces her life for as long as she can
while accepting her fate. Within these scenes the novel once again invokes Mary Stuart, but not as
the historical figure from whom Elisabeth Stuart failed to learn. Rather, the novel stages Wanda
as the sublime literary Mary Stuart of Friedrich Schiller’s play of the same name:
Wanda hatte abgeschlossen mit sich und der Welt. Kein Ringen, kein Kämpfen war
mehr in ihr. Sie schwebte schon mit ihres Geistes Fittichen weit über dieser Erde,
und was nun nachfolgt, ist nichts als Kleinliches, Erbärmliches. (Mühlbach, Vol. 6,
p. 82)
Wanda’s subsequent decapitation scene is thus intricately interwoven into a scenario wherein the
only means to save a life is through the extinguishing of another. In contrast to the zealotry of
Julian’s ideal of the martyr’s Heldentod, the novel thus illustrates that only when a life is given in
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peace, love, and to protect another can that death be considered “edel” and “heldenmüthig.”
(Mühlbach, Vol. 6, p. 85) The heroism of Wanda’s death is thus the pinnacle of a religion of love
that, as Fidelio already stated, demands nothing and yet is willing to sacrifice everything for the
beloved. (Mühlbach, Vol. 1, p. 234) Though Fidelio and Wanda are unsuccessful in their attempts
to stymie the war, their dedication to love serves as the exemplary historical lesson for the
contemporary reader.
Through the incorporation of fictional women’s stories into the historical novel, Die Opfer
des religiösen Fanatismus thus becomes a social history that looks beyond great men and their
battles, and serves to critique anti-emancipatory mentalities in Imperial Germany. Both the
misogyny that viewed the woman’s role as relegated to the private sphere as well as the antiSemitism that excluded Jews from the German nation are the subjects of the novel’s criticism.
Fidelio, the cross-dressing Jewish hero who first exposes the reader to a religion of love, proves
flawless in her capacity for sound judgment in the public eye of the court as well as in private
dedication to her king and lover. Similarly, Wanda, a Protestant convert to Catholicism, reveals
that belief cannot be imposed, but only realized internally by the individual who selflessly loves
others. Insistent upon gazing into the mirror at the altar of memory, Mühlbach’s historical novel
as a whole warns against the corrupting influence of political ambition while showcasing women
whose love guides them not in the role of domesticated wife or daughter, but as politically active
Gefährtin. Though these women’s degree of independence is unconventional for the late
nineteenth century – most especially in consideration of their sovereign decision-making over the
will of male patrons – Fidelio and Wanda remain didactic figures who are not thoroughly
subversive, as their exemplary behavior serves the greater good of the German nation. Extracted
from the strict context of the Thirty Years’ War, the religion of love espoused by Fidelio and
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Wanda constitutes a moral code of its own that voices a desire to overcome the confessional
antagonisms that have historically divided Germany. Correspondingly, ecumenism as well as
women’s and even Jewish emancipation embody political goals that Fidelio and Wanda may not
live to see realized, but for which the novel advocates as moral imperatives for the German people.

Women Writers after Luise Mühlbach: Trends in Literary Depictions of the Thirty Years’ War
Ten years passed from the publication of Die Opfer des religiösen Fanatismus until another
woman writer took up the Thirty Years’ War in historical fiction. In the last two decades of the
century five women, Elise von Wolfersdorf (pseud. Karl Berkow), Augusta Bender, Berta Bethge
(pseud. Caritas), Auguste von der Decken (pseud. A.v.d. Elbe), and Marianne Salzmann looked to
the war and its legacy for the German nation. Another three, Luise Reischauer, Friede Kraze, and
Dr. Ricarda Huch, continued this endeavor in the early twentieth century. None of these authors
composed serial novels of the magnitude of Mühlbach’s work, and few were even sold under the
generic category of “historical novel,” preferring instead classification as simply “Roman,”
“Erzählung,” or “Geschichte.” With Ricarda Huch, the first historical narrative about the Thirty
Years’ War was written by a trained female historian, and her work ignores a divide between
history and literature.4 While the terms “Erzählung” and “Geschichte” tend to demarcate shorter
works, they typically still span dozens of characters, numerous scene locations, and hundreds of
pages. The line between these genres is difficult to draw and would be fraught with exceptions.
Despite the ambiguity of genre, however, each of these fictions takes place in a historical setting
with reference to historical events and persons. In the English sense, it is most appropriate to speak
of the prevalence of historical fiction at this time, given the hesitance of authors to use the term
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The discussion of how to classify Ricarda Huch’s work is ongoing. For a more thorough discussion of this author
and her work, see chapter four.
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“historischer Roman.” A look at the graph below offers an overview of when women writers were
publishing, and the prevalence of women’s historical fiction about the war from the 1890s reflects
a general increase in interest in the topic during that time. Though fewer in number, women
generally wrote fiction of the Thirty Years’ War when the topic was relatively popular and not in
a discernably different trend from male authors.

3
2
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Figure 2. Number of Publications of Thirty Years’ War Historical Fiction by Gender per Year
(1870-1920)

Each of the works by these women writers is ripe for extended analysis because of the
diversity of topics addressed in their narratives: praise for Gustav Adolf and the Swedes in
Wolfersdorf’s Wintersonne (1884) stands in strong contrast to Salzmann’s Veronika vom Berge
(1897), wherein Ernst the Pious, builder of Schloss Friedenstein, serves as the benevolent ruler
who protects his subjects from both marauding Swedes and Imperial forces. Disillusionment with
the Swedes also figures into Luise Reischauer’s Magister Nothold (1908) and Friede Kraze’s Der
Kriegspfarrer (1914), as both begin their novels with clear Lutheran affinities, but come to
question the virtue of the war itself.5 As a story explicitly written for younger girls, Augusti’s Das
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For an extended discussion of these two texts, please refer to chapter three.
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Pfarrhaus zu Tannenrode (1886) offers an opportunity to further pursue the motif of female drag
and the positive portrayal of both Protestant and Catholic actors in the war. Wolfersdorf’s second
historical novel of the war, Schuldlos geopfert (1896), recounts the tragedy of a bourgeois love
affair in Vienna, thus serving as one of the few examples to cross Imperial Germany’s
contemporary borders. Particularly difficult to assess is Bethge’s classically inspired tragedy that
depicts the fall of Magdeburg as the birth of the German nation in Lucretia Schmidt (1892): the
combined hubris of the Protestants and ruthlessness of the Catholics render the blatant confessional
antagonism between these parties surprisingly ambivalent. Like Lucretia of Rome, Lucretia of
Magdeburg performs suicide after the metaphorical “rape” of the city by Catholics, yet the novel’s
portrayal of the namesake character and other Protestants as vainly desiring martyrdom
undermines a morally clear victim narrative.
The ways in which these historical novels portray Swedes, Protestants, and Catholics, as
well as the experience of war warrants in-depth investigation, but ultimately these analyses would
lead to similar discussions as found in chapters two and three of this study, namely the
identification of Feindbilder in foreigners rather than the confessional other, and affective
depictions of the devastation of war. Consequently, the above novels are addressed as appropriate
in those chapters. Ricarda Huch’s Der Große Krieg in Deutschland (1912-1914) also need not be
mentioned here because her work receives extensive discussion in the fourth chapter of this study
within the context of literary modernism. As a chapter seeking to identify particularities in
women’s representations of the Thirty Years’ War, this discussion instead turns to two case studies
that, to a greater degree than the aforementioned continue the ecumenical impulse as well as
women’s emancipation discourse that make Luise Mühlbach’s work notable.
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Auguste von der Decken’s In seinen Fußstapfen (1891) and Augusta Bender’s Die
Reiterkäthe (1893) have been selected as case studies because they prioritize the nature of religious
belief and the experience of womanhood in a way reminiscent of Die Opfer and in a manner
discernibly different from the works of male authors. While it is not known whether von der
Decken and Bender read Mühlbach’s works, chronologically speaking it seems possible and in
terms of content even plausible. Von der Decken does not explicitly discuss a religion of love or
unconventional gender roles per se, but striving for love and the greater good – including social
mobility and a rejection of strict social classes – constitute the core of an ecumenical religion that
In seinen Fußstapfen espouses. Bender’s eponymous character in Die Reiterkäthe, in direct
contrast, learns to suppress the desire for romantic love and performs gender drag with the
awareness that it is a problematic escape from and simultaneous reinforcement of traditional
gender roles. Though the foci of these two historical novels differ greatly, they are distinctive in
their critical approach to social inequalities.

The Next Generation: Auguste von der Decken (1828-1908) and Augusta Bender (1846-1924)
With a limited focus on the publication preferences of the three women discussed in this
chapter, important aspects of the permissibility of women’s participation in the public sphere can
be teased out. Notably, Clara Mundt, the eldest of the three, is practically unrecognizable by her
real name. Her own memoirs are titled “Erinnerungsblätter aus dem Leben Luise Mühlbachs,” and
this legacy continues in scholarship where she is almost exclusively referred to as Luise Mühlbach.
Moreover, if one searches for the name “Mundt” in Meyers Großes Konversations-Lexikon (1908),
the first entry extensively lists with an affirmative tone the novels and political activism of her
husband, Theodor Mundt, while the second significantly shorter entry lists a selection of Clara
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Mundt’s work that concludes with the derisive remark: “Werke, in denen mancherlei interessante
Episoden der historischen und Memoirenliteratur verwertet sind, die aber nur dem flachsten
Unterhaltungsbedürfnis genügen können.” (Meyers 258) Auguste von der Decken, born fourteen
years after Mühlbach, began her career after the death of her husband and published over fifty
works from 1875 to 1908 mostly under the pseudonym A.v.d. Elbe. (Pataky 120) Allegedly, she
used a pen name because she did not wish to taint the name of her late husband with her literary
activity. (Füllgrabe (2018)) Indeed, although her popularity suggests that her works were well
received, her occult approach to religion in her historical novel of the Thirty Years’ War – which
extends to include the consideration of reincarnation – likely contributed to Meyer’s ambivalent
assessment that her works were “keineswegs alltäglich.” (Meyers 571) As a public activity outside
of the conventionally domestic roles assigned to women, writing carried with it the potential for
disrepute, resulting frequently in the assumption of a pseudonym and very often a male one at that.
(Kord 67-69, Catling 6-7) Though von der Decken was recognized during her lifetime as an author,
women’s apprehension toward publishing under a legal name is a potent reminder of the prejudice
women writers faced as well as women’s bondage as extensions of their husbands’ honor.
Augusta Bender, who in contrast had neither husband nor aristocratic association,
published under her real name. Significantly younger than either Mühlbach or von der Decken,
single by desire, and a working woman who did not rely on family finances to subsidize a literary
career, Bender’s circumstances may have made it more acceptable to use her real name, but the
content of her novels and autobiographic writings suggest she was adamant about women’s rights
and would have rejected a pseudonym out of principle. Like a kindred spirit of the radical writer
Hedwig Dohm, Bender advocated for women’s rights including the right to work and live a single
life, criticized sexual double standards, and appears to have been influenced by Anglo-American
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feminism during her years abroad in the UK and even in the US as a Professor at Smith College in
Massachusetts. (Weedon 15; Literatur-Museum Augusta Bender (2019)) As shall be discussed,
Bender’s historical fiction of the Thirty Years’ War develops a very different kind of heroine who
asserts her independence as a single woman in the face of setback and rejection, but who also
ultimately serves a maternal role in her community that straddles both individualistic and relational
conceptions of first-wave feminism. (Offen 134-150) Unlike the idealized harmony between the
sexes or confessions that Mühlbach and von der Decken seek to promote in their works, the
impossibility of women’s liberation within a society that rigidly enforces marriage and family as
misogynist and hierarchical institutions is a reality that Bender confronts directly.

Cultivation of the Soul: The Imperative of Individual and Social Progress
Like a spiritual medium, Auguste von der Decken summons the souls of historical figures
from seventeenth century Lüneburg history to illustrate the imperative of social progress in the
novel In seinen Fußstapfen (1891). More than just metaphorically invoking spirits, the novel
actively engages with a theory of reincarnation that ties together the fates of generations of
Lüneburger. Rather than a dichotomy between Catholics and Protestants, the novel establishes
melodramatic tension between the forces of dogmatic conservatism and spiritual enlightenment
that wish to shape society in their image. In a dialectic manner, these forces collide, but the promise
of the soul’s survival provides the dynamic whereby individual spiritual development is enabled
by rebirth, which in turn propels social progress. The novel realizes this cultivation of the soul’s
capacity to reason, which in the novel is strongly tied to the rejection of hereditary social
inequalities, by depicting protagonists who struggle and fail in one life only to be reincarnated in
order to bring those same struggles to a successful conclusion in the next. The mentalities against
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which these protagonists fight include caste-like social divisions, transactional marriages, and
dogmatic Lutheranism.
For the first half of In seinen Fußstapfen, the Thirty Years’ War is irrelevant. That is not a
value judgment, but rather a major structural feature. The novel opens in Lüneburg, 1611, with a
scene depicting the forbidden affections of Franz Töbing, a Sülzjunker, for Hete Korbelin, a
brewer’s daughter. This scene-setter and indeed the following first half of the novel illustrate how
prior to the Thirty Years’ War, the hegemony of the Sülfmeister in Lüneburg was akin to an
aristocratic oligarchy. The Sülfmeister were exclusively permitted to refine salt, the export that had
made the Hanseatic city wealthy, and these same families held a hereditary monopoly over both
the production of salt as well as levers of the city’s government. Though the Sülfmeister and their
sons, the Sülzjunker, were essentially traders and not noblemen, Lüneburg was dominated by what
von der Decken calls a “caste spirit” (v.d. Elbe 368) that drew stark divisions between the
wealthiest Sülfmeister families at the very top and the rest of society below them. (v.d. Elbe 15)
Though brewer Korbelin’s daughter does not belong to the lowest classes, she is of too low birth
to marry a Sülzjunker in the rigid social hierarchy of pre-war Lüneburg.
By expending so much space on the pre-war backstory, the novel establishes the entrenched
problems of Lüneburg’s caste mentality and the immense difficulty of realizing social progress.
Abstract social issues are illustrated concretely in the novel via the aforementioned romance
between Franz and Hete as well as Franz’s founding of a secret society that agitates for
governmental reforms in Lüneburg. The impossibility of marriage between Franz and Hete on
account of their differing social status is, however, the driver of the novel’s plot. Despite the
depiction of Franz’s sincere love for Hete and best efforts to overcome the obstacles preventing
their marriage, he ultimately fails because of members of the older generation conspiring against
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him. The novel’s narrative focus on Franz to resolve the problem of their romance does not give
Hete the space to take on the kind of Gefährtin role that Fidelio or Wanda assume, but her passivity
reflects her socialization within an oppressive social atmosphere wherein women are meant to
submit to the will of the father. Indeed, her father in coordination with Franz’s father intimidates
her into obedience and arranges her to marry a scribe in Celle. Thereafter, Franz’s parents issue
the ultimatum that he either choose them, the bride they have chosen for him, and his inheritance
or Hete. (v.d. Elbe 95) Only once Franz chooses Hete over his parents do they reveal that she has
already been promised to a man in Celle. Franz’s ensuing rage verbalizes a critique against the
stifling Sülfmeister mentality that does not know love, but only cold calculation:
Euch und Euresgleichen sind Herz – Liebe – des andern Glück – nichts. O, wie ich
diese kalte Berechnung verabscheue! …ich sollte zu Eurer Gilde gehören, in Eure
Formen mich einpressen – nie – nimmermehr! Entscheidet – wollt Ihr einen Sohn
behalten, der ein Geschöpf Gottes für sich ist, oder wollt Ihr ihn verwerfen? (v.d.
Elbe 96-97)
After turning his parents’ ultimatum against them, Franz is disowned. In so depicting how the
parents’ generation not only reject but successfully prevent Franz and Hete’s romance, the novel
soberly illustrates that love cannot conquer all; social realities are stronger than the individual.
By depriving Franz of Hete, the civilizing woman who alone possessed “die Kraft,
[Franz’s] Ungeduld zu bändigen, [ihn] fromm und gut zu machen” (v.d. Elbe 91), the novel enables
Franz to dedicate himself passionately to the opposition against the Sülfmeister. Franz’s anger
toward the caste-like mentalities that prohibited his love in private are then channeled into his
frustrations with injustice in the public sphere, which he articulates as the authoritarian rule of a
few Sülfmeister families against the will of the townspeople. (v.d. Elbe 73) Though he did not hide
these views prior to being disowned, once freed from his father’s control and Hete’s moderating
influence, Franz organizes a secret society, the Getreue Brüderschaft, which agitates for the
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people’s representation in the city council. The novel legitimizes the society’s actions with the
unspoken approval of the townsfolk:
Wie wohl tat es den kleinen Leuten, die sich äußerlich tief ducken mußten und von
den Großen und Reichen abhingen, zu wissen, es war einer da, der etwas für sie
und ihre Rechte wagte. Jeder einzelne kratzte sich hinter den Ohren und fand es für
sich selbst höchst mißlich, gegen die althergebrachten Vorrechte des
hochmögenden Rats, der wohllöblichen Sülfmeistergilde aufzutreten, allein, daß es
geschah, daß man wußte, es werde im stillen gewühlt, schmeckte ihnen wie
Festkuchen. (v.d. Elbe 127)
Popular disgruntlement with the ruling regime and tacit condonement of the opposition, however,
is insufficient for meaningful change. Although Franz and the secret society stir up emotions with
anonymous propaganda (v.d. Elbe 128-129) and stage a demonstration demanding the people’s
access to the council’s deliberations (v.d. Elbe 129-134), the Sülfmeister quell a potential uprising
without offering concessions. Lüneburg as it is currently governed, the chief mayor argues,
provides well enough for the people – does anyone really wish to risk prosperity for the sake of
change? (v.d. Elbe 134) Though the wider public resents the power of the Sülfmeister, the city is
safe and free of famine or violence. The mayor’s conservative appeal to the people essentializes
the pre-war era: complacency guaranteed by relative well-being.
In this first half of the novel, Franz is cast as a tragic hero defeated by a stagnantly
conservative society. Class differences prove fatal to his and Hete’s love, and public yearning for
representative government remains subdued by the strong and steady hegemony of the Sülfmeister.
The novel then cements this social reality with Franz’s death at the hands of a staunchly Lutheran
militia captain named David Stern, who mortally stabs Franz during a raid of the Getreue
Brüderschaft. (v.d. Elbe 181-184) And with the character of David Stern (representing a family
historically present in Lüneburg), the religious outlook of the novel comes into focus. Hauptmann
Stern is a veritable caricature of a pious Lutheran with a militant sense of order and hierarchy. (v.d.
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Elbe 84, 163, 170, 305-306) Aligned with the Sülfmeister whom he serves, Stern completes the
novel’s portrait of a repressive regime enabled by the consolidation of economic, state, religious
and military power in the hands of a conservative elite. More than just the physical force to buttress
this regime, Stern also plays an important role in establishing the novel’s dialectic properties by
serving as the reactionary critic against politically liberal characters who articulate a concept of
reincarnation and narrative of social progress.
In the first half of the novel, a belief in reincarnation is first articulated by the Catholic
monk Lukas. The novel’s staging of this character renders him a social outsider twice over, for he
is confined to the Heilig-Geist-Hospital and Lüneburg’s only Catholic. Yet his physical immobility
leads him to greater reflections on the spiritual, and despite his confinement there are men like the
Lutheran Andreas Soltau who consider him a mentor. In so characterizing Lukas, the novel situates
his theory of reincarnation on the periphery of society and even precipitously on the edge of
Christian eschatology, but he also serves as a source of inspiration to those willing to scrutinize
social conventions. In summarizing his alternative vision of the afterlife, Lukas states:
Ich bin überzeugt, daß der große Schritt durch die Dunkelheit des Todes nur den
Übergang zu einem neuen Werden bedeutet. Wer sich recht prüft, weiß, daß nichts
in ihm fertig wurde. Es mögen wohl viele müde sein und wähnen genug getan zu
haben. Die Müdigkeit aber ist nur des Leibes Teil, die unsterbliche Seele hat noch
reichliche Arbeit vor sich, und Gottes Wille, der sie weiter erzieht, schafft ihr neues
Leben! (v.d. Elbe 18)
Like a dialectic of the soul, Lukas describes how the goal of life is to cultivate oneself, furnish it
with love and understanding, and continue this same work in the next life. (v.d. Elbe 82-85)
Though David Stern condemns this all as Irrlehre, his brother-in-law Andreas Soltau is
Lukas’s closest friend and disciple. (v.d. Elbe 17, 84) David’s disgust with the Catholic Lukas as
well as his rejection of Andreas as an “Abtrünnigen am Bibelglauben” (v.d. Elbe 170) cements his
oppositional status as a doctrinaire Lutheran. Yet the belief in the cultivation of the soul, articulated
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by Lukas and Andreas in harmony, embodies the novel’s ecumenical, even spiritualist alternative
to confessional doctrine. The novel’s positioning of these three characters – the Catholic, the openminded Lutheran and the dogmatic Lutheran – establishes a dichotomy between the progressive
faction in Lüneburg, which seeks social change and pursues spiritual knowledge outside of the
bible, and the conservative faction, which reifies tradition and is antagonistic toward free thought.
To actually realize the theory of reincarnation that these characters espouse, however, the
novel divides the narrative into two eras: one in which Franz is unsuccessful and dies, and one in
which his reincarnated soul is reunited with Hete and able to reform the city council. It is thus
central to the novel’s dialectic that the socially progressive Franz is not only killed by the
conservative David Stern, but is consoled on his deathbed by the free-thinking Andreas. At the end
of the first half of the novel, Andreas proselytizes his belief in “das stufenweise Aufwärtsteigen
und Erzogenwerden der Menschenseele” that necessitates the rebirth of the soul in a new body
after death. (v.d. Elbe 183) These words comfort Franz, whose last wishes are to be reborn and
complete his life’s unfinished struggle against the Sülfmeister. (v.d. Elbe 184)
When the next chapter begins, the year is 1636. The new hero is the 24-year-old Hans Stern,
who was born moments after Franz Töbing’s death. The dramatic irony of Franz’s reincarnation
as Hans Stern is that his biological father is none other than his murderer, David Stern. The novel’s
dialectic is thus realized: after the dramatic collision between the thesis Franz and the antithesis
David, Hans emerges as the synthesis who will resolve Lüneburg’s social and political crises.
Furthermore, the novel does not merely suggest that Hans is the reincarnation of Franz, but
acknowledges this fact in dialogue (v.d. Elbe 259, 265) and narratively foreshadows that Hans will
fulfill the dreams of a past generation through both the shrouded memories of his past life (v.d.
Elbe 244, 363) and his love for Hete Bussen, the reincarnation of Hete Korbelin. (v.d. Elbe 319)
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In the ensuing conflict between the dialectic forces of progress and regress, Hans’s
individual efforts are only part of macrolevel developments. While Hans and the Getreue
Brüderschaft play a major role in the fate of Lüneburg, they do not singlehandedly resolve the
struggle between the townspeople and the Sülfmeister. Rather, the novel frames the possibility of
their success as a product of their dedication as well as the consequence of the Thirty Years’ War,
which “Töbing geholfen und die großmächtigen Herren mürbe gemacht hat!” (v.d. Elbe 195)
Indeed, the novel presents the Thirty Years’ War as the catalyst of change: what had been a
peaceful and prosperous city during Franz’s lifetime is now on edge, caught between the infighting between Sweden and the nearby German princes. As a result, the city is already slipping
out of the grip of the Sülfmeister before Hans Stern enters the scene. In place of Franz’s activism
through propaganda and demonstrations, the crux of Hans Stern’s activism is a combination of
courage, good rhetorical skills, and simply being at the right place at the right time.
Rather than instigate a popular revolt against all authorities, Hans represents the will of the
townspeople to ally with the Imperial-aligned and German Duke of Brunswick-Lüneburg. In
contrast, the city council desires a military alliance with the Lutheran Swedes who guarantee the
Sülfmeister’s independence from the Duke. (v.d. Elbe 215) Though Hans and the Getreue
Brüderschaft prove unable to prevent the Sülfmeister from siding with Sweden and permitting
Swedish troops to occupy the city, the Brüderschaft’s cooperation with the Duke of BrunswickLüneburg shifts the tide of the war. With the help of the Getreue Brüderschaft and even one of the
younger Sülfmeister, the Duke successfully recaptures the city from Swedish forces at the novel’s
climax. As a reward for his service, Hans Stern is named mayor of the city by the Duke, thus
breaking the Sülfmeister’s hegemony over Lüneburg. (v.d. Elbe 351-352, 366) Once instated as
mayor, Hans promises to govern the city in accordance with the will of the people. Emancipation
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from Lüneburg’s class system accompanies this political transformation and is narratively
performed through a wave of engagements at the end of the novel, including Hans’s marriage to
Hete. (v.d. Elbe 363)
Overall, the novel advocates progressive politics, but by no means condones revolutionary
action. Importantly, the novel undermines the very nearly socialist tone that Franz strikes when he
convenes a secret society, printed propaganda pamphlets, and organized street demonstrations. To
temper his activism, the novel furnishes him with narratively genuine monologues such as “ich
fordere nichts Ungehöriges, ich fordere nur – wirkliches Christentum,” thus keeping him within a
discourse of Christian values and separate from a potential atheist-socialist image. (v.d. Elbe 138)
Furthermore, his reincarnation as the synthesis Hans Stern receives the blessings of the highest
authorities of state including not just the Duke, but even the Imperial Kaiser, who rewards Hans
von Stern by raising him to the status of Reichsadel. (v.d. Elbe 366) Rather than a radical plaidoyer
for social change, In seinen Fußstapfen voices gradual, dialectic opposition to social inequalities
that informs a positivist view of history as implied on the final page of the novel:
Das allgemeingültige, wichtige Gesetz, daß einzelnes sich den Lebensbedingungen
und Forderungen des Ganzen anzupassen hat, ein Gesetz, das auch heutzutage
Anlaß gegeben hat, über manche Sonderexistenzen hart hinweg zu schreiten, führte
Lüneburg allmählich aus der wallumhegten, vom Kastengeist regierten Enge in die
Weite des deutschen Kaiserreichs. (368)
Rather than promote revolution, In seinen Fußstapfen keeps to the metaphor of the title, advocating
moderate (“allmählich”) change down a foreseeable path and within Christian moral structures.
(v.d. Elbe 259, 265) The novel’s final word, however, need not be read as a full endorsement of
the politics of the Kaiserreich either. Whereas Mühlbach broadly identified unconditional love as
the common denominator of religion in Die Opfer, von der Decken’s In seinen Fußstapfen
pointedly identifies self-cultivation as the soul’s imperative. Progressive change, therefore, is and
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will always be necessary in this positivistic worldview. Even if the novel’s conclusion signals that
the Kaiserreich realized historical progress since the seventeenth century, the novel’s treatment of
confession, especially within the setting of the Thirty Years’ War, implies that religious dogmatism
was a social issue yet to be resolved.
Notably, through the depiction of the conflicting loyalties between Lutheran Swedes and
the Imperial-aligned Duke, the novel critiques the Sülfmeister’s confessional alliance with Swedish
forces over interconfessional solidarity between Germans. As will be further discussed in chapter
two, this narratively framed rejection of foreign allegiances is a recurrent motif in the late
nineteenth-century reevaluation of the Thirty Years’ War. The prioritization of German cohesion
despite religious difference is a not-so-subtle nod to the nation-building efforts in the Kaiserreich
and the need to overcome the kind of confessional antagonism that characterized the Kulturkampf.
A belief in the gradual ascent of the soul through reincarnation can thus be regarded as a third way
around the confessional issue, as the novel presents this philosophy as a concept compatible with
both confessions. Importantly, the primary opponent to this ideology was the arch-Lutheran David
Stern, for whom the novel reserves an unfortunate fate. The commander is killed while escorting
the Swedes out of Lüneburg, and through the depiction of this character’s death, the narrative
asserts that dogmatic souls such as David’s have a long spiritual journey ahead. Because he lacked
“die erwärmende Christenliebe, ohne welche [seine Seele] sich schwerlich zu Gott durchringt,”
David’s future lives will have to compensate for his lack of Christian understanding in this past
life. (v.d. Elbe 357) If David’s soul is thus understood as a metaphor for specifically Lutheran
dogmatic and confessionally antagonistic mindsets in the Kaiserreich, the flaw of his soul likewise
becomes tied to the deficiency of “erwärmende Christenliebe” between the confessions in the
Imperial German nation-state.
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With In seinen Fußstapfen, von der Decken invoked the spirits of real historical
personages: Franz Töbing and Hans Stern are highly fictionalized but not pure fiction, even if the
narrative of their shared soul is. The fantastical narrative realization of reincarnation offers a fiction
of history that is remarkably more playful than a great deal of its contemporaries. While it should
not be assumed that all historical fiction of the late nineteenth century strove for historical accuracy
and the historian’s legitimizing nod, hardly another fiction of the Thirty Years’ War from this time
period comes so close to the genre of fantasy. Meyer’s lexicon may not have meant it particularly
complimentary when describing von der Decken’s work as “keineswegs alltäglich”, but this
characteristic of her work points to a creative disregard for generic features that is not unusual to
women writers of the time. (Howe 90) Rather than judge women’s writing for often failing to
conform to genre conventions, these works should be further investigated for the narrative
possibilities enabled by the unconventional and their instrumentalization as expressions of social
criticism and political desires.

Better off Together: Suppressing the Feminine and Women’s Solidarity in the Patriarchy
A world away from the happy end of In seinen Fußstapfen is Augusta Bender’s sober
condemnation of patriarchal society in Die Reiterkäthe (1893). The plot alone is remarkable for its
focus on a strong female lead who embodies both Anglo-American and continental concepts of
first-wave feminism in that she both strives for her individual emancipation while ultimately
embracing her female gender and serving as a maternal figure to her village. When Käthe rises to
the rank of Hauptmann within a short number of years, she not only fools the men around her into
believing she is a man but proves herself more capable as a soldier than any of the men in her
company. Disillusioned with the war effort and dreaming of the love of a man, however, Käthe
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decides to leave the army. Despite the fact that she saves her beloved’s life after he is shot in battle,
he is horrified to discover that she is actually a woman and scorns her. And here it is important to
note that her beloved, Ulrich, is a Fähnrich (ensign), because this figure not only serves as the
standard-bearer of a military company but also was often staged in Imperial German fictions of
the Thirty Years’ War as the impeccable hero. Frequently in these fictions, the literal responsibility
of the Fähnrich to honor the flag was narratively connected to the role of the metaphorical
standard-bearer of German Treue to the Fatherland.6 Notably, by casting Käthe’s beloved as the
Fähnrich, Die Reiterkäthe turns this existing trope against itself and depicts the Ulrich as a weak,
thankless, and unfaithful symbol of the misogynist Fatherland. Käthe’s ensuing struggle is about
coming to terms with the German patriarchy and asserting herself in a society that disdains women
for being anything other than passive and unthinking. While this novel illustrates the need for
social progress, the heroine of the story experiences little reason to hope. Despite its internal
pessimism, Die Reiterkäthe is still proudly radical in its advocacy of women’s emancipation as
well as critique of sexual double standards.
To frame a critique of gender relations within the narrative, the novel invokes a story within
a story, and this fairy tale is but a condensed version of the novel’s assessment of German society.
For context, this scene occurs after Käthe has left the army, returned home and been rejected by
Ulrich. Before an audience including her friends and father, Käthe recounts a fairy tale about water
nymphs (Wasserfrölen). (Bender 242-243) The water nymphs, who once visited the village women
in their spinning room, were obliged to return to their spring every night at 10 o’clock with their
aprons intact (a rather thinly veiled reference to their sexual purity). One evening, however, the
nymphs danced with men who hid their aprons. Desperate, but ultimately unable to find their
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aprons, the nymphs returned to their spring. The next morning when humans went to find the
nymphs at the spring, the water was blood red. The nymphs were never seen again.
After Käthe finishes recounting the story, her father promptly offers an interpretation of
the fairy tale to suit the standards of patriarchal society: “Der Sinn ist, daß jedes Geschöpf in
seinem angeborenen Elemente bleiben soll, und anderswie thut’s nimmer gut, sondern bringt
großes Leid und Unheil auf sich und andere.” (Bender 244) Victim-blaming the water nymphs
places the moral burden solely on the female gender, who should have remained “in their element.”
The men who caused tragedy by stealing the nymph’s aprons, go not only without blame but seem
to even be implicated as victims with the word “andere” in the phrase “großes Leid und Unheil auf
sich und andere.” Yet if one follows the logic of the “elements,” there are, however, two ways to
interpret the fairy tale. While the father implies that the water nymphs were wrong to leave their
spring at all, one could also ask why the men in this fairy tale were in the women’s spinning room.
The female-coded water nymphs did not just go anywhere in the human village, but specifically
to a domestic space where women performed tasks traditionally assigned to women. By this logic,
the men could also be blamed for leaving their element by entering the women’s space.
Nevertheless, it becomes clear that such an interpretation never crossed the mind of Käthe’s father.
The activism of this novel, consequently, is the critique of the anti-emancipatory mentality that the
father embodies. On the example of Käthe, the novel unveils the deeper moral of the nymph
parable: only women bear the brunt of punishment when society’s arbitrary rules are violated.
Men’s deceit and transgressions not only evade reprisal, they are actively overlooked.
The novel makes explicit the parallels between the nymphs, women broadly speaking and
Käthe specifically when the listeners in the room, including Käthe, interpret the father’s comment
as not only a statement about the fairy tale, but a direct critique of Käthe. (Bender 244) Käthe, who
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even as a child displayed the characteristics of her “Doppelnatur” (Bender 251), was always
unnerving to her father who describes her as “mannhaft and gescheit.” (Bender 57) While these
traits prove to be the root of her success in the military, they are the source of conflict between her
and her father, who wishes that his daughter respected her element: “ ’s thut halt nicht gut, wenn
die Natur über ihre Grenzen geht – das hätt’ ich bei Zeiten bedenken und ihr den Willen brechen
sollen.” (Bender 57-58) Beyond the burden of sexual double standards, the novel shows that
traditional gender roles further restrict the freedom of women like Käthe, who neither want nor
can conform to the passive feminine ideal or the role of the submissive daughter and housewife.
The inability of Käthe to please the expectations of her father are mirrored in her ill-fated
romance with Ulrich. As is revealed over the course of the novel, Ulrich’s impulsive actions have
determined much of Käthe’s life. In fact, it was his disappearance from their village that first
motivated Käthe to leave home and join the military. Though Ulrich is not the only reason for her
service – religious freedom, as was championed by Bernhard of Weimar, was another – Bernhard’s
death as well as Ulrich’s near fatal injury convince Käthe that there is no point to her continued
service in the army. She returns home hoping to begin a new life with Ulrich, but the respect he
had for the Hauptmann turns to disgust when he realizes that his superior officer was Käthe in
drag. (Bender 161) The characteristics that were honorable and virtuous for a man become
repulsive in a woman. While Käthe struggles to suppress her irrational love for a man who cannot
respect her (Bender 219), Ulrich has an affair with Annemiele, a housemaid depicted consistently
as ditsy, gullible and passive; the sight of Ulrich with the maid then nearly drives the already
despairing Käthe to attempt suicide. (Bender 258-259) Through Käthe’s experiences as well as her
juxtaposition with Annemiele, the novel illustrates that the misogynist society in which Käthe lives
denies emancipated women the love and fulfillment that they seek.
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Alongside Käthe’s vain struggle to be a good daughter to her father and earn the love of
Ulrich, the novel depicts her frustration with being a woman, thus illustrating how external gender
norms create an inner conflict of self-hate. Käthe’s Doppelnatur, at once the fundament of her role
as heroine, is thus also the inherent source of a conflict that she cannot resolve and only exacerbates
with gender drag:
Wie hab ich sie doch durchgekostet die Schmach – ein Weib zu sein! bis ich mich
und mein Geschlecht zu verfluchen anfing und die Brust mit dreifachem Erz
umschnürte, lange schon, bevor ich Panzerhemde des Kürassierhauptmanns die
weibliche Schwachheit auf immer verschworen zu haben glaubte. Meine Ehre war
sicher unter dem männlichen Waffenkleide, allein mein Herz – gleichviel! (Bender
202)
The passionate denial of her sex unveils the tragedy of a figure caught between two gender ideals
that condemn fluidity. Unable to openly be the woman that she is, Käthe attempts to pass as a man,
but her own heterosexuality proves the barrier to this transformation. Her love for Ulrich thus
compounds her pre-existing scorn for the feminine, as she does not want to love him, but also
cannot control her emotions. Despairing of the impossibility for women such as herself to find
fulfillment in patriarchal society, Käthe even spurns religion in describing her plight: "Ich kann an
keinen Himmel glauben, so lange ich nichts als die Hölle gesehen habe.” (Bender 202) Through
pessimistic statements such as these, the novel unveils the Thirty Years’ War – which is the site
of hell that she describes – as a narrative device to extend the critique of her specific situation to
the broader world which is everywhere characterized by pain and suffering.
Importantly, an extensive monologue by Hauptmann Käthe establishes the Thirty Years’
War as something other than a confessional war in the first pages of the novel and thus opens this
topos to other political discourses. Her characterization of the war, which appeals to the teleology
of the nineteenth-century nation-state, undermines the legacy of the war as a religious conflict and
instead prioritizes the tragedy of a German nation beset by foreign intrigue:
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Das Vaterland? … als ob von einem solchen noch die Rede sein könnte? Wem
dienen wir denn, seit unser edler Feldherr [Bernhard von Weimar] das Zeitliche
gesegnet hat? Für Franzosen und Schweden zerfleischen wir die deutsche
Muttererde, zerstückeln sie, reißen sie in Fetzen, um sie den herzlosen Fremdlingen
als Siegestrophäen vor die Füße zu legen. Wer kämpft noch um des Lebens höchste
Güter – Gewissensfreiheit? Sie ist ein Märlein geworden aus Vätertagen – der
heilige Krieg zum feilen Höfling entartet. Verkauft – verschachert sollen wir
werden zum Lohne unserer Mühe – und dies an den ländergierigen Nachbarn, der
die Religionsfreiheit der eigenen Landeskinder aufs unbarmherzigste zu Boden
tritt! Und zu diesem verächtlichen Gaukelspiel wollen deutsche Protestanten ihm
länger noch die Hände reichen? (Bender 44)
The Thirty Years’ War, as Käthe sees it, is fought not for the fatherland, but at the expense of
“German mother earth”. This historical framing of violent conflict with gendered traits thus
enables the concept of a “war of religion” to take on a very different meaning in the novel. Rather
than a battle fought between the confessions, Käthe frames the Thirty Years’ War as the arena in
which to determine whether a righteous God could exist in such an unjust world at all.
Correspondingly, when another woman asks why she went to war, Käthe poignantly argues:
Zur Handhabung der göttlichen Gerechtigkeit, an der ich verzweifelte! …Versteht
Ihr, was es heißen will – zu verzweifeln! Mit dem gellenden Hohngelächter der
Hölle in den Ohren, und sich fortwährend zurufen zu müssen: Es gibt keine
Vergeltung des Himmels und keinen Engel mit dem Flammenschwerte, der sich
schützend und rächend vor die flehende Unschuld stellt! Was Ihr darüber faselt,
sind Pfaffenmärchen – für unmündige Kinder und alte Weiber erfunden! Der
Stärkste ist Meister, das Mitleid eine Fabel, das Erbarmen ein Traum, die Erde ein
Spielball in den Händen von Dämonen! – Nein, Ihr versteht das nicht, …denn Eure
ganze Tugend heißt entsagen und dulden. (Bender 196)
In a world of such great violence, one that offers women so little respect and so few opportunities
for self-realization, Käthe hoped, despite all evidence to the contrary, to find divine justice on the
battlefield. To her dismay, Käthe concedes here and at the conclusion of the novel that her search
was in vain. (Bender 326-327) This pessimistic outlook not only applies to her crisis of faith, but
also equality between the sexes, which she characterizes as doomed by the naiveté of women and
the infidelity of men. (Bender 347) In almost every way the opposite of the late nineteenth-century
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ideal of femininity, Käthe represents a proactive, agnostic if not atheist, and passionately
determined woman bent on preserving her own independence. Her exemplary self-reliance is the
novel’s imperative to female readers in nineteenth-century Germany, for Käthe reveals that no one
else will act in women’s interest if not women themselves.
Though Käthe never embodies nineteenth-century patriarchal ideals of German femininity,
the novel’s conclusion imbues her with a female identity that is freed from self-hate. Upon
recovering from her near-death experience after discovering Ulrich and Annemiele’s affair, Käthe
wakes up a new woman with new goals. She appears to have internalized the undesirability of a
romantic relationship with a man like Ulrich and decides to commit herself to her community.
Never marrying, she preserves her independence and serves as a voice of authority in her village.
She exhibits sound judgement in the village’s communal affairs, and as a protective figure to other
women overcomes her resentment of characters like Annemiele. Käthe’s sincere concern for
Annemiele, whom not only Ulrich discards but a local nobleman subsequently also kidnaps,
reveals the novel’s sympathy with all women, since Annemiele is not inherently malicious toward
Käthe, but rather just another victim of the deceit and cruelty of men’s whims. (Bender 292-293;
332) Käthe’s greatest virtue is thus making the well-being of other women common cause with
her own. (Bender 284, 353-355) While she never articulates a rejoinder to her previous assertions
that life on earth is like hell, through her actions she proves determined to not let other women
suffer as she has. The society in which she lives may be stacked against the female sex, but that is
not a sufficient reason to give up. On the example of Käthe, the novel unveils women’s solidarity
as a moral imperative for women living in the German patriarchy that is defined by moral double
standards and oppressive gender norms.
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Conclusion: Women Pushing Boundaries
Within the three case studies discussed in this chapter – Luise Mühlbach’s Die Opfer des
religiösen Fanatismus, Auguste von der Decken’s In seinen Fußstapfen, and Augusta Bender’s
Die Reiterkäthe – the legacy of the Thirty Years’ War in historical fiction of the late nineteenth
century is about much more than just confessional politics. Rather, depictions of the antagonism
between Catholics and Protestants gives way to discussions of love, self-cultivation, and,
especially in Bender’s text, women’s emancipation. The Thirty Years’ War proves a productive
setting for discourses on these subjects because the presupposed dichotomy between the
confessions sets the stage for instead discussing “third ways.” For Mühlbach, the third way of
religion was a philosophy of love that stands above religious differences, thus creating a universal
moral code for Protestants, Catholics and Jews. Guided by selfless love, the protagonists of Die
Opfer des religiösen Fanatismus not only take honorable action in public, but in private find
happiness to rival a dream of heaven. For von der Decken, the third way of social progress takes
on an ecumenical and quasi-spiritualist belief in reincarnation, which metaphorically depicts the
cultivation of the soul over multiple lives and which in turn propels social change. In depicting the
reform of the Sülfmeister’s regime, the novel advocates a moderation of divisions between social
classes and points to biblical dogma, particularly among Lutherans, as a mentality that was far
from an ideal of “erwärmende Christenliebe.” For Bender, the third way of between strict gender
roles was women’s emancipation, which entails women’s freedom outside of oppressive gender
norms and sexual double standards. Through the female protagonist’s difficult relationships with
her father and would-be lover, the novel explores the frustrations of being an unconventional
woman in patriarchal society, and ultimately advocates for solidarity between women and against
women’s suppression of their own femininity. While these three cases indicate the diversity of
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topics addressed in historical fiction of the Thirty Years’ War, they also point to the value of
reading such works as a means of understanding women’s responses to the early German nationstate and the role of women in it.
The structural importance of romance to each of these three works thus underscores the
value of revisiting the forgotten Romanzen of the nineteenth century that have long been dismissed
as trivial Frauenliteratur. Though romance may seemingly detract from the centrality of historical
events in historical fiction, the success and failure of romances defines the kind of social
commentary built into these narratives that endeavored to unveil an internal truth of national
history. Indeed, these three authors attempt to foster an ideal of the German nation in their works,
and especially Luise Mühlbach and Auguste von der Decken could be described as expressly
patriotic Germans. Augusta Bender, though more critical, did not belong to the fringes of society,
but to relatively mainstream discourse as evidenced by the publication of Die Reiterkäthe by the
Deutsche Verlags-Anstalt, which was owned by the publisher responsible for the popular
illustrated magazine Über Land und Meer. The societal critiques articulated by these women’s
works, be they against religious bigotry, against social hierarchies or against misogyny, are
foremost advocacy for religious freedom, for social mobility, for women’s solidarity. These
fictions are not wholly rejecting the image of the German nation that they cultivate, but pinpointing
areas for improvement that could lead to a more just society for Christians and Jews, elites and the
working classes, men and women. Although these women writers were denied the right of suffrage,
they did not stay silent but instead chose the “unwomanly” profession of the novelist to be
politically active, and they embedded their otherwise silenced political voices in works of fiction.
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Chapter 2

Regional Heroes and National Suffering:
Heimatliteratur and the Layering of Identities
Heimatliteratur in the German cultural context is a term for regional literature that has been
weighed down by its use and abuse by nationalists. When fused with Imperial German historical
fiction, Heimatliteratur can approximate xenophobic discourses that praise the national homeland
and violently exclude perceived “others” with impossible historical continuity between the distant
past and the author’s present. Indeed, the tendency to reify cultural and ethnic identities based on
the occupation of a specific geographic area can be so extensive in historical Heimatliteratur that
inventing the present seems to drive the plot of these fictions of Heimat more so than the attempt
to rediscover the past. When reading Heimatliteratur of the Thirty Years’ War, the portrayal of
the German national community especially stands out for its seeming self-evidence. To explore
the creative tension between a regionally specific historical narrative of the Thirty Years’ War and
historical fiction authors’ contemporary commentary on the German nation-state, this chapter
explores a large subset of historical fictions of the war that can be classified as Heimatliteratur
around 1900. Based on the analysis of five case studies, this chapter further comments on major
trends in the conception of the German nation, the foreign other, and a preoccupation with the
archive and materiality of history that sets this sub-genre apart from other historical fiction of the
late nineteenth and early twentieth centuries. As will be shown, by focusing on Heimat as the
physical space where the individual can experience the abstract nation, these historical fictions
reveal a strategy of tiering levels of identity that accommodate local, religious, and national
belonging without forcing these markers of identity into direct competition.
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Thoroughly embedded within some of the most militant and irredentist strains of German
history in the late nineteenth and early twentieth centuries, Heimatliteratur was largely not taken
seriously by scholars until Norbert Mecklenburg rehabilitated the genre for study with his
monographs Erzählte Provinz (1982) and Die grünen Inseln (1986). Critical to this endeavor was
relabeling the genre “literarischer Regionalismus” in order to make this field of study more
palatable to an academic audience. As Mecklenburg concedes, this category does not represent a
distinct shift in definition, but rather a change in signifier: “Literarischer Regionalismus ist keine
neue Erscheinung. Ein neuer Name für eine alte Sache: sie hieß früher in Deutschland
Heimatliteratur. Deren Einmünden in die faschistische Blut-und-Boden-Poesie diskredierte die
Sache und mit ihr den alten Namen.” (Mecklenburg 35) In Die grünen Inseln, Mecklenburg tackles
a slew of fictions from the twentieth century that dynamically work within and against problematic
notions of Heimat in relation to a range of issues, not least the urban-rural divide and the nexus of
literary and political regionalism. Mecklenburg is especially mindful of the historical ambitions of
so-called literary regionalism, and he reveals a degree of historical awareness in post-1945 regional
literature that critically distances these texts from naïve depictions of the regional home. In the
historical fiction examined in this chapter, such critical historical awareness is uncommon;
however, it must be noted that Heimatliteratur of any period contains a degree of historical
ambition, insofar as it reflects on the historical existence of the space in which the plot unfolds.
The tradition of rebranding a troublesome term did not completely recede in German
literature studies in the 1990s or 2000s, but continued in Arne Koch’s compelling Between
National Fantasies and Regional Realities (2006), which decidedly works with concepts of
“locality” over “Heimat” resulting in a careful usage of terminology such as “home region.” (Koch
9, 63) Within the scope and purpose of his study, which seeks not only to identify regional
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particularities and national imaginings in literature of the nineteenth-century, but also to cut across
the divide between the likes of a canonical Theodor Fontane and a lesser-known Fritz Reuter,
refraining from using the word Heimatliteratur takes on additional pragmatic considerations. As
Koch reveals, the act of critically reading and grouping together authors of such disparate
reputations already demands a defensive stance even without using the burdensome label
Heimatliteratur. (Koch 10) For both Koch and Mecklenburg, Heimatliteratur not only carried with
it a tradition that these academics wished to move beyond, but also seemed so semantically
weighted that it threatened the legitimacy of their endeavors. When this chapter nonetheless
utilizes the terminology of Heimat, it is because literary scholars including but not exclusive to
Mecklenburg and Koch have proved “regional literature” and Heimat worthy of rigorous study.
This chapter intentionally uses the term Heimatliteratur as opposed to literarischer
Regionalismus or regional literature because the conundrum of “Heimat” is part of the political
discourse in which these historical fictions explicitly participate. This chapter uses the term
Heimatliteratur for three main reasons: first, this chapter surveys literature from 1880-1895 as
well as 1918 when Heimatliteratur supposedly came to maturity; second, using this term speaks
to the historical moment with which it is so closely associated; and thirdly, Heimat itself is a term
bound up so tightly in German culture and language that to replace it with “regional” is akin to a
beautification process. Heimat, including Heimat around 1900 before the rise of Nazism, can be
offensive whether in explicitly anti-Semitic sentiment (Hansjakob 4-5), disparaging description of
foreigners like the “Kroaten” (Fron 125-130), or the trope of murderous Jesuits (von Bülow 249250).1 The prevalence of such xenophobic and prejudiced clichés, however, should be neither

