
Chapter 8
Fall of the Eagle. Reformulations

1 Introduction

Auf hohem Fels breitet ein stolzer Aar
Zum Fluge aus sein mächtig Flügelpaar.
Er blickt auf seiner Schwingen starke Zier:
“Die ganze Welt”, spricht er, “liegt unter mir!
Bald können mich die Menschen nicht mehr sehn,
Ich kann ein Haar am Meeresgrund erspähn.
Ich sehe, was auf Erden nur sich regt,
Wenn eine Mücke sich im Gras bewegt.”
So rühmt er sich in seines Stolzes Glücke
Und denkt nicht an des Schicksalsrades Tücke.
Im Hintergrund war schon gespannt ein Bogen.
Wie das Verhängnis kommt auf ihn geflogen
Der Pfeil, der Herzdurchbohrer. Das Gefieder
Blutüberströmt, sinkt er zur Tiefe nieder.
Und wie ein Fisch am Land, der Angel Raub,
Zuckt an der Erde in des Weges Staub
Der Fürst der Lüfte: “Wer in aller Welt
Hat aus der Höhe mich so jäh gefällt?”
Er sieht den Pfeil aus Eisen und Holz gemacht:
“Wie hat’s nur der zu solchem Flug gebracht?”
Da ruft er plötzlich: “Jetzt kann ich’s verstehn!
Mit Adlerfedern war der Pfeil versehn!
Des Adlers Schwingen liehen Schwung dem Schaft.
Den Adler fällte erst des Adlers Kraft!
Drum über das, was meine Tage kürzte,
Klage ich nicht. – Von mir ist, was mich stürzte.”
Nasir Khusraw in his Diwan. 11th century.¹

 In Schimmel’s translation: “One day an eagle rose up from his rock and, full of greed, spread
all his plumage out, arranged his wings correctly and spoke thus: ‘Today the world is all beneath
my wings! If I fly high the sun no longer sees me, while I see dust specks in the ocean’s depth;
and should a gnat be crawling in the dust, my eye beholds the insect’s movements too!’ Thus he
showed off, not fearing God’s decree – What happened to him from the cruel sphere? For sud-
denly from out a hiding place an arrow came, shot from a mighty bow. The piercing arrow hit the
eagle’s wing and cast him from the cloud onto the dust. He wriggled in the dust just like a fish
and all his plumage fell there left and right. ‘How strange!’ said he, ‘this thing is steel and wood!
How could it be so swift, so piercing sharp?’ He looked and saw his feathers on the arrow and
screamed: ‘Fromme came what came over me!’” Friedrich Rosen, Ende des Kaiserreichs. Weimar-
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With these lines by the eleventh century Isma’li philosopher-poet Nasir Khusraw
Friedrich Rosen ends his recollections of receiving the abdicated German Kaiser
Wilhelm II on the Belgian-Dutch border in November 1918. In his memoirs he
noted that he had been given Khusraw’s poem shortly before. The “mood”,
that receiving the fallen emperor struck the German envoy to the Netherlands,
led him to translate the poem on the train-ride back to The Hague. The last
lines of the original poem went missing in Rosen’s translation. Hunsberger ren-
ders them as: “Cast all your arrogance and conceit aside, and see what befell
that eagle full of selfish pride!”²

With the eagle symbol of Prussia and the German Reich, Khusraw’s plum-
meting master of the skies was not only the Kaiser himself, but signalled the
abrupt end of an era. Monarchy was abrogated. In came parliamentary democ-
racy. Gone was Germany’s empire, past its Weltpolitik, its wings clipped. Many
German diplomats returned home to find their country in a state of Anglo-
French beleaguerment that they had experienced in places across the Orient.
The cognitive shocks, that the war and the turmoil of the emerging post-war
order impressed on the larger population and foreign affairs hands like Rosen,
went along with the quest for national self-determination that brought scores
of anti-imperialists from across the extra-European world to Germany – now
more than ever, occupied Germany looked like a natural anti-imperialist ally.
While German Orientalists were no longer included in international forums of
scholarship and lost access to their fields of inquiry, young “Orientals” of all dis-
ciplines streamed to the temples of German academia. Retiring from diplomacy
after a short stint as German foreign minister in 1921, these were the conditions
and contestations in which Rosen returned to Oriental studies and published the
larger part of his oeuvre.

When Rosen wrote his memoirs in the mid-1920s, his disposition towards the
republic had been a major point of contention. After it became known that he
was about to be appointed foreign minister, Rosen was accused in the French
press of having been Wilhelm’s right-hand man and that he continued to be
loyal to the abdicated Kaiser. German democrats, like Hellmut von Gerlach,
also attacked Rosen for his supposed closeness to Wilhelm in his Dutch exile.
Already shortly after the proclamation of the German republic, Rosen saw it fit
to assure chancellor Friedrich Ebert of his loyalty to the republican government
and his actions in the Netherlands between 1918 and 1921 would confirm his
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Fig. 8.1. Friedrich Rosen and his grandchildren Valentina and Friedrich at the Hermannsdenkmal
near Detmold.
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promise. In Rosen’s unpublished German memoirs he noted that he was no roy-
alist, but that he had believed the Kaiser to have been a “political necessity”, a
unifying figure to keep together the diverse German Reich together and this was
not just a retrospective justification in response to Weimar era critics.³

The Prussian royal house had cultivated close ties with Germany’s liberal
burghers to offset the continuing influence of the nobility after Germany’s unifi-
cation and the Kaiser had been Rosen’s long-time political protector. Yet, Rosen’s
loyalty and hesitance to outright criticise Wilhelm was not only born out of bour-
geois or personal gratitude. Rather, Rosen refused to join into the choir of those
who served up the Kaiser as a convenient scapegoat to deflect from their own
failures. Too closely had he observed the faults of people like Holstein, Bülow
and Ludendorff to accept roundabout attacks on Wilhelm and disputed the
line pushed by the victorious Entente powers that Germany and its emperor
were liable for the war alone.⁴ Before its collapse, the monarchy had not been
a mere functional construct for Rosen and despite the long-standing burgher
pride the Rosen family cultivated vis-a-vis the patricians of all nations, a repub-
lican alternative to the monarchy had seemed far off. Rosen diligently celebrated
Kaiser’s birthday in Tehran, Jerusalem and Ethiopia as a matter of course and
perhaps similar to the sensation of Ulrich in Robert Musil’s Man without Quali-
ties, in the presence of the Wilhelm II, by the grace of God, Rosen may have
“suddenly felt the radiance of a power that was mightier than him”.⁵ His only
recorded monarchy critical utterance from that time had been in reference to Vol-
taire, when he wrote to Nina in 1905 from Addis Ababa that the excavation rights
for Aksum Menelik had granted would certainly be to the satisfaction of the “Roi
de Prusse for whom I am working”.⁶

For Müller-Werth, Rosen was simply a liberal, who would in the face of the
hardship of the Weimar Republic come to espouse more left-leaning positions to-
wards his later years. Despite clear conservative undertones, this was close to
Rosen’s self-definition and although he had not suffered from the censorship re-
gime of the Kaiserreich, he valued the freedoms of expression that the democrat-
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ic system of the Weimar Republic ushered in. When the NSDAP was voted into
power in 1933, Rosen was outraged that the German people so willingly gave
up its liberties, and thought that a nation as dumb as that had not deserved
any better.When in the same year discussing Hans Kohn’s Nationalismus und Im-
perialismus im Vorderen Orient, which called for more democratic participation
in Turkey, Rosen noted drily, that as developments in Germany had shown, de-
mocracy might just not work.⁷

Rosen’s perturbation stemmed in no little part from his personal experience
in post-war German foreign affairs. Appointed non-partisan German foreign min-
ister in the first cabinet of Joseph Wirth’s coalition government of the Centre, So-
cial-Democrat and Left-Liberal parties in May 1921, Rosen signed a peace agree-
ment with the United States three months later. Rather than freeing Germany of
its Versailles shackles or consolidating its position vis-a-vis the victorious west-
ern powers, as had been the expectation of the government, on 10 October of the
same year, the League of Nations decided that Germany was to allow the cessa-
tion of predominantly Polish-speaking and resource rich eastern Upper Silesia to
Poland, bringing down the government shortly after. The diplomat of the old
guard Rosen had been unable to navigate the foreign policy waters of the
post-secret diplomacy age. After having spent the better part of his thirty-one
Auswärtiges Amt years abroad, he lacked the necessary political clout and un-
derstanding of internal politics in Germany’s new democratic order and so his
unlikely career spanning from lowly dragoman to foreign minister came to a sud-
den end.⁸ In response to a sympathetic letter from his old friend, Friedrich Carl
Andreas, Rosen vented his frustration with the revanchist European powers and
Berlin’s political elite of “half-educated demagogues” who ignored the “factual
and the finer connections of things” and only had the “crudely material or sensa-
tional” in mind. Coming to terms with the changing times and a life outside of
politics, Rosen wrote that he was taking refuge in his “hālät-i därwischī” – his
derwish ecstasy.⁹ Rosen coped with his fall and the inequities of the new age
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by seeking a state of ecstasy in union with God and looked forward to his schol-
arly pursuits.

By the fall of 1921, Rosen had not been in Iran for over twenty years, and his
last posting to a country in which Sufism or derwish orders played a role – Mo-
rocco – had been eleven years prior. But his publication activities on “the Orient”
would only now take on full swing. By the time democracy was abrogated in Ger-
many, Rosen had wrapped up some twenty publications long and short, covering
history, poetry, theatre, philosophy, philology, language instruction and politics,
as well as his own German and English memories of the places he had come
to know between India, the Middle East, the Horn of Africa, the Maghreb and Eu-
rope. A frequent point of return was Iran, or as it was then still called in his pub-
lications, Persia. The retired Orientalist-diplomat sought to explain one culture to
another, translate knowledge and most importantly spread the understanding
that he had seen lacking throughout his political career. Mostly, the direction
of explanation was from the Persianate to the German or English speaking
worlds. But there were also a number of instances in which Rosen published
or supported the publication with a Persian or a transnational audience in
mind. His message for a European audience was to value “the Orient” for
what it was or was ceasing to be, with side notes of progress and empire admon-
ishment. In facing a Persian audience he advocated the preservation and organic
development of Iranian culture amid the onslaught of modernity and European
ways.

The topics were wide ranging. By 1921 Rosen’s Sinnsprüche had run through
its fourth edition, and persistent demand saw the Deutsche Verlags-Anstalt pub-
lish a fifth edition in 1922. Around the same time Rosen received a manuscript of
over 300 arguably very old Omar Khayyam Rubai’yat, which he went on to edit
and publish first in Persian in 1925 and then in English in 1930. Further works on
Khayyam were an essay on the continuing question of whether the Ruba’iyat
could be assumed to have really been written by the eleventh to twelfth century
philosopher, and if so how many out of the corpus of over a thousand Ruba’iyat,
or if they were all merely ascribed in the centuries following and were thus not
authentic. Other scholarly publications in essay form dealt with an essay by
Khayyam on metallic alloys, an intellectual history of Persia, a national history
of Afghanistan, Urdu and Iranian theatre, the origins of wine in the Caucasus
and a discussion of the poems by the pre-Islamic Arab poet Imru’ al-Qais.
These works were complemented by a ethnographical picture book, Persien in
Wort und Bild. Rosen also published more translated poetry: the eighth book
of the Gulistan by thirteenth century Persian folk poet Sa’di, and a compilation
of poems in different styles by various authors, Persian, Urdu, Hindi, Turkish,
Arabic and Somali, under the name Harut und Marut. In 1926 Nina Rosen pub-
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lished Acht orientalische Weisen aus dem Munde des Volkes in Teheran und Fez
(eight Oriental tunes from the mouth of the people in Tehran and Fez), a collec-
tion of music sheets of songs that drew in part on Rosen’s translations. In 1929
Rosen’s rendering of the Ruba’iyat were picked up by the publishing house of
canonical literature Insel-Verlag and his Sinnsprüche have since run through
over a dozen editions, the latest appearing in 2017. The majority of the sources
Rosen drew on for these Orientalist publications had been collected during his
career as a diplomat.

His mindset was also shaped by his perception of an Orient that underwent
drastic change under the impact of imperialism and the war. A few months be-
fore becoming foreign minister the Deutsche Morgenländische Gesellschaft
(DMG) appointed Rosen as its chairman and together with Carl-Heinrich Becker,
as Ellinger notes, Rosen became crucial in “supporting the consolidation of post-
war Orientalistik and its expansion”.¹⁰ As much as the rest of German academia
under immense financial pressure and often excluded from western internation-
al forums of discourse, German Orientalists were as ever dependent on access to
sources through the British and French Empires. Still a household name in inter-
national Orientalism from before the war, German Orientalistik was only too glad
to adorn itself with Rosen, and the engagement with post-war German Oriental
studies equally left a mark on Rosen’s Orientalist scholarship. As German schol-
ars faced tough times, students, intellectuals and artists from “the Orient” flog-
ged to 1920s Berlin. Just as much under the impressions of the war as Europeans,
but with the view that European imperialism was no longer unimpeachable,
these figures spanned the intellectual spectrum from fascism to nationalism, so-
cialism, Islamism and spiritualism. While infusing their knowledge productions
with the proliferating intellectual and cultural life of Weimar Germany, they
brought “indigenous” perspectives into Oriental studies and other branches of
German academia. In Berlin, many of these circles had initially been connected
to the war time German propaganda Nachrichtenstelle für den Orient (NfdO). The
community that Rosen came to interact with most were the Iranians around Ber-
lin’s Kaviani publishing house.¹¹ With his memories of a past Orient, Rosen
moved between these two worlds of stifled German scholarship and surging na-
tionalist Iranian knowledge seeking, drawing on their influences and writing for
both.

