ludenzopf/Chinesenzopf: Of Jews and Queues

Jay Geller
“Kopfabschneiden = Kastrieren.”
[To decapitate = to castrate.]- Sigmund Freud, “Das Medusenhaupt”

Homi Bhabha has argued for “reading the racial stereotype of colonial discourse in terms of fetishism.”’ Freud’s analysis of how the problematic of
sexual difference engenders fetishism provides Bhabha with a heuristic for
understanding the production of the multiple and contradictory representations of racial difference. T h e “functional overdetermination”*of discourses on sexuality and race that Bhabha describes at work in the colonial
apparatus is, however, already at play in Freud’s essay “Fetishism.”3 In its
discussion of the threat to a young boy’s narcissistic identity posed by the
knowledge of sexual difference and his consequent production of a “substitute for the woman’s (mother’s) penis which [he] once believed in,”4Freud’s
study is also addressing another point of inquiry: the threat to Christian
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male bourgeois identity presented by an ethnic difference coded as effeminate, specifically the difference embodied by the Jews’ circumcised p e n i ~ e s . ~
When Freud asserts that the simultaneous disavowal and acknowledgment of sexual difference is primary in the genesis of fetishism, he makes
two key moves which simultaneously deny and affirm Jewish difference.
First, he curiously isolates and blindly interprets the essay’s most recalled
example: the “shine on the nose.’’ While Freud focuses upon his patient’s
Glanx auf der Nase as the transliteration of a “glance at the nose,” he overlooks that other near homonym for which the fetish usually substitutes: the
glans. Second, he forecloses his earlier theory of fetishism: the repression of
the coprophilic pleasure in smelling. T h e bared glans (of the circumcised
penis), the nose, and the dirty, evil smell are figures by which Jewish difference had been constructed. Freud’s attempted scotomization of this difference indicates that he was implicated in what he sought to explicate. These
rhetorical and theoretical ploys are symptomatic of his own ambiguous
position as a postcolonial subject.6 Like other middle-class (male) Jews in
late nineteenth-century Europe, Freud sought entry into a society in which
sexual, racial, gender, ethnic, and class identities were becoming fixed even
as (because) such identities were being threatened with dissolution. H e
sought entry into a society which demanded his assimilation but denied its
possibility. And to authorize that entry he appropriated scientific and medical discourses that were about and not by Jews like himself. Freud sought
to distance himself, his movement, and his theory from any presumption of
particularity-in
part by defining what is universal. But where Freud proposed psychoanalysis as an objective science of the human, others perceived
a “Jewish national affair.”7 If his theoretical construction of fetishism had
generalized difference beyond sex, then Freud, as feminized Jew, would
also be the object of fetishistic representation. Hence, Freud’s manifest
delimitation of fetishism to the problem of sexual difference displaces the
recognition of ethnic (and other) differences as constitutive of the epistemological and affective development of the (male European) subject. Yet he
betrays his own contradictory position as his disjointed rhetoric and patterns of allusion reproduce such recognition.
T h e multiple and contradictory representations of the Jew’s body (mis)recognized by Freud’s “Fetishism” are symptomatic of the ways by which differ-
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ence -class, ethnic, gender, racial, and sexual- has been represented by the
West. They suggest that the fetishism of the other which characterizes the
colonial stereotype entails the Europeans’ discursive fixation upon a part of
the other’s body. T h e circumcised penis is a prime example. Circumcision
supplements the male Jewish body: it both adds to it (the physical loss appends symbolic meaning to the body) and completes it. T h e circumcised
penis defines the male as Jewish to both the Jewish and non-Jewish communities. To many non-Jews in particular, that a people would ritually practice
genital mutilation is no historical accident: it suggests something perverse in
their essential being. Thus circumcision comes to signify Jewish nature.
As is the case with the circumcised penis, the bound foot, tattooed skin,
and the like, the fixated-upon body part is often one that has been subjected
to some discipline, practice, or technique. This overvalued mark or member uncannily conjoins the natural and the cultural. This ambiguous conjunction of two (culturally) differentiated orders of being contributes to
both the fascination and the horror evoked by such body techniques. Further, through such corporeal metonymies, discourses in which historical
difference is naturalized as race and discourses in which natural difference
is figured by sex combine to construct the ethnic and gender identity of the
other.8 These constructs provide symbolic substitutes for and objectified
representations of the otherness- both the indigenous heterogeneous populations of modern European society and the different peoples contacted in
colonial expansion -which undermines the narcissistic fantasy of European wholeness. By rendering the other visible, these fetishizing representations were simultaneously to disavow, affirm, and, above all, forestall the
perceived threat to the Europeans’ white, Christian, male, heterosexual,
bourgeois claims to identity and authority.‘)
This paper returns to Freud’s essay to examine another fetishizing representation that implicates his concern with the threat posed by the ethnic
other. His text’s concluding remarks betray a conjunction of two of the
West’s preeminent others: the Jew and the Chinese. Together with the
Hindu, Jewish and Chinese cultures occupied a peculiar place in the West’s
cultural imaginary. Although they were generally perceived as older than
Christian Europe, they had apparently been superseded by their rival for
world hegemony. Yet still they persisted.10 While the lack of control over
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their political and economic destinies insinuated a lack in their cultural (or
racial) makeup, their very persistence under conditions of European domination questioned the grounds of a Christian European culture which privileged (its own) sui generis constitution. These European perceptions of the
Jew and the Chinese as other-as
persistent and therefore unchanging
through history; as particular and thus without internal differentiationare in themselves fetishized constructions. This paper analyzes, in particular, the construction within western discourses of Jewish and Chinese identity out of their seemingly fetishistic practices. It chronicles ;I history of
interwoven representations, of explicit and implicit comparisons whereby a
gendered ethnic difference is marked.
My focus will be on the queue, the pigtail. T h e German word for queue,
Zopf, is seen to function as a “nodal point”-perhaps analogous to Lacan’s
point de capiton”-where
Jew and Chinese, signifying chain and discursive
practice, the representation of bodies and the body of representations meet.
Meanings constellate about this signifier in which the identity of the other is
pinned to the telltale truth of the body. Chinesenxopf, or Chinese pigtail,
until the early twentieth century, was a necessary if not always named constituent of the queue of markers by which Chinese identity was constituted
in European discourses. It was also a condensation of all such markers:
“The most outward sign of [Chinese] nationality, the pigtail. . . is the symbol of the Chinese spirit as it now exists, a mass of contradictions, opposed
in almost every particular to the ideals of our civilization.”’* T h e judenzopf,
or the plaited hair of a diseased Jew, figured as a displacement of the foremost marker of Jewish difference, the circumcised penis. It made visible the
hidden sign of the Jew. Such Zopfe were the products of a fetishizing cultural logic, which sought to tie these others in a braid of ever threatening,
yet ever contained, effeminate malevolence. Before exploring the mediation
of the Zopf, however, we must tease out some of the more familiar associations of Jew and Chinese.

A Queue of Practices

Footbinding joins suttee and circumcision in a series of mutilations which the
civilized Christian masculine West invokes both to assert its own superiority
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and to justify its intrusive domination into the lives of the Chinese, Hindu,
and Jewish peoples.13 A curious aspect of this series is that the first two of these
practices are applied to women whereas the third is performed on males,
albeit very young ones. And yet we need not adopt the Freudian register in
which circumcision figures as a “symbolic substitute” for castration to associate
this Jewish mark of identity with the feminine.14 Historical research by Sander
Gilman and myself have drawn the connection such that the circumcised
penis sticks out a little less.15 Perhaps one telling example: in the street slang of
fin-de-siPcle Vienna the clitoris was called the “Jud,” the Jew.16
Circumcision and footbinding held a particular interest not just for historians and theologians, missionaries and imperial officials, and racists of
various stripes, but also for the biologists of the late nineteenth century. As
millennia-long-practiced techniques of body alteration, both circumcision
and footbinding provided crucial tests for the competing paradigms in evolutionary heredity. Thus if acquired traits could be inherited, then the number of Jewish males born without foreskins and Chinese females born with
smaller feet would be significantly greater than the norm. However, the
failure of statistical data on Jewish and Chinese newborns to corroborate
this assumption provided conclusive proof against the “supposed transmission of mutilations.”l7
Discussion of footbinding also appears in Freud’s “Fetishism” essay:
Affection and hostility in the treatment of the fetish-which run parallel with the disavowal and the acknowledgment of castration-are
mixed in unequal proportions in different cases, so that one or the other
is more clearly recognizable. We seem here to approach an understanding even if a distant one, of the behavior of the “coupeur de nattes” [Zopfabschneider]. In him the need to carry out the castration which he disavows has come to the front. His action contains in itself the two
mutually incompatible assertions: “the woman has still got a penis” and
“my father has castrated the woman.” Another variant, which is also a
parallel to fetishism in social psychology, might be seen in the Chinese
custom of mutilating the female foot and then revering it like a fetish
after it has been mutilated. It seems as though the Chinese male wants to
thank the woman for having submitted to being castrated.18
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Figure 1 A verstummelter or mutilated
(pig)tail. From Georg Christoph Lichtenberg, “Fragment von Schwanzen: €in
Beitrag zu den Physiognomischen hagmenten,” Vermischte Schriften . . . aus
den hinterlassenen papieren . . . ed.
1. C. lichtenberg and F. Kries (Gottingen:
J. C. Dieterich, 1800-1 806))596.
I