1

Anti-Jesuit tropes are perhaps to be expected in Protestant texts, but as Gross has noted, by the 1870s many liberal
German Catholics also “had become fervently anti-Jesuit,” which may explain why a Catholic writer like Maximilian
Schmidt (discussed below) includes tropes of villainous Jesuits. (Gross 58-59) Compounding the issue, in Germany
Jesuits were often French, Belgian or Swiss, which exacerbated the perception of the order as “foreign.” (Gross 139)
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whitewashed nor demonized. Instead, Heimatliteratur from this period demands critical evaluation.
And as demonstrated, for example, in the essays contained within Friederike Eigler and Jens
Kugele’s edited volume, Heimat: At the Intersection of Memory and Space (2012), engaging with
the many facets and tropes of Heimat can be a very productive exercise, especially for
investigations of identity construction. In line with Eigler and Kugele’s call to “scrutinize Heimat
as a particular constellation of space, collective memory, and belonging,” (Eigler & Kugele 5) this
chapter proceeds from the assumption that there is truly something nationally particular about
notions of Heimat that cannot be encapsulated by the clinical terminology of “regionalism.”
Especially within the context of German literary studies, it is necessary to confront the particularly
German context of Heimat.
In attempting to define the term beyond a specific category of “regional literature,”
Elizabeth Boa’s contribution to Eigler and Kugele’s volume posits that “Heimat designates a felt
relationship enduring over time between human beings and places that can extend metaphorically
to connote identification with family or nation, cultural tradition, local dialect or native tongue.”
(Boa 34) The generalizability of Heimat as a felt relationship, Boa argues, plays an unignorable
role within the staging of German culture and nationhood from the emergence of a discourse of
Heimat in the late eighteenth century through to its explicit politicization in the twentieth. (Boa
34-35) Even though the image of an idyllic rural landscape often comes to mind when discussing
or describing Heimat, Boa’s approach to human connections reinforces the processes and
mechanics of socially constructing Heimat. As particularly relevant to understanding
Heimatliteratur around 1900, Boa encapsulates the historical depth of a Heimat concept that is
both personal and collective when she writes:
Towns and medieval buildings commemorate civic tradition and past imperial
power to be coopted for future national ends: the Germany established in 1871 was
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not a republic but a Kaiserreich. Yet neither Wilhelmine Germany nor any other
polity has ever mapped, or ever could map isomorphically with German ethnic or
linguistic Kulturraum. German Heimat discourse has reflected different phases of
such perceived mismatch between politics and culture as well as social stresses that
set rural countryside against industrial cities, or the regional Heimat against
centralized political power. The interfusion of the individual psychological with the
collective historical-cultural and the mythic endows Heimat with multi-layered,
affect-laden meaning. (Boa 36)
The flexibility of the term Heimat means that this concept can designate an impressive range of
units from the specific town or countryside to a transnational mountain range, from a literal family
to a metaphorical family of speakers of the same mother-tongue, from a place of birth to a
centuries-long enduring Vaterland. For the newly minted German state of 1871, the fluid
properties of Heimat could thus stand in for the part and the total, the imagined and desired, or, as
is often in the case of battle-weary fortified towns of Thirty Years’ War fiction, the dying and
destroyed. Sometimes approving, sometimes skeptical but always present as a mediator between
the local and national, Heimat cannot be thought separately from the enterprise and discourses of
identity and belonging in the Kaiserreich.
And while speaking of the Kaiserreich, it is important to keep in mind that the political
unification of Germany in 1871 did not immediately lead to the emergence of a self-evident
national identity that could unify the citizens of Imperial Germany within an imagined community
that mapped exactly over the new nation-state’s geographic and political borders. (B. Anderson 57) Indeed, even the drafting of the Imperial constitution was fraught with negotiations between
Otto von Bismarck as representative of Prussia and the representatives of other royal families
whose territories were to be incorporated into the federal state. As historian Simon Winder
humorously explains, entire regions of the new Germany resisted integration into a government
centralized in Berlin:
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Huge efforts were made to ensure that although the emperor just happened to be
also the King of Prussia, it was understood that at a royal level at least the new
empire was still a bit federal and evasive – if you were a royal who had come
through the chaos of the 1860s with your territory intact then you could just keep
going. Ambassadors continued to be exchanged within Germany as though Bavaria
or Schwarzburg-Rudolstadt was still independent. (Winder 315)
Indeed, Bavaria as well as Württemberg demanded significant concessions from Bismarck before
signing on to the constitution, even if they ultimately received little of what they asked for.
(Feuchtwanger 57) Regional identity, pride even, was not just a matter for the royals but also
average citizens. Regional loyalties encompassed not only allegiance to local royalty, but differing
political cultures and, most importantly to this study, religious identities. Confronted with this
fragmentary assortment of hyphenated Germans, some of which were more emphatically
particularist than others, national liberals and their allies in Imperial Germany aggressively pushed
in the 1870s to both positively and negatively define the German nation: while positive definitions
entailed political conformity that included the unquestioning approval of Bismarck’s kleindeutsch
nation-state, negative definitions included a wave of othering that targeted Poles, Jews, and
Catholics as un-German. (Nipperdey 254-255) Both alongside and in opposition to political elites,
cultural influencers 2 contributed to this process of nation-building by fashioning literary and
artistic images of the Heimat that frequently asserted the primacy of a burgeoning national identity
over regional particularities.
Heimat’s peculiar position in negotiating between the local and the national has been
extensively investigated over the past three decades, but Celia Applegate’s seminal publication, A
Nation of Provincials: The German Idea of Heimat (1990), remains highly relevant to
understanding German nationalism despite pronounced legacies of German regionalism. As

2

Although a term developed to describe social media personalities, considering novelists as cultural influencers in the
late nineteenth- and early twentieth-centuries captures their budding usage of mass media to shape popular discourse.
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already implied in the title, Applegate’s argument is particularly motivated by the creative tension
between the local and the national, and ties this directly to one of Heimat’s important functions:
“For the incomplete nation of 1871, the invented traditions of the Heimat bridged the gap between
national aspiration and provincial reality.” (Applegate 13) Applegate argues that this
understanding of Heimat promoted the appreciation of diverse local traditions with the
simultaneous benefit or even goal of experiencing and celebrating the abstract nation in the process.
(Applegate 4-15) Through her analysis of the experiences and writings of inhabitants in the
Palatinate, a pivotal aspect of this process was the importance of a local Heimat as “the place to
which one finally returned,” which stresses a personal and geographic aspect of Heimat that
provides fertile ground for the implantation of national aspirations within the local. (Applegate 9)
Especially in a literary sense – as will be seen in the narratives presented in this chapter – the return
to the Heimat is a powerful metaphor for the fulfilment (or failure) of the protagonist’s duties to
the Vaterland. Moreover, the hero’s return home further emphasizes the need to know the “other”
before celebrating the national self. While a means to reconcile local heritage with an idealized
nationhood, invoking Heimat by no means resolved the question of locality in German politics and
indeed reflected the salience of other social cleavages, such as the urban-rural divide, that
threatened the universal applicability of the Heimat metaphor. (Applegate 9-11) As will be further
discussed in line with this thinking, Heimatliteratur more frequently than not confronted
confessional divides on a national level yet reaffirmed religious identities on a local level, thus
accomodating both inclusive and exclusive notions of belonging within a layered concept of
identity.
Moving from Applegate’s focus on Heimat in the Palatinate to nearby Württemberg, Alon
Confino conducted equally compelling research on the relationship between the local and national
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in his 1997 The Nation as Local Metaphor. Like Applegate, Confino stresses that the impersonal
nation could be internalized via imagery that was at once local, regional and national. (Confino 9)
Confino’s concern with visual culture in the Kaiserreich, evident in his consideration of posters,
postcards, journals, etc., takes a needed and enlightening step in evaluating the many modalities,
including iconography, of Heimat. Hand in hand with this approach is the focus on collective
memory to explore the “common denominators of variousness among regional Germans” who
visualized and imagined the nation. (Confino 9-10) Intellectually intriguing in Confino’s work is
the rising salience of Heimat as a political idea and marketable entity just as
kleindeutsch/großdeutsch ways of thinking became undeniably anachronistic around 1890.
(Confino 100) Especially in a region like Württemberg, which initially responded to German
unification with resistance, the concept of Heimat offered a way to conceptualize the nation
without focusing on technicalities. That all Imperial Germans did not immediately come around
to the idea of a Prussian-led and majority Protestant state in 1871 is not surprising, but Confino’s
evaluation of 1890 as a turning point is particularly insightful, given that the publication boom in
Heimatliteratur identified in this chapter aligns closely with Confino’s timeline. One potential
explanation for the increase in Heimatliteratur twenty years after unification is maturation of a
new generation – born and raised in the Kaiserreich – into a reading public. Once this market
existed, Heimat authors began writing local histories of the Thirty Years’ War with at times
explicitly nationalistic appeals to this adolescent audience. Moreover, in the context of the receding
passions of the Kulturkampf in the 1880s as well as the political realignment of Germany’s
Catholics in the Kaiserreich (M. L. Anderson 115; Gross 278), the rediscovery of the Thirty Years’
War as a local history points to the attempt to seek out moments of confessional discord in order
to illustrate the need for confessional harmony.

100

Before turning fully to my own research, I would like to briefly return to Koch’s Between
National Fantasies and Regional Realities because his monograph investigates from a supraregional perspective what Applegate and Confino sought out on the local level. Rather than restrict
his scope to a specific locality, Koch makes the valuable contribution of approaching the dilemma
of “regional literature” on a national level. Because Koch remains cognizant of the potential for
particularistic tendencies within regional literature, he carefully parses out trends that point to
political or narrative unity without forcing these fictions into “Either/Or-interpretations” of
regional and national identities. (Koch 17–18) Important to this endeavor is the dynamic between
regional literature’s “fictionality and simultaneous referentiality” that together allude to the
“sociocultural foundations of the narrative” which in turn may lead scholars to new ideas about
the perception, crafting, and presentation of sociocultural foundations of the nation (Koch 8).
Although this is just one of the meaningful questions with which Koch opens his monograph, the
following question guides this chapter as well: “Do regional narratives aesthetically reenact the
often complex positions of retaining parallel regional and national identities noted in historical
studies, while critically approaching centralizing tendencies associated with the homogeneity of
nationhood?” (Koch 19) The following analysis seeks to answer this question with one slight
change to its presumptions: for the most part, regional and national identities in historical fiction
of the Thirty Years’ War are not so much “parallel” as overlapping and supplementary.
Notably, the aforementioned studies emphasize the centrality of questions concerning the
modern condition from industrialization and urbanization to dialect and media in their analyses of
Heimat, locality, and nation, but the question of confession remains largely absent. Coming off the
heels of the analysis of Luise Mühlbach’s work in the last chapter, it is surprising that Applegate’s
study makes no mention of Friedrich V, Elector of the Palatinate, despite his centrality as a catalyst
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for the Thirty Years’ War and prominence in literature about this event from non-Palatinate authors.
Even if Applegate did not find references to the Winterkönig, his absence as a rallying figure in
historical fiction of the Heimat may say as much, if not more, about the instrumentalization of
history than his presence would have; indeed, in one of the following case studies I argue that
Friedrich’s physical absence points to his unsuitability as a unifying German hero because his
political ambition ultimately proves naïve and reckless in literary portrayals. Likewise, while
Confino justifies Württemberg as a microcosm for Imperial Germany because, among other factors,
it had a similar ratio of Protestants to Catholics, more can be said about how these groups perceived
of and represented each other, especially in regions where the ratio was distinctly more lopsided.
The next section situates the sub-genre of Heimatliteratur within Imperial German fictions
of the Thirty Years’ War and utilizes “scaled” readings to identify trends and patterns regarding
their publication contexts and narrative strategies. (Erlin and Tatlock 7–9) Thereafter, five case
studies from disparate religious contexts both at the level of the author’s milieu as well as the
narrative setting are introduced: (1) Kunish Mountains (Bavaria/Bohemia), (2) Wimpfen, (3)
Haslach (Black Forest), (4) Berlin/Cölln, and (5) Stromburg (Pfalz). On the basis of these case
studies this second analytical section relies on close readings to investigate strategies of negotiating
the confessional other from both Protestant and Catholic perspectives, and in regions with varying
degrees of religious heterogeneity. The analysis finds that while confession remains salient to
personal or regional identity construction in all cases, national identity is typically not defined by
religion, but rather by dedication to the Heimat and Vaterland, which metaphorically often meld
together. As a result, distinct regional identities can overlap and are unified by a sense of national
belonging based in the perception of a shared duty to protect the Heimat.
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Heimatliteratur of the Thirty Years’ War (1871-1920)
Even though the categories by which this study is divided are not mutually exclusive,
Heimatliteratur accounts for over half of the texts read and thus constitutes a large subset of the
literature. In categorizing these historical fictions, this chapter utilizes a qualitative approach based
on a full reading of the texts and reflects on concepts drawn from Mecklenburg and Koch including
locality and topochronicity. (Koch 9-24) However, due to very practical concerns about how to
discuss Heimatliteratur that is doubling as historical fiction and thus contains a very central
temporal component shared by non-Heimat based fictions, this chapter develops and proposes four
characteristic features of historical fiction Heimatliteratur as follows:
•

Localization: Setting in a geographic, historically-existing space; language or dialect that
is not easily understood outside the locality; publication and/or distribution for a local
market

•

Referentiality: Frequent and/or direct citation of local archives/historical record, local
identities, local literature, local landmarks/monuments

•

Spatial Focus: Plot/events relativized to local spaces

•

Biography: Author’s connection to the “Heimat,” such as narrative’s proximity to author’s
place of birth/residence or immediate family members’ place of birth/residence

Localization essentially refers to the notion that the historical fiction is about a specific
historically-existing place, that the reader is presumed to have some knowledge of this place, and
that the historical fiction may have even been published and distributed locally. Referentiality
reinforces aspects of localization via explicit references to archival material, landmarks or
specificities of local identity such as literature or cultural practices. Notably, referentiality is not
limited to Heimat historical fictions, but these texts very frequently praise the local archive and
material records of the past to an extent uncommon in other forms of historical fiction. As
discussed in the introduction to this study, historical fictions often expose the constructedness of
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history, and this is especially observable in the ways that Heimatliteratur evokes the spirit of the
archive. (Sohns 12–15) Localization and referentiality, however, are both still different from
spatial focus, which refers to narrative strategies of skipping over events and aspects of the plot
that take place outside of the local setting. This is perhaps the most flexible criterion, but in essence
refers to the common technique of temporal gaps (“many years later…”) in the plot that either omit
or only briefly recount events that occur outside the Heimat, such as when the protagonist
experiences exile. Such gaps in the narrative result in the prominence of a single geographic area
as setting for the duration of the text and transform the space into a pseudo-actor, whose suffering
in times of war takes center stage over the physical wanderings of the protagonist. The last aspect,
biography, refers to the birthplace or childhood home of the author or author’s family. Though
biography is not necessarily a determinative feature of Heimatliteratur, the vast majority of Heimat
authors in this study were born in or near the Heimat that they describe. Consequently, biography
is almost more important for consideration when the author does not have immediate or familial
ties to the described Heimat. While there is no quantitative means of or single criterion for
determining whether a text is Heimatliteratur or not, thorough readings revealed that the historical
fictions examined in this study either (1) possess all or almost all of the above attributes, or (2)
possess a degree of referentiality, but virtually none of the other named attributes of
Heimatliteratur. Those in category 1 I deemed Heimatliteratur, those in category 2 I did not.
To illustrate the difference between Heimatliteratur and historical fictions that do not fulfill
the stated criteria for Heimatliteratur, an analysis of the historical adventure novels of Michael
Wefers can prove useful. In Das Findelkind von Gladbach (1892), the all-knowing narrator
describes not only the streets and architecture of Mönchengladbach, but also festivals, cultural
practices, and even the contours of the local economy. Even the title of the novel refers to a female
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character who herself plays a relatively minor role in the plot, but whose classification as the
foundling of Gladbach prioritizes the setting of the narrative over the characters. Rather than
dedicate the plot to the development of the titular character, the novel pairs gripping adventure
with precise descriptions of the city’s social history in the attempt to record and preserve the past.
This novel’s approach to Heimat, however, stands in sharp contrast to that of Wefer’s other Thirty
Years’ War novel, Jan van Werth (1891). This novel, which is actually rather like a collection of
stories than a single coherent narrative, still contains the same high level of adventure as is to be
found in Das Findelkind von Gladbach, but it does not have the same degree of spatial focus or
referentiality. Rather than chronicling customs, commerce, or daily life in the Rheinland with the
same eye for conservationist detail as Das Findelkind, Jan van Werth places more value on myths,
tales of buried treasure and aristocratic romance than socio-cultural history. Thus, while Jan van
Werth, could claim the traits of “localization” and “biography” (Michael Wefers was from
Mönchengladbach and first published both texts in a local magazine), the novel’s emphasis on
characters over place suggests that the novel is less convincingly a piece of Heimatliteratur. By
systematically looking for localization, referentiality, spatial focus, and biography, the different
qualities of these two historical fictions come into focus. The added value of making this
distinction is in being able to divorce author biography from text categorization: Michael Wefers
is a celebrated author of Heimatliteratur in Mönchengladbach, so all of his novels are marketed as
Heimatliteratur in the Rheinland to this day. Yet, if one were to conduct a cross-regional study of
Heimatliteratur, Das Findelkind von Gladbach would likely yield more interesting comparative
results on account of its concrete referentiality to Gladbach than Jan van Werth, which, had it not
been written by Michael Wefers, would be harder to market as Heimatliteratur.
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Turning toward the corpus of historical fictions that this chapter considers to be
Heimatliteratur, a limited range of data visualization techniques can help clarify just what this
corpus looks like. Rather than omit texts that were not selected for a close reading and thus
oversimplify the diversity of narrative strategies and topoi in these texts, this analysis offers some
“scaled” reading strategies to keep in mind the larger picture of historical Heimatliteratur of the
Thirty Years’ War in Imperial Germany. (Erlin and Tatlock 1-25) By using visualizations to
illustrate a publication bar chart of both Heimatliteratur and historical fictions which do not meet
these criteria as well as the geographic distribution of historical Heimatliteratur, some broader
trends in the production of Heimatliteratur become visible. Both the bar chart and the map were
produced in Microsoft Excel using data compiled by the author. Neither of these visualizations
purport to depict causal relationships of any kind but should rather be considered as auxiliary
means of organizing large quantities of information.
As previously implied, each of the thirty-four historical fictions examined in this study was
given a full reading and subsequently classified as either Heimatliteratur or non-Heimatliteratur
based on the four features enumerated above. Looking at the subset of Heimatliteratur more
concretely, seventeen of the thirty-four historical fictions – just slightly more than 50% – were
categorized as Heimatliteratur. Of these seventeen texts, twelve were written between 1880-1899
as can be seen in the bar chart below. In line with the timeframe identified by Confino as a surge
in productions of Heimat, this wave of Heimatliteratur peaked around 1890. While local histories
and Heimatliteratur about other subjects were undoubtedly published before the 1880s, the
apparent uptick in interest in the Thirty Years’ War leaves something to be explained. Although a
few historical fictions about the war were published between 1871 and 1879, none are distinctly
Heimat-inspired historical fictions. In stark contrast, from 1880 to 1899 German-language
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historical fiction of the war was almost exclusively written as Heimatliteratur. In the twentieth
century the ratio of Heimatliteratur drops again, but Heimat-inspired historical fictions continue
to appear on the market. Though there are many variables to consider, the following discussion
asks and attempts to answer: why the boom and bust? What are the reasons for the proliferation of
Heimatliteratur about the Thirty Years’ War around 1890? And does this phenomenon reflect

NUMBER OF PUBLICATIONS

changing attitudes toward confessional identities in Imperial Germany?

3
2
1
0

Heimatliteratur

Other

YEAR

*For works published in installments or volumes over the course of multiple years, only
the year of completion is included in this chart.

Figure 3. Number of Publications of Thirty Years’ War Historical Fiction about Heimat per Year
(1871-1920)

Though this study does not conduct an economic analysis, the nature of Say’s law, which
states that supply can create demand, may provide a clue: proponents of the German nationbuilding project supplied didactic Heimatliteratur to stoke national identification and demand
sufficiently rose to consume it. That supply drove demand and that there was any demand at all is
evidenced by two separate phenomena: the explicit wishes expressed by the authors in their
prefaces and narratives, and the relatively high rate of second, third and further editions amongst
this subset of Heimat historical fictions. For example, in the multiple prefaces to Das
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Kräuterweible von Wimpfen (1885), a particularly popular fiction republished many times, the
author unequivocally expresses his desires for uses of the book in the hands of his envisioned
readership. The Lutheran pastor Ludwig Frohnhäuser (Pseud. Konrad Fron), was a man who, by
his own estimation, spent two years in the city’s archive conducting research for the project – a
claim perhaps strengthened by his fiction’s citation of his own history of the Reichstadt Wimpfen.
(Fron VI) While making repeated references to the recorded history and archival materials of
Wimpfen specifically, Frohnhäuser’s stated intent is categorically national in its aspirations:
Sollten recht viele deutsche Jünglinge und Knaben ein wenig Freude an dem
Büchlein gewinnen und es mit Herzensbewegung lesen und Gott danken, daß es
nun anders geworden ist in deutschen Landen, als in der geschilderten Zeit, sollte
ihre Liebe zum Vaterland und der Geist für deutsche Art und Zucht dadurch
gefördert werden, so wäre das des Verfassers schönster Lohn. (Fron VII)
Both in its desire to promote a love of the fatherland as well as its own self-evidential handling of
Germanness, Frohnhäuser’s preface does not assume that young boys are clamoring for his tale,
but rather reveals the hope that impressionable youths might enjoy the story and learn from it. The
gendered focus evident here and further discussed below evidences the perception of Heimat and
nation as a masculine domain, wherein both creator and consumer were presumed to be male and
in many cases dominant over the female. (Kontje 10; Blickle 55)
Reviews of the book praise its pedagogical value and suggest that Frohnhäuser’s endeavors
did not go unrewarded. By promoting the book not only as something “besonders zu Geschenken
geeignet” but also as a “wahren Hochgenuß des deutschen Volkes, gesunder heranwachsender
Jugend, gebildeten gediegenen Familienlebens” (Fron n.p.), these reviews confirm the reception
of the book in didactic and nationalistic terms. Although it is unknown exactly how many copies
of Das Kräuterweible were sold, by 1899 it underwent a fourth printing, then a sixth edition in
1924 and even a reprint of the 1885 edition in 2016. The numerous reprints from 1885 to 1899
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specifically underscore the salience of Heimat during this period as well as the marketability of
such “wholesome” stories to children and adolescents who were born after unification. And,
although tangential to the scope of this study, the rediscovery of this text in the 1920s points to a
revival of Heimatliteratur from the Kaiserreich (perhaps indicating a nostalgia for old childhood
comforts during times of political and economic instability) in Weimar Germany, as can be seen
in the publication history of many of the texts included in this chapter. Both within the context of
nation-building in the late nineteenth century as well as in the period of upheaval after the First
World War, Heimat stories such as Frohnhäuser’s offered clarity of historical narrative and strong
moral messages to underpin national dreams that were anything other than self-evident or stable.
The following table provides an overview of the Heimatliteratur covered in this chapter,
and further lists if and when a given text was reprinted. Information regarding the occupation and
confession of the author is also provided. Although in the following case studies this chapter does
not pursue overly biographical readings of the texts, it is important to note whether there are any
particularly influential traits that could affect the narrative. For example, given the prominence of
confession as a marker of regional identity, these Heimat authors typically belong to the majority
confession of their narrated Heimat and often profess the same confession as their protagonists.
Indeed, within the entire set of historical fictions about the Thirty Years’ War, there are relatively
few texts with a protagonist of a different faith from that of the author. Moreover, it can be useful
to know whether the author had theological training and/or experience preaching, especially if the
text takes a particularly didactic tone. In a number of these historical fictions, the language of a
sermon slips through between the exposition, praising examples of righteousness and admonishing
acts of cowardice or deceit. Notably, however, to the author’s knowledge none of these texts were
published by religious institutions, although in the case of Der gefangene Pfarrer (1910), the
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author and pastor Wilhelm Diehl self-financed the publication (Diehl n.p.). Of additional note, the
uniquely successful text, Der Wehrwolf, is by far the work with the most reprints, in part due to its
popularity during the Third Reich. For a longer discussion of this text, please refer to chapter three.
Looking over this table, six of the seventeen authors were male Protestant theologians.
Protestant laymen, both Catholic theologians as well as laymen, women, and one Jewish author,
however, also wrote Heimatliteratur about the Thirty Years’ War. While a desire to use the Thirty
Years’ War as an inspiration for sermonizing may be partially explained by the prevalence of
theologians, all these texts, regardless of author occupation, are distinctively didactic in nature.
Information about the first publication of each text further implies a widespread market as well as
a combination of small regional and very large publishers, such as Otto Janke in Berlin, who
published Auguste von der Decken’s (Pseud. Auguste von der Elbe) works as well as several of
Luise Mühlbach’s serialized historical novels. Looking at the dates of reprints, recurring interest
in many of these stories – sustained in some cases for over one hundred years – suggests that they
may still play a role in local identity construction even if their modes of national thinking are
outdated. The oeuvre of Michael Wefers is a good example thereof, as the reprints of his works
have been marketed well into the twenty-first century as something which “öffnete vielen den Sinn
für die Vergangenheit unserer näheren Heimat” (Jansen 5). Moreover, the popularity of Das
Findelkind von Gladbach led to its remediation as a Hörspiel in 2007 by Erich Oberem, revealing
a continued interest in the text that is not simply projected by local editors. (Wendt (2007)) Das
Kräuterweible von Wimpfen and Der Leutnant von Hasle (which was also adapted into a five-act
drama by Wilhelm Engelberg in 1930) also fall into this category of successful reprints. Looking
into these fictions is thus not just an exercise in dredging up pulp fiction but rediscovering the
stories that in some cases have been read for decades by a regionally specific German readership.
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Table 1. Publication Information for Thirty Years’ War Heimatliteratur (1871-1920)3
YEAR

TITLE

AUTHOR (CONFESSION)

THEOLOGIAN

PLACE OF PUBLICATION

DATE OF REPRINT

1880

Die Künischen
Freibauern

Schmidt, Maximilian
(Cath.)

No

Reutlingen

1889, 1898, 1899, 1903,
1927

1885

Das Kräuterweible
von Wimpfen

Frohnhäuser, Ludwig
(P.)

Yes

Leipzig

1890

Die Schweden vor
Berlin

Schwebel, Oskar (P.)

Yes

Berlin

1888, 1893, 1899, 1907,
1920, 1924, 1967, 1978,
2002, 2016
-

Der Kirchherr von
Westerwohld

Dose, Johannes (P.)

Yes

Wolfenbüttel

1903, 1906, 1907, 1920,
1927, 1930, 1938

1891

In seinen Fußstapfen

von der Decken, Auguste
(P.)

No

Berlin

1913

1892

Das Findelkind von
Gladbach

Wefers, Michael (Cath.)

No

Mönchengladbach

Lucretia Schmidt

Bethge, Berta (P.)

No

Halle

1920, 1930, 1948, 1954,
1966, 1977, 1985, 1988,
2001, 2006
-

Die Junker

von Bülow, Burghart (P.)

No

Leipzig

1924

1895

Der Leutnant von
Hasle

Hansjakob, Heinrich
(Cath.)

Yes

Heidelberg

1896

David Speier

Kohn, Salomon (J.)

No

Frankfurt a/M

1895, 1896, 1898, 1900,
1903, 1906, 1910, 1911,
1928, 1929, 1933, 1978,
1983
-

1897

Veronika vom Berge

Salzmann, Marianne (P.)

No

Gotha

-

1899

Die Alte Herzogin

Beyer, Carl (P.)

Yes

Schwerin

1900, 1903, 1920, 1923,
1926, 1929, 2009

1908

Magister Nothold

Reischauer, Luise (P.)

No

Stuttgart

1988

1910

Der gefangene Pfarrer

Diehl, Wilhelm (P.)

Yes

Darmstadt

1911, 1926

Der Wehrwolf

Löns, Hermann (P.)

No

Jena

1912, 1916, 1917, 1918,
1919, 1921, 1922, 1923,
1924, 1925, 1926, 1927,
1928, 1929, 1930, 1935,
1940, 1941, 1942, 1944,
1952, 1958, 1962, 1963,
1976, 1977, 1978, 1981,
1983, 1984, 1990, 1996,
2007, 2012, 2014, 2017

Hans Michel Elias
Obentraut

Vosberg, Harry (?)

No

Heilbronn

1923, 1929, 2016

Palm Kleinau

Uhle, August (P.)

Yes

Schkeuditz

2000

1918

3

Publication information compiled from each text’s front matter and WorldCat.
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With consideration to regional diversity, the geographic range of Heimatliteratur about the
Thirty Years’ War is surprising. When mapped onto modern Germany, the settings of this literature
cover almost all the Bundesländer that we know today as well as the Czech capital of Prague:

SH
1
MV
2

NI
3
ST
2

NRW
1
HE
1

BE/BB
1

TH
1

RLP
1

Prague
1
BW
2

BY
1

Points marked in red are the five main case studies in this chapter:
Die Künischen Freibauern [Sieben Künische Dörfer/Bayerischer Wald]
Das Kräuterweible von Wimpfen [Bad Wimpfen]
Die Schweden vor Berlin [Berlin/Cölln/Brandenburg]
Der Leutnant von Hasle [Haslach/Kinzigtal/Schwarzwald]
Hans Michel Elias Obentraut [Stromberg/Pfalz]

Figure 4. Settings of Heimatliteratur (1871-1920) Mapped over Modern Germany and Prague
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While it is admittedly anachronistic to map the origins of these works in such a way, I am
intentionally using this map to underscore the startling point that there is only one piece of
Heimatliteratur written in German from this time period (that the author has been able to find so
far) about a territory that is not within (or at least partially within) the Federal Republic of
Germany’s contemporary borders. While Silesian, Bohemian, Austrian and other writers wrote
historical fiction about the Thirty Years’ War, this map plus Vienna, a city more likely to come up
in other forms of historical fiction than the Heimatroman, already makes clear which lands authors
intimately geographically associated with the Thirty Years’ War. The history of the Thirty Years’
War is thus geographically relevant to modern Germany, even if nearly every other European state
in the seventeenth century had a hand (or boot) in it.
Returning to the language of Frohnhäuser cited above, when reading Das Kräuterweible
von Wimpfen and similar Heimat narratives, it remains to be seen what lurks behind undefined
phrases such as “Liebe zum Vaterland” and “deutsche Art und Zucht.” Across the time of setting
as well as the author’s time of writing, not to mention region, confession, gender and occupation,
these authors constitute a diverse group. And though each Heimat author offers a different
perspective on the essence of the German nation and spirit, there are three overarching trends that
can be deduced from the time and place of these narratives.
First of all, within the narrative and as a continuum running from 1618 to 1648, texts that
take place in the first ten to fifteen years of the war are more likely to foreground the role of
confession in defining the self and the other. In these cases, and as we saw with Mühlbach, “Jesuit”
is the preferred term of derision.4 While such texts may develop a more antagonistic view of the

4

For example: Berta Bethge’s Lucretia Schmidt, Carl Beyer’s Die alte Herzogin, and Burghart von Bülow’s Die
Junker, which in the first case refers to the Sack of Magdeburg and in the latter two to Wallenstein’s occupation of
Mecklenburg.
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religious other, this emphasis on religious identities first and foremost reflects nineteenth- as well
as twentieth-century historiography of the Thirty Years’ War, which typically accentuated a more
coherent alignment of religious and political actors in the beginning phases of the war than in the
last years of the conflict. However, religious identities in these texts are also locally grounded, as
in the case of Mecklenburg Heimatliteratur, which illustrates the suffering of a majority Lutheran
population under the authoritarian rule of Wallenstein, who in these texts is often just an extension
of the Imperial Kaiser. Likewise, narratives that take place from 1634 (after the death of
Wallenstein) to 1648 are more likely to foreground specific nationalities in defining the other (the
French, the Swedes, the Croats), while “Germans” may constitute overlapping and complex
combinations of Protestant and Catholic, pro- and anti-Imperial forces.
A reading of these historical fictions as well as their portrayal of confessions and historical
events must therefore be placed in appropriate historical context: a reader must not only ask “which
region?” but also “at what time of the war?” This kind of local perspective, as opposed to a supraregional look at the Thirty Years’ War is, as Krusenstjern and Medick point out, a needed addition
to studies of the war. (Krusenstjern and Medick 19–20) If historically there was a close alignment
between religious and political actors, then even small critiques of confessional identities in the
narrative can carry great meaning; conversely, narratives that address messier political realities,
(e.g. mixed Catholic French and Protestant Swedish troops; mixed Catholic and Protestant
Imperial troops) might already intrinsically lend themselves to a critique of confessionally-biased
identities. For example, as was briefly mentioned in chapter one, Lucretia Schmidt (1892), a
Heimat tale of Magdeburg by a Protestant woman writer, seems naturally drawn to the massacre
of 1631. Yet even the attempt to narratively critique the hubris of the Protestants gets quickly
caught up in the sensationalized depiction of their martyrdom at the hands of the Catholic Imperial
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army, whereby the text ultimately reaffirms the hegemonic status of the narrative of German
Protestant victim and Habsburg/Roman Catholic perpetrator. At the time of publication, a
Protestant pastor reviewed the book with the conclusion that the text’s martyrdom narrative was
“doch wohl etwas zu viel!” (Eger 250) While late nineteenth-century novelists typically do not
stray too far from prevailing contemporary modes of historical scholarship or popular memory
discourse, their literary attempts to revise or, especially in this case, sensationalize history can lead
to intriguing confrontations with history. While it cannot be emphasized enough that historical
fictions are not histories and make extreme use of artistic license, it should not be forgotten that
many of these writers operated in a mode of cognitive dissonance: at the same time believing in
the reality of history and holding to “facts,” while unintentionally revealing history’s subjectivity.5
Second, the stylistic developments in Heimatliteratur over time also offer some insight into
the images of Germans and their others portrayed in them. The narrative strategies of
Heimatliteratur written in the late nineteenth century typically emphasize a one-sidedly heroic
protagonist, while later texts prefer protagonists who learn and grow as a result of their mistakes.
For example, in the relatively early Kräuterweible, the male protagonist, Friedel, serves a role
model function for a young male audience who is similar to that of Lukács’s middling character.
Though Friedel is fictional, other works of Heimatliteratur refashion actual historical personalities
to serve as German national heroes. One such case is the story of the heroism of Joachim Friedrich
von Moltke, who bears the lionized name of Mecklenburg’s arguably most famous military family,
in Die alte Herzogin (1899). The appropriation of regional historical personalities for national
purposes, as Brent Peterson has shown, was a rather successful tactic in historical fiction especially
in the late nineteenth century. 6 Whether historically real or fictional, these kinds of idealized

5
6

Consider novelists’ historical reflexivity even when attempting to accurately recount history in Sohns, 310-314.
Consider the example of the transformation of “Frederick the Great” to “Alte Fritz”, Peterson, 97-145.
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heroes may falter because circumstances conspired against them, but never from a fault of
personality or morality.
In contrast, later texts are more likely to revolve around protagonists that, like Franz Töbing
of In seinen Fußstapfen,7 may still serve a didactic function, but either have personal flaws or
develop more dynamic attitudes over time. Changing modes in writing, such as the emerging forms
of naturalist and modernist literature which explore imperfection and irrationality, may in part
explain this trend. Correspondingly, it is difficult to identify specific phases and shifts in the
periodization of these texts. While it must be noted that protagonists from stories like Die
künischen Freibauern (1880) and In seinen Fußstapfen (1891) already begin to depart from the
idealized model of a character like Friedel, in consideration of the eponymous character from Hans
Michel Elias Obentraut (also: Michel Obentraut), this text from 1918 decidedly belongs to a
different mold than any of the heroes of late nineteenth-century Heimatliteratur: the novel presents
as hero a man who has made painful and irreparable mistakes and bears great regrets. Therefore,
while some Heimatliteratur could be said to put forward an idealized, in some cases didactically
perfect “German” model character, other texts use moments of personal failure or disappointment
to illustrate how heroes grow into and live up to “German” values.
Third, the confessional make-up of the Heimat itself must be taken into consideration. Most
of these texts do not imagine a religiously diverse Heimat or a religiously ambiguous protagonist.
Johannes Dose’s Heimatgeschichte of a historically real Frisian island, Der Kirchherr von
Westerwohld (1890), for example, is a rather extreme instance which treats the Thirty Years’ War
as something practically irrelevant to local history (focusing rather on metaphorically biblical
floods instead) and completely leaves out Catholics. Little time is spent on religious differences,

7

For an extended discussion of this character, please see chapter one.
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but a great deal is said about the Lutheran villagers’ tenuous relationship to their own pastor. In
such a case Protestant Lutherans comprise the community, but it is hard to say whether this is as
much a reflection of the author’s concept of the German nation, or just a story about a secluded
and religiously homogenous Frisian island. Regardless of the author’s intentions, the publisher of
Dose’s texts markets him as one of “die bedeutendsten protestantischen Erzähler
Norddeutschlands” (Dose 282), suggesting that he played a role in the cultivation of a distinctly
Protestant North German culture. The differentiation between regional culture, where confession
may constitute a major marker of identity, and national culture, which most of these Heimat texts
explicitly stage above the level of confessional and regional identities, is thus perhaps the biggest
finding from the analyses that follow below. Heimatliteratur can mobilize confessional definitions
of identity, but this level of identification is most commonly overlapping or subordinated below
“German” national identity. As will be discussed, across the regions of Imperial Germany
Heimatliteratur of the Thirty Years’ War tended to embrace “Liebe zum Vaterland” as a virtue
and accordingly advocated for interconfessional German solidarity as a primary marker of
belonging within the German nation, especially over and against the national Other.

Negotiating the Confessional Other and the National Brother in Arms
To explore the perceived primacy of national identity over confessional identity, I analyze
five works of historical Heimatliteratur to illuminate different strategies of negotiating perceptions
of the “other.” Working roughly chronologically, I begin with Maximilian Schmidt’s Die
künischen Freibauern (1880) which traces this region’s shifting alignment away from Protestant
Prague toward Catholic Bavaria during the Thirty Years’ War. This reconfiguration of historical
political orientation of the Heimat is notable, since it only reluctantly forsakes the Bohemian Forest
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as a non-German space (in consideration of the 1871 German border) and participates in the
cultivation of a particular Bavarian-German identity. As the earliest textual example, both in terms
of the narrated time (1617-1620) and the publication date (1880), this novel promotes different
ideals than most other Heimat historical novels: Die künischen Freibauern not only endorses
confessional homogenization but also expresses nostalgia for a Großdeutschland that never existed.
The next three case studies, Das Kräuterweible von Wimpfen (1885), Der Leutnant von
Hasle (1895), and Die Schweden vor Berlin (1890), are discussed as examples of the narrative
“return home” motif in the final decade of the Thirty Years’ War. In these stories, the protagonists
typically join military ranks with their confessional other while away from the Heimat, but this
experience provides a model in which interconfessional military alliances amongst Germans are
endorsed over alliances with confessionally familiar, but chiefly international, armies. Through
the narrative of the “return home,” these protagonists attempt to save the Heimat with the skills
they gain while in the military and/or in exile.
The last case study in this chapter is Harry Vosberg’s Hans Michel Elias Obentraut (1918).
This novel, written during the First World War, takes the bold step of reassigning the known
confession of a historical figure for the purpose of constructing an allegorical romance between a
Lutheran and Catholic. The failure of this romance, which is caused by the duplicity of a French
Catholic woman, speaks to the historical narratives of both the missed opportunity for German
unity and Franco-German rivalry. Of particular import, Michel Obentraut is the only piece of
Heimatliteratur to explicitly reflect on and reject exclusive definitions of the Heimat. Taken
together, these five case studies shed light on the major trends in Heimatliteratur of the Thirty
Years’ War and show that, despite their many differences, these fiction writers urge that the
German nation should be confessionally diverse, even when the Heimat is not.
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Die künischen Freibauern (1880)
As a military officer who fought against the Prussians in the Austro-Prussian War and later
was appointed privy councilor to King Ludwig II and Prince Regent Luitpold, the proud
Heimatautor Maximilian Schmidt was praised as a poet-patriot of Bavaria. Born in the Kunish
Mountain town of Eschlkam in 1832, he dedicated much of his literary writings to the promotion
of this region and the Bavarian/Bohemian Forest that blankets the border area between what is
today Germany and the Czech Republic. Although he enjoyed the favor of the Wittelsbachs, many
of his works are dedicated specifically to the memory and preservation of Kunish history and
culture, rather than Bavarian history as a whole.8 Central to this local history was the political
independence of the Kunish yeomen (künische Freibauern), who were immediately subject to the
authority of the King of Bohemia, a role virtually synonymous with the Habsburg Holy Roman
Emperors. As free farmers, the Kunish inhabitants enjoyed substantial privileges that included not
only a large degree of self-rule but also taxation rights and exemptions. The times in which these
rights were in peril captivated Schmidt, and the Thirty Years’ War was just such a time for the
nine Kunish courts [die neun künischen Gerichte]. The biographical connection between Schmidt
and the Kunish Mountains, however, is not mentioned in a preface to Die künischen Freibauern.
Instead, Schmidt lists no fewer than thirteen histories as well as descriptions of archive visits,
correspondence and interviews on the page directly preceding the beginning of the narrative to
demonstrate his amateur historical research and legitimize the tone of historicity with which this
“kulturgeschichtlicher Roman” is written (Schmidt 4). Reference to the historical record lends this

8

In the map above I nevertheless categorize this novel within “Bavarian” Heimatliteratur even though the territories
central to the novel once belonged to the Sudetenland and are today Czech territories. Given the situation of the Thirty
Years’ War during which many of the Kunish inhabitants – as illustrated in the novel by Schmidt – fled their homes
to seek out the protection of Kufürst Maximilian of Bavaria, Schmidt’s Heimatroman explicitly identifies with the
larger region of Bavaria and within a history of Wittelsbach patronage.
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novel an air of authenticity and accuracy while simultaneously blending “fact” with anachronistic
elements, which in this case includes the belief in a certain primordial, i.e. an ancient, natural and
ethnic, view of Germanness.9
In the opening pages of Die künischen Freibauern, Schmidt recounts the history of the
Kunish yeomen and their rights since the eleventh century, integrating them explicitly into the
trajectory of the German colonization of Slavic lands. Before so much as mentioning religion, the
novel invokes a primordial German identity which is described as already self-evident in 1040,
thereby predating the Reformation and existing in sharp contrast to the Slavic other:
Hierzu [um das Gebiet zu “bevölkern”] wurden ausschließlich d e u t s c h e Bauern
verwendet, welche ohnedies das Vorgebirge inne hatten und tüchtige Arbeiter
waren, da die im Innern Böhmens lebenden Slaven, jeder Kultur abhold, für
Gewerbe, Handel, Berg- und Ackerbau gar kein Verständnis hatten. [emphasis in
the original] (Schmidt 8)
This historical excursus not only imagines hardworking Germans against an image of Slavs as an
intrinsically uncultivated people, but even uses the term “Kriegskolonie” on the following page to
describe the function of the Kunish yeoman in protecting the region from invasion and further
claims that the settlements were made up of only “d e u t s c h e n Kolonisten.” [emphasis in the
original] (Schmidt 9-10) The purported existence of a German national community before the
Reformation, reflected in this narrative’s assertion of German self-recognition and self-selection
in the colonization process, establishes a common denominator for national identity that precedes
confession in the novel’s primary narrative.
In the narrative’s present, rebellion is afoot. The immediate concern of the yeomen is their
undermined independence – Kaiser Maximilian has ceded them as a Schutzherrschaft to a local
noblewoman as a deposit on an unpaid loan, and she treats the yeomen with scorn and instates

9

For an extensive discussion of primordialism as an outgrowth of German Romanticism, see Kedourie 56-86.
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unreasonably high taxes. Tyranny, as this opening episode pointedly illustrates, does not
discriminate on a confessional basis as the tax collector allegedly states: “Bauer ist Bauer, ob
lutherisch oder katholisch. Von euren eingebildeten Freiheiten werden wir euch frei machen; jeder,
der sich muckst, bekommt fünfundzwanzig Hiebe.” (Schmidt 24) This opening dilemma, which
establishes the motif of greed (via taxes) and abuse of power, is the recurring threat that the Kunish
yeomen face. Their solidarity with one another despite religious differences – “Die Religion hat
niemals den freundschaftlichen Verkehr unserer Häuser nur im geringsten gestört” (Schmidt 39)
– is however jeopardized by the main source of conflict in the novel, namely Ferdinand’s election
as King of Bohemia, whom the Protestants in the Kunish lands do not trust to respect their religious
rights. (Schmidt 33) Differing evaluations of the new King lead to mistrust and a breakdown in
the relations of the community between those who remain loyal to Ferdinand and those who
support Friedrich V. of the Palatinate. Given Friedrich’s particularly divisive characterization, it
should be noted that Friedrich makes not a single appearance in this historical novel, and his
absence, as briefly hypothesized in the first pages of this chapter, suggests that he is not a hero to
the German people, albeit perhaps a spoiler to German unity due to his ability to polarize once
peaceful communities.
Typical for the genre, the resolution of the macropolitical takes place on the microlevel in
the form of a romance. The allegorical love between the Protestant nobleman Wolf von Perglas,
the man who speaks the conciliatory quotation cited above, and the Catholic Marianka Eisner, the
bourgeois Chief Justice’s daughter, guides the reader through not only the failure of the
Winterkönig in Bohemia, but also the Imperial military’s subjugation of the Kunish people. As a
representative of an emerging Protestant faction in the war, Wolf von Perglas perceives the conflict
as being fundamentally about Protestants seeking religious freedom from the Jesuit-controlled
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Ferdinand II. On the other hand, the father figure, Johannes Eisner, represents the view that the
Protestants are being manipulated for personal ambitions: “Ich kenne den Grafen Thurn ziemlich
genau. Er ist ein Streber, er wird Euch opfern, damit er seine Absichten erreicht. Glaubt mir, nicht
um der Politik und des Glaubens willen beschwört er vielleicht einen neuen Landfriedensbruch
herauf, nur seinem Eigennutz soll er dienen.” (Schmidt 160) Not only within the conversation cited
above but also in their actions, the protagonists live out the historians’ debates of the nineteenth
century that posited the Protestants’ religious lens of interpretation against the secular power
struggle identified by Catholics. (Krusenstjern and Medick 16; Cramer 13–14) The original debate,
however, is soon rendered moot by the reality of warfare. Once the armies mobilize, the novel
tacks to avoid further discussion of the direct causes of conflict and instead casts all parties as
particularly savage: “Spanien schickte, wie später Schweden, den Auswurf der Menschheit nach
Böhmen […] alles unter dem Vorwande, den Glauben zu schützen und die Aufrührer zu betrafen.
Sie ersannen hiezu neue, ganz unerhörte Martern.” (Schmidt 173) The novel does not shy from
recasting the tragic events of the war within the teleology of the German nation, utilizing the allknowing narrator’s voice to further state:
Aber nicht für Böhmen allein, für ganz Deutschland war die Schlacht am weißen
Berge ein nationales Unglück, denn sie öffnete einer schrankenlosen kriegerischen
und politischen Reaktion Thür und Thor und schuf jene strenge, militärische
Diktatur, welche den nationalen Wohlstand auf Jahrhunderte hinaus vernichtete.
(Schmidt 203)
In so couching the beginning and course of the war, the novel acknowledges that German Catholics
and Protestants have their legitimate disagreements, but the real tragedy is caused by the hand of
foreign forces who martyred the Germans and so disastrously damaged the “national wellbeing.”
Thus begins a conciliatory narrative of Catholic and Protestant Germans as unified in their
victimization during the Thirty Years’ War. Since the Swedes historically were absent during the
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first decade of the conflict, the immediate source of the Kunish yeomen’s suffering is instead traced
to another historical source: the Spanish Imperial officer Don Hoef von Huerte, Schmidt’s epitome
of all evils of a marauding army and conveniently also a “Kreatur des Jesuitenpaters Alliaga,” the
latter referring to yet another villainous Spanish figure. (Schmidt 173, 177-178) Notably, Schmidt
as a Catholic writer also does not spare harsh words for the Jesuits, whom he stages as the guiding
hand behind the war and the abuses attributed to Kaiser Ferdinand II: “denn der Orden der Jesuiten
wirkte allenthalben mit außerordentlich feiner Thätigkeit für den ihm knechtisch untergebenen
Ferdinand.” (Schmidt 173) The novel even takes special aim at Ferdinand’s conniving advisor
Father Lamormain, casting him from the perspective of the all-knowing narrator as an
unscrupulous man driven by “Fanatismus und Wahnwitz” and in dialogue as a “Teufel.” (Schmidt
97, 133) By discerning between Jesuits and other Catholics, the novel operates within a space that
can accuse the “Henkern Ferdinands” of abuses of power without attributing these atrocities to
“Catholics” as a whole. (Schmidt 195)10 In a nutshell, the novel presents a fairly clear narrative for
consumption: blame the Jesuits and their minions – not to mention the Spaniards and the Swedes
– for the tragedy of the Thirty Years’ War; just remember that the Germans are the victims.
As it becomes clear that both the Protestants under Mansfeld as well as the officers of the
Catholic League/Imperial forces have turned the war in Bohemia into an indefinite excuse for
ruthless looting, the exiled and dying Johannes Eisner urges the young lovers to escape to Bavaria.
(Schmidt 195) Disillusioned by the Bohemian Protestants and wishing to overcome the
confessional divide between them, Wolf von Perglas agrees to take on the confession of his
Catholic wife and serve in the court to Duke Maximilian of Bavaria. (Schmidt 233, 286) Wolf does
not euphorically embrace Catholicism so much as the love he has for Marianka, thus reopening

10

This strategy, it should be noted, can be found in other Heimatliteratur of the period such as Die alte Herzogin
and Die Junker.
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the discussion touched on earlier in the case of Fidelio and Wanda von Lichtenstein,11 wherein
love can transcend any religion. Notably this is the only case in which Heimatliteratur lovers
succeed in bridging the chasm of confessional difference, even if by conversion.
Moreover, within this constellation the novel not only smuggles in a good word for
Schmidt’s patrons, the Wittelsbachs, but the romance further illustrates what Confino identified as
lingering Großdeutsch modes of thinking after 1871. The Kunish Forest and mountain range, part
Bavarian and part Bohemian, was in Schmidt’s time divided between the German Empire and the
Austro-Hungarian Empire.12 The author’s perception of the German nation, which is often invoked
in the novel but never explicitly defined, undoubtedly expresses longing for and solidarity with
German territories that shared the same provenance and heritage rooted in the Thirty Years’ War,
but were outside the borders of the 1871 Kaiserreich. For example, Wolf and Marianka, both born
and raised in Bohemia, appear just as German as a Bavarian born and raised in Munich. “Deutsche
Art und Zucht” in this case could be said to trace back to the industrious values that the German
colonists of 1040 brought with them, but without a German Heimat to mediate Wolf and
Marianka’s relationship to the nation, “Germany” remains vague and undefined. Nevertheless,
even though Wolf and Marianka lose their Bohemian Heimat and the new Kaiserreich is formed
without it, Wittelsbach patronage offers a degree of continuity and a new home to mediate their
assimilation into a new land. Published in 1880 by a man who fought on the side of the Austrians
in 1866, Die künischen Freibauern advocates for reconciliation between Catholics and Protestants
while casting a wide net in its usage of the term “German” and expressing nostalgia for a “greater
Germany” that never was.