 “Aus gelehrten Gesellschaften”; “Vorstand und Arbeitsausschuß der Deutschen Morgenlän-
dischen Gesellschaft,” ZDMG 75 (1921): XIII–XIV; Littmann, “Rosen,” 81; Ellinger, Deutsche Ori-
entalistik zur Zeit des Nationalsozialismus, 28.
 Epkenhans, Iranische Moderne im Exil, 51.
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No longer constrained by the foreign affairs apparatus around him and po-
litical expediencies, the Weimar Republic was for Rosen an unprecedented peri-
od of intellectual freedom and economic well-being – Nina and he bought a
house in Berlin-Willmersdorf in 1926. But Germany’s political and social situa-
tion left him deeply distraught. “Vom Schlaf, vom Schlaf / Wach auf du deutsch-
es Schaf! Sonst frisst dich deiner Feinde Schar – Ganz sicherlich mit Haut und
Haar”, read the last stanza of a poem he penned. His non-Orientalist writings ex-
pressed disappointment with the unrelenting politics of Great Britain and
France, while accusing the German powerholders during the war of distorting
facts and “constructing legends”.¹² The gloom and doom of Weimar hardships
also found an echo in Rosen’s publications on Iran, the Levant and India. No
longer moving in a power matrix of a belatedly ascending Germany facing disin-
tegrating and imperially encroached Iran or other “Oriental” countries, the end
of Wilhelmian Weltpolitik and the concurrent rise of nationalist movements
across Asia and Africa, saw Germany, it seemed to many, on par with the disen-
franchised peoples of the world. The news of wide-scale modernisation in post-
war Iran, where Rosen never visited again, impressions from a last trip to devas-
tated Constantinople in 1919 and encounters with young, creative Iranians in
Berlin left Rosen struggling with reconciling the experiences of his past imperial
life and a cantankerous nationalistic presence. Shifting between appraisals of
Iranian progress, misgivings as to the disappearance of the original and pro-
found in post-equestrian Iran, and declarations as to the need for Iran to pre-
serve its own culture in the face of European imports, Rosen expanded on his
advocacy of “organic” Iranian national development. As the conceit of European
selfish pride was beginning to be cast aside, at least this looked more possible
now.

2 Iranian Berlin

Rosen’s cabinet colleague, the liberal minister of justice, Eugen Schiffer remem-
bered in 1948 that Rosen’s “Oriental studies surely stood in the foreground of his
interest”, and that it was attractive to have Rosen at the dinner table reciting “lit-
tle stories of Oriental origin with the voice of a derwish”. The Berliner Tagesblatt
also noted on the occasion of Rosen’s seventy-fifth birthday that Rosen liked to

 “Wake up from sleep, from sleep, you German sheep! – If not your flock of enemies will eat
you most certainly with skin and hair.” Friedrich Rosen, Das Schaf, das Schaf!, 1920, poem,
ASWPC; Friedrich Rosen, In letzter Stunde, May 1925, unpublished article, ASWPC.

2 Iranian Berlin 469



conclude a story with a “little amusing Oriental anecdote or a simile”. But not
everybody liked Rosen’s tendency to draw on his well of “Oriental” wisdom. Crit-
ics claimed that he began every story with: “Once there was a cameleer, who
trekked from Baghdad to Basra…”¹³ Reactions to the posthumous 1959 publica-
tion of volumes three and four of Rosen’s Diplomatisches Wanderleben in Germa-
ny mirrored this prejudice. Rosen was described as being “different”, “a stranger
in the post-war period”, “a heretic”, and defined by “Oriental fatalism”.¹⁴

The view from Tehran was different. Reminiscing over his student years in
1920s Berlin some fifty years later, Ahmad Farzine recounted his memories of
Rosen to the German language Tehran newspaper Die Post:

Der alte Herr war von hoher, aufrechter Gestalt und trug gern ein langes, etwas altmodisches
Cape. Farzine, der das Ehepaar Rosen sehr bewunderte und verehrte,war oft in dessen Haus
in der Kaiserin-Augusta-Straße zum Tee eingeladen. Wie auch andere Iraner hatte er bei
diesen Besuchen stets das Gefühl „daheim“ zu sein, das heißt, in echt persischer Atmo-
sphäre.

Visitors were served tea, Nina and her kitchen aids prepared Iranian dishes, in
one of the rooms of the Rosen house was an Iranian-style mihrab (praying cor-
ner), and the elderly Rosens enjoyed the company of young Iranian students,
whose native tongue and culture they celebrated.¹⁵ As Farzine recalled, Iranian
students visited the Rosen home frequently, and the Rosens also helped organise
a Persian culture exhibition on up-scale Friedrichstraße in 1928. Aminullah Hos-
sein aka André Hossein and an orchestra played “folkloristic music”, the last
Prussian crown prince Wilhelm and other grandees of Berlin’s high society drop-
ped by and the Rosens mingled with Iranians and discussed Persian poetry. Like
the by Berlin’s high society well-frequented “Türkenbälle” (Turkish balls), the

 Eugen Schiffer to Herbert Müller-Werth, 6 September 1948, 12 NL Müller-Werth, PA AA; “Zum
75. Geburtstag,” Berliner Tageblatt, 27 November 1931; Blücher, Zeitenwende, 144.
 Paul Herre, “Ein diplomatisches Wanderleben Bd. 3/4,” Historische Zeitschrift 192, no. 3 (Juni
1961): 677; Erich Dombrowski, “Ein Diplomat schüttet sein Herz aus,” Frankfurter Allgemeine Zei-
tung, 7 April 1960; “Memoiren eines Ketzers,” Die Welt, 12 September 1959; Helmut Lindemann,
Stuttgarter Zeitung, 3 December 1959; Herbert Müller-Werth, Besprechungen Diplomatisches
Wanderleben, 1959/1960, ASWPC.
 “The old gentleman was of high, erect stature and liked to wear a long, somewhat outmoded
cape. Farzine, who very much adored and admired the Rosen couple, was often invited for tea to
their house in Kaiserin-Augusta-Straße. Like other Iranians he always felt during these visits like
he was “home”, that is, in real Persian atmosphere.” von Urff, “Friedrich Rosen,” 4.
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events organised by the Persian community took on a leading role in Berlin’s in-
terwar cultural life.¹⁶

Farzine and Hossein belonged to a cohort of around a hundred mostly young
Iranians living in Germany at the time. About half of them resided in Berlin. Dur-
ing the war, the Auswärtiges Amt had through its intensified propaganda and
cultural engagement with the Islamic world drawn political activists from the Ot-
toman Empire, Egypt, and Iran to work for the NfdO. Most famous among the
Iranian exiles around the Komita-ye Melliyun-e Irani dar Berlan (Iranian Nation-
alist Committee of Berlin / Persisches Komite) were Sayyed Hassan Taqizadeh,
a modernist-nationalist and previous collaborator of Edward Granville Browne
in Cambridge, and Hossein Kazemzadeh, a modernist who witnessed the Arme-
nian Genocide and later on became a belletrist and spiritualist.

During the war and in the immediate post-war period Taqizadeh produced
the Persian language journal Kaveh, named after the legendary blacksmith
who aroused the Iranian people into rebellion against the demonic tyrant Zah-
hak. A sketch of Kaveh raising the banner of revolution figured on the head of
the newspaper.¹⁷ Like a number of Arabic and Turkish newspapers published
in Berlin and distributed in the Middle East and beyond with the support of
the Auswärtiges Amt, the war-time Kavehwas fervently anti-British and anti-Rus-
sian and positioned Germany as a fair partner of the Islamic world in its fight for
justice and against imperialism. At first toying with Pan-Islam in alignment with
the German-Ottoman policy of revolutionising the Islamic world, Kaveh soon
moved in an Iranian nationalist direction.¹⁸ After the war and the loss of finan-
cial support by the German foreign ministry, the message of Kaveh developed
into hyper-modernism, Taqizadeh propagating “complete surrender” to western-
isation with the exception of the Persian language, which should be cleansed of
its foreign influences Turkish and Arabic.

In 1918, Taqizadeh and a number of German Orientalists, diplomats and
businessmen with an interest in Persia established the Deutsch-Persische Gesell-
schaft, which became together with the Persisches Komite an important vehicle
for young Iranians seeking to study in Germany in the post-war period. The war

 von Urff, “Friedrich Rosen,” 5; Iraj Khademi, “Hossein, André,” Encyclopædia Iranica XII,
no. 5 (2012): 522; Mangold-Will, Begrenzte Freundschaft; Blücher, Zeitenwende, 142.
 Epkenhans, Iranische Moderne im Exil, 27; Mansour Bonakdarian, “Iranian Constitutional Ex-
iles and British Foreign-Policy Dissenters, 1908–9,” International Journal of Middle East Stud-
ies 27, no. 2 (1995): 176; Itscherenska, “Ḥeydar Ḫān, Iraj Afšār, “Kāva Newspaper,” Encyclopædia
Iranica XVI, no. 2 (2013): 132–35; Mahmud Omidsalar, “Kāva,” Encyclopædia Iranica XVI, no. 2
(2013): 130–32; Ghahari, Intellektuelle Kreise, 163–67.
 Ghahari, Intellektuelle Kreise, 117–20; Epkenhans, Iranische Moderne im Exil.
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may have been lost and military salvation could no longer be expected from the
Germans, but it could still help with the revival of the Iranian spirit for, as Taqi-
zadeh wrote in Kaveh in 1921, Germany remained the “Kaaba of science”. The
Auswärtiges Amt supported this educational exchange as a possibility to main-
tain at least some relations with Persia amid Germany’s rapidly diminishing pro-
jection of power abroad.¹⁹

After Kaveh closed due to lack of finances in the hyperinflation years, a sim-
ilar circle of intellectuals, now around Taqizadeh’s friend Hossein Kazemzadeh,
published Iranshahr in the mid-1920s.²⁰ As the title Iranshahr, the name of Iran in
the Sasanian era, suggested, the newspaper put an emphasis on Iran’s purport-
edly glorious pre-Islamic past and became racialised, but under the impact of
the perennial crisis ridden Weimar Republic and echoing Oswald Spengler’s Un-
tergang des Abendlandes, Iranshahr dealt more with Eastern spirituality and the-
osophy. Rejecting pure materialism and secular rationality, Iranshahr advocated
for nation-building through education, reminiscent of the German Bildungsi-
deal.²¹ In a break from an unbridled belief in Western civilisation, a new Iran
needed to be created through “a cultural and spiritual revolution”. The study
of the occident (gharbshenasi) was to allow an identification of which European
elements should be rejected and which could be combined with Eastern ele-
ments, finding synthesis in a “philosophy of Unitarianism (Tawhid)” that
would constitute the new “Iranian spirit”, as Matin-Asgari noted.²²

During the war Kaveh and its Arabic and Turkish sister propaganda newspa-
pers were printed by the German state under the cover of the shell publisher Ka-
viani, the name deriving from the Derafsh Kaviani, the legendary banner carried
by the Sasanian kings.²³ After the war emerging as an independent publishing
house run by a cluster of Iranian exiles and political activists, Kaviani came

 Epkenhans, Iranische Moderne im Exil, 203; Sayyed Hassan Taqizadeh, Bericht Persisches
Komite, 30 October 1918, A 46483, R 19017, PA AA; Sayyed Hassan Taqizadeh to AA, 28 November
1917, A 39922, R 19017, PA AA; Afshin Matin-Asgari, “The Berlin Circle: Iranian Nationalism Meets
German Countermodernity,” in Rethinking Iranian Nationalism and Modernity, Kamran Scot
Aghaie and Afshin Marashi (Austin: University of Texas Press, 2014), 58; Oliver Bast, “Germany
i. German-Persian Diplomatic Relations,” Encyclopædia Iranica X, no. 5 (2001): 506–19; Alsula-
mi, “Iranian Journals in Berlin,” 161–62.
 Höpp, Arabische und islamische Periodika; Matin-Asgari, “Berlin Circle,” 58.
 Epkenhans, Iranische Moderne im Exil, 43; Jamshid Behnam, “Irānšahr, Hosayn Kāzemzāda,”
Encyclopædia Iranica XIII, no. 5 (2012): 537–39; Matin-Asgari, “Berlin Circle,” 58–60.
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York: New York University Press, 1993), 46–48.
 Höpp, Arabische und islamische Periodika, 25–29; Epkenhans, Iranische Moderne im Exil, 54.
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under attack from the British foreign ministry for its distribution of publications
across the Eastern Hemisphere. Kaviani’s network distributed book and newspa-
pers in eight cities in Iran, in Azerbaijan, in Bombay and Aligarh in India, Cairo,
Istanbul and with the Orientalist publishers Luzac & Co in London and several
other cities in Europe.²⁴ The defence of Kaviani against British accusations was
led by Browne in Cambridge, who testified that the publishing house stood on
firmly academic grounds, as its books were used at Cambridge and the School
of Oriental and African Studies in London, and emphasised that it was “financed
and managed by Persians desirous of producing good and cheap books”. The
British troublemaker Browne saw post-war Berlin as “one of the chief centres
of Persian intellectual progress”. Kaveh could already point to such respectable
contributors as Browne himself, Wilhelm Geiger, Oskar Mann, Arthur Christen-
sen, Georg Brandes and Eugen Mittwoch, not to mention Iranian figures such
as writer Mohammed Qazvini and later prime minister Mohammad Foroughi.²⁵

Kaviani survived British objections. Formalised into a limited liabilities com-
pany by Mirza Abdul Shakur, Kaviani expanded its publications portfolio and by
the early 1920s was publishing literature and scholarly monographs in Persian,
Arabic, German, English and French.²⁶ Kaviani benefitted from the in European
comparison cheap printing costs and the ready availability of print types in Ber-
lin, in attracting a number of co-publications with the British and Dutch Orien-
talist publishers Luzac and Brill, but some readers of Kaviani publications, like
the Iranist Hans Heinrich Schaeder, complained of “unfortunately very faulty
printing”.²⁷ Next to republications of old books and manuscripts in the vein of
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prior Orientalist studies, often supplied by European scholars or Berlin’s Prussi-
an State Library (Nasir Khusraw’s Safarnameh, Zadul-Musafirin and Wajhi-Din,
Sa’di’s Gulistan and the autobiography of Safavid Shah Tahmasp I), publications
included a pocket edition of the Quran, Persian novels, natural sciences text-
books for secondary schools, treatises on physics and chemistry, a construction
guide for wireless telegraphy, comparative Persian and European musical notes
and instructional essays on hygiene and farming. The in Punjab originating Ber-
lin-based modernist Ahmadija-Bewegung with its Taj Mahal inspired mosque in
Wilmersdorf published an introduction to its teachings with Kaviani and a num-
ber of doctoral dissertations on contemporary social, political and economic
topics by Iranian students at the universities Giessen and Lausanne were also
published through the Kaviani press – among them a study on Iran’s financial
system by Abbas Khan Qajar Alamir, the son of former Persian envoy to Berlin
and friend of Rosen Ehtesham es-Saltaneh.²⁸

