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ABSTRACT 

This study examined thirty-one randomly selected novels written 

by American Jews about the Jewish American experience. The period 

covered was from 1900 to 1979. Each of these novels was analyzed as to 

how the central character or characters reconciled his/her individual 

goals and constraints against the systematic goals and constraints of 

family and society. The central question was how did the major charac

ter or characters use discourse to overcome exigencies. The elaborated 

and restricted codes discussed by Basil Bernstein and the familial con

trol system and cosmology discussed by the anthropologist Mary Douglas 

formed the basis for the discourse analysis. Conclusions were that there 

is a general trend in American Jewish fiction toward the positional-

elaborated structure which suggests a reification of secular cultural 

Jewish values and beliefs during the latter part of the period studied. 

i x  



CHAPTER 1 

INTRODUCTION 

This paper presents a new method for analyzing ethnic fiction; 

the technique involves a combination of hermeneutics, rhetoric, and 

sociolinguistics. Using the fiction of twentieth-century American Jewish 

writers, the ways in which major characters deal with exigencies in their 

world are examined. The central topic of this study is: the patterns 

of reconciliation between individual goals and constraints and systemic 

goals and constraints within the fictive world of American Jewish society. 

An additional topic is the nature of change which takes place in the 

individual, as well as the group, in Jewish American fictive society as 

a result of the ways in which reconciliation takes place. This fictive 

world is also compared to the non-fictive world of American Jewish society 

to demonstrate the parallel patterns of change. 

The general approach taken to examine the novels is that of an 

anthropologist/archaeologist or ethnographer to describe cultural life 

as depicted in novels. In essence, literature is treated as a social 

artifact which can be described, analyzed, and interpreted in an ethno

graphic study. Leo Lowenthal notes that: 

Creative literature conveys many levels of meaning, some 
intended by the author, some quite unintentional. An artist 
sets out to invent a plot, to describe action, to depict the 
interrelationships of characters, to emphasize certain values; 
witting or unwittingly, he stamps his work with uniqueness 
through the imaginative selection of problems and personages. 

1  
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By this very process of selection ... he represents an 
explicit or implicit picture of man's orientation to his 
society: privileges and responsibilites of classes; con
ceptions of work, love, and friendship, of religion, nature, 
and art. Through an analysis of (his) works ... an image 
may be formed of man's changing relation to himself, to his 
family, and to his social and natural environment . . 

Methodoloqy 

The choice of novels for this study was based on two criteria. 

First, they had to be written by Jews who lived in North America (United 

States and Canada). Second, they had to have at least one major Jewish 

character who dealt in some way with the problems or conflicts which arose 

out of his/her existence as a Jew in America. 

Approximately two hundred novels which fit these specifications 

were then arranged into the following time periods, based on publication 

date: 1900-1929 (which corresponds to the period of the end of immigration 

and the depression); 1930-1959 (which represents WW II, the holocaust, and 

the creation of the State of Israel); 1960-1979 (the Civil Rights Move

ment and the Arab-Israeli wars). Novels were then randomly selected 

from each time period for a close-text analysis. Seven novels were chosen 

from the 1900-1929 period; these represent the bulk of the novels written 

during those years by Jewish authors about being a Jew in America. From 

each of the remaining time periods, twelve novels were selected for 

analysis. 

The sample of novels thus derived were analyzed, by use of a 

hermeneutical paradigm in combination with both rhetorical and socio-

linguistic methods which were used to uncover the patterns of inter

action in the fiction. To understand how each of these methods might 
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be used in analysis of literature, their relationship must be 

discussed. 

The hermeneutical paradigm suggests that literature as an 

aspect of a symbol system has no intrinsic meaning. The meaning which 

literature has for us is in ourselves only: literature only evokes or 

stimulates us to meaning. Richard Palmer in his study on hermeneutics, 

suggests that we deal with the stimulation words in a symbol system 

2 presented to us through our interpretation. There are three basic com

ponents to the interpretive act: translation, explanation, and saying. 

These three activities suggest the existence of something to translate, 

which can be explained, and which in turn will provide something to say. 

Therefore, what we do when we read a piece of fiction, or anything else, 

is translate the written symbols into our perceptual framework, which in 

turn permits us to explain and understand, i.e., assign meaning to the 

stimuli, which in turn permits us to find things to say about the original 

stimuli, which in turn provides us with new stimuli to translate. 

It is this perceptual framework, or world view, which enables us 

to begin the hermeneutical process. This perceptual framework has been 

3 termed "cosmology" by anthropologist Mary Douglas. Cosmology is our 

picture of the world or universe; it includes a generalized set of cardinal 

virtues, sins, ideas of self, and art form. Cosmology acts as a per

ceptual screen through which much of our stimuli is filtered. If we can 

describe the virtues, sins, conceptions of self, and art forms in various 

novels, we can also develop a clear understanding of the American Jewish 

universe as symbolized by the characters of the novels. Therefore, 
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through examination of the cosmology of a certain character, we begin to 

uncover the underlying principles which motivate that character. 

Thus far we have discussed the hermeneutical assumptions of this 

study. However, the rhetorical component is used to delve into the 

patterns of interaction—the sayings—of the characters in the novels 

as they deal with both Jewish and non-Jewish others and with the exigen

cies of learning to live in a new culture with its new rules. 

The rhetorical component of this paper involves a specialized 

definition. For the purpose of this paper, rhetoric is defined as the 

art or method by which we reconcile individual and systemic goals and 

4 constraints. This act of reconciliation is placed within a context 

identified by Lloyd Bitzer as the "rhetorical situation." Bitzer has 

defined the rhetorical situation as a "complex of persons, events, objects 

and relations presenting an actual, or potential exigence, which can be 

completely or partially removed if discourse introduced into the situation 

can so constrain human decision and action as to bring about significant 

5 modifications of the exigence." 

Each character in a novel is confronted with some exigency; the 

dialogue presents us with a record of the discourse which the character 

has used to overcome the exigency. In the process of overcoming or mod

ifying an exigency, the character attempts to reconcile his/her goals and 

constraints, as represented by his/her cosmology with those goals and 

constraints of the other individuals in the novel--or with society as a 

whole. 

A third component of this study involves the uncovering of a 

character's cosmology. One method for determining the cosmological ideas 
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of a person, as well as a character in a novel is through the use of 

sociolinguistic methods. Douglas has developed a schema for using the 

sociolinguistic theories of Basil Bernstein. She combines her concept 

of cosmology with the idea of elaborated and restricted codes, developed 

by Bernstein while studying the Cockneys in London's East End. The 

concept of elaborated and restricted codes is quite useful, not only 

for revealing cosmological relationships, but for dealing with literary 

forms in general. 

In WCUUAUI Symbol*, Douglas noted that Bernstein's real concern 

was to discover "how speech systems transform the experience of speakers*,"^ 

or to paraphrase Sapir: how the real world is unconsciously created by 

the language habits of the group. Douglas says, "It will help us to under

stand religious behavior if we treat ritual forms, like speech forms, as 

transmitters of culture, which are generated in social relations and which, 

by their selections and emphasis exercise a constraining affect on social 
O 

behavior." Douglas used and distinguished linguistically Bernstein's 

two forms of categorization of speech—restricted and elaborated. She 

points out that within the restricted code is a 

. . . small scale, very local social situation in which the 
speakers all have access to the same fundamental assumptions; 
every utterance is pressed into service to affirm the social 
order. Speech in this case exercises a solidarity-maintaining 
function closely comparable to religion as Durkheim saw it 
functioning in primitive society.9 

The second category identified as an elaborated code is seen by Douglas 

as being employed ". . . in social situations where the speakers do not 

accept or necessarily know one another's fundamental assumptions. Speech 

has then the primary function of making explicit unique individual per

ceptions, bridging different initial assumptions."1^ 
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Both Bernstein and Douglas refer to the elaborated code as that 

situation where the speaker selects from a wide range of syntactic alter

natives which are loosely or flexibly organized. The elaborated code 

requires complex planning, and by planning and choosing, the speaker is 

able to make his/her own individual intentions explicit. In the restricted 

code, there is a narrower range of syntactic alternatives and those 

alternatives are more rigidly organized and controlled. 

Another way of explaining the difference between the codes is 

11 by focusing on "the relation of each to the social context." The re

stricted code is deeply involved in the social structure, so utterances 

have a dual purpose: "They convey information . . . (and) they also 

12 express the social structure, embellish and reinforce it." However, 

the elaborated code "is so much disengaged from the normal social struc

ture that is may even come to dominate the latter and require the social 

group to be structured around the speech, as in the case of a university 

13 
lecture." Douglas points out further that, "... the more highly 

differentiated the social system, the more specialized the decision

making roles then the more pressure for explicit channels of communication 

concerning a wide range of policies and their consequences. ... By 

inference, the restricted code will be found where these pressures are 

weakest."1^ 

Douglas moves one step further and connects elaborated and 

restricted codes to the kind of social control mechanism an individual 

or group experiences. Douglas forms a grid contrasting elaborated and 

restricted codes on one continuum to positional and personal control on 

another.^ 
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The positional control system signifies a hierarchical social 

system with a great degree of solidarity. The individual has a status 

in the hierarchy and knows the relative position of others- The emphasis 

placed on the hierarchy allows the system to foster respect and loyalty 

for both people of higher status and symbols of the group. The system 

thus encourages solidarity which involves such aspects as loyalty to the 

king or country, duty to parents, and respect for ritual. 

In contrast, the personal control system is self- rather than 

system-oriented. The individual does what is necessary for self, usually 

with little regard for others. Douglas points out that in the personal 

control system, the individual becomes detached from "the immediate social 

1 fi 
structure of the family and local community." There is a combination of 

solidarity and little effective social control over the individual. 

One can interconnect the two continuums we have discussed, i.e., 

those of linguistic code and social control, into one matrix (see Figure 1). 

Each square represents a different combination of linguistic code and 

social control. In Square A is the positional/restricted category; in 

it, speech form is firmly entrenched in the social structure and is used 

to reify and intensify the individual's adherence to that structure. 

"The primary use of language is to affirm and embellish the social struc

ture which rests upon unchallengeable metaphysical assumptions."^ :ih 

essence, we see a high degree of social solidarity coupled with a high 

degree of ritual and symbolic usage. 

Category B is the positional/elaborated social system. As in 

the previous category, there is still a high degree of social solidarity. 

The difference between the two is in linguistic code; speech is used to 
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Social Control System 

Positional Personal 

Restricted A C 

Linguistic 

Code 

Elaborated B D 

Source: Douglas, Mary. NcutuAal Symboti, Vintage Books, 1973, p. 49. 

Figure 1. Intersection of Control System and Linguistic Code 

aid the social order, but there is a crucial need for lengthy explanation 

of one's position. This is primarily because there is a lower degree of 

ritual and symbolic usage. Douglas explains this: 

In square B, speech and thought have been elaborated as 
specialized tools for decision-making, but the social structure 
still retains a strong grip on its members, even to the extent 
that its underlying assumptions are not challenged. Elaborated 
speech in this case is still in the service of the social 
s t r u c t u r e ,  b u t  u s e s  t h e  p h i l o s o p h i c a l  r e f l e c t i o n s  a t  w h i c h  i t  , g  
has become adept for examining and justifying those assumptions. 

A personal control system is combined with a restricted code in 

Square C. It describes a system with a low degree of social solidarity 

but a high degree of symbolic and ritual usage. The combination of these 

two variant parts implies a certain ironic and conflicting position. 

19 Douglas suggests that Square C is an unstable, transitional phase. 
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Square D connects a personal control system with an elaborated 

code. We now have a social system with low social solidarity and low 

ritual and symbolic usage. 

Given that a group is composed of certain social control systems 

in combination with the linguistic system, we are now in the position 

to say something of the cosmology or world view of the people in that 

group. This is exactly what Douglas has done (see Figure 2). For each 

of the four possible combinations of control and linguistic systems, 

Douglas has specified aspects of the world view of the people in those 

20 systems. For example, a person in a positional/restricted group (Type 

A) should exhibit piety and honor as their cardinal virtues. 

Figure 2 provides the basis for analysis of the novels studied. 

The central characters will be classified as they deal with exigencies 

in the novels as Type A, B, C, or D based on the following factors: 

1. The strength of the central character's ties to the family, 

religion, peers, and other social groups he/she might be a member 

of. Strong ties indicate a positional structure; weak ties 

indicate a personal structure. 

2. The degree of ritualistic and symbolic forms used by the central 

character. A high degree indicates a restricted code; a low 

degree indicates an elaborated code. 

3. The cardinal virtues expressed by the central character. (These 

a r e  l i s t e d  i n  F i g u r e  2 ) .  

4. The cardinal sins felt by the major character. (Listed in Figure 2.) 

5. The central character's self concept. (Listed in Figure 2.) 

6. The art form of the novel. (Listed in Figure 2.) 



10  

( i )  c a r d i n a l  v i r t u e s  
( i i )  c a r d i n a l  s i n s  

( i i i )  t h e  i d e a  o f  t h e  s e l f  
(iv) art form 

Control System 

TD 0) 
•P u 
•r-
S-+4 
in 
CD o: 

£ <u •p 
(/) 

3?. 

o 0) d) 
o. CO 

Positional 

( i )  p i e t y ,  h o n o r  ( r e s p e c t  f o r  
roles). 

( i i )  f o r m a l  t r a n g r e s s i o n s  
against social structure 

( i i i )  s e l f ,  p a s s i v e ,  u n d i f f e r 
entiated element in a 
structured environment 

( i v )  s t r u c t u r a l  e l a b o r a t i o n s  
upon social categories, 
humans as cardboard 
allegorical figures 

( i )  

( i i )  

( i i i )  

( i v )  

Personal 
C 

sincerity, authenticity 

sins against the self 
hypocrisy, cruelty, 
acceptance of frustration 

internally differen
tiated agent, attempting 
to control unstructured 
environment. 

romantic: triumph of 
individual over structure 
(escape, brief happiness, 
etc.) 

-o 0 +J 
s-
o 
<0 

( i )  t r u t h ,  d u t y  

( i i )  c a r d i n a l  s i n  i s  f a i l u r e  
to respond to demands 
of social structure 

( i i i )  a c t i v e  a g e n t ,  i n t e r n a l l y  
differentiated, respond
ing to roles 

( i v )  c l a s s i c a l :  t r u i m p h  o f  
structure over the 
individual 

( i )  p e r s o n a l  s u c c e s s ,  d o i n g  
good for humanity 

( i i )  g e n e r a l i z e d  g u i l t ,  i n d i 
vidual and collective 

( i i i )  s u b j e c t  a l o n e  

( i v )  p r o f e s s i o n a l i s m :  o v e r 
riding concern with 
techniques and materials 
of creative process. 

Source: Mary Douglas. UatanaJL Symbol&, Vintage Books, 1973, p. 50. 

Figure 2. General Cosmological Ideas 



11  

From comparison of patterns of cosmology that occur in the novels 

published during different time periods in the twentieth century, a pic

ture of Jewish American literature can be formed. This multi-faceted 

approach permits the development of a map of the direction this ethnic-

cultural group:,, as described in the novels, has taken over a period of 

time, and it allows us to compare the perspective derived from the novels 

with the events that occurred in the American Jewish community during 

those same time periods, or decades. 

Survey of the Literature 

In the area of rhetorical studies, the analysis of how an 

individual, or group of individuals, deals with exigence is dealt with 

in a fairly abbreviated fashion in regard to American Jewish fiction. 

Except for such scholars as Wayne Booth, J. Walter Ong, W. Ross Winterowd, 

Kenneth Burke, and a number of others, English and literary scholarship 

has severed itself from rhetorical criticism. Even Lloyd Bitzer, in his 

seminal work on the rhetorical situation, categorically eliminates lit-

21 erature from his purview. This division took place in the early part of 

this century for various political and philosophical reasons. From that 

point on, many literary scholars avoided the study of persuasive content 

of literature, and, in many cases, rhetorical scholars have narrowed their 

focus to study of the speech act only. The intent of this paper is to 

bridge the gap between these two compatible forms of analysis. 

In the area of American Jewish literature, there are a number of 

studies and dissertations related to the objectives of this paper, but 

they have very different approaches. Most studies of American Jewish 
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literature were produced in the last ten to fifteen years. Two of the 

?2 earliest broad-based studies are Irving Mai in's Jeuw and Ame/Ucam and 

23 Sol Liptzin's The. Jew in American LLteAatune.. Both these works are 

historical and chronological in focus; they provide a great deal of 

bibliographic material as well as an excellent introduction to pre-1965 

Jewish fiction. 

A more recent historical study is Bernard Sherman's book, The 

24 Invention o& the. Jew*: Jewish Education Hovel* [1916-1964]. This 

work, an outgrowth of Sherman's dissertation, is a broad-based historical, 

descriptive analysis of a specfic genre of American Jewish fiction, which 

covers three generations of Jewish writing in America. Sherman identifies 

changes in the protagonist over a fifty-year period and shows a movement 

from "socialist hero to rogue hero to slum boy to alienated hero to anti-

25 
hero." Sherman's study is centered on the problems, as expressed in the 

fiction, that young Jews have either in growing up in America or learning 

American ways. 

Two recent books look at twentieth-century Jewish fiction from a 

sociological perspective. The first is Allen Guttmann's, The. Jewish 
nc 

WiiteA in Am&Uca: AMimitation and the. CtvuiA Identity. Of all the 

studies, this is probably the most extensive sociological analysis of 

literature, because it covers the early 1900s through 1970 and Guttmann 

traces the Jewish experience from the point of view of the writer. In 

contrast with this study, he does not begin with a study of the liter

ature, but he develops a point of view from an historical chronology, 

which he then supports with the fiction. An exception is his analysis of 

Saul Bellow's work: it is an extensive literary criticism of the fiction 
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itself and is primarily descriptive rather than analytical or interpretive. 

The study as a whole is nevertheless valuable as a point of initiation for 

a more interpretive and analytical study of the fiction of American Jewish 

writers. 

The second sociological study is Rabbi Bernard Cohen's Book, 

SOC^O-CUZ&JAJOZ Changes -in American Jew-c&h LL&& on, Repeated in Selected 

27 
JWIBK \J£<UW&UA<L. In this book, Cohen studies the major social and 

familial institutions of American Jewry, and describes changes which have 

taken place historically. He supports his position through the use of 

selected literature from the various periods. As in the Guttmann work, 

Cohen does an excellent job of surveying and describing the Jewish con

dition, but does very little analysis of the fictive world described in 

the novels. Cohen develops his hypothesis and supports it by using 

fiction. Thus literature is used only as an illustration of what is going 

on in the world outside of fiction. This study provides an excellent back

ground for an understanding of the American Jewish condition from a socio-

cultural point of view. 

In the last few years there has also been an increase in non-fiction 

28 
nostalgia pieces such as Irving Howe's Wonld o& QUA VatkzhA and Ande 

29 Manners' Poox. Cocu-uw. Howe's book is particularly interesting because 

it gives a very concise background study of the interrelationship of Jewish 

writing and Jewish involvement in the social movements of the twentieth 

century. 

Thus far I have identified three studies—historical, sociological, 

and nostalgia—of American Jewish fiction. Another form not yet mentioned 

is the literary study. One major problem with critical analyses of fiction 
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from the literary point of view is that it exists on an analytical level 

which can be described as textual; much literary analysis has been con

trolled by the "New Critics" who focus on literature's textual components. 

One literary work which does fit this type, but also deals with Jewish 

30 
fiction, is Ruth Wisse's Thz SchlmieZ cu> UodeAn HQAO. What makes this 

book especially interesting is Wisse's ability to describe the structure 

of the Jewish community and its sense of identity as it relates to the 

development of a character type in fiction. Her description and analysis 

of the schlemiel as a character type is of great importance in under

standing some of the protagonists in many twentieth-century fictive works. 

Finally, there are a number of recent dissertations which relate 

generally to this study. First is Lawrence York's study on the image of 

the Jew in modern fiction. York concludes that it is increasingly diffi

cult to identify Jews in fiction as unique. He points out that since 

World War II, the problems of Jews are almost identical to those of non-

31 Jews. Moreover, he says that the Jew has become a metaphor for all men. 

A second dissertation of interest is Seymor Freedman's comparison 

of his model of Shtetl life to twentieth-century fiction. In his study 

of the American Jewish novel, he concludes that the modern novels place 

a much greater burden on the individual who receives no reinforcement from 

his society for his actions or beliefs, thus, "the new world of the Jew 

32 
became introspective." 

Two different dissertations are Stuart Lewis' Ghztto and FAxintieA: 

33 The. Jw<Uk Auutko/i in S&aAak o{. AmzAiaa and Nicholas Gordon's Jewish, and 

American: A C/uXic.al Study o<\ tke. Fiction ofi Cahan, Vizie/uka, Waldo Flank, 

34 and LmUohn. Both of these dissertations deal with the authors of the 
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immigration and assimilationist period. Lewis shows the assimilationist 

movement of many modern Jewish authors away from what he calls the "ghetto 

mentality" toward an American "frontier mentality." Gordon shows the 

optimism of many of the writers of the later immigration period. He points 

out that the "idea that the search for an identity will result in a richer 

35 l i f e  g i v e s  t h e s e  n o v e l s  e n e r g y ,  p o w e r ,  a n d  m e a n i n g . "  

A very interesting thesis is offered by a dissertation written 

in 1974 by David Roth. In his study of the family in Jewish fiction 

from 1945 to 1970, Roth posits that the increase in achievement of social 

and financial security of the American family led to a growing disruption 

and disintegration of the family unit. Within the context of the novels 

studied, in the Jewish family there is an appeal to duty rather than a 

36 
spiritual unity. 