11

For a larger discussion of a “religion of love”, please refer to chapter one.
The validity of the Habsburgs as a ruling family, despite their susceptibility to the Jesuits, is further illustrated in a
scene wherein the inner benevolence of Kaiser Ferdinand II., so often stifled by Father Lamormain, shines through
exemplarily (Schmidt 266).
12

124

Das Kräuterweible von Wimpfen (1885), Der Leutnant von Hasle (1895), and Die Schweden vor
Berlin (1890)
Although Schmidt remains ambiguous about the relationship of the German people to the
German nation-state, later Heimat historical fictions promote a notion of Germanness that fits
within the borders of the 1871 German state. As will be shown in this section, Heimatliteratur of
the Thirty Years’ War was capable of embedding the teleology of the nineteenth-century German
nation-state within historical narratives of the distant past that emphasized the need for Germans
to unite in self-defense against foreign forces. The emphasis on the definition of Germanness in
contrast to the foreign other, although narratively possible during any phase of the Thirty Years’
War, is particularly easy to portray in stories that take place in the last fifteen years of the war
because of the prominent participation of French and Swedish troops. Consequently, all three of
the following case studies tackle an episode during the second half of the Thirty Years’ War and
were published during the peak of Heimat historical fiction publications (1885-1895). Of further
interest on a narrative level, all three texts embrace an exemplary middling character and invoke
the motif of the return home. The first of the texts that I investigate is Das Kräuterweible von
Wimpfen, which, as briefly discussed earlier, Ludwig Frohnhäuser presented as a pedagogical tool
for inculcating Liebe zum Vaterland and deutsche Art und Zucht in families and especially young
boys. Though in a similar fashion to Die künischen Freibauern there is no mention of strict
territorial definitions of the Vaterland, the inclusion of Bavarians at the expense of explicit
Imperial/Habsburg representatives implies an embrace of Kleindeutsch politics. Published in 1885,
this historical novel is the first Heimatroman to clearly operate within the sphere of the “nation as
local metaphor” for the Kaiserreich that Confino identifies around 1890.
An analysis of this novel is best divided between the four “homecomings” of the
protagonist, Friedel, who narrates the story in the first person, past tense. The first of these,
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however, seems hardly a homecoming at all. Friedel’s family, for generations inhabitants of
Worms, were forced to flee their home due to the war and found a haven as refugees in Wimpfen.
Though Friedel describes Wimpfen as his home, in these first pages the young Friedel is abused
as a Fremder and a Heimatloser (Fron 16) and even framed for a murder so that he is expelled
from Wimpfen, thus making him a Heimatloser twice over. (Fron 29) The theme of displacement,
so frequently alluded to in these novels, is a formative experience for Friedel. His repeated
experience with expulsion, however, implies that Heimat is not necessarily the place of one’s birth,
but rather the place that one yearns for when away.
After his expulsion from Wimpfen, Friedel resumes the narrative a number of years later
as an adult. The reader discovers that in the interim Friedel has become an ensign (Fähnrich) for
the Catholic Bavarian army even though he is a Lutheran. Although he expresses regret for fighting
against other Lutherans, Friedel’s description of the Bavarian army’s principal enemies recasts the
conflict from a confessional to a chiefly national issue: Friedel and the Bavarians must protect
Franconia, Swabia and “Deutschland” broadly speaking from the Swedes and French (Fron 33).
In the frankest terms Friedel further states that “Der Krieg war längst kein Glaubenskrieg mehr.”
(Fron 40) Against this backdrop of invasion, Friedel’s second homecoming becomes intertwined
with the German myth of Barbarossa, the legendary King who would rise again to unite the
German people. Wimpfen, home to the physical ruins of Barbarossa’s Stauferpfalz, becomes the
proxy for the battle over Germany’s future (Fron 40). With the French on the march to besiege the
city, Friedel must save his beloved hometown, the stand-in for Barbarossa’s German nation.
Moreover, Friedel’s name itself is both a play on the word for peace (Frieden) and a nickname for
Friedrich (like Friedrich Barbarossa). In the first test of the nation’s fate, however, Friedel fails to
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defend Wimpfen from the French, and – even more personally humiliating – is unable to bring his
regiment’s ensign with him when they flee the city.
During the third homecoming, Friedel acknowledges what is on the line: “Heimat und
Vaterhaus, Mutter und Braut, Fahne und Ehre” (Fron 154). The novel’s male focus, both within
the story and in the preface, reflects key aspects that Peter Blickle has identified in concepts of
Heimat around 1900. Since the Heimat was “constructed by men for men,” the gendering of the
Heimat and the interactions of men with it often takes on aspects of an Oedipus complex (Blickle
55, 57). The motivating sense of purpose as well as guarantors of belonging in the Heimat are for
Friedel inextricable from the duality of mother and bride. Indeed, the pairs of this list consist of
their own logical flow: Heimat is both like a mother and a signifier (Fahne) of heritage. The
Vaterhaus becomes the Vaterland which necessitates the bride, whose purity is the man’s badge
of honor (Ehre). Within the narrative, Wimpfen is home to Friedel’s mother but not his deceased
father. It is thus Friedel’s destiny to save the Heimat from the French and establish a new Vaterhaus
with his bride, who in his absence has kept safe his company’s ensign – the ultimate badge of
honor in the military – at her home within the walls of Wimfpen. And so this homecoming, which
takes place as the Bavarians besiege the French-occupied Wimpfen, reveals that retaking the
geographic Heimat is as yet insufficient for a return “home” if mother and bride are not to be found.
Though Friedel storms the city’s wall in the attack, he is gravely injured and awakens to find that
his bride has disappeared with the ensign, the symbol of his honor.
Only in the fourth homecoming, once Wimpfen has been recaptured, Friedel has found his
bride, and the ensign is restored to the company, is his return “home” complete. Friedel’s marriage
to the mayor’s daughter seals his social standing within Wimpfen, while the celebration of the
restored ensign ensures his honorable discharge from the military. His mother, the Kräuterweible
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and thus namesake as well as maternal metaphor for the Heimatroman, rejoices in his happiness
and lives to see the birth of her grandchildren. This inextricably interpersonal understanding of
Heimat not only prioritizes family and social integration into the Heimat, but also the necessity of
having fulfilled one’s sacred and emblematic duty to the Vaterhaus.
Returning thus to Frohnhäuser’s initial comments about Liebe zum Vaterland and deutsche
Art und Zucht, it is notable that the foreword was only concerned with the book’s hypothetical
male readership. Das Kräuterweible von Wimpfen promotes a martial understanding of
Germanness wherein duty is everything and women are little more than the physical manifestation
of men’s honor and objects of symbolic exchange. While this conclusion is not groundbreaking in
the study of nineteenth-century German nationalism, the necessary cooperation between Catholics
and Lutherans that the novel portrays makes an interesting counterpoint to the publication’s
moment as the Kulturkampf subsided.
Exactly ten years after the publication of the Kräuterweible, however, came another
Heimaterzählung that parallels Friedel’s story, with the key difference that it is told from a Catholic
perspective. Der Leutnant von Hasle by the priest Heinrich Hansjakob tells the story of Lienhard
Rupp, a young man who is taken away from his Black Forest Heimat against his will, but who
ultimately saves his ravaged homeland with the skills he acquired while serving as a Fähnrich13
in the Lutheran Swedish army. Much like the case of Friedel serving amongst the Catholics, the
novel uses explicit dialogue from a person of authority, in this case a respected priest, to pardon
Lienhard’s service to the confessional other:
für die katholische Religion kämpfen auch die Kaiserlichen nicht. Und ich kehr’
die Hand nicht um, ob schwedisch oder kaiserlich – was das Christentum betrifft.
13

In accepting the ensign, Lienhard must promise to take it “wie eine Braut,” which, although a common metaphor
for the ensign, is rather ironic for Lienhard, who is a monk sworn to celibacy. Nevertheless, this novel further indicates
that even in the case of celibate clergymen, the manifestation of honor is still highly gendered, once again objectifying
the female to suit the needs of a male-dominated preoccupation with social standing.
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Und jetzt hat ja auch der König des ganz katholischen Frankreich sich zum Schwed
geschlagen und hilft Deutschland ausrauben und in den Boden drücken. (Hansjakob
179)
Once more we see that the crux of the Thirty Years’ War, as it was interpreted by Imperial German
writers, was depicted as a national, not religious question. Since the Erzählung presents the Thirty
Years’ War as a German civil war not fought for religion, but instead exploited by the French and
Swedes, the needed hero is necessarily a German who prioritizes peace for Germany and the
preservation of the Vaterland from foreign subjugation. Out of this constellation emerges the
theme of “deutsche Treue,” which is neither bound to confession nor uniform, but rather is
evidenced by honorable deeds that underscore the unity of the German people as the ultimate
political goal. The idealized hero of this narrative and many others like it is thus the man of action
who does not often speak, but is constantly praised by his comrades in arms beside the campfire:
Nicht nur in der ganzen Armee …in der ganzen Welt existiert kein Offizier, wie
der Leutnant Rupp, weder bei den Schweden noch bei den Franzosen, weder bei
den Kaiserlichen noch bei den Spaniern. (Hansjakob 187)
As the quotation implies, the hero cannot be mistaken for Swede or Frenchman, is neither Imperial
nor Spanish, but rather the embodiment of an unparalleled ideal. Since there was no “German”
army for which Lienhard could have fought for at the time, heroes like him often change military
loyalties, all the while striving on behalf of the Vaterland. The imperative of military excellence,
in turn, becomes a second barometer of German character that overrides confessional or even
military allegiance per se. Both Frohnhäuser and Hansjakob’s fictions suggest that the ideal
German is synonymous with the ideal Fähnrich:
Ein Fähndrich soll sein ein großer, starker Mann und ein tapferer Gesell, der erste
beim Sturm, sonst freundlich gen jedermann, ein Fürsprecher und ein
Friedensstifter. Und das alles war er [Lienhard] wie kein andrer Kornet 14 in des
Herzogs Armee. (Hansjakob 190)
14

Fähnrich, Fähndrich, Kornet: all words for the “ensign”.
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The symbolic image of the ensign – on foot or horseback bearing the standard and leading the
charge with unshakable courage and stamina – practically speaks for itself as an ideal within a
martial society. The exceptionality of Lienhard, as evidenced by such dialogues about him, speaks
directly to the imagined exceptionality of the German character.
Like Friedel, Lienhard’s homecoming occurs during a great time of need. Though he waits
until he can be honorably discharged from the Swedish army, once Lienhard returns to the
Kinzigtal he leads what is essentially a guerilla war against the French and Swedes. His exemplary
behavior in so protecting the Heimat requires little additional analysis, as the moral appraisal of
his actions is already well established in the quotations above. Yet, despite the ruthlessness he
displays in the defense of his home, Lienhard is also the voice of peace and the first to lay down
his arms once the invaders have been driven away. In an address to the people of the Kinzigtal just
as it seems as though the war has come to an end, Lienhard states in one of his few monologues:
Ich werde jetzt das Schwert mit dem Rosenkranz vertauschen und der Welt
Lebewohl sagen […] Möge das deutsche Volk wieder bessere Jahre sehen und
fortan bewahrt bleiben vor ähnlichem Elend und ähnlicher Schmach, nie mehr sich
befeinden um des Glaubens willen, aber auch nie mehr erleben müssen, daß fremde
Mächte in Deutschland herrschen und Deutsche gegen Deutsche kämpfen im
Dienste der Feinde unseres Vaterlands. In diesem Sinne gilt mein Hoch unserm so
schwer heimgesuchten deutschen Volke, den Bürgern und den Bauern. Sie leben
hoch! (308)
The anachronistic preoccupation with “Germans” in this passage, more so than in other parts of
the narrative, is overburdened with moral messaging. Though in the foreword to the work
Hansjakob presents Der Leutnant von Hasle as a story informed by local archival research and
motivated by a preoccupation with the history of the author’s Heimat, this fiction unveils – as all
historical fiction to some extent does – just how unstable the historical record is and how
susceptible it is to politically motivated reinterpretation. The novel is so couched in teleological
German national aspirations that it seems as though all of Lienhard’s personal experiences and his
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specific services to the Schwarzwald only serve to illuminate what the late nineteenth-century
German hero is expected to do in a time of need. Taken together, Friedel and Lienhard embody
the idea that while confession may determine the specificities of local and regional identity,
religion should not stand in competition with national belonging.
In Die Schweden vor Berlin from 1890 there is, however, a seeming counterexample to the
idealized Fähnrich in the figure of Heino von Pfuel. The all-knowing narrator calls him the
“Schwede” (Schwebel 11) even though he is a native Brandenburger because he left Berlin in order
to fight for the Swedes. Rather than the returning hero, Rittmeister von Pfuel leads the Swedish
siege of Berlin and is fatally shot while storming the city’s defenses. Yet the novel utilizes a voice
of authority, much like the priest in Der Leutnant von Hasle, to contextualize and justify von
Pfuel’s actions. But here it is not a member of the clergy, but rather a daughter of the Hohenzollerns,
Gräfin Anna-Katharina, who blesses von Pfuel on his deathbed:
Friede seiner Seele! […] O daß der Mann sich nicht gefunden, … der das Banner
des Vaterlandes entfaltet und die Fremden allzumal – die Schweden und die
Franzosen, - von der deutschen Erde vertrieben hätte! Wir kämpfen schon lange
nicht mehr um das Evangelium; der fremde Ehrgeiz ist es allein, dem wir dienen!
(Schwebel 105)
Indeed, the moral messaging of these novels begins to feel like déjà vu. Religious differences do
not stand at the center of the Thirty Years’ War, but rather the distinction between Germans and
the foreign French and Swedish forces that seek to divide and conquer Germany. Within this
international context, the son that has betrayed the regional Heimat has simultaneously betrayed
the German Vaterland, which underscores the intrinsic bond between Heimat and nation.
Unable to identify the true hero in von Pfuel, Die Schweden von Berlin actually revolves
around a very different kind of hero. Drawing upon the archives more explicitly than Frohnhäuser
or Hansjakob, this novel opens with a scene of Berlin in a state of utter destruction and decay, and
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further explicitly addresses the reader with a warning: “Niedergestürzt waren die Friedhofsmauern;
- zerstampft und zertreten die Gräber! Wehe einem Volke, welches seiner Toten nicht mehr fromm
und treu gedenkt!“ (Schwebel 4). This quote, urging the reader to remember the nation’s past,
speaks simultaneously to two different historical contexts: the destruction of the twin cities of
Berlin-Cölln during the Thirty Years’ War and nineteenth-century Berliners’ figuratively unkempt
memories of the Thirty Years’ War which are in danger of falling into obscurity. As an intervention
seeking to resuscitate these memories, Die Schweden vor Berlin principally addresses the historical
figure of Johannes Wedigen, Mayor of Cölln. Presented as a competent bureaucrat, Wedigen’s
service to Berlin-Cölln is as great if not greater than that of the military officer on the battlefield.
For all its overtly militaristic language, the novel’s choice of a mayor as hero is worthy of
examination as it relativizes the heroism of the soldier vis-à-vis that of the administrator during
negotiation and accounting. Johannes Wedigen, the mayor, remains the center of attention
throughout the novel as he sways the city councils of Berlin and Cölln to reject Swedish demands,
shuttles between civilian and military parties to organize the city’s defense, motivates the
townspeople to take up arms, delegates work to prevent the outbreak of the plague, and scrounges
up enough money to not only purchase much needed foodstuffs for the starving population but
also to compensate the Imperial Army when it protects Berlin-Cölln. Rather than reinforce the
romanticized image of the cavalryman on a noble steed, the novel celebrates Wedigen for
pragmatic judgement, compelling rhetoric and precise bookkeeping.
The focus on this bureaucrat, however, also points to the materiality of these historical
fictions. As a local Berlin historian, Oskar Schwebel indeed spent much time in the archives, so it
is perhaps not surprising that he would be captivated by a historical figure who left behind copious
written records, government bonds, signatures, and seals. Unlike the other two authors discussed,
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however, Schwebel does not relegate his deference to the archive to the foreword but embeds this
reflection within the narrative. For example, in the final pages of the novel he writes:
Doch kehren wir zu Herrn Johannes Wedigen zurück! Wie wir im Prologe zu
unserer Erzählung sagten, ist sein Name verklungen heut. D a s aber verdient solch
ein schlichternstes Heldentum, wie seins, gewißlich nicht! Was an den wackern
Bürger heute noch erinnert, daß ist in den Akten des Rates seine feste Handschrift
a l l e i n und sein oft daneben stehendes zierliches Siegel […] Da dachten wir, es
wäre endlich an der Zeit, diesem tapfern und patriotischen Bürgermeister der Stadt
Kölln ein litterarisches Denkmal zu errichten. Die Treue, welche er gehalten in so
schweren Tagen, durfte des Heroldes, fürwahr! nun länger nicht entbehren!
[Emphasis in the original] (Schwebel 159)
Through such explicit appeals to the reader, this kind of Heimatliteratur seeks to legitimize itself
via proximity to the physical records to be found in the archive, while simultaneously using its
own text as a means to create a literary monument to the hero of the Heimat. Yet the irony of this
endeavor ought not be lost, given that despite how hard Schwebel attempts to reify the past, his
narrative elucidates just how constructed history truly is. Though the heroics of Johannes Wedigen
are presented as self-evident to the reader, his actions and decisions could easily be suited to fit
another historical narrative. For example, Wedigen’s “Kaisertreue” in the context of the Thirty
Years’ War could be constructed as a pro-Habsburg, anti-Hohenzollern stance, but Schwebel’s
layering of the noble Brandenburger Wedigen with an emphasis purely on the office of Kaiser and
not the family of Habsburg means that this historical novel overrides a seventeenth-century sense
of “Kaisertreue” with the contemporary “Kaisertreue” that an 1890s Brandenburger would be
expected to show Wilhelm II. The interplay between history, novel and contemporary audience
builds a subtext that fundamentally influences the center of moral gravity in the novel.
In honoring local and regional history, these texts almost invariably betray their national
aspirations for solidarity between the confessions. When reading Heimatliteratur about the Thirty
Years’ War, it is particularly remarkable how willing many authors were to put aside confessional
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antagonisms for the sake of national cohesion. This impulse may be seen, however, as a response
to the vitriol of the Kulturkampf that had permeated public discourse of the 1870s. Despite the
technical unification of the German state in 1871, German social unification lagged behind. By
appropriating a layered sense of local and national belonging, these Heimat stories revealed a third
way that embraced local and religious identities without endangering German national identity.
Despite the geographic range of Heimatliteratur from the Stauferpfalz to the Schwarzwald
and Brandenburg, the protagonists of these fictions are virtually interchangeable in their dedication
to the protection of the homeland against marauding soldateska, conniving Frenchmen, and
dubious Swedes. By thus defining the local in opposition to foreign national entities, these texts
foster a sense of “Germanness” that is compatible with an overlapping, layered sense of regional
belonging. The ability of these heroes to model layered identities is narratively realized through
the “return home” as well as explicit appeals to a national Vaterland to be redeemed in the
protection of the Heimat. A German, characterized foremost by his subjugation by French and
Swedish soldiers, can be Protestant or Catholic, Brandenburger or Bayer, so long as he seeks the
peace that has eluded the devastated German homeland for decades. The ultimate message of these
fictions, often spoken straight from the lips of the protagonist and reinforced by his actions, is that
if every German prioritized the nation over internal disagreements about religion, then Germany
would be strong and free.

Hans Michel Elias Obentraut (1918)
The final case study in this chapter evaluates an evolved notion of Heimat from the very
last year of the Kaiserreich. Written during the First World War and published in 1918, Vosberg’s
Hans Michel Elias Obentraut, while still didactic, offers a much less idealized picture of the Thirty
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Years’ War than the late nineteenth-century texts discussed above. Even though the reader does
witness scenes on the open battlefield, through depictions of night raids and small skirmishes the
novel thematizes friendly fire (Vosberg 102) and humanized enemies (Vosberg 272) that dismantle
the unquestioned moral superiority of the German hero-figure. With the eponymous protagonist
Michel Obentraut, Vosberg portrays a noble German hero who is not perfect and does not achieve
perfection, but who is still far removed from the clichéd, sleepy fool commonly associated with
the figure of the “Deutscher Michel.” Through recurrent reflections on and reevaluations of his
mistakes, Michel Obentraut embodies a character who lacks the unwavering confidence of the
heroes in the texts above as well as the optimism of a generic Bildungsroman protagonist. Yet he
remains representative of a German national character, the “Deutscher Michel,” still in the process
of becoming. In contrast to the case studies above, the novel portrays a somber picture of the Thirty
Years’ War wherein Michel Obentraut is rewritten to be a metaphor for the hampered development
of a German national consciousness. Der deutsche Michel represents a dream of the nation, but by
no means its realization.
The novel opens with a reflective essay on what a nation is and how it comes into being; a
rather explicit approach even in comparison to other historical fictions in this study. Rather than
any primordial understanding of Germanness, the novel expounds on a process of national
development which could be traced back to the original “Dichter und Denker,” Walther von der
Vogelweide and Martin Luther, and their identification of a powerful German distinctiveness:
Und wenn ein gutes und schönes Empfinden heranwächst zu einem großen Gefühl,
von dem ein ganzes Volk getragen wird, wenn es auflodert zu einer brennenden
Flamme und die Glocken in der Stadt und Land des Volkes hohe Zeit verkünden,
so kann solche Größe und Einheit nicht eines Augenblickes oder nur plötzlicher
Umstände Frucht sein; denn es gebiert sich nicht eines Volkes Denken allein aus
der Gegenwart, und der tiefe Strom gleichen Fühlens hat seinen Ursprung in des
Volkes Kinderzeit. […] aber zu Zeiten ist doch das Bächlein schon unter grünem
Farn und Lattich glitzernd dahingeflossen, wenn Herr Walther von der Vogelweide
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oder Doktor Martin Luther des deutschen Wesens Kern als eine kräftige Sonderheit
erfassten und zum Ausdruck brachten. Wohl nannten sie und einige andere diese
Sonderheit, die sie erkannt haben, die deutsche Art, und fanden, dass deutsche Ehre
und deutsche Treue, deutsches Lied und deutsche Frömmigkeit ein Eigenes für sich
waren unter den Sinnesarten der Völker, aber bei der Buntheit der mittelalterlichen
Landkarte und den vielen Rechten und Eigensüchten der Kaiser, Könige und
Fürsten, der Stände, Bürger und Bauern, der Geistlichkeit und der Laien war man
doch noch weitab davon, eine unbedingte Zusammengehörigkeit zu empfinden,
und das Wort Vaterland ließ sich in seiner Herrlichkeit und Tiefe damals noch nicht
erfühlen. (Vosberg 6-7)
“Gefühl”, “Denken”, “der tiefe Strom Gleichen Fühlens” – the novel’s concept of the nation is
decidedly based upon a felt relationship. Through an emphasis not on innately German
characteristics per se, but on the identification, cultivation and feeling [“erfühlen”] of these
characteristics via the media of literature, Luther’s German, and song, the novel comes close to
describing the “cultural roots” of an “imagined community” (B. Anderson 9-36) wherein the novel
itself contributes to the social construction of the German nation. Within the novel’s exposition on
the “becoming” of the nation, Michel Obentraut also assumes the Janus-faced process described
by Bhabha, in which there is both a certainty in the origins of the nation and yet the inscription of
values onto this national image reflects the on-going process of social construction. (Bhabha 1)
The explicit focus on socialized traits that could be learned or cultivated, particularly in the context
of what is not named (Blut or Boden), makes Michel Obentraut stand out for its comparatively
reflective and civic approach to the German nation.
This attempt to identify the roots of the German nation and further cultivate a certain image
of the German “Wesen” leads into a discussion of the symbolic figure of the “deutscher Michel,”
which although in Vosberg’s contemporary period was laden with “Anspielung auf manche ungute
Eigenschaft,” once had and, as Vosberg argues, should programmatically again have “einen
anderen, kräftigen, frischen und guten Klang” (Vosberg 7). By once again focusing on the “sound”
of the name “Deutscher Michel,” the novel’s narrator emphasizes the subjective semantics of the
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nation that are flexible in the hands of Dichter und Denker, such as himself, who can reshape the
affective associations with symbols of Germanness. Vosberg’s historical novel is thus, in a phrase,
a rehabilitation of this instance of German self-parody. Yet as more than just an image in which
Germans should see themselves reflected, Vosberg’s German Michel is also intended as a
figurehead to hold up to the scrutiny of non-Germans:
Denn der Deutsche Michel war wie eine Fahne und ein Ehrenname, und in der Welt
stand er und soll er stehen als ein ewiges Denkmal; wenn sie von draußen über
unsere Grenzen blicken, so sollen sie es emporragen sehen wie einen festen Turm,
an dem ein festes Vorhaben samt dem Kopfe, der es ausgedacht, zerschellen kann.
(Vosberg 7)
Both a memorial to the catastrophe of the Thirty Years’ War and a mascot for the present, the
German Michel symbolizes a shared German enterprise [Vorhaben]. In a similar manner to the
previous quotations, here the inclusion of “der es ausgedacht” once again points to the imaginative
dimension of the nation, even within the ominous imagery that reifies the delineation of borders.
In the following discussion, the figure of the German Michel of Michel Obentraut is outlined and
examined as an image that Vosberg cultivated both for German consumption and as a suitable
image for projection outside the nation.
After this essay into the nature of the German nation, the narration begins in the last years
of the sixteenth century, decades before the outbreak of the Thirty Years’ War. Although the vast
majority of the novel follows Michel Obentraut directly, the novel’s focalization in the first chapter
centers on the thoughts of his father, a Protestant who is proud to serve the Catholic Kaiser.
Through this father figure an ecumenical tone is set which both characterizes the childhood idyll
in which Michel was raised and offers an idealized contrast to the discord that the Thirty Years’
War will sow. A central feature of this interconfessional Heimat is the celebration of music, which
the father professes has the ability to directly mediate between the human heart and God regardless
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of the confession of the composer, the musician or the listener: “Was hat es zu tun mit unserem
Herzen, ob solch ein Lied katholisch oder lutherisch ist! Das Herz fragt nach Gott und nicht nach
Luther und Papst.” (Vosberg 14) The father’s appeal to music, while important to the cultivation
of ecumenical perspectives in Michel Obentraut, is not unique to this novel and is the subject of
in-depth discussion in the third chapter of this study.
As the wise man who can see how the political tides are turning, Obentraut’s father is the
conduit for the novel’s explicit moral messaging and foreshadowing of the tragic fate that will
accompany undaunted and bigoted political ambitions:
Hans Barthel Obentraut […] hielt sich trotz seiner lutherischen Überzeugtheit
fernab von feindseligen Eifern, wie denn überhaupt die Einsichtigen und die
Kirchen gern voneinander borgten, was beiden gut war, und selbst viel
versöhnlicher waren als die, die um die Kirche stritten und ihr alleiniges Recht zum
Dasein beweisen wollten. Hielten sich doch im kleinen Stromberg die beiden
älteren Bekenntnisse, Papsttum und Luthertum, und neuerlich sogar noch als drittes
die neue kalvinische Lehre friedfertig und ohne große Reibung nebeneinander, und
in der Stadt drunten hielten sie ihre Gottesdienste in ein und demselben
Kirchgebäude ab, ohne dass der Herrgott darüber ein schiefes Gesicht gemacht
hätte! Freilich, draußen im Reich, wo es neben der kirchlichen Denkart noch um
die politische Macht ging, gab’s kein solch friedliches Nebeneinanderleben, und
die Lehre musste den Machtansprüchen ihr Mäntelchen leihen; aber abseits im
Land, wie hier in den stillen Hunsrücktälern, konnte ein vernünftiger Amtmann für
das Volk und seinen Frieden durch Mäßigung und Gewährenlassen viel
segensreiche Wirkung tun. (Vosberg 19-20)
Not just Catholics and Protestants, but also Calvinists belong within this idealized community
wherein the confessions tolerate each other and even share the sacred space of their religious
services. In naming the three major confessions, this statement foreshadows a degree of tolerance
that would not be legally secured until the Peace of Westphalia in 1648. More pointedly, however,
the inner monologue of Michel’s father foreshadows the rupture that his own regent, Friedrich V.,
would soon cause by mixing religion and the desire for “politische Macht” in his Bohemian
adventure. Together, the opening reflective essay and the first narrative chapter of Michel
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Obentraut establish the two central aspects of the novel’s imagination of the German nation: (1)
that the nation is both a felt relationship which is distinctive from other nations (it necessitates
“Grenzen”) as well as a community of shared values which must be identified and cultivated by
great Dichter und Denker, and (2) that the German nation is, at least within the confines of the
Christian confessions, religiously heterogenous.
Like Die Künischen Freibauern, Michel Obentraut explores the macropolitical
environment via a romance between an aristocratic Protestant and a bourgeois Catholic. And yet
this is where the comparison ends. The love between the Lutheran Michel Obentraut and the
Catholic Romai Prätorius – who as young adults promise themselves to one another with a golden
Heart of Maria (Vosberg 71) – never comes to fruition due to the scheming of a French Catholic
woman, Florence Gascarde. (Vosberg 157-160) The political metaphor of the love triangle offers
great complexity, but in its simplest terms can be reduced to the following: the German Protestant
Michel faces certain death for treasonous acts if handed over to the Kaiser; the French Catholic
Florence beguiles him and arranges his salvation through marriage to Florence herself; the
betrayed German Catholic Romai forsakes Michel and retreats to a nunnery. Although Michel does
not go through with the marriage to Florence, once he finds Romai, they are well on in their years
and are unable to overcome the chasm that has opened between them (Vosberg 356-361). Romai
has, in Vosberg’s definite critique of her many years in cloistered life, learned to suppress all
human emotion (Vosberg 359-361) and Michel is but a restless soldier who can no longer imagine
“Frieden” (Vosberg 357); both lead lives filled with regret and unfulfilled promises. Extrapolated
to the context of the Thirty Years’ War as a whole, this failed romance expresses the regret of
missed opportunity: though fated to be with one another, German Protestants and Catholics were
deceived, divided and conquered. France’s role as spoiler is not only evident in the figure of
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Florence, but also in the repeated invocation of the great mastermind, Cardinal Richelieu, who
“wie eine Spinne über dem Netz Europa lauert und mit unserer Sache ein anderes im Sinne hat,
als er nach außen vorgibt.” (Vosberg 309, 352) The historical-metaphorical structure embraced by
the novel exudes pessimism, given the catastrophic image of the Thirty Years’ War, and yet by
embracing the failure of Germans to unite presents a moral lesson to be taken from history. The
novel is little else if not didactic, but in a much different and more pessimistic way than the fictions
discussed above and therefore notable and intriguing.
Taken as a whole, Michel Obentraut could be considered emblematic for the nation as local
metaphor. Though frequently opining on matters of national historical import, the narrative is
grounded in the perspectives of the Obentrauts and occasionally Romai, who all praise the idyllic
Stromburg in the Palatinate and carry it in their hearts even once the idyll has been ravaged in war.
For Michel, the childhood paradise of the Stromburg is twice destroyed: first, on an emotional
level as a result of the failed romance which leaves him with an unbearable guilt and the
psychological inability to return home. (Vosberg 190-191) The second act of destruction, however,
is the literal and physical occupation of the Stromburg by Obristleutnant Ibarra, a noble Spaniard
who first used the name “deutscher Michel” to describe Obentraut. (Vosberg 120-121) As someone
who deeply respects Obentraut for his noble character, Ibarra’s coinage of Deutscher Michel is
wholly laudatory, unironic and sincere. The Spaniard Ibarra thus not only originates the term for
the legendary Michel but places this national figure in a reverential relationship to the foreign other.
For indeed, Obentraut and Ibarra, though clearly of different nationalities, mutually recognize the
other as honorable.
Faced with the choice of besieging his own home in the attempt to liberate it or leaving the
Stromburg in the trustworthy hands of Ibarra, Michel contemplates the meaning of Heimat. Torn
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between a universal understanding of the Urmutter Erde and the exclusive, possessive Heimat, he
struggles to understand what he is fighting for:
Können wir also zu unseren Mitmenschen sagen: Räumt den Platz, denn dieser Teil
der Erde ist unser, wo sie doch allen in gleicher Weise gibt? Sind wir doch nicht
vielmehr alle der Erde gleichgeliebte Kinder [?] […] Aber wenn nun ein Fremder
kommt, der uns von unserem Wohnsitz verjagen will, so stört er unsere Ehrfurcht
und hindert unsere Liebe. […] [Es] entsteht eine innige und dauernde Kette und
Beziehung zu unserer Urmutter Erde und wird durch Kinder, Enkel und
Geschlechter immer stärker und fester, und die Erde, die wir bewohnen, wird uns
aus Liebe wie ein heimliches Eigentum – wird unsere Heimat! (Vosberg 270)
Michel’s will to retake the Heimat, torn between this duality, lacks the unwavering, iron conviction
of the protagonists of the other texts such as Friedel or Lienhard. On the day of the proposed siege
of the Stromburg, Ibarra, with a genuine sense of concern for Michel, informs him that Heidelberg
and Mannheim have already fallen and that, furthermore, Friedrich of the Palatinate has forsaken
his army and fled to the Netherlands. (Vosberg 279-281) Literally fainting at the knowledge of
betrayal and fearful for the fate of the Evangelium in the Palatinate, Michel’s emotions erupt to
the point of “Zusammenbruch.” (Vosberg 280) Indeed, Michel does not resent Ibarra and faced
with the choice of either besieging the childhood home under favorable chances of success but
with inevitable civilian casualties or retreating, Michel chooses self-exile: “Ich gehe nach Holland.
Bleibt meiner Stadt ein gnädigerer Feind, als ich ihr ein Freund hätte sein können. Da wir’s mit
menschlicher Macht nicht vermocht haben, schütze Gott meine Pfalz.” (Vosberg 284) In contrast
to previous visceral literary responses to the occupied German Heimat in the hands of the French
or Swedes, Michel Obentraut endorses the preservation of the Heimat by the goodwill of national
others. Though the Heimat concept of the novel signifies a special bond between generations of a
community, this exclusive notion becomes displaced by the universal ethical stance of “live and
let live” on Urmutter Erde.
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Beyond this inclusive understanding of Heimat, there is another important aspect of
confession to be considered. Namely, if Michel’s cited fear for the Evangelium above came as a
surprise, then it is because the loss of Heimat represents the climax of Michel’s most aggressive
lapse into partisanship. As a whole, the novel traces Michel’s circular development away from the
conciliatory mentality of his father toward political ambition and confessional antagonism and
then his return to a reprioritization of reconciliation over politics or personal advancement.
Recognizing that he would not have been able to lead a war of liberation even if he had recaptured
the Stromburg (Vosberg 284), Michel reevaluates his own priorities and embarks again on the
quest to find Romai. Although alluded to earlier in the narrative, Romai’s older brother is then
revealed to be Hofkapellmeister Michael Praetorius of Braunschweig, historically a very famous
and very pious Lutheran musician. In sharp contrast to recorded history, the novel makes a great
deal of him as a Catholic believer in the midst of Lutherans. The novel’s motif of the unifying
power of music, which was first established in Father Obentraut’s inner monologue, returns in the
figure of Praetorius, who embodies the novel’s chief virtues: a peaceful demeanor strengthened by
a love of music and undisturbed by any personal ambitions (Vosberg 295). Notably, the novel’s
fascination with music and piety reflects on the Blütezeit of Lutheran church music during the
Thirty Years’ War 15 and reinterprets this historical moment as a peaceful, non-military means
toward reconciliation and unity. The inclusion of a confessionally rewritten Praetorius thus not
only buttresses the novel’s emphasis on the peaceful coexistence of Catholics and Protestants that
music can facilitate, but further ensures that Michel’s love interest is of another confession. That
Romai is Catholic is more than a clear reflection on and rejection of historical accuracy – it is a
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For more on religious music during the Thirty Years’ War, see Veit, 507-528.
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blatant signal that the historical novel embraces an allegorical romance designed as a social
commentary for the early twentieth century.
Beyond the interconfessional romance, one last comment on religion in the text deserves
attention, as it suggests a return to the encompassing pantheism endorsed in Mühlbach’s Die Opfer
des religiösen Fanatismus. Just as Father Obentraut once embraced the equality of Catholics,
Lutherans and Calvinists in the Stromburg, Michel writes in a letter to Camerarius, Friedrich V.’s
advisor, that years of war have taught him to seek ecumenical equality: “Die Confessio soll mir
hinfürder nicht mehr an erster Stelle stehen, und ob einer Protestant und Katholik, Jude oder Heide
sei, soll mir nicht wichtig sein; denn die wahre Religion steht hoch über den Konfessiones”
(Vosberg 307). Similar to his mindfulness of all the inhabitants of Urmutter Erde, Michel
Obentraut extends his concern for the well-being of individuals regardless of their religious
denomination. Though no Jewish characters play a significant role in the historical novel, at least
by name this religious identity is recognized. The framing of this statement not as an inner
monologue or dialogue, but rather within the context of a letter is further a legitimization strategy
that imbues this message both with a greater degree of “authenticity” – in the sense that is it written
as though a letter taken from an archive, not an invention of prose – and connects a personal ideal
with a political one. Not only does the man Michel Obentraut embrace religious freedom, but it is
also a value that he professes to the political elites.
Unlike the heroes of other Heimatliteratur, Michel Obentraut does not remain unscathed
or unchanged at his core, but rather, the war beats him down, reshapes and reeducates him. And
as he dies of a wound delivered in battle, he regrets that peace eludes him and the German people
(Vosberg 368). The pessimism of the novel, both as a reflection on the Thirty Years’ War and
within its publication context during the First World War, operates within a peculiarly nostalgic
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space that expresses sadness and regret for the fate of the German people without falling prey to
the violence and hatred of revanchism.

Conclusion
Within the five case studies investigated in this chapter, many narrative strategies and
styles are evident, but overtures to the confessional other remain a relative constant. Although texts
like Die künischen Freibauern suggest that not all Germans were immediately willing to give up
on a Großdeutsch understanding of nationality, a desire to work through confessional differences
seemed to preoccupy German nationalists of various stripes. The increased interest in
Heimatliteratur about the Thirty Years’ War that emerged in the 1880s, at once points to the
pedagogical interest of the fictions in reaching a young male audience, but also suggests that as
the most heated period of the Kulturkampf had passed, Heimat novelists appropriated conciliatory
narratives of the “wars of religion” to illustrate why Germans cannot allow themselves to be
divided by confession. Intriguingly, Heimat consequently became a place that could host
differentiated local identities including a specific confessional sense of belonging, and yet at the
same time also stand in as a metaphor for the whole German nation. Since most Heimat historical
fictions do embrace confession as a marker of regional identity, the primary strategy for embedding
the German nation within the local and overcoming a multitude of local differences, as has been
shown, is the introduction of a national “other”. Whether in the form of colonized Slavs or invading
Spaniards, French or Swedes, these actors enact their “otherness” by mistreating German
characters and fulfil the role as spoiler to the German unity project by seeking to displace the local
German from his Heimat. Yet the casting of foreign nationalities as the “other” of the German
nation does not always amount to the demonization of foreigners. In the juxtaposition of German
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and non-German, Michel Obentraut demonstrates that cultural chauvinism is not a necessary byproduct of national differentiation; rather, the novel shows that “Germans” are but one of many
nations, each of which has their own identity and virtues.
Beyond the juxtaposition of “Germanness” over and against the foreign, these fictions
promote a pedagogical agenda of the Heimat as mediator of the nation that relies heavily on the
materiality of the local archive for legitimacy. Although almost all historical fictions during this
period cite histories in some form or another, Heimat historical fictions emphasize the importance
of material traces of history that can be uncovered in the archive. As a result, these fictions
evidence an even more pronounced tension between fiction and historical accuracy than the
average historical fiction. This historically-motivated Heimatliteratur, which at once insists on the
reality and “uncoverability” of history contained in archives, utterly undermines the objectivity of
historical narratives by embracing anachronistic impositions of a national teleology. The closer
these historical fictions come to grounding their history in specific places, documents and artifacts,
the further they stray away from the past. In no case is this more obvious than Harry Vosberg’s
text, which by intentionally rebranding a famous Lutheran musician (Michael Praetorius) as
Catholic, deliberately strays from “historical accuracy” in order to make a political statement about
the interconfessional constitution of Germany. Whether with critical self-reflection or without,
historical fiction utilizes the imagined past to articulate dreams of the present.
In terms of defining the unified nation, all five case studies present German identity as
something relatively self-evident, and consistently attempt to illustrate some recognizable form of
“deutsche Art und Zucht.” Themes of loyalty and bravery come to the fore in frequently invoked
self-defense and liberation discourses. Perhaps the most striking common theme within these
fictions, however, is a dedication to the Heimat, even in cases such as Die künischen Freibauern,

145

Die Schweden vor Berlin and Michel Obentraut, where male protagonists do not succeed in
liberating the homeland. Even where the historical record offers little to promote a linear and
teleological narrative of German nationhood, representations of individual failure to liberate the
Heimat can be deployed so as to demonstrate a nascent “German” identity already evident in the
seventeenth century. As these fictions seem to argue, Germans may have been divided in the past,
but once united they must learn to stick together. In sum, while these historical fictions reveal that
regional loyalties may discriminate between the confessions, the local remains the realm in which
it is acceptable to stow regional markers of identity that could otherwise threaten to undermine the
nation-building project, while the nation itself foremost embodies the “German” virtue of loyalty,
which demands solidarity between the confessions in the name of strength, unity and freedom from
foreign occupation.
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Chapter 3

“In den herben Tönen der Muttersprache”:
Evoking National Identity through Sound and Song
Although Imperial German historical fictions of the Thirty Years’ War often rely on foreign
enemy figures such as the French or Swedes to reinforce the “us” of the German nation, these
fictions employed additional strategies to not only identify who is not German, but also – and
perhaps even more importantly – who is German. For novelists who perceived of Germany as a
Kulturnation, the essence of “Germanness” was vested in the robust culture that had produced
great Dichter und Denker across the disciplines from philosophy to the sciences and the arts. In
the eyes of historians like Friedrich Meineke, who popularized the term Kulturnation in the late
nineteenth century, the idea of Germany was rooted in cultural heritage that had been able to
traverse political borders. This cultural and frequently ethnically-oriented concept stood in contrast
to the perception of allegedly civic nations like France, whose national self-understanding was
shaped by the experience of having long existed in a politically unified state. Although it has been
well noted that all nations perceive of themselves to some degree in cultural terms and that the
concept of the Kulturnation is especially prone to conflating language, culture, religion and
ethnicity with political entities (Dann 69–71), it must be emphasized that the German language
has played a crucial role in the German cultural understanding of nation. To be German in the latenineteenth and early twentieth centuries frequently meant to possess a deep and inborn connection
to the Muttersprache.
When investigating the contours of the Kulturnation, it is thus to be expected that Dichter
like Goethe and Schiller, who contributed so greatly to the cultivation of a German literary canon,
loom large. Yet, in the case of Imperial Germany and even the Federal Republic of Germany today,
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one of the most influential German Denker and contributors to the so-called German Kulturnation
is not to be found amongst the monuments in Weimar, but in Wittenberg. The nationally celebrated
Reformationsjubiläum in 2017 that honored 500 years since the mythic nailing of the 95 Theses,
much like the 400-year anniversary commemorations across Germany in 1917, points to the
enduring German reverence for Martin Luther. Indeed, as a father figure of the Reformation and
the modern German language, Luther casts a long shadow in portrayals of the German nation. For
a study that desires to explore the confessional dimensions of German national identity in literary
depictions of the Thirty Years’ War, it is perhaps surprising that the mythology around Luther has
not already been discussed. Perhaps even more surprising, however, is the tendency in some
historical fictions to praise Luther’s efforts as translator so as to circumscribe a legacy that only
privileged his theological achievements from a Protestant perspective. By citing and narrating the
sound of his translations, these historical fictions recast Luther’s “German” as the basis of German
national identity. To shed light on this phenomenon, the following discussion investigates the
literary framing of Lutheran texts as well as Thirty Years’ War songs in historical fiction for the
purpose of exploring how fiction writers instrumentalized textual heritage from centuries past to
promote identification with the Imperial German Kulturnation.