Kaveh and Iranshahr were published out of an office in Berlin’s affluent
Charlottenburg district on Leibnizstraße 64, which also served as the office for
Persisches Komite, and the student exchange office. Rosen did not write for
Kaveh or Iranshahr, as many of his Orientalist colleagues did, nor does he appear
to have been in significant contact with Taqizadeh or Kazemzadeh, despite be-
coming honorary member of the Deutsch-Persische Gesellschaft in the early
1920s.²⁹ Rosen became, however, closely involved with the Kaviani Art Printing
Press set up by Shakur on the other side of the street at Leibnizstraße 43.
There, Reza Mirza Tarbiyat, editor and sometime contributor to Kaveh, published
his Deutsch-Persisches Taschen-Wörterbuch of which he gave a dedicated copy to
Rosen, in recognition of Rosen’s Persian study books. Tarbiyat was another erst-
while collaborator of Browne in Cambridge, a member of the Iranian parliament,
mayor of Tabriz and recognised educator – hence the name “Tarbiyat”. Tarbiyat’s
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work with 30,000 entries filled the lacuna of a proper German-Persian dictionary
that Paul Horn, Rosen, Browne and other Iranists had found to be an “empfin-
dlicher Verlust” (considerable loss) at the turn of the century. Signalling a depar-
ture of dictionary writing merely from the side of the Europeans for their studies
or activities in the East, the dictionary was intended to serve both Iranian stu-
dents in Germany and Germans involved with Iran.³⁰

The architect and miniature painter Hossein Tahirzadeh Behzad, a collabo-
rator of Kazemzadeh in the running of Iranshahr, tried to intrigue Rosen in pub-
lishing works on Sa’di and Khayyam with his illustrations at the Kaviani press,
which came, however, only to fruition in a bilingual illustrated edition in the
1970s.³¹ Another Rosen acquaintance who contributed to Iranshahr and had
been a war-time member of the Persisches Komite was Ebrahim Pourdavoud.
Pourdavoud saw the restoration of Iranian greatness dependant on its abandon-
ment of Islam and return to the religion of “our valiant and truthful ancestors”,
the Zoroastrians. Drawing on Christian Bartholomae’s and Friedrich Carl An-
dreas’ studies of ancient Iran, Pourdavoud began to translate the Avesta to
new Persian and popularized pre-Islamic history and culture in Iran. His 1925
Bombay publication Iranshah narrated the history of Iranian Zoroastrian emigra-
tion to India, due to the Arab invasion, and included a number of images of
prominent Indian Zoroastrians, including the Tata family and its industries.
Pourdavoud gave a copy of the Iranshah as a present to Rosen on the occasion
of his seventieth birthday in 1926.³²

Rosen worked most closely with Mahmud Ghanizadeh and Taqi Erani. Gha-
nizadeh, a Germanophile poet from Salmas in Northern Iran, was the editor of
Kaviani’s early 1920s Khayyam and Nasir Khusraw editions, published a collec-
tion of Iranian fairy tales for children and contributed with folkloristic poetry to
Kazemzadeh’s Iranshahr.³³ Of Azeri origin like Tarbiyat and Ghanizadeh Taqi
Erani (1903– 1940), the later socialist figurehead of the Iranian Tudeh party,
Erani had come to Berlin in 1922 on an Iranian state scholarship to study chemis-
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try, mathematics and philosophy. Like many Iranian students in Berlin Erani
held Iranian nationalist-chauvinist ideas when he first arrived in Germany, advo-
cating an anti-Arab and anti-Islam line and wanted to cleanse the Iranian lan-
guage from Turkish and Arabic influences. Through his experience of German so-
ciety during the Weimar Republic and studying at Berlin University with a
number of Jewish chemists, Erani shed these tendencies and in later years at-
tracted the ire of his Pahlavi adversaries for his condemnation and ridicule of
the Aryan myth and Nazi ideologist Alfred Rosenberg. With the bookstore of
the head of the first Young Communist International and KPD activist Willi
Münzenberg in the same building, Erani grew more interested in social-demo-
cratic and socialist ideas instead, studying Marx, Engels, Hegel and Lenin.³⁴

Like Ghanizadeh, Erani was moonlighting as an editor and proofreader of
Kaviani’s publications in his spare time, and moved to a flat in walking distance
on Fasanenstraße 22. Erani contributed articles to Kazemzadeh’s Iranshahr,
worked with the British Orientalist Lucas White King on publishing Badāyi’.
The Odes of Sheikh Muslihud-Din Sa’di Shirazi, focused in essays on such topics
as “materialist dialectics”, “free will and determinism” and a number of matters
pertaining to physics, chemistry and biology, and published a number of pam-
phlets on the medieval poets Sa’di, Khayyam and Nasir Khusraw to assemble
”a vista of the intellectual landscape of this period”. The parallel interests of
Ghanizadeh, Erani and Rosen in the Sa’di, Khayyam and Khusraw connected
the three men, and as Jalali noted, it was “in the midst of this project that
[Erani] stumbled upon Rosen.”³⁵ Erani and Rosen worked together most closely
in 1925, which saw not only Rosen’s first publication of the Ruba’iyat in Persian,
but also Rosen’s translation of Khayyam’s mathematical work on gold and silver
alloys – with Erani’s knowledge of the natural sciences coming in handy. After
Rosen’s death Erani related that his “old friend” supplied him with copies of
Khayyam’s manuscripts from his own collection, and a copy of Khayyam’s geo-
metrical Explanation of the Difficulties in the Postulates of Euclid, which Rosen
received from the library of the university of Leiden. Fittingly, Rosen had first be-
come aware of the manuscript when he visited Leiden as German envoy in 1920
to attend a lecture, titled “Raum und Zeit in der neueren Physik” (space and
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time in recent physics), by Albert Einstein about his theory of relativity.³⁶ Erani
worked on transcribing and introducing the Arabic manuscript at Berlin’s Staats-
bibliothek, where he left his work behind, when he saw himself forced to leave
Berlin due to his anti-Pahlavi activism and return to Iran in 1928. Erani returned
to Berlin shortly in 1934/5, when he took the transcribed manuscript back with
him to Tehran where he published his edition two months after Rosen’s death
under the title Discussion of Difficulties of Euclid by Omar Khayyam. “Alas as
this work dawns, he has eclipsed”, he commemorated his “old friend”. As Jalali
suggests, the retired diplomat Rosen served as a security option for Erani and
was in the loop as to Erani’s political activism. And Rosen had reason to offer
his support to the young Iranian scientist: “Taghi Erani was perhaps the closest
Rosen had to his image of an ideal partner… familiar with medieval Persia and
Khayyam and well-versed in Arabic.”³⁷

With Erani and Ghanizadeh in tow, Rosen set to work on his first publication
in Persian, a rendering of the Ruba’iyat [by] Hakim ‘Omar Khayyam. First pub-
lished with Kaviani in 1925, and then in a collaborative Persian-English publica-
tion with Luzac in London in 1930, these 329 Ruab’iyat were largely based on a
manuscript the liberal member of the Reichstag, salonnière and women’s activist
Katharina von Kardorff-Oheimb had given to Rosen when he was still foreign
minister. Rosen believed that it was possibly the oldest large collection of
Khayyami Ruba’iyat dating from the fifteenth century and Edward Denison
Ross, involved in the 1930 edition, of the School of Oriental Studies in London
agreed.³⁸ In an article Rosen published in 1926 on the “Textfrage der Vierzeiler”,
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he argued that more authenticity could be established by relating Khayyam’s
mathematical-philosophical treatise to a cross-examination of the spirit of the
contents of single quatrains. For this labour comprehensive, old manuscripts
such as that of Kardorff-Oheimb were just as valuable as a newly acquired manu-
script of Khayyam’s Nauruz Nameh in the Prussian State Library, which the chief
librarian Gotthold Weil supplied, and further copies of Ruba’iyat manuscripts
that Mohammad Qazvini, another figure in the Kaviani world of Iranian Berlin,
had made for him in Paris.³⁹ Rosen had also reconnected with his earlier spar-
ring partner Arthur Christensen. Christensen had at the time been working on
a larger analysis of the question of authenticity of the Ruba’iyat and was in-
trigued by Rosen’s new project but advised him to give up on finding out
more about the authentic quatrains, as he had come to learn that this wide-
spread obsession led nowhere.⁴⁰ Despite this transnational collaboration and
the praise the “attractive” Kaviani publication received from the Hamburg
based Nedjati Hüssni , the old age of the Oheimb-Kardorff manuscript was quick-
ly disputed. Instead of originating from the fifteenth century, the manuscript was
placed in the sixteenth or seventeenth century.⁴¹

Rosen’s Khayyam of the 1920s had become a multifaceted figure, a mathe-
matician, a philosopher, a poet and a locus of intellectual exchange, bringing
together individuals of differing predilections from Iran, Denmark, England
and Germany. Whoever between Ghanizadeh, Tarbiyat, Erani and Qazvini sug-
gested to Rosen that he publish a version of the Ruba’iyat [Ruba’iyat] in Persian
probably also encouraged him to share more material from his collection. In 1922
Rosen had a manuscript of three Persian dramas attributed to former Persian
envoy in London and liberal reformer Mirza Malkom Khan published with Kavia-
ni. Rosen had stated that the pieces were based on a manuscript “from the pen of
the former Persian ambassador in London, prince Mirza Malkom Khan” and that
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it was at the prince’s behest that he had them published.⁴² Browne had noted in
the fourth volume of his Literary History that the three pieces in Rosen’s posses-
sion had been printed in excerpts in the Tabrizi newspaper Ittihad in 1908, and
that these three dramas set in the early nineteenth century were “all the Persian
plays I have met with. All are comedies, and all are satires on the administrative
or social conditions of Persia.”⁴³ Malkom Khan had died in 1908, and Algar has
since cast doubt on the originator of the plays having been Malkom Khan. Algar
suggested that they were written by Akhundzadeh in Azeri and later translated
freely to Persian by the Qajar prince Jalal ed-Din Mirza, but it has since been pro-
ven by Ibrahimov and Mämmädzadä from Baku that the author was Mirza Aqa
Tabrizi. As Algar observed, in Rosen’s publications there is no trace of interac-
tion with Malkom Khan, and a review of Rosen’s private collection corroborates
Algar’s estimation.⁴⁴ In other words, from wherever Rosen received the manu-
script, he had been duped as to its penmanship. Fitting the call of the times,
though, the publication was a contribution to portraying Iran in a modernist
light, with a developing theatre form of social and political criticism.

In a similar way Rosen’s collection of photographs from 1890s Iran must
have sparked an interest with the Kaviani editors, resulting in the production
of a several dozen postcards with captions in French and Persian for the Iranian
tourist market. Most of the postcards showed images that were generic, scenic
images of cities or landscapes, displaying country and people for people abroad.
The only quasi-political motive the postcards depicted was Naser ed-Din Shah
and Amin as-Sultan on a hunting expedition.⁴⁵ In contrast to the super-modern-
ist politics of Reza Shah Pahlavi and the celebration of pre-Islamic antiquity,
generally the postcards depicted the Iran of the Qajar period and motives and
figures of what Rosen perceived to be pre-modern Iran were prominent. As
was the case in his ethnographic picture book Persien in Wort und Bild that
drew on many of the same photographs, he intended to:

[E]in Bild des Landes zu geben,wie es bis zum Einbruch der neuen Zeit, d.h. bis vor wenigen
Jahren gewesen…Nach dem Vorbilde des Abendlandes wird alles gleichgemacht. Shiras und
Isfahan, wenn sie erst gründlich modernisiert sind, werden nicht viel anders aussehen als
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Vorstädte von Essen, Kapstadt oder Chicago. Romantik und Poesie verlassen ihre alten Sitze.
Eigenarten der Länder und ihrer Bewohner verschwinden und machen allgemeinen inter-
nationalen Typen Platz.⁴⁶

If the photographs were taken by Friedrich or Nina Rosen or by someone else is
difficult to estimate. Several of the images are also found in the collection of the
famous Armenian-Iranian photographer Antoin Sevruguin, who had over the de-
cades as photographer of country and the Qajar court amassed a collection of
7,000 photographs that was largely destroyed when his neighbour Zahir ed-Dow-
leh’s house on ‘Ala ed-Dowleh street was bombarded during the Constitutional
Revolution, with the remainder of the collection confiscated under Reza Shah
Pahlavi for its supposed depiction of a backward Iran.⁴⁷ An image that made
it onto a Kaviani postcard that was also in Sevruguin’s collection shows a
group of derwishes sitting in a half circle. On the back of the original photograph
in the Rosen collection, Rosen noted that it showed “a group of derwishes sitting
in the garden of the German legation at a banquet”. Sevruguin or someone from
his studio may very well have spent a day with the Germans taking pictures, but
some of these photographs may also have been Rosen originals developed in
Sevruguin’s studio. Some images that look like Sevruguin, but are not exact
matches of the ones found in recognised Sevruguin collections such as one
from the funeral of Naser ed-Din Shah, were acquired by Friedrich and Nina
and sent to Friedrich’s mother Serena in Paris as an illustration of current events,

 “To provide a picture of the country, as it was until the onset of the new time, that is till a few
years ago… Following the example of the Occident everything is levelled. Shiraz and Isfahan,
whence they will be properly modernised,will not look very different from the suburbs of Essen,
Cape Town or Chicago. Romanticism and poetry leave their old seat. Idiosyncrasies of countries
and their inhabitants disappear andmake space for general international types.” Friedrich Rosen,
Persien in Wort und Bild, 6–7.
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as demonstrated by a note on the back.⁴⁸ The fact that some images may not
have been Sevruguin’s, but look a lot like his productions, show how much of
a trend-setter he was in any case. “Sevruguin had a dominance over the market
that is attested by the sheer number of his photographs that survive in albums
assembled by Iranians and non-Iranians alike”, Schwerda noted, but a “detailed
study of appropriations and re-appropriations” is still lacking.⁴⁹ What these pho-
tographic reproductions show regardless, is that part of the nation-building that
the modernist circles of Iranian Berlin were engaging in was to create a pictorial
invention of traditions rooted in a continuous Perso-Islamic history as a counter-
weight to the internationalisation and hypermodernisation-cum-Aryanism that
was gaining ever more traction in Iran.