In this passage Freud claims that his new theory of the epistemological and
affective ambivalences which cause and characterize fetishism can explain
the two problematic examples: Chinese footbinding, which exemplifies
non-European sexual pathology, and the Zopfabschneider, the braid- or pigtail-cutter, who, following the sexologist Krafft-Ebing, is emblematic of the
pathological end of the broad spectrum of (European) fetishistic behavior.19
Thus in Freud’s essay, which as suggested above was circumscribed by the
specter of circumcision, we encounter another series in which two instances
of female mutilation are complemented by the (hidden) circumcised penis.
More than just another example of the commonplace conjunction of vio-
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lence upon women with the effeminizing violence of circumcision, the key
topoi in the history of the fetishization of the Chinese and Jewish other converge, albeit in condensed form, upon this passage. For instance, here
Freud’s theory not only explains two particular problematic cases, it also
incorporates the two prime exemplars of his earlier olfactive theory: feet
and hair.20 As noted earlier, smell is coded Jewish. Moreover, both fetishistic
acts are associated with cutting. While this is self-evident in the case of the
Zopfabschnezder, it may be no less so for pre-Disney German encounters
with Freud’s Chinese example. Perhaps the foremost instance of foot shortening with which his early readers would have been familiar is from Grzmmj
F a i ~ yTales: the amputation of Cinderella’s elder stepsister’s big toe and her
younger stepsister’s heel. Besides, Freud does not refer to footbinding per
se, but to the “custom of mutilating the female foot.’’ And the word translated as mutilating, verstiimmefn,conveys the sense of truncating or curtailing, as in the phrase verstiimmefter Schwanx, referring to a (dog’s) docked
tail (see figure I ) . Further, just as the mention of castration explicitly evokes
for Freud sexual difference, his two problematic examples of mutilation
evoke the signs of ethnic difference. T h e principal mark of difference of the
Christian West-at least through the eighteenth century*l-is the cutting
action of circumcision, whether the opposing groups be ChristiadJew or
Christian/Muslirn,*’ while for the Chinese, hair (and dress) had long been
the index of difference.23 Hence this discussion of fetishized body parts as
metonyms of ethnic difference now shifts from toe to head, or rather from
foot to hair.24 That is, the correlation of Jewish and Chinese difference has
been mediated by the Zopf, the pigtail, the q ~ e u e . 2Just
~ as the Judenzopf
entailed a representation- displaced from circumcised penis to plaited
hair-of the effeminacy that marked male Jewish identity, so the queue,
“the distinctive outward and visible sign of Chinese manhood,”2” condensed
the panoply of effeminate Chinese characteristics: “Their cracked whining
voices, the peculiar twanging, guttural sound of their language, their effeminate dress, their exaggerated politeness, and their long queues [which]
amused foreigners.”27 But in my tale of these rather phallic forms I will not
be suggesting that Western men crossed their legs- if not themselveswhen they observed a male Jew or a Chinaman. Rather these effeminate
because bexopji males threatened a cultural order founded upon the natural
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opposition of masculine and feminine. Against this threat, the cut needed
to be cut down.

Persistent Signs

T h e history of discursively braided types actually left a trace at the one
other site in Freud’s collected works in which Zopfabschneider appears: his
1910“Leonardo da Vinci and a Memory of His Childhobd.” I n that essay
Freud already connects foot and Z o p j
But the fixation on the object that was once strongly desired, the woman’s penis, leaves indelible traces on the mental life of the child, who has
pursued that portion of his infantile sexual researches with particular
thoroughness. Fetishistic reverence for a woman’s foot and shoe appears
to take the foot merely as a substitutive symbol for the woman’s penis
which was once revered and later missed; without knowing it, “coupeurs
de nattes” [Zopfabschneider]play the part of people who carry out an act
of castration on the female genital organ.28
This passage immediately follows Freud’s reiteration of the famous footnote
from the case history of Little Hans. There he suggests the connection
among castration, circumcision, and the conjunction of antisernitism and
misogyny. T h e Leonardo essay is also one of Freud’s only two texts in which
Spinoza is explicitly mentioned. And it is with Spinoza and his 1670 Eactatus Theologico-Politicusthat this knotty tale of Judenzopf and Chinesenzopf
begins. In the notorious third chapter on the election of the Jews he writes:
T h e sign of circumcision is . . . so important that I could persuade myself
that it alone would preserve the nation forever. Nay, I would go so far as
to believe that if the foundations of their religion have not emasculated
their minds they may even, if occasion offers, so changeable are human
affairs, raise u p their empire afresh, and that God may a second time
elect them.
Of such a possibility we have a very famous example in the Chinese.
They, too, have some distinctive mark on their heads which they most
scrupulously observe, and by which they keep themselves apart from
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everyone else, and have thus kept themselves during so many thousand
years that they far surpass all other nations in antiquity. They have not
always retained empire, but they have recovered it when lost, and doubtless will d o so again after the spirit of the Tartars becomes relaxed
through the luxury of riches and pride.29