Affective Nationalism: Martin Luther, Music, and the German “Kulturnation”
To understand the gravity of language in national belonging, the origins and development
of the word Muttersprache can provide some indicators of the proximity between native language
and identity. Even the word play between Muttersprache and Vaterland has occupied the interest
of German scholars who have sought to understand how language has been historically understood
in discourses of German identity. (Townson 1992; Ahlzweig 1994) In his politically-oriented study,
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Michael Townson has noted that in the absence of a German state, the German language played a
central role in constituting the “cultural and psychological reality” of Germany. (Townson 1) He
argues that this tendency can be traced at least as far back as Martin Luther, whose actions remain
central to “the perception and role of the German language as an instrument and symbol of both
political emancipation and national identity.” (Townson 76) As linguist Claus Ahlzweig further
demonstrates, however, it is not just the abstract activities of the protesting Luther that imbue the
German language with meanings of identity, but Luther’s explicit reflection on and usage of the
terminology Muttersprache. (Ahlzweig 39–43)
In translating the bible – not from the Latin Vulgate but the original Hebrew and ancient
Greek – Luther endeavored to write in “der Sprache aller Deutschen, der rechten Muttersprache,
die der gemeyne Mann redet.” (Ahlzweig 43) Rather than perceive of the German Muttersprache
as a pre-existing entity, Luther was well aware of the diversity of dialects and forms of German.
(Ahlzweig 42) In the face of the reality of these plural German forms, however, Luther’s desire to
write in a German Muttersprache guided his translation efforts as he resisted the German-Latin
blended speech of the well-educated in favor of a form of German that would be understandable
to the common man. (von Polenz 84) Although Luther historically has been lionized as the creator
of modern German, more appropriately he could be described as the “Katalysator” that initiated
convergence in written German. (Hundt 39) Importantly, Luther did not embrace a uniform theory
of translation, but rather translated texts with the peculiarities of the originals, thus bringing a
diversity of registers, style elements and phrases into written German that previously had not
existed. (Knott, Brovot, and Blumenbach 10) In reconsidering Luther’s legacy, it is possible to
trace two interwoven yet distinct tracks: one that leads to the schism between Catholics and
Protestants, and one which leads to the unification of the German language. (Besch 9) Thus, in

149

discussing Luther’s stature in the German Kulturnation, it is pivotal to discuss not only the
consequence and symbolism of his protest against Rome, but also his mythicized service to the
development of the modern German Muttersprache.
After Martin Luther, another theologian by the name of Johann Gottfried Herder
contributed significantly to the appreciation of the German language as an innate aspect of national
culture and identity. For Herder, the Muttersprache embodied knowledge imparted at birth and
therefore of unparalleled determinative value:
Muttersprache, der ganze Umfang von Begriffen, die wir mit der Muttermilch
einsogen - Muttersprache, die ganze Welt von Kenntnissen, die nicht gelehrte
Kenntnisse sind - Muttersprache, das Feld, auf welchem alle Schriften des guten
Verstandes hervorwuchsen - was ist sie also für eine Menge von Ideen! (Herder
407)
Because of its immense power to (pre-)determine the knowledge and values of the community that
speak it, Herder’s concept of the Muttersprache articulates a specific nexus between history and
the essence of the nation, and has even been identified as the origin of primordialism, which
represents a particularly exclusive and inelastic form of nationalism. (Lewis 97, Kedourie 56-86)
Although Herder’s definition of the “nation” is quite dynamic and context-dependent, national
literatures and folk songs were a necessary component thereof as implied in the famous quotation:
“Der Genius der Sprache ist also auch der Genius von der Literatur einer Nation.” (Herder 17) In
other words, literary achievements of the nation are dependent upon and find expression in
qualities of language, thus making language a necessary field of study in the endeavor to
understand “nations.” Though Herder as polyglot and translator came into contact with a great
many languages and correspondingly “nations,” his theoretical writings informed ideas about the
German nation specifically, and in the 1770s his anthology Alte Volkslieder unveiled a new
discipline for the study of languages and cultures. In conjunction with his theories of the
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Muttersprache as well as a corresponding Volkssprache through which to understand national
cultures, Herder’s collection of folk songs revealed that such amalgamations of folk knowledge
can “realize[] the nation by affording a presence for national language in a shared repertory.”
(Bohlman (2017) 5, 23) Alte Volkslieder could thus be considered an early attempt at nationbuilding. And while Herder focused predominantly on the collection of song, one need only think
of the Brothers Grimm and their folk tales to visualize the trajectory of Herder’s concept of
language and the complex search for and construction of national culture that followed in the
nineteenth century.
Herder was certainly not the last to theorize the Muttersprache, and the instrumentalization
of this concept over time illustrates how language awareness has significant implications for both
the form of language and the value of language in social dynamics. (Ahlzweig 15) In his
investigation of the concept of Muttersprache since its origins as ‘materna lingua’ in the twelfth
century, linguist Claus Ahlzweig offers a history of the term and the evolution of its meaning. He
notes that during the late nineteenth and early twentieth centuries, the prevalence of the word
Muttersprache increased tremendously and was accompanied by a general trend of disregarding
the mutability of language. (Ahlzweig 166–169) Rather than systematically engage with language
history, the Muttersprachideologie of the late-nineteenth century projected German as it was
spoken in the nineteenth century backwards into the time of Martin Luther. To account for
variations in the form of German, however, this ideology perceived the Muttersprache as the
original source of regional variation. This anachronistic belief in a kind of overarching and
primordial German language had significant social implications as it presumed the existence of a
German nation that could speak it in the sixteenth century. (Ahlzweig 177) Yet this concept of the
German Muttersprache is particularly interesting in contrast to ideas of the “mother-tongue” in
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other cultural contexts wherein the “mother-tongue” often substitutes for “dialect.” In contrast, in
the motley German states before 1871 and then in Imperial Germany thereafter, the
Muttersprachideologie envisioned the High German Muttersprache as the “mother” of various
regional dialects and forms of German. Crucial to this interplay between High German and German
dialects was the semantic difference between the Muttersprache and the Müttersprache – the
language one heard from one’s mother (Ahlzweig 171). Socio-politically speaking, by conceiving
of the Muttersprache as an overarching marker of nationality that did not expressly exclude the
regional languages of “Germany”, the Muttersprache could serve as a metaphorical bonding agent
to unite diverse regional cultures within the “German” linguistic nation. While in practice regional
dialect was not an equal competitor with High German in professional, public life, at least in theory
this concept of the Muttersprache embraced local variants of German. This concept thus stands as
an intriguing and perhaps unexpected complement to Yasemin Yildiz’s dismantling of the mothertongue as a pure and monolingual construct, because the Muttersprachideologie of the fin de siècle
did not necessarily enforce the exclusive use of High German.
Where the Muttersprachideologie was open to the incorporation of regional German
dialects, however, it was certainly closed to seemingly non-German language influences, which
really gets to the heart of Yildiz’s critique of the concept of the Muttersprache. (Yildiz 6–10) With
its a priori understanding of a timeless “mother” German language, the dominant late nineteenthand early twentieth-century understanding of Muttersprache was conspicuously applied in public
discourse to sweeping social assessments that asserted to varying degrees the superiority of the
German language over other languages and the ascription of character traits to the German people
on the basis of the German language. (Ahlzweig 170-177; 217) Rather than be confined to
linguistic considerations, the Muttersprache became a defining feature of the German national
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character that was intrinsically intertwined with notions of national superiority. With the German
language thus serving as a constituent part of the Kulturnation, a major feature of Martin Luther’s
legacy was his reputation as the original advocate of the Muttersprache.
The significant cultural and even ethnic implications of the Muttersprache take on further
confessional dimensions when tied explicitly to the image of Martin Luther. Reverence for Luther
as the champion of the German language was easily coupled with kleindeutsch politics and the
image of Germany as a Protestant nation that had to stand up to ultramontanism and the interfering
hand of the Pope. (Steinmetz 285–286) One of the major promotors of this image of Luther was
Bogumil Goltz, a Prussian humorist writer whose work, Zur Geschichte und Charakteristik des
deutschen Genius (1864) offers a prime example of the special place that Luther held as a standard
bearer of the Kulturnation. (Borchmeyer 177) Indeed, as evidenced by the 400th birthday
celebrations of Luther in 1883, such commemorative events were often coupled with polemic antiCatholic rhetoric and the promotion of the Protestant character of Imperial Germany. (Landry 91)
Yet the events in 1883 have been described as one of the last showdowns of the Kulturkampf, and
slowly Luther-as-German-hero began to hold currency for both Protestants and Catholics. (Landry
94–110) For German Catholics, there was no singularly dominant portrayal of Luther in the
nineteenth century, but rather a multitude of negative ones. Within the first decade of the twentieth
century, however, Catholic interest in Luther including his stature as a national hero increased.
(Beyna 21–56; Becker 411; Laube 325) Admittedly, Protestants were disproportionately active in
the cultivation of an interconfessional and nationalist Luther image. (Becker 404-411; Laube 324332) Nevertheless, one telling indicator of the shift in Luther’s cultural legacy was the rising
popularity of his hymn Ein’ feste Burg ist unser Gott, which in the nineteenth century already
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counted among the most prevalent German national songs, but by 1917 had become “a kind of
interconfessional German national anthem.” (Bohlman (2004) 51; Landry 108)
The popularity of Ein’ feste Burg as a German national song in fact serves as a particularly
illustrative example of nationalist trends in Europe during the nineteenth and early-twentieth
centuries when “the nation aspired to religious dignity and relevance, while religion was
increasingly conceptualised within a national framework.” (Fischer 236–237; Eichner 15) Within
the German context in particular, as already indicated in Herder’s appraisal of folk songs, music
occupied “a symbolic position of exceptional importance” in the Kulturnation. (Bohlman (2002)
171) Lutheran songs, folk songs and classical music allegedly represented the essence of the
German nation, but it was typically intellectuals like Herder, the Grimms or E.T.A. Hoffmann1
who, via written word rather than through auditory performance, described and analyzed the
German national character contained in music. (Applegate and Potter 3; Bohlman (2004) 108–
110) While a piece of music may or may not contain a motif or lyrics that directly reference
German culture, German people or German lands, written texts about “German” music bear much
of the responsibility for recasting musical compositions as products of national culture.
With special regard to the Thirty Years’ War, the conflation of music with literary form is
especially conspicuous in yet another way, as songs were often printed in broadsheets and sung as
a means of chronicling events. (Bohlman (2004) 170) A folk song like Bet’ Kindlein bet’, which
exists in numerous dialect variations to the tune of the nowadays better-known Schlaf, Kindlein,
Schlaf, is just one example of a song from the Thirty Years’ War that warns listeners of the Swedes
and Axel Oxenstierna, Gustav Adolf’s chancellor. When such songs are incorporated into written
texts such as historical fictions, a narrative can frame the literary act of singing as a means of

1

(who admittedly also composed music)
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recounting events of historical national import that relies on the reader’s act of reading rather than
the communal performance or hearing of folk songs. As more than just an intertextual method of
narrating the history, however, the use of both Lutheran and Thirty Years’ War songs in historical
fictions frequently accompanies intense emotions. Reference to sound and song in historical
fictions of the Thirty Years’ War consequently represent a strategy of representation that
substitutes traditional narration with musical citation when the emotions of fictional characters are
portrayed as otherwise unspeakable. By thus signaling and demonstrating the intensity of emotion
via described sounds and cited songs, the attendant descriptions of human actions and (possibly
failing) cognitive processes are meant to activate the reader’s national sentiments in tandem with
the protagonist during a moment of revelation. Songs mark passages that may not be rationalizable
but are nevertheless deeply felt and more often than not tied to feelings of national belonging.
The instrumentalization of Lutheran texts and Thirty Years’ War songs to create national
affect in historical fiction relies heavily on the literary portrayal of intense emotions. Emotions of
the nation, which historians Étienne François, Hannes Siegrist and Jakob Vogel have insightfully
discussed, include not only Nationalgefühl as a general sense of national sentiment, but also
menschliche Emotionen that include personified emotions such as Mutterliebe or Franzosenhass,
as well as Emotionen und -stile that are allegedly specific to certain nations (consider, for example,
the trope of the British stiff upper lip). (François, Siegrist, and Vogel 15) When considering how
historical fiction invokes these types of national emotion, affect theory and the idea of affective
capacity shed light on how literary portrayals of auditory events attempt to produce moments
wherein the fictional character’s emotional state temporarily transgresses what words can express.
Where description by the all-knowing narrator fails, cited sound and song fill the gap.
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When discussing affect theory, theorist Patricia Ticieto Clough has noted that this theory
cannot be constrained to concrete definitions, but her emphasis on the “in-betweenness” and
“cofunctioning” of affect between the political, the economic and the cultural as well as between
both human and non-human bodies gets to the core of various meanings and applications of affect.
(Clough 1–3) The in-betweenness of affect, as literary scholar and theorist Michael Hardt suggests,
forces the analyst to reconsider the properties of synthesis, because affect applies to both mind and
body, reason and passion, as well as both sides of a causal relationship. (Hardt ix) In building upon
the concept of in-betweenness as synthesis, which by no means implies stasis, another scholar of
affect, Gregory Seigworth, reflects on affect as a force of encounter that includes the power to act
and be acted upon. (Seigworth and Gregg 1–2) By combining the ideas of these scholars, this
research investigates “affective nationalisms” cultivated by historical fiction which seek to express
supposedly pre-existing emotions of German nationalism while simultaneously contributing to the
construction of German Nationalgefühl. The affective emotions of the nation that these fictions
invoke are thus located in-between what is real (within the fictions the German nation is reality)
and what is desired (national belonging must be cultivated in the readership). When considered in
this way, affect in historical fiction includes the staging of sound and song as particularly intense
moments that utilize the emotional power of the imagined auditory – which is heightened by the
perceived authenticity of centuries-old religious texts and war songs – to affect both protagonists’
and readers’ national self-understanding. Sound and song in historical fiction is the affective force
that mediates between a preconceived national sentiment embedded in the text and the desire to
inspire this feeling in a readership that may not yet feel such national self-identification.
What the discussion of “in-betweenness” and affective nationalism above admittedly lacks,
however, is a description of what happens when affect comes into play. If affect is interaction with
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emotional components, then it appears to be a concept with such ubiquitous application that it may
appear impractical in literary analysis. Nevertheless, although affect may describe a multitude of
interactions and relationships as described in literature, within historical fictions of the Thirty
Years’ War, sound and song typically punctuate scenes that are already marked by intense and
nearly incommunicable emotions. Correspondingly, this research proceeds from the position that
affective nationalism in these texts is most visible, and therefore most ripe for analysis, when the
protagonists’ experiences are at emotional extremes. In some cases, national affect is conveyed via
ecstasy, in others via the sensation of dying; in either case, Michael Richardson’s monograph on
affect and torture – as an extreme form of pain – provides helpful insight into the idea of affect
within the realm of penetrating emotions that deny communication in simple description.
When describing pain, Richardson astutely notes that it is “at once known and unknowable.
Pain is experienced with incredible bodily intensity, and yet that very intensity renders it
incommunicable. More, it can undo the experiencing body's capacity to comprehend his or her
surroundings. Pain can make and unmake the world.” (Richardson 138) In this reading, pain is not
affect, but that which results from pain is. In other words, “it is what the pain does that is its
affective quality.” (Richardson 144) When this logic is applied to the question of how affect is
separate from emotion, it helps distinguish between the (in)communicability of, for example, the
feeling of sadness and the feeling of pain. Whereas a tragic novel may effectively communicate
the emotion “sadness,” no novel can effectively communicate pain. What a novel can do, however,
is utilize strategies of representation that depict pain in such a way that even though the reader
does not feel pain, the reader affectively senses the consequences of pain. While the feeling is
emotional, the consequences constitute affect. In the wake of incommunicable emotional intensity,
of which pain is only one variant, an individual’s interpretation of the world can be made and
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unmade, which specifically in this research is tightly bound up in the individual’s making and
unmaking of a national consciousness.
In the historical fictions surveyed here, national consciousness is, like pain, something
known and yet unknown, and it requires the portrayal of extreme emotional forms to suggest that
the protagonists could undergo a revelation regarding their national belonging. Affective
nationalism in this study is thus the literary invocation of intense emotion, verbalized primarily
through the auxiliary forces of sound and song which disrupt the flow of narration. This privilege
of the acoustic is, ironically, established on the page as visual disruption (typically via indented
stanzas) as well as within bracketed or quoted text. These narrated sounds initiate and stir up
feelings which are then narrated not through cognitive processes of the protagonists, but more
often their bodily reactions. Only after “experiencing” sound and song do the protagonists of these
historical fictions begin to articulate Nationalgefühle.
Because affective nationalism seeks to generate powerful identification with the nation, its
ability to do so is context dependent. As Richardson observes, “affect varies” and there are times
when “some bodies have more capacity to affect, others to be affected.” (Richardson 140–141)
Just as historical fictions portray characters with lesser and greater affective capacities, any
analysis of historical fiction must contextually consider the affective capacity of a historical
fiction’s portrayal of nationalist sentiment. The affective capacity of these fictions at the turn of
the century through to the First World War, for example, was likely much greater than today, since
confessional identity in German self-understanding is significantly less salient than it was over
100 years ago. One poignant example thereof is the citation of songs such as Ein’ feste Burg, which
conceivably could evoke greater emotional response in a readership that likely would have been
very familiar with the tune. Rather than just seeing text on a page, readers with this kind of auditory
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knowledge can “hear” the song while reading and potentially be reminded of religious or even
state-official contexts in which they have heard or sung this Lutheran hymn themselves. When this
kind of interaction between text and reader is possible, the affective potential of these historical
fictions on their readership presumably would increase. However, as a literary analysis
preoccupied foremost with the narrative strategies of acoustic depiction in these texts rather than
reception history, this chapter can only offer this possibility of text-reader interaction for
consideration.
As shall be shown in the following analyses, the sound of Luther’s German bible as an
expression of the Muttersprache in addition to the powerful sway of Lutheran as well as Thirty
Years’ War songs as relics of a shared German history play a crucial role in remaking literary
protagonists’ understanding of their belonging within the German nation. Rather than describe
national belonging, however, the narrative portrayal of the acoustic disrupts narrative description
and signals the affective capacity of sound to reconfigure or even produce national identity itself.
Reference to sound and song proves to be an especially powerful strategy to relay national
sentiment in these historical fictions because of the cultural significance of music within German
nationalism as well as the ability of the auditory – even in literary description – to convey an idea
that metaphorically and symbolically can transcend mere narrative description. The following
analyses illustrate how historical fictions of the Thirty Years’ War in Imperial Germany utilized
affective nationalism via sound and song to cultivate a sense of belonging in the Kulturnation.

Overview: Fin de Siècle Historical Fiction and the Auditory
In the following two sections, four historical fictions are discussed in chronological order
by date of publication with regard to their use of sound and song when evoking identification with
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the German nation. The chronological organization of these analyses does not trace a distinct trend
in the development of nationalist sentiment across time, but rather provides a cross-section from
the fin de siècle (1897-1914) when discourses about Luther and the German nation reached a
turning point. Although historical fictions prior to and after this time frame refer to sound and song,
the emphasis on the auditory in connection with Martin Luther is especially conspicuous in these
four cases. While all four selected historical fictions stage the “hearing” of Lutheran texts, one
includes only a reading from Luther’s bible, another focuses on the singing of the German Te deum
laudamus, and the last two combine Lutheran hymns with Thirty Years’ War songs. These
historical fictions, which were selected solely based on their prevalent use and direct citation of
sound and song, incidentally, are all by Protestant authors. This aspect of authorship may, however,
confirm the tendency noted in the literature of Protestants to be particularly active in the
refashioning of Martin Luther as an interconfessional German hero. More intriguingly, perhaps, is
that in most of these historical fictions, Protestant German overtures to Catholic Germans at once
acknowledge the desire to live in confessional harmony and yet often read like Protestants
preaching to their own rather than truly extending an olive branch to Catholics. Consequently, a
guiding question in the following analyses is whether affective nationalism attempts to evoke
confessional reconciliation or aims at reassuring Protestant cultural dominance.
In so delimiting this research, however, this chapter does not mean to overlook the presence
of Catholic writers. Rather, of the ten historical fictions published from 1897 to 1914 that are
examined within this study, nine were written by Protestants. During this period, Catholic
(writerly) interest in Thirty Years’ War historical fiction thus appears to have been overall quite
low. The single exception is Jan von Werth (1913) by Franz Herwig (1880-1931), who wrote for
the reform Catholic magazine Hochland and is best-known for his novels probing contemporary
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metropolis living. His adventurous Thirty Years’ War fiction, however, shares little in common
with these other social novels. The Werth tale, subtitled a Reiterroman, follows the humorous
escapades of the historical figure Jan von Werth from his beginnings in Cologne through his
successes as an Imperial general to restless old age after the Peace of Westphalia. As protagonists
in a fairly light-hearted adventure novel, Werth and his Jesuit sidekick are unmistakably Catholic,
but not particularly emblematic of either a deeply religious or distinctly nationalist mindset. Rather,
in a fusion of style between the great Ritterroman Don Quixote and Karl May’s Winnetou novels,
Werth’s noble naiveté frequently gets him into trouble from which his reliably clever Jesuit
companion saves him time and again. Unfortunately, although Jan von Werth could well serve as
an example of the renouveau catholique literary movement at the turn of the century that sought
to open Catholicism up to influences from outside Catholic cultural milieus, the novel’s style and
intertextual references offer little basis for comparison with the other four historical fictions
discussed in this chapter.
Turning to these four texts more directly, the first case study is Friede auf Erden! (1897)
by Rudolf Stratz. This historical fiction, which takes place in 1648 just before the proclamation of
the Peace of Westphalia, recasts the war as a conflict benefitting French and Swedes at the expense
of Germans, who, the text implies, should recognize their common cause on account of their shared
Muttersprache to be found in Luther’s bible. The second text, Magister Nothold (1908) by Luise
Reischauer, narratively spans the entire war and utilizes Luther’s translation of Te deum laudamus
as an auditory symbol of community and peace. Taken together, these two texts emphasize
Luther’s role as a translator, thus offering continuities between Catholic and Protestant practice
and the opportunity for reconciliation between Catholics and Protestants on the basis of shared
language. The third case study, Der Wehrwolf (1910) by Hermann Löns is not as concerned with
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Muttersprache but cites an impressive array of Thirty Years’ War songs as well as Ein’ feste Burg
to reconstruct a German national history based on musical artefacts of the past. The final case
study, Der Kriegspfarrer (1914) by Friede Kraze, cites Ein’ feste Burg as well as Thirty Years’
War songs in a winding text that displays noticeable Lutheran partisanship. While the citation of
Luther’s hymn in these last two texts performatively enacts the texts’ underlying identification
with Lutheranism, how these texts incorporate Thirty Years’ War songs leads to very different
interpretations of the legacy of the Thirty Years’ War and German national history. With an eye
and ear for all these texts, however, their greatest common denominator is their reliance on sound
and song to simulate affect in the protagonists and thus stimulate national sentiments in the reader.
Just how this is done is the focus of the following sections.

The Power of the “Muttersprache”: Luther as Translator (Rudolf Stratz)
With his Friede auf Erden! (1897), Rudolf Stratz (1864-1936) composed a historical novel
that reifies the Muttersprache at the core of German national identity. As the title suggests, the
narrative, which is situated just before, during and after the last major battle of the Thirty Years’
War, situates the embrace of the German language as the prerequisite for peace. The narrative
proximity to the war camp, the experience of battle, and the aftermath of battlefield devastation,
however, gives the novel a martial touch that is not inherent to all Thirty Years’ War fiction. The
combination of overtly nationalist themes within a military setting may nevertheless substantiate
the general appraisal of Rudolf Stratz as an author who belonged “zu den bedeutendsten deutschen
Unterhaltungsautoren der Wilhelminischen Ära, die besonders in Offizierskreisen großen Anklang
fanden.” (Siebler) Indeed, as a reserve officer in the Imperial German army as well as a former
feuilleton editor for the conservative Kreuzzeitung in the early 1890s, Stratz earned the nationalist
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credentials that bolstered his reputation and formed the ideological underpinning of his oeuvre.
Nevertheless, as Friede auf Erden! demonstrates, Stratz’s reliably conservative outlook did not
manifest itself in excessively militant nationalism. A possible explanation for this tendency is
Stratz’s heritage as a so-called Deutsch-Russe whose Protestant parents were Russian citizens of
Odessa. Though Stratz was born in Heidelberg, his biography is rather cosmopolitan. As a world
traveler throughout his life, Stratz’s concept of the German nation – perhaps unsurprisingly –
appeals more to a linguistic Kulturnation than a preoccupation with German Boden. As shall be
shown, Friede auf Erden! reflects a focus on cultural heritage by privileging the spoken and written
word of the Muttersprache over the blood and soil of the Vaterland.
In Friede auf Erden!, the vessel through which the revelation of the mother-tongue
transpires is none other than an arch-Catholic “kriegerische[r] Mönch” (Stratz 14). As his name of
introduction would suggest, Albinus Reichsfreiherr von Habstein, Feldobrist of the Imperial
Armada, is a man of extreme propriety, formality and martial piousness. Though the underlying
conflict of the novel, namely the need for this Catholic to identify with the Muttersprache,
proceeds from a position of Protestant bias, both Habstein’s noble characterization as well as the
novel’s staging of the war generate sympathy for and identification with this Catholic German
figure. And rather than treat Habstein’s confrontation with the Muttersprache as a tangent, the
entire plot of Friede auf Erden! leads up to the point when Habstein transforms from a Romefocused monk to a German-loving – but still Catholic – husband after hearing Martin Luther’s
translation of the Sermon on the Mount.
As a framing device throughout the novel, the narration as a whole frequently characterizes
the war as a battle between Germans on the one side and French and Swedes on the other, while
Habstein himself initially only sees Catholics and heretics. The opening of the novel contributes
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significantly to this tension and begins with a letter to Habstein that orders his dragoons to report
at Augsburg. This letter from the commanding Imperial general Melander contextualizes the
current state of war from a point of authority: “Schwed’ und Franzose marschieren indes im
Bayerischen auf und ab, in welches Hin- und Hervagieren sich kein Mensch zu richten weiß.”
(Stratz 1) Yet rather than a heroic German army that would save Bavaria from foreign pillaging,
the Imperial troops under Habstein’s command prove hardly better than the French or the Swedes.
As Habstein folds the letter away, one of his subordinates remarks, “Gott sei gelobt! So geht der
Krieg weiter!” (Stratz 4) Neither side of this war knows constraint or principle, and the troops in
their Dionysian decadence live for women, wine and war, not confession. Although the narration
plays with the term “Glaubenskrieg” as a default description for the Thirty Years’ War (Stratz 2),
the letter and the description of the soldiers’ mentalities pushes back against this characterization
from the first page and instead stages the overarching conflict as a war not only fought against the
French and Swedes, but also to the delight of many impious men.
In contrast to the novel’s framing of the war as a conflict fought primarily between
irreverent men, Habstein is characterized as a man who fights for the glory of the Catholic Church:
Im ganzen Lager war bekannt, daß der Reichsfreiherr von Habstein vor vielen
Jahren als Jüngling aus einem Kloster zu Rom entwichen war, um gegen die Feinde
des Glaubens zu streiten. Und auch daß er seine Gelübde noch hielt, wußten die
Knechte. Die Gelübde der Armut, der Mäßigkeit und der Keuschheit. Aber sie
wagten nur verstohlen darüber zu spotten. Denn gewaltig war seine Tapferkeit und
im Lager der Schweden und Franzosen nannte man ungern seinen Namen. (Stratz
6)
Notably, even this potentially derogatory description of the arch-Catholic Habstein contains a
significant degree of respect for his bravery, and while he fights against “the enemies of the faith”,
these are not named Protestants, but rather French and Swedes. Though the novel thus develops a
redeemable figure in Habstein, the simmering polemic of this quotation lies in the invocation of
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Rome. By naming the geographic seat of the Vatican, Habstein’s upbringing plays into a narrative
of Rome and the Pope as spoiler of German unity and thereby manifests political concerns still
salient during the fin de siècle, namely ultramontanism and the interfering hand of the Pope in
German affairs. That this rhetoric was perhaps too close to anti-Catholic sentiments of the time
may explain why Stratz significantly changed this passage for a new edition published in the spring
of 1918. Rather than provide extensive information about his zeal to defeat the heretics, the new
version simply states: “Ein Oberster ohne Fehl und Mangel, unerschrocken vor den Reitern.
Gewaltig war seine Tapferkeit, und im Lager der Schweden und Franzosen nannte man ungern
seinen Namen.” (Stratz (1918) 15) The exclusion of the references to either Feinde des Glaubens
or Rome, yet almost the exact same language in reference to national others, poignantly brings out
the underlying message of the novel, namely that this is not a story about confessional difference,
but of shared German identity.
In addition to general description, Habstein’s inner monologues contribute greatly to his
characterization. The novel often gives Habstein’s thoughts free reign, and his most devout
instincts are typically confronted with contradictions or doubts. One illustrative example thereof
contrasts Habstein’s religious fervor with the destructive reality of war:
Seit vielen Jahren focht er nun wider die Ketzer, Hunderte und Aberhunderte hatten
er und seine Reiter mit der Schärfe des Schwertes zur Hölle geschickt. Aber ihrer
wurden nicht weniger! […] Und indes verödete das deutsche Land. Über
Buschsteppen und kahle Felder, durch Trümmerhaufen zogen die Heere. Wenn der
Krieg noch lange währte, so mußten sie in ihren Lagern verhungern, umgeben von
der Wildnis, die sie sich selbst in den dreißig Jahren geschaffen. (Stratz 11)
Despite Habstein’s dedication to the Counterreformation, passages such as these establish his
suppressed recognition of the terrible costs of a war without end to the national “deutsche Land”
and the impossibility of a return to religious homogeneity. To a much different effect, all mention
of Ketzer is expunged in the 1918 edition, replaced instead with Habstein’s memories of his
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mentors Tilly and Wallenstein, and a more extensive description of the devastation of Germany.
(Stratz (1918) 21-22) This alteration, which whitewashes the confessional polemics of the original
novel, certainly takes the edge out of the text, but it also reduces the stark contrast between
Habstein’s religious rhetoric and his own nascent skepticism. When Habstein is presented as a
zealous proponent of the Counterreformation in the original text, the tone of narration that voices
doubt undermines his beliefs and slowly knocks cracks in Habstein’s logic. As a result of the
tension between Habstein’s religious interpretation of the war and a much messier, more impious
reality, the 1897 novel admittedly is fueled by negative Protestant clichés about Catholics, but this
tension also creates a more drastic and dynamic space for Habstein’s pending revelation about
what he has been fighting for.
The catalyst that sets Habstein’s transformation in motion comes in the form of slaughter:
the narrative, which is almost always focused on Habstein, follows him on a night walk and only
reveals after Habstein’s return to the campfire that marauders have murdered his drunken and
inattentive troops. (Stratz 13) Thereafter, Habstein makes his way across the ravaged countryside
and stumbles upon a decrepit castle inhabited by the bed-ridden and dying Melchior von
Ampringen, a former councilor to the Kaiser who was once one of the most vocal proponents of
the Counterreformation in Bohemia. (Stratz 20-24) Though Habstein praises Ampringen for his
service to the Holy Roman Empire, Ampringen bemoans his past and makes Habstein a prophecy:
Seit zehn Jahren hause ich nun hier und bete und büße für die blutigen Sünden, die
ich und wir Unseligen alle über unser armes deutsches Land gebracht. Herr, auch
Euch wird einst die Erkenntnis kommen, wie sie mir kam – unter Jammer und
Zweifeln und Entsetzen. (Stratz 24)
Ampringen’s full monologue evidences the text’s inherent bias against Catholics, as he assigns
much of the responsibility for the Thirty Years’ War to the zeal of men like himself and Habstein.
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Yet over several pages, the text gives ample space for Ampringen to expound on the nature of the
war and to convince Habstein of the error of fighting against fellow Germans:
Daß wir es alle in Zeitlichkeit und Ewigkeit nicht verantworten können, was wir in
diesen dreißig Jahren im Bruderkrieg wider einander gethan. Ich kannte unser
heiliges Reich wie es damals war […] Wo vor dem Kriege aus zwei Kirchen, der
katholischen und der abtrünnigen, das Gebet zu Gott hinaufging, da stehen jetzt
noch die kahlen Mauern, und statt der Glocken läutet das Wolfsgeheuel den
Sonntag ein. […] Was ist des Glaubens Symbol? – Die Taube! – Ihr aber solltet
den Geier über euch setzen. Gott ist die Liebe! Ihr seid der Haß! (Stratz 24-26)
Though Ampringen shares the blame when he likens the confessions to hungry wolves and their
armies to vultures, his embittered plea against the continuation of the German civil war on a
diegetic level has only a Catholic audience. Theoretically Ampringen’s warning could apply to
Protestants as well, but the novel never introduces a Protestant counterpart to Habstein. Believing
that his religiously motivated sins against the German nation are unatonable, Ampringen not only
underscores the severity of his crimes in the past, but also, by equating them to Habstein’s actions
in the present and future, condemns Catholics’ perpetuation of anti-German politics. While this
monologue thus continues to foreshadow and raise the stakes of Habstein’s fate, Ampringen’s
version of the war identifies Catholic zeal at the center of conflict, which in combination with the
novel’s opening focus on foreign enemies like the French and Swedes, places Catholics in the
position of semi-foreign spoilers of German unity.
Especially via the figure of Ampringen, the 1897 novel develops a narrative which
simultaneously requests that Catholics dedicate themselves to Germany while also reinforcing an
essentially Protestant core to the German nation and assigning culpability for the Thirty Years’
War to Catholics. The resulting storyline, which might very well have been popular amongst
Germany’s Prussian-led military establishment, is ironic, given that Ampringen condemns
Habstein for mistreating Protestants, but the novel as a whole does not consider Protestant
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mistreatment of Catholics. Yet this somewhat inconsistent attempt at confessional reconciliation
serves as an illustrative example of how the legacy of the Thirty Years’ War and the coexistence
of the two confessions within the German nation was being renegotiated in the late nineteenth
century. In stark contrast, Stratz’s revisions to the text in 1918 reflect just how greatly the meaning
of the Thirty Years’ War had changed after twenty years and a World War. In addition to stripping
references to Rome and Ketzer in the first pages, the revised edition of Friede auf Erden! cuts out
the vast majority of Ampringen’s monologue, including not only the pejorative term “abtrünnigen”
for Protestant, but also and more importantly the prophecy of Habstein’s revelation. Though the
1918 edition still retains Habstein’s pious character, much of the religious character of the war is
stripped away and confessional-polemic language gutted. Still holding out for a German victory
in the World War, Stratz did not just make stylistic changes to the novel; his alterations suggest
that the twenty-year-old hints of skepticism toward the “Germanness” of Catholics no longer suited
the Zeitgeist. Rather, as Stratz formulates his intention in the forward, the novel is about Zwietracht
generally speaking, and not about religion in particular:
Noch nie ward Deutschland überwunden, wenn es einig war. Aber immer war
Deutschlands Zwietracht Deutschlands Verhängnis. Das ist die Brücke, die von
diesem kleinen Buch in die große Gegenwart führt, aus dem ungeheuren deutschen
Bruderkrieg, den man den Dreißigjährigen Krieg nennt, zu dem noch ungeheureren
Völkerringen, das durch die Jahrtausende der Weltkrieg heißen wird. […] Ueber
dem Weltkrieg von heute steigt jetzt schon glorreich der siegesstarke,
weltüberwindende deutsche Friede empor. Jahrhunderte deutschen Blühens in
Wohlfahrt, Freiheit und Gesittung werden ihm folgen. (Stratz (1918) 8)
In refashioning the novel for propagandic uses in the last months of the war – an activity with
which Stratz possessed extensive experience as an official Kriegsschilderer for the Imperial War
Office – he redacted polemic language that could have undermined the war effort by alienating
Catholics, and doubles down on the narrative as a generic warning against a divided Germany.
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Returning to the 1897 edition, though much transpires between Ampringen’s monologue
and Habstein’s revelation, the intervening scenes essentially build to the climax without adding
significantly to the topics already discussed. Habstein escorts Ruth von Ampringen, the councilor’s
niece, to Augsburg; Habstein attends mass in Augsburg; the Imperial forces are obliterated at the
1648 Battle of Zusmarshausen; and Habstein is seemingly mortally wounded. With a bullet lodged
in his shoulder, Habstein contemplates his mortality and finds himself unsure and confused. Facing
death, Habstein’s steely demeanor breaks down and the novel’s affective moment arrives.
Having been carried into a seemingly abandoned and overgrown church, Habstein asks his
savior, Ruth von Ampringen, to go into the rectory to find him a psalm to read. (Stratz 127-131)
Ruth returns with a book and begins to read aloud, but Habstein is disturbed by the message: “Was
sind das für Sprüche? […] Ich soll die Feinde des Glaubens lieben?” (Stratz 134) The axiom of
forgiveness, contrasted against his previous determination to wipe out the Feinde des Glaubens, is
familiar and yet foreign to Habstein, although he does not yet understand why. Just as Habstein
begins to suspect what the German-language text in Ruth’s hands is, feelings of repulsion and
attraction, hate and love, fear and hope overcome him. Though Habstein wants to spurn the
“Ketzerbuch,” Ruth’s voice seizes him in inexplicable ways:
“Richtet nicht, auf daß ihr nicht gerichtet werdet. – Denn mit welcherlei Gericht ihr
richtet, werdet ihr gerichtet werden; und mit welcherlei Maß ihr messet, wird euch
gemessen werden! – Was siehest du aber den Splitter in deines Bruders Auge und
wirst nicht gewahr den Balken in deinem Auge! – Du Heuchler; zeuch am ersten
den Balken aus deinem Auge; darnach besiehe, wie du den Splitter aus deines
Bruders Auge ziehest.”
Herr Albin lag reglos da. Ein seltsames Grauen durchschüttelte ihn. Wohl hatte er
das deutsche Ketzerbuch nie vor Augen gehabt, aber er ahnte wohl, was Ruth da in
der Hand hielt, und wessen Worte in der Sprache des Erzfeindes Luther an sein Ohr
schlugen. Als Jüngling in der Klosterzelle hatte auch er sich lange Nächte mit dem
Latein der Vulgata abgequält. Nur halb verstanden waren die fremdklingenden
Sätze in ihm verhallt und wirkungslos vergangen. Wie anders drang das jetzt auf
ihn ein, in den herben Tönen der Muttersprache, und erfüllte sein von Krankheit
und Zweifeln erschüttertes Herz mit einem jähen Schrecken.“ (Stratz 137)
169

In this moment, which realizes an affective nationalist sentiment, Habstein’s entire worldview is
remade. Though Habstein is shocked, it is not the content of Ruth’s reading that shocks him. This
passage from the Sermon on the Mount (Bergpredigt), a text within the Gospel of Matthew that
also contains the Lord’s Prayer (Vaterunser), is immediately recognizable to a man who spent long
nights reading the Vulgate. While the passage’s appeal to reconciliation is of thematic importance,
it is the Unheimlichkeit of what Habstein hears that so deeply unsettles him. As Sigmund Freud
defines the term, “das Unheimliche sei jene Art des Schreckhaften, welche auf das Altbekannte,
Längstvertraute zurückgeht.” (Freud 298) And indeed Habstein’s horror stems precisely from
finally hearing this intimately known text in his native German rather than Latin. Habstein’s
unheimlich experience of the German language thus initiates an immense transformation of this
language from the “Sprache des Erzfeindes Luther” to the terrifying “Muttersprache.”
One implied reason for this possibility of this conversion is the reference to the Latin bible
as the Vulgate, which emphasizes that both the Catholic and the Lutheran bibles are mere
translations. Ruth’s reading of Luther, Habstein’s presumptive first encounter with Protestant
theology, thus does not lead to a crisis of belief in the sense of confession – the content and message
of this passage remain virtually unchanged – but rather a crisis in Habstein’s understanding of his
concept of the Protestant enemy. Though Habstein possessed the knowledge that Luther wrote in
German and that the Protestants read the bible in German, this mere knowledge did not contain
the affective capacity entailed in the literal verbalization of the Lutheran bible. Rather, it is the
penetrating power of sound during this liminal moment between life and death that leads to
revelation. By hearing the Lutheran bible “in den herben Tönen der Muttersprache”, Habstein
identifies with the German language, and the German language shakes the very core of his being.
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With a more profound understanding of the meaning behind Christ’s sermon in the Gospel
of Matthew than ever before, Habstein comes to question what he has fought for all these years:
War das wirklich Gottes Wort – jenes Gottes, zu dessen Ehren sich die Menschen
da unten in der brennenden Ebene nun seit Jahrzehnten würgten und zerfleischten?
Nein, das konnte nicht sein! […] Der aber hatte die Empfindung, als löse sich unter
ihm das alles, was seinem bisherigen Leben Halt und Untergrund war, - als stürze
er plötzlich in die Tiefe. (Stratz 138)
Unable to effectively convey the impact of his revelation, the text turns to metaphor, a strategy
that Richardson also identifies in descriptions of torture and its affective capacity. (Richardson
137) Rather than describe the abstract feeling of overwhelming doubt, Habstein’s doubt manifests
itself as an abyss into which he suddenly falls. But this fall is not merely an unmaking of his
participation in the war that he now rejects, but also the expansion of doubt in a fundamentally
new direction that he manages to express in words to a male stranger:
Seinen Feinden zu vergeben, allen seinen Widersachern aus reinem Herzen zu
vergeben – das ist nicht menschlich, das geht über unsere Kraft! Weist mir Einen
von Fleisch und Blut, der solches vollbracht hat, so will ich’s auch thun. (Stratz
144)
The listener, who appeared in the decrepit church, does not answer the question; instead he
operates on Habstein and removes the bullet. This act embodies the proof that Habstein demands,
as it is later revealed that the man is not only a Lutheran pastor, but one of the victims of Habstein’s
raids. (Stratz 147-148) In assisting Habstein, the pastor enacts the forgiveness that Habstein
believes impossible and extracts the bullet which symbolizes the “Jammer und Zweifeln und
Entsetzen” that Ampringen prophesied. When Habstein’s consciousness returns, the pastor reveals
this irony: “Nun will es die allmächtige Fügung, daß Ihr im selben Ketzerkirchlein, das Ihr zerstört,
auf den Tod darniederliegt!” (Stratz 148) Empowered by the sound of the Muttersprache that
brought him a newfound understanding of Christ’s teachings of peace, however, Habstein’s fear
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of death is no longer abstract, but motivated by a distinct desire to live: “Ich will nicht sterben!
[…] ich brauche Zeit zur Umkehr.” (Stratz 148)
And indeed, Habstein not only lives, but lives a transformed life. Both the pastor and
Habstein remain members of their respective confessions, but find in the language of Luther, the
Muttersprache, an inherent and moral basis for a shared German identity that can lead to
reconciliation and peace. Moreover, Habstein’s dedication to Germany manifests itself in the
renunciation of his oath of celibacy, whereupon he marries Ruth and they decide to dedicate their
lives to rebuilding Habstein’s ancestral home in Thüringen. (Stratz 157-160) In so committing
their lives to the restoration of the destroyed Schloss Habstein, the Catholic couple metaphorically
express their allegiance to war-torn Germany and belonging within the German nation.
While all in all a happy end that is sealed with the ringing of church bells that announce
the Peace of Westphalia (Stratz 160), the 1897 edition of Friede auf Erden! never fully escapes its
Protestant bias. Not only is there not a single Protestant German character who has committed
Habstein’s sins of confessional antagonism, but the man who saves Habstein’s life and offers him
redemption is a Lutheran pastor. Although the plot demands self-criticism from Catholics, the
same is neither demanded from nor even narratively constructed as necessary for Protestants. This
double standard, however, is revised beyond recognition like much else in the 1918 edition.
Having already diminished polemic language and markers of difference between Catholics
and Protestants in much of the beginning of the text, the space for Habstein’s revelation in the
1918 version is greatly reduced. Not only does Ampringen not foretell Habstein’s fate, but the so
very poignant sound of the Muttersprache is completely absent. When Habstein requests that Ruth
find him a psalm, she goes into the rectory but comes back “Mit leeren Händen.” (Stratz (1918)
161) In the 1918 edition, Habstein never hears Luther’s German; he only remembers that he once
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read a page from the Lutheran bible when he raided the same church years ago. The memory of
reading, faint and distant as it is, does not affect him. Without the citation of the Sermon on the
Mount, Habstein does not fall into the same abyss of doubt, but he does wish for a second chance
after learning the ironic truth behind the man who saves him. Somewhat similar, although still
slightly different in terms of its representation, is the Lutheran pastor’s operation on Habstein. The
unexpected act of kindness alone impresses Habstein, and his desire to be with Ruth becomes his
motivation to live. This appeal to heteronormative romance, rather than the cultural bonds found
in language and Christian teachings, circumvents the double standard inherent in the original, but
reads like a secularized variation of A Christmas Carol in which Charles Dickens has written out
the appearance of the spirits of Christmas and thus the divine providence that furnishes a moral
conversion narrative. The moral imperative is still compelling, but just in a different manner.
Whereas the 1897 text grappled with an albeit Lutheran-leaning attempt to foster German Catholic
and Protestant reconciliation via the activation of nationalist sentiment embedded in the
Muttersprache, the 1918 text no longer permits a revelation of national identity because Habstein’s
belonging in a German national community is taken for granted from the first page. The 1918 text
is not an attempt at nation-building so much as national reaffirmation.
The rehabilitation of Habstein from the once semi-foreign but then integrated Catholic to
the consistently German protagonist, however, speaks to the context of the 1918 edition’s
publication. Confessional antagonism was not as salient to a society in the last throes of an
immensely destructive total war. Rather than the body upon which assimilation into the German
nation can be performed, the 1918 Habstein becomes a Christ-like figure for war-torn Germany.
An expression of this metaphor is abundantly apparent in the final passage of the novel, which
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stages Habstein’s near-death experience as microcosm of the experience of war and the hope for
peace in a German victory:
Ich bin auferstanden von den Toten, Ruth, und siehe: alles erstehet jetzt auf! Ich
bin genesen von meinen Wunden, und auch das deutsche Land will genesen! Ein
neuer Geist ist in mich gefahren und fahret mit diesen Glocken über das heilige
Reich und heißet Friede. Wir wissen nicht, was Frieden ist, Ruth, und freuen uns
doch seiner. Denn wir wissen: er wird uns segnen, nach schwerer Zeit. Wir wollen
ihm dienen und er wird jeden belohnen, der ihm mit einfältigem Herzen dient: dich,
mich und alles, was in deutschen Landen lebt! (Stratz (1918) 186)
Less interested in a negotiation of Catholic and Protestant relations within the German nation, the
revised Friede auf Erden! from 1918 demands solidarity in a largely undefined, but seemingly
self-evident nation. The title, furthermore, does not solely refer backwards to the Peace of
Westphalia, but projects the ultimately vain hope for Imperial Germany in the future.
Returning to the 1897 edition, however, the title draws more directly from the central theme
of Luther’s language and the basis of the German Kulturnation. Based on a dated form of speech
that mimics Luther’s 1545 bible, “Vnd Friede auff Erden” (Lukas 2:14), Friede auf Erden! evokes
the sound of Luther in spelling and in punctuation as an exclamation with oral qualities. Although
not taken from the same passage as the one Ruth read, the title quotes the angels’ proclamation
after the birth of Jesus Christ, which as a commentary on Habstein’s revelation announces the birth
of a German national identity born by the Muttersprache. Taken together, the two editions of
Friede auf Erden! reveal the magnitude of changing views of confession and national identity in
Imperial Germany. Whereas the first edition seeks to overcome confessional divides in the nation
via the affective staging of the Muttersprache, the 1918 edition presumes the existence of an
interconfessional German nation.
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The Power of the “Muttersprache”: Luther as Translator (Luise Reischauer)
The confessional aspects of national identity in Magister Nothold (1908) by Luise
Reischauer2 suggest that Lutheran culture, although not necessarily Lutheran belief, underlie the
imagined German nation. The narrative unfolds as a literary chronicle with interspliced letters and
notes presented as constituting an archive left behind by Magister Markus Antonius Nothold, a
Lutheran pastor in Lindhorst, near Hannover. Unlike Friede auf Erden!, the text focuses on more
than one main protagonist, thus incorporating diversity in perspective by age, gender, and
confession. Moreover, this organization of the text permits the simultaneous pursuit of multiple
narrative strains wherein Luther and the Muttersprache are thematized, but not equally important
to all characters. Among a number of protagonists, Catholic Countess Walpurgis von Saldern as
well as former army chaplain Martin Oltmann and Magister Nothold constitute the figures with
the greatest significance for confessional relations and the perception of Luther. Like Friede auf
Erden!, however, Magister Nothold’s attempt to realize interconfessional German unity struggles
in parts to enact the same degree of self-criticism in Protestant characters as is expected of
Catholics. Although Protestant bias cannot be overlooked in Magister Nothold, the novel’s staging
of Martin Luther as a figure looming over Germany’s fate offers opportunities for potentially
interconfessional reverence for his character.
Though the novel spans from the turn of the seventeenth century through to the end of the
Thirty Years’ War, the beginning of the war (1617-1625) as well as its conclusion (1640-1648)
are centers of action in the novel’s plot. Importantly, the first years of the war are characterized by
heightened confessional antagonism: “Ein großer Haß überall zwischen den Calvinischen,