 Antoin Sevruguin, Funeral Bier of Nasir al-Din Shah, Placed in the Takkiya Dawlat, Tehran
(Iran), 1896, photograph, FSA A.15 02, Jay Bisno Collection of Sevruguin Photographs, SI; Rosen,
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Fig. 8.2. Kaviani postcard “Derwishes at Tehran”. Based on an original photograph in the Rosen
collection titled “Derwish-banquet in the German legation”.
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Although Orientalists across Europe were keen to re-establish international
working relationships after the war and restart the free and affordable circula-
tion of the latest research findings, bursaries for research trips had become
few and far between.With previously dominant German scholars often excluded
from western forums of academic discourse as a matter of state policy, larger
working groups and congresses met on the national level and began to form na-
tion-centred scholarly.⁵⁰ Younger German Orientalists especially struggled, while
on a private level older scholars like Rosen, who had cultivated relations during
research trips or congresses in the pre-war years, continued to correspond and
meet. Rosen’s contribution to the chapter on Islam in Hans Haas’ and Edvard
Lehmann’s Textbuch zur Religionsgeschichte was an instance of such rekindled
relations. Lehmann had been a professor of the history of religions in Copenha-
gen during the International Orientalist Congress in 1908 before moving via Ber-
lin to Lund. The textbook’s chapter on Islam was a co-labour of Rosen with the
Semitists August Fischer of Leipzig and Johann Pedersen of Copenhagen. It pro-
vided an overview of the development of Islam from its beginnings to the abro-
gation of the Ottoman caliphate and the modern Middle East, with Rosen intro-
ducing Sufism, based on Ignaz Goldziher and his translations of Sa’di, Rumi and
Khayyam.⁵¹ As head of the main German Orientalist association, Rosen naturally
attended the national Orientalist congresses that met biannually, on occasion
contributing a talk to the Berlin working group of the DMG.⁵² But while he
was a respected elderly statesman in these truncated Orientalist circles that
often regressed back to the dry labour of philological analysis, in the world of
Kaviani Rosen could exchange thoughts with young and zippy intellectuals
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and work on exciting projects for a new era. Leaving behind the misery of Ger-
many’s presence, Rosen’s encounters at Kaviani connected to his younger years.

Even though Arabs, Egyptians, Indians, Iranians and Turks had arrived in
Berlin in the mid-1910s following the call of the same ”anti-imperialist” German
war policy and with more students, artists and refugees flocking to the German
capital from across Africa, Asia and Europe after the war, these migrants did not
organise in a universal anti-colonialist movement, as the Comintern and Willi
Münzberg had hoped, but pursued their political goals “along national or ethnic
lines”.⁵³ Mirroring the European fracturing into national spheres of politics, the
fight for self-determination and sovereignty produced less horizontal anti-impe-
rialist interaction in Berlin than simultaneity,with Turkish students in the vein of
the sociologist Zia Gökalp struggling with the same balance of adopting, in the
words of Mangold-Will, “western civilisational achievements while concurrently
preserving Turkish national cultural uniqueness” for optimal Turkish modernisa-
tion as the Iranians and others.⁵⁴ Rather, in line with Germany’s post-war soft
foreign policy outside Europe, associations like the Deutsch-Persische Gesell-
schaft that were tied into the Auswärtiges Amt promoted vertical exchange. In-
tellectuals and artists from the East were brought into German institutions,
and Germans, who had before the war travelled the world now frequented the
world’s “colonies” in Berlin.

Rosen was not alone in being drawn to the circles of the Persisches Komite
and their discussions of philosophy, materialism and chess puzzles.⁵⁵ A frequent
discussant of the reputedly Persian strategy board game was the German pre-war
dragoman in Tehran and consul in Tabriz, Wilhelm Litten (1880– 1932). Litten,
who had witnessed the Armenian death marches in 1916, became secretary of
the Deutsch-Persische Gesellschaft, and apart from a three year stint as German
consul in Latvian Liepaja, spent the better part of the 1920s in Berlin as part of
the foreign ministry working on the Orient, before being posted to Baghdad in
1928, where he died in 1932. Litten published essays and books on Iran and
taught Persian and Turkish at the SOS, where he was colleagues with Taqi
Erani. An examiner at his old school, Rosen had arranged with culture minister
Carl-Heinrich Becker in 1925 for Erani to teach “Oriental Rhetoric and Logic” at
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the SOS.⁵⁶ Having started off his diplomatic career in the same dragoman’s house
on the backside of the German legation in Tehran that had been the home of the
Rosens in the 1890s, Litten considered himself a friend of Iran, and like Rosen,
an advocate for German diplomats in Iran to converse in Persian just as they
would in French while in France.⁵⁷ Litten and Rosen pooled resources. Litten pro-
vided Rosen with more recent photographic material for his Persien in Wort und
Bild, and Rosen introduced Litten’s reproduction of a Persian manuscript of ta’-
ziya – rhapsodies of religious drama commemorating the suffering of the Shi’ite
martyrs – under the title Das Drama in Persien.Under the influence of Rosen and
Christensen, Litten’s last publication was a philological analysis of the word
“Khayyam” (tentmaker), and its philosophical and poetic implications.⁵⁸ Under-
pinned by an active knowledge of Iran, harnessed during their diplomatic ca-
reers, and by a favourable disposition towards the country and its people,
their mutual support and collaboration in the Iranian circles of Berlin had the
twofold aim of positively presenting Iran towards a German audience and fur-
thering independent Iranian development.

Rooted in his pre-war experiences, encounters and memories, Rosen’s post-
diplomacy poetry translations, picture books, language guides, intellectual his-
tories and political analyses were written into a rapidly changing political, intel-
lectual and cultural landscape of Germany’s capital. Rosen did not deal so much
in the “Realien” of German Orientalistik as he re-invoked the near-past and the
rapidly disappearing pre-modern, while inquiring into medieval Islam as a
source of intellectual and spiritual enlightenment. This made him in the Iranian
circles of 1920s Berlin a traditionalist and a cautious warner against rash mod-
ernisation. His wide-ranging interests in Iranian culture and history and friendly
disposition to Iranians and Persian culture made the elderly Rosen a critical
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sounding board for the ideas of some of the key agents of twentieth century Ira-
nian political and intellectual history.

Participating in the intellectual labours of the publishing house Kaviani,
Rosen contributed to laying the printed basis for Iranian national consciousness,
to paraphrase Anderson.⁵⁹ What had been before the war an Orientalist sport of
acquiring, transcribing and analysing old Oriental manuscripts in European li-
braries had proliferated and transformed. The pangs and dislocations of a new
era shook up the repositories that predominantly European Orientalists had ex-
tracted, analysed and rephrased into epistemologies of the Orient. Some of these
collections began moving back into Iranian hands, who galvanised them with
new bodies and media of knowledge that were seen as beneficial for building
an independent and viable Iranian nation. The likes of Taqizadeh, Kazemzadeh,
Tarbiyat, Qazvini, Erani, Ghanizadeh, Pourdavoud and Andre Hossein set about
producing their own studies, estimations, hypotheses and works of art, often
based on or integrating the existing research of Orientalists. But rather than de-
scribing Oriental others or kin, theirs was an intellectual struggle of self-defini-
tion and national self-determination, in which some Europeans continued to
play a part.

The collaboration of Rosen and Erani on Khayyam and the Ruba’iyat at Ka-
viani epitomised this channelling of knowledge productions back to the Persian
speaking world. Erani reformulated the various strains of thought and encoun-
ters he made in Berlin, as Jalali maintains, into a political philosophy of volition
and dialectic logic, that sought a

trinity of wealth appreciation, creation, and distribution, when applied across historical
timescale and global geography, within the realm of nation-state, allowing the identifica-
tion of fields of action ripe for intelligent intervention, to steer the course of events toward
social progress. This process has neither a preordained path nor a predetermined outcome,
making intelligent human action the vital element, at individual and collective scales, no-
tably combating poverty and propensity for wars of domination and plunder.⁶⁰

This was an arithmetic of dynamic development, rooted in Iranian history
through Khayyam’s work on Euclid and speaking to the segmented web of hu-
manity’s interrelations. After the death of his “old friend” Rosen in 1935, Erani
introduced his work on Khayyam’s Euclid in praising Rosen’s Ruba’iyat as “the

 Benedict Anderson, Imagined Communities. Reflections on the Origin and Spread of Nation-
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most important Persian edition” that supplemented his philosophical reintro-
duction with a poetic rendition of this spirit of liberation against the odds.⁶¹

3 Rise and Fall of the Aryan and the Semitic

When Rosen first spoke about the Aryan spirit of Omar Khayyam in 1908, it was
an “Aryan spirit in Semitic vest”. After the war these words had taken on a differ-
ent, vitriolic meaning. Antisemitism was on the rise, with Jews blamed for the
loss of the war and all other hardship. Rosen had not identified or conceived
of himself as Jewish or had assigned much significance to his descendance
from Ignaz Moscheles in this context. The friend of the Rosens, Marie von Bun-
sen, observed of pre-war Berlin that “every intelligent human being was suspect-
ed of having semitic blood a priori” but this had not touched Rosen much. An
anti-Semitic smear employed by the colonialist Alldeutsche against Rosen in Mo-
rocco went nowhere at the time, though rattling his feathers, but this accusation
appears to have lingered in Morocco, as during the war the Times found the “Ori-
ental blood which flowed in his veins” to have motivated Rosen’s role on the side
of the Moroccans when he was German envoy there.⁶²

Rosen’s role in Morocco also came to haunt him, when he was slated to be
appointed ambassador in Madrid in 1920, but the Spanish government an-
nounced that it would refuse his accreditation. The antisemitic newspaper
Freie Meinung reported:

Ueber die schroffe Ablehnung des “deutschen” Gesandten Fritz Rosen durch die spanische
Regierung verlautet…, daß diese keineswegs allein auf seine spanienfeindliche frühere
Schürarbeit in Tanger, sondern vielmehr auf eine ganz persönliche unüberwindliche Ab-
neigung des Königs gegen jüdische Botschafter zurückzuführen sein.

An implausible insinuation, considering that king Alfonso XIII offered his open
support to Sephardic Jewish communities in Morocco, the Balkans and Palestine.
The Jewish CV-Zeitung disputed the characterisation and called Rosen a “Ger-
manic Christian”.⁶³ In defence of local son Rosen against the antisemitic tirades
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of the Kreuzzeitung, the Lippische Landeszeitung elaborated on the long service
of the Rosens to Lippe and their Christian heritage, and found the antisemitism
levelled at Rosen laughable:

Auf der Suche nach Semiten haben die Deutschnationalen entdeckt, daß auch Dr. Friedrich
Rosen, ein Sohn unseres Landes, zu den verjudeten Diplomaten gehört, von denen unsere
Verwaltung zu “reinigen” ist… Sachlich wird man die deutschnationalen antisemitischen
Gefeixes, die bald diesen, bald jenen jüdischer Tendenzen verdächtigen, mit einem Lächeln
quittieren. Es ist immerhin bezeichnend, daß sich heute keine Familie davon sicher ist,
gelegentlich einmal als jüdisch “verdächtigt” zu werden.⁶⁴

Shortly after Rosen was appointed foreign minister in 1921, the party convention
of the opposition Deutschnationale Volkspartei accused the Wirth government of
being run by “four Jewish ministers”. The liberal Verein zur Abwehr des Antisem-
itismus explained:

Und nun geschah das Unglaubliche unter einem katholischen Reichskanzler: Zwei der neuen
Minister, der Minister des Inneren Gradnauer und der Wiederaufbauminister Rathenau, sind
Juden, der Minister der Justiz Schiffer ist ein getaufter Jude, und die Antisemiten stempeln
den neuen Minister des Auswärtigen für das neue Kabinett, Rosen, ebenfalls zum Juden. So
hat man also vier Juden für das neue Kabinett konstruiert, und nun geht der Hexensabbat in
der deutschnationalen, antisemitischen und deutschvölkischen Presse los.⁶⁵

In the following years, Rosen found entry in books titled The Truth about the
Jews. Told by a Gentile or the virulently antisemitic Sigilla Veri. Rosen was
made a result of “bi-racial breeding” and the “fusion of Hebrew with Aryan
blood”, and part of the “güldnen Adel” that “swarmed” the Auswärtiges Amt,
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as his mother was “a born Moscheles”.⁶⁶ Rosen had reason enough to drop the
Aryan from his publications, Orientalist or not, in the 1920s.

Before the war the concept had not exuded quite the same toxicity and the
concepts of the Aryan and the Semitic were not absent from Rosen’s thinking.
What did they mean? During Shah Mozaffar ed-Din’s Berlin visit in 1902 the
press had associated Germany with Persia through shared Aryan roots at a
time when Wilhelm II was infatuated with Chamberlain’s promulgation of the
Aryans as a master race in opposition to the lowly Jews in his Foundations of
the Nineteenth Century.⁶⁷ Chamberlain had moved in the circles of the composer
Richard Wagner, and another Wagnerian, Ludwig Schemann, translated and
adapted de Gobineau’s Inégalites races to German and made, as Köck notes, a
business out of spreading the Aryan myth in Alldeutsche, völkische and other
right-wing circles. In the Weimar Republic, Schemann’s Gobineau Vereinigung
then became a galvanising point for the extreme right, and found entry to aca-
demia in the mid-1920s. Before the war, the Brockhaus encyclopaedia still sepa-
rated into Asiatic Aryans and European Indo-Europeans, and in the vein of
Renan the Viennese Indologist Leopold von Schroeder wrote of Aryans and Sem-
ites in terms of equal nobility. But by the 1920s Sigmund Freud believed in psy-
chological differences between Semites and Aryans, C.G. Jung spoke about differ-
ences in the “Aryan unconscious” and “Semitic unconscious” and in 1921 Adolf
Hitler started talking about the the for European sensibilities de-semitised
“Aryan Jesus”, first invented in Orientalist academia by Renan and later racial-
ised by Delitzsch and Haupt.⁶⁸ While Rosen’s “Aryan” had been an ill-defined
“free-thinking” spirit of historical fallaciousness, the Aryan, from which he be-
came now racially excluded, was that of intentional myth-making, spewing ha-
tred and costing his cabinet colleague Walther Rathenau’s life.