All of these studies in some way touch upon many of the topics 

which are covered in this paper. But not one of these works is based on 

the literature as a cultural artifact to describe the patterns of inter

action within the literature itself. What each of the studies referred 

to above have done is commendable and useful. But, those studies do not 

provide much information about either literature as a cultural artifact 

or about the cultural world within the literature. Ethnographic research 

of the type we describe here dictates a different approach—a derivation 

of hypotheses from the patterns of structure. Just as an archaeologist can 

construct a picture of a civilization by studying, describing, and 

categorizing pottery shards and then placing them into patterns of 

structure, in similar fashion we can analyze a modern ethnic culture 
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through its literature. Let us begin with the artifact and move towards 

development of conclusions. 

There is a dictum in the field of hermeneutics that one can only 

gain understanding through reading and to read one must understand. This 

dictum is part of the hermeneutical circle that says, essentially, that 

the whole is defined by the parts, and the parts are defined by the whole. 

In the area of American Jewish literature we have not fully defined the 

whole because we never view all of the parts, or we have spent too much 

time on the parts and never fully perceive the whole. The time has come 

for a full reading of the universe of twentieth-century American Jewish 

literature in order to understand the whole of the Jewish experience in 

America. One must begin with the fiction itself to see if the patterns 

within the literature in some way mesh with those patterns in the real 

world. 

Clearly, no other work thus far, which concerns twentieth-century 

American Jewish fiction has dealt with the interaction between systemic 

and individual goals and constraints and the resultant changes within the 

structure of the novels brought about by that interaction. No other work 

has delved into the cosmology by which the modern Jewish fictional character 

guides his/her life or the justification he/she uses to support his/her 

actions in regard to some exigence. It is toward this end that this 

dissertation will move. 



CHAPTER 2 

HISTORY OF JEWISH LIFE IN AMERICA 

In this Chapter a brief overview of the history of Jewish life 

in America will be developed. In a description of American Jewish life 

from 1900 to the present, three major movements that existed in parallel 

fashion throughout the century will be emphasized. First, is the rise and 

decline of traditional orthodox Judaism. Second, is the rise and leveling 

off of assimilation. Third, the rise of interest in Zionism and Jewish 

ethnic culture will be described. 

Orthodoxy 

The first known Jews came to America in 1654; this began a wave 

of immigration that lasted until about 1790. These first immigrants were 

predominantly Spanish and German Jews who emigrated to escape religious 

persecution in Europe and South America. A second (from 1790 to 1830) 

and a third (from 1830 to 1880) wave of immigration brought mostly German 

and Western European Jews with a smattering of Eastern European Jews to 

America.''' The total Jewish population of the United States in 1888 was 

400,000 persons. This population grew to over four million during the 

fourth we.ve of immigrants (from 1880-1924) (see Table 1). These immigrants 

were mostly Eastern Europen in origin, and they constituted the majority of 

Jews who lived in the United States at that time. 
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TABLE 1 

ESTIMATED JEWISH POPULATION IN THE UNITED STATES 

Year Estimated Jewish 
Population 

1888 400,000 

1897 938,000 

1900 1,058,000 

1917 3,389,000 

1927 4,228,000 

1937 4,771,000 

1950 5,000,000 

1960 5,531,000 

1972 6,000,000 

Source: Elazar, Daniel. Community and Pol-ity: The. 
Organizational. Dynamics American Jmny. 
The Jewish Publication Society of America, 
Philadelphia, 1976, p. 38 

Prior to 1880, the majority of Jews in America identified with 

German Reform Judaism. For the most part, these Jews came from Western 

and Central Europe. But by 1900, one-half million immigrants from Eastern 

Europe had entered the United States; this group had very different 

cultural and religious orientation from the Spanish and German Jews who 
p 

already lived here. The Eastern European immigrants brought with them 

a religious orthodoxy more fundamentalist than any Jewish worship which 

already existed in the United States. They also brought with them a 

faith focused, not just on dogma or belief, but on ties to family and 
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community. In Eastern European Jewish life, the family and the organized 

Jewish community were one's only protection against a hostile world. 

The strength and zeal of American Jewish orthodoxy grew during 

the period from 1880 to the 1920s as more and more immigrants came to this 

country. Schools of learning were built, including a major university, 

Yeshiva University. Synagogues grew and new ones were created. In 1880, 

there were 270 synagogues in America; by 1890, there were 553; in 1922, 

3 there were 3,100 Jewish congregations. Glazer asserts "... figures 

cannot suggest the intensity of the Judaism of the Eastern European Jews, 

which not only was unique in world history but represented something of 

a peak even in Jewish history. The East European Jews were attached to a 

religion that completely enveloped their lives and dictated a large part 

4 of their behavior." 

The traditional Jewish view of the world as espoused by these 

people was not based on faith, but on covenant. There are 613 Jewish 

laws written in the Torah (Five Books of Moses) and interpreted in the 

Talmud. Acceptance of these laws as the basis for conduct is the crucial 

part of the covenant with God, and adherence to these laws is vital if 

one wishes to be a good Jew. One's life will then be dedicated to the 

three basic tenants of the faith: Tzaddakah (charity), Teshuvah (repen

tance), and Tephilah (prayer). 

The year 1924 can be considered a decisive turning point for 

American Jewry, in general, and Orthodoxy in particular. The Johnson Act, 

which placed quotas on immigration to the U.S.A., was passed, and the 

influx of Eastern European Jews was severely reduced. The cutback of im

migration of Orthodox Jews, together with the lesser commitment to 



Orthodoxy among the children of the Eastern European immigrants, led to 

a decline of Orthodoxy as the major Jewish religious movement in the United 

5 States. A corresponding increase in adherence to the more assimilationist 

movements of Conservative and Reform Judaism took place and took a further 

toll on Orthodoxy. According to Glazer, "Conservatism and Reform have 

grown greatly, partly at the expense of Orthodox Jews and, more signifi-

cantly, the children of the Orthodox." 

Assimilation 

The roots of American Jewish assimilation can be traced back into 

the seventeenth century. Assimilation, the blending of one culture into 

another until the former is no longer distinguishable, has presented 

Judaism with problems for centuries. European Jews were impoverished, and 

Judaism was in a state of decline. Large portions of the population in 

Poland and Russia had been decimated by massacres. It was at this time 

that individual scholars began to question the Jewish practice of using 

Yiddish for everyday speech and Hebrew for sacred purposes. They reasoned 

that Jews did not have the necessary knowledge of the vernacular and were 

thus kept from earning acceptance in the country of their residence. 

According to these thinkers, Yiddish acted as a barrier. One outgrowth 

of this realization was the move from speaking Yiddish to speaking the 

language of one's country of residence. The movement toward assimilation--

toward becoming more like the non-Jews around thenr-began with an innovation 

by Moses Mendelsohn: the translation of the Bible from Hebrew into German. 

In the United States, the assimilationist trend grew faster than 

orthodoxy after the number of Orthodox Jews migrating to this country 
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decreased. But this was only part of the story; Orthodoxy was weakened 

also because a large proportion of the orthodox immigrants' children did 

not continue in the fundamentalist tradi tion of their parents. Thus, 

while the Eastern European immigrants were building synagogues and other 

Jewish institutions, the seeds of assimilation were being sewn in their 

children. As English replaced Yiddish, and the children prospered and 

moved out of the ghettos, so too did the religiosity of this second 

generation of American Jews decline. 

The orthodox poor, mainly immigrants who spoke Yiddish and 

maintained the rites and rituals of Judaism, usually lived in the urban 

ghetto. These people were blue-collar workers and small tradesmen. But 

the children of this groups were better-educated and better-trained than 

their parents; they moved into white-collar and professional occupations. 

This second generation aspired to move out of the ghetto and into the 

middle class, and their higher incomes enabled them to do it. In 1916, 

there were 353,000 Jews who resided in the lower East Side ghetto of New 

York City, but by 1930, there were only 121,000.^ This same type of 

movement from the ghetto took place in Boston, Chicago, Philadelphia, 

and other large cities where Jews inhabited a single area. Some of 

these second-generation American Jews remained inside the city but moved 
0 

outside the central ghetto area; others migrated to the suburbs. Just as 

this generation moved geographically out of the ghetto, they moved spirit

ually into the more assimilationist religious orientations of Conservative 
g 

and Reform Judaism. Ideologically, Conservative Judaism vows to uphold the 

tenets of Jewish tradition, to maintain the traditional liturgy, to observe 

the Sabbath and dietary laws, and to support traditional Jewish religious 
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life in the home.^ In reality, Conservative Judaism has been in the 

forefront of change in American Jewish life. It can be considered a 

moderate source of assimiliation pressure; it differs from other forms 

of assimilation only in degree. 

Assimilation of Conservative Judaism comes in part from changes 

in the liturgy. For example, the Rabbis wear vestments; much English is 

used in the synagogue service; choirs, and in some cases, even musical 

instruments, are used in Sabbath and holiday services; men and women sit 

together in the synagogue; and women are bat-mitzvahed and read from the 

Torah. None of these practices are accepted in traditional Orthodox 

Judaism. Most crucial though, is the voluntary nature of conservative 

ritual observance. "The personal religious behavior of its members 

depends entirely on the individual's religious values and etiquette."'''''' 

So while the ideology of the Conservative movement claims to uphold the 

traditional Jewish value system, in practice, its worship and home ob

servance have taken on characteristics which resemble the Protestant rituals 

found in the surrounding community. 

Reform Judaism is even more assimilationist than Conservative 

worship. Not only has it tailored its ritual observance to its most 

secular of members, but, according to Glazer, it has also tried to make 

itself "acceptable to non-Jews, especially to the 'majority' religious 

12 group, the white Protestants." To that end, Reform Judaism has per

mitted men and women to sit together in synagogue, music to be played in 

the synagogue on Sabbath and holidays, men to pray without wearing the 

ritual garments (Tallis and skull cap, or yarmelkeh). Services are held 

only on Friday nights (not on Saturday morning) and very little, if any 
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Hebrew is used. The worship in the Temple stresses "intellectuality and a 

13 decorous service." Much of what is religious in Reform Judaism takes 

place in the Temple and very little emphasis is placed on home observance.^ 

Most of the 613 Jewish laws are ignored by Reform Jews, and those that 

are not have been made voluntary. 

The differences in ritual observance between Orthodox, Conservative, 

15 
and Reform Jews is evident in data collected by Goldstein and Goldscheider. 

In 1963, they collected information from a random sample of Jewish house

holds in the Providence, Rhode Island area; data on how often respondents 

practiced each of five religious rituals were included. A consistent 

pattern emerges: the Orthodox are more likely to perform each of the rituals 

than the Conservative, who, in turn,are more likely to perform them than 

the Reform Jews (see Table 2). However, the data also suggest a second 

interesting conclusion about the lower traditional and higher assimilation-

ist move within Conservative and Reform Judaism. The majority of those 

respondents who identify themselves as Orthodox also fall into the "always 

perform" category for all five rituals, but only two rituals are practiced 

by the majority of those who identify themselves as Conservative and Reform. 

The smallest gap between the three groups is for the rituals of lighting 

Chanukah candles and having a Seder at Passover. It has been suggested 

that one reason why Conservative and Reform Jews have deemphasized most 

rituals but maintained the celebrations of Chanukah and Passover is these 

two holidays come at a time when Christians are celebrating their major 

holidays. Chanukah is celebrated . .by some parents as a substitute 

for Christmas" and Passover does the same for Easter. 
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TABLE 2 

PERCENTAGE OF RESPONDENTS PERFORMING FIVE 
RITUALS BY RELIGIOUS IDENTIFICATION 

Rituals Orthodox* Conservative Reform 

Always Some Never Always Some Never Always Some Never 

Sabbath Candles 75, .2 12 .7 12.1 40 .3 37.4 22. 3 22 .8 42 .6 34.6 

Passover Seder 86, .5 9 .3 4.2 83 .8 12.3 3. 9 71 .4 21 .1 7.5 

Kosher Meat 77, .7 11 .6 10.7 36 .9 38.0 25. 1 13 .3 38 .3 48.4 

Separate Dishes 74 .7 3 .9 21.4 27 .4 4.7 67. 9 5 . 6 2 .3 92.1 

Chanukah Candles 86, .2 4 .3 9.5 78 .6 9.3 12. 1 65 .6 14 .4 20.1 

Source: Goldstein, Sidney et al., Jmuh Am&Uca.nA: ThAtt GmeMutiovu, 
in a. JmU>h Community. Prentice-Hall, Englewood Cliffs, New 
Jersey, 1968, p. 203. 

*The authors only give the percentages for those respondents who answered 
"Always" or "Never." The percentages in the "Some" category above 
were computed by adding together the percentages of those who responded 
"Always" or "Never" and then substracting from one hundred. The re
sulting percentage is a rough estimate of the proportion that answered 
"Usually" or "Sometimes" to the survey questions; it should be noted 
that this percentage is an approximation since some of the respond
ents may have not answered the question for some reason and would 
be in the "No Answer" category. 

Assimilation in the United States went even further than the quasi-

religiosity of Reform Judaism-, it moved into the extremes of socialism 

and Jewish self-hate. In the rush to leave behind the "primitive and 

archaic Jewish myths," many American Jews transformed particularistic 

Jewish concepts such as Tzaddakah (charity) into universal values. They 

began to espouse liberal causes which made a primary value what in tradi

tional Orthodox Judaism was only a tertiary one: "love of one's fellow 

man."''''' In traditional Judaism, support for one's fellow Jews was of 
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greater importance than love of mankind. Socialism in the United Stated 

substituted regard for one's fellow Jews with the more universal concern 

for all mankind. The socialists answer to anti-semitism is that when all 

men are equal and are members of the proletariat, individual variations, 

such as Judaism, will be eradicated and anti-semitism will disappear. 

Their view was the ultimate assimilationist perspective. The group called 

the Social Bundists, who had influence in both Europe and the United States, 

was made up primarily of America Jews of Eastern European descent whose 

goal was to erase the traces of ethnicity and religiosity, to eradicate 

anything Jewish. Howe saysof them, "They yearned to bleach away their 

past and become men without, or above, a country. To show any sensitivity, 

let alone fellow feelings, for the religious or cultural sentiments that 

immigrant workers had brought from Europe, was to open oneself to ridicule 

18 
for still being under the sway of Jehovah." Their influence was felt 

19 
for years in art and literature and even the media in the United States. 

Moreover, during the period of greatest assimilation, a new 

phenomenon became evident; that phenomenon involved Jewish self-hate. Like 

the Bundists, these people not only denied their Jewishness completely, 

they went a step further and demeaned people who were involved in the 

religion as well as the symbols of the religion. The immigrant cut his 

beard and trimmed his payas (earlocks), threw away his stremmel (fur-trimmed 

hat) and caftan (long black coat); these gave way to a change of one's 

name so it did not sound Jewish. They intermarried and denied anything 

20 remotely related to their Jewish heritage or existence. 

In summary, during the fourth wave of immigration that ended in 

1924, there was a high involvement in traditional, Orthodox belief systems. 
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The children of these immigrants moved away from both the ghetto and the 

traditional value system; they adopted much of the American value system 

while much of the Orthodox values were rejected. Greater interest was 

shown in the non-traditional Conservative and Reform expressions of 

Judaism. Some people went even further and rejected their Jewish heritage 

altogether. This movement towards assimilation during the 1920s, 1930s, 

and 1940s also corresponded to the change in the economic and employment 

conditions of the Jews. 

Zionism and Jewish Ethnic Culture 

Ideally, Zionism is a philosophy that states that the Jews are a 

nationality, and their homeland is Israel . Modern Jewish nationalism or 

Zionism had its origins in the later part of the nineteenth century, 

during the Dreyfus case, when Theodor Herzl witnessed the anti-semitism 

of the French and German press. Herzl viewed himself as a German—he 

was an assimilated German Jew, just as Dreyfus had been an assimilated 

French Jew. But Herzl increasingly realized that he was viewed by his 

countrymen, not as a fellow German, but as a Jew. The facts surrounding 

the Dreyfus case supported his realization. Western European Jews may 

have considered themselves part of the countriesin which they resided, but 

their non-Jewish countrymen did not share that view. 

Many Jewish intellectuals, notably Herzl,, began to view the 

assimilationist views of the Enlightenment as a failure. Although the 

Enlightenment made the emancipation of Western European Jews a legal fact, 

it still was not a social reality. (Napoleonic laws enforced by French 

soldiers across Europe gave political rights to Western European Jews for 
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the first time.) Much to the chagrin of the assimilationists, European 

Jewry was looked upon as a separate and inferior race. Herzl believed 

that the only hope for the Jew was to view himself as part of a national 

entity like the Czechs and the Danes. He single-handedly started the 

Zionist movement and adopted its goal of creation of an independent Jewish 

21 nation in Palestine. 

In the United States, Zionism was not a strong force until after 

World War II. During the late 1940s and early 1950s, American Jewry was 

rocked by the revelations about the holocaust. This was followed by the 

creation of the state of Israel. As a result of the holocaust, the 

American Jewish community became the largest surviving population of Jews. 

The state of Israel gave American Jews pride, as well as a means to expiate 

their guilt about not having been directly affected by the holocaust. 

American Jewry geared up to help the thousands of survivors and to aid 

the struggling new nation. 

In the United States, Zionism emphasized the idea that Jews are 

part of a national cultural totality. Its objective was to unify the 

Jewish people by making Israel a central focus in their lives. Toward 

that end, they promoted long-and short-term residency in Israel, maintained 

a commitment toward political action in support of Israel, and worked to 

22 safeguard Jewish rights in general. 

Prior to 1940, Zionism had played a very small part in the lives 

of American Jews; during the 1940s, with all the events that decade 

brought, Zionism and Jewish ethnicity emerged as a central focus. The 

community developed a support infrastructure to aid Israel monetarily and 

politically. Over fifty organizations were created to help Israel, 
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for example, the United Jewish Appeal, the Jewish National Fund, Hadassah, 

and the Zionist Organization of America. Between 1900 and 1939, there 

were twenty-three Zionist-type organizations started in the United States, 

but in the ten years from 1940 to 1949, fourteen new Zionist organizations 

were created, and during the 1950s, twelve new organizations were added 

23 to those already in existence. 

During the period of rapid increase in Zionist-oriented organizations, 

there was a virtual Jewish cultural renaissance going on. This can be 

illustrated by noting the proliferation of national organizations to pro

mote Jewish culture and education. Between 1900 and 1939, twenty-two such 

cultural and educational groups were founded; from 1940 to 1949, nineteen 

new groups were created. Between 1940 and 1972, forty-four new organizations, 

24 twice as many as in the years before 1940, were formed. These groups 

actively participated in the creation of Jewish music, dance, poetry, prose, 

Jewish-oriented social research, a revival of Yiddish, and an increased 

interest in Hebrew education. Brandeis University, a Jewish-oriented 

university, was created and Departments of Judaica were begun in other 

universities. Support groups for individuals and families that wished to 

express their Judaism in non-traditional fashion were developed. Jewish 

nostalgia came into vogue by centering, not on religious worship, but on 

cultural heritage; people became interested in Jewish cuisine and folk songs 

and dancing. They celebrated Jewish holidays out of a sense of continuity 

with the past rather than for religious meaning. There has even been a 

growing interest in "roots" tracing by young Jews who wish to know about 

their antecedents. 
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What is significant about this renaissance of Jewish cultural life 

25 
is that it is a completely voluntary event. Prior to the 1950s, the 

Jewish community in the United States, like its European predecessors, was 

unified because of external threats of persecution and discrimination. The 

"ghetto" was formed as a result of such external pressure. By the middle 

of the twentieth century, discrimination began to ebb in the United States. 

Jews were more accepted by the general populace, although elements of 

hate would surface from time to time. Because of the lessening of the 

external threat, there was no longer a compelling reason to maintain one's 

connection to the Jewish community, except by choice. Thus we see a 

change in the American Jewish community from a religious group sharing 

common beliefs and ideology to a voluntaristic community bound together 

by free choice and a willingness to commit oneself to that community. 

Elazar has addressed this point: 

In other words, not only is there no external or internal 
compulsion to affiliate with organized Jewry, but there is no 
automatic way to become a member of the Jewish community. Nor 
is there even a way to affiliate with the community as a whole. 
To participate in any organized Jewish life in America one must 
make a voluntary association with some particular organization 
or institution, whether in the form of synagogue membership, 
contributions to the local Jewish Welfare Fund, or affiliation 
with a B'nai B'rith lodge or Hadassah Chapter.27 

The increase in Zionist concerns, the secular nature of the Jewish 

cultural renaissance of the 1950s, 1960s, and 1970s, and the creation of 

a voluntaristic Jewish community all point to a growing secularism among 

American Jews. This does not mean that religious Judaism has suffered 

as a result of this secular movement—on the contrary, traditional move-

28 ments in all three branches of Judaism have maintained their support. 

What this secular movement does show is a moderation of the extreme 
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influences of assimilation to the point that by the 1970s, it was all 

right to let one's friends know that one was Jewish. 

Conclusion 

Three trends existed at the same time during the twentieth 

century: religious/traditional Judaism, assimilation,, and Jewish 

nationalism. Yet, during any one period, one trend may have ascendency 

over the others. During the period between 1900 and 1929, traditional 

Orthodoxy held ascendency, and assimilation vied for the primary position. 

Between 1930 and 1949, assimilation became the predominant trend; it was 

then confronted by an interest in cultural heritage and Jewish nationalism. 

29 
As suggested by Elazar, assimilation still existed but had levelled off. 

Secular Zionism remained the dominant trend through the 1970s. 

Placement of these three trends into an historical framework 

provides us with a picture of the American Jewish world. We shall now 

investigate how that Jewish world is constituted in the novels. 