2

Luise Reischauer lived until at least 1913, when she was listed as a living author in Franz Brümmer’s Lexikon der
deutschen Dichter und Prosaisten vom Beginn des 19. Jahrhunderts bis zur Gegenwart. Subsequent lexica only list
her date of birth (1850).
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Lutherischen und Römischen,” (Reischauer 24), but not many years pass before a general
consensus is reached that the armies are composed not of defenders of the faith, but the least
disciplined members of society: “Die Werbetrommel lockt herbei den, der zur geordneten Arbeit
keine Lust hat, sich lieber herumtreibt und auf Kriegsfahrt und Beutelust ausgeht – daß Gott erbarm,
da ist viel Spreu unter dem Weizen.” (Reischauer 57) Indeed, Magister Nothold himself verbalizes
the transition from a religious war to an irreverent one, and his interpretation does not lay blame
for the war at the feet of any one confession: “Man sieht wie der Krieg die Menschheit entartet,
um der Religion willen ist er angefangen – aber welcher von denen Heerführern und Kriegern
denket jetzt noch im Ernste daran?” (Reischauer 149) Through the inclusion of the re-evaluation
of the war outside the paradigm of a religious war, the novel permits a greater degree of critical
reflection regarding the nominally Protestant perpetrators and perpetuators of war than the 1897
version of Friede auf Erden!
After over twenty years of war, Lutheran characters contemplate the indiscriminate
violence perpetrated by all sides, while Catholic characters confront the legacy of the Reformation
both religiously and culturally. Countess Walpurgis von Saldern, an open-minded young woman,
represents the push back against Catholic perspectives that demonize Luther and war-mongering
Protestants who, some of the novel’s Catholics believe, are the cause of war. Relying on the
authority of the written word to bolster her young and female voice, Walpurgis debates with her
uncle over Luther’s course of action:
Auch […] las ich andere Urteile, darnach war der Luther n u r d e r j e n i g e , der
den Mut fand, die Schäden aufzudecken; und dann ausgestoßen und mit Bann und
Acht belegt, konnte er nicht anders, als n e b e n der Mutter Kirche und außerhalb
ihres Schattens eine Kirche nach seiner Ueberzeugung zu gründen. [emphasis in
the original] (Reischauer 100)
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Rather than perceive of Luther as the willful spoiler, Walpurgis considers his legacy as a reluctant
reformist pushed out by the Catholic Church. This outlook, which attempts to bridge polarizing
rhetoric about the confessions, permits the consideration of continuities between Catholicism and
Lutheranism rather than a hard break between the two. The novel presents this conclusion as the
result of Walpurgis’s own wit as well as her reading, which serves as a legitimation strategy in the
presence of her uncle, who retorts that women are not suited to think about such topics. (Reischauer
100) Though her uncle rejects her defenses of the Reformator, she too rejects her uncle’s
presumption that the war was the inevitable outcome of the Reformation. (Reischauer 100) The
plurality of opinion thus embodied in the discussion between the von Salderns helps undermine an
image of a monolithic Catholic rejection of Luther and his followers. Additionally, in positively
portraying Walpurgis as an intelligent woman who reads avidly, Magister Nothold not only creates
a more robust female alternative to the often passive and unthinking women of other historical
fictions during the fin de siècle, but it also develops a character who, despite her confession, enacts
the motto of humanism and the Reformation: “ad fontes!” She does not immediately believe what
she is told, and instead she studies for herself and comes to her own conclusions.
Despite Walpurgis’s theoretical attempt to grapple with Luther, in practice she struggles
with the reality of the division between the confessions. The primary means of portraying the
conflict between thought and action, theoretical reconciliation and actual interconfessional
relations, is her romance with the Lutheran Junker Christian von Münchhausen. The novel’s
depiction of their ill-fated love emphasizes their sincere affections for one another as well as the
pressures put upon them to stay strong in their respective confessions. Walpurgis’s uncle would
never permit her to convert, and conversion is also not what she wishes for herself. Similarly,
Christian asserts that he will not convert. In summarizing their situation, the narrator states: “Eine
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u n ü b e r w i n d l i c h e Scheidewand zwischen ihnen, der v e r s c h i e d e n e G l a u b e trennt
sie.” [emphasis in the original] (Reischauer 189) Time and again the two lovers attempt to find a
way around their predicament, but without the possibility of conversion or Walpurgis’s
acquiescence to be married in parallel Catholic and Lutheran marriage ceremonies, the two arrive
at a stalemate. (Reischauer 196-219) Rather than realize the impossibility of compromise between
these two representatives of faith, the novel indirectly resolves the conflict when Christian is
murdered by a violent and impulsive farmer from Magister Nothold’s community.
Once separated permanently from Christian in earthly life, Walpurgis contemplates what
their relationship could have become. While studying the bible, Walpurgis has an epiphany similar
to Habstein’s. Upon reading The Parable of the Sheep and the Goats (Bildrede vom Weltgericht),
which entails Christ’s pronouncement of the judgement of the soul, she fundamentally recasts the
question of confession:
Da fiel ihr die Hülle von ihren Augen und eine Last von ihrer Seele. Er, der H e r r
ü b e r d e n K i r c h e n, würde einmal am großen Scheidungstage nicht fragen:
„Warest du katholisch, lutherisch oder kalvinisch?“ – Nein, er sah die einzelne
Seele d a r a u f an, o b s i e a n i h n g e g l a u b t, i h n g e l i e b t und in ihm
und seiner Nachfolge die Brüder und Schwestern. Die K o n f e s s i o n war in der
z u k ü n f t i g e n W e l t k e i n e S c h e i d e w a n d m e h r ! [emphasis in the
original] (Reischauer 231)
Similar to her consultation of books to reassess Luther’s legacy, Walpurgis once more goes to the
source, i.e. the bible, and relies on her own study to resolve the dilemma of confession. Importantly,
the answer that she develops for herself acknowledges the dignity of the three confessions that
would later be guaranteed by the Treaty of Westphalia, and simultaneously credits Catholicism,
Lutheranism and Calvinism as equal in the eyes of God. Her interpretation of this biblical passage,
which understands God’s judgement of man as a matter of faith (“ob sie an ihn geglaubt”),
incorporates a Lutheran reading of sola fide – justification by faith alone – rather than faith and
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good works. Though an allusion to “good works” could reside in the imperative to love (“ihn
geliebt und in ihm und seiner Nachfolge”), it is yet peculiar how faith is framed in this quotation,
considering that during the Reformation and its aftermath, a major distinction between the
confessions resides in this very issue of justification. Walpurgis does not explicitly assume a
Lutheran position in this scene, and she does remain Catholic within the novel, but her epiphany
regarding the confessions implies a German cultural embrace of Lutheran theology and at least
concludes that faith is the common denominator of the confessions. Without the opportunity to
reconcile with Christian, however, the discovery of this ecumenical impulse remains fully in the
theoretical. In the absence of a realized union – marital or otherwise – between Catholic and
Protestant, the novel’s unbroken portrayal of communities arranged along confessional lines
ultimately reaffirms the reality of social division between groups. The reluctance to narratively
enact interconfessional marriage suggests that while the idea of confessional reconciliation was
endorsed, a truly interconfessional community remained a source of unease even in the early
twentieth century.
Though the novel thus does not authorize Walpurgis and Christian’s love in the institution
of marriage, the wedding of Magister Nothold’s daughter Ursula to a Lutheran pastor is staged as
one of the few moments of joy in Lindhorst during the war. Within the narrative’s depiction of
their romance, Pastor Martin Johannes Oltmann, a former army chaplain, largely overshadows his
bride Ursula, who does not possess the same degree of autonomy as Walpurgis. As a witness of
the atrocities of war, Martin confirms the community’s worst assumptions about the military:
Wer zehn Jahre Feldprediger in diesem blutigen, grausamen Kriege gewesen ist
und so viel Jammer gesehen hat, verträgt es nicht länger. Ich bin schier verzagt an
meinem Beruf, die Soldaten zu lehren, zu strafen und aufzurichten. Schwer ist es,
den arg verwilderten Menschen nahezukommen, die meisten haben vergessen,
warum sie kriegen, und eitel Abenteuer- und Beutelust treibt sie unter die Fahnen.
(Reischauer 74)
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Voiced by a man who has lived the war, this statement further underscores the novel’s portrayal
of the war as an intractable conflict spurred by unprincipled, pillaging soldiers rather than
defenders of the faith. In further providing the backstory that Martin essentially became a free man
when the army abandoned him at his sick bed, the novel affirms Martin’s moral authority to make
this comment because he is a conscientious objector to the war and yet not a deserter – an
accusation fraught with implications of cowardice and dishonor in Imperial German fiction of war.
Having been left behind by the army, Martin’s experience stands for the soldiers’ rejection of his
principles and his attempts to reform the military from within. Martin – the name alone is almost
certainly a clue – represents the novel’s ideal man based on the popular Lutheran image of the
Reformator: resolute with a strong moral compass and the courage to speak out against injustice.
Once the novel establishes Martin’s impeccable character and furnishes him with a
congregation outside of Lindhorst, Magister Nothold agrees to Ursula’s marriage to Martin. In
contrast to the traditional marriage ceremonies that Nothold conducts, Martin requests that the
wedding begin with Te deum laudamus, a fourth century Latin hymn also referred to as the
Ambrosian Hymn that was translated into German by Martin Luther. Martin requests this hymn,
which expresses gratitude to God, because of its sublime properties: “kein ander Lied scheint mir
hehr genug, des Dankes und Lobes genugsam auszudrücken, so heute meine Seele erfüllt.”
(Reischauer 171) Within the context of countless raids by Imperial, Danish, Swedish and other
armies, the extreme violence perpetrated by soldiers and even members of Nothold’s congregation,
as well as the daily struggle to simply have enough food to eat, Martin’s request to give thanks to
God not only attests to his joy in marriage to Ursula, but also his unquestioning faith even in the
most desperate of times. Although the text directly mentions the German Te deum in this passage,
the song is not yet cited within the text; however, its name is always and exclusively in bolded
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font, emphasizing its centrality. The hymn itself symbolically brings together the ideals of this
microcosm of Germany during the Thirty Years’ War: profound faith as well as the perseverance
of family and community. Though the faith of this community is assuredly Lutheran, the
description of this song as “in deutscher Übersetzung von Martin Luther” reminds the reader of
the song’s Latin and Catholic origins and thus continuities between the confessions.
The second invocation of the Te deum more pointedly frames this hymn with reference to
ecumenical affect. Several years later in 1648, the Peace of Westphalia is announced in nearby
Stadthagen “sogleich mit allen Glocken,” which sets off a chain reaction of ringing bells.
(Reischauer 238) As in both versions of Friede auf Erden!, the sound of church bells ringing
indicates what the novel’s characters otherwise cannot express or believe. They represent the
auditory revelation of a dawning new world fundamentally different from that of war. Only upon
hearing the sound of peace as it is culturally associated with the sound of church bells do the figures
dare to verbalize this revelation and spread the word to other villages. Eventually the message
arrives in Lindhorst, where messengers who heard the Stadthagen bells deliver the news:
Der Magister konnte vor Bewegung über diese Freudenbotschaft anfangs nicht
reden, dann aber ermannte er sich: „Te deum laudamus“, sprach er mit zitternder
Stimme und dann zu Hans gewandt: „Da müssen wir doch läuten und dem Herrn
in der Kirche danken.“ [emphasis in the original] (Reischauer 239)
At first shaken by the “Freudenbotschaft,” Magister Nothold’s first words are Te deum laudamus,
once again emphasizing this hymn’s symbolic meanings that transcend typical speech. Nothold
might not have personally heard the Stadthagener bells that first broadcast the news, but even here
the reference to song precedes the ability to verbalize response and action. Lindhorst is then
motivated by the same pattern: first the ringing of the Lindhorster bells, then the arrival of the
congregation in church to announce and celebrate the peace.
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Once assembled in church, Nothold delivers a sermon that he has waited thirty long years
to deliver. With the right of coexistence between the three confessions confirmed in treaty,
Nothold’s sermon does not celebrate victory of one party over the other but appeals to gratitude
for peace. In citing the Psalm 30, “Dank für Rettung aus Todesnot,” Nothold’s sermon finds
thematic coherence in thankfulness. Though the narrator summarizes most of this event, it is noted
that “Heute ging es auch nicht ohne das große Te deum laudamus, dieses hohe Lied der alten
Kirche, das seit Ursulas Trauung nicht wieder gesungen war.” [emphasis in the original]
(Reischauer 240-241) Here Catholicism is not the enemy, but simply the “old church.” No space
is given over to resentment or lingering ill will, and rather than revisit the bad times, Nothold
promises the youth that they will be able to plow the land in peace as before the war.
The resumption of peace, however, is not treated as a given. The novel presents the
generation born during the war as the primary audience of Nothold’s sermon. Their ignorance of
peace figures symbolically into the attempt to sing the Te deum, as there was rarely an occasion to
sing this hymn for thirty years and many in the congregation have either forgotten the words or
never learned them. Though traditionally sung as an antiphony (call and response), after the first
stanzas the congregation’s voices falter and Nothold sings both parts of the Te deum with the organ
and merely two other men:
Beim vierten Vers, der in getragenes Tempo übergeht und zu wundervoller
Innigkeit sich steigert und andere Töne hat als die vorhergehenden Verse, konnte
niemand so recht mehr mit, und man hörte nur die Orgel, die beiden Stimmen [des
Küsters und Hans Bartels] von dorther und des Magisters bewegten Gesang, und
jedermann richtete sein Auge nach der Kanzel, auf die ehrwürdige Gestalt des alten
Seelsorgers, der alle Kriegslast mit ihnen getragen und nun, ein Leuchten in den
Augen, als stehe er direkt vor seinem Herrn, wie Hans Bartels später sagte:
„Nun hilft uns, Herr, den Dienern dein,
Die mit dein’m teuren Blut erlöst sein.
Laß uns im Himmel haben Teil,
Mit den Heil’gen in ew’gem Heil.
Hilf deinem Volk, Herr Jesu Christ,
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Und segne, was dein Erbteil ist.
Wart’ und pfleg’ ihr zu aller Zeit
Und heb sie hoch in Ewigkeit! –
Das war wohl der größte Freudentag seines Lebens, da er noch die Friedensglocken
hörte. (Reischauer 241)
While the congregation must still learn what peace means, the voice of the magister boldly echoes
from the pulpit a knowledgeable thanks for this gift. Even if the reader is unfamiliar with the
melody, the text frames the moment as a musical phenomenon by describing how the hymn
transitions to a slow tempo with harmonious new tones. As a symbolic cipher for the momentous
and emotionally overwhelming experience of peace, Luther’s Te deum is an affective experience
bound up in the sound of harmonious music that transcends mere verbal expression even as the
narrative attempts to describe it. As with the church bells heralding peace, this performance of the
Te deum relies on the sublime sound of the organ and the sounds of voices to remake the human
experience of the world before reflecting on how this affective moment can be captured and
translated into speech. In a reflection of this process, the lyrics – as text – are only cited after the
narrative has described how the moment sounds – as acoustic experience – and how Nothold’s
voice captures the attention of the congregation. The quoted hymn text, which combines the fourth
stanzas of the two voices of the antiphony, verbalizes the devout gratitude of a salvaged community
after a lifetime of war. Having shared the burden of the Thirty Years’ War with his congregation
for so long, Nothold serves as the emotional conduit that is able to sing the Te deum and mark the
beginning of a new page in German history.
In expressing Nothold’s profound emotional state, the novel relies on a translated text by
Martin Luther – as was the case with the depiction of Habstein in Friede auf Erden! – to verbalize
a turning point in the inner life of an individual character that has implications for the national.
Importantly, this German language variant of the centuries-old Latin permits continuity between
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the “old church” and the new, thus contributing to the ecumenical image of Luther as translator
and proponent of the Muttersprache of the interconfessional German nation. This moment, when
combined with the novel’s discourse around the role of Martin Luther among Catholics as well as
the embodiment of Lutheran values in both Walpurgis and Martin, aligns Luther’s translation of
the Te deum with a national culture that both honors Luther’s lasting influence and depends on the
co-existence of the confessions via the Peace of Westphalia. If the novel can thus be considered
an expression of this Kulturnation, the main protagonists of the story further exemplify the moral
fiber of the German people. Walpurgis von Saldern as well as Martin Oltmann, despite their
differing confessions, both display features of a Lutheran cultural heritage including selfedification and resolute personalities that indicate general German virtues. The wise figure of
Magister Nothold, as the people’s primary Seelsorger, furthermore embodies the capacity for
perseverance in the face of seemingly endless trials and symbolizes the indomitable German spirit.
Although a cultural legacy derived from Luther is difficult to fully divorce from a religious
alignment of Germany with Lutheranism, the novel’s incorporation of dignified Catholic figures,
at a minimum, attempts to make this Lutheran legacy inclusive of confessional others in the
endeavor to negotiate national identity.
In addition to the positive definitional aspects of German culture, in this moment of
extreme emotional force, Nothold directs his affective capacity not only to the younger generation
in his congregation that does not know peace, but also the readers of the early twentieth century
who have not known the devastation of war. During the fin de siècle, which was a time of relatively
lengthy European peace, Nothold’s expression of extreme gratitude calls upon the reader to cherish
this gift of God and not take it for granted. Furthermore, the novel’s conclusion, separated from
the narrative by three asterisks, marks a coda and directly recasts the story of Magister Nothold as
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a lesson for the contemporary period. Not only the fin de siècle, but the entire three hundred years
since the Thirty Years’ War are portrayed as a time of German prosperity. The war thus comes to
stand for a catastrophe that had not been and should never be repeated. To this end the novel argues
that the presumed German reader must pursue and experience (“nachgehen und miterleben”) the
lives of his ancestors during this dreadful time in national history. (Reischauer 243) Taken as a
whole, Magister Nothold’s portrayal of the Thirty Years’ War separates the crudeness of the
soldiers from the perseverance of the civilians, and on the basis of devout members of the Lutheran
and Catholic confessions develops the idea of a German Kulturnation that at its core bears the
legacy of the Reformator and strives for the peace marked by the sound of the bells and the song
of Te deum.

The Power of the “Muttersprache”: Interim Conclusions
Though Friede auf Erden! may at first seem to be very different from the multi-perspectival
chronicle of Magister Nothold, both historical fictions utilize similar strategies to create
nationalistic affect. By slowly building to moments of extreme emotional outpouring, these texts
depict individual transformations that reflect back onto the macropolitical level of the nation. In
the first edition of Friede auf Erden!, confessional antagonism creates an ever-present tension
between Habstein’s deep-seated prejudices against Protestants and his doubts toward this narrative.
Though his doubts increase, it is only in the extreme emotional state of the near-death experience
that Habstein has an epiphany after which he no longer divides the world between Catholic and
Ketzer, but instead embraces the sound of the Muttersprache and subsumes his Catholic identity
under the prerogative of the German nation. More than just the mother-tongue, the German
language that so powerfully affects Habstein originates from Luther’s translated German bible,
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indicating a major marker of the Kulturnation, and spurs Habstein to pursue a life dedicated to the
rebuilding of Germany, demonstrating a purposeful understanding of national identity. In contrast
to the first edition, however, the revised 1918 version of Friede auf Erden! no longer heavily
engages with ecumenical nation-building and instead depicts Habstein as a misguided, but
ultimately respectable hero whose Germanness is never quite questioned. Rather, the plot revolves
around his rejection of war and newfound solidarity with his fellow countrymen. Magister Nothold,
more like the first edition of Friede auf Erden! than the 1918 version, similarly strives to develop
a concept of the German nation that is dependent upon the legacy of Martin Luther. Though the
diversity of protagonists helps achieve a richer understanding of an interconfessional nation in
theory, the novel ultimately leaves these characters practically divided along confessional lines.
Nevertheless, sound and song also play a major role in this text as the expression of an almost
unbelievable peace. Luther’s Te deum once more highlights the importance of the Muttersprache
in the national community, but also emphasizes the transcendental properties of music that can
more effectively communicate emotion than words alone. Through the sound and song of the
affective nationalisms of these texts, Luther’s cultural legacy can be seen in flux during the fin de
siècle when Protestants wished to transform Martin Luther from a bogeyman amongst Catholics
into a veritable forebear of the German Kulturnation that took advantage of the Muttersprache as
a medium and spoke for peace.

Vestiges of the Past: Thirty Years’ War Songs and National History (Hermann Löns)
While the sound of Luther’s translations formed the basis for an ecumenical German
national identity in Friede auf Erden! and Magister Nothold, the sound of Thirty Years’ War songs
contributes to a folk history of the German people in Der Wehrwolf and Der Kriegspfarrer. Unlike
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the historical fictions discussed above, the two texts in this section do not directly endorse
ecumenical national sentiment. While the German community in Der Wehrwolf is not particularly
devout and could be construed as a microcosm for an interconfessional Germany, in Der
Kriegspfarrer the text utilizes references to song to actively exclude Catholic figures from the “us”
of the German nation. Though these two historical novels approach the nation from different
perspectives than the texts discussed above, their inclusion is still valuable. In the case of Der
Wehrwolf, the citation of folk songs builds a “national repertory” of German music as a means to
narrate the national past, while in the case of Der Kriegspfarrer, the analysis of this text
investigates an “outlier” and proponent of anti-Catholic rhetoric. This last analysis is especially
important because confessional antagonism was still very much a reality in Imperial Germany
despite the activism of many to promote interconfessional understanding. While the majority of
historical novels examined in this study pursue some form of ecumenical activism, these texts take
on an activist tone precisely because there were still many people who needed to be convinced that
the German nation was and should be confessionally heterogeneous. As all four of these historical
fictions reveal, there was no consensus on exactly how the German nation could conceive of its
past, but many suggestions for how to grapple with the legacy of Martin Luther, the Muttersprache,
confessional difference, and the experience of the Thirty Years’ War.
Perhaps the most well-known work of literature in this chapter, Hermann Löns’s Der
Wehrwolf (1910) tells the survival story of peasants in the Lüneburger Heath during the entirety
of the Thirty Years’ War. Through the citation of whistled tunes, children’s rhymes, soldiers’ songs,
and liturgical music at the conclusion of nearly every chapter, sound plays a pivotal role both in
structuring this Bauernchronik (as it is subtitled) as well as writing national history via folk songs.
Rather than extensively referring to historical persons, events or trivia, Der Wehrwolf establishes
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its historical credentials through the citation of centuries-old songs which, depending on genre,
convey knowledge about the participants in the war, the atrocities of war, the regional homeland,
emotional trauma, and religious identity. Although Lutheranism serves as the underlying cultural
basis of local identity in the Lüneburg Heath, like other examples of Heimatliteratur, this text does
not necessarily make confession a definitive component of national identity. The barrage of
various armies, mercenaries, marauders and the like situate these peasants in the position of a
community forced to defend itself against outside threats that do not distinguish between
confessions. The chronicle’s message for national belonging can thus be interpreted as prioritizing
assertive self-defense and social solidarity as more important German values than specific
religious beliefs.
Der Wehrwolf, with its justification and promotion of violence in the service of the
homeland as well as its nostalgia for an idealized pre-modern community, was a bestseller that
exploded in popularity during the Third Reich, when the NSDAP promoted the publication of
multiple special editions of the book. Because of the Nazis’ cult of Hermann Löns, the vast
majority of academic studies on this text have hotly debated whether it is a prime example of protofascism or a text unfairly judged as such. (Anger (1978); Hartung (1983); Watt (1992); Travers
(1992/1993); Dupke (1993); Reemtsma (2003)) Especially poignant in the evaluation of the text’s
reception is the confusion over whether Der Wehrwolf may have been the inspiration for the
Werwolf movement, a Nazi clandestine organization tasked with keeping the Nazi ideology alive
in the event of an Allied victory. In a strong rejection of this assumption based on extensive
research into Nazi praise for Wehrwolf and the regime’s uses of the word Werwolf, Roderick Watt
has argued that this misattribution has resulted in historians’ and literary scholars’ anachronistic
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tendency to read Nazi values retroactively into a text published prior to the First World War by a
man who died fighting in that war. (Watt 879)
Although Watt makes a valid observation in this summary of the literature, it is also hard
to disagree with studies that explain the popularity of Der Wehrwolf among the Nazis for its
ideological content including, for example, “pride in the Fatherland and all things German, a
‘völkisch’ celebration of the land and regional identity, a longing for political hierarchies and for
a social realm free of friction and complication, and a tendency to look to direct and forceful
solutions to the vexing questions posed by the modern world.” (Travers 30–31) The problem is
that such values, as will be shown, are undeniably a part of this historical fiction, but they alone
do not define this text and should not be read as an inevitable step on the Sonderweg toward Nazism.
Indeed, in comparison with other literature from this time and on this subject, Der Wehrwolf is not
unusual. As Watt further asserts from a transnational perspective:
While [Der Wehrwolf] certainly contains a degree of violence and xenophobia,
these are typical of the adventure story genre and no more pronounced in Löns’s
novel than, for example, in the works of many contemporary or near-contemporary
English novelists who made their names as the writers of popular adventure stories.
(Watt 883)
By viewing Der Wehrwolf in the international context of the fin de siècle, Watt does not deny the
violent and anti-foreign aspects of the novel but argues that literary scholars must endeavor to
interpret the book within its original publication context separately from Nazi propagandic
readings. Consequently, though the reception of this text cannot be uncoupled from its
instrumentalization by the Nazis, the following analysis does not extensively address this reception
history. Even given its ideological appropriation, Der Wehrwolf deserves the same analytical
attention warranted by the other historical fictions included in this study of Imperial German
treatments of the Thirty Years’ War.
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One peculiarity of Löns’ legacy, however,
is that despite the notorious appropriation of
his texts by the Nazis, Hermann Löns
possesses

a

reputation

that

exists

independently of this legacy and can be
visualized

in

the

geographic

commemoration of the author. As of 2019,
there are still 661 place names in Germany
including streets, parks and town squares
named

after

Hermann

Löns.

For

comparison, there are 2,427 places named
for Goethe, 461 for Theodor Fontane
The locations of place names including "Hermann Löns" (ex.
Hermann-Löns-Straße) indicated by an orange dot. The total number
of place names jumps from 661 to 1,083 when only searching for
“Löns” (ex. Lönsweg), but it is difficult to definitively ascertain that
these are all named for Hermann Löns. Figure produced by author
with software made available online by (Biermann et al. (2019))

Figure 5. Place Names in Germany with
Hermann-Löns” (2019)

(including just “Fontane”), 43 for Karl May,
and 8 for Erich Maria Remarque (including
just “Remarque”). (Biermann et al. (2019)
While the Nazis may have played a part in

originally choosing many place names, this type of commemoration is still in place across
Germany and especially concentrated around Cologne, Frankfurt am Main, and Stuttgart. There is,
however, a discernable difference in former East Germany; presumably association with the Nazis
was sufficient cause for the SED to scrub Löns’s name from many public sites. Regardless, the
continued presence of Löns in th e public sphere suggests that his works have enjoyed resonance
beyond topics closely tied to the virulent and violent nationalism of the NSDAP. Indeed, Martin
Anger, as one of the first post-war scholars to analyze Hermann Löns, has argued that Der

190

Wehrwolf is “unbestritten sein stärkstes Werk” and that it articulates an ultimately cautious
message toward war and mortal combat: “Der Mensch muß sich und sein Land, mit allem, was
darin lebt, schützen, den Krieg darf er dennoch nicht verherrlichen.” (Anger 152–153) Though
Anger’s analysis demonstrates the potential to view Der Wehrwolf outside of its association with
the Nazis, this rehabilitation of Löns also risks going too far in excusing the novel’s undeniable
promotion of violence.
Der Wehrwolf is not fascist fiction, but it is also not as critical of war and violence as
Anger’s interpretation might suggest. As a product of the fin de siècle, the Nazi culture of 19331945 should not be directly applied to a text from 1910, but indeed another more poignant
intertextual reference can be found in 1810. The main protagonist, Harm Wulf, could easily be
described as “einer der rechtschaffensten zugleich und entsetzlichsten Menschen seiner Zeit”
spurred to vigilantism by injustice and grief much like Michael Kohlhaas. (Kleist 3) Fittingly, the
100-year separation between the publication of Michael Kohlhaas and Der Wehrwolf is replicated
in the setting of these works: while Kohlhaas takes place in the early/mid-sixteenth century,
Wehrwolf takes place in the early/mid-seventeenth century. Not only does Löns’s text lay claim to
the genre of “chronicle” like Michael Kohlhaas, but thematically these two texts grapple with the
experience of the “common man” caught in the grind of Kleinstaaterei that leaves no recourse to
justice except for that seized by the individual himself. Rather than prophecize the Werwolf
movement out of Löns’s novel, a more textually and, as appropriate to the fin de siècle, culturally
relevant comparison is Wulf’s transformation into the leader of the Wehrwölfe as a parallel to
Kohlhaas’s leadership of his band of vigilantes.
When the novel opens, the farmer Wulf does not betray any particular political ambitions,
but rather goes about law-abiding daily life including the payment of taxes. (Löns 12) This changes
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for the worse when Mansfelder soldiers arrive in the heath and steal Wulf’s horse (Löns 15) and
all efforts to peacefully reclaim the horse fail (Löns 16). This establishing scenario alone
distinctively alludes to the infamous injustice against the horse trader Kohlhaas. Also, like
Kohlhaas, Wulf first swallows his pride before turning to extreme measures. Only after a steady
stream of injustices does Wulf determine to take matters into his own hands: horse traders attempt
to steal another horse (Löns 25, 30), Braunschweiger soldiers beat his pregnant wife causing
miscarriage (Löns 32), Weimaraner soldiers confiscate two of his horses and slap him in the face
(Löns 40), and finally marauders murder his wife and two children before burning down his
farmstead (Löns 62-63). Within the context of unmitigated violence perpetrated against him and
his family as well as the loss of his home, Wulf resolves to take revenge and leads the Wehrwölfe
in their paramilitary undertakings, including extrajudicial courts and executions (Löns 133), to
protect the heath. In contrast to Kohlhaas’s roving band of arsonists, however, the novel portrays
the Wehrwölfe and their families as part of an idealized community at their base in Peerhobstel:
Sogar die Kinder halfen beim Roden und Umgraben, und was früher für eine
Schandnot angesehen war, wenn nämlich ein Frauensmensch sich in den Pflug
spannte, jetzt galt das als ein Vergnügen. Es gab keine Bauern und keine Knechte
und keine Bäuerin und keine Mägde in Peerhobstel, es war eine Gemeinde fleißiger
Leute, von denen jeder für sich und alle für das Gesamt schanzten, so daß es auf
den Dörfern um das Bruch hieß: „Einig wie die Peerhobstler!“ (Löns 136)
In depicting this utopia, which can exist because of the violence perpetrated by the Wehrwölfe
outside the village walls, Löns’s novel significantly departs from Kohlhaas by casting the creation
of this parallel society as legitimate and sustainable. On the whole, Löns’s text hardly critiques the
vigilantism of Wulf and his comrades, and decisively avoids ever placing Wulf in the position of
defendant in court as Kleist does with Kohlhaas. Quite the opposite, the activities of the Wehrwölfe
ultimately lead to the honorable recognition of their Gemeinde by the Duke of Braunschweig (Löns
200), and Wulf survives the war, albeit a worn-down version of his previous self. (Löns 234) While
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the text can thus be considered a play on the famous tale by Kleist, the conclusion to Löns’s Der
Wehrwolf condones vigilantism to an extent not evident in Michael Kohlhaas.
Despite these differences, there is another commonality worth noting between the two
works, namely the invocation of Martin Luther. Whereas Michael Kohlhaas actually speaks to
Luther and attempts to convince him of the righteousness of his actions, the Wehrwölfe have
Lutheran Pastor Puttfarken, who serves to keep the Wehrwölfe within the bounds of the morally
justifiable: “Der Prediger hatte einen schweren Stand, daß er seine Gemeinde bei Christi Wort und
Lehre hielt, denn wie an der Pest die Leiber, so siechten an der greulichen Zeit die Seelen hin.”
(Löns 192) Admittedly, Wulf and Puttfarken do not debate the finer points of the concept of a
Hobbesian social contract like Kohlhaas and Luther, but the pastor ensures that the vigilantism of
the Wehrwölfe, even if it may violate the laws of the secular state, does not transgress against what
could be considered righteous in the eyes of God. Within this frame of reference, the utopia
established in Der Wehrwolf does not constitute a fundamentally new social order, but a reversion
to a moral code enshrined in tradition that had been suspended by the state of war.
Despite the Lutheran cultural context of this Lüneburg society, however, Der Wehrwolf
does not overtly enact a process of confessional exclusion. In the depiction of this Northern
German community, Lutheranism may be predominant as expressed in the choral singing of Ein’
feste Burg ist unser Gott (Löns 175), but the inhabitants of Peerhobstel are ultimately separatists
and ambivalent toward politically-motivated religious identities. As in other examples of
Heimatliteratur, religion is important to their immediate community, but not necessarily
constitutive of national identity. In their everyday lives, the struggle for survival has instated more
practical considerations. Raiding armies invade the heath with interchangeable ferocity so that the
Peerhobstler note that “Heute die Kaiserlichen, morgen die Schweden; das ging immer
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umschichtig.” (Löns 192) Since the Peerhobstler do not perceive of these entities from a religious
perspective, they operate in a third space of ever-shifting loyalties between the warring parties of
the war that does not prioritize confession as reflected in the question: “Sind wir nun schwedish
oder sind wir kaiserlich?” (Löns 207) The staging of these two parties as interchangeable finds
further evidence in the use of song in the chapter titled “Die Kaiserlichen,” which ironically
describes the actions of the Imperial troops with a song sung to the same tune as Bet’, Kindlein,
Bet’ that is technically about Swedes:
Der Schwed is kommen,
hat alles genommen;
hat die Fenster zerschlagen,
hat Blei rausgegraben,
hat Kugeln von gegossen,
hat alles verschossen;
alles verrischossen. (Löns 216)
Regardless of who is pillaging, the civilian experience of war is the same: confiscations,
destruction, death. And just as it does not matter which army is currently marching through, this
state of war is no longer an exception to the norm. The singing of this song, flanked by scenes of
violence, indicates how the Peerhobstler are socialized into the never-ending war.
Although the Peerhobstler’s question of loyalty implies two sides to the war, the novel as
a whole emphasizes a multitude of armies, mercenaries, and marauders that pose a threat to the
community. To an extent unlike any other work of historical fiction from Imperial Germany, Der
Wehrwolf utilizes cited song to structurally assist in this framing of events. Whereas works like
Friede auf Erden! and Magister Nothold build to a cathartic moment unleashed via sound and song,
Der Wehrwolf consistently concludes each chapter with a textual citation and in 11 out of 13
chapters cites a song, hymn or whistled tune. Beyond a structural feature that lends coherence to
the chronicle, the incorporation of these centuries-old texts results in two notable effects. Firstly,
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these songs are actually sung on a diegetic level and thus as integrated components of the narrative
do not merely comment on events, but further contribute meaningfully to the portrayal of emotions
that transcend normal speech or narration. And secondly, as relics of the past and conveyers of
folk knowledge, these cited songs provide further substance to the generic label “Bauernchronik”
by infusing this historical fiction with historical texts that, as Bohlman has argued, contribute to
the circulation of knowledge during the Thirty Years’ War. (Bohlman (2004) 170) Indeed, these
folk songs are not just archival material for a chronicle but participate in the endeavor to write
national history via song. As Bohlman has argued regarding the nationalists’ usage of folk song:
This process of recuperation and representation would become crucial to the
collection of song in the name of the nation through the nineteenth and twentieth
centuries, indeed, until the present, not because it allowed collectors to claim
complete texts and authentic sources, but rather because it allowed them to fill in
the gaps. The representational gap, moreover, can be understood as the space
between oral and written tradition. For Herder and the generations that followed,
that space, too, was of extraordinary importance, for it was a space of movement,
from transmission to reception, reflexively back to variation and transmission and
reception of altered form. It was the space of agency, and in epic it was the space
in which a nation's past was performed as the present. (Bohlman (2017) 226)
Indeed, Der Wehrwolf should be seen as operating exactly in this representational gap that sought
to reconstruct national history with literature (“der Genius von der Literatur einer Nation”) and
folk song, and connect this history to the present. Although virtually overlooked in literary
analyses to date, the conspicuous prominence of sound and song demands systematic investigation
that could shed light on how Der Wehrwolf conceived of and reimagined German history for an
early twentieth-century audience.
Of the thirteen chapters that comprise the book, the first and last are titled Die Haidbauern
and elaborate the familial history of the Wulfs from the distant past through to the twentieth century.
By narratively framing Harm Wulf’s experience of the Thirty Years’ War as an episode in the
ancestral progression from Germanic settlers in the pre-modern era to Harm Wulf’s descendent
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Herman Wulff’s 3 election to the Reichstag in the twentieth century, the chronicle develops a
trajectory that speaks not only for the family Wulf, but for Germany’s cultivation into a nationstate. That these bookends do not only assert the pedigree of the Wulfs, but also culturally link
them, is evident in the whistling of the Brummelbeerlied, a song dating back further than the Thirty
Years’ War. At the end of both chapters, Harm Wulf and Herman Wulff, respectively, whistle the
tune. (Löns 7, 240) As developed throughout the chronicle, Harm Wulf does not randomly whistle
the Brummelbeerlied, but rather relatively seldomly when he is content and cheerful. The
implication of Herman Wulff’s whistling, in turn, is that in spite of the Thirty Years’ War,
contemporary Imperial Germany was a historical accomplishment to be happy about.
Of the remaining eleven chapters, six are named for military or paramilitary groups (Die
Mansfelder, Die Braunschweiger, Die Weimaraner, Die Marodebrüder, Die Kaiserlichen, Die
Schweden) and five for the Peerhobstler (Die Bruchbauern, Die Wehrwölfe, Die Schnitter, Die
Kirchenleute, Die Hochzeiter). With regard to the chapters named for official military units, most
conclude with a song specific to the memory of those historical armies, but how these songs are
sung has great consequences for Wulf’s emotional state. For example, in the case of the Mansfelder,
Wulf reflects on how earlier in the day he had been whistling the Brummelbeerlied, his song of
contentment, but after an unpleasant run-in with some Manfeld soldiers, now he can only think
about the song that the soldiers had sung:
Den Morgen hatte er noch das Brummelbeerlied durch die Zähne geflötet, als er
nach der Stadt ritt, und jetzt? Jetzt lag er da und dachte an das Lied, das der
rotbärtige dicke Kerl ihm in das Gesicht gebrüllt hatte, derselbe Kerl, dem er
nachher den Heckenstößer gezeigt hatte. Wie ein unkluges Stück Vieh hatte er
gebrüllt:
Der Mansfeld kommt,
der Mansfeld kommt,
der Mansfeld ist schon da,
3

Harm Wulf’s descendent has the alternative spelling of “Wulff”.
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truderderallala,
jetzt ist der Mansfeld da. (Löns 18-19)
Wulf’s reflection on this song, which occurs after the Mansfelder steal his horse, signals the
transition from Wulf’s life in peace embodied in the Brummelbeerlied to the oncoming experience
of war, which will be aptly expressed in war songs. Indeed, in the very next chapter after Wulf’s
pregnant wife is nearly killed, Wulf contemplates whether she will survive her injuries and sees in
his mind’s eye the perpetrator drinking beer and singing the Braunschweigerlied:
Herzog Christian hat uns wohl bedacht,
Bier und Branntwein uns mitgebracht,
Musikanten zum Spielen,
schöne Mädchen zum Vergnügen
bei Bier und bei Wein,
lust’ge Braunschweiger woll’n wir sein! (Löns 35)
After having been powerless to prevent the theft of his horse or the abuse of his wife, Wulf cannot
sing or whistle, but only hears the soldiers singing. Not only do these men possess physical power
over Wulf, their brutal voices also oppress him mentally.
After nearly losing his wife and mourning the loss of their miscarried daughter, Wulf’s
tolerance for the soldiers diminishes significantly. In the third chapter, the power relations shift
when Wulf snipers the officer who had commandeered his horses and slapped him in the face.
(Löns 42-44) As a reflection of this inversion of the power dynamic between Wulf and the soldiers,
he now longer imagines the song, but whistles the tune that the Weimaraner had been singing:
Nichts Schönres kann mich erfreuen,
als wenn der Sommer angeht;
da blühen die Rosen im Garten,
ju ja im Garten;
Trompeter, die blasen ins Feld (Löns 49)
Although the provision of lyrics exceeds the diegetic reality of Wulf’s whistled tune, this additional
information provides the reader with an appropriate commentary on Wulf’s newfound satisfaction.
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Yet Wulf’s good mood is temporary, and in the very next chapter he is emotionally worn down to
the point of collapse. In the chapter, Die Marodebrüder, Wulf’s wife Rose and his two children
are murdered, and his farmstead burned down. As perhaps one of the most telling invocations of
sound and song, Wulf is no longer able to think of any songs at all, despite the fact that at every
previous juncture in the novel his memories were narratively tied to the citation of rhymes and war
songs: “Lange saß er so da und dachte an weiter nichts. Aber mit einem Male wurden ihm die
Augen naß.” (Löns 67) In a spectrum running from happiness as symbolized in Wulf’s own
whistling, to dejection as symbolized in Wulf’s imagination of song, and finally traumatization as
symbolized in the absence of any song, how Wulf processes experience in auditory structures
indicates his emotional state. In illustrating his utter devastation via the lack of any words, the
narration fills the void with the sound of a mother singing to her crying child:
Eia wiwi,
Keen slöppt denn nu bi mi?
Wi willt dat nu ganz anners maaken,
Heini schall in de Eia slaapen,
eia wiwi. (Löns 67)
Unable to sing, whistle or think, Wulf’s devastation finds intuitive expression in the North German
Müttersprache. Though the dialect may not be immediately understandable to speakers of the High
German Muttersprache, visually speaking, the literal portrayal of the soothing mother and crying
child depicts the functional meaning of the song as comfort and consolation. As opposed to the
formality of Hochdeutsch, the use of raw, more emotionally charged dialect conveys the primary
discourse of family and establishes a sense of intimacy that not only repositions Wulf in the
metaphorical role of the helpless child, but also situates the events more concretely within the
Plattdeutsch cultural experience befitting a chronicle of the Lüneburg Heath. Despite the regional
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specificity of the text, however, the scene is intelligible beyond its locality and thus does not
undermine this folk song’s ability to contribute to the understanding of national history.
Taken together, this lullaby and the war songs exemplify the potential of sound, even when
described in written form, of conveying an affective power of historical events. By first depriving
Wulf of his voice and then introducing the mother’s voice, the narrative strategically utilizes song
to stage an otherwise incommunicable moment of tortuous psychological pain. The affective
consequence of describing Wulf beside the singing mother takes two forms: first, this scene aligns
the reader with Wulf’s tremendous suffering and his feelings of helplessness after the slaughter of
his wife and children. Second, this scene depicts Wulf’s inexpressible pain as just the last in a
string of injustices that trigger his transformation into the vigilante Wehrwolf who rides through
the heath cutting down and lynching anyone “der Lange finger macht” (Löns 115). Presuming the
reader sympathizes with the suffering of Wulf and his community, then the reader may also
sympathize with his quest for revenge which is not only justified by the murder of his family, but
as a proactive means of defense that benefits other helpless families including the mother singing
to her crying child. As with Kohlhaas after the death of his wife, the novel’s staging of Wulf’s
tragic loss of his family serves to provide enough compelling sympathy with Wulf to entertain the
idea that his subsequent actions could be considered righteous. When placed into the context of a
national history, which the use of folk songs facilitates, Wulf’s transformation does not just speak
for his “righteous” rise to self-defense, but a national narrative that reasserts the “Urkatastrophe”
status of the Thirty Years’ War and the need for the German nation to rise and defend itself. While
in 1910 such a narrative might still have reflected the historical memory of the Thirty Years’ War,
in 1933 it is hardly surprising that the “Urkatastrophe” of the seventeenth century was symbolically
equated with German defeat in the First World War, which could explain why this text was
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appropriated by the Nazis. In this regard, Hermann Löns’s “parabolic” historical novel crafted an
image of the national past that could be reflected in the many shifting contexts of Germany’s
present in the twentieth century. (Aust 33)
And so, after the destruction of all Wulf possessed, he rediscovers his voice as the leader
of the newly formed Wehrwölfe and his thoughts are no longer consumed by the war songs.
Structurally, the novel reveals this transformation in the chapter titles which no longer name
military groups but instead revolve around the characterization of the Peerhobstler, as well as in
the chapter endings, which no longer cite war songs, but liturgical hymns and written text, thus
expressing the shielding of the Peerhobstel community from direct exposure to the events of war
that were previously represented in the war songs. Towards the end of the novel, however, even
Peerhobstel is not spared the onslaught of Imperial and Swedish armies. Their advent reintroduces
war songs, as sung by children, and the fear of raids. The consequent use of war songs in Der
Wehrwolf does not just contribute to the historical character of the chronicle as primary sources,
but in their presence and absence indicate shifting power relations between the civilian populace
and the armies.
After two decades of being a Wehrwolf, Wulf again loses his words when the Peace of
Westphalia reaches Peerhobstel. (Löns 233) As did Magister Nothold in 1648 Lindhorst, here too,
Pastor Puttfarken announces the peace to his congregation who begin to laugh and cheer. But rather
than join in the celebration, Wulf’s shock finds other expression: “Der Wulfsbauer hatte ganz
schrecklich aufgeschrien, und jetzt stand er mit dem Kopfe gegen die große Tür, hatte die Hände
vor dem Gesicht und weinte wie ein Kind.” (Löns 233) As happened after the traumatic loss of his
family, Wulf is devastated by the news of peace, and his reaction exhibits the expressive proximity
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of overwhelming sadness and overwhelming joy. The power of his emotive state so affects the
adults around him that they go silent while nearby children give voice to the hopes for the future:
Da lachte keiner von den Leuten mehr; es wurde ganz still, nur daß auf der Wiese
die Kinder das neue Lied sangen, das sie in der Schule gelernt hatten:
Herzlich tut mich erfreuen
die fröhlich Sommerzeit,
all mein Geblüt erneuern,
die Mai in Wollust freit;
die Lerch tut sich erschwingen
mit ihrem hellen Schall,
lieblich die Vögelein singen
dazu die Nachtigall. (Löns 234)
For the singing children, the old rhyme of the Swedes is replaced by a “new” song of happiness
and liberation represented in the springtime flight and singing of birds, a self-reflective
commentary on song as the medium of emotion. However, rather than a truly new song, this text
is not a folk song from 1648, but a song by Johann Walther, a contemporary of Martin Luther. The
selection of this song, which is not a religious hymn but still associated with the Reformation,
suggests once more the importance of Luther-era texts as a potential ecumenical basis of a shared
language and culture that finds expression in the newly announced German peace.
Unable to verbalize for himself what peace means, Wulf simply cries. In this affective
moment, the war’s imposition of exceptional circumstances is lifted, and the Wehrwolf transforms
back into the Wulf. Even before the end of the war, the novel asserts that Wulf could not withstand
the sight of a pig being slaughtered, of eating Blutwurst, or of witnessing a child with so much as
a cut finger. (Löns 235) After the last drop of wartime adrenaline dissipates, he finally succumbs
to the pressure built up over decades of death and murder, and he collapses. The exhausted
vigilante sleeps for weeks and wakes up a new man. But his perpetration of violence and murder
not only leave psychological scarring but are cast as having been only permissible during the state
of war. He does not resume the rejuvenated demeanor of the happy young man he once was but
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lives on as a tired survivor with a stern disposition. In this characterization of Wulf, Der Wehrwolf
does not lavish unmitigated praise on the vigilante but rather illustrates through his loss of voice
and tired body the costs of war. Though Wulf’s actions during war are legitimized within the logic
of the narrative, they ultimately do not form the basis of the new postwar German man, and they
are certainly not depicted as sustainable. Extreme times called for extreme measures, but
bloodshed has no place in peacetime.
While the portrayal of the violent defense of community in Der Wehrwolf has already
garnered scholarly interest, this novel demands further analysis to tease out in what ways it both
promotes and critiques violence, and what kind of allegorical German national hero the novel
fashions. One manner of expanding the discussion of this work is in the investigation of the
strategic incorporation of sound and song, which together serve to signal when and under what
circumstances recourse to violence is condoned. The perception of whistling, singing, and hearing
additionally shed light on the psychological effects and literary affect associated with violence and
suffering. The invocation of sound is not merely a stylistic flourish, but an integral feature of Der
Wehrwolf’s affective capacity to convey an experiential understanding of German national history
to the reader. The conscious reliance on sound and song as primary sources of human experience
during the Thirty Years’ War point to the simulation of a shared national history that connects the
contemporary reader via these cultural artefacts to the distant past.

Vestiges of the Past: Thirty Years’ War Songs and National History (Friede Kraze)
Although Hermann Löns systematically incorporated sound and song in Der Wehrwolf to
structure his historical fiction and cultivate an affective national history of the Thirty Years’ War,
Friede Kraze (1870-1936) used isolated instances of song to underscore the emotional impact of
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events in Der Kriegspfarrer (1914) that define who belongs inside and outside the national
community. Though this work of historical fiction has been largely overlooked by scholars, some
of Kraze’s other works have prevented this author from vanishing completely under the radar.
Heim Neuland (1909), a colonial novel that incorporates German territories in Africa into the
Heimat, counts among the most well-known of her works. (Brehl (2009); Brasch (2017)) Another
well-known novel, Die magischen Wälder (1933), which Kraze published under the pseudonym
Heinz Gumprecht, tells the story of a German prisoner of war in Russia who escapes and then
cultivates land in East Prussia. This text is particularly notable on account of its reception: although
initially a flop, the novel became a bestseller before being banned in 1943 because of its
glorification of Russia. (Schuler 65–67) Additionally and in peculiar addition to Kraze’s
russophilia and in great contrast to Löns’s incidental association with the Nazis, Kraze expressly
participated in a cult of Adolf Hitler that saw the Führer as the embodiment of German fate.
(Schuler 66) On the basis of these few observations, it must be noted that Kraze’s oeuvre and
thematic interests were diverse, motivated by motley geostrategic and ideological issues of
contemporary political importance, and yet tied together by the fundamental question of
Germany’s (expanding) role in the world.
Long before Germany could compete as a major power in Europe and colonizer in Africa,
however, the nation was torn and divided during the Thirty Years’ War. Negotiating the image of
a burgeoning German national character thus constitutes a major aspect of the plot in Der
Kriegspfarrer, which as the name suggests, depicts the life of the young Hans Dietrich as he fights
for religion and nation in the war. Although also glorifying violence, Der Kriegspfarrer, like Der
Wehrwolf, incorporates disillusionment and the psychological costs of war into the narrative. On
a plot level, although Hans Dietrich is first characterized as a religious freedom fighter for the
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Protestant cause and fervent admirer of Gustav Adolf, he withdraws from the war after the death
of the Swedish King and dedicates his life to the wellbeing of his congregation. Unlike Magister
Nothold, however, this Lutheran pastor is not counterbalanced by admirable Catholic figures, and
the overarching tone of Der Kriegspfarrer is exclusionary of Catholics within the German nation,
making this work one of the more confessionally antagonistic texts in this study. The historical
novel’s publication in 1914 reveals that even though the passions of the Kulturkampf had subsided
in the 1880s, for many Protestant Germans, Catholics still did not belong within the nation right
up until and during the First World War.
One key scene that contributes to the negative portrayal of Catholics and the Imperial Army
in Kraze’s text occurs when “Vagranten” bring news of the Sack of Magdeburg to Hans Dietrich’s
home. When describing this notorious historical event, the novel fully subscribes to polemical
Protestant historiographical trends since Friedrich Schiller that framed the destruction of the
Protestant town as the iconic proof of the mercilessness of the Catholic army. Moral judgement
already emanates from the voice of the all-knowing narrator, who exclaims: “Die Magd liegt an
der Erde. Geschändet. Zertreten!” (Kraze 115) In the aftermath of Magdeburg’s destruction, the
novel stages identification with the Protestant victims of this tragedy as the litmus test of German
national belonging. The vagrants, already normatively cast as outsiders, irreverently recount the
siege and find humor in the new Imperial Spottlied about Magdeburg, which they sing aloud:
Vor Jahren hat die alte Magd
Dem Kaiser einen Tanz versagt.
Nun tanzt sie mit dem alten Knecht,
So geschieht dem stolzen Mädchen recht! (Kraze 116)
This war song, perpetuating the image of Magdeburg as the stubborn maiden, mocks her pride and
justifies her destruction. For their amusement in tragedy and mockery of Protestant deaths, the
novel immediately condemns the vagrants’ behavior. While Hans Dietrich stares them down
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(“Gleich Messern bohren seine Augen den Schmähemund”), a woman beside him intimidates these
“Prahler” into silence with Luther’s Ein’ feste Burg ist unser Gott:
Nehmen sie den Leib,
Gut, Ehr’, Kind und Weib –
Laß fahren dahin.
Sie haben’s kein Gewinn.
Das Reich muß uns doch bleiben! (Kraze 116)
As a Trotzlied, Luther’s hymn not only verbalizes the protagonists’ Lutheran identity, but their
unwavering dedication to – with the double connotation of the word “Reich” – the Kingdom of
Heaven and the Holy Roman Empire of the German Nation. The vagrants, which the novel stages
as too weak to withstand the steadfastness of the singer and her song, cower before her. In the
contest between these dueling songs, Luther’s hymn is not only staged as morally superior to the
mockery of the Imperial war song, but it also awards the singer dominance over the vagrants. More
than just securing a moral victory, the singer forces the vagrants back onto the road the next day.
(Kraze 116) Identification with the Protestant cause, on the basis of this interaction, constitutes the
baseline of this community; those who are perceived to be sympathetic to the Catholic Imperial
army are censured and forced out.
Yet not only the Catholic Imperial Army and their sympathizers are excluded from Hans
Dietrich’s Germany. After the death of Gustav Adolf, Hans Dietrich’s and the narrator’s portrayed
loyalties to Sweden sink dramatically. As the war carries on, the Swedes are portrayed as
undisciplined and a danger to the people in the same way as the Catholic Imperial forces: “Sind’s
Kaiserliche heut, werden’s Schweden morgen sein.” (Kraze 234) Similar to the instance of the
vagrants who bring news of Magdeburg, it is a wanderer who sings a war song of the Swedes for
Hans Dietrich:
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Spricht der Wandrer: „Bet, kindle, bet, - wär besser an der Reihe.
Morgen kommt der Schwed,
Morgen kommt der Oxenstern,
Frißt die kleinen Kindelen gern!“ (Kraze 233)
Here in a light dialect variant, the wanderer sings the widely circulating Bet’, Kindlein, bet’. Hans
Dietrich’s first reaction is to accuse the wanderer of unjust denunciations, but an inner monologue
reveals his struggle to defend the Swedes, and he acknowledges that the Swedes no longer fight
for the faith. (Kraze 235) Like the war song of Magdeburg, the song of the Swedes has a role to
play in the cultivation of Hans Dietrich’s concept of the non-German outsider. Though the content
of the song thus disturbs Hans Dietrich, his treatment of the wanderer is exact opposite of the
vagrants because the two are essentially in moral agreement. The pastor offers the wanderer to
partake in his dinner and, upon closer inspection, recognizes the wanderer as his old friend, KunzNarre, who was once a jester to Hans Dietrich’s uncle, an Imperial (!) commander who died at the
Battle of Lützen. Despite the hospitality that Hans Dietrich offers Kunz-Narre, the jester-wanderer
goes his own way. A degree of reconciliation is realized between the Lutheran Pastor and the
Catholic-Imperial jester, but neither the jester nor the uncle finds his way into Hans Dietrich’s
community (indeed, one is dead and the other by profession an “outsider”), thus strengthening
confession as the dividing line between the “us” and the “them” of the novel.
In the final pages of Der Kriegspfarrer, the exclusionary principle that the war songs
develop is reasserted in narration. When the Peace of Westphalia is announced, it is not Germans
who partake in official celebrations of the cessation of hostilities, but rather the “Kaiserliche und
Schweden” who enjoy a banquet together. (Kraze 326) The novel’s characterization of the peace
celebrations establishes stark contrast between Germans like Hans Dietrich and the national others:
while the representatives of the foreign armies who for so long plagued the German lands rejoice
over the trivialities of food and wine, Hans Dietrich’s appreciation of the peace with his wife offers
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an ideological coda to the narrative. In the form of an inner monologue, the novel traces Hans
Dietrich’s reflections on the peace. Though thankful, he laments that it will take centuries before
the old beauty of Germany will return, and he asks himself whether the German people will ever
recognize the meaning of “Heimat” and “Vaterland.” (Kraze 329) Hans Dietrich develops his own
meaning of these terms with a specific emphasis on the confessional identity of the German
“Volk”: “Nicht mehr Calviner und Lutheraner, sondern allein Evangelische.” (Kraze 330) Given
that Calvinists are not so much as mentioned until this last page of the novel, Hans Dietrich’s
assertion of Calvinist and Lutheran reconciliation appears slightly disconnected from the events of
the plot. Nevertheless, more surprising is that the Peace of Westphalia’s guarantee of the religious
rights of Calvinists, Lutherans, and Catholics finds no expression in Hans Dietrich’s understanding
of the new era. There is no logical justification for his inclusion of only Calvinists and Lutherans;
and indeed, Catholics are not mentioned or alluded to in any way. For Hans Dietrich, the German
people are foremost defined by what they are not: they are not Imperial, they are not Swedish, they
are not Catholic. If Germans are Protestant, then Hans Dietrich appears open to the idea that they
may not be solely Lutheran.
With Der Kriegspfarrer, Friede Kraze develops a national narrative and image of the
German people that is exclusionary vis-à-vis Catholics. Although the text does not explicitly
elucidate on the traits of Catholicism that distance this confession from the German nation, their
exclusion is rationalized through the association of Catholics with atrocities committed by the
Imperial Army. Rather than permit the German nation to be defined by Lutheranism, however, the
negative portrayal of the Swedish Army – in contrast to the lionization of the individual Gustav
Adolf – reinforces national difference along secular lines as well. In both of these instances, the
staging of sound and song are central. Outsiders such as the vagrants as well as the jester bring
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news of the atrocities of war via song, and these songs in turn bring into sharp focus the differences
between Hans Dietrich’s community and the confessional, national other. Moreover, song does
not just demarcate enemies, but also allies. Hans Dietrich’s German nation is his congregation, the
German speakers of Martin Luther, and their anthem is Ein’ feste Burg ist unser Gott.