Rosen’s 1909 essay on Omar Khayyam’s life, times and worldview, attached
to the Sinnsprüche, remained unaltered in the following editions of 1912, 1914,
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1919, 1921, and 1922.⁶⁹ Drawing on intellectual currents between European Orien-
talism and early Iranian nationalism, Rosen had posited that Khayyam was char-
acteristic of his Persianness, an “Aryan spirit in Semitic vest”, marked by free-
thinking, scepticism and critical of authority and dogma. Underlying the
Aryan-spirited Khayyam was Rosen’s intention to make the poet-philosopher
by reference to a supposedly common Aryan past or cultural-linguistic presence
relatable to a German readership. Placing Khayyam on a pedestal of literary
world history, as a noble figure of free thought and unity in an uncertain
world, he presented him in contrast to the negative view that Rosen took of Se-
mitic Arabianess and dogmatic Islam in the Orient.

Four instances shed more light on the separation and relation of Semitic and
non-Semitic in Rosen’s thought around the time of the publication in 1909 and
when it was re-issued in 1929. Rosen speculated that the ancient Iranian tragedy
of Rostam and his son Sohrab, as popularised in Firdowsi’s Shahnameh (written
977– 1010 CE), went back to an Indo-European “Ur-Geschichte” (original history)
from which the ninth century German Hildebrandslied also originated. In both
epic legends father and son face each other in battle without knowing of each
other’s identity. The fathers fatally injure their sons, before recognising each
other, culminating in a tragic reconciliation.⁷⁰

Rosen found another “Ur-Mythos” (original myth) connecting Germany and
Iran. Prompted by an earlier comparison of his friend Andreas, Rosen thought
that Kyffhäuser was similar to the occultation of Muhammad ibn Hasan al-
Mahdi, the ninth century twelfth and final imam in Shi’ite belief, who would
on the day of days return to bring peace and justice to the world and abrogate
oppression.⁷¹ The Kyffhäuser legend held a centuries old popular belief that
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twelfth century emperor Friedrich I, known as Barbarossa, had retreated into a
mountain with a band of loyalists and would one day awaken to save Germany
and deliver it to new splendour⁷²: “Wie in unserer Kyffhäusersage Barbarossa
nicht erwachen kann, solange die Raben den Berg umfliegen, so wird der
Mahdi bei seiner Wiederkunft damit beginnen, sämtliche Mullas auszurotten,
dieselben, die doch gerade den Glauben an seine Wiederkunft predigen.” The
Shah will help the Mahdi on his horse and this will be an “era full of happiness
and glory” which will last to the end of days. The effect of this dogma on the pol-
itics of Persia had not been beneficial, Rosen thought: “Wenn ein Volk seine
Hoffnung auf ein Ereignis setzt, welches ganz außerhalb der eigenen Macht
liegt, so verfällt es leicht in stumpfe Resignation und Untätigkeit.”⁷³ Just like
the Aryan topped caste system in India had repelled bourgeois Rosen, common
Iranian-German myths of a shared Indo-European past were not all positive.⁷⁴

More dubious was Rosen’s hodgepodge of Biblical history and contemporary
Oriental flora. Rosen read references in the Old Testament (Deuteronomy 16:21,
Exodus 34:14) that commanded the Jews to cut down the Ashera poles to be
the reason why the Palestine he witnessed in the nineteenth century lacked cul-
tivation of plants that were not used for agriculture (fruit and olive trees), and
contrasted this negatively with Iran, where the bustan, or orchard, existed side
by side with the gulestan, the rose and pleasure garden.⁷⁵ As Poliakov noted,
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the German historian and educator Julius Lippert had contrasted “Aryan agricul-
turalists with Semitic shepherds”, who were due to the absence of a mother god-
dess in Judaism unable to invent agriculture and the sociologist Werner Sombart
postulated that the Jews were a nomadic people of the desert, in opposition to
the Nordic peoples of the “moist forests”.⁷⁶ Informed by a similar line of thinking
about Semitic forestry, Rosen’s brother Felix observed on their joint expedition to
Ethiopia in 1905 tree growth in relation to Semitic qualities:

So ist das nördliche Abessininen verarmt, denn das Herrenvolk der semitischen Abessinier,
das hier vorherrscht, tritt überall als Waldverwüster auf, während die eingesessenen oder
von Süden zugewanderten Kuschiten (Agau, Galla, etc.), welche Bauern sind und den Wald
schonen, in holzreichen Reservaten sitzen.⁷⁷

In later years enjoying walks in the Teutoburger Wald near Detmold, Rosen con-
nected to a long tradition of German romanticism and identity formation in con-
nection with trees, forests and nature, but as Rüger noted there “was nothing
peculiarly German about the link between nature and nation… featur[ing] prom-
inently in most nationalist discourses of the nineteenth century.⁷⁸ Underpinning
the Rosens’ timeless ascription of qualities to Semitic peoples, was a notion of
time-flattening going back to their Biblical education in situ as children.⁷⁹
Through a supposed bridge of connections between German forest and Persian
garden cultures, Jewish nomadism and Ethiopian deforestation, the Rosens cre-
ated a form of natural co-nationality that contrasted the Semitic to the Aryan or
the Hamitic.

Nonetheless, Rosen valued Arabic poetry and its tribal ancestry, praised Is-
lamic rituals for their cultural value – though tracing much of what he perceived
as positive in Islam to non-Arabic influences and only in the 1920s discovering
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pre-Islamic Arabic poetry.⁸⁰ He also interacted without prejudice with Jews,
whether they were fellow Orientalists, like Goldziher, the “famous doctor” Nur
Mahmud in Tehran, the wealthy Sassoon merchants of Baghdad, or with Albert
Einstein, who thanked Rosen for “the pearls of Persian wisdom with which I be-
came acquainted through your hospitality and your work. As an Oriental by
blood”, Einstein continued “I feel they are especially meaningful to me.”⁸¹
Rosen did not perceive of the Semitic and the Aryan or Indo-European as abso-
lute or racialised, but in terms of related and malleable spirits. His reading of
Goldziher’s work on Islam changed Rosen’s approach and he unceremoniously
dropped the Aryan myth in 1912.⁸² Regarding the Jewish branch of the Semitic
world, the book that his father Georg Rosen had started on the supposed fusion
of the Jews and the Phoenicians and that Rosen published with the theologian
Georg Bertram in 1929 is telling. Here it was argued that the majority of the Phoe-
nicians had converted to Judaism, which, as Rosen wrote in his foreword, “must
have formatively contributed to the remarkable expansion of Christianity all over
the world”.⁸³

The Sinnsprüche published with Insel-Verlag in 1929 came in a new garb. The
152 quatrains and the explanatory footnotes were entirely the same, but the three
essays attached to the Sinnsprüche were gone and replaced by a concise intro-
duction. Rosen opened the introduction with “The Persians were the inheritors
of Greek scholarship” and closed with the hope that “thus also in Germany
[Khayyam’s] work will become a common good of the people, as it already is
in world literature”.⁸⁴ In between was a shortened and along the lines of recent
scholarly research updated description not dissimilar to his previous work. No-
tably, the discussion over the question of the authenticity of the Ruba’iyat found
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a lengthy entry. The Aryan, however, had disappeared. The notion no longer
showed up in Rosen’s new publications on Khayyam and the Ruba’iyat in the
Weimar Republic and was also no factor in Rosen’s other Orientalist publica-
tions.⁸⁵

After Rosen had accompanied Afghan King Amanullah in his meetings with
German president Hindenburg in 1928, Rosen wrote “Die Entstehung des afgha-
nischen Staates unter Benutzung persischer Quelle” (the emergence of the Af-
ghan state drawing on Persian sources), a short Afghani-nationalist history.
Rosen described all Turkish, Persian and Indian peoples and cultural influences
of which modern Afghanistan was made up but found no trace of Aryanism, de-
spite the myth of Aryan antiquity at the time replacing Persianate pasts from
“India to Afghanistan to Iran”, as Green and Motadel observe.⁸⁶ In the only
book Rosen published that went beyond the Persianate world, his Harut und
Marut from 1924, he presented a large potpourri in the best Orientalist tradition:
many poems from Persian, but also from Arabic and Luri, excerpts of verses from
Urdu, sayings in Hindi, songs in Turkish and Somali. The Somali song is blind
poet Nur Aami’s “peace song”, which Rosen included in this collection of “Mid-
dle Asiatic” languages “not only due to literary reasons”.⁸⁷

The Aryan myth had been so dislodged from his thought that in a 1934 arti-
cle published with the regional Westfälische Zeitung under the title “Iran statt
Persien. Ein geschichtlicher Name kommt wieder zu seinem Recht” (Iran rather
than Persia. A historical name comes into its own) Rosen explained that, while
the word Iran was etymologically related to the word Aryan, already back in the
time of the Sasanians a “strong mixing with other non-Aryan elements” had set
in. Mirroring the official Iranian government line Rosen argued that Iranians
rightly demanded their country to be called Iran by Europeans, as Iranians
had been conceiving of themselves and their country as Iranians and Iran for
over a thousand years, and had falsely and inaccurately been labelled Persia
by Europeans.⁸⁸ A year earlier, on the occasion of Firdowsi’s millennial jubilee
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staged by the Pahlavi government with much pomp, Rosen published an article
with the Iranian newspaper Iran-e Bastan (ancient Iran), which is speculated to
have been funded by the German Nazi regime, in which Rosen noted Firdowsi’s
inclusion of ancient Indo-Iranian figures in his epic Shahnameh, but then para-
phrased Iranian prime minister Mohammad Foroughi as having said during the
celebrations that Firdowsi’s work had a great influence on the preservation and
unity of the Persian people, and that it were not language and religion that
formed the basis of a people, but a commonly experienced history.⁸⁹

Erani may have agreed. Rosen’s other Khayyam colleague Christensen, with
whom Rosen had before the war discussed Khayyam representing the “Persian/
Aryan Spirit”, also lost the Aryan in his 1927 Critical Studies in the Ruba’iyat of
‘Umar-i-Khayyam. Even though he cooperated closely with the Pahlavi regime,
Christensen rejected overtures by the German Nordische Gesellschaft in 1935,
controlled by chief Nazi ideologist Rosenberg, to offer his Iranist expertise to
their machinations: “Ich bin nämlich nicht, wie Sie mich nennen, “Prof. für
orientalische Philologie und allgemeine Volkskunde”, sondern einfach “Prof.
für iranische Philologie”… Das Spezialgebiet der nordisch-germanischen Volks-
kunde ist mir verhältnismäßig fremd.”⁹⁰ Many older German Indologists thought
the Aryan myth nonsense, when applied to anything but antiquity, and among
the Iranists Christian Bartholomae joined the ranks of Christensen and Andreas
in disputing its factuality. Becker and Snouck Hurgronje conceived of Islamic
studies as diametrically opposed to racialisation along a Semitic-Aryan divide.
In a lecture in 1922 Snouck Hurgronje warned that this dichotomisation
would, if pursued consequentially, bring about conflicts that would make the
last war look like a “kinderspel” (child’s play).⁹¹

Although the 1929 Sinnsprüche had been cleansed of the Aryan, five editions
had entered the public domain with Omar Khayyam embodying the Aryan. The
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success of Rosen’s initial Ruba’iyat translation and Khayyam interpretation con-
tinued to exercise discursive power and coincided with the rise of German iden-
tity formation based on Aryan supremacy. By 1933, the Aryan was all that was
left in a review of Rosen’s Sinnsprüche in the Berliner Börsenzeitung. Khayyam
exemplified the “stiller aber zäher Kampf freigesinnter Geister gegen den
Zwang des strengen Koranglaubens, den die semitischen Eroberer dem unterwor-
fenen Perservolke auferlegte.”⁹² The most prominent Khayyam scholar of Nazi
Germany, Christian Rempis, equally built on the “Aryan-Indo-Germanic spirit”
of Khayyam, finding in him “the spirit, that does not stop in the face of the
last conclusions and suns itself in the possibilities of its strength”.⁹³

This was mirrored in some Iranian nationalist circles in self-identifying as
Aryan while othering the Semitic, as the rise of the Pahlavi dynasty raised the
pre-Islamic and non-Arabic to state doctrine. Rosen’s analysis of Khayyam’s
“striving for independent thinking and free searching for truth, in opposition
to the rigid dogmatic walls erected by Arabianism” fit well into this discourse.⁹⁴
Although the English and Persian editions no longer referred to the Aryan,
Rosen’s Aryan Khayyam found entry in the literary work of another young Irani-
an frequenting Berlin’s Kaviani circles, publishing articles with Iranshahr and
corresponding with Christensen in Copenhagen: Sadeq Hedayat’s 1934 Tara-
nye-hay Khayyam (Songs of Khayyam). Rosen had known Hedayat’s father
Mehdi Qoli Hedayat Majd ed-Dowleh – who was fluent in German – from his
days in Tehran, but this predated Hedayat’s birth. Hedayat lived in Paris for
several years in the interwar period, visited Berlin-Charlottenburg and translated
Kafka to Persian.When Hedayat wrote of the philosopher Khayyam as marked by
“free thought” in a “fanatical environment” representing “the rebellion of the
Aryan spirit against Semitic beliefs”⁹⁵ Rosen’s earlier characterisation shone
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which the Semitic conquerors have forced onto the subdued people of Persians.” R. Illnitzky,
“Ein deutscher Diplomat als Dichter,” Berliner Börsenzeitung, 21 December 1933.
 Christian H. Rempis, Die Vierzeiler ‘Omar Chajjāms, 19–20; Christian H. Rempis, “Die Über-
lieferung der ‘Umar-i Ḫayyām zugeschriebenen Vierzeiler im 13. bis 16. Jahrhundert” (PhD diss.,
Friedrich-Wilhelms-Universität zu Berlin, 1937); Christian H. Rempis, Beiträge zur Ḫayyām-For-
schung (Leipzig: Deutsche Morgenländische Gesellschaft in Kommission bei F.A. Brockhaus,
1937); Christian H. Rempis, Neue Beiträge zur Chajjām-Forschung; Rempis, Christian, 27 June
1949, Entnazifizierung. Spruchkammerakten, Nr. 2669/151, Wü 13 T 2 Staatskommissariat für
die politische Säuberung / 1945– 1952, LABW StAS.
 Friedrich Rosen, Sinnsprüche (1909), 111.
 Mehdi Qoli Khan Qajar Qoyunli Majd ed-Dowleh to Friedrich Rosen, January 1893, Zettel-
kiste, ASWPC; Sadek Hedayat, Taranye-hay Khayyam, 24; Sadeq Hedayat to Arthur Christensen,