CHAPTER 3 

ANALYSIS OF THE LITERATURE: 1900-1929 

In the previous Chapter, the various historical-social movements 

that developed from 1900 through the 1970s were discussed. This Chapter 

will deal with the first of the literary analyses. Seven novels which 

were written between 1900 and 1929 will be closely scrutinized. These 

novels were chosen randomly to represent the body of American Jewish 

fiction published during those decades. Each novel has one predominant 

force which differs to some degree from the others. Thus each novel adds 

one more brush stroke to the picture of the American Jewish community as 

it existed between 1900 and 1930. 

The novels selected are: Sholom Aleichem's AdvzyitufiZA UotteZ 

the Canton.'*, Son (1916),Abraham Cahan's The Rite O£ Vavid L&vinAky 

2 ? 
(1917), Sholom Asch's Uncle (1920), Samuel Ornitz's Haunch, Paunch, 

A r 
and Jowl (1923), Anzia Yerzierska's The BAeadgiveAA (1925), Myron Brining1s 

/T y 
SingeAmann (1929), and Ludwig Lewisohn's Inland Within (1928). 

A breakdown of the novels into Types A, B, C, or D is as follows: 

Type A Positional/Restricted Adventivie ojj Mottel the. 
Canton.'4 Son 

Type B Positional/Elaborated Haunch, Paunch, and Jouil 
Inland Within 

Type C Personal/Restricted The. Bieadgiv&a 
Singznmann 
The Riie Vavid Lzvin&ky 
Uncle M04 ei 
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Type D Personal/Elaborated None 

There is a similar theme which runs through all of these novels; 

it involves a clash between a European traditional way of life and the 

newer American secularized lifestyle. How to fit the European Jewish 

"ghetto" way of life into one's existence in America is a major conflict 

in each of the seven novels. Either the conflict exists between immigrants 

and their American-born children or the crisis exists within the immigrants 

themselves--between the European lifestyle they used to live and the 

American lifestyle which is being adopted. In five of the novels, the 

crisis is resolved by the individual's escape from his/her environment. 

The remaining two novels conclude with the central character in the 

traditional family environment. In one, the central character never 

successfully left; in the other, the central character left, only to 

return. The latter novel presents a theme that is unique among the novels 

of this time period. The theme involves the character separating from 

the group only to find anomie and alienation, so he reintegrates into 

the group--the proverbial return of the prodigal son. What is important 

about this theme is that it becomes common in novels written during later 

periods of the twentieth century. 

Except for Inland W<ctluM and the ending of Haunch, Paunch, and 

J (Ml, all of the novels have a marked restricted linguistic code. There 

is a high degree of predictability about what each group says. There are 

also cases where restricted code routines are substituted for intimate 

conversation, and then it is the social routine which is highly predictable 

and communicative. 



There are two different forms of restricted codes in this set 

of novels. One form is expressed by the older generation's form of 

coirmunication—to itself and its children—in Yiddish or Jewish-oriented 

phraseology, speech, and routine. The other restricted form is that of 

the children who speak a code which rejects the older generation's code, 

but, nevertheless, has its own highly predictable social routines built 

around the rejection of the old and emphasis on "American" social routines. 

There is a general understanding and predictability of individual action 

in both the immigrant and the Americanized generations. 

Analysis of the Novels 

The Adv&YvtLUKit, ofa MotteZ the. Canto*.' 4 Son 

This is the only piece Sholom Aleichem wrote about America; he 

died before its completion, but his daughter finished the last Chapter 

using his notes. This work differs in movement and style from the other 

novels to be discussed. The other novels are concerned either with 

assimilation or secularization of the social and linguistic codes as a 

response to the exigencies faced by the central characters. In this novel, 

religious fervor, old world Jewish social structure, and the restricted 

linguistic code are maintained. 

The central characters are Mottel, his mother, his brother Eli, 

Eli's friend Pinney, and Eli and Pinney's wives. The novel is a compilation 

of stories about the journey to America, the new life the characters begin 

there, and their indoctrination into American culture. We follow Mottel 

and his family as they face poverty, unemployment, and frustration with 



energy, love, and even happiness and joy at times. The religious fervor 

they felt in Eastern Europe is easily transplanted to America. By the 

middle of the novel, it is evident that two beliefs pervade the story. 

The first is a belief in God and his protection of the observant family. 

The second is a belief in America—all is possible in this "Golden Medina. 

The social structure is of primary importance to the characters 

in this novel. In the following passage, we see that the first job 

obtained by a member of the family in the United States is through able 

use of that structure. 

The first to forge ahead and start making a living in 
America was my brother Eli. And who was responsible for that? 
Mother! Every Sabbath she goes to pray in the Kasrilovka 
Synagogue, and there she meets all sorts of people. She has 
met the president's wife. That is the wife of the trustee. 
A synagogue trustee (in America) is called a president. The 
president's wife is a fine woman and she thinks the world 
of mother. Because mother always knows the right place in 
the prayer book when the cantor is singing. 

What I want to tell you is this. The president of our 
synagogue is one of the owners of the Hebrew National Wurst 
Company. Mother managed to persuade him through his wife, 
to take brother Eli on as a salesman in the Hebrew National 
Wurst Company.8 

The social routines and values of Eastern Europe are maintained 

by this family though some modifications have been added in the new 

country. For instance, Eli, as head of the household after the father's 

death, is still accorded respect and honor by Mottel although Eli could 

no longer cuff Mottel about when Mottel misbehaved because that is looked 

upon with disfavor in America. Mottel and Eli do not need to communicate 

explicitly to understand one another, for their respective roles within 

the family structure enable them to completely understand their relation

ship. 
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Another modification made by the family is the adoption of the 

Americanized work ethic, as Pinney explains it, to their value system. 

Mottel expounds upon work in America: 

If our friend Pinney weren't such a muddlehead (he comes 
from a family of "brainy people") and his ideas didn't lead him 
into big business, he could be making a living. He makes a 
living anyhow. But the trouble is he keeps switching from job 
to job. On the other hand, there is no job beneath him. He'll 
do anything you tell him to, as long as you pay him for it. 
Tell him to sweep the streets—he'11 sweep the streets; carry 
coals—he'll carry them; sell newspapers—that's certainly a 
good job. America, he says, is a free country and here, he says 
only stealing is shameful. 

That's why, he says, everybody works here and nobody steals. 
That is, he says, stealing is done only by some foreigners. A 
native American, he says, won't steal even when he sees gold 
under his nose. And never will he tell you a lie. That's what 
Pinney has to say about America? 

The modifications they make, like adopting the work ethic, do 

not occur at the expense of their religious be!iefs or strong family ties. 

When there is little work available in the shops, rather than reject their 

beliefs and seek escape, the family draws closer together to comfort and 

help each other; their trust in God also is not damaged. As mother 

explains: "When slack time sets in, our women folk had no work to take 

home. We didn't take it to heart. Because, God is a father—with one 

hand He punishes, with the other He heals."^ Again, the blending of the 

old ways and the new ways is evident in Mottel's description of how the 

family reacts to his smoking cigarettes. The family acts as a strong, 

unified force to confront Mottel, not because he has tried the American 

activity of smoking, but because he violated the sacredness of the 

Sabbath. 

Cigarettes are also something you can sneak and smoke in 
secret when nobody is looking. Until a terrible thing 
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happened. One day I sneaked away a cigarette, and started to 
smoke it—I and my friend Mendel. He a puff, I a puff. All 
would have been well if there wasn't a Brocha (Mottel's 
sister-in-law) in the world. She had to smell smoke and to 
catch us.' So she went and told Eli. Eli gave us each a 
lesson in how to smoke cigarettes that I'll never forget it. 
It wasn't that he minded our smoking so much as that we did it 
on a Sabbath. Cantor Pessi's son smoking on a Sabbath! 
Nothing less than hanging for him. This time, even mother 
agreed with Eli and said that the puppy deserved the stick. 
From that time on, we stopped smoking. The smell of a cigar
ette now makes me feel ill.11 

This novel is unique among the sample of early 1900s fiction 

examined in this Chapter. Aleichem wrote a warm and humorous account of 

the traditional Jewish family structure and values transplanted to the 

American scene. There are external changes and modifications of the 

European lifestyle, but group solidarity and familial strength rather 

than personal isolation and escape remain the key factors in this novel. 

The novel is primarily Type A; it combines a restricted code and a highly 

positional family control system, although the structure of the writing is 

classical in form. Family, friends, and social structure remain intact 

and supply the means by which the exigencies of poverty and unemployment 

can be overcome. The novel extol Is the virtues of a Jewish amalgamation 

of religious feeling and American values. 

The. &c6£ VCLVZCL Le.v<UU>KY 

Cahan's novel emphasizes the conflict between European and American 

culture; it describes the disintegration of one social structure and the 

rise of a new one that is wholly inadequate to deal with the needs of 

those trapped within its boundaries. David Levinsky triumphs over both 

social structures, but loses his identity and becomes isolated and alien

ated. 



Like Aleichem, Cahan draws a picture of European Jewish culture 

which is at once gentle and full of warmth. David fits well into this 

community. The exposition of the novel is in the development of young 

David's relationship with his mother in the Shtetl of Eastern Europe. 

The positional restricted category is strongly emphasized here. David 

and his mother have a low position in the hierarchy, but through hard 

work by the mother and David's natural inclination toward Talmudic scholar

ship, there is hope for the young boy to rise above his poverty by be

coming a scholar. David says: 

The compliments that were paid my brains were ample compen
sation for my mother's struggles. Sending me to work was out 
of the question. She resolved to put me in a Talmudic seminary. 
I was the "Crown of her head" and she was going to make a "fine 
Jew" out of me. Nor was she a rare exception in this respect, 
for there were hundred of other poor families in our town who 
would starve themselves to keep their sons studying in the Word 
o f  G o d  . . . .  

One afternoon when we happened to pass by a bookstore she 
stopped me in front of the window and, pointing at some huge 
volumes of the Talmud, she said: "This is the trade I am 
going to have you learn, and let our enemies grow green with 
envy."-'-^ 

This quotation shows the importance placed upon the role of the scholar 

in the Jewish society of Eastern Europe. The mother's role in determin

ation of what David should be provides evidence for her positional control 

over her son. Moreover, this restricted positional control is reinforced 

in the cultural practice of arranged marriage, as illustrated by the 

following passage: 

"Look here Davie. I want you to understand that Reb Sender's 
wife is up some scheme about you. She wants you to marry that 
monkey of hers. That's what she is after." 

I was not quite fifteen. 
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"Leave me alone," I retorted coloring. 

"Never mind blushing. It is she who tells Reb Sender to 
be good to you. The foxy thing! She thinks I don't see through 
her. That scarecrow of a girl is old enough to be your mother, 
and she has not a penny to her marriage portion, either. A fine 
match for a boy like you! Why you can get the best girl in town." 

This is not a mother's idle boast--the Talmud Bocher (student) is greatly 

respected in the Jewish community. Those young men who cannot or do not 

study are looked upon as failures who must take what is left to them. 

But David's high status as a scholar makes it possible for his mother to 

select a worthwhile mate for her son. 

In Europe, David's world view involves respect for his mother, 

piety in his religion, and anguish about the possibility of failure to 

live up to the demands of the life of a scholar. In David's cosmology, 

sincerity is emphasized as a trait of great importance. For example, in 

his description of his friend Naftali, David says: 

. . . His conscience seemed to be as clean as his fingernails. 
He wrote a beautiful hand, he could draw and carve, and he was a 
good singer. His interpretations were as clear-cut as his hand
writing. He seemed to be a Jack-of-all-trades and master of 
all. I admired and envied him. His reticence piqued me and 
intensified his power over me. I strove to emulate his clean
liness, his graceful Talmud gestures, and his handwriting.14 

David's love and respect for Naftali are grounded in his respect for his 

classmate's sincerity and authenticity. 

At the beginning of the novel, the dreams and hopes of the young 

David are embodied in the desires of his mother for him to become a 

Talmudic scholar. He is a passive character who is manipulated by his 

mother and later, as an orphan, he is controlled by other people and 

institutions in the social system of the Eastern European ghetto. But the 
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subsequent poverty and degradation of having to accept charity as an 

orphan changes his life. He is convinced by the friend who provides him 

with passage money to America that he should become a man of the world and 

study in a college to become a philosopher. 

Once in America, he meets his teacher, Mr. Bender, who later 

becomes his employee and heir. David is impressed with Mr. Bender's speech 

and gestures; to David, this man is an authentic American. David says of 

Mr. Bender: 

.. . In a vague, general way I had become aware of this before, 
probably from contact with some American-born Jews whose ges
ticulations, when they spoke Yiddish, impressed me as utterly 
un-Yiddish. And so I studied Bender's gestures almost as closely 
as I did his words. 

Even the slight lisp in his "S" I accepted as part of the 
"real Yankee" utterance. Nor, indeed, was this unnatural, in 
view of the "th" sound, that stumblingblock of every foreigner, 
whom it must needs stike as a fullgrown lisp.15 

Levinsky's quest for the authentic American becomes almost an obsession. 

For example: 

If I came across a street faker and he spoke with a foreign 
accent I would pass on; if, however, his English struck me as 
that of a "real American," I would pause and listen to his 
"lecture," sometimes for more than an hour. People who were 
born to soeak English were superior beings. Even among fallen 
women I would seek those who were real Americans.16 

The poverty and filth of his initial existence in America are far 

too great to tolerate, so David quits college to work. David gives up 

his dream of studying philosophy to facilitate his escape from poverty and 

becomes a clothing manufacturer. This conscious decision on his part is 

the crisis point of the novel. David overcomes the major problem of 

poverty through self-education and hard work, with bluster and persuasion 

thrown in for good measure. He trades in the social routine of the 
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Talmudic scholar for the social routine of a working secular scholar and 

then decides to become a manufacturer with its own special social routine; 

yet this last solution is not a completely fulfilling one, for though he 

becomes wealthy, he can never really separate himself from his antecedents. 

This is evident in the following passage. 

. . . I pity myself for a victim of circumstances. 

At the height of my business success I feel that if I had 
my life to live over again I should never think of a business 
career. I don't seem to be able to get accustomed to my 
luxurious life. I am always more or less conscious of my good 
clothes, of the high quality of my office furniture, of the 
power I wield over the men in my pay. As I have said in 
another connection, I still have a lurking fear of restau
rant waiters. 

I can never forget the days of my misery. I cannot escape 
from my old self. My past and my present do not comport well. 
David, the poor lad swinging over a Talmud volume at the 
Preacher's Synagogue, seems to have more in common with my 
inner identity than David Levinsky, the well-known cloak manu
facturer. 

In America, David moves away from his Type A cosmology; each step 

he takes toward riches means a step away from people into isolation, not 

only from himself but from others as well. David never marries, but he 

tries to create a family by making Bender, his former school teacher, his 

heir and by making his shop a place of all those who had escaped from his 

hometown of Antomir. A labor strike by those in this surrogate family 

again proves to him that he is an isolate. David moves from a positional 

control system to a personal one. Hard as he tries to recreate the po

sitional system within his shop, he can not do it. He expresses his 

feelings: 

. . . "Ah, he won't join my Antomir Society!" I would storm 
and fume and writhe inwardly. "That's a tacit protest against 
the whole society as an organization of slaves. It means that 



society makes meek, obedient servants of my employees and 
helps me fleece them. As if they did not earn in my shop 
more than they would anywhere else! As if they could all 
get steady work outside my place! And what about the loans 
and all sorts of other favors they get from me? If they 
worked for their own fathers they could not be treated bet
ter than they are treated here." I felt outraged.18 

This novel provides a stark contrast between the positional 

system into which David was born and the personal control system he 

eventually moves far into. At the beginning of the novel, David's life 

is among people; he is firmly embedded in a social structure that controls, 

in minute detail, the unfolding of his life. But the outburst quoted 

above involves David's recognition that his wealth makes him different 

and sets him apart from those with whom he had at one time been close. 

The restricted code and his own role places him into a social routine that 

belies any of the positional family structure of his youth. He is now an 

employer and they are his employees. 

Cahan's novel is an example of a Type C romantic novel. This 

novel, more than any other, underscores the romantic triumph of the 

individual over the social structure. Yet, it also points out that 

within the triumph there lurks the pain of isolation, alienation, and 

anomie. 

UncZz Maaea 

This story describes the clash of wills between Moses, an older 

immigrant who becomes a wealthy clothing manufacturer, and Masha, a 

young, headstrong, immigrant. In the plot, Masha is forced to marry 

Uncle Moses because of what he has done for her family. Though she loves 

her cousin, she bends to her family's wishes and marries Uncle Moses. 



An examination of the cosmologies of both these characters, Moses 

and Masha, may help to provide some understanding of their interactive 

patterns. Moses views respect for status as a cardinal virtue, especially 

respect for his status. He is the patron. He has financed the journey to 

American for all the people from the village of Kuzmin. The villagers 

become his workers and he treats them as if they are his children. (This 

is very reminicent of David Lev in sky.) Moses views as a sin any infringe

ment upon his power and the institutions (his firm, his bank, his synagogue) 

he has created. He sees himself as all-important, the patron, king of the 

group; all others are subservient to him because he has the money and the 

power. Moses fits directly into the positional/restricted category as is 

seen in this description of his importance: 

. . . And today he was Moses Mel nick, the Bowery Manufacturer, 
President of the Congregation Anshi-Kuzmin, giving employment 
to half of Kuzmin; the former leading inhabitants of Kuzmin were 
now pressers and operatives in his employ, trembling before him 
and fawning upon him. He owned tenement houses in which dwelt 
his townfolk from Kuzmin. In the hospital a couple of beds bore 
his name; here the former citizens of Kuzmin came when illness 
overtook them in their old age. Above the gate of the cemetery 
in which the men and women of Kuzmin went to their last rest,,g 

glittered the inscription "Moses Melnick" in guilded letters. 

In this one paragraph, Uncle Moses reveals his whole universe. 

He has created a family, a community, and a social routine for himself. 

All he lacks, as indicated in this passage, is an offspring; that is why 

he chooses Masha to become his wife. 

Masha values gentleness, sincerity, honest; she is self-sacrificing 

and concerned for others. Not only was she not in love with her husband 

when they married, but when she realizes he lacks most of the qualities 

she valued, she begins to loathe him. 



43 

The climax of the novel comes during a strike against Uncle Moses1 

shop; thugs are hired to break up a march and many workman are injured. 

Masha is unhappy with the events Uncle Moses has permitted. She is faced 

with a decision—should she uphold her values and leave her husband or 

should she ignore her feelings and continue to live with him? Her answer 

is to take their child and leave him, his protection, his wealth, and the 

status he represents. Her triumphant, successful escape from Uncle Moses 

and the social structure he had created is a romantic one. 

The strike is crucial to the plot of the novel. It shows the 

breakdown of Uncle Moses's social structure. As the employees begin to 

leave, one after another, Uncle Moses says: 

. . . "What am I--a stranger?" Cried Uncle Moses, "you strike 
in my shop? And that's the return I get for all I:,ve done for 
you—for bringing you all to America and giving you work and 
and supporting your wives and children? The whole business is 
run only for your sakes. And you have the ingratitude to strike? 
Very well! I'll teach them to strike!" 

The townspeople made no reply. They left the shop and 
gathered in the Kevra Anshi-Kuzmin, in the very synagogue of 
which Uncle Moses was president.20 

This passage is significant because it marks the very moment that 

the social structure which was created by Uncle Moses changes from a 

positional system to a personal one. The individuals who go on strike 

become mere workmen to Uncle Moses. It also permits Masha to leave, but 

she is no longer leaving her family, she is leaving her boss. The social 

system changes from a family-oriented positional structure to a personal 

structure; the result is that Masha is free and Uncle Moses is destroyed. 

The shift from positional to personal family control describes the per

spective of Masha. By removing herself from her husband's control, Masha 
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gains power over herself and her son. Moses loses both power and position, 

but he still remains oriented toward the positional structure. There is 

no contradiction in this shift for Masha who has gained in individual 

control, while Uncle Moses has succeeded his own father as the doddering 

old fool of his own structural creation. This novel is an example of a 

personal system together with a restricted code; it ends with the same 

type of romantic theme of the individual over the social system as is found 

in some of the other novels published during this time period. 

Haunch, Paunch, and Jouit 

This novel is a satirical attack on the social structure and 

routine of the New York religious establishment in the ghetto during 

the early 1900s, with all its graft, crime, grime, and general unpleasant

ness. Ornitz weaves, from the perspective of an anonymous autobiographer, 

a tale of deceit, dishonor, and degradation. Meyer Hirsch, the character 

people nicknamed haunch, paunch, and jowl, deliberately uses the people 

and the Jewish community to move from gang ruffian to Tammany Hall judge. 

The exigency of this novel is the poverty and degradation of the ghetto 

life; the problem is overcome by stealth, hypocrisy, and pragmatic use 

of the social structure for selfish and amoral ends. 

Hirsch's immediate exigency is to remove himself from poverty 

into a position of wealth and power. To that end, he uses everything 

and everyone to "turn a profit." In a battle between the Jewish and 

Irish gangs, Hirsch is able to help the Jewish gang emerge supreme. His 

response to his success is clear: 

How I enjoyed the triumph. My headwork had distinguished 
me. I was referred to as some wise guy. Everybody applauded 
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my ingenuity. Neighbors congratulated my folks. It was a 
war against the Gentiles. Everyone rejoiced that the oppres
sor was trounced. Phillip (his uncle) remarked casually, "Good 
ideas are good only if they show a profit. Bear in mind—have 
only profitable ideas."21 

To show a profit becomes the catchword for this novel. Everything 

that Hirsch does is aimed at showing some profit. When the prostitutes in 

the ghetto become an issue, Hirsch becomes a crusader to get rid of them. 

But he had already conspired with the Tammany bosses to secretly move the 

illegal houses to another area, and into his own rental units, weeks before 

he led a march with the Jewish leaders against the houses. He uses his 

gang connections to control a strike against his Uncle's clothing firm; 

as a result, his uncle turns a huge profit during the maneuvering. 