Conclusion
As the four analyses of this chapter have endeavored to show, one prominent strategy used
to depict intense emotions and convey national belonging in historical fictions of the Thirty Years’
War from the fin de siècle was the incorporation of sound and song. Ranging from the loud reading
of Martin Luther’s bible in Friede auf Erden! and singing the German Te deum in Magister
Nothold to hearing motley songs and hymns in Der Wehrwolf and othering war songs in Der
Kriegspfarrer, the affective capacities of these invocations of sound and song vary widely. In the
first two analyses, the staging of a near-death experience and a moment of unsurpassed ecstasy,
respectively, emphasized individual encounters with emotional extremes to affect the protagonist’s
perception of and belonging within a national community. For Habstein in Friede auf Erden!, the
sound of the Muttersprache was the transformative stimulus that engendered national
identification. In Magister Nothold, the German Te deum expressed profound gratitude for peace
between Germans of different confessions. In both of these works, Martin Luther did not only
represent the confession of Lutheranism, but, as the German translator, offered opportunities for
continuity in values between Catholics and Protestants.
In the second two analyses, Lutheranism still formed the cultural basis of the depicted
community, but to different effects. In Der Wehrwolf, the community of Peerhobstel is situated
within a Northern German regional culture that includes underlying religious and linguistic
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features that are not synonymous with an overarching German national identity, but which are also
not necessarily in competition with the nation. Like other examples of Heimatliteratur, the
presence of an outside threat necessitates the prioritization of self-defense and solidarity as
quintessential German values over confessional beliefs. Within this chronicle, both the structure
of the narrative as well as the logical justification for self-defense and solidarity are expressed via
reference to sound and song. Especially through the citation of folk songs, Der Wehrwolf crafts a
national historical narrative for Germany that relies on a national musical repertory. In contrast,
however, Der Kriegspfarrer utilizes the “hearing” of Thirty Years’ War songs not just as historical
source materials, but as an emotionally charged means of excluding confessional and national
others from the German community. This text, which is one of the historical fictions least
interested in confessional reconciliation within this study, casts characters out of the community
if they do not express sufficient sympathy with the suffering of Protestants, and furthermore
reconceptualizes the Peace of Westphalia without any reference to Catholics. Although the text
may not explicitly condemn Catholics, ready condemnation of the Imperial Army in combination
with the omission of Catholics from Hans Dietrich’s idea of Heimat and Vaterland makes clear
that the national community of Der Kriegspfarrer is exclusively Protestant. Despite divergent
concepts of community, confession and nation in these four texts, all reveal the affective potential
of sound and song to negotiate the “us” in the German Kulturnation.
Reflecting further on the commonalities as well as differences between these four historical
fictions, the difficulty of recasting Martin Luther as an interconfessional German hero during the
fin de siècle comes into focus. While some Protestants offered Catholics a version of Luther that
valued his service to the German language as a means of finding common ground, others
maintained that Luther and Lutheranism were the basis of German culture and made no effort to
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recast Luther as a unifying figure, thus excluding Catholics as full members of the German nation.
Despite the growing pains of ecumenical approaches to Luther during the fin de siècle, the First
World War did oversee tremendous innovations in the reappraisal of the Reformator, suggesting
that perhaps the literary idea of utilizing the catastrophic setting of war to renegotiate national
iconography was not too far from the realm of possibility.
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Chapter 4

A Shifting Legacy:
Imagining the Thirty Years’ War
Before, During, and After the First World War
Introduction: A Diversity of Desires in Fictions of the Thirty Years’ War
In his seminal 1936 discussion of the German historical novel Der historische Roman und
wir, Alfred Döblin programmatically states “Und klar herausgesagt: mit Geschichte will man etwas.
Und da nähern wir uns in aller Bescheidenheit dem historischen Roman.” (Döblin (1963) 173)
With this essay, Döblin cemented his authority as theorist as well as practitioner of the historical
novel. Yet in contrast to the precision of this statement, Döblin’s massive Wallenstein (1920),
which in form and style shares many commonalities with his magnum opus, Berlin Alexanderplatz
(1929), barrages the reader with so much historical trivia laced with outright absurdity and fantasy
that it is difficult at first glance to guess what Döblin “wanted” or what a reader might “want” with
this literary history of the Thirty Years’ War. The simplest answer might be that Döblin wished to
mock the notion of linear, causal history via information overload, but even this response would
imply a greater social critique of historiography, human progress, and even rationality. Indeed,
although this study has sought to identify what German-language writers “wanted” with histories
of the Thirty Years’ War from 1871 onward, in the era of literary modernism this question becomes
significantly more difficult to answer. The didactically explicit language of historical fictions that
previously dealt in themes, motifs and tropes that expounded relatively straightforward political
desires such as reconciliation between the confessions becomes more implicit, more nuanced,
more complicated over time. The development from highly didactic historical fictions in the 1870s
and 1880s to more exploratory and even experimental investigations of history in the 1890s and
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early twentieth century occurs along a spectrum that defies distinct cut-off dates. Nevertheless, by
the years just prior to, during, and after the First World War, an undeniable shift in the aesthetics
and political uses of the Thirty Years’ War occurs.
Rather than identifying and discussing indisputable stylistic examples of “modernism” in
this chapter, the following three case studies have been chosen not only because they are modernist,
but also because of their proximity to the First World War, which displaced the Thirty Years’ War
as the “Great War” in German history and memory discourses. These texts, written by Ricarda
Huch, Walter Flex and Alfred Döblin, could hardly be more different from one another, yet each
can be clearly situated in the mood of cultural pessimism that permeated late-Wilhelmine Germany
and the unprecedented experience of World War I. Tellingly, the heterogeneity in form, style,
aesthetics and ideology, amongst a host of other factors in these texts may already point to the
confounding condition of modernity. In the absence of dominant forms of writing, modernist texts
participate in a process of Entgrenzung, which the literary historian Helmuth Kiesel identifies as
one of two main principles of literary modernism. (Kiesel 108-176) With the term Entgrenzung,
Kiesel discusses vast opportunities in subject matter, form and language for experimentation. The
second principle of literary modernism according to Kiesel, Integration des Unschönen in die
schöne Literatur (Kiesel 99-108), defines itself, but contributed to further phenomena in the
modern arts:
Die Anerkennung des Negativen und Widerwärtigen als Gegenstand der Kunst
hatte notwendigerweise zwei widersprüchlich wirkende und doch untrennbar
zusammengehörige Effekte: zum einen die graduelle Ästhetisierung des Negativen
und Widerwärtigen und zum andern die ebenfalls graduelle Entästhetisierung der
Kunst. (Kiesel 107)
The integration of the Unschön, the resulting aestheticization of the repulsive as well as deaestheticization of art are recognizable tendencies in some of the texts already discussed in this
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study such as Michel Obentraut or Der Wehrwolf. Nevertheless, as the case studies in this chapter
will reveal, the integration of the Unschöne can break down didactic imperatives in historical
fiction, undermine narratives of national history, and cast once solid beliefs into ugly doubts. For
all their differences, the texts by Huch, Flex and Döblin can offer insight into such a modernist
reappraisal of the Thirty Years’ War.
Rather than further define literary modernism here, each of these texts bears a different
relationship to literary modernism and to form that necessitates individual discussion. The first,
Ricarda Huch’s Der große Krieg in Deutschland (1912-1914), offers a kind of modern history that
is expressly interested in narration. This text represents a genre hybrid that approximates many
discursive features of disciplinary histories yet narrates with the artistic license of a novel. Within
this pseudo-history of the war, Huch goes to great lengths to portray seventeenth-century
mentalities on their own terms without overbearing twentieth-century moralizing. In a completely
contrary manner, the second text, Walter Flex’s Wallensteins Antlitz (1918), rejects modernity in
a very modern manner. This collection of short stories reappropriates the didactic impulse of
nineteenth-century texts but does so from an undeniably modernist subjective position. The
resultant “gegenmodern” 1 ideology of his texts, which inextricably fuses religious belief with
national salvation, instrumentalizes Thirty Years’ War history in the attempt to construct a moral
imperative to have faith in God and the German nation despite pervasive doubt. The final case
study, Alfred Döblin’s Wallenstein (1920), offers a prime example of high literary modernism with
its fragmentary style, disregard for conventional grammar, fusion of fact and fantasy, and
reconstruction of human characters as conglomerate “Kollektivwesen.” 2 And yet despite its
thorough embrace of absurdity and modernist aesthetics, this historical novel offers the opportunity

1
2

Koch 205; a full discussion follows in the discussion of Walter Flex.
Gelderloos 117; a full discussion follows in the discussion of Alfred Döblin.
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to reflect on breaks and continuities in Imperial German historical fiction because Wallenstein both
provides a new direction for historical fiction and yet does not represent a full break with the
traditions of the genre. Though in many ways unique within the literature surveyed for this research,
Wallenstein does not exist in a vacuum and features a number of characteristics that can be traced
back to the origins of the historical novel.
On the basis of their diversity, these three case studies reveal the shifting legacy of the
Thirty Years’ War in the early twentieth century and that it could no longer serve linear
interpretations of history. Indeed, within these texts, multiplicities of voices and perspectives point
to the instability of historical narrative and the unmanageability of a single coherent interpretation
of a war that spanned thirty years and nearly all of the German-speaking lands. Even within the
highly didactic short stories of Flex, “doubt” is the literal backbone of the entire collection,
pointing to a crisis of belief. In the absence of belief in a grand narrative of the Thirty Years’ War,
each of these texts tackles the memory of this war from a different angle, reflecting the many
different “wants” of both writer and reader in historical fiction.
The following section first investigates this phenomenon of doubt narratively expressed
through Entgrenzung and the Unschön within Huch’s Der große Krieg in Deutschland, which
perhaps more consistently than any other text seeks to illustrate multiple competing and even
contradictory interpretations of the war that nevertheless co-exist.

Ricarda Huch: A Rhizomatic Image of the Thirty Years’ War
Amongst trained historians, even those operating under the auspices of New Historicism
and Hayden White’s considerations of narrativity, the scope of a given historical study is typically
limited to the breadth of the source material to be found. At the point where the sources cease, the
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historian operates on thin ice. And yet this is also the point, as repeatedly demonstrated in the
previous chapters of this study, that the historical novelist puts on skates. Rather than take off into
the expanse of the historical imagination as some other novelists have done, however, the first
professionally trained female German historian, Ricarda Huch, navigates the very edge between
“history” and “fiction” with Der große Krieg in Deutschland (1912-1914), and it is for this quality
that the work has garnered lasting attention and a reputation. At the time of the work’s first
publication, it was tagged neither a history nor a novel, but sold with the descriptor, “Dargestellt
von Ricarda Huch,” thus acknowledging Huch’s auctorial influence in crafting this historical
narrative. Thereafter the work underwent numerous titular revisions including the addition of the
classification “Roman” and a change of title to Der Dreißigjährige Krieg on account of the new
usage of “the Great War” as an epithet for the war between the Allied and Central Powers. When
introducing Huch’s work on the Thirty Years’ War, most studies open with the question of whether
Der große Krieg is a history or a historical novel (Hahn (1984); S. Anderson (1994); Maierhofer
(2005); Schubert (2016)). This teaser question, however, is almost always recast, as scholars
acknowledge that the dichotomy between history and literature is only useful insofar as the
symbiotic relationship between these disciplines can be foregrounded and the categorization of
“either or” placed aside.
In the absence of any critical distance to her source material – scholars are not even sure
which sources Der große Krieg draws upon since it includes no citations – Ricarda Huch makes
herself the sole auctorial source, which methodologically removes this work by a degree from
classification as a generic academic history. (Schubert 256–257; S. Anderson 144) Yet, Der große
Krieg remains so motivated by rigorous, historical interest that it would likewise be unproductive
to simply classify the work a novel. While the flair of artistic license is evident in the evocative
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description of events, reenactment of dialogues, and invention of characters’ thoughts, Der große
Krieg is still decidedly more conservative in its literary in(ter)ventions than the historical fictions
previously discussed in this study. On a linguistic level, moreover, the copious usage of indirect
speech (Konjunktiv I) maintains the professional tone of a report, reinforcing distance of both
narrator and reader from the narrated. (Vedder 136) In light of these considerations, Huch’s
impressive undertaking is thus conventionally neither history nor novel, yet the progeny of both,
and thus commonly generically classified, if anything, as a historical novel but most often simply
called a “Darstellung” or “Representation” in deference to the original subtitle, “Dargestellt von
Ricarda Huch.” (S. Anderson 141-142; Maierhofer 307, Schubert 251)
In addition to the genre question, much of the current research on Der große Krieg devotes
its attention to Huch’s occupation of another grey zone, namely between the modern and the “antimodern” (Berghahn, Paulus, and Röhnert (2016); S. Anderson (1994)). Huch’s rigorous approach
to history and the writing of history, which prioritizes a critically reflective stance of the historian
in the present against the past, has been noted as a clear product of the modern condition. More
precisely, Huch positioned herself and her historical writings explicitly as a response to the
historicism of the nineteenth century, which believed in the possibility of objectivity. (Schubert
251; S. Anderson 143-4) In Huch’s own defense of Der große Krieg’s handling of source material,
she strikes a surprisingly Mühlbach-ian note when she states that
Natürlich waren mir besonders Dokumente aus der Zeit wertvoll. Das gedruckte
Material habe ich ziemlich vollständig bemüht, und ich habe streng auf historische
Zuverlässigkeit geachtet, höchstens einmal etwas zusammengefasst, und in dem
was ich das Dekorative nenne mir hie und da Freiheiten herausgenommen. Ich
glaube, ich darf behaupten, dass Zeit und Menschen wirklich so waren, wie ich sie
dargestellt habe, und dass die Historiker sie im allgemeinen ganz verfälschen. Man
denke z.b. an Ranke! Die Historiker erwähnen wohl gelegentlich die Roheit,
Gemeinheit über eine vergangene Zeit, aber nur wie etwas zufällig angeklebtes,
davon abgesehen schildern sie mehr oder weniger ihre Zeitgenossen. (Bendt,
Schmidgall, and Weigl 190)
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Quotes such as these speak to Huch’s belief in and intention to find some kind of “internal truth”
of history, if one uses Brent Peterson’s terminology for this undertaking, while also voicing the
need to establish critical distance between the past and present. The thinly veiled allusion to
Leopold von Ranke’s “wie es wirklich gewesen ist” concept of history, which Huch writes off as
counterfeit, is thus reappropriated as legitimation for the use of artistic license. Recourse to
narrative form to write history, as is the case with Der große Krieg, intrinsically reflects what
Hayden White refers to as the “emplotment of history”, even if one takes at face value Huch’s
sincere desire to portray things as they really were. This ultimately ambivalent approach to
objectivity, which both seeks historical truth while admitting the necessity to literarily frame it,
embodies the crux of why the debate over whether Der große Krieg is a history or a novel occupies
such prominence to Huch scholars: understanding how Huch writes about history is necessary
when trying to understand how Huch is “modern”.
Importantly, to what extent Ricarda Huch can be considered modern has implications for
the disciplinary appraisal of her “history” as well as the interpretation of her participation in sociopolitical discourses of the early twentieth century that viewed war as a purifying social process,
especially in the wake of the Augusterlebnis and outbreak of World War I. Such discussions have
naturally arisen from quotes such as Huch’s 1914 defense of the war effort that characteristically
thematizes the desire for social rejuvenation not uncommon amongst members of the
Bildungsbürgertum at the time:
Von den Deutschen glaube ich, daß sie, wenn es nötig ist, bereit sind, ihre schönen
Dome zu opfern, wie sie jetzt Leben und Glück opfern. Europa ist reich genug, um
es sich mehr als eine Kathedrale kosten lassen zu dürfen, wenn nur aus den
Trümmern eine gereinigte, verjüngte Menschheit aufersteht. (Huch, Gesammelte
Werke, Band V, 845)
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Written in the same year as the publication of the final volume of Der Große Krieg as well as the
outbreak of the new “Great War”, this bellicose sentiment cannot be denied its proximity to the
work under investigation in this chapter as well as its historical context. Particularly from the
standpoint of post-war generations, there is a normative stake in rejecting the embrace of war as a
potentially anti-modern position and thus in locating any anti-modern impulses of Der große Krieg.
Anderson echoes this sentiment when she argues that Huch’s writings about the Thirty
Years’ War were meant to serve a “memory-jolting function” to awaken in the German people a
“common memory” that predates the perceived spiritual decay since the Baroque era. (Anderson
147) Huch’s alleged preoccupation with spiritual decay rings classically skeptical toward
modernity. Indeed, modernity’s seeming loss of order in comparison to the distant past was a
perceived social and psychological phenomenon that consumed many modernist writers. The
Zerfall der Werte essays in Hermann Broch’s retrospective work Die Schlafwandler (1928-1932),
which through a trilogy of novels critiques the decay of moral values in Imperial Germany and
this society’s longing for a Führer 3 to lead the way out of the “insanity” of a centuries-long
modernization process is, however, one of the most poetic and programmatic examples of
modernist moral decay discourse that identifies the onset of modernity in the schism of religion:
Jene verbrecherische und rebellische Zeit, die die Renaissance genannt wird, jene
Zeit, in der das christliche Wertgebilde in eine katholische und eine protestantische
Hälfte zersprengt wurde, jene Zeit, in der mit dem Auseinanderfallen des
mittelalterlichen Organons der Prozeß der fünfhundertjährigen Wertauflösung
eingeleitet und der Samen der Moderne gelegt wurde, Zeit der Aussat und zugleich
der ersten Blüte, diese Zeit ist weder durch den Protestantismus eindeutig
umzureißen, noch durch ihre Sinnenfreude, und auch nicht durch ihre
humanistische und naturwissenschaftliche Erneuerung: wenn diese Zeit, die in
ihrem Stil so sinnfällig als Einheit in Erscheinung tritt und zu einem Ganzen
zusammengehalten wird, wenn sie einen dieser Einheitlichkeit gemäßen Zeitgeist
3

The Führer figure is invoked in the first Zerfall der Werte essay, wherein indifference to the suffering of others is
presented as the means to avoid going insane in modernity; the underlying insanity of modernity, however, leads to
the individual’s desire for a Führer to make sense of the meaning-deprived atomization of modern life and provide
unifying motivation. (Broch 419-421)
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und Stilträger besessen hat, dann kann dieser nicht durch irgendein beliebiges der
vielfältigen Phänomene getragen worden sein, selbst dann nicht, wenn es sich um
ein Phänomen von so tiefer revolutionärer Gewalt handelt, wie es der
Protestantismus ist, vielmehr müssen alle diese Phänomene auf einen gemeinsamen
Nenner gebracht werden, sie müssen eine gemeinsame Wurzel besitzen, und diese
Wurzel muß in der logischen Struktur des Denkens liegen, an dieser spezifischen
Logik, die alle Handlungen der Epoche durchtränkt und erfüllt. (Broch 533)
The common denominator, as Broch later reveals, is the phenomenon of immediacy (Phänomen
der Unmittelbarkeit) which results in the loss of a central organizing principle of society because
all aspects of society become determined by their own prerogatives. (Broch 536) This loss of
totality in turn results in the atomization of all aspects of human life and so also the loss of a moral
underpinning of society. (Broch 536-537). The resulting nostalgia for the pre-modern period
before the loss of totality thus brings this excurse back to the theory of the historical novel, since
the genre itself can be seen as the attempt to literarily restore the “Ganzheit der Geschichte” as so
aptly phrased by Barbara Potthast. (Potthast (2007)) But also as various scholars of the historical
novel have stated, even though a text, for example Der große Krieg, might participate in a
discourse motivated by anti-modern longings for a coherent and idealized pre-modern order,
historical fictions actually expose the constructedness and utter falsification of a totality of history.
Huch’s statement about the First World War may be indicative of certain anti-modern tendencies
on account of its proximity to a backward-looking fascination with a pre-baroque renewal of
society, but Der große Krieg is itself a case study in the atomization of historical truth. This
“Darstellung” of the war does not pronounce one coherent history of the Thirty Years’ War, so
much as it rather fundamentally reconsiders how to represent history in narrative form so that
competing, indeed atomized, memories and “truths” can co-exist.
Der große Krieg certainly does not read like a treatise on how war revitalizes society but
rather like an anthology of countless ways Germans have killed and been killed. Copious historical
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detail paired with innumerable punctuations in narrative as a result of characters’ deaths
contributes to the sense of fragmentation which clouds any linear understanding of the Thirty
Years’ War in Huch’s work. Yet this is itself a conscientious strategy of representation. Vedder,
who investigates Todesarten und ihre Darstellbarkeit in this work, notes that Huch’s rejection of
closure or allegorical meaning in her history of the war enables Der große Krieg to be as openended and hopeless as the Thirty Years’ War itself, and she argues that the novel even incorporates
these central features into style. (Vedder 130) This style, which Vedder likens to a panorama, is
similarly discussed as Mannigfaltigkeit by Anderson and most concisely phrased by Schubert as
the attempt to make individual perspectives of the war visible through the incorporation of
innumerable historical details. (Vedder 129; Anderson 143; Schubert 252). Rather than take up
any of these terms, however, it is rather Deleuze and Guattari’s concept of the rhizome which
perhaps best describes the type of storytelling contained in Der große Krieg and which Frederic
Jameson has already compellingly applied to the depiction of the Thirty Years’ War in Döblin’s
Wallenstein. (Jameson 1541-1542)
Though the text is organized chronologically, the short stories that comprise Der große
Krieg more closely resemble the three-dimensional branches and nodes of the underground
rhizome than the long mural surface of the panorama. A panorama, which depicts a scene along a
horizontal plane, might better describe the interwoven fates of characters in a historical novel such
as Luise Mühlbach’s Die Opfer des religiösen Fanatismus, since these characters all seem to be
moving along a track that is understandable within the dynamics of war that Mühlbach depicts.
This is not the case in Der große Krieg. As theorized by Gilles Deleuze and Félix Guattari, “any
point on a rhizome can be connected with any other, and must be,” and it is this incessant potential
for intersection and connection that differentiates the rhizome from a panorama. (Deleuze and
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Guattari 11) As a rhizomatic narrative, this three-volume novel arranges an astonishing quantity
of miscellaneous trivia into over two hundred individual scenes that could each be read alone or
connected back to any of the others. Each “scene” is formatted as a chapter, although neither
chapter titles nor chapter numbers offer a rationale for the ordering or selection of these scenes.
The presence of a prominent historical figure may ground a scene in a moment in history, but many
scenes only feature character types such as the “pastor”, the “soldier”, the “girl” or the “mother”
like a timeless Grimm’s folktale. Additionally, some historical figures are recurrent across the
length of the novel, while others only appear once. What at first appears to be an arbitrary selection
of scenes, however, grows into a network that cross-references and folds back into itself, especially
in the characterization of Wallenstein.
Granted, about one third of the entire work (half of both volumes two and three) revolves
around Wallenstein, but even these scenes are told from dozens of perspectives. Overall the text
embraces the war’s origins and aftermath from 1585 to 1650, thus breaking out of the tendency of
historians since Schiller to privilege the events from 1618 to 1632. From the long-term simmering
tensions that preceded the war to the uneasy peace after the Treaty of Westphalia, Huch’s portrayal
of the war as a social history that interests itself not only in the great men of history, but also female
regents, town councilors, bandits, young peasant brides, and children dying from plague.4 In telling
these stories the novel approximates another central aspect of the rhizome, namely that, “A
rhizome can be cracked and broken at any point; it starts off again following one or another of its
lines, or even other lines.” (Deleuze and Guattari 17–18) Where death signals the end of one of
these lines – as is also the case in the Wallenstein arc – the next scene starts without reorientation

4

For an analysis of the diverse female perspectives in Der große Krieg, Waltraud Meierhofer’s Hexen - Huren Heldenweiber. Bilder des Weiblichen in Erzähltexten über den Dreißigjährigen Krieg (2005) offers a compelling
discussion of ways the historical novel both casts and resists casting women in traditional gender roles.
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elsewhere and may either eventually connect back to a previously mentioned place or person, or
open up a new domain for exploration.
Returning to the question of anti-modern tendencies in the text, the rhizomatic nature of
this representation of the war cannot offer a programmatic answer to the modern condition or
argument for a return to the past. Indeed, Potthast’s concept of the historical novel’s intrinsic
tendency toward Geschichtspessimismus, wherein historical fiction generically illustrates the loss
of belief in the totality of history, can help explain the inability of Der große Krieg to verbalize
anti-modern nostalgia during or at the conclusion of the Thirty Years’ War. (Potthast (2007) 55)
Overwhelming attention to historical trivia, myths and imagination render a cohesive, coherent
historical narrative unattainable. Not only can the past hardly be understood in the present, but
problems in the present cannot be anachronistically resolved in narratives of the past. Moreover,
Der große Krieg’s rejection of narrative coherence in favor of a multiplicity of perspectives
emphasizes the subjectivity of history as affected by differences in time, space, gender, age, class,
confession and countless other factors. Der große Krieg does not tell one (his)story so much as it
tells literally hundreds of stories. The diversity, even unmanageability, of narrative within Der
große Krieg thus decidedly distances the text from an ideologically anti-modern standpoint.
Between countless miniatures of brutality that could be read as consequences of moral decay in
modernity, there are small triumphs of reason over superstition that reveal the author’s
retrospective approving emphasis on emerging ideals of the Enlightenment during the war. By
repeatedly highlighting individuals such as the Jesuit reformer Friedrich von Spee, the astronomist
Johannes Kepler or the musician Heinrich Schütz, Der große Krieg crafts a recurring narrative that
points to a better, that is to say less brutal, enlightened human condition that is not grounded in
any pre-Baroque religious mentalities. (Lach 263) The sheer diversity of experiences and
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personalities depicted in Der große Krieg relativizes any potential for an overarching ideological
message within the expansive rhizomatic network of interlocking scenes that constitute Huch’s
Thirty Years’ War.
With regard to the high degree of fragmentation within the text, the following section
proceeds from the standpoint that Der große Krieg is a quintessentially literary-modernist retelling
of the Thirty Years’ War in spite of Huch’s overarching ambivalence towards modernism
expressed elsewhere. Yet rather than further plumb the debates discussed above, the following
discussion returns to the ever-present question of Thirty Years’ War literature, namely the role of
confession. Scholars have not ignored confession in Der große Krieg, but their relative lack of
interest in the topic reflects how this historical novel practically realizes the shift in historiography
that is now dominant in the twenty-first century: bracketing out of religion as casus belli in favor
of an emphasis on networks of competing interests that fueled the agglomeration of conflicts
known as the Thirty Years’ War. However, although secularization and modernization may go
hand-in-hand, this thoroughly modern historical novel does not impose a secularized worldview
on the past. Instead, Huch navigates a space that respects the centrality of religious ontology in the
seventeenth century while also exposing the incoherence of a purely religious interpretation of the
Thirty Years’ War. Consequently, the following section explores how Der große Krieg in
Deutschland simultaneously destabilizes a religious narrative of the war while taking an emphatic
stance towards the subjective reality of devout believers and their superstitions.

“Der große Krieg in Deutschland”: Caught between Belief, Disbelief, and Contradiction
That scholars emphasize disciplinary, social and cultural aspects of Ricarda Huch’s Der
große Krieg in Deutschland over the expressly religious already implies that this work realizes a
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shift in appraising the legacy of the Thirty Years’ War. Not only does Ricarda Huch not describe
the war as a purely religious war – arguably all the historical fiction discussed in this study has
disputed an outright religiously-based interpretation of the war – the salience of confession is also
diminished. Rather than present alternative causes of the war so as to legitimize a call for
confessional reconciliation in Wilhelmine Germany, Der große Krieg fundamentally recalibrates
the centrality of confession in the interpretation of the Thirty Years’ War. For Huch, the Thirty
Years’ War is not a moral lesson demanding contemporary confessional reconciliation. More
precisely, the novel’s reframing of confession is not as politically expedient for national selfidentification as the prioritization of French and Swedish Feindbilder as discussed in the second
chapter or the unifying language of Luther in the third. As a veritable turning point in the literary
imagination of the Thirty Years’ War in Imperial Germany, Der große Krieg does not treat the
war as a pedagogical tool for nation-building or other political ideologies.
Rather than “more or less portray contemporaries,” which was a key point of Huch’s
critique of nineteenth-century historians, Der große Krieg takes seriously the mindsets of
individuals who experienced a very different reality than those living in the beginning of the
twentieth century. Praise for Huch’s rigorous historical interest in this historical novel could thus
be rephrased as praise for her attempt to cast seventeenth-century characters in their own historical
terms without an overdose of anachronisms; on the other hand, praise for Huch’s literary
capabilities acknowledges the critical distance between narrator in the present and narrated in the
imagined past that leads “zur ironischen bis ungläubigen Infragestellung jedes historischen
Ablaufs und Resultats.” (Bauer 344) The rhizomatic interlocking of hundreds of scenes has much
to do with this effect. In the absence of a consequent political-ideological interpretation of history,
the juxtaposition of some two hundred scenes in the historical novel creates such a degree of
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complexity, nuance and even contradiction that the text creates the impression of an authentic
tapestry of life in the seventeenth century.
To explore the diversity of religious and political identities in Huch’s image of the “Great
War in Germany,” the following section is divided into three parts: (1) the text’s representation of
superstition; (2) the construction of dialogues on the roles of religion and politics in warfare; and
(3) the use of “deutsch,” “Deutscher,” and “Deutschland.” Through the analysis of these three
aspects of the text, this section discusses how the rhizomatic structure of the novel resists the
application of twentieth-century concepts of religion and nation to the Thirty Years’ War.
To begin with the first point, witchcraft is very real in the minds of Huch’s characters. Due
to the nearly ubiquitous belief in witchcraft, the witch skeptic as portrayed in the book knows what
a powerful slander it is to accuse a woman of witchcraft. The duality between superstition and
exploitation of superstition is thus a social reality that has great bearing on Huch’s portrayal of the
Thirty Years’ War. In the very first chapter of the work, Huch establishes witchcraft accusations
as a tool of political expediency by describing of the fate of Jakobe of Baden, who married Johann
Wilhelm of Jülich-Cleves-Berg in 1585, was decried a witch, and was subsequently assassinated.
Beyond highlighting witchcraft beliefs, this first chapter flags many of the intertwining themes to
recur in the work: Jakobe and Johann Wilhelm’s arranged marriage is the product of political and
religious calculus (Band I 5-6); Jakobe and Johann Wilhelm’s councilors jostle for power over the
duchy on account of Johann Wilhelm’s mental illness (Band I 19-20); Jakobe faces an explicitly
fabricated accusation of witchcraft meant to sideline her and rationalize Johann Wilhelm’s
incompetence (Band I 21-25); and lastly, Jakobe is assassinated just as it looks as though she might
be freed from prison (Band I 32). In the wake of this intrigue, neither Jakobe nor Johann Wilhelm
has any surviving (legitimate) issue, and Johann Wilhelm’s sisters become the means by which
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their husbands – one a Calvinist Hohenzollern, the other a Lutheran Wittelsbach – lay claim to
Jülich-Cleves-Berg.
Although this chapter begins decades before the war, the question of Jülich succession,
long left unresolved, gets rolled into the many disputes of the Thirty Years’ War (and beyond) and
thus in the long term connects to the titular conflict of the book. As the opening scene for this
historical novel, the chapter about Jakobe importantly illustrates how inextricable various factors
often used to explain the Thirty Years’ War are. Confessional differences may heighten the stakes
of conflicts of succession, but the empire’s many princes and rising powers are interested not only
in religious counterbalancing but also territorial expansion and access to new sources of revenue,
as is the case with Jülich and its wealthy capital, Düsseldorf. (Band I 96) Yet it is the invocation
of witchcraft alongside these rather traditional sources of conflict that situates this text within the
discourses of the sixteenth and seventeenth centuries, when superstitions constituted their own
dynamic reality. While the novel embraces the irony of witchcraft accusations – witches are never
treated as real – this irony simultaneously estranges the twentieth-century reader from the narrated
events without indulging in the moral superiority of condemning superstition.
In contrast to short stories such as Wilhelm Meinhold’s Maria Schweidler, die
Bernsteinhexe (1826) or Wilhelm Raabe’s Else von der Tanne (1865), which treat witchcraft
beliefs in the Thirty Years’ War as either exotic entertainment in the former or as metaphor for
irrational mob mentality in the latter, Huch depicts witch accusations as something far from
entertaining or irrational. Huch’s tales of witch trials do not affirm the twentieth-century reader’s
position of superiority over superstition, but lay bare basic human traits of vindictiveness,
misogyny, and self-preservation that lie at the heart of witch scares. While the accusation of
witchcraft in Jakobe’s case is a clear example of political expediency with deadly consequences,
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other scenes of accusations of witchcraft prove equally disturbing: as an expression of antiSemitism (Band I 67, Band II 16, 485); as the condemnation of women with too much political
influence (Band I 137, 178); as the marginalization of elderly and unattractive women (Band I 248,
339-346; Band II 403-405); as an alternative to divorce (Band I 165-177; Band II 404); as
explanation for men’s violent behavior (Band II 147); as the demonization of the confessional
other (Band II 96-100, 328-329); and as the means to raise revenue (Band II 101). The witch
accusation is logical insofar as it is portrayed as a means to an end, and tragic in its pervasiveness
within a society that is morally and legally prepared to prosecute witches.
In a series of recurring scenes with the historical figure of Friedrich von Spee that span the
second and third volumes of the novel, the stakes of witchcraft beliefs and not just the
instrumentalization of superstition in the seventeenth century come into focus. As a Jesuit witch
confessor in Würzburg, Spee’s task was to convince the accused to spurn the devil’s magic and
return to God. In his first appearance in the novel, Spee hears the confession of a woman whose
husband has denounced her as a witch and responds as follows:
Er könne sich nicht denken, daß ihr Mann so schlecht sei, falsches Zeugnis wider
sie abzulegen. Vielleicht rühre Gott sein Herz, daß er in sich gehe und umkehre
…Gott sei gerecht, ihm dürfe sie vertrauen, wenn sie ein reines Herz habe, und daß
sie das habe, fügte er gütig hinzu, lese er in ihren Augen. (Band II 167)
Spee importantly does not question the existence of witches here, and he believes that divine
providence, expressed in the hearts of men, can save the accused innocents. In the pages that follow,
he is, however, proved disastrously wrong as this woman and countless others are condemned of
witchcraft, heinously tortured and burned at the stake. (Band II 167-174) Humanity, as Spee learns,
is plagued by “teils Verblendung und Unwissenheit, teils Habsucht, Grausamkeit und andere böse
Triebe.” (Band II 240) Superstition offers fertile ground for man’s worst impulses.
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Although Spee never outright denies the reality of witchcraft, he expresses doubts
regarding the possibility of corporeal contact with the devil5 and the likelihood that all the accused
are guilty. (Band II 170) However, when Spee advocates on behalf of the accused and protests the
injustices of the legal system, his superior reframes the witch trials as a pillar upon which the
Jesuits and the church stand:
Er glaube, daß viel Ungerechtigkeit bei den Hexenprozessen wie bei anderen
Sachen unterliefe; aber der Orden könne sich nicht mit Dingen befassen, die ihm
Feindschaft zuziehen würden. Der Orden kämpfte für die Kirche und erweise ihr
große Dienste; er würde also der Kirche schaden, wenn er sich schadete, und dürfe
sich von seinem Ziel nicht abwenden lassen. (Band II 176)
To admit shortcomings in the witch trials would invite criticism of the order’s other practices. In
a society where belief in God is a given, the persecution of witches takes on the symbolic value of
the church’s struggle to rout out evil, layered here with the activities of the Counterreformation.
(Band II 176) With such high stakes, no crack in the order’s infallible judgment can be considered
inconsequential. If the Jesuits and the church were wrong about witches, what else did they get
wrong? Even if few of Huch’s characters categorically believe in the existence of witches, those
in a position of power benefit from the perpetuation of witchcraft trials from the man who wishes
to take on a new wife to the face-saving church (and not just the Catholic Church). Unable to
realize change from within the order, Spee requests to be transferred out of Würzburg and
anonymously publishes the Cautio criminalis seu de processibus contra sagas liber,6 one of the
most important historical documents in the defense of those accused of witchcraft. (Band II 240,
244) By highlighting Spee’s clerical and reformist endeavors, Der große Krieg gives weight to the
5