3 Rise and Fall of the Aryan and the Semitic 495



through. The damage was done, or in the words of Heinz von Förster in his her-
meneutics of the listener: “We hear, what we can hear and not what the other
means… the listener and not the speaker determines the meaning of a state-
ment.”⁹⁶

4 Modernity and Nations in Retrospection

In February 1892 the Berlin police directorate thought it prudent to ban the pre-
mier of a theatre piece it saw bound to ignite socio-economic tensions in the Ger-
man Kaiserreich. Inspired by the Silesian weaver uprising in 1844, the play in
question sympathetically portrays the plight of a group of weavers exploited
by an unconscionable industrialist. As the despair of the weavers becomes un-
tenable and the industrialist shows no sign of relenting, the weavers destroy
the villa of their fleeing oppressor. During a show-down with the called-in mili-
tary, a stray bullet fatally injures an elderly weaver, who, obedient to authority,
tradition and God, had refrained from participating in the uprising. After being
banned, Die Weber, Gerhart Hauptmann’s masterpiece, was first staged in a pri-
vate circle of members of the Freie Bühne (free stage) a year later and finally pre-
miered in public in the fall of 1894.⁹⁷ On a home visit to Germany in the spring of
1894 Rosen had first learned of Hauptmann’s piece through Friedrich Carl An-
dreas and his wife Lou Andreas-Salomé, a sympathiser of the “Freie Bühne”.
He appreciated Hauptmann’s portrayal of the social discontents of mechanised
modernisation in Die Weber, and thought Hauptmann’s piece would make for
good reading for his wife’s family in London.⁹⁸ The themes of Hauptmann’s nat-
uralist depiction were, however, not constrained to Silesia, his native Lippe,
Prussia, or Great Britain.⁹⁹ By 1894 Rosen had witnessed first-hand the disrup-
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tions and upheavals that industrialisation, international trade and mechanisa-
tion were bringing to countries far away from the weaving mills of Europe.¹⁰⁰

Towards the end of his life, Rosen assessed with bewilderment that the mod-
ernisation transportation advances brought to the “Orient” had caused “an en-
tire world, which I still saw”, to disappear, “never to be seen again”. Gloomily,
in 1926 Rosen gave a sole reason for writing his (unpublished) German memories
of his time in the Orient:

Die europäische politische Herrschaft und das europäische Unternehmertum, dem alle
Länder des Orients bis auf kleine Reste verfallen sind, haben jetzt schon das meiste dessen,
was den Reiz und die Poesie des Orients ausmacht,vernichtet und sind dabei, auch noch die
letzten Spuren allen Mittelalterlichen-Romantischen zu verwischen… Es war mir infolge
meiner Jugenderziehung undmeiner späteren Studien ermöglicht,vieler Menschen Städte zu
sehen und ihre Sinnesart zu erkennen, bevor auch diese in der großen Mühle der Alles-
gleichmachung zu farblosen Staub zermahlen wird.¹⁰¹

Faced with an “increasingly rapid slippage of the present into a historical past
that is gone for good, a general perception that anything and everything may dis-
appear”, to draw on Nora’s words, Rosen’s equilibrium had ruptured. Amid the
onslaught of modernity that Rosen saw enveloping more and more of the world,
it became this sense of loss of the original, intact and intrinsically valuable (mi-
lieux de mémoire) that drove him throughout the later years of his life to write
books, essays and other publications (lieux de mémoire) – this and his unabiding
sympathy for Iran, its culture and people.¹⁰²

The young Friedrich Rosen, who grew up in Jerusalem in the 1850s and
1860s, had little idea of the accelerating technological modernisation that had
already begun to integrate the Levant and the broader Middle East of his child-
hood into global economy and world politics. Rosen had lived in a mechanised
world in Germany, but his ancestral Detmold was only connected to the railway
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grid in 1890 and had suffered from underemployment and emigration for most of
the nineteenth century. His first conscious encounter with rapidly changing cul-
tures had been in India, where he had observed imports of cheaper Manchester
textiles replacing local manufacturing and with that clothing customs. Another
cultural interruption Rosen noticed during his year and a half in India was
rural flight and the disintegration of time-honoured forms of social cohesion.¹⁰³
Travelling through British dominated southern Iran on his way back from India,
Rosen observed with regret the impact of international trade that replaced veg-
etable dyes in Iranian carpet making by aniline dyes: “But the representatives
of the countries which produce aniline dyes were charged to oppose any restric-
tion laid upon their introduction”.¹⁰⁴

During his years in the diplomatic service in Iran, Rosen then came to study
in detail and report back to Berlin on the basic structures of Iranian economy
and finances, and how the imperial encroachment of Russia and Great Britain
resulted in oppressive treaties, concessions that prevented development, the
breaking away of internal productivity amid external competition, resulting in
trade deficits and budget gaps, to be serviced through loans in exchange of fur-
ther productivity impairing concessions. A few years later, sitting bored in hot
Baghdad, which acquaintances in Berlin fantasised about in the style of A Thou-
sand and One Nights, Rosen pondered on the disruptive effects the exploitation
of oil and the extension of the Baghdad railway to the Persian Gulf would have
on the lives of nomads and their poetic forms.¹⁰⁵ Mechanised modernity was not
without setbacks, as the disillusioned Jalal al-e Ahmad would come to argue in
decrying the alienating effects of “machine-struckness” that underpinned his
1962 analysis of Gharbzadegi (weststruckness):¹⁰⁶

A people alienated from themselves; in our clothing, shelter, food, literature, and press…
We educate pseudo-westerners and we try to find solutions to every problem like pseu-
do-westerners… once the machine makes its appearance in a village, it completely destroys
all of the relations between the pastoral and village economies.¹⁰⁷

Due to the conflicting interests of Iran’s mighty neighbours Russia and Britain,
infrastructure construction was largely blocked until well into the Constitutional
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period in Iran. This meant that the mode of travel in 1887 and when Rosen re-
turned in the 1890s was caravans and the somewhat faster chapar postal
horse service. For centuries a “culture of equestrianism”, as Kasheni called it,
had been at the centre of economy and political power in the region. An avid
equestrian himself, Rosen provided detailed descriptions of the various horse-
based riding systems in his Shuma Farsi härf mizänid? and later noted that he
had started translating Omar Khayyam and other Persian poetry while crossing
Iran on horseback. He proudly rode a Turkmen horse, “By most accounts,” ac-
cording to Kasheni, ”these breeds were beautiful and much sought after. Long,
slender, and sinewy in stature, Turkmen horses thrived on the dry grass of the
desert and were well known for their fleetness and endurance on long marches
and through the steppes.” In Mesopotamia and Syria and elsewhere Rosen ob-
served caravans, the different types of camels used for transportation, and the
cultural practices surrounding horses and donkeys, the role skilled horseback
riding played for social recognition among his peers, and how to approach no-
mads in the desert when on horseback to avoid conflictual situations. In Bagh-
dad the only respite from his boredom was studying the market prices of studs
and mares.¹⁰⁸

By the time Rosen became consul in Jerusalem the railway had reached up
into the Judean Hills, and Rosen found the city doubled in size and Palestine no
longer quite the Old Testament scenery he had remembered from his childhood
days. Riding his stud Nimr (tiger) down to Jericho, the Dead Sea and into Syria
with Nina and visiting Gertrude Bell, he likely thought back to the day he had
suffered a heat-stroke on his way down to the Jordan as a boy, when he was
nursed back to strength by Bedouin tribesmen, who rode “with long lancers in
their hands on stately steeds” and danced with their weapons into the night
around a camp-fire.¹⁰⁹ Not as if Rosen did not enjoy railway-travel and its com-
forts. In a newspaper article he wrote in India, his thick description of the rail-
way journey from Calcutta climbing up the mountains at undiminished speed to
Darjeeling reads with wonder of mechanic achievement. Most striking perhaps
was Rosen’s observation of Shah Mozaffar ed-Din repeatedly asking for the
train to be slowed down to 30 km/h on the way from Basel to Potsdam, as the
Shah was “afraid” of higher speeds. Railway travel was efficacious and fascinat-
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ing, but its high speed was to those unaccustomed scary, and unsettled older
modes of travelling.¹¹⁰ While the Ottomans were seen in Europe as the sick
man, from Baghdad Rosen saw the Turkish policy of binding and disciplining
tribes and nomads with the help of moving troops via railway as a “cultural
power striving after establishing order and tranquillity” – even as he revelled
in the protocol of hospitality, poetic jousting with the Tayy tribe on the Iraqi-Ira-
nian border and a stay with the nomadic Lurs on his way to Tehran. Rosen in-
quired rhetorically in a letter to his brother Hareth:

Wie lange wird alle diese Poesie in der arabischen Welt noch weiterbestehen? Die Bagdad-
bahn wird den Bewohnern des Landes viel Gutes bringen, aber auch mit vielem Alten und
Schönen aufräumen. Ich sehe schon den Sohn des Scheichs Salman aus dem Stamme Hatim
Tais auf einer kleinen Station als Bahnhofsinspektor mit der roten Mütze!¹¹¹

Still before the war, the Baghdad and Hejaz railways rapidly accelerated trans-
portation, changing travel, interaction customs and political control in the Otto-
man Empire. The fall of the Russian Empire brought to an end crippling conces-
sions that had prevented transportation upgrades in Iran, and the emergence of
the United States as a global actor with an emphasis on automotive and airplane
travel further tied Iran into global transportation routes. Where Rosen once had
treaded on horse, meeting other travellers, caravans, pilgrims and nomads, evad-
ed highway robbery, traded and translated poetry, now oil was being exploited,
industrial goods handled on grand scale and tourism spread. As “the singular
working team” of man and horse was dissolved, the “era of horses” came to
an end in more and more places over all over the world.¹¹² By 1926 Rosen sum-
marised: “Verlassene Karawanenwege sind zu verkehrsreichen Automobilstra-
ßen geworden. Flugzeuge durchmessen in wenigen Stunden Entfernungen, zu
deren Überwindung Wochen gehört hatten.“¹¹³
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Fig. 8.3. “’Ajil ibn Shebib, horse trader in Baghdad – Friedrich Rosen in Beduin outfit with
horse – From the horses of the prophet.” Rosen posing in the summer of 1898 with his
Arab horse, whose lineage was traced back to one of the five favourite mares of the prophet
Muhammad.
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On his way from Bushehr to Shiraz in 1887, Rosen spoke with locals about
the telegraph lines introduced by the British Telegraph Company, inquiring if
the speed of communication was “not very wonderful?” An elderly man, who
had sent a cable to his brother from Shiraz to Isfahan, answered soberly that
Rosen should “imagine a very long greyhound which you pinch in the tail and
who howls from its head.”¹¹⁴ With a sense of admiration Rosen noted that
many Iranians met such technological novelties utterly unfazed. He also found
his Iranian philosophical sparring partners looking upon Western philosophy
with its emphasis on the material as rather banal. Nevertheless, Western meth-
ods and ideas had entered Iran for decades already. Newspapers, lithographic
book publications, photography and western style education at Tehran’s Dar
al-Fonun, not to speak of personal interactions in the imperial contexts, all im-
pressed European ways upon Iran and were often readily and enthusiastically
adopted.

On the one hand these modernising tendencies, expressed in Malkom Khan’s
publication of the Qanun newspaper out of London, encounters with teachers of
Dar al-Fonun or considerations of reform of the Sadr Azam Amin as-Sultan had
already found recognition in Rosen’s writings back in the 1890s. Even in what he
looked upon as forlorn Baghdad, where he failed to find quite the same intellec-
tual stimulus as in Tehran, Rosen noted that the coffee houses along the Eu-
phrates were full with as much informed chatter about world affairs as anywhere
in Europe. On the other hand Rosen thought that in Iraq the logical sequence of
cause and effect was not widely accepted and bemoaned the hygiene standards
and public medical education during the cholera outbreak in Tehran in 1892.¹¹⁵
That European doctors, such as the German legation doctor in Tehran, Oskar
Werth, were equally appreciated by him and his wife, as by his Iranian friend
Zahir ed-Dowleh and other people at the court went hand in hand with Rosen’s
frustration when confronted by the obstinate insistence of his neighbours to
wash the cholera infested bodies of their deceased relatives in the same brook
that served as a source of drinking water: “In vain did I try to explain to them
what we know about microbes in unboiled water.”¹¹⁶ When riding from Luristan
into Iran he gave his ill groom a sip of cognac against the inflammation. He spat
it out and died several days later.

“Ich bedauerte, daß ich ihm nicht mehr Medikament und Pflege hatte angedeihen lassen,
aber alle Perser und Araber erklärten einstimmig, daß das unnütz gewesen wäre. Die To-

 Friedrich Rosen, Oriental Memories, 52–53.
 Friedrich Rosen, 1898, Hinterlassene Manuskripte II, 7 NL Müller-Werth, PA AA.
 Friedrich Rosen, Oriental Memories, 171.
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deskunde sei dem Menschen am Tage der anfanglosen Ewigkeit vorherbestimmt und wenn
diese komme, dann helfe keine Arznei.”¹¹⁷

Rosen’s assessments of Islamic fatalism and Oriental removal from the material
realities of the world, while acclaiming an evolutionary theory expressed in
Rumi’s poetry that pre-dated modern European natural scientists Darwin and
Haeckel by centuries, were two poles of his fluctuating thought.¹¹⁸ While finding
that the mystical removal from the natural world in Sufi Islam stood at the centre
of the Islamic world’s slow or absent development, Rosen experienced similar
overpowering moments that left him perhaps not fatalist, but seeking refuge
in Sufi practices.