Hirsch could never accept his religion, but he uses it as a tool 

to advance himself: 

Little wonder we rebelled against our daylong studies of 
Biblical lore with emphasis on raw curses and chastisements, 
the subtle apocryphal enlargement of the portrait of the God of 
Vengeance; the endless Rabbinical rules and rites and laments 
to appease that insatiable monster--God of Vengeance; No beauty. 
Nothing spiritual. You may vanquish or seduce a pagan with 
beauty; but fear--a pagan laughs at fear. This his how I translate 
today my feeling towards religion, but on my confirmation day, 2? 
I simply felt,—I can't swallow that bunk: I puke it right back. 

He goes to the synagogue regularly; he knows the importance of being seen 

during, the holidays. The synagogue means business for his future law prac

tice and powerful connections for the future "champion" of Judaism. 

Hirsch is concerned about what people thought of him; he moves easily from 

religious to non-religious society and uses them both to his advantage. 

He says: 

I feel keenly responsible to all the flow and activity around 
me. I am thinking hard of how I am going to fit into it all. I 
try to be as impressive as I know how with greenhorns. I like 
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to think people look up to me. As I pass they look after 
me and I can feel them thinking: there goes Meyer Hirsch. 
He amounts to something. He is getting.on. He carries him
self manly, he's tall, got good shoulders, a handsome head 
and there's lots of brains in that head. How I thrill to it--
what people think. I am,,, that is the big thing in life, there 
is nothing else: you are nothing but what people think you 
are .... The pious say, that is the clever lad who 
harangued the congregation in Hebrew so eloquently, read 
the portion of the Law fluently and without a single mistake, 
and, what's more he can interpret a page of the Talmud! The 
worldly say, he's got a practical head, is a school graduate 
and is now in college. A boy who will get on in this world. 
The sentimental observe, he is a blessing to his parents, 
an only child but such a talented child, a long life to 
him.23 

At once cynical and egotistical, Meyer Hirsch realizes the utility of 

the social structure and social routine. He is at home within a re

stricted format—communicated through his created role--just as he is at 

home in an elaborated code with infinite choices available to him. He 

plays the respected Jewish son, honors his parents, and gives of himself 

to the community--while in the back hall or in the alley, he increases 

his options. Hirsch truly becomes part of an elaborated code. This is 

evidenced in the following passage. 

Everywhere I meet respect and gratitude. The bearded 
orthodox schule people praise my faithful attendance and the 
way I serve the schule and the poor without pay in legal mat
ters. My policy is put as many people as I can under obliga
tion to me. They are the straw for the bricks of my political 
structure. 

So we have come up in the world. I am a lawyer, politician, 
champion of Jewry and a member of a dozen Jewish lodges, soci
eties and charity organizations. I become a Professional Jew 
in emulation of the successful Irish politician whose principal 
capital is being a Professional Irishman . . ..24 

Hirsch is the perfect example of the Type B classical character. 

He responds to a highly positional family control system made up of his 

mother and his uncle, and later, his wife. Hirsch uses the social 
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to divorce himself form the world he knows so well only to be pulled back 

by his mother, his gang friends, the Tammany bosses, and his uncle. The 

system wins that struggle; this emphasizes the classical triumph of the 

structure over the individual. Yet, he maintains a highly elaborated 

linguistic code which enables him to move through ideologies and sentimen

talities of various kinds. He can speak and deal with social routine of a 

limited nature or on an ambiguous level without any difficulty. He iden

tifies himself as, ". . . the new-born American Jew, holding myself as 

a part of a new aristocracy--The American Aristocracy of success, hall -

25 marked with the dollar sign . . 

Yet all of this social structure and social routine is essentially 

corrupt, gutted of values and morality. So is Meyer Hirsch, who describes 

himself at the end of the novel as a "hulking pachyderm, gross, flesh-

odorous, snorting over a white gazelle (his mistress), a white gazelle 
pzr 

with a burnished head." 

Tkz BfieadgivzAA 

This novel is about a young woman, Sara, who refuses to be led 

by her religious father, Reb Moishe Smolinsky. The story unfolds with each 

of Sara's three older sisters beaten down by their father's insistence on 

maintaining control while not supporting the family financially. The 

father's values of honoring the role of parent, male supremacy, respect 

for Jewish learning and charity, and observance of the 613 laws of 

Judaism are directly attacked by Sara. Her father's negative views about 

learning for women may have sparked her own desire to acquire learning, 

as she says: 
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Of course, we all knew that if God had given Mother a 
son, Father would have permitted a man child to share with 
him his best room in the house. A boy could say prayers after 
a father's death—that kept the father's soul alive forever. 
Always father was throwing up to mother that she had borne him 
no son to be an honour to his days and to say prayers for him 
when he died. The prayers of his daughters didn't count because 
God didn't listen to women. Heaven and the next world were 
only for men. Women had no brains for the study of God's Torah. 
Only if they cooked for the men, and washed for the men, and 
didn't nag or curse the men out of their homes; only if they let 
the men study Torah in peace, then, maybe, they could push them
selves into Heaven with the men, to wait on them there.27 

What we see in these lines is a highly restricted code, which 

places all interactions with women on a specific object level; women are 

mere things, slaves to the men studying the Torah. Women in this passage 

are clearly placed in a very low status position relative to men. This 

passage also shows a highly positional family control system with the 

father at the apex. Since no male offspring belongs to this family unit, 

all life revolves around the father, his study of Torah, his charities, his 

organizations. The father's goal is to reach heaven through those means 

he believes to be correct by both Jewish law and Eastern European custom. 

He eschews work with his hands and views with disdain others who work for 

a living and do not find time for study or observance of Jewish law. 

Because Sara sees how her three sisters are ruined and degraded 

by having to bend their will to their father's desires, she refuses to 

give in to her father's wishes that she marry the man he has chosen, give 

up her desire for an education, and lead the life that he felt was proper 

for a Jewish woman. In her refusal, she set up the basis for her own 

restricted code which involves the idea of success. Sara was able to 

move from a restricted positional to a restricted personal code by first 

stripping away any concern for her family. Her father has rejected her. 
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Her sisters have been separated from her. Her mother is burdened down 

with illness and the superordinate cares of living in an impoverished 

condition. Thus her connection to family is severed. Second, her con

nection to her Judaism is severely damaged by her father's narrow concept 

of a Jewish woman's role in life. Third, Sara begins to substitute more 

general concepts, such as success and cleanliness, for the more specific 

concepts of family and Jewishness as the basis of her identity. Finally, 

her personal restricted code becomes hardened with the physical separation 

from her father and the ghetto as she moved to college. All of which 

leads to the severance of the connections between the positional and the 

personal worlds. Sara discusses her means of escape: 

. .. . Only to make myself somebody great—and have them come 
begging favours at my feet. 

An then it flashed to me. The story from the Sunday paper. 
A girl—slaving away in the shop. Her hair was already turning 
gray, and nothing had ever happened to her. Then suddenly she 
began to study in night school, then college. And worked and 
studied, on and on, till she became a teacher in the schools. 

A school teacher—I! I saw myself sitting back like a lady 
at my desk, the children, their eyes on me, watching and waiting 
for me to call out different ones to the board, to speak a work, 
or answer me a question. It was like looking up to the top of 
the highest skyscraper while down in the gutter.28 

Her success in becoming a teacher provides her with status and 

lifts her above her poverty. In her restricted code, she exchanges 

Judaism's laws for the laws of English grammar, mathematics, and the social 

routine of a teacher. Success is embodied in a clean environment so she 

surrounds herself with symbols of her new found rank: 

I celebrated it alone with myself. I celebrated it in my 
room, my first clean, empty room. In the morning, in the evening 
when I sat down to meals I enjoyed myself as with grandest com
pany. I loved the bright dishes from which I ate. I loved the 
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shining pots and pans in which I cooked my food. I loved the 
broom with which I swept the floor, the scrubbing brush, the 
scrubbing rag, the dust cloth. The fiouZinz with which. I kzpt 
cJLejxn my plzciouA privacy, my bmuuti^uJL alomn&AA,, Ma,i alt 
•6a.cA.zd to me. I had achieved that marvelous thing, "a place 
for everything and everything in its place," which the teachers 
preached to me so hopelessly while a child in Hester Street.29 
(Emphasis is mine.) 

The. BJLza.dg<Lv&u> is an excellent example of the change from 

positional to personal control systems and the alteration of the restricted 

code—substitution of secular social routines for religious social routines. 

The crisis in the novel is indeed between the cosmologies of the father 

and those of his daughter, but it is also larger: it is a conflict be

tween Jewish sociocultural values and Americanized secular values. It is 

also evidence of a conflict between primitive and romantic cosmologies. 

Sara's father views people as unidimensional stick figures stereotyped in 

the Eastern European Jewish mold. For example, women and non-religious 

men are lowly objects who can be treated with little humaneness. Even his 

own daughter, Sara, is nothing more than a means to maintain his economic 

stability. Sara's goal is to create new categories in opposition to her 

father's fundamental system; her objective is to separate herself from a 

structure she feels is out to destroy her own self-concept. Thus her escape 

from her father's world signifies a triumph of the individual over the 

structure—a romantic ending. 

SingeAmann 

This novel is about the Singermann family. They are all immigrants 

except the youngest son Michael, who was born in the United States. The 

exigence in the story is not one of escape from poverty, Brining's novel 

describes the trials of each of the children as they attempt to remove 



51 

themselves from the world of their father and his dry goods store. The 

oldest brother escapes by opening his own dry goods store, but he never 

leaves the block his father lives on and turns out to be just like his 

father. His sister, Rachel, tries to break away from her family and her 

environment through romantic love, but fails. Lewis, the artistic and 

sensitive brother, dreams of becoming a great artist and traveling to see 

art in Europe; he gets as far as the Pacific coast but soon returns, a 

broken man. David is the handsome brother, who tries to escape in the arms 

of a beautiful non-Jewish woman, but she takes his money and leaves him. 

Brothers Sol and Harry are brawn and brain, respectively. Sol's form of 

escape is boxing. His dream of being a contender never comes true; he 

is a hack and ends up back at his father's store. Harry becomes a bitter 

intellectual; he never has enough money or drive to leave his father's 

store. Finally, there'is Michael, the youngest, and the only one of the 

children who escapes. 

The children of Rebecca and Moses Singermann are each constrained 

in their relationships and their freedom of choice because of an inability 

to move out of the sphere of influence of their hard, pious, strong-willed 

father. The children are caught in a web of family control which obligates 

each of them to play a specific, and often stereotypical, role. 

Michael is different from the others—he escapes. He needs to 

be released from his father's world to develop one of his own; that is 

his exigency. The irony isthat the solution is provided by his dying 

father when he decides that Michael will go to college. Michael is the 

only one in his family to do so. 
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Michael substitutes his father's social conventions and routines 

with the more universalistic routines of a writer and a journalist. There 

is a fitting ending to the novel which emphasizes the fullness and roman

ticism of his escape. Michael reflects: 

"Oh God," sighed Harry as the train began to move. "I can 
hardly believe you're going away, beginning a new life. There's 
something very strange about it all. Sometimes, I'm beaten by it." 
Harry was running along the train now. 

"What did you say?" asked Michael, leaning out the window. 

" I  s a i d  . . . "  M i c h a e l  d i d  n o t  c a t c h  t h e  r e s t .  H e  w a t c h e d  
Silver Bow disappear, the mines on the hill, the smelters, the 
dry, arid Flats. He picked up a book and began to read, but 
his mind could not hold words. The words were on the page, 
sentence after sentence with meaning and beauty, but Michael 
could not gather them up and mirror them in his brain. He put 
the book aside and looked into the faces of the other passen
gers. Each face was interesting in its own particular way. 
Where had they come from and where were they going? What 
beauty did they hold within themselves, what tawdriness, what 
majesty, what romance.30 

This passage indicates Michael's cosmology truly reflects an 

exchange of the positionalism of his father's world for a personal vision. 

Although Michael does not consciously reject Judaism or his father, there 

is a new operational value system in his character. He is no longer a 

participant; he has become an observer, detached and analytical; he looks 

for the story in the lives of others. One might even predict that the 

mature Michael might become part of the personal/elaborated grid, a 

professional. For now, Michael will conform to the somewhat restricted 

code of a romantic observer who has overcome his own exigencies by escaping. 

Inland Within 

This is a Type B novel; like the Ornitz novel discussed before, it 

is classical in its form, positional in its family control system, and 
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structure to the essentially isolated central character, Arthur Levy. 

In the novel there is a step-by-step movement from religious fervor to 

assimilation to religious rediscovery. The exigency in Uland Within is 

not the disintegration of the society, but the disintegration of the soul 

of an individual. The solution is a return to society. 

Levy is a psychiatrist, a scientist who observes the psychological 

disintegration of those around him. He is a second-generation American 

Jew, the offspring of parents who wish to forget their religion. As a 

scientist, he rejects Judaism and its ceremonies and rituals. Though he 

loves and respects his parents, he dismisses their behavior as European, 

and, therefore, unacceptable in the modern world. He also rejects what 

he has determined is his parents' prejudiced particularism when they extoll 

those individuals who are Jewish and denigrates those who are non-Jewish. 

Levy tries to be as non-Jewish as possible; but in his quest for 

universalism, Arthur does not become involved in the name changes and 

religious changes many of his friends use to eradicate the vestiges of 

their Judaism. Strangely enough, at the end of the novel he finds himself 

mending the psychological ills of fellow Jews who are unable to deal with 

their Jewishness. Slowly, he begins to recognize the Jewishness in him

self as well. Eventually, he separates from his non-Jewish wife, begins 

the process of bringing up his child in a Jewish setting, and sets off on 

a mission to help persecuted Romanian Jews. 

In his youth, Levy develops a sensitivity about his Jewishness 

that was matched in intensity only by his sister's fear and hatred of 

all things Jewish. But there is conflict also: 
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His father's accent and uncertain granmar had put his nerves 
on edge. He must, he said to himself later, have been reading 
some silly pseudo-idealistic stuff. He cried out! "Oh, always 
this Jewish suspiciousness!" His father laid down his napkin and 
turned to him, and the eyes that Arthur saw were reproachful and 
hurt and sorrowful: "Veil, ve are Jews, you know, my son . . .." 
Arthur rushed out of the dining room and locked himself into 
the little playroom that had been given him as a study, and threw 
himself on the floor and lay there in desperate, grim, blind 
misery for hours . . ..31 

This is Levy's first attack on his Judaism and his father's foreign 

manners. It would not be the last. The denial of one's Jewishness and 

espousal of Christian universal ism is clearly evident in the following 

scene between Arthur's sister Hazel and their father. 

"Vy do you hef to go to a fashionable school like det? A 
goot school? Yess. I don't obchect to expense, neider. Vat 
for foolishness! A frient of mine, Warschauer-~you know, 
Trudchen—Warschauer ent Sonss~he tolt me vile ve ver lunchink 
today—det he sent his daughters to a vonderful school vere dere 
were only Chewish girls ent det dey got a magnificient education 
dere. Vy can't Hazel go there?" 

Hazel's face flamed. "I won't, I won't, I won't." Jacob 
Levy's calm eyes hardened a little. "Vy? Are you ashamed of 
being Chewish?" A liberating cry came from the adolescent 
girl's heart and nerves. "Yes I am! I'm just as good as any
body else and I'm just like everybody else—like all Christian 
girls I know—and I can't go to a nice school and people grin 
in shops when I give my name." . . . "But vy shoult ve care? 
Vy go vere you're not vanted? My business frients all are 
Chews. Maybe a few Chermans. Ent det's goot. I understant 
dem; dey understent me. Ve like de same t'ings. Ve look at 
t'ings in de same vay. Stay vit your own kint!"32 

This clash between daughter and father is probably the classic 

example of the dichotomy between Jewish particularism and universal ism. 

Hazel refuses to identify with her heritage and finds solace in an iden

tification with the larger Christian group. Not only Arthur and Hazel, 

but other characters as well, make constant references to the ascendence 

of universal ism over "Jewish particularism." There is the young Jewish 
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marxist who espouses the universal ism of the proletariate and the young 

Jewish medical student who changes both his name and nose to be more like 

the Christians around him. The goal of these young people is to be like 

everyone else--to eliminate their differences. Lewisohn comments on 

this dichotomy between particularism and universal ism in the beginning 

of the book: 

The Jews survived by the preservation of their national 
religion and its sternly intricate law. . . . The Pharisees 
were preservers. . . . They didn't object in the least to the 
ethical or purely spiritual aspects of the teaching of Jesus, 
who said nothing of this kind which had not previously been 
said by sage and prophet and duly embodied as law or Jewish 
aspiration in some sacred book or accepted tradition. What 
they objected to even in the first faint stirrings of what was 
later to become Christianity was its universal ism, its anti-
nationalism, its supposedly disintegrating power. . ..33 

Arthur's quest for universal ism is enhanced by his regard for 

science. He views science as his salvation: as his form of escape from 

Jewish life. He thought "science was a salvation. So much was clear. 

To know the causes of things, to know things undeludedly and in their 

true character. Thus one transcended the follies and prejudices and 

superstitions of the herd . . . !!^ This passage emphasizes two impor

tant elements of Arthur's cosmology. First, he raises "truth" to a level 

of virtue; this is a truly classical value in the Douglas framework. 

Second, science becomes the method by which Arthur can achieve his quest 

for universal ism and equality and free himself from Jewish "superstition" 

and prejudice. 

Arthur's lofty quest does not continue for long. With the advent 

of World War I5 new reminders of one's Jewishness are constantly brought 

up. For example, in an argument with his friend Dawson about an alliance 
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with Russia, Dawson says: 

"Of course now you're arguing as a Jew, not as an American." 
His (Arthur's) cheeks still burned at the memory. It was the 
first time that the word Jew had been uttered between them in the 
three years of their companionship. It came quietly now; it 
canie courteously. But Arthur could not deceive himself as to 
the complete and intricate and precise implications of Dawson's 
words at a glance. And the implications were these: We--not 
you and ourselves--but we as subject and you as object--we have 
permitted you Jews to come to America; we have permitted you, 
Arthur Levy, to attend Columbia University, we have even treated 
you—as far as can be expected—as a friend and an equal. We 
have done this on the assumption that you had identified yourself 
wholly with us, shared our thoughts, hopes, ideals. An now, at 
the first great test, you intrude into a vital question a set of 
hopes and fears and loves and hates with which we can necessarily 
have nothing to do. We have been deceived by you. We must watch 
you from now on. . ..35 

Arthur had been forced to recognize his Jewishness only one other 

time, and that was when he was very young. Dawson's statement is a blow 

to the carefully constructed social reality in which Arthur exists. In 

this one statement all of his world begins to crack; his universal ism and 

his scientific constructs can not deal with the devastating accusation 

of being Jewish-minded: "Jewishness is like that Hound of Heaven described 

by the poet. It tracks you through the universe; it lies in ambush from 

without and from within. You think you have achieved a perfection of 

protective mimicry and on the lips of your dearest friend you see the un-

35 
formed syllable, Jew . . .." Nevertheless, Arthur manages to ignore this 

first crack in his armor. He completes his medical degree, beomes a 

psychiatrist, and marries a non-Jewish writer. 

Arthur begins to feel that his life is becoming more and more 

confusing. He realizes that most of his patients are Jewish, and they 

suffer from a host of ills rooted in their inability to deal with their 

Jewishness. He is alienated from his parents and uncomfortable with his 
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marriage. He discovers that if they use his name his wife and child are 

not permitted in some of the more exclusive hotels in the areas where 

they vacation. 

Both Arthur and Hazel, at this point in the novel, can be described 

as in transition. For Hazel, her desire to escape the bonds of her Jewish-

ness moves her toward a more personal family control system, devoid of 

any group solidarity. She attempts to structure her own environment and 

triumph over the Jewish social structure by living far from other Jews, 

eating "tasteless American" foods, and eschewing anything with the taint 

of Jewishness about it. Arthur too is trying to eradicate Jewishness 

from his life, but his solution is to enter into professionalism, to be 

concerned with science and do good for others. Both characters are alien

ated from their family; yet there is still hope for both of them. When 

Arthur confesses that he and his wife are breaking up, a light entered 

the gloom. He receives some support from his family. 

They gatherer about him after that first evening, his sister 
and brother and even their child, as though to protect his from 
the blows of untoward circumstances. Something streamed from 
them that was deeper than affection. An immemorial solidarity? 
Creatures always exposed to the storms of earth and having to 
cling together for protection? He could not tell. He only 
knew it warmed him—this attitude of his kinspeople—-warmed him 37 

and cleared his brain. It warmed them too, in the desolateness. 

This sudden group solidarity and reification of the protection of the posi

tional family control system continues to build through the remainder of 

the novel. 

Arthur begins to realize that his vaunted love of humanity is 

inadequate to meet his own needs. In answer to his wife's query, "Can't 

we all just be human?" Arthur answers: 
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What is it to be human? Nothing abstract. Show me a human 
being who isn't outwardly and inwardly some (und of human being, 
dependent, though he were the most austere philosopher, in his 
human life on others of more or less the same kind. There is 
no place of kindteAA people in the world. And if you established 
a colony of extra-religious and supra-national philosophers, sages, 
male and female, their extra-religiousness and supra-national ism 
would establish their kind and their inner kinship, and, far from 
having broken up families of mankind, we would have added but 
another family—a magnificient one, I grant you--to those that 
already exist. In a word, this vague cry, let us be human-
it's a favorite cry among Jews—means nothing and gets you 
nowhere.38 

The crises which Arthur and his sister face are not over. The 

cathartic moment for Hazel comes when she and her child return to her 

parent's home. Hazel accuses her husband of adultery and has an hysterical 

fit. Hazel's husband emotionally calls for her to move to a Jewish neigh

borhood, associate with Jewish friends, have more children, and above all 

be a Jewish wife. The result is: 

. . . "And I want my children to be brought up as observant Jews, 
same as I was, no matter what they believe. I don't believe much 
myself." 