This first significant conjunction of the Jews and the Chinese in the European philosophic tradition isolates their apparently singular fetishizing and
fetishized practices of circumcision and wearing the queue. In Spinoza’s
analogy the bodies of these two ancient people bear a marker which both
signifies their persistent and distinctive identities and has persistently
effected those distinctions.
While the explicit analogy of the circumcised penis with the Chinesenzopf
is rarely met outside the Tractatus,direct or indirect comparison of the Jews
and the Chinese becomes a topos in western philosophic, literary, and psychological discourses. T h e millennia-long preservation of both peoples,
remarked upon by Spinoza, is frequently the pretext for such comparisons
and facilitates their function as types. For Voltaire the moneygrubbing Jewish middleman and the Chinese mandarin function as antipodes of civilization. T h e Jews are a venal people incapable of any creative production and
represent a ritual-ridden primitivism in which no moral transgression is
impossible. O n the other hand, China is a venerable land in which art, science, and techne flourish; it exemplifies his ideal of enlightened deism and
rational morality.30
In the nineteenth and twentieth centuries, the Jews and the Chinese are
compared in discussions of the inheritance of national character. For
example, Alphonse d e Candolle, in his 1873 study of evolutionary processes in human societies, compares the two ancient peoples and, unlike
Voltaire, finds them both civilized.31 Even Wilhelm Schallmayer, one of
the founders of the German eugenics movement, concedes that the veneration of parents and positive valuation of fertility which contributed to the
high biological value of the “oldest living civilization,” the Chinese, was
just as characteristic of the Jews- until their attempted assimilation to
European ways.32 Jung’s proposed theory of race-specific psychologies is a
bit more problematic. In 1927 he wrote that “it is a quite unpardonable
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mistake to accept the conclusions of a Jewish psychology as generally valid.
Nobody would dream of taking Chinese or Indian psychology as binding
upon ourselves. T h e cheap accusation of antisemitism that has been levelled at me on the ground of this criticism is about as intelligent as accusing me of an anti-Chinese prejudice.”33 Later, when discussing the theories
of the unconscious propounded by the Jewish psychoanalysts Freud and
Adler in his 1934 essay “The State of Psychotherapy Today,” Jung writes:
“As a member of a race with a three-thousand-year-old civilization, the
Jew, like the cultured Chinese, has a wider area of psychological consciousness than we.” But unlike the Chinese, the Jew “is something of a nomad,
and has never yet created a cultural form of his own and as far as we can
see never will, since all his instincts and talents require a more or less civilized nation to act as host for their development.” In addition to drawing
upon the antisemitic commonplaces of the Jews’ nomadic character and
their unoriginality, Jung also contributed to the tradition of feminizing
representations. Exemplifying the connection of ethnos and gender, he
added, “the Jews have this peculiarity in common with women; being
physically weaker, they have to aim at the chinks in the armour of their
ad versa r y.94
More comparisons, both direct and indirect, flourished when the exemplary status of China suffered in the wake of both romanticism’s enlightenment critique and the European quest for self-authorizing origins.35 T h e
picture of China began to overlap with that of the Jews as their status, too,
diminished in the repudiation of earlier emancipatory ideals and the
rerouting of western cultural history from the biblical Hebrews to IndoAryan forebears.36 In the third part of his Idem xur Philosophie der
Geschichte der Menschheit (1787), Herder set the tone for the ensuing century. H e describes Chinese culture as “incompatible with western culture
and like a peculiar embalmed mummy, painted with hieroglyphs and
wrapped with silk; its circulation is like that of a hibernating animal.”
Mechanistic moral teachings, political despotism, and the “vain pride”
which kept them from mixing with other peoples thwarted intellectual
progress and left Chinese cultural development stuck as it were in boyhood.
Herder explicitly compares the Chinese to the Jews on the matter of a
prideful refusal to intermix and interbreed with other nations. H e draws
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the analogy after discussing how certain Chinese professions like commerce
and medicine epitomize their entire character because they employ the Chinese’s “cunning industriousness and their talent for imitating anything their
greed finds useful” to further its desires.37 Their deceitful commercial and
medical practices- these are also the two premier occupations by which
medieval Jewry interacted with other peoples and for which it was often
castigated- illustrate the consequences of Jewlike separation. Such cultural isolation led to the decay (verartet)and corruption (verdarb)of both the
Chinese and the Jews.38 This explicit comparison is accompanied by a number of implicit connections between Chinese and Jew including the singular roles of Confucius and Moses, limited scientific creativity, characteristic
craftiness, slavish dependence on moral law, mediating role in commerce,
etc. Herder also remarks on the Chinese “lack of masculine strength and
h on or.”39
T h e denigration of the Chinese by ascribing characteristics also attributed to the Jews continued with the Brothers Schlegel. They considered
Chinese culture “rigid [starr]and formalistic,” “a merely external system of
good conduct without that inner soulfulness and without that feeling for
divine revelation.” Hegel also finds China to be “rigid, mechanistic [starrer
Mechanzsmus]” and incapable of progressing to absolute freedom. Michelet
echoes these sentiments and Schopenhauer’s successor Hartmann claims
that the Chinese lack “depth and profundity, without any real feeling for
right and wrong.’“+()
Reflecting the popular image of the Chinese is a passage
from Karl May’s oft-published 1892 novel, Blauroter Methusalem:
Right next to cowardice, among the bad qualities of the uncultured Chinese, is cruelty [Grausam@zt].This . . . absence of feeling characterizes his
relations with everyone except kin. . . . [Tlhis culture is well advanced
in years, hoary old: the arteries are hardened and the nerves deadened;
the body is withered and the soul dried up. [In sports and games] emerge
the selfishness and unscrupulous slyness which marks the Chinese. . . .
They d o not know from gymnastics; hence the lack of mettle and physical
dexter i ty.41
Toward the end of the nineteenth century, the phantasm of the “Yellow
Peril”42 also emerged amid accounts of secret societies, the growth of the
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Figure 2 The Yellow Peril (German version). From Arthur Diosy, The New for €ast, 4th ed. (London: Cassell and Company, 1904), frontispiece.

coolie trade, the millionfold emigration from the overpopulated Chinese
mainland-and
German imperial and imperialist politics. To mobilize
domestic public opinion and the opinion of the rulers of Russia and France
for Germany’s new belligerent Far East policy, Kaiser Wilhelm I1 designed
in the summer of 1895 a pictorial allegory bearing the subheading in German, French, and English, “Nations of Europe! Join in the defence of your
faith and your home!” Drawn by H. Knackfuss, this cartoon was reproduced throughout Europe and eventually bore the caption, “ T h e Yellow
Peril” (see figure 2).43 These profiles of a mummified, formalistic, amorally
cunning, cowardly, conspiratorial, and unmasculine people threatening to
overflood Europe are the stock of the nineteenth century depictions of the
Jews.
One dissenting voice within the European tradition is Karl Kosenkranz,
who might be characterized as the executor of Hegel’s philosophic estate.
H e argued that conservatism and mummification are not inherent to the
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Chinese character. To exemplify this position he notes that “The Zopf was
only lately introduced.”44 T h e Zopf, the queue, the pigtail, thus appears to
have been- if often unexpressed- the determinant mark of Chinese identity and to have embodied their religious, rigid, and reactionary character
until rendered historically contingent by Rosenkranz.
There was another analogical tradition between Jew and Chinese which
even antedated Spinoza. As the Dutch and the English began their mercantile expansion to Southeast Asia and the East Indies, they encountered communities of resident aliens, the overseas Chinese, who handled much of the
commercial activity for the indigenous population of the region. T h e Chinese distinguished themselves in other ways: Sir Henry Yule, the rediscoverer of Marco Polo, commented: “Thinking of the Eastern people in the
mass one was apt to class the Burmese and other kindred races with the
Chinese, but when one saw the latter in the streets of Amarapura [Burma]
his individuality was just as recognizable as it would have been in Hyde
Park. [In the Chinese ward] every shop and house exhibited the unmistakable countenance and [pig] tai1.”45 These Europeans were less concerned,
however, with the threat presented by the persistence of Jewish and Chinese
populations than with the competition generated by their comparable position in local economies. As early as 1597 Dutch travelers to Bantam in West
Java comment that the Chinese “are almost exactly like the Jews in our
country: for they never go anywhere without taking a balance with them,
and all things to their liking they pay close attention to any profit.”46 Soon
another visitor to Bantam drew a more invidious analogy. Edmund Scot
wrote that “the Chinese ‘who like Jewes live crooching under them,’ rob
them of their wealth and send it for China.”47 Two decades later, Sir
Thomas Herbert, travelling the Indies during the 1620s, also compared the
Chinese of Bantam with the Jew: “ T h e Chyneses . . . after they have lost
their whole estate . . . in littel time, Jew-like, by gleaning heere and there,
are able to redeem their loss.”48 Thereafter the analogy becomes a commonplace in the narratives of travelers and traders-and
academics. T h e political economist Wilhelm Roscher compares the Jews’ historical situation in
Europe with that of the Chinese in Southeast Asia; in both cases once the
indigenous populations became more developed, they sought to reappropriate the control of commerce that was originally left in the hands of those
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“foreign, higher cultured peoples,” the Jews and the Chinese. Although
Roscher does not himself draw the analogy, he then goes on to describe the
Chinese character in a manner analogous to antisemitic descriptions of the
Jew: for example, “Many of the most important characteristics of the Chinese are caricatures of the common manifestations of [European] high culture; [they provide] for us Europeans and Christians a warning example of
where the one-sided development and overvaluation of the understanding,
of immediate practical utility, . . . have to lead.”4’
Eventually, among the agents of empire and their caricaturists at home,
these analogies began to become identifications. In his 1865 memoir,
Quedah, or Stray Leaves from a Journal in Malayan Waters, Captain Sherard
Osborn wrote:
A few Chinese, the Jews of the Eastern Archipelago, were there also.
They were so obsequious, so anxious to attract the attention of a British
midshipman. . . . T h e insolent contumely they endured at the hands of
the Malays struck me very much. T h e . . . Chinese . . . bore it with
cringing and shrinking; one could see, by the twinkle of their little glittering eyes that they only abided their time to bite the heel that bruised
them.50
For the readers of the popular magazine Punch, the figure of the Chinese
middleman had already assumed the features of the stereotypical Jewish
old-clothesman: bent back, hooked nose, and stacks of hats (see figure 3).51
A number of European colonials proposed a solution to the problem of
Chinese national character, a solution which had often been suggested to
the Jews. Only through intermarriage would a “nation [like the Chinese]
which adheres to its national customs so obstinately” be changed.52 And the
sign of that change was the abandonment of the queue: “The offspring of
unions between Chinese men and Burmese women were thought to have a
great future. T h e sons were brought u p Chinese. . . . But [they] were not
suffered to wear the plaited queue.”53
T h e commercial, characterological, and bodily identification of the Chinese with the Jew that emerged in a situation of mercantile and later colonial contact in Southeast Asia converged with the European tradition of
cultural antisemitism and anti-Sinicism in the person of the western-edu-
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Figure 3 Chinese (Jewish) oldclothesman. From “A Lass of Wax,” Punch 15 ( 1 848): 19.