These ambivalent tendencies between materialist science and metaphysical
truth surfaced again in the 1920s. When discussing the manuscript of the argu-
ably oldest known Ruba’iyat of Omar Khayyam that he had obtained from
Oheimb-Kardorff, Rosen concluded his response to the question as to the au-
thenticity of the Ruba’iyat – without having come to a definitive answer –
with the words: “Wir müssen bei dem Bekenntnis bleiben, daß Gott allein der
Kenner des Verborgenen ist.”¹¹⁹ As rising German Orientalists Schaeder and Rit-
ter postulated Khayyam’s name should be struck from the canon of Persian po-
etry, lacking further evidence of the philosopher having actually been the author
of the Ruba’iyat, Rosen’s embrace of ambivalence and anti-positivist inklings
drew negative responses in Orientalist circles with a reviewer of his Quatrains
of Omar Khayyam rejecting the work, because Rosen did “not advance our
knowledge very greatly”.¹²⁰ Out of frustration over a academic and moral decline
in 1920s Germany, due to disappointed hopes he may have had for some of the
places in the Middle East he had seen before empiricist modernity broke in, or
merely because he began to perceive of such scientific questions as mundane
games given the transience of life, the elderly Friedrich Rosen of the 1920s enter-
tained a contentious relationship with the value and purpose of western science
in comparison to Persian philosophy and poetry.

 “I regretted that I had not provided more medicine and care for him, but the Persians and
Arabs all declared in unison that it would have been futile. The death call had been preordained
for the man on the day of the beginningless eternity and when it came there was no remedy.”
Friedrich Rosen, 1898, Hinterlassene Manuskripte II, 7 NL Müller-Werth, PA AA, 130.
 Rosen and Rosen, Mesnevi, 18; Friedrich Rosen, Harut und Marut, 43–44.
 “We must stay with the avowal that it is God who knows the concealed.” Friedrich Rosen,
“Textfrage der Vierzeiler,” 298.
 S., “Khayyam by Friedrich Rosen,” 459.
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Rosen’s relationship with modernity between Europe and the East was fur-
ther complicated when it came to trade, business relations and economic devel-
opment. While he had in his doctoral dissertation on the Indar Sabha already
mentioned in passing the impairments European development brought to Indian
cultures, upon returning to Berlin he held a couple of rather cautious talks about
investment prospects for German businesses in the sub-continent. As a teacher
at the SOS he was also charged with educating German merchants about market
opportunities in far-away places. Quite in line with the prevalent pénétration
pacifique doctrine of European powers – including Germany – his 1897 consular
exam analysed the economic structure of Iran and how German companies
might best go about business there with the help of a future German consulate
at Bushehr. Rosen’s essay circulated widely among Berlin ministries and a year
later a consulate was in planning.Working on the Orient desk in the Auswärtiges
Amt in the early 1900s Rosen then became involved in the political expedition of
the Baghdad railway, and in Morocco Rosen struggled to gain mining rights and
a series of other advantages for German firms seeking to penetrate the Moroccan
market.

The argument offers itself that the strictures of making a career in the eco-
nomically bulging German Empire would have left Rosen with little other choice
but to cater to the wishes of German business interests while a diplomat. A trade
mark that he maintained throughout his politically active decades was laying an
emphasis on cultural understanding, including a proper command of language
and literature, as a necessity for doing business successfully in places like
Iran, Turkey or India.¹²¹ Quite in line with official imperial German policy in
the Orient, Rosen fended for the free access of German businesses to foreign
markets. Rosen may have been sceptical regarding the prospects and ramifica-
tions of trade and development in the countries he served in, particularly in
the cut-throat imperialist scramble that intensified into the Great War.

It is likely though that Rosen believed until the early 1900s that the Germany
he represented was an able political actor on the international stage, an honest
arbiter, with the paramount interest of getting trade access for its companies and
that he could through his interventions and advice work towards some sort of
culturally appropriate development. At some point between seeing the potential
ramifications of the Baghdad railway for Iraq, the botched Morocco crisis, the fu-
tile attempts to get the Mannesmann brothers mining rights without provoking

 Friedrich Rosen, “Indiens Handelsverbindungen mit Zentral-Asien”; Friedrich Rosen, “Wis-
senschaftliche Arbeit zum Konsulatsexamen”; Friedrich Rosen, “Gotthard Jäschke und Erich
Pritsch. Die Türkei seit dem Weltkriege 1918—1928,” ZDMG 84 (9), no. 1/2 (1930): 108.
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major hostilities from France, and the Great War, these positive notions about
trade and progress dissipated. In Iran, Rosen’s opposition towards foreign eco-
nomic involvement was still minimal, and mostly targeted at the oppressive con-
tracts Russia forced on the Qajars. But free trade, economic and administrative
reform appeared at least a remote possibility to deliver Iran from perennial crisis.
Internationalising trade also had been one of a number of driving factors behind
the German mission to Ethiopia – and appeared to work initially in this case. In
Morocco Rosen no longer saw the policies of the European powers aimed at ver-
itable development, even as he worked on behalf of German businesses. What
was written about in European press as riots endangering the safety of European
merchants was perceived by Rosen as primarily instigated by European powers
for furthering their own goals in the country.¹²²

In 1920, Wilhelm Litten scathingly described how the “peaceful” economic
penetration into Iran led to the kindling of ever more foreign economic and po-
litical interests, foreign staff entering the Iranian government, reliance on unfair
loans, and eventually binding the country for the establishment of a protectorate
or foreign annexation.¹²³ Rosen would have shared his acquaintance’s analysis.
These long-winded developments culminated when Rosen visited Istanbul in
1919 and saw the destruction and chaos the war had wrought upon the city. It
was the “rupture of Rosen’s life”, in the words of his cabinet colleague Schiffer:

“Rosen stellte fest, dass das türkische Volk sein Wesen durch den Weltkrieg und die durch
ihn herbeigeführte nähere Berührungmit Westeuropa vom Grund aus und zum Schlechteren
verändert habe… [Er sah] künstliche Industrialisierung… Vergeudung von technischen
Kräften… und moralisches Korrumpieren des Volkes”.

Rosen told Schiffer that he had “abgeschlossen” (~ gotten closure) with the Ori-
ent.¹²⁴

A manuscript that went missing from Rosen’s collection on Iranian history
during the eighteenth and nineteenth history leaves us to in speculation as to
his analysis of how Iran declined and fared under the pressing influence of Eng-
land and Russia. In his “Einfluß geistiger Strömungen auf die politische Ge-

 Friedrich Rosen, Auswärtiges Amt. Marokkokrise, 303–4.
 Litten, Persien “pénétration pacifique”, III.
 “Rosen noted that the Turkish people had fundamentally changed its character for the
worse due to the war and the through the war caused closer contact with Western Europe…
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schichte Persiens” (influence of intellectual currents on the political history of
Iran) Rosen only mentions that after the disintegration of the Safavid Empire,
some of Iran’s lost glory re-emerged under the Qajar Shah Feth ‘Ali (reign
1797– 1834), that Naser ed-Din Shah’s rule saw “inner tremors” with the persecu-
tion of the Babis and Bahais, and that Iran had in the post-war period once again
become completely independent.¹²⁵ A number of other writings of Rosen from
the 1920s portray his stance towards imperialism and nationalism in the coun-
tries he had seen during his diplomatic career.

In a review of Hans Kohn’s 1931 Nationalismus und Imperialismus im Vorde-
ren Orient, Rosen concurred with Kohn’s analysis of the conflict of European im-
perialist ambitions in the Near East and the “peoples of the Orient, that were
themselves striving for their independence and modern development.” Kohn
and Rosen shared a belief in the legitimacy of the self-determination of Oriental
states and saw nationalism as a way out of ever recurring conflicts, but Rosen
doubted the practicability of the “parliamentary forms” advocated by Kohn.¹²⁶
Taking his cue from an early 1931 London round table conference of leading In-
dian political figures and the British administration, with Mahatma Gandhi, Ja-
waharlal Nehru and Sardar Patel in prison, Rosen displayed sympathies towards
the demands of the Indian nationalists, who fought against British subjugation,
but noted that the plethora of languages spoken on the subcontinent, a Hindu-
Muslim divide and the unresolved issue of Indian principalities would lead to
conflicts in the foreseeable future.¹²⁷ Rosen saw fewer comparable problems
arise in Iran, as Persian culture was a dominant force all across the Iranian pla-
teau and with the prevalence of the Shi’ite faith unifying Iranians, Turks and
other peoples into one nation, as had been the case under the Safavids.¹²⁸

Rosen had encountered European imperial practice during his time in Teh-
ran, and if he had not perceived British and Russian interference in Iran as he-
gemonic patronising then, with German interests more ostensibly losing out dur-

 Friedrich Rosen, “Geistige Strömungen,” 124.
 Contrary to Mangold-Will’s description that Rosen remained silent on Turkey after 1923, he
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ing similar developments in 1900s Morocco, the similarities became all too pal-
pable.When asked by Müller-Werth in 1932 about the Rif rebel Mulai Ahmed er-
Raisuni aka Raisuli, the bandit and kidnapper of westerners, Rosen replied,
“When you are declared brigand chief by the European powers, there is little
you can do about it”.¹²⁹ While the “place in the sun” policy was what Rosen
had to carry out as a diplomat in Wilhelmian Germany, his anti-imperial posi-
tioning in the Weimar days evolved from more acquiescent views after all preten-
ces of German Empire and the slim likelihood that Germany was any better than
its European neighbours were sufficiently disappointed. Litten’s outcry was
probably not too far off from Rosen’s state of mind:

Aus verständnislosen, zinsgierigen Pharisäern sind wir mitempfindende Leidensgefährten
geworden. So wie wir jetzt am Boden liegen, siech, krank, verhungert, aus Wunden eiternd
und blutend,von äußeren und inneren Krankheiten zerfressen, an Fett, Fleisch, Brot, Kohlen
und Nerven Mangel leidend, unseren Siegern ausgeliefert mit der einzigen Hoffnung, daß ein
Funke von Verständnis undmenschlichemGefühl bei ihnen noch übrig geblieben seinmöge,
genau so lag auch Persien, aber seit Jahrzehnten hoffnungslos vor uns, vor Europa und
Amerika.¹³⁰

Friedrich Rosen had not quite “abgeschlossen” after his trip to Istanbul in 1919.
Instead, he became involved in Iranian nationalism. Already before the war, na-
tionalist movements had developed across the Orient, with Iran’s Constitutional
Revolution a case in point. The European empires had suffered the material and
moral consequences of the war and showed signs of imperial overreach.With US
president Woodrow Wilson’s 1918 promulgation of national self-determination
becoming a central principle for international relations and similar calls coming
out of Vladimir Ilyich Lenin’s Soviet Union, the 1920s saw a proliferation of na-
tionalist and socialist projects across Europe and the wider Middle East. The na-
tionalist currents Rosen came in contact with most were the Iranians who had
started coming to Berlin during the war and were like a number of other revolu-

 Herbert Müller-Werth, 2. Besuch beim Reichsaußenminister a.D. Dr. Friedrich Rosen, 17 July
1932, report, 2 NL Müller-Werth 1199/34, HHStAW.
 “We have gone from uncomprehending, interest-greedy Pharisees to compassionate comp-
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tionary or reformist groups congregating around newspapers, publishing houses,
and social clubs in the exuberantly downtrodden German capital.

As Kurzman noted, in international law countries were only granted full sta-
tus when they were considered on par with the European powers, or when a na-
tion was considered civilised enough. While a country like Iran was considered
sovereign, its level of civilisation was deemed too low for the same status as
western powers under international law, making it important for countries out-
side of Europe to prove their national-civilisational credentials to be accepted
into the “family of nations”, legally and otherwise.¹³¹ Iran had to develop, civilise
and modernise, to gain the symbolic capital needed on the international stage to
ensure independence, which was also seen as a sine qua non for the economic
development that would bring sufficient power to throw off the shackles of west-
ern domineering. Rosen’s positioning on the Iranian nation in these regards from
1921 to 1935 followed a rule of three: 1) Iran was already modern, 2) Iran should
not over-modernise and Europeanise, and 3) Iran should rather connect to its
own past and develop its sciences, culture and society organically.

Stressing Iran’s modernity was something Rosen did mostly in addressing
European audiences. In a keynote lecture to the Deutsche Morgenländische Ge-
sellschaft in 1922 he declared: “Das persische Volk aber hat sich nach vielen
Kämpfen und Mühen zu den neueren Ideen emporgerungen. Bei dieser Gelegen-
heit hat es die Welt überrascht durch die große Anzahl echter Patrioten und ehr-
licher Volksfreunde…”¹³² In Rosen’s reading, Afghanistan and India should also
be understood as modern nations. As proof Rosen mentioned that the Iranian
prime minister Mohammad Foroughi had translated Descarte’s Discours de la
méthode to Persian, that Malkom Khan had already called for law-based and rep-
resentative forms of government in the nineteenth century, that prior to his as-
sassination in 1929 King Amanullah was rapidly imprinting western forms in
Afghanistan, and that Iranian and other non-European students were studying
along the lines of Western education and many had come to Germany to learn
there. The encounter with the Iranians studying natural sciences, medicine
and other sufficiently modern topics in Berlin and publishing articles and
books on a wide array of topics, as well as Rosen’s own collaboration with
Taqi Erani on mathematics and chemistry related topics, allowed him to praise
the modernity of Iran with conviction. Rosen was not of one mind with those in

 Charles Kurzman, “Weaving Iran into the Tree of Nations,” International Journal of Middle
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the Kaviani cirlces who, like Taqizadeh, wanted to completely modernise Iran
along European models and shed all Iranian culture. The related ideology of
the return of Iran to its pre-Islamic and pre-Arabic roots and pseudo-Sasanian
chauvinist revival, which was pursued by Pourdavoud, were also not up Rosen’s
alley. But he overlapped with the line of Iranshahr that favoured a study of the
Occident and a selection of useful European elements that Iran could adapt.
While Iranshahr was produced under the impression of a crisis-struck Europe
and moral decline following the war, and advocated a re-orientation to the
East, Rosen rather remained a man of the pre-modern Orient. Without ever hav-
ing returned to Iran he was stuck in the Qajar era, even as he was facilitating the
work of those rapidly creating competing visions for a new Iran.