Suddenly they all melted toward one another and drew 
together around the table, and Mr. Levy went downstairs into 
the basement for one of his last bottles of pre-war Rhine wine. 
Hazel snuggled against her husband.39 

Hazel's crisis ends: she has gone from alienation to social 

solidarity. For Hazel and her family, the social structure has triumphed. 

Arthur's crisis is to continue until the same happens to him. 

It is the suicide of a friend caused by his inability to deal with 

his Judaism that leads Arthur to become involved with a Jewish hospital. 

At the hospital, Arthur feels a certain release; he is discovering some

thing he has psychically missed. He describes his experience: 

Here among Jews, one could be most human, most personal, 
least herd-minded, least torn between the instincts of one herd 
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and those of another, most—if one like to put it so un-Jewish 
in the traditional sense of the dispersion because the planes 
of psychical friction . . . were reduced to the normal and 
natural and human ones. The freedom of this Jewish community 
a Jew lay in its uncomplicatedness, in the reduction of the 
complications within it to the ordinary complication inherent 
in the life of man .... The more freely Jewish one was, 
the less consciously and agonizedly Jewish one was forced to 
be . . ..40 

These words indicate Arthur, too, has made the journey back to social 

solidarity. It is now up to a new acquaintance to bring Arthur completely 

back to his ethnic-religious roots. 

While at the hospital, Arthur meets a distant relative, Rabbi 

HaCohen. The Rabbi brings Arthur two momentous items: a manuscript and 

a choice. The manuscript is a medievel parchment which was written by 

an ancestor of both Arthur and the Rabbi. The ancestor was a witness to 

the massacre of Jews in Europe during the year 1096 and recounts the events 

in vivid detail. Through the manuscript, Arthur discovers his own antece

dents; he now knows who he is and where he has come from. His friend 

Dawson,, too, knows who he is; he can trace his line back to Scottish Kings 

of the same period. 

Rabbi HaCohen also presents Arthur with a choice as to whether he 

will go on a mission to Romania to aid Jews there who suffer from persecu

tion and pogroms. Arthur's initial response is "revulsion against the 

thought of turning back upon the road that he had so indifferently at 

41 first, so accidentally taken." He knows all the stock arguments against 

going with the group to Romania; yet he joins the mission. 

I Aland. WiXkin is a novel that was written fifty years ahead of 

its time. In fact, at the time of its publication, it was not received 

42 with much acclaim. This was in a period when Jews by the thousands 



were getting an education, leaving the ghettos, and trying to "make it." 

At the same time they were Americanizing their Jewishness. Inland W-UJvLn 

seems to move in the opposite direction: toward affirmation of one's 

Jewishness. 

This novel differs from most of the other novels of the period 

in a number of ways. The return-to-your-Jewish-heritage theme which forms 

the basis of the plot is not used in any of the other novels. It was not 

until the late 1940s that this return theme comes into active usage. In 

form, this novel moves in a direction which is opposite to the other novels 

the characters go from a personal/elaborated system to a positional/elab

orated one, whereas almost every other novel moves from a positional/ 

restricted system to a peronal/restricted one. Finally, this novel differs 

from most of the others in that poverty is not of concern to the central 

character. His exigence is his Jewish heritage—is it to be a positive 

or negative force in his life? In the end, he concludes it is a positive 

one, and he moves closer to it. 

Conclusion 

The cosmologies of the central characters in the seven novels in 

this Chapter are summarized in Figure 3. The predominant category is the 

Type C personal/restricted. This category is somewhat contradictory in 

that two ideas which are in conflict are placed together, i.e., personal 

social control and restricted linguistic code. Personal control suggests 

an individual orientation, and "I" or "me" concept rather than a "we" or 

"us" concept. Yet here is this "I" being expressed in a novel by a charac

ter who uses what is basically a "we" language, the restricted code. 
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This code is most often related to one's place within a social system 

and signals that somewhere at the center of the communication lies some 

commonly held group assumptions; there is some ritual which acts in place 

of elaborated communications. Yet in four of the seven novels, a restric

ted code is used in conjunction with a personal control system. Why is 

this so? 

All of the novels in this time period emphasize to some degree 

the clash between Jewish values and assimilationist values; whether this 

clash occurs between older and younger characters or within one single 

character, as in the cases of David Levinsky and Arthur Levy, it is evident 

in all the novels examined. What is similar in the four Type C or personal/ 

restricted novels, The. Kn.mdgi.veAi, SingeAmann, Thz Rite. David Ltvimky, 

and UncZz Mo-iei, is the central character's answer to this clash: to 

accept the American values and deemphasize the Jewish ones. In each of 

the four novels, Judaism as a whole, or some aspect of it, is rejected; 

this creates a vacuum, and American assimilationist values are used to 

fill that void. The American values adopted by these characters, such 

as "new ways are better than old, money is a measure of success, and free

dom is an individual trait," are part of the assumptions commonly held by 

most Americans. When accepted by the characters, these values become 

dictums to live by and as such they become the basis for a new restricted 

code. Also, personal control becomes a reality as these characters move 

from Jewish-oriented values to American values. Rejection of Jewish 

values is concomitant with rejection of the group that supports those 

values. Because of their separation from the group, these characters 

are no longer controlled by the group. Moreover, in accepting the 



American values with their individualistic overtones, the character takes 

on aspects of personal control. 

In the remaining three novels, the major characters have different 

solutions to the clash between Jewish and American values. In the case 

of Mottnl the Canto*.'6 Son, the major characters do not give up their 

Jewish values but only slightly modify them in the new land. On the con

trary, they use their Jewish values and strong sense of family as a buffer 

against the hostility of the new environment they have entered. For Meyer 

Hirsch in Haunch, Paunch, and Jowl, the solution does not require that he 

choose between Jewish and American values; he at once makes use of both 

of them and keeps them separate. In other words, he does not reject one 

in favor of the other, but is able to move with ease between the two 

cultures and use both for his own selfish ends. In Inland. W-CtfUn, Arthur 

Levy's answer is to reject American assimilationist values in favor of 

Jewish values. Levy perceives his need as being gratified in the surer 

knowledge of the heritage provided him by his Jewishness. He learns that, 

just as ethnic pride gives his WASP friends their stability, so too does he 

derive that same kind of stability from Jewish ethnic pride. Arthur 

Levy was far in advance of the other characters in this Chapter. His 

parents had early-on somewhat rejected their Jewish heritage. Most of 

the characters, therefore, move from strong familial positional structures 

to strong personal structures. Arthur, on the other hand, moves from a 

strong personal structure filled with feelings of being in isolation, in 

limbo, to an implied future filled with increased participation in a 

restricted/positional code. Those individuals who leave their social 
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group move into a personal/restricted code. Those individuals who leave 

the personal/restricted code may either turn to a more positional/elabor

ated code or move to a more personal/elaborated code. Only rarely do we 

see, in this Chapter at least, a movement from personal/restricted codes 

to positional/restricted ones. 

In Chapter 4, we will continue our examination of the novels from 

the period 1930 to 1959. This was a period of great conflict, trauma, 

and hope for the American Jewish community. In the novels examined, we 

will see that the assimilationist theme continues along with a correspond

ing increase in a cultural-ethnic theme. 



CHAPTER 4 

ANALYSIS OF THE LITERATURE: 1930-1959 

The Jewish novel in America from 1930 to 1959 is a novel in 

transition. The writers of the period are primarily second-generation 

Jews. They are in the midst of the struggle to leave the ghetto. When 

they leave it and its poverty, they shed their culture as easily as one 

would shed one's clothes to prepare for a bath. 

The novel of this period shows four separate, yet integrated 

trends. A number of the novels are clear expressions of the anti-Jewish 

attitudes of the period. Those traits which were stereotypical of Jews 

in American life are denigrated, while those traits which can be identi

fied as American are extolled. Another trend involves a series of novels 

which translate specific Jewish values into universal values which are 

applicable to anyone, for example, the transformation of the Jewish con

cept of Tzaddakah, or charity, into the more universal concept that "all 

men should be treated as brothers." A third trend is centered around 

concept of return. The prodigal child returns theme becomes an important 

one. The characters in this trend cannot deal with the personal orienta

tion and the resultant anomie and lack of cultural identity. Therefore, 

the response of the central characters in many novels is to return to 

the origin of their own cultural identity as identified by Jewish cultural 

and nationalistic aspirations. The characters in these novels show a 

direct dependence on the group for support and comfort. 
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Twelve novels were randomly selected to represent this period. 

The sample is: Henry Roth's Call It Sleep (1930J,1 Michael Gold's Jew* 

Without Money (1930),^ Meyer Levins's The Old Bunch (1930),^ Budd 

Shulberg's What UakeA Sammy Run? (1941),^ Sholom Asch's Ecut Rive* (1946),^ 

Saul Bellow's The Victim (1947),® Zelda Popkins's Quiet Street (1951)/ 

Margaret Abram's Awakened (1954),® Saul Bellow's Seize the Day (1956),^ 

Bernard Malamud's The A^litant (1957),^ Jerome Weidman's The Enemy 

Camp (1958) and Charles Angoff's Between Day and Dank (1959).^ 

These twelve novels can be categorized into Types A, B, C, or 

D, as follows: 

Type A Positional/Restricted None 

Type B Positional/Elaborated Call It Sleep 
The Old Bunch (the charac

ters Sam and Joe) 
Ea&t RlveA 
Quiet Street 
Awakened 
Between Vay and Vajik 

Jew-6 Without Money 
Seize the Vay 
The Enemy Camp 

The Old Bunch (the charac
ter, Alvin) 

What Make* Sammy Run? 
The Victim 

Type C Personal/Restricted 

Type D Personal/Elaborated 

Analysis of the Novels 

Call It Sleep 

Henry Roth's novel, published in 1930, is about David Schearl's 

rather unhappy youth in New York City's East Side during the early 1900s. 

The novel flows very much in a Joycean stream of consciousness from 



experience to experience. David's experiences in the ghetto are not 

vague nostalgic remembrances; rather, they give the reader a sense of the 

pain in David's ghetto life. This novel is clearly an example of a 

classical structure, neither attacking Jewish culture (although some 

critics have said the opposite), nor romanticizing it; rather, it attempts 

through verisimilitude, to show Jewish culture as it was at the time. 

David is a sensitive child. He is very closely tied to his mother 

she is the primary focus of his world. Because she cannot speak English, 

she is lonely and isolated. Neither can she find comfort in her marriage; 

her husband is always angry at her, and she is quite puzzled by his 

constant rage. David's father is a brutal, suspicious man who believes 

for some reason that David was really fathered by someone else. David 

is terribly frightened by his father's outbursts of rage towards him and 

his mother. 

David is not able to get much comfort or support outside his 

family either. He tries to make friends, first with the neighborhood 

Jewish boys, and after that fails, with Leo, an older non-Jewish boy. 

Leo ultimately betrays David: he uses their friendship to seduce David's 

cousin. 

David is miserable. He feels guilty about his inability to 

fully respond to the unreasonable demands made by his father. He is 

upset by his inability to comfort his mother. He feels bad about his 

cousin and hurt by Leo. He is lonely without friends. He is angry and 

hurt when he discovers that the naked woman being spied on and talked 

about by the neighborhood boys is his mother. It is an horrid existence. 
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In this novel the focus is ultimately on escape; David wishes 

to escape a world in which all his cherished things are tarnished. In 

many of the novels discussed in the previous Chapter, escape is a 

physical departure by the central character from the point of conflict. 

Escape is either in the form of education, or the achievement of wealth. 

What is striking about Roth's CaJUL It Sle.&p is that escape comes to 

David Schearl in the form of a mystic purification. He will cleanse 

himself and then all his problems will disappear. 

The idea comes to him during a religious lesson. David's mother 

and father reject aspects of Orthodox life, but, nevertheless, they have 

attuned themselves to the rituals and observances basic to Jewish life, 

i.e., Shabbat, holidays and Kashrut. Even Albert, David's father, feels 

the need to bring David into the fold of Jewish life by starting him in 

an Orthodox cheder (school). As his father says, "I mean I'm little 

enough a Jew myself. But I want to make sure he'll become at least some

thing of a Jew himself."1^ 

The story of Isaiah's purification is told during a cheder 

period, when the young boys are reading in Hebrew a passage of Isaiah 

which the rabbi explains: 

But just when Isaiah let this cry—I am unclean--one of 
the angels flew to the altar and with tongs drew out a fiery 
coal. Understand? With tongs. And with that coal, down he 
flew to Isaiah and with that coal touched his lips—"Here!" 
the rabbi's fingers stabbed the air. "You are clean!" And 
the instant that coal touched Isaiah's lips, then he heard 
God's own voice say, "Whom shall I send? Who will go for 
u s ?  . . . .  

But when Isaiah saw the Almighty in His majesty and His 
terrible light—"Woe me!" he cried, "What shall I do! I am 
lost!" The rabbi seized his skull-cap and crumpled it. 
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"I, common man, have seen the Almighty, I, unclean one have 
seen him! Behold, my lips are unclean, and I live in a land 
unclean"--for the Jews at that time were sinful. . . .14 

The exigence which confronts David is how to change things, how 

could he make what is wrong, right. He connects the image of Isaiah's 

purification to the ideas of sacrifice, deliverance, and redemption, 

which are embodied in the Passover song he has just learned. The song 

describes how everything in the world is connected, and that one action 

has reactions all the way to God. David then decides that he is the 

crux of all the misfortunes around him. He feels that if he can purify 

himself, then all will be well. 

The novel's climax is reached with David's attempt to be purified, 

as Isaiah, by being touched by the white light of an angel. David con

nects the light in the Isaiah story with the arcing of electricity in 

the trolley lines. He creates a lighted sword by placing a metal milk 

ladle between the electric tracks. It was this sword that he touches. 

The resultant shock becomes the basis for a most beautiful slow motion 

scene at the end of the novel: 

Power 
Power! Power like a paw, titanic power ripped through the 

earth and slammed against his body and shackled him where he 
stood. Power! Incredible barbaric power! A blast, a siren 
of light within him, rending, quaking, fusing his brain and 
blood to a fountain of flame, vast rockets in a searing spray! 
Power! The hawk of radiance raking him with talons of fire, 
battering his skull with a beak of fire, braying his body with 
pinions of intolerable light. And he writhed without motion 
in the clutch of a fatal glory, and his brain swelled and 
dilated till it dwarfed the galaxies in a bubble of refulgence-
recoiled, the last screaming nerve clawing for survival, He 
kicked--once. Terrific rams of darkness collided; out of their 
shock space toppled havoc. A thin scream wobbled through the 
spirals of oblivion, fell like a brand on water, 
His-s-s-s-s-ed--
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"W'at?" 
"W'ut?" 

"Va'at?" 
"Gaw Blimey!" 

"W'atsa da ma?" 

The street paused. Eyes, a myriad of eyes, gay or sunken 
rheumy, yellow or clear, slant, blood-shot, hard, boozy or 
bright swerved from their tasks, their play, from faces, news
papers, dishes, cards, seidels valves, sewing machines, swerved 
and converged. While at the foot of Tenth Street, a quaking 
splendor dissolved the cobbles, the grimy structures, bleary 
stables, the dump-heap, river and the sky into a single cymbal -
clash of light. Between the livid jaws of the rail. The 
dipper twisted and bounded, consumed in roaring radiance, 
candescent— 

"Hey!" . . ..15 

The poetic monologue goes on until the boy is revived by the doctor. 

David's mystic purification is complete, his deliverance by the 

electricity from the horrors of his guilt and his consequent symbolic 

defeat of his father—he reawakens. This experience culminates in a 

vision of his parents standing together as the policeman brings him home. 

Before him stood him mother, looking tense and startled, 
her hand resting on his father's shoulders, and below seated, 
his father, cheek on fist, eyes lifted, sourly glowering, af
fronted, questioning with taut and whiplike stare. The others 
were gone. It seemed to David that whole ages passed in the 
instant they regarded each other frozen in their attitudes. 
And then just as the policeman began to speak, his mother's 
hand flew to her breast, she gasped in horror, her face went 
agonizingly white, contorted, and she screamed. His father 
threw his chair back, sprang to his feet. His eyes bulged, 
his jaw dropped, he blanched. For the briefest moment David 
felt a shrill, wild surge of triumph whip within him, triumph 
that his father stood slack mouthed, finger-clawing, stooped, 
arid then the room suddenly darkened and revolved. He crum
pled inertly against the cradling arms.16 

So ih the end, David salvages his world through purification, 

deliverance and triumph over those whose control over his life made it 

an unbearable movement of guilt and pain. As he drifts off to sleep, 



it is made clear, somehow, that David will never be the same again. 

He has gone through a mystical transformation. 

The highly positional nature of this novel can be seen in the 

relationship among David, his father, and his mother. David's father 

is autocratic, paternalistic, and easy to anger. David's role as son 

is defined in detail as is Genya's role as wife. These roles parallel 

the traditional Jewish family--yet the family lacks true respect and love 

in their relationship. 

In this novel not only is there a high positional orientation 

toward family, there is also a relatively high use of elaborated code. 

The elaboration is evident in the father's own lack of concern over 

ritual observance except for Shabbat night and Passover. The lack of 

daily religious concern, coupled with the use of a polyglot of English, 

Yiddish, and Hebrew are also signs of elaboration. Finally, the poetic 

form of the final episode of the novel quoted above, shows a great deal 

of elaboration on the Isaiah theme expressed earlier. This poetic climax 

has an almost jazz quality to it--with a syncopated, rhythmic quality 

and an ironic juxtaposition of David's electric fantasy against the 

reality of the street scene. This scene provides an excellent example 

of elaboration. The elaboration in this case is a succinct structure 

which almost pulsates with an ebb and flow of energy. In this case the 

structure generates the energy and dominates any potential individual 

variation. 

In the novel, David began as Type B positional elaborated char

acter, and he remains that throughout. As a Type B character, the exigence 

which confronts him is resolved through a reliance oh the classical form 
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of structure which triumphs over the individual. David's exigence 

involves his guilt over his friends molesting his cousin and his inabil

ity to comfort his mother. His father's accusations and his questioning 

of David's mother about the "real father" of the boy brings on the final 

crisis of the novel. David's exigence of guilt is resolved by his puri

fication on the trolley tracks. In most cases purification would be 

considered an example of restricted coding. In this instance, however, 

it can be considered elaborated because of the individual nature of the 

event. It is an act not tied to an on-going ceremony or ritual, but an 

idiosyncratic act of setting oneself free from sin. David's goal is not 

to help others, but only to absolve himself of sin. 

Jea/4 W-iXhouut iAott&y 

This novel by Gold, published in 1930, is a vast departure from 

both his earlier and later writing. Gold was a writer of the proletariat. 

He wrote a great deal of communist propaganda during his time. This novel, 

although it has elements of the thirties proletarian style, is in general, 

a novel devoid of polemic. As in Catl It Slztp, this novel is a reflection 

of a young boy's relationship with his father in the ghettos of New York's 

East Side. 

The central characters in this novel are Michael Gold; his 

immigrant father, Herman; his immigrant mother, Katie; and his sister, 

Esther. Their story has been told before: ghetto life rich in its 

poverty, death, degradation, pain, and group cohesion. Mickey Gold has 

his gang friends, all of whom are Jewish. He went to cheder and hated 

it--unlike David in Call I £ Slz&p. He respects and loves his father 
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and mother. He lives for his father's stories and free and easy wit. 

Yet little-by-little, he finds himself growing more isolated from his 

friends and his loved ones as his family's poverty worsens. Michael 

quits high school to work and support the family. He moves from job 

to job aimlessly, without relief. His father sells bananas, his mother 

can not work. His adolescence is lived in pain and hunger for stimula

tion. The novel ends with thoughts of suicide, which are resolved by 

his turning first to Jewish mysticism and finally to communism. Within 

the revolution of the proletariat, young Michael Gold finds his escape. 

At the beginning of the novel, the central character has developed 

a strong sense of social solidarity. His family is kind, generous, and 

highly positional. There is ample food and money for small pleasures. 

The father is young, strong, and employed; he loves to tell stories which 

give warmth to the family. Michael says of him: 

. . .  M y  f a t h e r  w a s  a n  u n u s u a l  s t o r y - t e l l e r .  H a d  h e  r e c e i v e d  
an education, he might have become a fine writer. I envied him 
then, and I envy him yet, his streak of naive genius. For years 
he soothed my little sister and me to sleep with his delight
fully fantastic tales. They were inexhaustible; each night 
there was a new one, told in the darkness against the evening 
throb of the tenement. Some of the stories haunted me, they 
colored all my childhood. Years later I read them with amaze
ment in a book. They were nothing more or less than the 
Arabian Nights. But my father had not learned them out of a 
book. He had heard them from the lips of professional story
tellers in Oriental market-places, or from Turkish and Roumanian 
peasants.17 

Besides his family, Michael also has a group of friends, a gang, 

upon which he can depend for support and to which he gives his support. 

There is a special kind of loyalty one gives to a gang. The gang acts 

as a protector of sorts against the horrors of an impoverished life in 

ghettos of the East Side. Yet even the gang is defenseless against the 
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ghetto environment. His friends are destroyed, one by one, by the 

environment. His friend Joey is killed by a trolley, his friend Nigger 

is turned into a criminal by the local police, and the young women around 

him are turned into whores who are supported by Tammany Hall pimps. 

His family, too, is not spared from destruction. Economic and 

health conditions force his father from his painting job; the fumes 

from the lead in the paints have poisoned him, and he has fainting spells. 