cated King Vajiravudh of Siam. In a series of essays that appeared in both
English and Thai, he articulated the implicit mediation of representations
of the Jew in European depictions of Chinese by naming the Chinese the
“Jews of the Orient.” This explicit and pejorative identification of the Chinese as the Jew began to be widely disseminated through Europe following
the 1914appearance of his anonymously published pamphlet of the same
name. After several chapters discussing the Jews, he described how, like the
Jews,
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T h e Chinese also preserved their allegiance to their race, taking advantage
of all the benefits of foreign citizenship but giving no loyalty in return. T h e
Chinese [like the Jews were an ancient, unchanging race who] also possessed the concept of racial superiority, regarding only Chinese as civilized
and classifying all other peoples as barbarians. And, lastly, the Chinese
shared the Jewish moneymaking instinct. . . . In their devotion to money
the Chinese were without morals or conscience or pity. They would cheat,
rob, or murder for money. . . . In effect the Chinese were “like so many
vampires who steadily suck dry an unfortunate victim’s life-b10od.”~4
While King Vajiravudh draws upon the rhetoric of persistence, particularity, and parasitism of anti-Jewish discourse to depict the Chinese, corporeal
comparisons are not manifest.55 But to the European the body of the other
bears signs of difference. European rhetoric would eventually include a
fourth P , perversion (and a fifth, predisposition), by which the identity
inscribed upon the other’s body became codified as a medico-legal entity. It
is necessary then to rejoin the queue to this theater of identification in order
to examine the fetishized mediation of anti-jewish and anti-Chinese representation. After discussing the historic, structural, and functional implications of Spinoza’s comparison of circumcised penis and Chinese queue, I
will explore the transfiguration of this analogy in that displacement of circumcision, the Judenzopf: T h e Zopf figures a difference which renders visible a violence which threatens as well as maintains gendered ethnic identities and state authority.

A Historical Tail

Rosenkranz was quite right about the historicity of the queue. T h e western
identification of the Chinese with their allegedly ages-old coiffure is all but
coeval with the institution of the custom. At the time of the publication of
Spinoza’s Tractatus, the practice of wearing the queue had only been
enforced for some 25 years. Only in 1645 had the conquering Tartars or
Manchus-whose
recent climb to power Spinoza mentions- decreed,
under pain of decapitation, that all conquered Chinese males shave their
forehead and braid their remaining hair in the manner of a Tartar warrior.
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T h e queue would be an effective sign both of their subjugation and of the
Manchu-desired cultural homogenization of the population. Prior to the
takeover long, elaborately coiffed black hair had been a hallmark of cultural self-identity. T h e Chinese historically referred to themselves as the
“black-haired race.”56 Consequently images of pre-Manchu conquest Chinese in the works of the Jesuits like Matteo Ricci were sans pigtail.
T h e European image of the Chinese changed in the 1650s and 1660s,
when a number of illustrated texts were published in Spinoza’s homeland,
the Netherlands. These included Martinus Martini’s 1654 account of the
Manchu conquest of China De Bello Tartaric0 Historia and J. Nieuhofs
renowned 1665 A n Embassy from the East-India Company of the United
Provinces, to the Grand Tartar Cham Emperor of C/1ina.~7These texts
recounted how the Tartars had imposed their coiffure upon the conquered
Chinese.58 Perhaps viewing the frontispiece of Nieuhofs volume (see figure
4),59 which depicted the emperor surrounded by bezop3en Manchu warriors
and conquered Chinese, Spinoza, like first-time European visitors to earlytwentieth-century China, seems to have been “especially struck by three
points to which he is not accustomed at home. T h e people will consist
entirely of men; they will all wear their hair plaited in queues; and they will
all be exactly alike.”60 T h e queue-wearing Chinese male then became a fixture in the imagination of the West: whether on the page, on the stage:’ or
in the gutter. Exemplifying the last is this catchy racist ditty:
Chink, Chink, Chinaman, sitting on a rail,
Along comes a white man and cuts off his tai1.62
While the dialectic of the absence and presence of hair on the one hand,
and the relationship between cutting and power on the other reinforce
Western interpretations, the Western fixation on the queue -with the usually tacit desire to cut it off-somewhat
distorts the concerns of the Chinese themselves. What was most abject to the conquered Chinese was the
tonsure, the shaved head which framed the queue. According to the Dutch
surgeon, Wouter Schouten, who travelled the East Indies in the mid-seventeenth century: “ T h e worst disgrace that could happen to any Chinese . . . was, when he had lost everything else, to lose the hair of his head,
which was very long. When at length it was cut off their whole countenance
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was changed and they were covered with infamy to such a point the other
Chinese refused to speak to them or even to help them in their direst need,
so that at last in an attempt to recover some money they even came to staking their own persons and freedom” rather than their hair.63 Shaving that
black hair had long been associated with the humiliation and punishment
of slaves and convicts. Further motivating their revulsion was the widely
held belief that the Confucian injunction to preserve a parent’s progeny
intact applied to the hair- this general horror of bodily mutilation also justified the Chinese repudiation of circumcision.64 According to the Chinese
historian Frederic Wakeman, the common folk “viewed the loss of their
hair as tantamount to the loss of their manhood.”65 His colleague Philip
Kuhn echoes this assessment: “what for the Manchu warriors symbolized
manliness, to the Chinese symbolized effeminacy.”66 As a consequence of
the correlation of hair with individual and corporate identity, “During the
conquest of the South, headdress became the rallying point of a desperate
Chinese resistance and certainly made the Manchu takeover many times
bloodier than it would otherwise have been.”67
Yet once in force, the tonsure decree led to the overvaluation of the
queue. O n the one hand, the length and beauty of the braid became for men
a form of individual distinction.68 And on the other hand, since frontal hair
growth is a slow process, the presence or absence of the queue became the
symbol of support or defiance of the current regime. T h e history of the
queue in China always followed a double-edged trajectory: off with your
hair or off with your head. As one defiant Ming teacher put it: “To cut off
my head is a small matter. To shave my head is a great matter.”6Y
T h e Manchu decapitation decree was inversely mirrored by its opponents. Following the examination of potential members to one of the various rebellious secret societies-groups
like the Triad Brotherhood, the
H u n g League, and the Tai-Ping insurgents-“those who refuse to join [it]
are taken to the West Gate and have their heads cut off. T h e next thing, for
those who are proceeding with the ceremony, is the cutting off of the
queue, the queue being a sign of subjection to the Manchu rule,”70 and
allowing all of the hair to grow. Hence, to the imperial government the
insurgents of the so-called Tai-Ping Rebellion were known as the “longhaired rebels.”71 However, prior to open hostilities, since “it would be a sign
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of rebellion to be seen without [one,] a false queue (would often be] braided
on again.”72 Cutting off the queue, rather than a sign of Western domination, was a sign of rebellion, if not liberation. Forty years later, following the
initial failure of his reform movement, Sun Yat-Sen left China to save his
life and to gain western support for his movement: “At Kob6, whither I fled
from Hong Kong, I took a step of great importance. I cut off my cue, which
had been growing all my life.”73 Sun also hoped by this act to be mistaken
for Hawaiian or Japanese rather than mainland Chinese -and, indeed,
Americans and Europeans, even friends, at first glance were so deceived.
Imperial Chinese detectives, however, were not; in the process the fetish
character of the queue for the western gaze was underscored. ’The detectives followed Sun throughout his journey to the U.S., and they eventually
kidnapped him in London in 1896. For the ethnic Chinese and their
Manchu overlords, the queue always retained its historically overdetermined character: representing both homogeneity and ethnicity, masculinity
and effeminacy, subordination and sedition. Moreover, because of the
queue, Chinese cultural and political identity was determined by a cutting.
In both its polyvalent character and the relationship between identity and
an act of cutting, the queue bears certain structural similarities to circumcision. Indeed, the constellation of characteristics may well have infected the
function of that displacement of the circumcised penis: the Judenxopf.