The past Iran he held up high was the “romantic-medieval”, and Rosen as-
signed to this original Iran rather than to that of pre-Islamic antiquity an intrin-
sic value. The medieval, that Rosen saw in Iran, was the “historical nation” of
Iran reaching back to the Safavid period (sixteenth to eighteenth century) and
to the enlightened eras of Islam’s golden age before.¹³³ Rosen celebrated the glo-
rious culture of the Safavids and its 600,000 inhabitant large capital Isfahan,
honorifically and poetically called “nesfe jahan” (half the world). He reached
further back to the Shirazi poets Hafez (fourteenth century) and Sa’di (thirteenth
century), to the Sufi Rumi (thirteenth century), the philosopher Omar Khayyam,
the religious scholar al-Ghazali, the Isma’ili scholar Nasir Khusraw and the
grandmaster of philosophy Avicenna (all between the tenth and twelfth century).
This was not a worked through corpus of national heroes, although it could cer-
tainly be read as one, or a particularly stringent spatial or temporal study of po-
etry, philosophy and spirituality. What Rosen outlined was a rich Iranian heri-
tage to be preserved, valued, revivified, adapted and developed to modernity.
Rather than myths of return, Rosen invented continuous Iranian traditions.¹³⁴

Central to Rosen’s reading of Iran and its “intellectual currents” was on the
one hand the centrality of Shi’ite Islamic belief, reverence for the imam ‘Ali, the
shrines of ‘Ali in Najaf, of the imams Hussein and ‘Abbas in Kerbala, Kasimein
near Baghdad, where the last Imam went into hiding, and the other Imamza-

 Hobsbawm, Nations and Nationalism, 73.
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dehs, that drew pilgrims from across the Shi’ite world.¹³⁵ Aware of the cultural
significance assigned to the role of theatre on the ladder of civilisation between
Greek and Indian performance arts and a year after Reza Khan Pahlavi had ban-
ned the Muharram processions, Rosen noted in his introduction to Litten’s com-
pendium of ta’ziya rhapsodies, that the Iranian passion plays, which commemo-
rated the martyrdom of the Imam Hussain at Kerbala, that “Soll die dramatische
Literatur der Perser wirklichen Wert haben, so muss sie sich organisch aus dem
Märtyrerdrama entwickeln. Die Versuche, durch Übersetzungen von Molière oder
dergleichen ein modernes persisches Drama zu schaffen, sind eher eine Störung
als eine Unterstützung einer natürlichen Entwicklung.“¹³⁶ In contrast to Iran-
shahr’s Kazemzadeh, who thought the religious celebrations and dramatic per-
formances “barbaric”, Rosen argued that when it came to dramatic theatre liter-
ature, Europe had nothing to offer that came close to the dramatic intensity of
the Iranian ta’ziya performances.¹³⁷

Next to these rather orthodox Islamic sources of Iranian culture, unsurpris-
ingly Rosen saw Sufi Islam as a central element from which the Iranian nation
should be sourced. Again, he traced this centrality back to the period of the Sa-
favid Empire, which arose out of the alliance a Sufi order had entered with the
Turkic Qizilbash tribe. Even as derwish orders subsequently came under attack
due to their strong power-basis in the country threatening the new dynasty, Sufi
Islam stayed strong at Shah ‘Abbas I’s (1582–1628) capital Isfahan, where “all
the arts and sciences reached the highest perfection”.¹³⁸ As the orthodoxy
grew stronger in Rosen’s analysis – he notes in particular the influence of the
Shaykh al-Islam of Isfahan Mohammed Baqir Majlesi (1627– 1699)¹³⁹ – the court’s
“spiritual-intellectual cord” with the Sufi orders was severed. In Rosen’s view
this was the key cause for the collapse of the Safavid empire. In fact, Sufi
Islam was declining in the later years of the Safavid period in the form of derw-
ish orders, but this had more to do with the organisational potential of the derw-
ish orders being perceived as a rivalling force of power by the Shah’s court and
less with Isfahan losing its intellectual spark. The high-Sufism of intellectuality
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and philosophy of the likes of Molla Sadra persisted at the court.¹⁴⁰ Other derw-
ishes came to be associated with wine-drinking and promiscuity, leading to the
closure of their congregation centre, the tawhid khane (house of unity), which
was in Rosen’s understanding the main cause for the downfall of the Safavids.¹⁴¹

In this case as in others, Rosen continued to perceive of clerical stringency as
an evil that hindered development, as was also showcased by the new edition
of the Sinnsprüche, which read Khayyam as part of this overarching struggle be-
tween orthodoxy and free-thinking: “[Es handelte] sich um einen Ansturm einer
engherzigen Orthodoxie gegen das freie Denken und Forschen…, dem Omar als
vornehmster Vertreter der reinen Wissenschaft besonders ausgesetzt war.”¹⁴² But
Rosen had no sympathies for half-baked European adaptations either. Quite in
line with his doctoral dissertation that had dealt with contemporaneous and
in Rosen’s view authentic Hindustani drama, Rosen saw prospects of “organic”
development in the arts, sciences and society in Iran. This would have to come
from within and in its own forms, echoing Safi ‘Ali Shah’s “Islamic modernism…
engulfed within a mystical reading of Islam.”¹⁴³ To Rosen, only if Iran retained
and developed its own culture, could it contribute to the concert of nations
and the cultural wealth of humanity.

If there was an ideal past to be found in Iran’s past that should be emulated,
it would have been – in Rosen’s exulting reading – Safavid Isfahan. Following
the chronicles of Mohammad Ali Hazin Lahiji (1692–1766), a Safavid emigrant
to India,¹⁴⁴ Rosen described Isfahan as a place where all branches of theology
and the humanities, including mathematics, astronomy, natural sciences, med-
icine, law, linguistics, poetry, history, geography and much more, were studied
to perfection: “It was the ambition of every educated and knowledgeable Persian
of that time to grasp the whole range of these studies as completely as possible”.
To demonstrate Isfahan’s scholarly might, Rosen cited an unidentified Isfahani
poet of the time:

An der Schwelle dieser Welt von Weisheit
Ist Griechenland nur wie ein Bettler in Bezug auf wissenschaftliche Begabung.
In jeder Gasse steht ein Aristoteles auf,
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Und bei jedem Schritt stößt man auf einen Plato.
Der Pöbel Isfahans verfaßt Werke wie die Syntax Megiste von Ptolomäus,
Ihre Kinder schütteln Werke wie die Enzyklopädie der Wissenschaften von Avicenna aus
ihrem Ärmel.

On the threshold of this world of wisdom
Is Greece but a beggar when it comes to scholarly talent.
In every alley stands an Aristotle,
And at every step one comes across a Plato.
The riffraff of Isfahan composes works like the Megiste Syntaxis of Ptolomy.
Their children churn out works like Avicenna’s encyclopaedia of the sciences.”

The ideal coexistence of Sufi and orthodox Islam in Isfahan Rosen found dem-
onstrated in a poem by Mirza Mohammad Hossein Vafa Farahani, a politician
and poet in the Zand and early Qajar dynasty:

Wende dein Gesicht nicht von der Moschee ab
und geh’ auch an dem Weinhaus nicht vorbei.
Denn es könnte sein, daß der Ort, wo der Freund
sich dir offenbart, mitunter hier und mitunter dort wäre. ¹⁴⁵

Do not turn away your face from the mosque
and also do not pass by the wine house.
As it could be that the place where the friend
reveals himself to you would once be here and once there.

Figuratively interpreting the wine house as the house of wisdom, Rosen sought a
coexistence of the realms of religious spirituality and free philosophy as a point
of orientation for modern Iran.

Rosen took this further. The Oriental anecdotes and similes he liked to sprin-
kle his conversations and memoirs with may appear to have been for popular
consumption. To propose undue exoticising merely for stylistic effect is, howev-
er, stopping short of what was happening. Rosen had absorbed poetry, not only
in Persia or the East but generally, to the point that he thought in poetic terms
and conceived of situations and life in lyrical bodies between witticism, philo-
sophical grappling, political and social pedagogy and spiritual retreat. Rosen
knew of the effect he had on a German audience when he “mused like a derw-
ish” in public or his writings. An instance that demonstrates his cognitive predis-
position while covering up the potentially negative effect of exoticism was in an
essay he wrote in 1925 on Germany’s position in post-Versailles European politics
and the in his view untenable reparations Germany had to pay.

 Friedrich Rosen, “Geistige Strömungen,” 117.
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After a defence of his time in government, Rosen traced through the general
set up of European politics, portraying how his political thinking was still very
much informed by pre-war Realpolitik when he expressed his frustration with
the unwillingness of going into an open alliance with the Soviet Union due
to bourgeois fears of communist takeover. Rosen also argued that a German
peace treaty with China without capitulations signed in 1921 had become a ne-
cessity caused by Germany’s isolated and weak position, that the parliamentary
system made diplomacy near to impossible and that Germany was no longer in a
position to pursue goals in Turkey or elsewhere outside Europe.¹⁴⁶ Underlying
the general misery, Rosen saw a broken financial system. Citing the minister
of finances during the Bourbon restoration, Joseph-Dominique Louis, Rosen
noted “Donnez-moi une bonne politique et je vous ferai de bonnes finances.”
This he followed up by the words of an unidentified medieval thinker of the thir-
teenth century: “Drei Dinge können ohne drei Dinge nicht bestehen, Wohlstand
ohne Handel, Wissenschaft ohne Diskussion und ein Staat ohne Staatskunst.”
That was Sa’di in his Gulistan. Just before those lines Sa’di had written in the
original that science shall be pursued for the promotion of religion, not for
the purchase of earthly goods.¹⁴⁷ As Rosen had written Andreas, he sought the
“finer connection of things” also for Germany. He found them in the thought
of thirteenth century Sa’di, but knew that it was wiser in a political tract to
not live out his religious inklings or have his argumentation tainted by the flow-
ery East of Sa’di’s Rosengarten.

The iconisation of Firdowsi’s epic Shahnameh pursued by such scholars as
Nöldeke in his Iranische Nationalepos and the imaginative rooting of the mod-
ern Iranian nation in a pre-Islamic Sasanian past practiced in the Pahlavi era,
stood in contrast to Rosen’s veneration of the splendour of Isfahan, and a
search for the unity of religion, mysticism, philosophy and the sciences in an
Islamic Iranian past.¹⁴⁸ Rosen’s aversion to the more jingoist tendencies of
the liberal promise and western modernism, that led him to seek out something

 Friedrich Rosen, “Deutschlands auswärtige Politik seit dem Vertrage von Versailles.”
 “Three things cannot persist without three things, prosperity without trade, scholarship
without discussion and a state without statecraft.” Friedrich Rosen, “Deutschlands auswärtige
Politik seit dem Vertrage von Versailles,” 82–83; Philipp Wolff, Sadi’s Rosengarten (Stuttgart:
J. Scheible’s Buchhandlung, 1841), 290–91.
 Nöldeke, “Das Iranische Nationalepos”; Hans Heinrich Schaeder, “Firdowsi und die Deut-
schen. Festrede, gehalten bei der Jahrtausendfeier zum Gedächtnis Firdosis zu Berlin am 27. Sep-
tember 1934,” ZDMG 88 (13) (1934): 118–29; Littmann, “Nachruf. Friedrich Rosen”; Laina Farhat-
Holzman, “The Shahnameh of Ferdowsi: An Icon to National Identity,” Comparative Civilizations
Review 44, no. 44 (2001): 104–14; Marashi, “Ferdowsi and the Iranian National Imagination”.
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more sublime than a material world of conflicts in a heterotopic Iranian past,
can partially be explained by the shocks of the war and the post-war period,
when Rosen wrote the majority of his works. His encounters with younger Ira-
nians coming to Berlin in the 1920s, trained in critical methods but also por-
traying hyperwesternised tendencies, further shaped Rosen’s positioning as a
traditionalist.

Decades earlier, as a young German diplomat, Rosen had been shaped by
his encounters with Sufism in the Ni’matullahi order of Safi ‘Ali Shah and phil-
osophical debates at the Iranian court. It was no coincidence that Rosen looked
for answers to Iran’s – and to a degree Germany’s – contemporary struggles in a
golden Safavid age, when the Ni’matullahi order and the Sufi-philosophers had
last ruled supreme. As Rosen thus imagined his own idealised Iranian past, na-
tionalism offered the promise of preserving and developing the original and idi-
osyncratic Iran that he had found in the intellectual circles of Zahir ed-Dowleh,
‘Emad ed-Dowleh and Amin as-Sultan of 1890s Tehran. Or as he concluded his
talk on Iranian intellectual currents at the DMG in 1922:

Jeder Freund Persiens, d.h. jeder, der eine Zeitlang im Lande gelebt und seine interessante
Geschichte und Kultur studiert hat, jeder der den tiefen philosophischen Geist aus den
Werken seiner Dichter und Denker kennengelernt hat, jeder der aus der unerschöpflichen
Quelle der persischen Literatur Genuß und Belehrung geschöpft hat, wird dem Lande die
Festigung seiner staatlichen Verhältnisse und die Erreichung guter Beziehungen zu seinen
Nachbarn von Herzen wünschen. Er wird aber daran noch einen weiteren Wunsch knüpfen,
nämlich den, daß bei dem Einzug der neuen Ideen die alten nicht über Bord geworfen
werden, daß das persische Volk seine herrliche Literatur weiter pflegen und entwickeln
möge. Es wird darin das beste Mittel finden, bei allem Neuen sich doch noch selbst treu zu
bleiben und in dem Wechsel der Zeiten seine jahrtausendalte Eigenart fernerhin zu be-
wahren.¹⁴⁹

 “Every friend of Persia, that means everybody who has lived in the country for some time and
studied its interesting history and culture, everybody who has gotten to know the deep philo-
sophical spirit from the works of its poets and thinkers, everybody who has drawn indulgence and
guidance from the inexhaustible source of Persian literature,will from the heart wish the country
stabilisation of its state affairs and the achievement of good relations with its neighbours. But
he will tie that to another wish, namely that with all the entry of new ideas the old are not tossed
overboard, that the Persian people will continue to foster and develop its splendid literature.
It will therein find the best means to stay amid all that is new true to itself and keep in the
changes of the times its millennia-old uniqueness.” Friedrich Rosen, “Geistige Strömungen,” 125.
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