His father begins to peddle bananas from a push-cart to make ends meet, 

Michael's mother grows ill, and his sister freezes to death while looking 

for scraps of wood to burn during a winter storm. Not only has his gang 

begun to break apart, but his family is on the verge of extinction. 

Michael wants to find some sincerity and authenticity in his 

world, yet all he finds is cheapness, cruelty and decay. His teachers 

feel he could be a writer if he goes to college, but he quits school to 

help feed his family. He tortures himself with guilt over his failure 

to help his family and his gang. He is bitter because he has to take 

demeaning jobs to put a bit of food on the table. Michael changes from 

a positional character to a personal one—from a person who feels he is 

a part of a structure to a person who feels betrayed and alone, one who 

tries to control a decaying world. 

Finally, at the end of the novel, he accepts Communism as his 

means of triumph over a social system which is cruel and indifferent 

to him and to his family. The ultimate crisis if faced by Michael in 

the burning inferno of an incandescent mantel factory; he approaches 

complete anomie. The place is a virtual Dante's Hell, replete with a 

human torturer called Monkey Face. Michael's quest for money has led 
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him directly into Hell. He is at his wit's end, near suicide, when at 

the end of the novel he hears a street orator: 

At times I seriously thought of cutting my throat. At 
other times I dreamed of running away to the far west. Sex 
began to torture me. I developed a crazy religious streak. I 
prayed on the tenement roof in the moonlight to the Jewish 
Messiah who would redeem the world. I took up with Nigger 
again. I needed desperate stimulants-, I was ready for any
thing. At the age of fifteen I began drinking and whoring 
with Nigger's crowd. 

And I worked. And my father and mother grew sadder and 
older. It went on for years. I don't want to remember it 
all; the years of my adolescence. Yet I was only one among 
a million others. 

A man on an East Side soap-box, one night, proclaimed that 
out of despair, melancholy and helpless rage of millions, a 
world movement had been born to abolish poverty. 

I listened to him. 

0 worker's Revolution, you brought hope to me, a lonely, 
suicidal boy. You are the true Messiah. You will destroy the 
East Side when you come, and build there a garden for the 
human spirit. 

0 Revolution, "that forced me to think, to struggle and to 
1 i ve. 

18 
0 great Beginning! 

Now the movement is complete. Young Michael had moved from social 

solidarity with a highly elaborated and positional family structure to an 

isolated, personal structure with a developing restricted code, i.e., the 

language of the revolution. Michael has evoked what Douglas has called 

"the romantic triumph of the individual over the structure" by his escape 

into the worker's revolution. Through this escape he has in very sense 

attempted to control what had become for him an increasingly uncontrol

lable world of pain and poverty. Michael's escape is romantic because 

of his focus on individual goals and constraints over those of the 
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controlling society. He may later turn to a more positional restricted 

or elaborated form, but at the moment of change at the end of the novel, 

he is most certainly acting as an individual who has triumphed over his 

social structure. 

The great difference between Jem Without Momy and CaM.lt Sleep 

lies in their respective conclusions, although the difference is of a very 

narrow nature. David's escape is in an individual mystical experience. 

He remains in an elaborated linguistic setting, speaking on many levels, 

using many vocabularies to justify his way of life. Michael's escape, 

however, was to move to a new social structure. He goes from an elabor

ated code similar to David's, to the restricted code of the worker's 

revolution. David does not break from his family and its structural 

constraints, but Michael moves gradually from his family's warmth into 

his own individual and personal isolation. When these two novels are 

compared, what emerges is two completely different perspectives on the 

ghetto and American life as it affected these young people. 

The Old Bunch 

There is not one central character, but eleven male and eight 

female characters in this novel who form the Old Bunch in Chicago of 

the twenties and early thirties. (The novel moves from 1921 to 1934.) 

All of these characters are second-generation, American-born young Jews. 

Their affiliation with Jewish religious life is minimal at best. Many of 

these young people have rejected completely Jewish ritual, and they ridi

cule it. As a substitute for Jewish ritual observance, Jewish values and 

ethics, some of the characters move to socialism, materialism, toy with 
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Christianity, or take on the mantle of Jewish nationalism. Of the 

nineteen characters, only one finds solace in his Judaism. 

Not all of the characters in the group are fully developed by 

the author. Levin focuses primary characterization on three male members 

of the "bunch,": Sam Eisen, the son of a buttonhole maker, who becomes 

a lawyer; Joe Freedman, the artist and free spirit of the group, whose 

father owns a flop house on State Street; and Alvin Fox, the restless one, 

who moves from ideology to ideology until he takes over his father's fold

ing chair manufacturing company. 

Some of the feelings these young people have toward Judaism is 

expressed in a Seder held at one of their homes. In this long passage, 

we see them mocking the Seder and, at the end, Sam's reaction to their 

game. 

"C-o-n 
S-t-a-n-t-i-n . . 

the radio was going, as they entered. Thelma was dancing with 
Manny Kassell, and there was a strange couple dancing. Ev, 
who looked ravishing in a flowing white gown that concealed 
her condition--though there was nothing as yet to conceal--came 
rushing toward them. Phil introduced them to the strangers, 
Mr. and Mrs. Mcllwain, who were dying to see a Jewish Passover 
ceremony. 

The maid passed around cocktails, and little caviar canapes 
on matzoth. 

"Aren't they wonderful!" Mrs. Mcllwain cried, examining the 
canapes. "Passover or no Passover, I think that's an awfully 
smart way to serve caviar." 

"They're awfully cute," Li 1 agreed. 

"Darling, you must tell me where to buy this—what do you 
call it?" Mrs. Mcllwain said. 

"Matt-zote," Ev carefully mispronounced the word and giggled. 
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"Say, this don't taste like bathtub gin to me," Manny 
comically complained of his drink. 

"That's real prescription stuff," Phil admitted. "I'm 
afraid you'll have to put up with it, as Ev has been using our 
bathtub lately." 

They laughed. . . . 

. . . "Will you men stop talking politics!" Ev laughed, and 
steered them into the dining room. 

"Oh, Ev, it's too cute for words!" Li 1 screamed, seeing 
the table. In the center was a layer cake, and atop it was a 
doll in a flowing robe, with a long white cotton batting beard 
stuck to its cherubic chin. Moses! 

"Do you get it?" Thelma tittered. "What's it supposed to 
be?" 

"Moses on the Mountain?" Mrs. Mcllwain ventured. 

"Un-uh." 

"I got it! If you can't eat bread, eat cake!" Manny roared. 

"No fair, you knew!" Ev cried. 

The place cards were the cleverest things! Each card was a 
cut out of a biblical character, only Ev had fixed devilish little 
short skirts over the long gowns of the women characters, and put 
derby hats on the men. But the most comical thing she had done 
was to get pictures of movie stars and paste their faces on the 
biblical figures .... 

. . .  O n  e a c h  p l a t e  w a s  a  c o m i c a l  h a t  o f  t h e  s o r t  w o r n  a t  N e w  
Years parties. 

"You see, good Jews, always wear skull caps or some kind of 
hat at the table on Passover," Ev explained to the Gentiles. 

"Don't get the idea this is a real service," Phil said, "We 
just decided to do this our own way for a change." . . . 

. . . Now the wine went around. Phil had secured some real 
Chianti, with the straw basket around the bottle. 

"Just like a regular Seder!" Lil cried as the maid served the 
first dish, consisting of hardboiled eggs cut up in salt water. 

"What do you call this?" Mrs. Mcllwain inquired. 
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"Charokis," Ev promptly responded, anglicizing the word 
beyond recognition. 

"How did you ever know about all this stuff?" Lil said, 
awed. "My mother used to make a kind of a seder, but I would 
never dream of trying it myself!" 

"Kid, you'll never guess where I got the directions," Ev 
said. "There was a complete Passover menu in Prudence Penny's 
column!" 

"No!" . . . 

. . . "Oh, Lil, make him (Lil and Sam's son, Jackie) ask the 
four questions!" suggested Thelma. 

"That's right, that's what he's here for!" Philip explained 
to the Mcllwains. "Of course we're not doing this in proper 
order or anything, but at a real seder they follow the Haggadah, 
that's a sort of book of procedure, and the youngest son of the 
house asks the traditional four questions, and the head of the 
household, usually the grandfather, reads the responses." 

"Surprise!" Ev said, and she produced a Haggadah, printed 
in both Hebrew and English. This curiosity was passed around, 
everybody explaining to the Mcllwains that the Hebrew was read 
backwards instead of up and down, like Chinese. They studied the 
booklet respectfully. 

"Oh, you know what I want to sing!" Thelma cried, "Chad gad yo! 
We always used to sing that when I was a kid!" She turned the 
pages. "One kid, one kid for two zusim!" She began. The wine 
was affecting her noticeably, her cheeks were flaming. "Chad 
gad yo! Chad gad yo!" 

"Doesn't that come at the end of the meal?" Ev said. 

"What's the difference!" 

Manny began to sing with her: "Chad gad yo! Chad gad yo?" 
The maid brough in an immense, sugar-baked ham. Squeals and 
titters. 

Manny picked up a curled streamer that lay near his plate 
and blew noisily. The red crepe paper shot across the table and 
cropped over Sam's ear. 

"The four questions, the four questions!" Lil insisted. 

"All right, you read them for Jackie, and Phil will answer 
them!" Ev said. 
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"Now, Jackie, look." Li1 showed himthe lines in the book. 
"You say what I say—ready?" 

Jackie nodded eagerly. 

"Why ..." 

"Why." 

"Is this night ..." 

"Is 'is night." 

"Different ..." 

"Diffrunt." 

Sam heard his son piping and, glancing across at the book 
in Lil's hand, suddenly remembered the Hebrew words: "Mah 
nistanoh halaylah hazeh . . .?" as he had used to say them, 
awed, and the grave answering intonation of his grandfather. 

"From all other nights?" 

"Fmallothnights." Jackie stuck out his hand for a reward. 

"Because this is April 4," Phil answered," and every other 
night is another night." 

Their guffaws rattled the glassware. 

Sam got up. 

"You'll have to excuse me," he managed to mumble, as he 
made for the door.19 

This mock seder is a superb example of the transformation of a 

restricted code into an elaborated one. The highly symbolic ritualistic 

Passover seder becomes totally devoid of meaning, yet, also takes on 

other meanings in the mocking behavior of those around the table. 

It is in this seder that we see a primary example of the 

professional category of Douglas' cosmology at work. Highly personal 

and highly elaborated, each of the symbolic foods and rituals are mocked in 

a manner which makes the symbol and ritual ambiguous. The meanings that 
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the individuals at the seder place upon the seder symbols are as varied 

as the participants. 

For Sam, the behavior of those at the table, when juxtaposed 

against the vision of his own reading of the "four questions" and his 

father's serious reply, becomes unbearable. Although Sam feels no 

real attachment to the symbols of the seder, he does have strong feelings 

about his family and his father and grandfather. The Passover ritual is 

his connection with that concrete familial image. To mock the seder is 

to mock the image of his family and even the image he has of himself. 

Sam, in that moment of rebellion against his friends and wife comes 

closest to joining a highly postional area of the Douglas grid. Sam puts 

aside his individualism for a moment to enter into the restricted world of 

his father. It is that move which eventually creates enough conflict to 

cause Sam to divorce his wife and change his law practice from defense of 

big money real estate to the defense of socialists, laborers, and the 

poor. 

This is not an isolated incident for Sam. A prior experience 

underlines the closeness and warmth of the positional family structure and 

moves Sam into the restricted code for a very brief moment. The individual 

becomes less important than the group, and the patterns of interactions 

clearly show the dynamics of this social action. It happens to him at 

his wedding, right after the ceremony, while the guests are congratulating 

the young couple: 

Maze! Tov! Mazel Tov! Good luck, the older folks cried, 
beaming, triumphant. And in the turmoil of red faces, wet 
mouths, Sam found himself momentarily embracing his mother. 
That moment pulled clear of the turmoil, like a word caught 
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out of a jumble of sound. He felt her fingers pressing, 
clutching against his back, while her strained face, on which 
he seemed to see each separate grain of powder, pressed toward 
him. In that moment all the strangeness that a fellow felt 
about his mother: a mother always in the kitchen, or scrubbing 
the floors with her sloppy skirt tucked around her thick waist, 
a mother with straggly hair and a voice continually quarreling, 
complaining, ordering: all the strangeness vanished, and she was 
just a Jewish moma, tearful and joyful like the kind Vera Gordon 
portrayed in the movies, just a Vldciuhz mamak. She was sniveling 
and at the same time laughing at him. H-Lh, hMi, nu, mzin zun, nu, 
Sam, zaZl z&ua mit gtic.k, you should be happy! she sputtered, and 
then with a gush of feeling their faces pressed together, and Sam 
kissed his mother on the mouth, feeling her steamy, flabby lips 
trembling under his mouth, trying to press back, hard. 

His father, too, not knowing just what gesture was right for 
this moment, put out his hand, to shake hands."Well, good luck, 
Sam, good luck!" It was as if he were going off on some exploit, 
higher than his old man ever dared. Mr. Eisen's squinty eyes 
blinked, and his free arm made a fumbly half-abashed gesture 
of embracing his son, which he changed to a kind of pat on the 
back. "Be happy." . . . all of a sudden the whole family felt 
together, and very dear to each other . . ..20 

The ritual of marriage in this scene is an expression of the restricted/ 

positional category. Not a word is uttered by the central character in 

the scene—Sam. Yet, a great deal is said between Sam, his parents, and 

the whole family by the event and its ritual. A whole world of tenderness, 

closeness and inner warmth is communicated without words, because the 

event itself becomes its own form of communication. Non-verbal communica

tion is strong, while verbal communication is extremely simple because 

small words have intense meanings for each of the individuals in the 

interaction. This scene is an almost perfect example of a restricted 

code. 

When the marriage scene is compared to the mock seder, it becomes 

evident that mocking the seder ritual represents for some of the partici

pants an expression of their individuality against the will of the 
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collectivity. By mocking the ritual, they are able in many ways to 

separate meaning and sense from ritual and ceremony. In opposition to 

the conflict between individual and collectivity, the marriage ceremony 

becomes a cojoining of the individual and the collectivity through a co-

joining of meaning and sense. The marriage ceremony provides Sam with 

an intense experience of unity with the continuity of Jewish familial exis

tence. Thus, the mock seder involves a clash between restricted ritual and 

elaborated mockery, and the marriage ceremony involves a developing sense 

of unity between individual and group through a cojoining of meaning. 

Sam is not alone in his fleeting but strong positional sentiment. 

The character of Joe Freedman becomes a part of that ethnic rediscovery 

expressed in Ludwig Lewisohn's UZand Within. Joe manifests his Jewish-

ness by developing a "Jewish creative and artistic" statement in sculpture 

and the plastic arts. Joe's family is not exceptionally religious. Yet 

his father is a believer, and the holidays are observed. However, Joe's 

first real thought of Judaism occurs at college, not at home. 

Joe's Jewish feeling is sparked by a young reform rabbi, head of 

a local college Jewish youth group sponsored by B'nai B'rith. Rabbi 

Waller's stories have their effect upon Joe—they plant in him a respect 

for the strength of the Jewish will to survive, The rabbi's 

. . . stories of yiddish yarns were inexhaustible, and in 
each there was that characteristic Jewish twist, that humbled 
arrogance, that irony of the servant who secretly knows himself 
to be superior to his master. Gradually, as he talked, he threw 
ini'more serious touches, and he worked back to earlier wars, to 
stories of Jews who starved and maimed themselves to evade military 
service in Russia, and further back, to stories of Jews in times 
of the Inquisition, to stories of Kiddush ha Shem, when whole 
cities of Jews were burned by Crusaders, and back further, to 
stories of false messiahs, and the Jew named Reubeni who sought 
to gather an army and recapture Palestine . . ..21 
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These stories act as an initial catalyst upon Joe, whose 

self-concept is in flux. He begins to focus his artistic talents less and 

and. less on universal concepts and more and more on the specific and par

ticularistic elements of Jewish life, through Jewish art. This particular

istic response to the worldexpressesitself for Joe in his response to a 

visit to the place where Joseph Trumpeldor, a hero of Zionism, was killed 

in Palestine. The experience is described in the following passage. 

In that barn, the leader of the commune, Trumpeldor, a one-
armed veteran, had held off the band of attacking Arabs. 
Trumpeldor and two young women had lost their lives .... 
Through the years, this incident had grown into a legend, as 
typical of all the dangers and hardships of settlement, of the 
treachery of Arabs, of the struggle against isolation, disease, 
the hero, Trumpeldor, who had fought in the barn, singlehanded, 
wounded, against the whole party of attacking Arabs, and held them 
until the colonists could gather and save their settlement. 

"Why don't you make a stone to him memory?" Shlomo asked. 

Why not? Already Joe felt in his blood something of the deep 
wild hatred of the enemy, call him Arab, call him some universal 
adversary: all that was against Jewish settlement in this land. 
You had to be here to know it, to feel this primitive stubborn urge, 
born in these stones. He had already schemed the rugged figure 
of a man, a monument to the settler of these hills; now he saw 
him as a hero, too; as Trumpeldor, the national hero. 22 

It was in the character of Joe, the artist, that the image of return 

to the fold becomes clearest. Joe is not discovering religion, but rather 

a Jewish nationalism and a love of Palestine. In form and substance, Joe 

is transforming his newly found cultural pride into the classical structure 

of a sculpture. The sculptural statue of Trumpeldor is for Joe an elabor

ated statement of his solidarity with his new friends in the kibbutz and 

his newly found ethnic pride. This combination of elaborated code and 

familial social solidarity is classical in its force. Universal concepts 

are there, but it is the particularistic nature of the meaning embodied 
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in the statue of Trumpeldor on the hill of his death which is important 

to Joe. His positional, elaborated stance was detailed: 

"I don't mean that the Jews are more important than other 
people." Joe said. "But somehow I feel, as everyone who comes 
there feels, that there is a destiny in that land. I'm not re
ligious but you know that the premonitions get into you, they 
seem to be in the very air of Palestine. . . 

He felt his ideas become beautifully clear now, and flowing 
out of him with a rhythm as sure as the pulse of the ship upon 
the sea. "Perhaps I really believe as you believe, perhaps in 
the long-run everyone believes alike, and wants the same thing--
peace, and a kind of communism. And in Palestine, you get 
feel that the world has always converged on that spot, and 
the Jews have always been the bringers of every big idea of 
religions, and communism is like a religion, you get to feel 
that the next movement of the world may again come through 
Palestine, it may be communism brought to the world through 
the Jews perfecting it, living by it in Palestine."23 

Alvin Fox, the third character examined here is the son of a 

wealthy folding chair manufacturer. Alvin is a misanthropic character 

who searches for his identity. He moves from playboy, to rabbinic student, 

to Christian mystic, to communist, and finally to moral cynic. 

In this search Alvin increasingly suffers from a loss of self, 

almost a sense of anomie. He is caught between the need to know himself 

and his fear of finding that self. Each time he closes in upon some form 

of commitment or solidarity with a group or idea, he wavers from it because 

at the heart of his quest is a major flaw of self-doubt. Alvin describes 

himself: 

"If I want to be a rabbi it's because there's good money 
in it and I can lie as well as any other rabbi." (Alvin) 
declared. And in that instant he saw himself as a rabbi, 
preaching morality to a swank congregation, and going around 
seducing their wives; a suave Jekyl-Hyde personality, in whom 
those forces that tend toward the poles which for want of 
better terms we call good and evil, were always tenuously bal
anced so that his soul forever quivered like a ball suspended 
between two magnets.24 
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Alvin is beginning to see himself and describe himself in terms 

of the professional category. His view of the world is wholly self-

oriented. The language that he uses to express his ideas becomes more 

and more elaborated, and his world view becomes increasingly universal. 

He is fighting his Jewish self with his own universal proclivity. Alvin's 

step-by-step rationalization of his own separation from his elaborated 

positional Jewish code system enables him to put on the mantle of an elab

orated personal system. In the process, he destroys the links with his 

friends, with his non-Jewish wife, and with his religious heritage. 

Gradually as he read, Alvin saw himself tending to make 
excuses for the Arabs, saw himself looking for reasons on their 
side. It was his own contrariness, he knew. It was his desire 
to beat his conscience, to convert his sense of guilt into a 
sense of justice. . . . 

. . . When he went to bed he sometimes lay rigid, tight, tight 
with his own inner conflicts, and as his mind picked over the 
arguments between Arab, Jew, communist, capitalist, imperialist, 
nationalist, he would dream that beneath the shouting and the 
turmoil of these forces, he heard the ceaseless, yearning call 
that the great Chassidic rabbis heard, the home-calling from 
those ancient lands. . . . 

. . .  H e  h a d  m i s s e d  o u t  o n  e v e r y t h i n g ,  m i s s e d  h i s  c a l l i n g  w h e n  
he had the chance to be a rabbi. Yes, the old messiah illusion, 
but every man had it, why shouldn't he? And why couldn't he have 
become a leader, a bringer of peace to the modern Jews? Instead, 
here he was at twenty-six, adrift, a parasite, getting checks from 
home, playing around with arty furniture designs when what people 
wanted was folding bridge tables.25 

Alvin's interactions are increasingly marked by negative responses— 

a conscious desire to separate himself from those around him. Whether 

this isolation can be considered as a response to his Jewishness cannot 

be determined precisely. What can be stated is that Alvin becomes increas

ingly concerned as the novel progresses with personal considerations at 

the expense and denigration of positional considerations. Even in the 
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relationship between Alvin and his father there is a lessening of the 

positional characteristics which mark the earlier interactions. As Alvin 

moves progressively into personal characteristics, a coldly professional 

tone begins to enter into the interactions between the two. His father, 

although still somewhat respected for his role as such, is looked upon by * 

Alvin as a stumbling block to Alvin's professional desires and creativity 

as a furniture designer. 