The German Queue

Zopfhas a long history of signifying difference in German. In its entry on
the word ZopJ Grimms Worterbuch tells an interesting story of gender and
historical difference. Zopfe had by the eighteenth century been displaced
from women’s heads to men’s-only later to return again to women’s. Following a trajectory which parallels the Chinese history from military to
mandarin to modernity, the Zopf was first imposed by Friedrich Wilhelm I
of Prussia to simplify hair care and facilitate the fighting capacity of the
army. Eventually, in the latter part of the eighteenth century, it became customary. T h e Zopfbecame so identified with the absolute despotism and
sophisticphzlosophes of the time that its removal was viewed as a (rite of)
“passage into the future.’’ Calling someone an alten Zopfbecame a form of
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ridicule; it marked the victim as antiquated and evoked “obdurate inflexible pedantry.”74 Although such scorn was directed at the contemporary representatives of an earlier epoch, the Zopfxeit, noted for its Sinophilia, it
could just as easily be applied to those other Zopftrager, the Chinese, as they
were represented in post-Enlightenment discourses.
Grimms’ dictionary also includes another derivative of Zopj JudenxopJ
Judenxopf is “a disgusting sickness of the scalp” otherwise known as plica
polonica. Already in the 1780s Johann Pezzl, describing Polish Jews in
Vienna, remarked that “their hair [was] turned and knotted as if they all
suffered from the pZica poZonica.”75 A number of texts by the middle of the
next century began to describe the spread of plica among Jews.76 T h e Judenzopf is a sign of the foul practices and primitiveness of the Jews.
But a Judin’s Zopf was also the sign of the Jewish attempt to assimilate.
In a dinner scene from Heinrich Heine’s Die Hartxreise, one of the characters gives an account of Kriegsratin von Steinzopf nee Lilienthal. T h e name
indicates that a Jewess-Lilienthal
is typical of the names Jews assumed
when they were required in 1812to conform to western naming practicehad married into the petrified Prussian aristocracy. With Stein (stone) and
Zopf Heine doubly indicates the cultural rigidity of the members of that
class. Yet the scene Heine sets unfolds layer after layer of ethnic and phallic
fetishization. Heine describes a Berlin population concerned about appearances. Berliners desire an illusory reality that reflects their expectations. Just
prior to invoking Frau Steinzopf, dinner conversation had turned to discussing the two Chinese who had been “exhibited” in Berlin prior to
becoming Privatdoxenten (lecturers) in aesthetics at Halle -their Zopfe,
incidentally, are not mentioned. This exhibition is then inverted with the
imagined exhibition of two echt (real) Teutons in China. Returning to
Berliner spectacles, the conversation focuses upon Berlin theatergoers’ disdain for anachronism or any divergence from proper time, place, or personhood: “Such meticulousness in the preservation of illusion on the part of the
general management extends not merely to skirts and trousers, but also to
the persons enveloped in them. Hence in the future, Othello is to be played
by a real Moor. . . . ” Berliners desire an identity between the other and the
objects with which they figure that other. Frau von Steinzopf exemplifies
this desire in name -a Prussian Christian name which nonetheless carries
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Figure 5 The krumme or crooked Jew and the straight-braided, pious Helene. From Wilhelm
Busch, Die fromme Helene, 4th Aufl. (Heidelberg: Fr. Bassermann, 1874), 2-3.
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in the Zopf its own anachronism, its own difference-in
marital statusto marry a non-Jewish aristocrat is to become one-and
in viewing practice: “and if it should happen that Lord Burleigh slipped, by mistake, into
the hose of King Henry IV, then [this] wife of an exalted official in the war
ministry, would not take her eyes off this anachronism for the whole
evening.”77 More than sexual innuendo is at play in this image. Just as the
anachronistic Zopf betrayed the former Fraulein Lilienthal’s attempt to
assimilate,78 so despite appearances the telltale penis- by implication a circumcised one -will show through.
During the course of the nineteenth century the Zopf, the braid, returned
to the coiffure of German maidens. Hence the Judenzopf added lack of
virility to its associations with rigidity, anachronism, and dirt. Moreover, as
the work of the writer and cartoonist Wilhelm Busch shows, braids come
to signify German-Jewish difference. In the opening chapter of Diefromme
Helene Busch created one of the most widespread derogatory images of the
Jew: “And the Jew with crooked (Krummer)heel / crooked (krumme)nose
and crooked (krummer) legs / snakes his way to the stock market / profoundly corrupted and soulless.”7(-)Busch illustrated this section with a
drawing of Helene, whose straight Zopfe frame her face (see figure 5).
Georg Christoph Lichtenberg, the famed German physicist and satirist
much admired by the young Freud,*()drew attention to another Judenzopf.
One of his best-known prose pieces is the parody of the physiognomists
published in 1873, “Fragment von Schwanzen” [On tails]. This brief work
swiftly moves from animal tails to queues with ready allusions to their
phallic character- the German for tail is also slang for penis (see figure 6).
But it begins with an analysis of a pigtail, more specifically a sow’s tail of
explicitly Jewish nature (see figure 7). T h e Jewish character of this Zopf is so
obvious that he admonishes his readers: if they d o not recognize in this
Schwanx-Lichtenberg says if they do not “smell, as if [they] had a nose in
[their] eyes”- that which is “repugnant to nature and an abomination to all
peoples and all times they should stop reading right there.”
With a virulence which exceeds that of a Voltaire-or
a GoebbelsLichtenberg goes on to describe the history of this sow to whom this tail
was once attached. This pig poisons the streets with her unspeakable stench
of manure, desecrates a synagogue, and cannibalistically consumes her
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Figure 6 Phallic-shaped Schwanze or tails. From Lichtenberg,
"Fragment von Schwanzen," 597.

Figure 7 A (Jewish)sow's tail. From Lichtenberg, "Fragment von
Schwonzen," 591.

three piglets. Then, when attacking a poor young child, she is slaughtered
and consumed by a gang of young beggars. Beyond dredging up the monstrous centuries-old figure of the Judensau,ulthis parody both of physiognomic claims and of the physiognomist Lavater's anti-Jewish polemic
implies that Jewish physiognomy- here figured by a sow's Schwanz, in
other words a maternal phallus-and what it reveals about Jewish character are self-evident. This dismembered member embodies Jewish identity.82
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To follow the trajectory of this metonymy of Jewish identity, the story
moves ten years from Lichtenberg to Fichte, from ostensive parody to political polemic, from an abgeschnittenen Zopf to an abgeschnittenen Kopf, from a
cut-off pigtail to a cut-off head. In his 1793 Contribution to the Correction of
the Public? Judgment Regarding the French Revolution, Fichte writes that the
bestowal of civil rights was only possible for that “state within a state,” the
Jews, after a drastic operation in which the Jewish identity of the Jews would
be thoroughly extinguished: “to give [the Jews] civil rights I see no other
means than one night to cut off all of their heads [die Kopfe abzuschneiden]
and replace them with ones in which there is not a single Jewish idea.’’H3 T h e
first part of this procedure apotropaically recalls that other one which confers identity onto the male Jew: namely, circumcision. Fichte’s surgical strike
would substitute for the original. Only then, since no form of self-chosen
displacement or disguise can extinguish the fetish character of their identity,
can the (male) Jews undergo the epispasm of assimilation, bearing foreheads,
if not foreskins, like their Gentile companions.
T h e connection of Jewish emancipation and decapitation would reappear in the ensuing decades. For example, an 1805 anonymous pamphlet
was entitled: “The Jewish Reformation, or how the Jews could be exterminated without cutting off a single head.” A variant of this figuration
appeared in an 1803 pamphlet which concedes that it would be unchristian
to break the neck of a Jew at birth, but recommends instead that after the
firstborn son all future male children be castrated: “We’re only talking here
about a couple more snips. But this couple more, what consequences would
they have for the welfare of the state.”84 These images combined a concern
about a secular substitute for baptism, a desire for the limitation of the Jewish population- if not fantasies about its outright extermination- and a
clear allusion to circumcision. For the Jews to be emancipated and enter
modernity meant they had to cut off their ties to their dirty, rigid, pedantic,
bexop3e, beschnittene (circumcised) past. They had to cut off that cutting
which cut them off from male European bourgeois Christendom. T h e
Judenzopf, like the Jewish nose, was a displacement from lower to upper
whereby a gendered, Jewish identity was rendered visible, vaunting, and
vulnerable.
This Zopf-mediated chronicle of formal, functional, and substantial
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analogies between Jew and Chinese drained- like most of the misogynistic, homophobic, racist, and antisemitic effluvia, the series of gender, sexual,
racial, and religious differentiations by which identity and hegemony were
constructed and legitimated in modern European discourses- into that
fin-de-siccle cesspool masquerading as philosophical anthropology, Otto
We i n i nge r ’s best - se11i ng GeschZech t und Cha ratter. We in i nge r i n vo kes the
Chinesenxopf as a signifier of Chinese effeminacy to introduce his discussion
of a Judentum (Judaism, Jewishness, Jewish people) “saturated with femin i n i t ~ . ”He
~ ~muses: “One might be tempted to believe in the complete
effeminacy of the [Chinese]. It can at least be no mere whim of the entire
nation that the Chinaman habitually wears a pigtail [Zopf.”8” With this
anthropological “truism” about the gendered character of a “whole race,”
Weininger sets u p his characterization of the feminine nature of another
race, albeit one defined as much ontologically as anthropologically, namely,
the Jews. And as was the case with the other Zopf-associated depictions of
the Jews, the Jewishness of Weininger’s Judentum is radically differentiated
from the rest of mankind and must be overcome. H e ominously concludes
his chapter, “Mankind has the choice to make. There are only two poles
\i.e., Judaism and an Aryan-associated Christianity], and there is no middle
way.”X7

From Sinai to Sinology?