A central component of witchcraft beliefs within Christian thought included not only signing the “devil’s book” in a
contractual agreement for magic in exchange for the soul, but in sexual intercourse with the devil via succubae and
incubi. The alignment of sexuality with evil, and expressly women’s allegedly insatiable lust as explanation for the
disproportionate number of female witches, is the fundament of the seminal fifteenth-century text on witchcraft, The
Hammer of Witches by the Dominican inquisitors Heinrich Kramer and Jakob Sprenger.
6
Published in 1631, this text is in English most commonly referred to as the Cautio Criminalis, but the title literally
translates to “legal caution or book about the trials against witches.”
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immense struggle to overcome a deeply rooted system that benefitted from witch trials. In so doing,
Huch does not present witch trials as an aberration in Europe’s teleological path toward
Enlightenment, but rather as a systemic feature embedded in the theological, legal and cultural
thought of the depicted past.
Also worthy of note, parallel to witchcraft beliefs is another entire strain of discourse about
the superstition of astrology, wherein Johannes Kepler too plays a similar David against an
institutional Goliath role. Although Kepler seeks to enlighten his contemporaries with the science
of astronomy, he is forced to earn his money telling the fortunes of superstitious kings and generals.
Especially in the depiction of Kepler, whose mother is furthermore accused of witchcraft (Band I
247), Huch demonstrates that the undogmatic scientist is the exception to the rule, not the obvious
genius guiding Europe to a new enlightened era. (Band I 120-125, 169-175, 243-252, 332-346;
Band II 266-273, 520; Band III 276) By taking superstition as a paradigm for the Thirty Years’
War, the historical novel creates sympathy for victims – often women and the marginalized – who
are accused of impossible crimes, while focusing on the rational motivations of accusers who relied
on superstition to legitimize their own prejudices and authority. The war may be unbearably brutal,
but it cannot be dismissed as the product of a bygone era; the superstitions may have changed, but
the motivations are enduringly plausible.
Changing gears, in discussing the rhetoric of religion, politics, and warfare, the historical
novel maintains a similarly ironic ambivalence toward the notion of the “war of religion” as toward
witchcraft beliefs. There are those who believe the war is absolutely about religion, there are those
who absolutely do not, and for many the answer is unclear. Regardless of whether characters
believe in the religious causes of war, however, the invocation of confession often serves as a
legitimation strategy in much the same way as accusations of witchcraft do. As a result, the text
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destabilizes a coherently religious interpretation of the war, and instead asks for whom it is
advantageous to fight in the name of religion, for whom it is advantageous to act as though the war
is fought in the name of religion, and for whom it is advantageous to dispute a religious
interpretation of the war.
If one first considers the Clausewitzian statement that war is politics by other means, the
fusion of religion and politics in Huch’s historical novel is the precursor to a discussion of religion
and war. Returning to the question of Jülich succession – and in a separate chapter from the one
depicting Jakobe – Wolfgang Wilhelm of Neuburg (Johann Wilhelm’s nephew) urges his
staunchly Lutheran father to enter negotiations with the Calvinist Hohenzollerns and Calvinist
Kurpfalz Wittelsbachs to resolve the dispute: “doch müsse man die Politik vom Kirchlichen
abtrennen.” (Band I 97) However, the question of succession goes unresolved because his father
remains unwilling to negotiate with the Calvinists and Wolfgang Wilhelm is unable to secure the
Jülich inheritance through marriage to a Hohenzollern daughter. To overcome this impasse,
Wolfgang Wilhelm looks to his Catholic Wittelsbach cousins to bolster his claim to Jülich. To
secure his political advantage, Wolfgang Wilhelm agrees to secretly convert to Catholicism in
exchange for the hand in marriage of a Bavarian princess and Bavaria’s support in the succession
dispute. (Band I 190-199) Although this contractual marriage does not decide the Jülich affair in
Wolfgang Wilhelm’s favor, later in life the widowed Wolfgang Wilhelm redeploys this tactic,
deciding a Protestant wife would better suit his needs for local, Palatine political allies. (Band II
368-369) Conversion as well as interconfessional marriage are thus portrayed as just tools in the
political toolbox. And so, rather than follow his own advice to separate religion and politics, the
character of Wolfgang Wilhelm demonstrates how religion serves as the extension of politics by
other means.
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Once the Thirty Years’ War has broken out, politics are played out on the battlefield and
at the altar. Intrinsic to this dynamic is the presence of devout characters who, like Wolfgang
Wilhelm’s father, are primarily motivated by confessional antagonism as well as secular minds
like Wolfgang Wilhelm, who are primarily motivated by prerogatives of state. The presence of
both the devout and the secular renders the war unintelligible without religion, but religion alone
remains an insufficient explanatory variable. One illustrative example of this interplay between
religiously- and secular-minded characters takes place as Tilly and his army seek to occupy
Hanover and defend the city against the Danes. As the city council contemplates the best course
of action, the Danish faction warns against “jesuitische[r] Zweizüngigkeit” and frame the decision
in terms of whether the city wishes to remain Protestant or convert to Catholicism. (Band II 122)
On the other side, a councilor questions Tilly’s reputation as a tool of the Jesuits and discounts the
premise of forced conversion:
So könne er bei Gott schwören, daß er seinem Glauben treu anhänge. Es sei ihm
aber nicht bekannt, daß es sich um den Glauben handle; denn dergleichen
Forderungen seien noch nie an sie erhoben, wie man auch von Ausrottung der
Religion nirgendwo gehört habe, wohin Tilly gekommen sei. (Band II 122)
In the debate over whether to side with Tilly or the Danes, the inability to reach consensus leads
to confessional escalation. Whether or not the city gates should be opened to Tilly’s army is
quickly recast as the survival of Protestantism in Hanover. Although Tilly asserts that the rumors
of forced conversions are a Danish lie intended to sow mistrust in the Empire and allow the Danes
to invade, the Danes insist that Tilly will say whatever he needs to lure the Protestants into his trap.
(Band II 122-123, 126-127) While it is to the advantage of Tilly, the Catholic other in Northern
Lutheran Germany, to reject a religious understanding of the conflict, it is to the advantage of the
Lutheran Danes to stage themselves as defenders of the faith. Unlike earlier historical fictions,
however, Der große Krieg does not seek to arbitrate which of these views is “correct.”
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Rather, the debate in Hanover finds a sequel in the court of Duchess Elisabeth of
Braunschweig-Wolfenbüttel when she explicitly asks her chancellor “ob der Krieg ein
Religionskrieg sei oder nicht.” (Band II 127) Although the chancellor assures Elisabeth that the
war is unquestionably a religious war, she remains unconvinced and pointedly remarks that it
might not be the chancellor’s conviction, but his Danish-filled Geldbeutel that argues so. (Band II
128) Similarly, Calvinist Landgraf Moritz of Hessen-Kassel sees human greed rather than religion
per se as the cause of conflict, stating poignantly “Die Menschen sind Tiere… und zerreißen
einander. Wehe demjenigen, in dessen Kopfe ein Funken Geist brennt und die Tragödie beleuchtet.”
(Band II 209) Similar comments recur like déjà vu across scenes such as in Stralsund (Band II
216), amongst the townspeople of Magdeburg (Band II 330-333), and even the Vatican (Band II
359). While a plurality of characters disputes the premise that the war is a religious one, contrarian
voices repetitively express fears for their own confessional group. In Stralsund and Magdeburg, a
minority fervently deny that the Kaiser and Imperial forces intend to preserve the religious rights
of Protestants, and thus stress that the war – at least in its consequences for them – is of a religious
nature. Since a vast majority of these contrarian “common people” appear in only one scene, the
novel does not provide the space for these opinions to be reassessed or revised. By repeatedly
showcasing characters who voice anticipatory fear of occupation and conversion, rather than
retrospective lamentation thereof, the novel stresses the subjective experience of the war. Absent
scenes in which these same characters can reflect on the validity of their fears and by extension
the validity of certain historical narratives, these snapshots play a critical role in elevating the
imaginary “common man’s” reality of war over the historian’s hindsight.
Members of the military, however, are depicted in Huch’s work as especially prone to view
the war through secular or cross-confessional eyes. As already alluded to, Tilly claims to advocate
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for the rights of Protestants (Band II 122-123, 228) and casts the war as a political rebellion (Band
II 354). Wallenstein openly recruits from all confessions for the Imperial army (Band II 131) while
decrying Gustav Adolf’s conquest as a secular venture (Band II 181, 198), and Wallenstein himself
is ironically characterized as a threat to the Empire on account of his godless nature. (Band III 24,
61, 131, 179) Wallenstein’s officers furthermore repeatedly discuss how true “cavaliers” can
belong to any confession and that religion and politics should not mix. (Band II 196; Band III 78)
In yet another contrast, religion takes second place to nation in the example of the
Protestant German patriot Oberst Seckendorff, who mutinies against the Swedish forces and takes
money from the Kaiser. (Band III 416-417) The Protestant Imperial General Melander further
disrupts the clear division of Catholic/Imperial, Protestant/Anti-Imperial sides, and demands a
return to the cujus regio, ejus religio (whose realm, his religion) principle enshrined in the 1555
Peace of Augsburg. (Band III 423) Melander’s appeal to the Peace of Augsburg, which only
guaranteed the right of religious choice to Catholics and Lutherans, offers tongue-in-cheek humor
for those who know from outside of Huch’s text that Melander was Calvinist. Notably, the officers
who most outspokenly reject a religious interpretation of the war are those with Imperial
sympathies, even if they may be Protestant.
In contrast, Protestant anti-Imperial military figures provide additional nuance. While the
religious motivation of the Danes at Hanover is received by other characters in the novel with
suspicion, other figures such as Gustav Adolf or Bernhard of Weimar repeatedly appear more
devout and sincerely concerned about the fate of Protestantism. (Band II 381, 439, 443, 451, 477,
488-91, 496; Band III 188-189, 194, 300) In a similar manner, Freiherr Knyphausen argues that
Sweden stands for salvation and the Kaiser for hell. (Band III 271-276) Overall, many of the
characters of this historical novel, from councilors and townspeople to military personnel, resist
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calling the war a religious war. Nevertheless, a non-negligible number of civilians and Protestant
military leaders view religious freedom as the chief political aim of the war.
Although the historical novel as a whole favors a non-religious understanding of the war,
this perspective, which is admittedly only constructed through the fractured opinions of countless
figures, does not come at the expense of opposing perspectives. Instead of imposing a singular
interpretation on the cause and experience of the Thirty Years’ War, Der große Krieg portrays
contradictory views as equally legitimate, as both religious and non-religious interpretations find
resonance in the populace and thus constitute widely held competing subjective realities of the war.
Furthermore and despite voices that oppose the religious interpretation, the final scene of the novel,
which takes on highly allegorical confessional meanings, cannot be overlooked: taking place in
1650 after the official conclusion of the war, a Catholic band of soldiers descend upon a Lutheran
Easter service whereupon their captain murders the pastor’s daughter; just as though it appears a
skirmish will break out, the pastor pardons the captain, and the captain’s superior officer gifts the
pastor’s infant grandchild a golden necklace with the Madonna, and the Catholic soldiers partake
in the Lutheran Easter service. (Band III 518-528) This scene, which symbolically realizes the
metaphor of “die katholische und die evangelische Religion als Schwestern” (Band III 450),
certainly suggests that the legacy, as opposed to the cause, of the war hinges upon confessional
antagonisms that must be forgiven. By presenting the religious nature of the war as both a question
and a reality in the minds of those living it, Huch effectively places a conclusive retrospective
appraisal of religion out of reach.
Whereas superstition situates the Thirty Years’ War within the seventeenth century and
diverse religious perspectives destabilize a coherent interpretation of the causes and experiences
of war, the invocation of “Deutsch” in the text does not readily identify a burgeoning national self-
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consciousness in contrast to nineteenth-century tradition. While several Germans do self-identify
as “deutsch” and speak of “Deutschland,” these terms are more often used by non-Germans. By
allowing foreigners to largely define what is “German,” Der große Krieg on the whole inverts the
process of constructing the identity of the nation. The French and Swedes, merely depicted as
Feindbilder in previous historical fictions, articulate for themselves a Feindbild of Germans. The
novel thus takes the characterization of the nation out of the hegemonic control of German
characters and puts the identification of “German” traits largely in the hands of French emissaries
and Swedish officers.
For the French, as articulated by the Bourbon King’s emissary Feuquières, the image of
“ein[] Deutsche[r] nach der guten alten Art” is a German who can be bought. (Band III 36)
Feuquières, who goes on a grand tour of influence purchasing, boasts of his ability to train “die
deutschen Pferde” to gallop into battle at the sound of gold coins and “in Einklang mit den
Wünschen unseres Königs”. (Band III 36) The portrayal of Germans as wild, yet trainable, animals
gains dimension in the French perspective through the inner monologue of Comte de Guébriant, a
French marshal who served under Bernhard of Weimar and later secured German troops to fight
directly under French command. Although Guébriant also articulates the need to keep Germans in
line with money, he expresses a deeper French desire to reshape the Germans in the French image.
(Band III 385) Although the number of French voices in the novel are relatively few, they
uniformly disdain the Germans and see the war as an opportunity to secure France’s political and
cultural predominance in Germany and Bourbon supremacy over Habsburg rivals in Austria and
Spain. That French ulterior motives are stated with such bravado, however, establishes a tone that
does not cast Feuquières or Guébriant as purely villainous, but quite successful in their endeavors
and in a way accurate in their estimation of Germans. While the novel certainly casts the French
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as a Feindbild to German interests, the French critique of pervasive German corruption finds
resonance amongst the Swedes and even Germans, as was discussed above in the case of Duchess
Elisabeth’s chancellor or Landgraf Moritz.
Through the voices of Swedish military men, the novel cultivates an even more disparaging
picture of the German people. Gustav Adolf, acknowledging that French money can buy him the
obedience of the Germans, describes them as “hochfahrend,” “feige,” and “lügnerisch,” and states
that they are motivated by “Eigennutz, Habgier, Verrat und Untreue.” (Band II 258, 350, 456)
Chancellor Oxenstierna agrees with his king’s perception of the Germans, heaps upon them
similarly unflattering characteristics, and underscores the need for Sweden to “whip” the German
princes into order since the Germans are uncapable of governing themselves. (Band II 258-264,
449) From Gustav Adolf down to the common foot soldier, the Swedes present themselves as the
righteous defenders of both the faith and the liberties of the ungrateful German people. (Band II
331, 496) In the eyes of Swedish characters, the picture of the German nation is thus foremost
characterized by Kleinstaaterei, wherein foreigners are in the position to bandwagon motley
German princes together in their favor. More than just cultivating an image of the German nation,
the French and Swedish perspectives shift the image of the Thirty Years’ War away from a war
fought predominantly between Germans to a French and Swedish struggle to co-opt rebellious
German princes and undermine Habsburg predominance in Central Europe.
The German perspective on Germanness, perhaps unsurprisingly, comes to represent what
is desirable rather than what is observable. That Germans have permitted themselves to be bought
and divided by foreigners is not contested. Along with of negative examples, however, desirable
German traits are articulated. One such trait is “der alte deutsche Biedersinn,” whereby one can be
“satisfied with his own and not lust for other’s property.” (Band II 348) Notably, the Elector of
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Saxony makes this critique after the fall of Magdeburg and does not direct the remark against the
Imperial forces, but rather Christian Wilhelm of Brandenburg, who made, in the Elector’s
estimation, unjustifiable claims for Magdeburg against the Kaiser. As a corollary to good German
sense, the Elector further expresses the refusal to ally with the Swedes or French, stating: “Ein
deutscher Fürst soll auf sich selbst stehn.” (Band II 348) Though German princely independentmindedness is condemned by the Swedes and viewed as weakness, here the Elector presents it as
virtue. The desirability for Germans to stand for themselves is similarly vocalized as the “fromme
altdeutsche Gesinnung” by Bernhard of Weimar, who ironically served both Sweden and France,
and after Gustav Adolf’s death finds himself completely dependent on French money. (Band II
491, Band III 195, 341) In the image of Bernhard the novel almost crafts a national hero: “er wollte
sein Vaterland nicht unterjochen, sondern es frei und groß machen,” but his untimely death cuts
his dream short before he is either able to extricate himself from the French or liberate Southern
Germany. (Band III 344-345) Against the unfulfilled hopes of Bernhard, the man who perhaps
comes closest to verbalizing a rallying call to the German nation is Oberst Seckendorff, the
Protestant mutineer who spurns the Swedes and attempts to convince his troops to change sides:
Sie sollten einmal nachdenken, wofür sie sich eigentlich schindeten, hungerten und
darbten? Wofür sie ihr Blut vergössen? Nur Schweden kommt es zugute. […] Da
rühmten sich denn die paar schwedischen Offiziere ihrer, der deutschen Soldaten,
Siege und genössen ihre Eroberungen; von ihnen, den braven tapferen Deutschen,
die darum geblutet hätten, sei nie die Rede. Warum sie sich das von Eindringlingen
wollten gefallen lassen? Er spräche als ein freier Deutscher von Adel zu freien
deutschen Männern und Soldaten. Jetzt sei der Augenblick der Befreiung
gekommen. Jetzt müssen sie Mann für Mann beieinander stehen, damit ihnen das
Joch nicht wieder aufgeschnallt würde. (Band III 415)
In his speech Seckendorff openly appeals to “German” values rather than religious or regional
identities, and pairs Germanness with the need to stand together and liberate themselves. Yet,
despite his passionate candor, this desirable image of Germanness too falls apart along familiar
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lines: Seckendorff has allegedly been bribed by the Kaiser, and the troops fear that mutiny would
not lead to freedom for all, only the personal enrichment of a few aristocratic elites. Corruption
and internal divisions dominate, and no German hero can unite the people.
In the absence of a German hero, Der große Krieg evades the didacticism of earlier
historical fictions that utilized the Thirty Years’ War as a projection screen for nation-building
dreams in Imperial Germany. Indeed, the vocal presence of French and Swedish characters who
pointedly mock the corruption and infighting of the Germans highlights the ironic distance
between an idealized German nation and all too human reality. Even in their own words, nearly
every German character who calls for something akin to deutsche Treue violates his own principles
even as he states them. Though there are differences between Frenchman, Swede and German,
Huch’s historical novel stages its German cast as utterly human and far from ideal.
Discussions of superstition, religion and Germanness in Der große Krieg shed light on the
intricacies as well as internal contradictions of Huch’s image of the Thirty Years’ War. Where
there is belief, there is also instrumentalization of belief. What is considered by some to be a
political dispute is in the eyes of another the fate of Protestantism in Germany. Where French and
Swedes see the Germans as corrupt, the Germans dream of unity. Importantly, these are but a small
fraction of the themes to be drawn out of this massively elaborate historical novel. The rhizomatic
structure of Der große Krieg enables a degree of knotted and overlapping narrative unheard of in
earlier historical fictions of the Thirty Years’ War, but more conspicuously undermines any
coherent lessons to be gleaned from the war. Rather than interpret the war according to a clearly
articulated thesis, Huch’s historical novel embraces contradiction to suit the subjective realities of
the novel’s characters. In developing a history of the Thirty Years’ War that permits a multiplicity
of contradictory voices and avoids construing historical events as a collection of symbols to suit a
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didactic goal, the novel assumes the stature of another theoretical construct from the French
context in addition to the rhizome: the lieu de mémoire. As developed by Pierre Nora, lieux de
mémoire help understand the constructedness of history. When reading Nora’s reflection on
writing the seven volumes of lieux de mémoire, his concluding remarks about the value of thinking
about history in these terms could easily be applied to Huch, if one simply replaces “Frankreich”
with “der Dreißigjährige Krieg”:
Mit den »Lieux de mémoire« wird nun der Versuch einer Geschichtsschreibung
unternommen, die viele Stimmen umfaßt. Ihr Hauptanliegen besteht - und genau
das ist der zentrale Punkt - in der Weigerung, das Symbolische in einen gesonderten
Bereich zu verbannen und Frankreich als eine Realität zu definieren, die selbst
gänzlich symbolisch wäre. Dies bedeutet aber auch, jede mögliche Definition zu
verwerfen, die Frankreich auf ein Repertoire bestimmter Realitäten reduzieren
würde. Akzeptiert man diese Sichtweise, dann ist der Weg für eine andere
Geschichte frei, die sich weder ausschließlich auf organische noch auf nationale,
ökonomische oder soziale Zusammenhänge konzentriert. [...] Diese Geschichte
würde sich nicht für die von der Erinnerung gespeicherten Inhalte, sondern für die
Erinnerung als Mittel zur Situierung der Vergangenheit in der Gegenwart
interessieren. (Nora 90–91)
Huch’s Der große Krieg in Deutschland embodies a new way of thinking about and remembering
the past that does not reduce history to a few determined realities or symbols, but instead opens up
the memory of the Thirty Years’ War so that it may hold multiple meanings for the present’s
understanding of the past. Although Huch may have asserted that she developed a better means of
writing history “as it really was” than Ranke, her treatment of the Thirty Years’ War as a lieu de
mémoire intrinsically reflects changing modes of scholarship and issues of contemporary salience.
With particular consideration to the overarching question of this research, Der große Krieg
as rhizomatic lieu de mémoire treats religion fundamentally differently than earlier historical
fiction of the Thirty Years’ War in that confessional antagonism must be neither prioritized as the
moral lesson of the war nor sidelined as a false narrative. Rather, confessional antagonism is
permitted to exist as an integral part of the tapestry of the Thirty Years’ War without determining
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any didactic message for the contemporary reader. By resisting the imposition of twentieth-century
political ideologies on the seventeenth century, the text in turn provides the ultimate irony: Huch’s
thoroughly modern depiction of the war through the narrative reconstruction of diversified
memories creates the aura of a historical novel that seeks to recount the past in its own terms.

Walter Flex: Evangelist for the German Nation
Quite the opposite of Ricarda Huch’s appreciation of seventeenth-century perspectives is
Walter Flex’s devoutly nationalistic imposition of wholeness and meaning on fictions of the Thirty
Years’ War. Flex’s collection of Thirty Years’ War short stories, titled Wallensteins Antlitz, was
first published in 1918 roughly a year after Flex’s death, although the individual stories were
originally written before the war. Regardless of the exact time of writing and publication, the eight
scenes contained in this volume cannot be divorced from late-Wilhelmine kulturkritisch responses
to modernity. Motivated by a widely held perception of “nihilistische[] Indifferenz” in modernity
(Koch 14), Walter Flex sought to enliven German culture with an unflinching belief in God through
his writings. Flex’s historical fictions of the Thirty Years’ War are consequently steeped in biblical
imagery and a missionary zeal to find God’s divine will in all things, while remaining unmotivated
by the confessional difference between Protestants and Catholics. Since Flex did not possess any
theological training, the religious fervor of his writings is particularly striking and already signals
the potentially anti-modern tendencies of Wallensteins Antlitz. Yet to state that the ideological
underpinnings of Flex’s works are anti-modern oversimplifies the complexity of his programmatic
response to modernity. Rather, the way in which Wallensteins Antlitz tells Thirty Years’ War
history is so thoroughly modern, even in its rejection of modernity, that this work deserves special
consideration as an expression of the Gegenmoderne.
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As defined by the sociologist Ulrich Beck and aptly applied to the works of Walter Flex
by Lars Koch, the Gegenmoderne does not identify a coherent set of beliefs or aesthetics, but can
be understood as “den seinerseits zutiefst modernen Versuch, den an- bzw. wahrgenommenen
‘Verlust integrierender Sinngehalte’ und die hieraus folgenden Gefühle von Heimatlosigkeit,
Zweideutigkeit und Zweifel im (literarischen) Entwurf einer von neuer Eindeutigkeit bestimmten
Welt zu negieren.” (Koch 205) Though modern opponents to modernity come in many stripes,
Walter Flex (1887-1917) was literally and figuratively a child of the late nineteenth century, and
his works attempt to illustrate the self-evidence of religion and nation as a means to counteract
feelings of displacement and disorientation in modernity. A strong didactic impulse in line with
his staunchly Lutheran and fervently nationalist sentiments runs through Flex’s works. (Wahl 291)
His desire to instruct these values in others has been the subject of literary as well as biographical
investigations, including into his time as a tutor in the household of Otto von Bismarck’s
grandchildren. For the German nationalist Flex, whose early writings participated in the lionizing
cult of Bismarck, service to the Bismarcks caused fantasy to collide with reality, where he
lamented their anglophone tendencies and ultimately resigned after a quarrel over “Deutschtum”
in the family’s presence. (Wahl 296-297)
The target of Flex’s literary moralizing chiefly included the perceived decadence of
modern society, which he believed needed to be reinvigorated with traditional German values. Not
unlike other intellectuals of the generation that embarked on professional, adult life just before the
outbreak of the First World War, Flex considered late Wilhelmine Germany to be in a state of
“gesamtgesellschaftlichen moralischen und kulturellen Niedergangs” that necessitated a revival.
(Koch 4) For a promovierter Germanist like Walter Flex, the rapid changes in society at the
opening of the twentieth century cemented a worldview wherein the German intellectual’s
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standard-bearing cultural status as well as the traditional model of Bildung had been displaced.
(Koch 103-104) In his tutoring work as well as his writings, Flex championed the cause of the
intellectual. Equipped as he was with a command of the German classics, including an extensive
understanding of Schiller’s dramas, it is perhaps unsurprising that Flex turned to the
Erinnerungsort of Wallenstein to reassert belief, Gemeinschaft, and purpose in the face of the
putative modern societal decline by literary means.
Though Wallensteins Antlitz has until now received comparatively little scholarly attention,
the analyses of other works in Flex’s oeuvre reveal pertinent trends in his approach to society and
religion. Although only moderately successful as a writer prior to the war, Walter Flex catapulted
to fame with Der Wanderer zwischen beiden Welten (1916), which he wrote in part while deployed.
The novella’s instant success was further bolstered by Flex’s own death on the Eastern Front just
a few months after publication. Flex may not have retained high name recognition over the past
one hundred years, but for many decades after both World Wars Der Wanderer was second to only
Erich Maria Remarque’s Im Westen nichts Neues (1929) by number of book sales in the category
of German-language literature about the First World War. (Kuhn 1987 190) Of further note,
Wildgänse rauschen durch die Nacht, a poem contained within Der Wanderer, has enjoyed
sustained notoriety independently of the novella, especially as a song popularized by the
Hitlerjugend. (Wahl 363) These two texts, in addition to the incomplete fragment Wolf Eschenlohr,
constitute the focus of literary studies of Flex. Although Wallensteins Antlitz has received virtually
no scholarly attention, the dynamics of sacrifice to the nation and reconciliation with fate that are
evident in Der Wanderer are also intrinsic to Wallensteins Antlitz, making the studies of Der
Wanderer a necessary foundation for a discussion of Flex’s evangelistic short stories of the Thirty
Years’ War that depict the downfall as well as renewal of a biblically envisioned German nation.
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Der Wanderer deserves special consideration here, as Flex’s personal experience and
opinion of war finds its expression in this autobiographical novella. Central to scholars’ discussion
of this work is its bridge-like function in emotionally mediating between the euphorically
nationalistic Augusterlebnis and the traumatic reality of the First World War. (Wahl (2002); Koch
(2004); Kuhn-Osius (1987, 2010)) Though an “orgy of patriotic fervour” was evident across
Europe upon the outbreak of war in the summer of 1914, this phenomenon was perhaps most
pronounced in Germany, where it was closely linked to the promise of social renewal.
(Feuchtwanger 175) This longing for a fundamental reconfiguration of modern society is the crux
of Der Wanderer, which, as a poetic recount of Flex’s friendship with his fallen comrade Ernst
Wurche, envisions an idealized symbiosis between the individual and the will of the people that
gives young men purpose and justifies the high human costs of war. (Kuhn-Osius 35, 40) To bring
this rather theoretical description closer to the Blut und Boden ideology that it represented, the
description of Wurche by Konrad Flex, Walter’s brother, helps contextualize just how militant this
character is: “In ihm verschmolzen Christentum, deutsche Kultur, Wandervogelgeist und
preußisches Soldatentum zu schöner, stählerner Einheit.” (Konrad Flex, 106) On the basis of such
an “exemplary” man, Der Wanderer presents an ideal of life and death in service to a particularly
militant national community. Lars Koch has poignantly observed that the urge for belonging
specifically within an organically interdependent community (Gemeinschaft) as opposed to
existing in atomized modern society (Gesellschaft) is recurrent in Flex’s works, noting that Flex
developed a:
Programm einer total-harmonischen Volksgemeinschaft, die den Einzelnen nur als
organisch integriertes Glied des Ganzen akzeptiert und die stabile Kohärenz des
gemeinschaftlichen Gefüges durch die auf Dauer gestellte Unterscheidung von
Freund und Feind zu erreichen trachtet. Der von Max Weber so genannten
„Entzauberung der Welt“ entspricht in Flex’ Werken die Wiederverzauberung der
deutschen Nation auf der Grundlage einer deutschen Religion, die das moderne
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Phänomen des Nationalismus mit der Rhetorik eines martialischen Protestantismus
verbindet und auf diese Weise eine ontologisch fundierte „Letztkohärenz der
Wirklichkeit“ reaktualisiert. (206)
By framing Flex’s utopian ideals within the context of early twentieth-century sociological
concepts developed by Ferdinand Tönnies and Max Weber, Koch explores Flex’s fusion of
religion with the nation as a response to perceived societal decadence. Though Flex’s nationalism
is thus imbued with openly Protestant characteristics of belief and sacrifice, Koch notes that Flex
expressly includes German Catholics within this national community at the expense of nonChristian “others,” including Jews, whom Flex literarily marginalizes and whose capacity to be
equally “German” Flex outright questions. (Koch 127-132, 137, 153-154) Flex’s writings
including Wallensteins Antlitz may have been ecumenical, but they were also anti-Semitic,
excluding Jews from the “us” of the German nation.
With a similar focus on belief, Wahl precisely credits the religious dimension of Flex’s
nationalism, especially in its ability to offer consolation, as a crucial factor in explaining why Der
Wanderer became a “Kultbuch” during and after the First World War:
weil in ihm auf beispielhafte Weise aus dem deutschen Vorkriegsnationalismus ein
den veränderten Umständen angepaßter, dabei zugleich modernisierter und
radikalisierter Nationalismus entwickelt wurde und der Autor dieses Buchs die
Ängste, Nöte, Hoffnungen und seelischen Bedürfnisse seines Publikums aus der
eigenen Lebenserfahrung heraus kannte und erstnahm. (Wahl 356)
While Wahl acknowledges that the novella’s success rode on its provision of a revised national
idea that addressed the needs of the contemporary German reading public, Kuhn-Osius pinpoints
this phenomenon within Flex’s self-description as a mourner. (Kuhn-Osius 40) In the face of
tremendous loss of human life, the religiosity of Flex’s nationalism is the pivot around which his
worldview at once appears modern and yet from another angle decidedly anti-modern. The nation,
itself a product of modernity and form of social organization, becomes not only a projection screen
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for emotions such as fear and need, but also the goal which justifies loss and sacrifice, thus merging
with religion as a source of solace rooted in the pursuit of a purpose greater than individual mortal
existence. In narrating the life and death of Ernst Wurche, Der Wanderer narrates idealized service
to the nation that does not end with Wurche’s demise but continues diegetically in Flex’s
conversation with the deceased Wurche and simultaneously on a metalevel in the invitation to the
readers, i.e., Flex’s fellow countrymen, to mourn with Flex and thus partake in this national
community. While the Geist von 1914 could not be sustained in the face of mass casualties of
undeniable scale by 1917, Flex’s religiously infused nationalism offered a framework to rationalize
the slaughter and channel bereavement into the process of national community-building. Like Der
Wanderer zwischen beiden Welten, the short stories contained in Wallensteins Antlitz guide the
reader through scenes of brutal death and attempt to show the way past doubt toward a belief in
rebirth; the question of whether this doubt can truly be overcome, however, lends these stories
their particularly modernist quality.

„Eine blutgetaufte Glocke, die Gott lieb ist“: Flex’s Desire for a Divine Nation
Wallensteins Antlitz, with its name alone, harkens to a German literary tradition going back
to Friedrich Schiller’s dramatic poem and casts the enigmatic Imperial generalissimo as the
recognizable face of the Thirty Years’ War. Although this collection of eight short stories does not
emulate Schiller’s trilogy, the subtitle Gesichte und Geschichten vom Dreißigjährigen Krieg
reinforces its focus on the various “faces” subsumed under Wallenstein to narrate war, and thus at
least nods to Schiller’s strategy of scene-setting via the lively rabble of Wallensteins Lager. Set in
the camps around Nürnberg in 1632, army life looms large in Flex’s depiction of the Thirty Years’
War just as it did in Flex’s own life on the Eastern Front, where he allegedly shared parts of
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Wallensteins Antlitz with his troops. (Windegg IV) Though written prior to the war, the
Wallenstein stories contain the same brand of religious nationalism to be found in Der Wanderer,
and Flex, the former tutor now serving on the front lines, undoubtedly saw himself in the role of
Schiller, cultivating the aesthetic sensibilities of his comrades-in-arms via excerpts of his own
literature. (Konrad Flex, 104-105)
For his aesthetics of sacrifice, Flex has gone into the history of German literature as a
particularly virulent proponent of Blut und Boden nationalism. In form and content, however,
Wallensteins Antlitz expresses this reactionary sentiment through modernist literary tactics of
Entgrenzung that probe the limitations of human knowledge, thus merging reality, myth and
dreams with a reflective awareness of individual subjectivity. A particularly illustrative example
thereof is the story Letzte Wacht (46-51), which features a Catholic protagonist whose troubled
conscience and clouded consciousness drift seamlessly between reality and dream:
Fluche mir nicht, Vater! Was tust du, Vater –? Seine Arme tappen ruckweise nach
der Sterbekerze. Die steile, stille Flamme schaudert plötzlich unter dem hart
zupackenden Griff. ... Erbarmen, Erbarmen, Vater – – –! Umsonst. Der Vater stößt
seinem Kinde die Sterbekerze ins Gesicht. Dann bricht er zusammen. ...
Gnädiger Gott, was war das?! Der Dragoner fährt wild auf. Auf der Stirn brennt ein
jäher Schmerz. Gott im Himmel, er schläft ja! (Flex 49-50)
Copious usage of ellipses and dashes emphasize a breakdown in the protagonist’s cognitive
processing and reflect modernist interest in fragments and the embrace of subjectivity. Likewise,
the theme of troubled father-son relationships also surfaces in the short story titled Wallensteins
Antlitz that does not just metaphorically compare man to animal, but realizes a literal
transformation of men into beasts:
Der gebietende Gott und der gehorsamende Mensch, das waren der Kaufherr und
sein Sohn, ehe der Zusammenbruch kam, Hund und Herr, das war Franz und sein
Vater nach dem Zusammenbruch. Ein reißender Hund, der auf einen Wink des
Vaters jeden Soldaten anfiel und an der Kehle niederriß, ein Hund, der auf einen
Pfiff parierte und jeden Fehlsprung mit Mißhandlungen büßte, ein verwilderter,
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halbtoller Hund in den Händen eines Strauchdiebes – das war der Junge durch Tage
und Wochen.
Eines Tages war der Alte meinen [Wallensteins] Arkebusiern in die Falle gegangen,
die dem reißenden Wolf seit langem aufpaßten. Der Junge wollt' ihn herausbeißen
und geriet selbst in die Eisen. (Flex 38-39)
The portrayal of human characters not “as dogs” in the form of simile, but through literal
dehumanization into throat-tearing, wild, and biting canines is but one example of the experimental
language associated with literary modernism that, as discussed further below, is particularly
evident in Alfred Döblin’s Wallenstein. Although Walter Flex’s constant recourse to biblical
imagery and martyrdom may at first glance appear “reactionary,” this appraisal ought to apply
foremost to the classification of his political ideology but not his literary style, which appropriates
more quintessentially modern conventions than any of the surveyed nineteenth-century historical
fictions of the Thirty Years’ War.
In introducing Wallensteins Antlitz, Flex’s publisher Walther Eggert Windegg explicitly
names Das Blut der Almuth Petrus (1914), the first short story in the collection, as one of the texts
that Flex took with him to the Eastern Front. (Windegg V) Flex’s personal attachment to this story,
his biographer brother’s explicit reference to this work of all the Wallenstein stories (Konrad Flex
105), as well as the publisher’s foreword suggest that Das Blut der Almuth Petrus exemplifies the
underlying morality with which Flex and his readers identified in Wallensteins Antlitz. To quote
Windegg’s own words,
die hier vereinigten Stücke [verdienen] dem deutschen Schrifttum erhalten zu
werden. In flüchtigen Stimmungen, in knappen Zügen, in einigen packenden
Schicksalen ist hier eine ganze bedeutsame Zeit, die Wallensteins Antlitz trägt, vor
uns hingestellt mit einer Unmittelbarkeit und Plastik, die neuerdings beweist, daß
die Dichtung näher und wirklicher sein kann als die Geschichte. Neben der
stofflichen Gewalt, von welcher der Dichter, selbst mitunter noch befangen scheint,
steht schon die feine Geistigkeit und der tiefe Ernst, die seine höchsten
Eigenschaften sind: ist nicht das Blut der Almuth Petrus schon wie ein Großes
Abendmahl und ist von Gotteskindschaft und von Menschenbruderschaft nicht
auch in diesen Blättern schon ein deutlicher Hauch? (V-VI)
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Here Windegg commends the air of the divine and the desire for fraternity amongst the qualities
that make Wallensteins Antlitz, and Das Blut der Almuth Petrus in particular, deserving of a lasting
place in German literature. Despite this praise, Walter Flex’s works have not become a part of the
German literary canon. These stories, premised in violent nationalistic imagery, no longer strike
the cultural nerve for which they earned praise in Wilhelmine, Weimar and Nazi Germany. There
is an alienating hostility in Flex’s promulgated Germanness, which – masked in the romanticized
image of the “blood” – promotes a holy German fraternity that is predicated on war and the violent
distinction between countryman and national infidel.
Of the many narrative similarities that Das Blut der Almuth Petrus shares with Der
Wanderer, a major commonality is the function of the central protagonist, in this case Pastor7
Hannibal Petrus, in showing his congregation how to live and die. This man, named for the
Carthaginian military genius who fought Rome, re-enacts the metaphorical struggle in his
resistance to the Holy Roman Empire. However, rather than lead his people to victory in life,
Hannibal guides his congregation to victorious death, as foreshadowed in the first two lines of the
story: “Die Gemeinde des Hannibal Petrus hat keine Gnade zu erwarten. Zwischen ihr und dem
Tode stehen nur die steinerenen Mauern der Kirche von Frankenreuth.” (Flex 1) The church in
which the surviving eleven men of Protestant Frankenreuth are entrenched, described as the
“Bollwerk Gottes” that has withstood 800 years of “himmlischen und irdischen Stürmen”, unifies
the symbolism of Luther’s Eine Feste Burg ist unser Gott and the metaphor of Germany as a
fortress besieged. (Flex 1) Quite emblematic of Flex’s metaphorical language, this church
represents the nation that, by merit of the men that have prayed, fought and died for it, has

7

Original: Prädikant. Within the story, Hannibal Petrus appears to command the respect of “his” congregation,
although the term Prädikant implies that he could be a kind of layman or provisional clergy. Indeed, to see Petrus as
a spiritual authority despite lacking full institutional training as a pastor would only strengthen the parallels between
Petrus and a mentor figure like Flex, who offers spiritual consolation separate from the official auspices of the church.
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withstood a history of onslaught. Notably, in this short story the enemies besieging the churchfortress are named Friedländische Dragoner, Wölfe, kaiserlichen Söldner, Soldateska, and
Mordbuben, but not once Katholiken. The victims of the narrative are clearly marked Protestant,
but by completely omitting any reference to a Catholic other, Das Blut der Almuth Petrus does not
actively participate in a discourse of confessional antagonism. And as discussed below, Flex’s
staging of Lutheran reverence for the Eucharist permits substantial overlap with Catholic teachings
of transubstantiation rather than confessional exclusion.
The comparison of the plight of the German community in 1632 Frankenreuth with that of
the 1917 Eastern Front speaks for itself, and in reading this specific text to his troops, Flex took
on the role of Pastor Petrus, urging his congregation to sacrifice themselves for the German nation:
“Er schaut wortlos auf seine Gemeinde und zwingt sie unter das Joch seines Willens. Sie sollen
sterben wie er will, trotzig und gläubig.” (Flex 8) Though Joch seines Willens may sound like a
negative appraisal, in the example of Hannibal it instead represents the positively valued strength
of will that can subdue rebellious individuals. (Flex 9) The conflict of the story is thus not whether
or how these men will die – they will do so in accordance with Hannibal’s will – but how this
community will continue if its men are martyred. And so Almuth Petrus comes into focus. Almuth
is the only female in the story, but she is less a woman than a mere extension of her husband.8 As
the pastor’s wife, Almuth epitomizes the aesthetic of a devout and deferential woman:
Sie ist eine zarte, blonde Frau, Almuth Petrus, mit großen, blauen Kinderaugen, die
ewig fragen oder um Hilfe zu bitten scheinen. Wer Hannibal Petrus und sein Weib
einmal mitsammen gesehen hat, der weiß, daß sein Wille auch ihr Wille, sein
Glaube auch ihr Glaube, sein Lieben und Hassen auch ihr Lieben und Hassen ist.
(Flex 11)

8

Maierhofer also briefly reads Wallensteins Antlitz in her survey of Thirty Years’ War historical fiction, but she limits
her analysis to Das Blut der Almuth Petrus and its “Nationalismus mit zum Teil chauvinistischen Zügen.” (Maierhofer
355)
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Hannibal and Almuth are “one,” but as man and woman their societal, metaphorical purposes in
Flex’s concept of nation are different. Hannibal will lead his men to noble deaths, while Almuth
serves as the child-bearing vessel and bleeding object to perpetuate this community. And it will be
upon her body that the men’s violent inscription of community will be written. Trapped inside the
church alongside her husband, eleven other male members of the congregation, her young son as
well as her infant son, Almuth’s role is to bleed: to bleed for her son’s baptism and to bleed out so
as to activate the men’s desire for revenge in a manner reminiscent of the instrumentalization of
Hally’s raped corpse in Heinrich von Kleist’s Hermannsschlacht.9
Almuth’s blood is, most of all, inextricable from biblical and Germanic allusions. As
Hannibal prepares the men for their deaths, Almuth interrupts their prayer with the wild
exclamation, “Taufe!” (Flex 13) Almuth’s fervent demand for baptism and thereby the eternal soul
of her child gives substance to her name, which traces back to the Althochdeutsch “adal muot” or
“edle Gesinnung.” Almuth repeats the imperative “Taufe” another six times before running out of
the church with a golden chalice to retrieve water for the “heilige Pflicht” of baptizing her newborn.
(Flex 14-17) When Hannibal, the father, looks to the Soldateska standing by the well and the blue
skies above, he doubts that she will succeed: “Sie wird nicht Gott zwingen, ein Wunder zu tun.”
(Flex 17) At this juncture the story reaches its climax: though Almuth cannot obtain water, an
Imperial soldier stabs her and, once dragged back into the newly re-barricaded church, the golden
chalice fills with her blood. (Flex 17-22) Almuth’s blood as a redirection of the Holy Communion
from water and wine back to blood stands out for its biblical imagery and promise of salvation.
Almuth’s blood, however, is not limited to the imagery of the Eucharist as a sign of God’s
covenant with Hannibal’s Germanic congregation. With the blood-filled cup in her hand, Almuth

9

For a discussion of gender and war in the works of Kleist, consider Krimmer’s “The Gender of Terror: War as
(Im)Moral Institution in Kleist's Hermannsschlacht and Penthesilea” (2008).
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once more cries “Taufe!” (Flex 22) Invoking the eight souls saved on Noah’s ark, the eight days
prescribed before the male child can enter God’s covenant through circumcision, and most
especially the eight days Thomas doubted before believing the resurrection of Jesus Christ, Almuth
Petrus’ eighth cry of “Taufe!” finally brings realization to her doubting husband and the eleven
men beside him: “Und nun wissen es alle: Gott hat sein Wunder getan. Gott hat seinen Kelch in
den Händen der Mutter mit seinem Allerheiligsten gefüllt.” (Flex 22) The miracle represented by
the eighth appeal to baptism in the presence of these twelve apostolic men is further confirmed in
the iconographic staging of the dying mother. The golden chalice, pressed against Almuth’s bloody
wound like the hand of the Apostle Thomas on the body of Christ, commands the reader to believe
in the divine will of God.
Yet this call to belief is not an indiscriminate call to all Christians, and the analogy of
Almuth’s blood with the blood of Christ is not the only reading of this scene. Indeed, Almuth’s
blood further substantiates the distinct Germanness of this congregation via textual reference to
lore with origins as old as Almuth’s Germanic name. Barricaded within the fortress-church,
Hannibal and his men contemplating the use of blood for baptism invokes the famous scene from
the Nibelungenlied when Hagen and the trapped Burgundians drink blood to stay alive inside the
besieged great hall of Etzel’s castle. Flex, a master of intertextual references to the German canon,
stages biblical allegories on an undeniably German-nationalist stage. The promise of salvation
(from the metaphorical flood of modern decline), of belonging to God’s chosen people (a baptized
German nation), of faith in God (the commandment for belonging in the German community) thus
come together in the image of the golden chalice filled with Almuth’s blood at the feet of these
twelve apostles of the German nation.
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As the dying Almuth falls silent, the men in the congregation exclaim “Taufe!” an
additional four times, thereby bringing the total count to twelve in a further reference to the
apostles. (Flex 14) Thereafter Hannibal begins the rite of baptism, but falters when he fails to think
of a name. To help him, Almuth points above her head; the ringing church bell bears the name
Johannes, and so the child is christened Johannes Petrus. (Flex 25) Like the other names in the text,
this name too layers itself with the symbolism of divine and national salvation: the name Johannes
not only invokes John the Baptist, but also John the Evangelist; Petrus likewise calls to mind St.
Peter holding the keys to heaven; and the ringing of the bell not only evokes the call to church, but
also long-standing cultural appeals to German nationalism. The symbol of the bell in German
literature is traceable at least to Friedrich Schiller’s “Das Lied von der Glocke” (1799); but for
Flex and his audience Gerhart Hauptmann’s immensely popular Die Versunkene Glocke (1896)
would likely have had greater resonance on account of its “folkish ideology, nationalism, and
cultural pessimism” bound up in the ringing of the bell. (Weiner 1988) By the merit of this name,
Flex stages Johannes Petrus as the hoped-for prophet of the German people, whose voice, like the
sound of a church bell, will evangelize and call the German Kulturnation to God.
The story’s shift of focus from the inevitable deaths of Hannibal, the congregation, and
Almuth to the salvation of the sacred infant mirrors the emotional shift also found in Der Wanderer.
In the latter, the death of the heroic Wurche is a tragedy, but the story continues with Flex as
mourner. As a result of this process, crushing sorrow is given the space to transform into closure
within a narrative that rationalizes sacrifice as serving a greater purpose – the individual’s
realization of fate, the war effort, the survival of the nation. In Das Blut der Almuth Petrus, death
is the God-ordained lot of the adult generation, but their sacrifice is for posterity’s sake. Almuth
bleeds out with the baby at her breast, and Hannibal leads a charge against the Imperial soldiers in
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which all the congregation dies, but they take many of the soldiers with them to their deaths. After
the clash ends, the surviving Imperial soldiers look for survivors, but Almuth’s blood deceives the
soldiers into believing that the baby is dead, and so he is spared. When Johannes Petrus’ nameless
older brother finally descends from the steeple where he had been vainly ringing the church bell
for help, he takes up “die Bürde eines hilflosen Lebens” and with it flees to Nürnberg. (Flex 29)
Flex evaluates this final act once again in biblical proportions: “Eine Glocke ist den Händen der
Teufel entrissen, eine heilige Glocke ist dem Dienste des Herrn gerettet! Johannes Petrus, du hast
nicht Vater und Mutter, aber deine Seele ist eine blutgetaufte Glocke, die Gott lieb ist.” (Flex 31)
What began as a story of assured death ends with the promise of salvation for the next generation.
The final two paragraphs of the story are, however, a reversal of the mourning in Der
Wanderer. The tenor of narration changes from descriptive language to inquiry and imperative,
which simultaneously implies a command to the reader and also aligns the reader with the position
of the narrator, imploring Johannes Petrus and the next generation to continue the struggle:
Johannes Petrus, Glocke Gottes, wirst du tönen?
Töne rein und voll, heilige Glocke Gottes! Die verlorene Menschheit bedarf der
Kraft und der Liebe. Blutgetaufte Glocke Gottes, wer soll von Kraft und Liebe
tönen, wenn nicht du? (Flex 31)
The shift in focus to the future offers closure to the tragedy of the congregation, since their sacrifice
guarantees the survival of Johannes Petrus. Notably, his elder brother has also survived, but his
mere existence carries little weight because the narrative is concerned with more than just the
physical survival of individuals. Ancestry is certainly important – both children are the seed of the
spiritual leader of this community – but in additional to lineage, Johannes Petrus symbolizes by
merit of the epic circumstances of his baptism as well as in his name the continuity of an entire
mnemonic system of values and beliefs. The sacrifice of life, in this worldview, is not as simple

253

as the trade-off of a life for a life, but of the cyclical pattern of generations whose coming and
going perpetuates a specifically German Gemeinschaft.
The pessimism and thus firmly modernist quality of these final lines, however, is the twice
expressed doubt that this Glocke Gottes will sound. The combination of question-imperativequestion conveys the narrator’s desperate plea to his German audience to be the voice that awakens
modern society from its decadence. Yet the uncertainty that these questions convey undermines
the significance of the demise of the congregation. The narrative description of their violent deaths,
which represents the modernist aestheticization of the Unschön, is not a baroque-like depiction of
the morbid intrinsically tied to a belief in the afterlife, but a depiction of the repulsive that, despite
its overbearing and compensating biblical imagery, is concentrated on the transience of life and
the coveted survival of the German nation: there is no discussion of the afterlife in this text because
the salvation promised by biblical imagery is reserved for the nation. The story’s inability to
articulate an image of the individual soul’s afterlife acknowledges not only the crisis of faith as a
condition of modernity but substitutes the ultimately secular institution of the nation for heaven,
thus realizing the core difference between depictions of the Unschöne in pre-modern art – which
frames the morbid within eschatological frameworks – and modernist art – which embraces the
human experience of the unsightly. (Kiesel 99-108) With the conclusion of this short story, the
fates of Johannes Petrus and his brother are left open as these characters do not resurface in the
collection; whether the Glocke Gottes survives and finds resonance remains shrouded in doubt.
In no story is the reality of doubt as apparent as Das Armesünderwürfeln. The title, referring
to Armesünder as a designation for persons sentenced to execution and a game of chance, identifies
the crux of the conflict in this short story. A soldier named Frieder and his Herzbruder – a likely
reference to Ulrich Herzbruder of Grimmelshausen’s Simplicissimus – are sentenced to death for
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“Aufruhr und Desertation,” which within the context of the story symbolize apostasy. (Flex 115)
During the night between sentencing and execution, Frieder’s comrade, for fear of death, loses his
sanity and descends into a laughing madness that disturbs Frieder so immensely that he pines for
death. (Flex 115-116) When drumming announces the moment of execution, Frieder’s former
lover begs his commanding officer, a colonel, to spare Frieder’s life. (Flex 117) Although the
drunken colonel is initially disinterested, once he witnesses his subordinate officer’s vocal
opposition, he is “tickled” (“spurt […] den Kitzel”) into further provoking the nerves of the officer
and is especially amused to know that one of the sentenced men has gone mad: “Um so besser!
Um so besser! Das gibt Unterhaltung!” (Flex 117-118) To suit his intoxicated state of mind, the
colonel decides that one of the two men will be spared by a literal role of the dice. (Flex 119)
Appalled by the Willkür of the colonel’s game of chance, Frieder at first resists, but when his mad
comrade gladly throws the dice, Frieder is overwhelmed with the sudden desire to live. (Flex 119120) In the moment Frieder rolls the dice, however, he realizes that he has gambled with the “Blut
und Leben seines Herzbruders” and turns ashen. (Flex 120) Rather than rejoice in his lucky throw
or otherwise rationalize his fate, Frieder turns his back to the colonel and to God:
Der Frieder steht mitten im Zelt, als wäre er angenagelt an den Fleck, auf dem er
gestanden. Und dann reißt er mit jähem Griff ein Kruzifix, das ihm im Gürtel steckt,
heraus und bricht es, knack, in zwei Stücke und wirft’s in den Dreck. Und er blickt
auf den zerbrochenen Jesuchrist und lacht auf, blickt auf den Obristen und lacht auf,
blickt auf die Dirne und den Hauptmann und lacht auf. Und dreht sich kurzum und
geht aus dem Zelt. (Flex 121)
In this hysterical act of Gottesverneinung, the protagonist remains in the position of the skeptic
who feels manipulated by the arbitrary whims of drunken and insane men. The presence of the
crucifix is not a commentary on his Catholic identity, but the metaphorical imagery of the broken,
denied body of Christ. Rather than see either divine intervention or even divine retribution in
forcing him to live while his Herzbruder dies, Frieder outright rejects God’s hand in his fate.
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Unlike all other stories in this collection, Das Armesünderwürfeln includes a narrating
frame: the protagonist, Frieder, is not actually present, but spoken about. His crisis of faith, rather
than told by an all-knowing narrator, is recounted by an Imperial dragoon around the campfire.
Before telling the story of how Frieder became the strange man that he is, the dragoon pointedly
calls him a “verrückter Heiliger,” prefacing the story as if the tale of Frieder is a biblical parable.
(Flex 111) Because the dragoons feel uneasy in the presence of Frieder, the short story comes to
an abrupt end when the narrator sees Frieder approaching. The abruptness of the ending eliminates
the possibility of closure, yet this feature serves a clear strategy in Flex’s didactics. Through this
style of narration, the reader is placed in the position of the campfire listeners who wished to know
more about Frieder, but in staging Das Armesünderwürfeln as an oral tale without a coda, this short
story requires the reader to complete the interpretation of the parable. When the narrator stops
speaking, the ensuing silence prompts the question in this final story of the collection: do you
believe without seeing? Frieder, like the apostle Thomas, is in doubt and refuses to believe, but
the presence of so many variables of chance – his comrade’s insanity, the lover’s intervention, the
colonel’s playful mood, the role of the dice – gives space for the reader to bear witness to a story
wherein God’s hand intervened to keep Frieder alive. In the context of the seven previous stories
of “Gotteskindschaft,” Wallensteins Antlitz demands belief at the conclusion of Das
Armesünderwürfeln, the collection’s eighth trial of faith.
Walter Flex’s Wallensteins Antlitz is a highly moralizing literary work meant to mobilize
the pious and patriotic sentiments of the soldier fighting for the soul of Germany in the First World
War. The pragmatic instrumentalization of Thirty Years’ War imagery in order to craft a political
message of contemporary salience to Flex’s original readership thus keeps this work firmly in line
with traditions of historical fiction in the German Empire. Nevertheless, in its distinctly modernist
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style of experimental and fragmented stories, Wallensteins Antlitz decisively belongs to another
era than much of the linear historical fiction of the late nineteenth century. Not just style, but also
the form that Flex’s devout nationalism takes is distinctive. Of the eight stories contained in the
collection, Das Blut der Almuth Petrus most notably brings the aesthetics of Blut und Boden
nationalist sentiment to a fever pitch. In contrast, Flex’s boldly religious concept of nation simmers
below the surface in Das Armesünderwürfeln. Read out of context of the complete collection, Das
Armesünderwürfeln nearly articulates the same critique of the insanity and inanity of war that
emerged in the post-war, anti-war movement; yet within the context of the whole, this story is
clearly not intended to offer the same kind of moment of realization as a text like Im Westen nichts
Neues. Rather, the entirety of Wallensteins Antlitz realizes a gegenmodern vision of folkish
German nationalism and response to modernity’s loss of faith. Das Armesünderwürfeln does not
embrace the moment of disillusionment, but instead represents the ultimate call to believing
without seeing. Read cover to cover, Wallensteins Antlitz embodies Walter Flex’s evangelistic
response to a modern German society characterized by the doubting Thomas.