Of all the characters in this novel, the characters of Sam, Joe, 

and Alvin are representative of the number of perspectives evident in 

Jewish America at that time. Sam represents a growing revival of interest 

in Jewish culture, arts, and the effort to trace one's roots. Alvin repre

sents a trend toward personal considerations to the detriment of the social 

system—a trend which was beginning to develop in the previous Chapter. 

Interestingly, not one of these characters is overly romantic. All three 

are expressing either classical elaborated or professionally elaborated 

characteristics.. 

What Makzi Sammy Run? 

Schulberg's novel is really the story of two individuals—Sammy 

Glick and A1 Mannheim. Glick is the protagonist of the story, and Mannheim 

is the story-teller. Sammy Glick is a brash aggressive young Jew, who 

moves quickly from the East Side ghetto to copy boy to Hollywood mogul by 

using people without mercy. Sammy escapes the ghetto and has little re

gard for his religious father, mother, or brother. A1 Mannheim, the 

character who acts as story-teller is also Jewish, but he grew up as the 

son of a rabbi in a small New England town. He is gentle and concerned 

for others. The nature of his interaction with most of the characters 
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in the novel is positive. The novel consists primarily of Al's quest to 

answer the question expressed in the title: what do<u make Sammy run? 

Therefore, the novel is a socio-psychological character study. 

A brief comparison of the two characters may help to delineate 

their relationship. Glick is brash, aggressive, loud; Mannheim is quiet 

and reserved. Glick is concerned with power and success as measured in 

weekly salaries, clothes, shoes, and possessions—both human and non-human. 

Mannheim is concerned with authenticity, sincerity, and honest relation

ships. Glick wants sex; Mannheim wants love. Glick is alone, an isolate 

with no friends. Mannheim is one of the bunch and concerned enough to 

go against the system to help them. Glick is a professional who is concerned 

only with technique; Mannheim is a romantic who tries to maintain his 

individualism over the demands of the social structure. Glick is first-

generation American Jewish; Mannheim seems to be second-generation. 

The pattern of Sammy's interactions can be effectively illustrated 

in the folloiwng dialogue which takes place after an important phone call 

to an agent in California. 

"Sammy, were you scared?" 

"It's a funny thing, Al," Sammy said in the most quiet voice 
I had ever heard inhim, "I'm scared now, all right, God-damn scared. 
I got scared the second I hung up. But I wasn't scared when I called 
him. I didn't even think about being scared." 

I leaned forward. I felt closer to him then than I ever had 
before. For just a moment his guard was down. "What were you 
thinking about, Sammy?" He murmured as if he were talking to 
himself. 

"I was thinking about me. I kept thinking nothing but me. 
I just kept saying Sammyglicksammyglick over and over inside my 
head and it kept growing louder Sammyglicksammyglicksammyglick. 
I quess that don't quite make sense, does it?26 
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This overwhelming onanism of Sammy Glick is the key to the 

motivating force of the novel. Glick is speaking a highly elaborated 

personal code. There are no moral or social boundaries in his world to 

constrain him except those created by his own need for self-preservation. 

As he moves from uncouth copy boy to columnist to movie magnate, he changes 

his language and his style just as a reptile would its skin. His concern 

is not for the substance of his interactions, but rather for the detail 

of technique and style of his utterances. 

A1 Mannheim differs remarkably from Sammy in his code, as the 

following passage illustrates. 

On the way home I stopped in "21" and had a drink by myself, 
somehow hoping to find an answer to Sammy Glick at the bottom of 
my glass. I didn't want to hate Sammy too quickly because I wasn't 
a hater by nature. I usually tried to find some reason for liking 
everybody. That had always been my favorite luxury in life, being 
able to like everybody. I suppose that could be traced back to my 
heritage, in a small New England town where life was always peace
ful and friendly, and where my father, the town's only rabbi, had 
led a life of community service and true Christ-like gentility 
that had won him Middletown's approval and genuine respect. . . . 
My father's life message of tolerance was imbedded too deeply in 
the undersoil of my adolescence for any Broadway cynicism to wipe 
away entirely, and sometimes at the most ridiculous moments the 
words of my father would return to me, phrased in the dignified 
Biblical language that had become his everyday speech, though I 
believe the wording was his own: "Try to love all your fellow men 
as you do your own brother, for the Lord placed all men upon the 
earth that they might prosper together." 

Mannheim's reference to love, respect, tolerance, etc., suggests a 

personal restricted code. Each of those words is symbolic of a special 

perspective which Mannheim held. This perspective acts upon him as a 

constraint, yet that constraint is not tied to any special social structure. 

The constraints Mannheim places upon himself are personal expressions of 

the boundaries of his world; they are influenced in part by his image of 

his father. 
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From this brief description it is evident that Mannheim can be 

identified as a restricted/personal character, while Glick is an elaborated/ 

personal character. For both, Judaism has only an ancillary importance, 

yet it is in the religious area that the difference between the two men is 

most pronounced. 

In the following passage, we see Glick's perception of Judaism 

clear expressed: 

The Sammy Glick I met when I first came to Hollywood was a 
cream-puff compared to the one with whom I now found myself caged. 
He was still in his early twenties but no sign of youth remained. 
The little knives of ambition had already begun to cut lines into 
his face and the way he hunched over his cigar somehow suggested 
middle age. 

"Sammy," I said, "at the rate you're going you'll die of old 
age before you're thirty." 

He planted himself so close to me that I instinctively backed 
away. His voice spat in my fact, "listen, you son of a rabbi. 
When I want sermons I don't have to listen to amateurs. I can 
buy tickets for the big shots in the racket—like Wise or Magnin. 

I tried everything I could think of to break him down, 
flattery, nostalgia, the brotherhood of man, the camaraderie of 
the newspaper game and even, as a last resort, the need of Jews 
to help each other in self-defense. 

"Don't pull that Jewish crapola on me." Sammy said. "What 
the hell did the Jews ever do for me? Except maybe get my head 
cracked open for me when I was a kid." 

. . . Sarnny took his eyes away from me only for a moment, but 
it brought relief. He looked past me, almost thoughtfully, as 
thoughtful as a man rushing through life like Sammy could ever be. 

"Jews," he said bitterly and absently. 

28 
"Jews," he said, like a storm trooper. 

This passage points out, as the rest of the novel suggests, that 

Sammy is doing all he can to escape from his past. He has escaped from 

the East Side ghetto, his family, and his family's name—G1ickstein--as 
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well as all the other traits and remnants of that existence. Sammy's 

Judaism is a major focal point for his hatred. He blames the condition 

of his early life on his father and his father's religion. The answer to 

Mannheim's question, what makes Sammy run? is that he ran to escape poverty, 

degredation, and to escape he is willing to trample upon his family, his 

friends, and his religion. 

Mannheim's reaction to his own brand of Judaism is vastly different 

from that of Sammy: 

- The synagogue was a bare, shabby place, airless with all the 
windows shut, where forty or fifty men, mostly aged and bearded, 
faced east to the Holy land, humbled themselves before their 
fierce, demanding God and wailed their songs of endless sorrow. 
I stood there swaying with them, but only mechanically, for I 
was raised in a reformed temple that these traditional religion
ists would spit upon, and in recent years I had even strayed 
from this watered-down Judiasm, occasionally doing lip-service 
on the holy day now but coming to believe that if love for your 
fellow man is in your heart you need no superstructure to dram
atize it for you. And if it isn't, no God and no church can 
put it there. So I stood there swaying and wondering. What is 
a Jew? The anthropologists have proved it is not a race, since 
the only scientific category is the Semitic, which includes 
Arabians, Assyrians, some of the most fervent anti-Jews in the 
world. And if it is merely a religion, all Jews like me would 
have to be excluded. And if it is only a unit of national 
culture it is withering away in America, for the customs and 
traditions that the Glicksteins brought over at the end of the 
nineteenth century may have been inherited by Israel (Sanmy's 
brother) droning in his yarmalka at my side, but were thrown 
overboard as excess baggage by anyone in such a hurry as his 
younger brother.29 

Within this passage, spoken by Mannheim, there is a transformation 

of the particularistic value system within Judaism into a more universal -

istic one—not the rejection of Judaism that Sammy exhibits. The core of 

Judaism is narrowed and reduced by Mannheim to a single universal concept: 

"love of fellow man." 
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In the end, the conflict between Glick and Mannheim, with respect 

to their individual views of Judaism, is only one of gradation. Sammy Glick 

rejects his religion for his new god--success for Sammy Glick; Mannheim, 

although he does not reject Judaism outright, he transforms it into a 

universal homily. That homily emphasizes the restricted nature of his 

character; it is at the heart of his value and boundary system that love 

yourfellow man becomes the overwhelming constraint. 

Shulberg's character, Sammy Glick, exhibits an almost perfect 

Type D cosmology: highly personal and elaborated. He expresses a desire 

for personal success, often at the expense of others, and he is completely 

alone. This Type D cosmology is all the more stark because of its juxta

position to the Type C cosmology expressed by Mannheim. 

Ecu>t RiveA. 

Basic Jewish values made universal is the basic theme of Asch's 

novel. The major character is Irving Davidowsky. Irving is supported by 

his mother and believes that money is the most important thing in life. 

This belief is not shared by his father, Moshe, nor his older brother, 

Nathan. The family is split between the traditions of Moshe Wolfe 

Davidowsky and Irving's materialistic concerns. It is a conflict between 

positional and personal orientation—classical and romantic positions which 

are symbolized in the clash between Mosha Wolfe and Irving. 

Irving is the crux of much of the conflict in the novel. His 

personal frame of reference is evident throughout much of the novel. An 

example is: 

"What are you interested in? In Socialism? Like your brother 
Nathan? 
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"Socialism don't mean anything to me." 

"What does mean anything to you?" said Uncle Maloney. 

"This!" Irving rubbed his thumb over the first two fingers 
of his hand. "Money. When you've got money in your pocket, you've 
got politics in your pocket too. If you haven't got it, you've 
got nothing. . . ."30 

This serious, one-sided statement from a very young man is viewed as 

strange by the adults who heard it. "A practical youngster" was their 

response. 

There is a strong clash of values in the family. Moshe values faith, 

i.e., a belief that by studying and observing Jewish law, one can live with 

some sense of well-being, whether spiritual or material. Through this 

strict adherence to the will of God he feels intimately interconnected 

with a social structure, he finds solace in the knowledge that he is not 

alone. Moshe expresses what Douglas identifies as a primitive form, highly 

positional with regard to family, highly restricted in the use of language, 

and general behavior. Moshe does not need much to explain or justify his 

existance: his existence is justified by being there—nothing more needs 

to be said. He is so involved in the positional family structure that he 

is completely willing to sacrifice any personal goals or desires he has to 

take care of Nathan's crippled son. 

Irving is the complete opposite of his father's personality and, 

therefore, in placement on Douglas' grid. He fits into the professional 

category. Irving's statement about money is evidence of his quest for 

success. Later that quest becomes an obsession. He has no concern for 

others unless they might be able to benefit him. Irving's success ultim

ately leaves him bereft. Completely alone, separated from his father and 
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brother, and later his wife and child, his only human comfort comes from 

his mother, who is in reality a kindred spirit. 

The ultimate break between father and son is evidence of the strength 

of the conflict between restricted and elaborated codes. The following pas

sage involves the restricted code of the sabbath and Irving's desecration 

of it. Irving arrives late for the beginning of the Sabbath meal. 

. . . [he] sat down at the table and started on the fish and 
noodle soup his mother put before him. 

"Without saying grace? Without reciting a blessing? Right 
from the street to the table! This is the Sabbath!" said 
Moshe Wolfe, unable to control his anger. 

"What about it? For other people the Sabbath is the best 
day for business!" 

"I don't want to hear about other people and what other 
people do! In this family the Sabbath is the Sabbath, and we're 
going to observe it like God-fearing Jews!" 

"Whose stopping you from observing it?" Irving asked looking 
at his father, his spoon halfway up to his mouth. 

"You're stopping me! My own son is stopping me! My son 
brings home the pagan street up into the Sabbath table." 

"Well, what do you want me to do? Do you want me to move 
out of the house?" Irving looked straight at his father's face. 

"What do you want, Moshe Wolf?" Deborah chimed in. "Do 
you want to make America over? The boy has just brought fifteen 
home! Fifteen dollars!" Deborah held out the bills for Moshe 
Wolfe to see. 

"I don't want his money! I don't need it!" Moshe Wolf fumed. 

"You don't want it, uh? And how will you pay the bills? You're 
the good natured kind; you give credit to every good for nothing 
who asks for it. If it weren't for the money Irving brings home 
we'd not be able to make ends meet." 

"I won't sell the Holy Sabbath for a few dollars, do you 
hear! If he wants to live in this house, he's got to be home 
on Friday night in time for the Sabbath!" 



"Look, Pa," Irving said earnestly, "People like us, living 
in all this poverty, without enough money to pay the rent 
haven't any right to neglect such a good time for business as 
Friday evening and Saturday. First let's make a living, then 
we can celebrate the Sabbath!" 

"Are you teaching me how to live my life?" Moshe Wolf 
demanded sternly. 

"I'm not teaching you, but don't you teach me. I pay for my 
board and lodging." Irving replied. "And from now on I' going 
to do as I please. And if it doesn't suit you, Pa, maybe it 
would be better for me to move out. I'm sorry, but I can't help 
it. I want to be my own boss."31 

Again, spiritualism versus materialism—primitive versus professional; 

restricted versus elaborated; particularistic versus universalistic--the 

conflicts build to a crescendo of argument in the interaction between 

father and son. The rejection of the traditional rituals which form the 

boundaries of a religious person's ethical world are at stake here. The 

simple sentence, "First let's make a living, then we can celebrate the 

Sabbath" is a declaration of war, a traumatic reordering of cultural 

priorities which ultimately provide the exigence which must be overcome 

in the course of the novel. The author's blending of restricted/positional 

and elaborated/personal characteristics forms a hybrid ethical system. 

This moderation of the extremes is brought about by Nathan, the crippled 

son, and Mary McCarthy, Irving's Christian wife. Nathan modifies his 

father's traditional point of view by adopting universal Jewish views of 

God, faith, work, etc., to the plight of working people in general. Mary 

modifies her husband's extreme hatred of things Jewish and religious in 

general by a more narrow focus on the spiritual needs of their son. 

The amelioration of two extreme points of view is a partially 

successful means for the characters to find resolution to the exigence 
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which confronts them. The exigence between father and son is further 

resolved when Irving accepts his brother's universalized Jewish concepts, 

which have already become acceptable to Moshe. Having done that, Irving 

is able to justify an end to the strike against his shop by application of 

the Jewish concept of decency toward one's fellow human beings as a ratio

nale for ending sweatshop labor. 

These two forms of reconciliation of the individual and the 

systemic goals and constraints in overcoming exigence lead to the recon

necting of family ties. Moshe is reunited with his son and wife; Irving 

is reunited with his father, brother, wife, and child. In his return to 

his family, Irving moves into a positional control system. His code 

remains elaborated, yet as his exigency is resolved, he changes from an 

"I" focus to a "we" focus. 

Thz (AccXun 

In Bellow's novel, there is a stark transformation of a particular

istic viewpoint into a universal one. The central character is Asa Leventhal, 

a middle-aged, bourgeois American Jew. Leventhal's ability to act is crip

pled by guilt. He imposes upon himself a sense of impotence and paranoia 

that overwhelms his every move. His self-doubt is so pervasive that it 

enters into his whole interactive pattern of communication with others. 

As he searches for a job, anger permeates Leventhal, and another 

trait is exposed which is allied to his self-doubt--aggressiveness. 

He began in a spirit of utter hopelessness. The smaller trade 
papers simply turned him away. The larger gave him applications 
to fill out; occasionally he spent a few minutes with a personnel 
manager and had the opportunity to shake someone's hand. Gradually 
he became peculiarly aggressive and, avoiding the receptionists, 
he would make his way into an inner office, stop anyone who 
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appeared to have authority, and introduce himself. He was met 
with astonishment, with coldness, and with anger. He often grew 
angry himself. They were frightened, he observed to Harkavy, 
when you got out of line, out of the proper channel. But the 
channel led out the door. How could they expect you to stay in 
IT?32  

And so through his anger Leventhal further alienates himself from 

society and from those potential employers he wishes to work for. He 

becomes a person who is alone and separate. "He had almost fallen in with 

that part of humanity of which he was frequently mindful (he never forgot 

the hotel on lower Broadway), the part that did not get away with it—the 

33 lost, the outcast, the overcome, the effaced, the ruined." Then his 

luck changes—a job, a wife. Leventhal develops a new sense of being, 

but underneath there remains the paranoia, the guilt, and the doubts. 

Leventhal's Jewishness has little meaning for him, but his col

leagues remind him that he is Jewish. Again, this is always under the 

surface and is never truly apparent until Leventhal's confrontation with 

All bee. 

Allbee is an acquaintance of Leventhal's who, not only has lost his 

job, but also blames Leventhal for it. As the story progresses, it becomes 

evident to Leventhal that he may indeed have had a part in Allbee's dis

missal, though that part is probably only incidental. In Leventhal's 

mind, Albee is definitely anti-semitic, yet Leventhal compulsively permits 

himself to be put upon by Allbee. Leventhal becomes a willing victim who 

readily accepts guilt, which may or may not be deserved. In the following 

scene, after a long peroration on Jews, Allbee stares at a picture of 

Leventhal's wife and begins to cry. Leventhal asks about Allbee's wife. 

"She's dead," replied Allbee. Leventhal's tone fell even 
lower as he said, with a resonance of horror. 
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"Dead? Oh, too bad, I'm sorry. ..." 

"So you should be. So you should be." The words seemed to 
have been brought up from All bee's chest as if they had been 
stored there and were now dislodged and uttered irregularly be
fore he could hold them back. 

Leventhal concentrated on them, averting his face--a charac
teristic of his when he was puzzling something out. He did not 
understand what All bee meant. 

"Of course I should be," he murmured, not quite aware that 
he was acknowledging a charge. The things that had happened 
to him in the last two days and made him acutely responsive, 
quick to feel... .34 

The generalized guilt which is felt by Leventhal is all pervasive, 

for Leventhal has become separated from his roots of family and culture. 

Added to that separation persecution for his Jewishness is that much more 

poignant. The title of victim is truly all inclusive: he is victimized 

not only by those around him but by himself. Leventhal's communication is 

marked with indecision, frustration, and anger, all of which saps his will 

and further isolates him. 

Leventhal's cosmology may be summed up in the following passage: 

. . .  h e  h a d  j u s t  r e c a l l e d  a  v e r s e  h i s  f a t h e r  h a d  l i k e d  t o  
repeat: 

Ruf mir Yoshke, ruf mir Moske, 

Aber gib mir die groschke. 

"Call me Ikey, call me Moe, but give me the dough. What's 
it to me if you despise me? What do you think equality is to me 
if you despise me? What do you have that I care about except 
the groschen?" That was his father's view. But not his. He 
rejected it and recoiled from it. Anyway, his father had lived 
poor and had died poor, that stern, proud old fool with his 
savage looks, to whom nothing mattered save his advantage and to 
be freed by money from the power of his enemies. And who were 
the enemies? The world, everyone. They were imaginary. There 
was no advantage. He carried on like a merchant prince among his 
bolts and remnants, and was willing to be a pack rat in order to 
become a lion. It gave Leventhal a pain to think about his father's 
sense of these things. . . .35 
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Leventhal's father, though impoverished, deals with those who 

would make him a victim with arrogance and contempt. Asa Leventhal, the 

decultured, de-Judaized Jew who is assimilated into American culture can no 

more act toward the anti-semitic Allbee with anything other than guilt 

than he can act toward anything in his life. He had been brought into an 

American culture without his Jewishness, so he can only be apologetic, 

angry or frustrated for not being to others what he wishes he could be. 

In the sense that he lacks a clear idea of self, Leventhal is a victim of 

not only Allbee's anti-semitism, but his own which is contained in his 

feelings of guilt for being a Jew. 

Asa Leventhal's immediate exigence is to rid himself of Allbee, 

yet Leventhal's true exigence is to rid himself of the Allbee within him

self and at that he never succeeds. He remains a victim of his inner torment. 

Bellow succeeds, though, ir, .noving Leventhal's victim status from a particu

laristic Jewish trait to a more universal exigence. That all men are in 

some way victims, as Leventhal is a victim, might be considered one of 

the themes of this novel. Leventhal is a modern Sisyphus—he rolls his 

rock of guilt up that hill, but is never able to get rid of it. 

In summary, The. Victim contains elements of a highly personalized 

control system: Leventhal becomes an almost totally anomic person, alien

ated from friends, acquaintances, and wife. Leventhal utilizes an elab

orated linguistic code, has almost no ritualistic communication, yet has 

to make exceptionally difficult explanations to others to make himself 

understood. Often he does not succeed. His sense of guilt begins to 

eat away even at his indignation against Allbee; his concern with his 

professional work—all suggest that Leventhal is a Type D character within 

the confines of the Douglas grid. 
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QuA.&t S&ie.dt 

This novel by Zelda Popkin was published in 1951 and is one of 

the first works which deals with an American's response to the creation of 

the State of Israel. The character of Edith Hirsch was born, raised, and 

educated in Boston. Her husband is an immigrant from Russia, who becomes 

a Doctor in the United States. After they are married, they both leave 

for Palestine. 

The action takes place in Jerusalem, from February 1948 through 

July 1948. The characters are Edith and Jacob, their children, their 

neighbors, numerous unnamed soldiers, and an American Jewish flyer. The 

exigence which confronts the characters is survival in the face of armed 

violence, starvation, and general physical and emotional deprivation. 