As this article has shown, from circumcision to the queue the Zopf bridged
the West’s representations of Jew and Chinese, often of a feminized male Jew
and Chinese, and reinforced those constructions. This article has also examined how the Zopfbetrayed the conflicts and contradictions of contesting cultures in China and in the West. Although the relations of power and forms
of knowledge that mediate Chinese and Manchu on the one hand, and Christian and Jew on the other, significantly differ, a number of structural similarities have been indicated. Hence ever embedded in a historical logic of Zopfoder Kopfabschneiden, the Chinesenxopf, like circumcision or Beschneiden,
served as a violent signifier, a signifier of violence. Further, the queue signified differential relations between Chinese and Manchu just as circumcision-and its complement, the Judenxopf- did between Christian and Jew.
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Yet the genealogical question remains undecided: are European representations of Jew and Chinese parallel effects of the West’s fetishizing logic
discussed in this paper or is the Zopf a displacement from Sinai to Sinology?
That is, is the differentiation between Jew and Christian- Europe’s construction of the proximate Jewish other-the
ground for that between
Europe and its more distant others like the Chinese? Jonathan Boyarin, for
example, has recently argued that medieval Christian discourse on the Jews
was appropriated in Spanish representations of New World populations.88
This article, too, has drawn attention to a number of explicit and implicit
analogies. Clearly, some network of relationship exists among Chinese,
queue, Christian, Jew, violence, and threat, as the following, final example
testifies. One orientalist employs a rather curious analogy to illustrate the
overvaluation of the queue: “In Medizval Europe, if there was a failure of
the crops, or an outbreak of the plague, the mob generally burnt a Jew; in
Modern China, in case of any calamity, or any untoward event such as the
loss of a pigtail, they stone a rnissionary.”*9Still, genealogy remains unclear
since the representational strategies of othering by which the West has
asserted hegemony over its colonial and postcolonial subjects have usually
elided the West’s own gender, sexual, racial, religious, and class differences.
While it remains difficult to parse the overdeterminations of the fetishized
images of the other-and of the West- this article has mapped a historical
pattern of overlapping representations. Through the figure of the Zopf, a
hegemonic European culture generated fetishized representations of the
Chinese and Jew. This body part simultaneously acknowledged, disavowed, and substituted for those other peoples which threatened that
hegemony.

Notes
An earlier version of this paper was presented at “The Problem of the Fetish“ conference,
University of North Carolina at Chapel Hill, 28 March 1992. I thank James Hevia, Lillian
Li, Hans-Jakob Werlen, Stephen Teiser, and James Boon for their suggestions, libliographic
and otherwise. My gratitude is also extended to William Pietz, whose brilliant genealogy of
fetishism motivated this examination, and to the conference conveners, Judith Farquhar,
Tomoko Masuzawa, and Carol Mavor, who provided the occasion to pursue the implications
of some curious coincidences and repetitions.
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Homi Rhabha, “ T h e Other Question: Difference, Discrimination and the Discourse of
Colonialism,” in Literature, Politics and Theory: Papersfi-om the Essex Conference ‘976-84, ed.
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I remained stupefied, trembling, perturbed! An almost anesthetizing perfume, so old
that it seemed to be the soul of an odor, flew from this mysterious drawer as well as from
this amazing relic.
I picked it up, gently, almost religiously, and I took it from its hiding place. Immediately, the tress unfurled, spilling its gilded wave which fell to the ground, thick and light,
supple and brilliant, like the fiery tail [queue]of a comet.
Here as an object of obsession, as a fetish, hair exemplifies an aberrant sexuality which deviates in terms of aim; on Freud’s categorization of such sexual practices, see Three Essays, S.E.
7: 150-160.
25 As with dreams about the nose (see Freud, Interpretation of Dreams, S.E. 5:387), the sexual
focus upon the Zopfentails a displacement from lower to upper. See Fritz Wittels, Sigmund
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27 Mary Mason, “Western Concepts of China and the Chinese, 1840- 1876” (Ph.D. diss., Columbia University, 1939), 143, citing W. T. Power, Recollections of Three Years in China (London,
1853). ro3ff.; Arthur Cunynghame, An Aide-de-camp? Recollections of Service in China (London, 1844) 1:85ff. To Western eyes, Chinese hair always already feminized its bearer. For
Gautier (Wouter) Schouten: “The hair . . . is plaited and fixed behind the head like that of
our women.. . . It is their hair which is their principal ornament: its tresses are rubbed with
coconut oil, or some other oil, to make it more lustrous and smooth. They also wear on their
heads a needle of gold or silver, ivory, brass &c. In fine, those who have never seen Chinese
before d o not fail at first to take them for women, and it has often happened that lascivious
sailors have seized them in error.” Schouten, Aanermer&cke Voyugie, Gedaan door Wouter
Schouten naar Oost-Indien (1676); cited by Victor Purcell, The Chinese in Southeast Asia (London: Oxford University Press, 1951).461 -462.
28 Freud, S.E. I 1:96.
29 Benedict de Spinoza, The Political Works, trans. A. G . Wernham (Oxford: Oxford University Press, 1958), 63.
30 O n Voltaire’s veneration of China, see Willy Richard Berger, China-Bild und China Mode im
Europa der Aufllarung (Cologne and Vienna: Bohlau, 1990),esp. 66- 81.
31 Cit. T h . Ribot, L‘HPr~ditPpsychologique(Paris: Germaine Baillere, 1882), I 27.
32 Schallmayer’s comparison appears in the third, enlarged edition of his Vererbung und Auslese
as a concession to one of the critics of the original edition, which had won the 1903 worldwide Krupp competition for best response to the question “What can we learn from the
theory of evolution about internal political development and state legislation?”; Vererbung
und Auslese: Grundriss der Gesellschaftsbiologie und der Lehre uom Rassendienst, 3d ed. ( Jena:
Gustav Fischer, 1918), 287 n.3. Schallmayer drew upon Ribot’s L‘HPrPditPpsychologique for
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his paean to Chinese biological stock. O n Schallmayer, Ribot, and the Chinese, see Sheila
Faith Weiss, Race Hygiene and National Eficiency: The Eugenics of Wilhelm Schallmayer
(Berkeley: University of California Press, 1987),49,82.
33 C. G. Jung, “The Relations between the Ego and the Unconscious,” in Two Essays on Analytical Psychology, vol. 7 of The Collected Works of C. G. Jung, ed. H. Read et al., trans. R. F. C.
Hull (New York: Bollingen Foundation, 1953), 149 n.8; cf. “A Rejoinder to Dr. Rally,” in
Civilization in Transition, vol. 10of Collected Works (1964),535-544.
34 In Civilization in Transition, 165, 165-166, 165.
35 O n European attempts at autochthony, see Jonathan Boyarin, “The Other Within and the
Other Without,” chap. 5 in Storm from Paradise: The Politics of Jewish Memory (Minneapolis:
University o f Minnesota Press, 1992).
36 T h e devaluation of the Bible-and the people of the Bible-as source of European culture
was coincident with the shift from the book to the author. Michel Foucault discusses this
epistemic shift in “What Is an Author?” in Language, Counter-Memory, Practice, ed. D. F.
Rouchard, trans. D. F. Bouchard and S. Simon (Ithaca: Cornell University Press, 1977).Such
self-authorizing discourse was borne by a triumphing bourgeoisie which understood itself as
a universal class and proprietorship as a universal value.
37 Johann Gottfried Herder, Ideen zur Philosophie der Geschichte der Menschheit, in Herders
samtliche Werke, ed. Bernhard Suphan, 33 vols. (Berlin: Weidmann, 1909), 14:13, 10,9.
38 Ibid., 10,67. Curiously, notes Dibsy, The New Far East, 70-72, the one custom which the
Chinese had wholeheartedly adopted from another culture was the queue.
39 Herder, Ideen, I I .
40 Ernst Rose, Blick nach Osten: Studien zum Spatwerk Goethes und zum Chinabild in der
deutschen Literatur des neunzehnten Juhrhunderts, ed. I . Schuster (Bern: Peter Lang, 1981),69
(the Schlegels), 102 (Hegel; cf. 69, 85, 92-94), 98 (Michelet and Hartmann). Also see Raymond Dawson, The Chinese Chameleon: An Analysis of European Conceptions of Chinese Civilization (London: Oxford University Press, 1967); and Rolf J . Goebel, “Constructing Chinese History: Kafka’s and Dittmar’s Orientalist Discourse,” PMLA 108, no. I (1993):59-71.
4’ Cit. Ingrid Schuster, China und Japan in der deutschen Literutur 1890-1925 (Bern and
Munich: Francke, 1977),57-58.
42 O n the history of this slogan, see Heinz Gollwitzer, Diegelbe Gefahr: Geschichte eines Schhgworts. Studien zum imperialistischenDenken (Gottingen: Vandenhoeck und Ruprecht, 1962).
43 Dibsy, The New Far East, 327-336 and frontispiece.
44 Quoted in Rose, Slick nach Osten, 100, from an 1866 lecture republished in Neue Studien I
(Leipzig, 1875).
45 Henry Yule, A Narrative of the Mission Sent by the Governor-General of India to the Court of
Ava in 1855 (London: Smith Elder, 1858);quoted in Purcell, Chinese in Southeast Asia, 80.
46 Anonymous, Verhael van der reyse (Middelburg, 1597),in De eerst schipvaart der Nederlanders
naar Oost-Indie on der Cornelis de Houtman, 1595-1597,3 vols., Werken uitgegeven door de
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Linschoten Vereeniging, ed. G. P. Rouffaer and J. W. Ijzerman (The Hague, 1915-19351.2:26
n. 28; cit. Donald F. Lach and Edwin J. Van Kley,Asia in the Making of Europe, vol. 3: A Century ofAdvance, Book 3: Southeast Asia (Chicago: University of Chicago Press, 1993),1349.