Alfred Döblin: Building on the Traditions of Historical Fiction
Rounding out the discussion with Wallenstein (1920), a before, during and after reflection
on the First World War as turning point in the reception of the Thirty Years’ War can be realized.
Ricarda Huch’s Der große Krieg in Deutschland was published before the First World War; Walter
Flex’s Wallensteins Antlitz was written prior to the war but only published thereafter; and Alfred
Döblin’s Wallenstein draws on Döblin’s service as a military doctor on the Western Front. Rather
than complicate the role of religion in the minds of those who lived during the Thirty Years’ War
like Ricarda Huch or attempt to reassert faith in God like Walter Flex, Döblin comes out of the
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First World War treating religion arbitrarily. Wallenstein may only be a prototype of the absurd
Döblinismus of Berlin Alexanderplatz, but its high modernist embrace of fragmented historical
imagination over linear historical narrative renders the Thirty Years’ War in terms unlike any of
the other texts in this study. Correspondingly, the natural analytical tendency would be to treat
Alfred Döblin’s Wallenstein as a world apart from the other texts in this study, but a review of
theory about the historical novel suggests that there are more commonalities between Wallenstein
and Imperial German historical fictions than first meets the eye. To understand continuities
between Döblin and his predecessors, Barbara Potthast once again provides meaningful insight.
In challenging Georg Lukács’s theorization of the historical novel as product of the “mass
experience” of history triggered by the Napoleonic Wars, Potthast explicitly states that it is not the
immediacy of history, but rather a burgeoning sense of critical distance to history from the turn of
the eighteenth century onward that causes history to become “Gegenstand der Reflexion und
Analyse.” (Potthast 2007, 8) This distance and ensuing sense of fragmentation in the scheme of
history thus paradoxically fuels the attempt to reconstruct a “Totalität der Historie” in both history
and literature. (Potthast 2007, 11) Yet, this endeavor also morphs into a means of social criticism
whether intended or not; historical novels voice commentary on contemporary social and political
realities in the process of constructing a historical narrative. (Potthast 2007, 43) One manifestation
of this process is the overtly schematic organization of many historical novels that posits modern,
liberal democratic ideologies against traditional, absolutist ones in a structural dichotomy to
achieve a form of synthesis – a dialectic, in other words – that in its reliance on historical imagery
replicates iconographic tendencies in the visual arts. (Potthast 2007, 47–55) As Potthast argues,
the historical novel’s attempt to reframe history in the guise of coherent dichotomies and thus
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reveal the desired causal connections between past and present proves untenable, leading to the
pessimistic compensatory preoccupation with historical detail:
hinter dem opulenten Schwelgen in Bildern, Stoffen und Versatzstücken der
Geschichte steckt ein verzweifelter Geschichtspessimismus, eine tiefgreifende
Krise des Geschichtsbewußtseins, die darauf beruht, daß geschichtliche
Entwicklungsprozesse und Kohärenzen im neunzehnten Jahrhundert als zerstört,
historische Fakten als vereinzelt erfahren werden. Die ästhetische Geste des
Zusammensetzens und Re-konstruierens einer Ganzheit von Vergangenheit und
Gegenwart ist der produktive Ausdruck dieses Bewußtseinzustandes. (Potthast
2007, 55)
While it is not difficult to see this model reflected in the melodramatic, six-volume-long struggle
between the forces of religious freedom and religious fanaticism in Die Opfer des religiösen
Fanatismus, one must only delve slightly below the surface of Döblin’s Wallenstein to see many
of the same mechanisms in play, if, however, serving very different purposes.
For example, if one accepts Potthast’s analysis that historical novels became increasingly
obsessed with detail over time as a means to compensate for the inability to recreate the totality of
history, then Döblin’s concept of the “Tatsachenphantasie,” which programmatically rejects the
coherence or stable reality of history in favor of its fanciful reimagining with the help of countless
historical trivia and minutiae, seems to be a natural conclusion to this process already well
documented in the works of Ricarda Huch. (Döblin 1989, 123) Similarly, although Döblin enacts
his own Defenestration of Prague when he tosses structural ideological dichotomies of the
politically progressive and conservative out the metaphorical window, Wallenstein is still squarely
premised on the opposition between the proactive Albrecht von Wallenstein and the passive Kaiser
Ferdinand. Notably, much of the academic literature on the novel attests to this dichotomy’s
organizational and ideational centrality. (Wichert 1978; Sebald 1980; Prangel 1987; Davies 2010,
2014; Gelderloos 2016; Süßmann 2011) Thus, even while Döblin rejects the historicist’s
moralizing or teleological approach to history, his graphic detail and attention to the facts of history,
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as well as his overarching character dichotomy grounds Wallenstein within the trajectory of the
historical novel emerging from the nineteenth century.
As an indispensable aspect of the novel, the opposition between the characters Wallenstein
and Kaiser Ferdinand II deserves greater consideration both within its structural function, to use
Potthast’s model, as well as its ideational component as an object of investigation in Döblin’s
portrayal of the Thirty Years’ War. First of all, and as already established in the literature, these
two contrasting characters are not in a zero-sum game competition with one another, but rather
portrayed as two sides of one coin. Wallenstein, as a scheming “Machtmensch,” represents the
mechanical barbarity of the Thirty Years’ War or even the First World War and stands in necessary
comparison and contrast to “Ferdinand der Andere”, a melancholically passive figure incapable of
making decisions. (Davies 903–905) In analyzing Döblin’s approach to history, Wichert succinctly
addresses the centrality of the “paradox” in Döblin’s work and thus the necessity of conjuring up
seeming opposites, which in their staging prove to be indivisible parts of one another:
Materie und Geist, Natur und Geschichte, Individuum und Masse, Handeln und
Nichthandeln, Fortschritt und Stillstand, Stärke und Schwäche sind für Döblin nicht
Dualismen, klar voneinander getrennte Gegensätze, sondern sie bedingen einander
auf paradoxe Weise: Die Materie ist geistig und das Geistige nur materiell denkbar,
die Natur ist das eigentlich Geschichtliche, handeln kann man im Nichthandeln,
Stärke bedeutet oft Schwäche und umgekehrt. (Wichert 26–27)
The nature of Döblin’s exploration of any given object within the context of its opposite, as
Wichert posits, necessitates a focus on interdependency rather than causality, of “Wechselwirkung
statt Kausalität.” (Wichert 166) Compared to the tendencies of earlier historical fictions, Döblin’s
exploration of interdependence replaces investigations of dialectical synthesis in the nineteenth
century with a reflection on the dynamics of balance between two poles in the twentieth century.
When reading Wallenstein and Kaiser Ferdinand as polar opposites, however, it is not
merely their stark differences in personality that are implied. As Gelderloos argues, these
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characters are not so much individual actors as Kollektivwesen that serve an integral role in
Döblin’s “modernist re-appropriation of the epic.” (Gelderloos 98) The agglomeration of
Kollektivwesen in Wallenstein is notable for “the way it constructs a relationship among masses,
history, and narrative upon the violently unstable bodies that populate its pages.” (Gelderloos 99–
100) Pivotal to Döblin’s attempt to grapple with the masses of history is, first, not treating the
Thirty Years’ War as “a history of great men,” (Gelderloos 103–104) and, second, creating
characters who carry the name “Wallenstein” or “Kaiser Ferdinand” not in the image of an
individual, but as dynamic “centers of accretion and condensation that structure the manifold
events and processes of the Thirty Years' War.” (Gelderloos 105) In this twentieth-century history
of the Thirty Years’ War one thus admittedly no longer reads about the great man Friedrich of the
Palatinate as the symbolic standard-bearer of religious freedom, but as Gelderloos eruditely points
out, one now sees Kaiser Ferdinand literally transformed into an imperial standard flagging in the
wind or bitten by mice. (Gelderloos 106–109) In the case of Wallenstein, the reader similarly loses
sight of the human individual and is instead drawn to the processes of equipping and readying his
namesake army or the physical profusions of gout and sickness ravaging his body. (Gelderloos
111–112) Rather than men that are subsumed into a collective, the proactive Wallenstein and
passive Ferdinand are composite Kollektivwesen throughout the novel that cannot be separated
from the materials, processes and landscapes that construct their beings.
The character as Kollektivwesen, furthermore, takes on rhizomatic attributes that are
strengthened, not contradicted, by Döblin’s preoccupation with overwhelming historical detail. In
applying the concept of the rhizome to Döblin’s image of the Thirty Years’ War, Jameson notes
that the war becomes a representation of the unending ties between money, taxes, the court, the
starving population, and the Soldateska, and in its personification Jameson further extensively
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quotes a description of General Tilly that Gelderloos also highlights as the quintessential
Kollektivwesen: (Gelderloos 113–115; Jameson 1541–1542)
Der Brabanter, steif, gespenstig, mit einer Schärpe, zwei Pistolen und einen Dolch
im Gurt, kurze weiße Haare; an den Haarspitzen schwankten ihm wie Ähren die
Tausende erschlagenen Menschen. Sein bleiches spitzes Gesicht, buschige Brauen,
starrer borstiger Schnurrbart, überrieselt von den verstümmelten Regimentern eines
Menschenalters; sie hielten sich rutschend an den Knöpfen seines grünen Wamses,
an seinem Gurt. Seine knotigen Finger bezeichneten ein jeder die Vernichtung von
Städten; mit jedem Gelenk war ein Dutzend ausgerotteter Dörfer bezeichnet. Über
seine Schultern schoben sich her, zappelten die Körper der gemetzelten Türken, der
Franzosen, der Pfälzer. (Döblin 290)
Named for his birthplace in the Spanish Netherlands (Brabant) rather than his family name, Tilly
becomes so interconnected with the places that he has destroyed, the battles he has fought and the
men he has killed that, like a rhizome, even on the level of the textual description one cannot sever
and extract the physical individual from this agglomeration of metaphorical meaning.
In establishing the duality between Ferdinand and Wallenstein as the central dynamic of
the novel, Döblin’s Wallenstein carries forward nineteenth-century traditions of dichotomous
structural organization in historical fiction. Yet the manner in which these characters are developed
as Kollektivwesen renders the novel distinctly modern both aesthetically and ideationally. Given
the extent to which the two opposing and rhizomatic Kollektivwesen of Wallenstein and Ferdinand
feature in the academic literature, this research builds upon, rather than reevaluates, these findings.
Returning to the overarching question motivating this research, the following section harkens back
to the portrayal of religion in the Thirty Years’ War and finds that the novel predominantly frames
the political calculus of Maximilian of Bavaria, rather than confessional antagonism, as the cause
of war. The subsequent section investigates the staging of Jewishness in the novel, which applies
not just to the Jewish community within the Holy Roman Empire, but also to the explicit language
that alternatively codes Wallenstein as Jewish or as the guarantor of Jewish interests.
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Maximilian of Bavaria: Instigator of War
While several studies on Wallenstein acknowledge the importance of Elector Maximilian,
only Jameson goes so far as to recognize him as “the true instigator of the war”. (Jameson 1539)
Yet even this assertion goes without any discussion of textual evidence and so overlooks the
centrality of Maximilian in beginning and perpetuating Döblin’s telling of the Thirty Years’ War.
Of the six books that make up the historical novel, the first is titled Maximilian von Bayern, and
its opening sentence introduces the novel’s ostensible hero, Ferdinand,10 celebrating the defeat of
the Bohemians: “Nachdem die Böhmen besiegt waren, war niemand darüber so froh wie der
Kaiser.” (Döblin 9) This initial statement is significant here because, by beginning in medias res
and completely skipping Elector Friedrich’s failed attempt to hold on to the crown of Bohemia,
the novel already signals that the Protestant factions in the Holy Roman Empire are essentially
peripheral actors. Whether Friedrich of the Palatinate, Christian of Denmark, or Gustav Adolf of
Sweden, these Protestant characters exercise only limited influence over the course of the novel in
relatively short bursts before dying, disappearing or simply being overshadowed by Imperialaligned figures. Even as Protestants seize land, pilfer the empire, or threaten the House of Habsburg,
the novel’s center of gravity remains Kaiser Ferdinand and how both he and his advisors are
constantly preoccupied with Maximilian of Bavaria and the advantage Maximilian could gain from
unrest in the empire. Consequently, Döblin’s Thirty Years’ War does not seriously entertain
confessional divides as motivation for war and more often than not satirizes the absurdity of
political imperatives parading under the guise of religious belief. Instead of religion, Wallenstein
revolves around the rivalry between the ineffective Habsburg Kaiser and the assertive Bavarian
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For a longer discussion of how and why Kaiser Ferdinand II not only should be referred to as "Ferdinand der
Andere", but also considered the main character of the novel, see Davies, 2014.
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Wittelsbach. Wallenstein himself may come to embody mechanized warfare, but essentially, he is
Ferdinand’s proxy in the struggle for supremacy in the Empire and over Bavaria.
Not as an individual, but as a Kollektivwesen representing the land and people of Bavaria,
political opposition to the Kaiser, and the pretext for a war with the Protestants, Maximilian is
foremost the construct of outside opinions and surreal descriptions rather than his own words or
actions. Notably, the first book concludes with a passage describing Maximilian wherein the
physical and metaphorical become inextricably merged:
In München, in der Residenz, saß der Melancholiker Maximilian, äugte nach allen
Seiten. Saß über seiner Beute. Er konnte sie nicht wie ein wildes Tier in eine Ecke
schleppen, sie allein schlingen. Aber während er sich mit rasselnder Brust an ihrem
Besitz sättigte, funkelten seine Augen. Er knurrte fauchte sprühte. Das Blut troff in
zwei Rinnsalen aus seinen Mundwinkeln, bildete Lachen auf dem Boden, indessen
seine Hinterbeine schon zum Sprung eingezogen waren, die Vorderpranken locker;
der Atem rauschend. (Döblin 170)
The animalistic pleasure that Maximilian displays in finally attaining the rank of Kurfürst finds
expression in his literal transformation into the Bavarian heraldic lion. The comparison to an
animal of prey further foreshadows the primordial nature of the war to come that will be greedily
fought over prizes like title, land, and survival rather than the lofty principles of religion. Moreover,
this same metaphorical language is continued in the parody of the inebriated Ferdinand, who,
rather than the mighty lion, drowns his political immaturity with wine and drapes himself with the
bloody fur of a skinned cat, hoping childishly that his Wittelsbach problem will resolve itself if he
perseveres in Dionysian ignorance. (Döblin 94–100)
Premised in the narration of the first book, the structural dichotomy of the novel would
appear to rest on the duality between Maximilian as Tatmensch and Ferdinand as the incompetent,
passive foil. However, the establishment of the severe imbalance between Maximilian and
Ferdinand serves rather as a prologue to the introduction of Wallenstein: because of Maximilian,
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Ferdinand needs Wallenstein. The rest of the novel could be summarized as the ongoing
competition between Maximilian and Wallenstein-as-Ferdinand’s-proxy. Wallenstein himself
does much to construct this dynamic, particularly when he attests to the traitorousness of
Maximilian (Döblin 737) – an opinion shared by the court of Vienna (Döblin 747) – and stresses
Maximilian’s culpability for the whole war. Wallenstein claims that “der Bayerfürst hat das Spiel
angefangen” (Döblin 774) and refers to him as the “Uranfänger des Krieges.” (Döblin 785)
Wallenstein’s reflections add to the complexity of the relationship between himself, Maximilian
and Ferdinand, by implying that Wallenstein and Maximilian are more alike than different in their
actions. Unlike the conventional identification of Gustav Adolf as Wallenstein’s archrival in
literature and history of the nineteenth century, Döblin reimagines Maximilian as the Bohemian’s
greatest impediment: “Er [Wallenstein] ist von Natur zur absoluten Alleinherrschaft geneigt; nur
den Bayernfürsten haßt er, denn dieser erscheint ihm als der einzige, der ihn in seinen Plänen
hindern kann.” (Döblin 471) Their relationship is thus not so much of the paradoxical type as
mentioned by Wichert, but something characterized by mutual exclusivity. Indeed, the
impossibility of their cooperation is symbolized in Maximilian’s performance of physical
flagellation as self-imposed punishment for even thinking about recruiting Wallenstein. (Döblin
505) As near-identical Tatmenschen, Maximilian and Wallenstein simply cannot co-exist.
Indeed, the weight of Maximilian of Bavaria hangs in the novel like the cones on a cuckoo
clock: he is the mechanistic counterweight needed to drive the internal gears that perpetuate
Ferdinand’s indecisive back-and-forth at every juncture and which draws out Wallenstein like the
cuckoo from the depths of Bohemia and forces him back again. Overlooking the importance of
Maximilian is to misidentify the source of tension between the Generalissimo and the Kaiser.
Without Maximilian’s gambit for power over Ferdinand, Wallenstein would not have become
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General of the Imperial forces; without Maximilian’s politicking Wallenstein would not have been
deposed at Regensburg and the subsequent war with Gustav Adolf would have been different.
Religion does not motivate the war, only political calculus. And to round off the narrative’s
structural dichotomy between Maximilian and the Ferdinand-Wallenstein duo, Döblin ultimately
awards Maximilian the last laugh, as he is the only one left alive to enjoy a conventional “happy
end” including marriage after both Ferdinand and Wallenstein meet violent deaths.

Wallenstein: “Judas of Bohemia”
Much has already been said about Wallenstein’s portrayal as Tatmensch and the face of
modern warfare in Döblin’s novel. Little, however, has been said about his clear and distinct
association with Jews of the Holy Roman Empire. W.G. Sebald, in his monograph on Döblin,
explores Wallenstein’s potential as a messianic figure to the Jews of Prague, but he does not delve
deeply into Wallenstein’s other associations with the Jewish community. (Sebald 64) Moreover,
Sebald’s overarching polemic and biographically-motivated judgment against Döblin and his
conversion to Catholicism is hard to parse out from his analysis on the subject, rendering his
insights at once thought-provoking, but also disputable. (Sheppard 2009) While the messianic
potential of Wallenstein resides within the text, another means of parsing out Wallenstein’s
“Jewishness” may instead be his cultivation as a Judas figure. Distilled down to contempt and
perceived traitorousness, the characterization of Wallenstein as a “Judas” can be interpreted with
a socio-political lens and discussed as a reflection of pervasive anti-Semitism within the narrative
and reflexively in Döblin’s own time. A consideration of the discourse of anti-Semitism appears
especially necessary, because beyond the mere symbolism of the Judas figure, Wallenstein plays
into other anti-Semitic tropes ranging from the usurer and capitalist to the scapegoat.
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Interpreting portrayals of Jews or Jewishness in Wallenstein cannot be divorced from a
discussion of anti-Semitism within the novel and in the context of the novel’s origin. As Sander
argues, regardless of Döblin’s personal relationship to religious belief, he could not escape antiSemitism in his daily life and these experiences find clear representation in Wallenstein. (Sander
94–97) Within the novel, the dynamic of religion, identity and prejudice find poignant expression
in the juxtaposition of direct speech and narrative description. For example, when two leading
figures of the Jewish community debate the merits of moving out of Prague into the countryside,
the conversation turns to whether such a move would precipitate conversion and loss of Jewish
identity. (Döblin 214–215) This conversation, however, is immediately followed by a narrative
passage that renders all discussion or even the possibility of assimilation moot:
Als die Judenschaft Prags eine riesige Summe Geldes dem Kaiser vorgestreckt hatte
und ihr durch besonderen Gnadenerlaß gestattet wurde, sich in Böhmen
anzusiedeln auf Märkten Städten Dörfern Flecken, wo sie wollte, um Handel und
Gewerbe zu treiben, erzitterte der böhmische Volkskörper, eine weißglühende
Stange bohrte sich in sein Fleisch. Dies war der größte Schimpf. Nun sollten sie die
Bösewichter und Verbrecher unter sich dulden, deren Nährmutter das böse Schwein
war, die mit dem Wucherspieß liefen, die das Kreuz schändeten, denen die
Falschheit auf der Stirn stand. Ausgesogen das Land, nun sollten sie sich nicht
einmal ruhig in ihrer Bettelarmut hintrollen dürfen. Der Giftmord sollte über den
reinen Boden des Märtyrers Johann Huß spreizbeinig spazieren, der Brunnentod.
Die Sieger hatten dies getan. Wessen sollten sich unschuldige Säuglinge und
Kinder versehen von dem übergegorenen Haß dieser Spinnen, dieser uranfänglicher
Malefizer. Oh, wie sie sich wanden. (Döblin 216)
This acerbic anti-Semitic sentiment – which combines Bohemian Protestants’ anxieties about
Catholic victor’s justice with motley libelous fantasies of Jews as poisoners of the well, murderers
of babies and children, and practitioners of witchcraft – negates all hope for assimilation. Within
this context, associating the enigmatic and notorious Wallenstein with Jews may not just be an
exercise in writing Jews back into the history of the Thirty Years’ War, but also a means to shed
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light on the way in which threatening entities are constructed as Jewish, regardless of whether they
are actually Jewish, due to embedded anti-Semitic attitudes in European society.
In fact, the staging of Wallenstein as Jewish is blatant and recurrent. Quintessential to this
characterization is Wallenstein’s introduction not as a military mind, but rather as a profiteer in
the Kipper- und Wipperzeit. By implementing a so-called “Technik” of the Jews (Döblin 200),
Wallenstein and a consortium of patrons in Prague including the Jewish Prima Bassewi mass
produce coins of debased value that increase their own capital while throwing the empire into a
financial crisis and bankrupting the state of Bohemia. (Döblin 200–207) This event not only frames
Wallenstein in the beginning of the novel, but complements his status as a lender to the Kaiser, as
the “grausame Wucherer und Geldeintreiber” in the lands that he occupies, and as a coordinator,
via his colleagues de Witte and Bassewi, of European financial markets. (Döblin 366; 713; 733)
Correspondingly, Wallenstein’s reputation as a capitalist is an integral feature of his character, and
his financial prowess not only directly associates him with Jews like Bassewi, but more
importantly prompts his detractors to stigmatize him with titles like “Judenfürst” (Döblin 261),
thus conflating anti-Semitic tropes with someone who commands threatening financial power.
Though Wallenstein himself seems to have no special sympathy for the Jews – he is
consistently guided by personal interests regardless of the religion of his interlocutors – the Jews
of Prague hold him in special regard. Consequently, the novel not only establishes negatively
connotated associations between the Jews and Wallenstein, but also includes instances of Jews
positively self-identifying with Wallenstein. For example, when he is first appointed general of
the Imperial Army, “ein Jubel” and “schamloses Jubeljauchzen” breaks out in the ghetto of Prague.
(Döblin 271; 273) The Jewish celebration of “their” Wallenstein is tied to emancipatory hopes that
are ironically phrased as perpetuations of anti-Semitic language including “Frohlocken der
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Rachsucht.” (Döblin 273–274) The desire for revenge against the Protestant Bohemians, who as
described above have little inclination to tolerate the Jews, thus embodies a significant coloration
of Jewish support for Wallenstein. Believing that there is finally a man in power who is
“wohlgesinnt” towards them, Bassewi expresses the messianic sentiment that Wallenstein could
even lead them to Jerusalem. (Döblin 486) Although it would be a stretch to suggest that
Wallenstein could function as a Messiah to the Jews of Europe, he both embodies the hope of
Prague’s Jews for emancipation and – through his intimidating and threatening persona –
represents the danger of emancipated Jews in the eyes of Bohemia’s anti-Semitic Christians.
Indeed, the Protestant Bohemians see Wallenstein as the Judas who would kiss them.
(Döblin 278) Once a Protestant himself, Wallenstein’s conversion to Catholicism, open association
with Jews, and rise to Imperial general establishes himself in the eyes of the Prague elite as “Der
Erzverräter! Die hoffärtige Bestie, die an Wien die Ehre verloren hatte.” (Döblin 274) On multiple
occasions he is explicitly named Judas and charged with betraying and sacrificing his homeland
and the people of Bohemia. (Döblin 274; 278; 299) Over the course of the novel, this accusation
only expands in scope, as his suffocating presence in the Empire after the death of Gustav Adolf
turns nearly all parties against him:
Ein Hundsfott Verräter an allen Erbländern, an jedem Einzelnen, am Habsburger
Hause, am Reich, am katholischen Glauben. Man mußte ihn strafen, zwingen.
Mußte ihm die Armee wegnehmen. Es mußte ein neues Haupt über die Armee
gesetzt werden. Der Friedländer, der Erzschelm, mußte weg. (Döblin 735)
The portrayal of Wallenstein in the biblical image of Judas, the arch-traitor whom has been used
in scripture to justify anti-Semitism, embodies perhaps the most deep-seated element of
Wallenstein’s “Jewishness”. While Ferdinand, the Viennese court and Wallenstein all agree that
Maximilian is not only traitorous but also the instigator of the brutal war, only Wallenstein is
vilified as a Judas. Many characters strongly dislike Maximilian, but he is sufficiently enshrined
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within the bounds of Catholic identity, aristocratic hierarchies and political institutions that he is
safeguarded from such accusations. Wallenstein, on the other hand, is a convert of lesser nobility
with unlimited capital and unrestrained ambition: a great unknown to be feared and even a
representative of the modern era in which the influence of capital is greater than that of a noble
name. The intrinsic otherness of his character thus lends itself as a black hole for the Emperor’s
anxieties, paranoia and feelings of inferiority. Döblin may call the Kaiser “Ferdinand der Andere”,
but Wallenstein is a very different kind of “other.” He is the threatening Other that neither
conforms nor can be conventionally understood; he is the archetypal Other in occidental culture
bearing the stigma of the ostracized Jew.
More than just a figure laden with anti-Semitic tropes, Wallenstein’s dismissal as Imperial
general is narratively tied to the violent murder of Jews as sanctioned by the state. In a scene which
Sander regards as having the qualities of a “visionary prophetic torch” that sheds light on the
extreme violence against Jews that ultimately resulted in the Holocaust, Wallenstein includes the
ceremonial execution of Jews that takes place during the 1630 Diet of Regensburg. (Sander 97)
The scene arises when a contemptuous Ferdinand orders the burning of two Jews, a man and his
wife, so that he may indulge in the sight of their deaths (“sich an ihrem Anblick zu weiden”).
(Döblin 526) Although the man is caught alongside three others for theft, only he and his wife,
who was not among the thieves, are sentenced to death for unfaithful conversion to Christianity
and defiling the Eucharist. (Döblin 527) Over the course of seven very long and extremely unschön
pages, on a stage in the market square before the Kaiser, self-righteous Jesuits, praying nuns,
monks’ Latin singing and a rejoicing public, the Jewish man is branded, scorched, cut open, rubbed
with salt and pepper, and finally burned to death in front of his wife, who is then also burned at
the stake as the stage collapses. (Döblin 528–534) Quite the opposite of the carnivalesque, this
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scene approximates Bakhtin’s notion of the “official feast” that serves to assert “all that was stable,
unchanging, perennial: the existing hierarchy, the existing religious, political, and moral values,
norms, and prohibitions. It was the triumph of a truth already established, the predominant truth
that was put forward as eternal and indisputable.” (Bakhtin 9) The Kaiser, the clergymen, nuns
and scholars, as well as the Christian peasants are unified in their violent rejection of the perennial
outsiders. Here as before, assimilation for the Jews is denied, as baptism could not save this couple
and perhaps even served to make their punishment that much crueler. The novel hereby illustrates
how that which is perceived to be Jewish is most violently and pitilessly destroyed. The feat is
impressive; there are many brutal scenes in the novel, but none come close in grotesque and
stomach-wrenching detail as the torture and execution of this man and woman.
That the man and his wife were converts emphasizes that Jewishness is not a question of
faith, but rather a matter of perception. Döblin’s novel is much more concerned with the fact that
anyone who is perceived as Jewish will suffer the realities of anti-Semitism. In this way it makes
little difference that the novel provides no evidence that Wallenstein is “actually” Jewish. The
burning of the Jews, which transpires during the Kollegialtag zu Regensburg, bridges the moment
just after Ferdinand’s valiant comeback against Maximilian and just before Maximilian’s
successful maneuvering to have Wallenstein dismissed from Ferdinand’s service. To see the
executions as a foreshadowing of this pivotal event is in retrospect confirmed. When messengers
bring Wallenstein the news of his removal from the post of general, he proclaims, “Sie haben mich
am Spieß, sie werden mich wie einen Juden brennen.” (Döblin 565) For the first and only time,
Wallenstein identifies himself with a Jewish fate and, within this context, semantically connects
one of the central events of the Thirty Years’ War – the Diet of Regensburg and dismissal of
Wallenstein – with the brutal state execution of Jews. Moreover, the comparison of Wallenstein to
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a Judenspieß suggests that, like Wallenstein, the Jews are tolerated only so long as they are deemed
useful and disposed of when convenient or threatening. The commonplace brutality of antiSemitism thus receives a place front and center in this Tatsachenphantasie of the Thirty Years’
War. Rather than a phenomenon strictly associated with the exclusion of Jews as a distinctive
religious community, the anti-Semitism of Wallenstein is truly rhizomatic: the language of antiSemitism can pick up at any point where a figure is othered, and thus travel across a multitude of
narrative lines connected or disconnected from a discourse of religious faith. Taken as a whole,
Döblin’s Wallenstein figure serves a dual role as regards the reality of anti-Semitism in Europe:
he is both a screen upon which prejudice and Jewish tropes are projected as well as a mirror which
reflects the ubiquitous persecution of Jews in Europe back to the reader.
As evident in the novel’s treatment of Maximilian and Wallenstein, politics supersedes
religion as the underlying cause of war, but anti-Semitism permeates political discourse as a means
to delegitimize the perceived other. Rather than a conflict fought between Protestants and
Catholics, the war is instigated and perpetuated by Maximilian in his quest for superiority over his
Habsburg rival, Kaiser Ferdinand. To rectify the balance between the aggressive Bavarian and
ineffective Austrian, Wallenstein enters the equation as a proxy for Ferdinand. However, despite
numerous parallels that the novel establishes between the Tatmenschen Maximilian and
Wallenstein, only Wallenstein is subjected to the characterization as the archenemy Judas. As the
Bohemian upstart of less noble birth, Wallenstein’s rise to power represents an outside threat to
the established houses of Wittelsbach and Habsburg. More than just a political metaphor for the
outsider, however, Wallenstein’s construction as a Judas figure is inextricably tied to perceived
Jewish traits such as financial cunning as well as proximity to members of Prague’s Jewish
community. Although the vilification of all things Jewish in the novel would suggest that religion
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does have a significant role to play in the novel’s staging of Thirty Years’ War society, the fact
that the novel uses anti-Semitic language to characterize Wallenstein, the Catholic convert, and
commits extreme violence against two Jewish converts to Christianity reveals that anti-Semitism
is a phenomenon divided from belief. To be a victim of anti-Semitism one does not need to be a
practicing Jew, only perceived to be like a “Jew,” which is to say anyone coded outside of the
hierarchy as depicted in Ferdinand’s “official feast.” Written from 1916 to 1920, one might ask
whether Wallenstein, in illustrating the arbitrary violence of anti-Semitism, offers more of a
glimpse into Europe’s distant past or prophetically into its pending catastrophe.

Conclusion
With the cultural pessimism of the late-Wilhelmine era and the catastrophic experience of
the First World War, the German imagination of the Thirty Years’ War transformed dramatically.
Ricarda Huch’s Der große Krieg in Deutschland epitomizes the historian’s attempt to reintegrate
diversity of opinion and thus makes disagreement about the causes of war a central aspect of her
rhizomatic portrayal of the Thirty Years’ War. As a result, the divide between Protestants and
Catholics finds prominence in the text, but the extent to which confessional antagonism motivates
war remains murky and unavailable for a politically expedient interpretation. Lack of clarity in
historical narrative and causality reflects burgeoning skepticism toward the possibility of
objectively knowing the past.
In stark contrast, Walter Flex glosses over differences between Protestants and Catholics
in favor of a wider plea for faith in God. Wallensteins Antlitz consists of stories written prior to the
war, but by taking them to the Eastern Front for performed readings, Flex demonstrated their
perceived applicability to the experience of the First World War. Through the fusion of religious

273

belief with national salvation, Wallensteins Antlitz not only demands faith, but rationalizes this
appeal with the consolation that sacrifice in service to the German nation is a sacred duty.
Permeating doubt in these short stories, however, reveals that faith in modern society is no longer
self-evident, which in turn exposes the heart of the thoroughly gegenmodern impulse in Flex’s
national evangelism.
In the last case, Alfred Döblin’s Wallenstein also glosses over the divide between
Protestants and Catholics, but rather because Wallenstein, almost in coordination with the
reputation of the generalissimo himself, never seems to take religious identity at face value in the
first place. Nevertheless, in its portrayal of Jewishness, Wallenstein reveals that religious identity
and anti-Semitism are not intrinsically bound. Victims of anti-Semitism in the novel are not only
members of the Jewish community, but also assimilated Christian converts and the constructed
“other” of Wallenstein. As an overarching phenomenon multiplied across various lines of
reference, anti-Semitism itself proves rhizomatic in nature: where there is prejudice, the othering
mechanism of anti-Semitism is activated.
Historical fictions of the Thirty Years’ War from the era just before, during and after the
First World War reflect diverse shifts in not only the legacy of this war, but in late-Wilhelmine
responses to the experience of modernity and modern warfare. In part, the shift in legacy of the
Thirty Years’ War reflects disciplinary and philosophical changes in attitude towards the writing
of history that necessitated new approaches to the subject matter of the war, especially as the
dichotomy between Protestant and Catholic, even as a mere framing device rather than explanation,
increasingly lost salience. Increasingly, history proved more nuanced and too complex to fit
tropified and teleological conclusions. Additionally, the challenge of modernity – especially from
changes in social organization and self-understanding to strategies of representation – prompted
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experimental new ways of writing as well as thinking about the relationship between religion, war,
and the nation. Caught up within the Augusterlebnis and the First World War, the glorification of
the battlefield as a crucible for societal renewal collided brutal reality, prompting a deeper
reconsideration of the nexus of war and national community, which resulted in responses varying
from reactionary and profound belief to absurdist ridicule. Though these three texts exhibit very
distinctive interpretations of the Thirty Years’ War, their diversity reveals the end of an era wherein
the national imagination of the war could fit a linear model that led toward the teleological goal of
the German nation-state. From 1918 onward, the Thirty Years’ War was no longer the Great War
of German history, but an increasingly distant and irrelevant marker of national identity in the
wake of the First World War.
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Conclusion

Why Write the Thirty Years’ War?
Reflections and Considerations for the Future of
Thirty Years’ War Historical Fiction
Es ist ein nun mal eine erschütternde, aufregende, verwirrende und erschreckende
Zeit, die Deutschland geprägt und für immer verändert hat. Natürlich fühlt man
sich als Schriftsteller davon herausgefordert und angezogen. Es ist eine Zeit der
Gärung. Unendlich viel verschwindet, aber manch Neues entsteht – darunter auch
die deutsche Sprache, wie wir sie kennen und verwenden, und in den Gedichten von
Fleming und Gryphius entsteht die deutsche Literatur. (Kehlmann and Flohr 98)
Though only released October 2017, Daniel Kehlmann’s historical novel of the Thirty
Years’ War, Tyll, ranked third overall in Der Spiegel’s bestseller list for the entire year (Haeming
(2017)). The cover’s bright orange letters T Y L L were to be found prominently displayed in every
Hugendubel and Thalia across Germany well into 2018, and for several months Kehlmann’s
historical novel became the popular face of the quadricentennial commemoration of the outbreak
of the Thirty Years’ War. For its special issue on the war, Zeit Geschichte even conducted an
interview with Daniel Kehlmann about his interest in the war and placed his response under a
massive close-up of one of Jacques Callot’s Miseries of War etchings. Amidst an issue otherwise
filled with interpretative articles written by professional historians, biographies, soldiers’ diary
excerpts, maps, paintings, portraits, and captioned photographs of historical artefacts, Kehlmann’s
relatively short interview meaningfully jolts the reader out of a submersion in “facts.”
But why ask a contemporary novelist to contribute to this historical menagerie? One of the
interview questions offers a hint: after Friedrich Schiller, Alfred Döblin, Golo Mann, Ricarda Huch
and Cecilia Veronica Wedgewood, why does the Thirty Years’ War continue to challenge writers?
That the question makes no distinction between historical novelists and disciplinary historians
suggests that the popular image of the war is so fraught by myths that, for a lay audience in any
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case, the Thirty Years’ War has become less the object of scientific scrutiny and more the subject
of the imagination. But with so many writers – from Germany as well as abroad – having already
shaped this myth, why is another narrative from Kehlmann even necessary? As cited above,
Kehlmann responded that the Thirty Years’ War is an era that challenges writers because it had
such profound consequences for “Germany” and the German language. To see the legacy of the
war in such terms suggests that the myth of the Thirty Years’ War is still alive even if it has been
displaced as the “Great War” of German history – especially if, as Kehlmann suggests, the poems
of Fleming and Gryphius have replaced Luther as the origins of the modern German language.
That Tyll has sold so well in Germany only bolsters the argument that another Thirty Years’ War
tale still offers something that both writer and reader “want” from history.
Yet the absurdity of Tyll, like the absurdity of Döblin’s Wallenstein before it, suggests that
while the putative content of this myth is still relevant to a cultural understanding of Germany and
the German literary canon, it is no longer bound up in the discourse of a reified German national
character. To be sure, the spirit of Simplicissimus rears his picaresque head in both of these works,
and Kehlmann’s Tyll character also has quite a few touches of Grimmelshausen’s Courasche: he
exposes the vices of society through his pranks, yet it is difficult to discern whether the destruction
often left in his wake makes him a hero or a villain. The novel’s social criticism, consequently,
does not produce a didactic imperative. The novel’s incorporation of the dicker Graf, the unreliable
chronicler, further undermines the reliability of the narrative and thereby the ability to make sense
of this unmanageable event that defies representation. The shift from linear narrative to rhizomatic
narrative network first identified in Ricarda Huch’s Der große Krieg in Deutschland thus retains
its formative value for Thirty Years’ War fiction in the 2017 Tyll. Absent a reliable narrative of
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the war and riddled with absurdist humor, Tyll holds up his Narrenspiegel to centuries of German
literary culture without sanctimonious pretensions.
Looking back one hundred and fifty years, the Thirty Years’ War was not always
something to recast in sacrilegious terms. Although German unification in 1871 brought together
many German states within one federalized entity, the nationalist “core deck” of identity had yet
to be negotiated to suit a polity that reached from Schleswig and Prussia to the Saxonies and
through the Rhineland, across Hessen and Thuringia down into Bavaria, Swabia, and much else in
between. Amidst such a diversity of hyphenated Germans divided by regional loyalties,
confessional identities, political ideologies, not to mention social classes, age and gender, it was
difficult to conceive of a unifying heritage to make such disparate groups feel as though they
belonged within the same imagined community. However, as this study has endeavored to reveal,
historical fictions of the Thirty Years’ War offered a trove of myths waiting to be rearranged for
the nation-building project in the newly formed nation-state of Imperial Germany.
For the most part, texts written during the nineteenth and early twentieth centuries
embraced strong protagonists that modeled a German character who fought for the imagined
German nation and above the level of confessional differences. As the first chapter demonstrates,
these heroes were not always the product of male writers, but also crafted by women writers who
staged their protagonists to champion not only ecumenism and religious freedom, but also social
mobility and women’s emancipation. Though women writers produced a very diverse set of
literary texts about the war ranging from the very inclusive Die Opfer des religiösen Fanatismus
to the quite exclusionary Der Kriegspfarrer, women’s historical fictions on the whole were more
likely to explore spirituality outside of confessional doctrines. Die Reiterkäthe stands out in
particular as the only nineteenth-century historical fiction in this study that openly questions
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religious belief of any kind. As such, women’s historical fiction of the Thirty Years’ War could be
described as often seeking “third ways” between pressing social concerns of the era from the divide
between Catholics and Protestants, plutocrats and peasants, men and women.
A very different and yet more consistent model for the German national character finds
expression in the hero of the imagined regional Heimat-as-nation. As discussed in the second
chapter, predominantly male protagonists illustrated the virtue of deutsche Treue in
Heimatliteratur marketed to young men and boys born in the Kaiserreich. These historical fictions
developed the idea that while on a local level confession could define belonging, on a national
level it threatened German solidarity. Consequently, these fictions created exemplary heroes of the
Heimat that, through their unwavering courage and determination, demonstrated that allegiance to
Germany took priority over confessional loyalties. Furthermore, though a majority of these texts
strengthen the identification of the “us” in the German nation through the othering of foreigners
such as the French and Swedes, Michael Obentraut revealed that the concept of Heimat could also
be envisaged without recourse to xenophobia. Generally speaking, however, the German nation
was presented in these historical fictions of Heimat as religiously heterogenous, thus necessitating
the cooperation between Germans of all confessions to work together in defense of the Vaterland.
Reminiscent of Kehlmann’s stated cultural fascination with the Thirty Years’ War, the third
chapter investigates the role of the German language in nurturing national identification. Through
the affective portrayal of literarily represented acoustic experience, the sound of Martin Luther’s
bible and hymns, as well as secular Thirty Years’ War songs established a national community of
listeners. For example, while the German Te deum signaled continuities between Catholic and
Lutheran traditions as well as the arrival of peace between the confessions, the sound of soldiers’
songs rooted the German nation in the experience of war. The image of Martin Luther as translator
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of the bible and liturgical hymns within most of these texts provided a broad basis for his
rehabilitation as an interconfessional German national hero. However, one startling exception, Der
Kriegspfarrer, reveals the lingering tendency among some Protestants to conceive of the German
nation as an exclusively Protestant religious and cultural nation. While these three chapters reveal
that on the whole Imperial German historical fiction casted the catastrophe of the Thirty Years’
War as a unifying heritage that appealed to interconfessional solidarity so as to prevent future such
tragedies, this national myth of the war by no means defined a coherent, unanimously approved
image of Germany. But that is not surprising: the daily referendum on national identity never
reaches consensus.
By the period just before, after, and during the First World War, the linearity and
didacticism of these historical fictions began to break down. On the one hand and despite a few a
outliers, the issue of confession was no longer a pressing concern that divided public opinion like
it did in the 1870s and 1880s. On the other hand, immense changes in conceiving individual
subjectivities, history, and not least the nation brought forth new questions of how the Thirty Years’
War could be represented in literature. With the rise of literary modernism, the attempt to narrate
a war that with varying ferocity stretched across vast swathes of land for thirty years gave way to
rhizomatic, fragmented and trivia-laden texts that underline the unmanageability of representing
the Thirty Years’ War. This shift in the legacy of the war, initiated by epistemological concerns
and exacerbated by the trauma of the First World War, finds its continuation in Tyll one hundred
years later with an even greater disregard for the sanctity of historical fact.
Yet none of this quite answers the leading question, why write the Thirty Years’ War?
What can this Erinnerungsort offer the reader through the medium of historical fiction? First of
all, the impulse to write about this war, whether or not it retains value as a national myth, will
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remain strong because each time this myth is rewritten it takes on new forms and meanings, thus
permitting the Thirty Years’ War to be constantly reinvented. What writer and reader want from
history is always a reflection of the present, and what these groups see and how they interpret what
they see can unfold in very different ways.
Correspondingly and second, if writing about history is a reflection of the present, then
reading historical fiction can reveal much about the context in which it was written. For example,
it should come as little surprise that early Imperial German historical fictions of the Thirty Years’
War condensed this astoundingly complex event into compact, linear narratives. After centuries of
Kleinstaaterei, the German nation-state was finally born. To explain this feat of history, writers of
fiction turned to the past to find the clues that had allegedly always pointed toward this teleological
conclusion. This construction of a usable national past, however, was not limited to the explication
of Germany’s path to nationhood, but further actively sought to craft an ideal of the German
national character that could unite the disparate peoples of the nation-state. Clarity of vision was
essential and in line with expectations of the genre. Put differently, what most writers and readers
of Imperial German historical fiction in the nineteenth century wanted was a streamlined national
myth of the Thirty Years’ War that could foster the goal of a truly unified nation-state.
Conversely, in the atmosphere of rising cultural pessimism before the outbreak of the First
World War, hazy and ambiguous interpretations of the Thirty Years’ War better reflected the
Zeitgeist. In part, this meant that the protagonists of historical fiction were no longer quite as
unwavering as they appeared in the 1880s and instead began to assume naturalist and modernist
contours that revealed the toll of war on the human psyche. In the works of Huch and especially
Döblin, the protagonists lose stature as emblematic icons of the German national character, and it
becomes increasingly difficult to even identify the “main protagonist.” The same phenomenon
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even occurs in the short stories of Walter Flex which, though designed to reignite faith in the divine,
can just as easily be read from the perspective of the “doubting Thomas.” The instability of
historical narratives contained in these modernist texts thus reveals a major shift in conceptualizing
history and deep-rooted questions regarding strategies for representing the past.
The third aspect to consider when investigating the persisting writerly interest in the Thirty
Years’ War is not just what has been written, but what one might “want” to be written. For
Kehlmann’s 2017 historical novel, naming this fiction after a fool is quite telling because the fool
never claims to have the (“right”) answers. Certainly, Tyll does not so much resolve problems as
expose and aggravate them, which may very well diagnose the current state of intractable and
diffuse crises in Germany, in the EU, indeed in the whole world today. This is not an exaggeration
or overreaction, but something political philosophers Michael Hardt and Antonio Negri see as the
relevance of the Thirty Years’ War in the twenty-first century:
Just as the “defenestration of Prague” on May 23, 1618, when two regents of the
Holy Roman Empire were thrown from a window of Hradčany castled, ignited the
Thirty Years’ War, the attacks on September 11 opened a new era of war. […] This
air of a war of religion only masks the profound historical transformation, the
opening of a new era. In the seventeenth century it was the passage in Europe from
the Middle Ages to modernity, and today the new era is the global passage from
modernity to postmodernity. In this context, war has become a general condition:
there may be a cessation of hostilities at times and in certain places, but lethal
violence is present as a constant potentiality, ready always and everywhere to erupt.
(Hardt and Negri 4)
What Hardt and Negri term the opening of a new era, Kehlmann has called a Zeit der Gärung, but
both invoke the metaphor of war as the catalyst for metamorphosis. The seeming inescapability of
war, whether or not one lives in an actual warzone, characterizes both the seventeenth and twentyfirst centuries and engenders an intense feeling of unease. Sensing epochal change, literature – as
just one barometer of society’s state of mind – responds with the rhizomatic because the past no
longer seems to offer the answers for the present and the present already feels overwhelmed by the
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future. Time becomes consolidated in an inextricable knot. Similar challenges confronted writers
in late Wilhelmine Germany as today, even if the cusp of mechanical warfare now seems less
daunting than the cusp of automated, digital, and cyber warfare.
In confronting this era, Hardt and Negri also look to a Thirty Years’ War literary figure for
a possible strategy and coping mechanism: Simplicissimus. The naïve observer cannot put the state
of war to an end, but by refusing to be caught up in the rhetoric and self-righteousness of it all he
survives: “Simplicissimus’s innocent open eyes manage to register the horror without being
destroyed by it; they see through all the mystifications that obscure this brutal reality.” (Hardt and
Negri 5) And to various degrees, both Döblin and Kehlmann’s works evidence the influence of
both the naïve – Simplicissismus – as well as the unrepentant – Courasche – literary figures of
Grimmelshausen. Instead of producing useable histories of the past, modernist historical fiction
and its successors reflect not quite the “brutal reality” of the world, but rather the impenetrable
murkiness of society characterized by diverse and diffuse anxieties propelled, especially today, by
the increasing blurriness between opinion and fact.
The direction that historical fiction of the Thirty Years’ War has taken and may further
take is thus not just the picaresque, but the impudent: no longer a purveyor of the hidden internal
“truth” of history, historical fiction reveals just how rudderless historical myth can be in the first
place. The solution, then, is not the superimposition of a new truth and teleology on history, but
the exposure when and wherever possible of false narratives parading as holy truth. The Thirty
Years’ War, shrouded as it is in the fog of four hundred disintegrated years, belongs to the distant
past and yet, as an Erinnerungsort of immense suffering and entangled warfare, offers huge
breadth for the exploration of present fantasies and fears that appear just foreign enough that we
might reflect on them.

283

Appendix:
List of Surveyed Literature

YEAR

TITLE

AUTHOR (CONFESSION)

PLACE OF PUBLICATION

PUBLISHER

18711873

Die Opfer des
religiösen Fanatismus

Mühlbach, Luise (P.)

Prague

Bensinger

1876

Jürg Jenatsch

Meyer, Conrad Ferdinand
(P.)

Leipzig

Haessel

Simon Spira und sein
Sohn

Brachvogel, Albert Emil
(P.)

Berlin

Otto Janke

1878

Der Rittmeister von
Altrosen
(Die Ahnen: Band 5)

Freytag, Gustav (P.)

Leipzig

S. Hirzel

1880

Die Künischen
Freibauern

Schmidt, Maximilian
(Cath.)

Reutlingen

Enßlin & Laiblin

1882

Gustav Adolfs Page

Meyer, Conrad Ferdinand
(P.)

Leipzig

Haessel

1884

Wintersonne

Wolfersdorf, Elise von (P.)

Berlin

Janke

1885

Das Kräuterweible von
Wimpfen

Frohnhäuser, Ludwig (P.)

Leipzig

Böhme

1886

Das Pfarrhaus zu
Tannenrode

Augusti, Brigitte (P.)

Leipzig

Hirt

1890

Die Schweden vor
Berlin

Schwebel, Oskar (P.)

Berlin

Deutscher LehrerZeitung-Verlag

Der Kirchherr von
Westerwohld

Dose, Johannes (P.)

Wolfenbüttel

Zwißler

In seinen Fußstapfen

von der Decken, Auguste
(P.)

Berlin

Grote

Jan van Werth und
seine Zeit

Wefers, Michael (Cath.)

Mönchengladbach

Körner [1922]

Das Findelkind von
Gladbach

Wefers, Michael (Cath.)

Mönchengladbach

Körner [1920]

Lucretia Schmidt

Bethge, Berta (P.)

Halle

Fricke

1891

1892
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YEAR

TITLE

AUTHOR (CONFESSION)

PLACE OF PUBLICATION

PUBLISHER

1892

Die Junker

von Bülow, Burghart (P.)

Leipzig

Allgemeine
konservative
Monatsschrift für
das christliche
Deutschland

1893

Die Reiterkäthe

Bender, Augusta (P.)

Stuttgart

Deutsche VerlagsAnstalt

1895

Der Leutnant von
Hasle

Hansjakob, Heinrich (Cath.)

Heidelberg

Weiß

1896

David Speier

Kohn, Salomon (J.)

Frankfurt a/M

Hofmann

Schuldlos geopfert

Wolfersdorf, Elise von (P.)

Berlin

Otto Janke

Friede auf Erden!

Stratz, Rudolph (P.)

Berlin

F. Fontane & Co.

Veronika vom Berge

Salzmann, Marianne (P.)

Gotha

Friedrich Andreas
Perthes

1899

Die Alte Herzogin

Beyer, Carl (P.)

Schwerin

Fr. Bahn

1908

Magister Nothold

Reischauer, Luise (P.)

Stuttgart

Steinkopf

1909

Bardenwerper

Scholz, Wilhelm (P.)

Berlin

Janke

1910

Der gefangene Pfarrer

Diehl, Wilhelm (P.)

Darmstadt

Schlapp

Der Wehrwolf

Löns, Hermann

Jena

Diederichs

1913

Jan von Werth

Herwig, Franz (Cath.)

Stuttgart

Bonz

19121914

Der große Krieg in
Deutschland

Huch, Ricarda (P.)

Leipzig

Insel-Verlag

1914

Der Kriegspfarrer

Kraze, Friede (P.)

Stuttgart

Bonz

1918

Hans Michel Elias
Obentraut

Vosberg, Harry (?)

Heilbronn

Salzer

Palm Kleinau

Uhle, August (P.)

Schkeuditz

Schäfer

Wallensteins Antlitz

Flex, Walter (P.)

Munich

C.H. Beck

Wallenstein

Döblin, Alfred (J.)

Berlin

Fischer

1897

1920
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