47 “A Discourse of Java, and the first English Factorie There, with Divers Indian, English and
Dutch Occurrents” (1602), in Samuel Purchas, Hakluytus Posthumus or Purchas His Pilgrimes: Contayninga History of the World in Sea Voyagesand Lande Travells by Englishmen and
Others, 20 vols. (Glasgow: James MacLehose and Sons, 1905), ~ 4 3 9 - 4 4 3 .T h e discussion of
Chinese-Jewish comparisons in Leonard Bluss6’s 6 March 1992 presentation at the Shelby
Collum Davis Center, “Expansion or Diaspora? T h e Chinese Maritime Trade Network and
Its Effect on Southeast Asian State Formation,” led me down the footnote trail to this and
the following analogical statements.
48 Thomas Herbert, An Itinerie of Some Years Travaille through divers parts of Asia and Africke,
with the description of the Orientall Indies etc. (London, 1634), cit. John Crawfurd, History of
the Indian Archipelago (Edinburgh: Constable, 1820), I : 136, in Purcell, Chine3.e in Southeast
Asia, 455. Purcell (452) cites other comments from European agents in Bantam which
implicitly draw upon the analogy; for example, George Bell of the English East India Company wrote to Richard Cocks at Bantam on 9 June 1617,“For never yet, having dealt with
many, could I find an honest and faithful Chinesa”; Letters Received by the East India Company from Its Servants (London: Sampson Low, 1897-1902), 6 1 3 .
49 Wilhelm Roscher, “Die Stellung der Juden im Mittelalter, betrachtet vom Standpunkt der
allgemeinen Handelspolitik,” Zeitschrft f u r die gesammte S Staatswissenschaft 31 (1875):
524-526.
50 Captain Sherard Osborn, Quedah, or Stray Leavesfrom a Journal in Malayan Wuters (London,
1855, new ed. 1865), 216ff.; cit. Purcell, Chinese in Southeast Asia, 124.
5’ O n the stereotype of the Jewish old-clothesman, see Mark Evans, “‘Ole (;lo’ and ‘Mr.
Punch’: A Study of Jewish Stereotypes in an English Magazine, ca. 1841-1858,” ms., n.d.
Evans includes the cartoon of the Jewish-coded Chinese old-clothesman in his presentation.
I would like to thank Rainer E r b of the Zentrum fur Antisemitismusforschmg of the Technische Universitat Berlin for calling my attention to Evans’s lecture and to this picture in
particular.
52 Charles (Karl) F. A. Gutzlaff, Journalof Three Voyagesalongthe Coast of China in 1831,1832,
and 1833, with notices of Siam, etc., 3d ed. (London: 1840);cit. Purcell, Chinese in Southeast
Asia, 123.
53 Max and Bertha Ferrers, Burma (London: Sampson Low, 1900);paraphrased in Purcell, Chinese in Southeast Asia, 89.
54 Walter F. Vella with Dorothy B. Vella, Chaiyo! King Vajiravudhand the Development of Thai
Nationalism (Honolulu: University of Hawaii Press, 1978), 194- 195. King Vajiravudh’s diatribe, originally published in four parts in the Siam Observer (July rgq), appeared in a pamphlet from Bangkok’s Siam Observer Press that year as well. The latter two parts on the
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Chinese are retranslated in Kenneth Parry Landon, The Chinese rn Thailand (1941;N e w
York: Russell and Russell, 1973).34-43. Sixteen years earlier H . Warington Smyth, a British
director ofthe Royal Department of Mines, had already referred to the Chinese as the “Jews
of Siam” in his Five Years in Siam,

2 vols. (London: John Murray, 1898), 1:285-286. This
association was reinforced by the educational advisor to the Thai government, J. G. D.

Campbell, Siam in the Twentieth Century (London: Edward Arnold, 1902),270-274. See also

G. William Skinner, Chinese Society in Thailand: A n Analytical History (Ithaca: Cornell University Press, 1957), 160-161. Another turn-of-the-century voice which compared the Chinese to the Jews was Rev. Arthur J. Brown, N e w Forces in Old China: An Unwelcome Rut
Znevitable Awakening (New York: Fleming H. Revell, 1904).Following a concise distillation
of most of the (unacknowledged as such) stereotypes of Jewish character and power, Brown
writes: “And yet this race [of Jews], which has so abundantly demonstrated its ability to cope
with the Greek, the Slav, and the Teuton, finds itself outreached in cunning, outworn in persistence and over-matched in strength by an olive-complexioned, almond-eyed fellow in felt
shoes, baggy trousers, loose tunic, round cap and swishing queue w h o represents such
swarming myriads that the mind is confused in the attempt to comprehend the enormous
number (42).
”

55 Moreover, while King Vajiravudh constructs point-by-point parallels between the Jews and
the Chinese, one characteristic which does not find its equivalent i s that unlike the Chinese
the Jew “may conform to every custom, or adopt every outward habit of the nation amongst
whose people he dwells” (“The Jews of the Orient,” 5). For the king “the Thai are not even
as much like the Chinese as Europeans are like Jews” (32). H e does not recognize the hidden
sign of difference: the circumcised penis. While King Vajiravudh, unlike Spinoza, does not
explicitly correlate body parts, he is very much concerned with representation. H e comments on Kaiser Wilhelm 11’s famous cartoon which depicted the danger of the “Yellow
Peril” as a giant Buddha looming on the horizon. H e protests the blasphemous use of the
Buddha, the inclusion of all the “races of Asia,” especially the Thai, within this generic
image, and the nonidentity of this icon with the countenance of the true threat, the Chinese
(50-51). For a European reading of the cartoon, see The N e w Far East, 331-335, where an
ironic Di6sy analyzes the crudity and naivetk, if not base ignorance, that produced the particulars of the kaiser’s design.

56 S. Wells Williams, The Middle Kingdom: A Survey of the Geography, Government, Literature,
Social L f e , Arts, and History of the Chinese Empire, rev. ed. (London: W. H. Allen, 1883),
I :761.
57 See Berger, China-Bild und China Mode, esp. 44-48.
58 M. Martini, Rellum Tartarium or the Conquest of the Great and most renowned Empire of
China, By the invasion of the Tartars. . . (London, 1654),32-33, 198-199; and J. Nieuhof,An
Embassy from the East-India Company of the United Provinces, to the Grand Tartar Cham
Emperor of China (London, 1669), 85.
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Reproduced in Berger, China-Bild und China Mode, Abbildung 13.
Herbert Allen Gilles, China and the Chinese (New York: Columbia University Press, 1912),179.
See Rerger, China-Bild und China Mode, chap. 6 , “Chinesen auf dem Theater.”
Harold R. Isaacs, Images of Rria: American Views of China and India (New York: Capricorn,

1958), 1 1 0 .
63 Schouten, Aanermer@jcke Voyagie, cited by Purcell, The Chinese in Southeast .4sia, 460.
64 Gao Wangzhi, “Concerning Chinese Jews,” in Jews in Old China: Studies by Chinese Scholurs,
trans. and ed. Sidney Shapiro (New York: Hippocrene Books, 1984). H e comments on the
Jesuit Gozani’s observation of circumcision among the Jews of Kaifeng (letter of 25 August
1972, Joseph Dehargne and Donald Daniel Leslie, Ju+ de Chine h truvers la correspondance
inkdite desjksuites du dix-huiMnesi2cle [Paris: Les Belles Lettres, 1980),54,50,59):“Yet of circumcision, to which Judaism attaches much importance, the three inscriptions li.e., the 3 stellae commemorating various rebuildings of the synagogue] say not a word. This is understandable. Circumcision is in direct contravention of the Confucian injunction against
‘harming the body bestowed by one’s parents.’ It would have been unwise for the Kaifeng
Jews to publicly proclaim it. But they did in fact observe the ceremony for many years” (122).
Donald Daniel Leslie, The Survival of the Chinese Jews: The Jewish Community of Kafeng
(Leiden: E. J. Brill, 1972), also remarks that “the Chinese Confucian beliefs would have
frowned on [circumcision] as a mutilation of the body” (96; cf. 100).H e draws upon accounts
by Matteo Ricci in which Chinese Jews report that “circumcision . . . impeded their relations
with others, especially for those who wanted to become officials” (32; letter o f 2 6 July 1605)
and that “circumcision . . . seemed very cruel to their gentile wives and relatives” (34; 1608
diary extract).
65 Wakeman, The Great Enterprise, I :650.
66 Philip A. Kuhn, Soulstealers: The Chinese Sorcery Scare of 1768 (Cambridge, Mass.: Harvard
University Press, 199o), 58; Wakeman, The Great Enterprise, 1:648- 649, makes similar
claims for the gender-coding of Chinese hair. Kuhn bases his assertion upon Edmund
Leach’s classic study of Indian ascetics, “Magical Hair,” Journal of the Royal Anthropological
Institute 88 (1958):147-164. Leach’s double move of symbolically identifying hair with the
phallus and foreclosing this “private” (i.e., ritual) symbol from the public sphere has been
criticized from an anti-psychoanalytic perspective by C. R. Hallpike, “Social Hair,” Man 4,
no. 2 (1969):“Cutting the hair equals [i.e., is symbolically associated with) social control”
(261);and o n methodological grounds by P. Hershman, “Hair, Sex, and Dirt,” Man 9, no. 2
(1974):274-298, who shifted hair’s symbolic referent from sexual organ to sexual strength
(and fertility) and its realm of symbolic effectivity, when placed in the context of social control, back to the public. Also see the more methodologically and theoretically self-critical
work of Ganath Obeyesekere; his Medusa: Hair: An Essay on Personal Symbols and Religious
Experience (Chicago: University of Chicago Press, 1981), synthesized these approaches by
exploring the cultural effects of castration-evocative hair in Sri Lanka. Against interpreta-
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tions of Chinese culture based upon universal gender categories-whether
ones or not-the

psychoanalytic

Chinese historian James L. Hevia, drawing upon Tani Barlow, “Theoriz-

ing Women: Funu, Guojia, Jiating IChinese women, Chinese state, Chinese family),” Genders
10 (spring 1991): 132-160, has suggested in conversation that it may be inappropriate to apply
unproblematically European sex binaries to Chinese coiffure. Such transpositions perpetuate
the often Zopf-mediated representation of the Chinese as effeminate; see James L. Hevia,
“Loot’s Fate: T h e Economy of Plunder and the Moral Life of Objects ‘From the Summer
Palace of the Emperor of China,”’ paper presented at the Association of Asian Studies
Annual Meeting (Washington, D.C., 2-5 April 1992).8-9.
67 Kuhn, Soulstealers, 54.
68 Williams, The Middle Kingdom, 1:765.

69 Wakeman, The Great Enterprise, 1:649.
70 J. Dyer Ball, Things Chineseor Notes Connected wI China, 4th rev. and en]. ed. (London: John
Murray, 1904), 649 (s.v. “Secret Societies”).
71 Williams, The Middle Kingdom, 2:581.
72 Ibid.
73 Sun’s account is reported in James Cantlie and C. Sheridan Jones, Sun Yat-Sen and the Awakening of China (New York: Fleming and Revell, 1912),40.
74 Jacob and Wilhelm Grimm, Deutsches Wiirterbuch, ed. Gustav Rosenhagen (Leipzig: S .
Hirzel, 1954) 16:col. 80 (s.v. “Zopf‘).
75 Johann Pezzl, Skizze von Wien: Ein Kultur- und Sittenbild aus der josephinischen Zeit, ed. G .
Gugitz and A. Schlossar (Graz: Leykam-Verlag, 1923)~108;cit. Gilman, The Jew? Body, 172.
76 See Maurice Fishberg, The Jews: A Study of Race and Environment (London: Walter Scott,
191I ) , 316. When discussing the Jewish predilection toplica, Fishberg refers to it as Weichefzopf: Also see E. Hamburger, Uber die Irrlehre von der Plica Polonica (Berlin: Hirschwald,
1861):31-63; Wolf Derblich, “De Plica Polonica” (diss., Breslau, 1848), 6-9.
77 Heinrich Heine, Die Hartzreise, vol. 2 of Samtliche Schrzften, ed. Giinter Hantzschel
(Munich: Carl Hanser, 1969),146-147. Translations by S . S . Prawer.
78 S. S . Prawer, Heinej Jewish Comedy: A Study of His Portraits of Jews and Judaism (Oxford:
Clarendon Press, 1983), 107-108.
79 Wilhelm Busch, Die fromme Helene (Munich, 1903),2. According to Sander Gilman, Busch
designed the layout of his volumes. It is then perhaps significant that this stanza crowns the
verso page, while Helene’s braids command the conclusion of the chapter in the lower half
of the opposing recto leaf (3).
80 The Letters of Sigmund Freud to Eduard Silberstein 1871-1881,ed. Walter Boehlich, trans. A. J.
Pomerans (Cambridge, Mass.: Harvard University Press, 1990),73-76,87.
81 Georg Christoph Lichtenberg, “Fragment von Schwanzen,” in Schrrften und Briefe, ed. F. H.
Mautner (Frankfurt am Main: Insel, 1983),2:117.
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82 See Isaiah Shachar, The Judensau: A Medieval Anti-Jewish Motifand Its History (London:
Warburg Institute, 1974).
83 Johann Gottlieb Fichte, Beitrag zur Berichtigung der Urteile des Publikums uber die franzosische Revolution. Erster Teil: Zur Beurteilung ihrer Rechtmapigkeit, in Schrifen zur franzosischen Revolution: Mit zeitgenossischen Rezensionen, ed. M . Buhr (Cologne: Roderberg, 1989),
‘44”.
84 In his 1819Judenspiegel: Ein Schand- und Sittengemalde alter und neuer Zeit, Hartwig von
Hundt-Radowsky would repeat the anonymous pamphleteer’s recommendation, albeit
more directly: “In order to prevent the Jews from further reproducing themselves, one could
also in the future castrate [verschneiden]instead of circumcise [beschneiden]what of theirs
p[ild[dle]son the wall” (144).This and the other cited examples are drawn from Rainer Erb
and Werner Bergmann, Die Nachtseite der Judenemanzipation: Der Widerstandgegen die Integration der Juden in Deutschland 1780-1860 (Berlin: Metropol, 1989), 175-178.

85 Otto Weininger, Sexand Character (London: William Heinemann, 1906),306. Idis discussion
is the locus classicus of the analogy between women and Jews; cf. inter alia, Jacques Le
Rider, Der Fall Otto Weininger: Wurzeln des Antlfeminismus und Antisemitismus,trans. Dieter
Hornig (Vienna: Locker Verlag, 1985).

86 Weininger, Sex and Character, 302.
87 Ibid., 330.
88 Jonathan Boyarin, “Jews, Indians, and the Identity of Christian Europe: Desiderata for a
Research Project,” Working Papers of the Centerfor the Study of Social Change (May 1993).
89 Dibsy, The New Far East, 72.