Those hardships are overcome through belief in the right and justness of 

the nation they are fighting to create, by dependence upon strongly posi

tional family structure, and by conscious sublimation of individual desires 

and concerns for those of the greater society as embodied in the State. 

Edith, American-born and educated, grew up in a place where 

individual personal needs took precedence over other concerns. To be in 

Palestine in 1948 meant a completely different life. Why was she there? 

This question is answered: 

Her glance slanted down, toward the Old City walls, surrounding 
King David's Tower, the Dome of the Rock, the Church of the Holy 
Sepulchre, the Wailing Wall. Her throat swelled. This vista, 
she thought, is my well, is my spring. It makes a poet of me. 
This is why I am here. My hand, my heart to Jerusalem. There 
lies heart, inside those gray walls. Ironic and strange, the 
heart of the Holy City is a mighty stone fortress built by a Turk! 
From King George, you can't see the mortars and shining new guns. 
You can't see Glubb's Arab Legion. You can't see the reeking 
f i l t h ,  t h e  c r o w d e d  m i s e r y  a n d  h a t e .  F r o m  t h i s  d i s t a n c e ,  i t ' s  
easy to think holiness.3b 
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The umbilical cord between Edith and Jerusalem is the land and what it 

represents. The view from the hill overlooks the Old City and permits her 

to see herself in relation to an image of life which is in part only on 

the surface. Underneath the images are the warts which are recognized, 

but not emphasized. Within this passage are the connections between 

Edith and the social structure which she has had a hand in creating. 

The strength of this social structure becomes evident in the 

following passage which emphasizes the historical continuity of Edith's 

1 i f e: 

. . .  O n  t h e  w i n d o w  l e d g e s  w e r e  f o o t - h i g h  g l a s s  j a r s ,  b l u e ,  
pale green, opalescent white, blown wafer-thin and preserved 
for two thousand years beneath desert sands. . . . 

. . .  O n  t h e  t a b l e ,  t h e  b o o k s h e l v e s ,  t h e  r a d i o  c a b i n e t ,  s t o o d  
ewers, bowls, plates of lustrous old copper or tin. The 
shades of the lamps through which electric light streamed were 
of venerable parchment, the clay menorah on the bookshelf of 
the Maccabean period. 

Living thus, with the old and the new, Jerusalem's thousands 
of years in one room. Edith derived her own confort, the 
assurance of life's continuity, that man lives forever through 
what he creates, the work of his hands as well as his loins. I, 
Edith Hirsch, in Rehavia, am dusting a pitcher from which some 
woman who lived in a goatskin tent may have poured wine for a 
shepherd or warrior or even a high priest. And it stands on a 
radio cabinet out of Boston's Filene's. I, Edith Hirsch, have 
given a daughter and son to this land. Here their seed will 
flourish, bringing forth children and children's children, a 
stream widening to feed the parched wilderness, so that new 
life may spring. We are immortal, Jacob and I, because Dinah 
and Teddy were born in this land.37 

It is evident from this statement that Edith's concept of society 

with such a deep tradition provides for her a clear sense of identity. 

This is a person who is not alone; she has tied herself to thousands of 

years of past history, as well as to the future. In this passage, she 

becomes, a connecting link between the past and the future and has a clear 
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distinct role. She also sees herself as an active participant—not just 

passively accepting her place—and responds to her role and the roles of 

her husband and children in that ongoing cultural timeline. 

To understand how pervasively that tradition leads to a singular 

sense of duty and responsibility, we must examine Edith's son Teddy's 

resonse to a request from his American Aunt to come and stay in Boston 

while the war is fought: 

" . . .  Y e s ,  t e l l  h e r  I  w i l l  b e  p l e a s e d  t o  c o m e .  .  .  .  S o m e t i m e  
when I have more time." He took up the atlas again, making a 
pretense once more of hunting for Boston's place on the map, 
but banged the book shut, impatient with it and looked squarely 
at her. "I could not leave now," he said. "The Land needs its 
people. Children are people. Look how much Asi and I can both 
do. . . . " 

"Today, we were reading Gideon in school," he said. "We were 
reading what God told him to tell the people before the big -8 

battle. 'Whoever is fearful and afraid let him depart. . . ." 

Duty, responsibility, ties to the land, a sense of tradition, a 

connection with thousands of years of the past, these are all concepts 

missing from American Jewish literature. These are the ideas and images 

which are at the center of American patriotic literature. Even literature 

in the early 1900s which expresses the yearnings for tradition did not 

contain the social force which encompasses the characters in Zelda Popkin's 

novel. Sholom Aleichem and Abraham Cahans' early novels tied tradition to 

religion and Jewish law. They contain a spiritual and mystical force which, 

although strong for those who believed and who maintained some tie to 

Eastern Europe, is insufficient for those Jews who feel God betrayed them 

at Auschwitz. For those Jews, as for many American Jews, the interconnection 

between Judaism and the land is a strong basis for the creation of a new 

Jewish social order, not necessarily tied to a concept of God, but 
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certainly connection to the land by the four or five millennia of Jewish 

existence on it. 

This kind of social development suggests a very restricted code, 

yet this is. not the case. The characters in this novel are in both a 

highly positional control system and an equally strong elaborated code. 

Each of the characters has a cormiitment toward developing and maintaining 

their integration into society. They place little importance on ritual 

as a form of communication. They each use an elaborated code simply be

cause they view their individual selves as important, yet integrated into 

society. They do not see themselves as pawns to be manipulated; therefore, 

they spend a good deal of time reconciling, through discourse, their 

individual desires and constraints with the society's desires and con-

strai nts. 

In Qalzt Stfi&eJ; Popkin captures the highly positional family 

structure, the concern with the greater good, and with duty and honor in 

a newly created society. The elaborated nature of communication adds 

infinitely to this polyglot. Ultimately the classical form become para

mount as Edith loses first her friends and then her daughter for the sake 

of the survival of the state. The dilemma of deciding which is more 

important—the child or the state—disburbs Edith long before the death of 

her daughter. 

. . .  I n  t h e  h i l l s ,  o n  t h e  B e t h l e h e m  R o a d ,  A r i e h  l i e s  i n  a  
fresh grave. 

Arieh. 

Frightening and full, the dilemma came flooding. 

The same thing can happen to us. Which do I want, my child 
or a State? Always, I have wanted a Homeland, this Nation, This 
State. Must I buy the State at the cost of my child? 
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I am not alone. Every mother whose child ever served in a 
war, asked that question as well. Yes, I wish the world safe 
for democracy. But do I wish more the living child of my flesh? 
Yes, I want Hitler, and all he stood for wiped off the earth. I 
love freedom, but I love my child. . . .39 

In the end, the dilemma is resolved: the needs of the state and 

the social order take precedence over the individual needs of a mother and 

a child even over life itself. Edith's daughter is killed fighting. For 

Edith, the dilemma is now dissipated. In what might be described by some 

a serious feat of rationalization, Edith reveals her whole-hearted commit

ment to the State to a young American flyer who had loved her daughter. 

In a dialogue between Edith and this young man, A1 Brody, this total 

involvement and commitment to the social order becomes clear. 

"She paid you a great compliment, speaking English with you. 
That was one of her quirks. Out of hate of the British, she 
wouldn't speak English, though she knew it perfectly well. 
Her mother was born in Boston, you see." 

He nodded, "She told me that. It struck me queer. There 
was nothing Boston in her." He paused. "She belonged." He 
said. "She belonged right where she was." 

"Yes," her mother said softly. "There's that about our 
children. They belong. They know they belong. It makes a 
great difference when you know you belong." 

He bent toward her, his words, tumbling over each other. 
"That's it. That's the crux of the thing, belonging, knowing 
where you belong. Now, I, me, we—" he drew a deep breath— 
"American Jews, expecially American Jews, where do we belong." 

"Here." Her index finger pointed down. "You belong here."^ 

The characters in Popkin's QaLzt S&izeX are not alienated, isolated, 

solitary beings, rather they feel part and parcel of a social order, a 

family structure, and of a land were tradition is traced back thousands of 

years. These characters use an elaborated code to traverse cultural, lin

guistic, and religious differences, yet all are tied by a common language, 

Hebrew, and a singlular devotion to the land they stand on. 
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In this novel the exigence of survival is not overcome by escape, 

wealth, or social power. Survival is accomplished by standing fast on 

those social and cultural interconnections and fighting against those who 

might attack them. This method of overcoming their exigence is at the 

core of Popkin's novel. 

Truth and duty are emphasized; the cardinal sin is failure to 

respond to the needs of the social structure. Each character is an active 

participant, has an individual identity, yet still responds to the roles 

of others. Finally, throughout the novel the classical form of triumph 

of the structure over the individual is paramount. 

Awakzmd 

This little-known novel by Margret Abrams is one of the most 

interesting and different novels of this period. It is one of the first 

novels of this period to deal substantively with a character intimately 

connected with Jewish law, lore, and life. The central character in 

Awa.k2.md is Rabbi Kurt Rosen. In most of the preceding novels, rabbis 

are portrayed as old wizened men with qualities which vary from saintli-

ness to villainy. Meyer Levin in Thz Old Bunch portrays one character as 

a young reformed rabbi; except for this portrayal and a few other smaller 

pieces, a whole novel had never centered around a rabbi as the hero. 

Abrams seems to have opened the door for numerous fictive works positively 

portraying the rabbi which came out during the sixties and seventies. 

Kurt Rosen and his wife Ellen are immigrants from Germany who 

escaped just prior to the German invasion of Poland. Kurt had been a 

chief rabbi in one of the regions of Germany. Rosen has a doctorate in 
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religion from the University of Berlin; he is a great man dumped in the 

middle of Texas. 

The point of conflict in this novel is centered on a young boy 

just being prepared for bar mitzvah. Davey Levinson, the son of Sam 

Levinson, has been brought up by his father as an assimilated Jew. Sam 

does not wish his son to be discriminated against. His perception of 

survival is to be manly and American. Judaism for Sam is all right, but 

not when it becomes an underlying value belief system. Sam wants his son 

to have a more universal value system. 

Sam is able to effectively implement his goal until Rabbi Rosen 

arrives. When the rabbi begins to instruct Davey to prepare him for his 

bar mitzvah, he begins also to instruct Davey in Jewish history and culture 

and religion. Davey begins to see that there is an alternative to his 

father's world. That alternative is Jewish pride. Thus the conflict in 

the novel centers around whose concept of survival is the best--the father 

or the rabbi--assimilation or knowledge of one's self and pride in that 

knowledge. 

The community in which the Rosens find themselves is primarily a 

second-generation community with a small number of first-generation Jews. 

Most of the community is somewhat assimilated into the American culture. 

The congregation is divided between reformed and orthodox persuasions. 

There is a certain amount of intermarriage and some small element of anti-

semiticism, although most of the gentile community is quite tolerant. 

Sam Levinson does not want anyone or anything to call attentiion 

to his Judaism. He is not ready to separate from it, but on the other 

hand, he wants his Judaism to fade sufficiently into the background so 
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that the non-Jewisn community will not notice it. For Sam the new rabbi 

flaunts Judaism before the world thereby defeating all his hard work at 

hiding it. 

He'd always been proud of being a Jew, Sam Levinson told 
himself fiercely; he'd never tried to run away from it. And 
what was troubling him now, he kept asking himself. It all 
seemed to have something to do with Davey. . . . 

Davey wasn't self-conscious--that was the most important 
thing. He never expected anybody to snub him, and nobody ever 
did. He went to all the parties, played on all the teams, belonged 
to the clubs and made the honor societies at school. . . . 

. . . I wish the hell the rabbi wouldn't speak always of Germany. 
This isn't Europe; things are different here. He's making every
body so damn conscious of Jews as Jews. He's forcing us right 
back into the ghetto. . . . 

. . . After all, this is America. Sometime I feel like the Jews of 
our generation have perpetuated the 'legend of differentness' by 
feeling it too much in their own blood. Maybe it's as much self-
inspired as superimposed. Maybe Davey's generation, by not feel
ing it, can refute it.41 

Sam's vision is a clear one: separate oneself from that which 

caused the discrimination in the first place, not from the discriminator. 

Sam sees the cause of his torment in Judaism and "old world" traditions.. 

It is his perception of the world that changes what might have been a 

positive act of self-confirmation into a self-conscious act. In Sam's 

opinion, to call one's attention to the fact that someone is Jewish is an 

insult. His concern is that "making everybody so damn conscious of Jews 

as Jews" will force others to point at him and say "Jew" and thereby destroy 

the elaborate facade he has created to protect himself against discrimination. 

The conflict between Sam's chameleon attitude and the rabbi's 

direct approach becomes clearer in the following passage: 

"Rabbi," Sam began, "there's something we must talk about. 
You've been here with us only a short time, and it strikes me 
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you haven't quite got the feel of the way we Jews in America 
fit into things." 

"What gives you that impression, Mr. Levinson?" Kurt 
inquired, almost solicitously, as if he were inquiring about 
some infirmity of his caller. 

"Rabbi . . . the things I'm getting at. . . is all these 
talks. So much about the Jews of Germany. ..." Sam hesi
tated. "You're forcing us right back into the ghetto!" he de
clared, remembering the phrase he had used to Herman Morris. 

"You're forgetting one thing, Mr. Levinson," Kurt Rosen 
told him, "the Jews of Germany did not live in a ghetto. They 
enjoyed as much prestige as you enjoy here in America. They 
were leading men in every field—government, science, art, 
finance. 

Sam Levinson was getting red in the face. "That makes it 
even worse! It's as if you were drawing a parallel for every
one to see . . . the Jews of Germany . . . the Jews of the 
United Sates." 

Kurt looked dispassionately upon the anger of the visitor. 
"Mr. Levinson, if there is ... as you say . . . any parallel, 
it is only that people in America must be very zealous in guard
ing their liberty . . . that they must realize that the loss of 
one man's liberty is the loss of every man's liberty." 

Sam Levinson stood up, he banged his fist on the desk top. 
"Rabbi, you don't need to give me a sermon. Or maybe you do! 
Give me any sermon you like, but soft-pedal what you say to the 
goyimI"42 

Sam's concern is with the outward appearance of Jewishness. His 

form of escape is to homogenize himself so he can blend into the back

ground. In the person of the new rabbi, he is confonted with a block to 

the self image which is his means of survival. To maintain his method of 

survival Sam has to get rid of the rabbi. 

Sam's escape route requires the formation of a very interesting 

restricted code. When he deals with those outside of the synagogue or his 

family, he shows minimal attention to his Judaism. He masks his true feel

ings from others who might be non-Jewish. Sam even teaches this restricted 



109 

code to his wife. 

. . . Her face, Sam suddenly realized, was always full of 
emotions tumbling over each other, clouding her beauty. 

"Don't show so much in your face," he told her a little 
gruffly. 

She laughed. "How do you keep things out of your face? 
she asked him. 

Sam considered, "Draw in ... like breathing. Look . . . 
you draw a breath in and its life. You let it out again and 
it's gone in the air . . . nothing. It's the same with the 
things we feel. You draw them into yourself and they're life. 
Let it all out . . . and it's gone . . . nothing!" 

Myra laughed again, but gently. 

"Look ..." Sam said suddenly. Close your eyes and 
think of snow . . . just think of snow falling." 

" . . .  S e e , y o u  c a n  h a v e  a  p r i v a t e  l i f e , "  h e  t o l d  h e r .  
"It doesn't all have to be right there in your face for any 
goddamn fool to see!" 

Once Sam Levinson had taught Myra to wear the mask of her 
own beauty, he could not escape her. And the mask had covered 
all the bright feeling which he knew existed . . . but which 
other people did not know . . . and he had never been willing 
to let her emerge from behind that mask again.43 

This passage is evidence of a fascinating use of restricted code 

to illuminate an aspect of non-verbal communication. That illumination 

becomes a simple device to place boundaries around the information expressed 

in oral communication and also those bits of information expressed in the 

non-verbal expression of the face and body. Linguistic restriction of this 

nature does not act like that in the primitive category; rather the simpli

fying of the communication between individuals restricts that communication 

and may even become a factor which debilitates future communication. 

Strangely enough, a more open form of communication takes place 

between the rabbi and Davey Levinson, as Davey is being trained for his bar 
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mitzviah. Before his training began, Davey was no different than any other 

of the boys his age. This was as his father had wished it. But Davey's 

awareness of himself and his heritage grows during his training. Another 

factor which facilitates the process is the prejudice of some of his own 

peers. Those young people begin to connect Davey Levinson with his Jewish-

ness. Davey is beginning to believe that the taunt of being a Jew is 

meant for no one else in the world but him. The following dialogue takes 

place betweten David and the rabbi on the subject of discrimination. 

"Davey, the next time you have this trouble, tell them you 
are proud of being a Jew. Say to them, 'Without Jews, you would 
not have your own Christianity. We gave you the Old Testament 
which is three-fourths of your Bible. And we Jews gave you 
Jesus; he was a Jew. So if you say again that you have to tol
erate Jews, you forget that without Jews there would be no 
Christians.1 . . . That is the answer to give, Davey." 

Davey nodded, "Rabbi, there is something else," he said "What 
you were saying, that people have to respect each other . . . 
what good does it do us to know that, if people don't knew it, if 
they don't want to know it." 

"Davey, if a problem looks too big, there's just one thing 
you can do--make it small enough that you can handle it." 

"I don't know what you mean." 

"There's nothing you can do to make all gentiles respect all 
Jews. But there's a lot you can do to make the gentiles you know 
respect Davey Levinson." 

"But that's just it! they used to like me. Until I got up in 
class and said that.about people respecting each other . . . and 
now they don't like me anymore." 

Davey," he said, "if the problem is still too big, we can make 
it smaller still." 

"How?" 

"We can narrow it down to one ... We were talking about 
respect--how do you feel about Davey Levinson? Do you respect 
him for taking a stand on what he believed? After all, Davey, 
everything begins and ends with one. Respect begins and ends with 
self-respect."44 
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Sam's reaction to the problem facing his son is very different. 

Sam begins to feel the loss of his son to the rabbi and a path to Jewish 

self-pride. This causes him to devalue himself also. His son refuses to 

turn to him for aid and comfort in his moment of pain. Because of this, 

Sam also finds himself feeling a recurring horror, against which he had 

created his restricted code as a protection in the first place. He is in 

despair, . . When they see me now, they don't think Sam Lzvimon, they 

think Jew/' Sam told himself. But the parallel experience had not drawn 

45 
father and son closer together; they looked at each other as strangers." 

In this scene, the father who has raised his son with the techniques 

of personal control is confronted by a son who has moved out of his sphere 

of influence and is enacting a personal achievement which is alien to the 

father. And so Sam had sown the seeds of his own separation from his son. 

Davey .gradually accepts more aspects of religious ritual and increases his 

ability to articulate with regard to his Judaism and moves quickly into an 

elaborated sphere. Davey moves into a sphere greater than that of the 

family's social structure—the world of Jewish peoplehood. He challenges the 

underlying assumptions of his father's personal world, and accepts the 

assumptions of the rabbi's world. In Davey's newly found elaborated code, 

we see him focusing on a greater awareness of the demands of the social 

structure and upon himself as an individual. Davey also becomes aware 

that he might not be able to adequately, respond to those demands. 

Kurt Rosen, the rabbi, puts the problem confronting Davey much 

more succinctly: " . . . No Ellen, perhaps you have taught him the most 

important lesson of all--that he can't run away. There are a great many 

people who must learn that being a Jew isn't something you can run away 
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from. But the more sensitive, they have to learn that it isn't something 

you can run away with. Whatever it can mean it has to mean it here and 

now."46 

In sum, this story is not about movement from primitive or classical 

traditions to romantic or professional; rather, this is a is movement from 

romantic to classical categories. Sam has developed his personal control 

system so well that he is able to train both his wife and son. He, there

fore, has control over that which he ultimately, as a second-generation 

Jew, is trying to escape—his Jewishness. 

Yet he fails because his son begins to utilize the same personal 

control system to achieve his personal-oriented goal of being bar mitzvahed. 

Davey becomes a member of the social structure of the Jewish community 

as represented by the rabbi. Therefore, he substitutes a positional role 

as a member of Jewish society for the personal control system of his father. 

Thus, we see a movement from the romantic to the classical, from the re

stricted to the elaborated and from the personal to the positional. 

A barrier of communication develops between father and son, both 

on the cognitive level and on the emotional level. They now live in 

separate worlds which necessitates a change in one or both of them to 

bring them together again. 

S&lze. tivi Va.y 

Tommy Wilhelm is the central character in this novel. He is 

beset by self-doubt, by a wariness about himself as well as those around 

him. He does what he feels is the worst for himself, as if he has an 

unconscious desire for self-destruction. He desires to escape family and 

troubles, but he cannot make the separation from his wife and children 
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complete. He wallows in a half-way existence between his family and his 

lover. Wilhelm successfully submits to an excruciating interpersonal 

analysis which leaves him with nothing but raw soul. In a sense, Tommy 

Wilhelm is somewhat romantic: internally differentiated, interpersonally 

fragmented trying desperately to control an environment that is becoming 

rapidly more unstructured. Wilhelm's world is literally collapsing and 

he caused that collapse when he left his job for ego reasons and because 

of his love affair with another woman. 

Wilhelm is not like any other characters discussed thus far. 

Rather than moving from a traditional or primitive perspective into roman

ticism, he moves from his father's clean cold world of objective profes

sionalism into a chaotic world of romanticism. Dr. Adler, Tommy's father 

is a man alone, who wishes to remain alone. His cardinal virtue is 

success. He is embarassed by his son's failures, and so to compensate, he 

brags to his friends of his son's past successes. He refuses to feel 

guilty for his son's condition—for guilt would be a sin in his cosmology; 

as he says, "I can't give you any money. There would be no end to it if 

I started. You and your sister would take every last buck from me. I'm 

still alive, not dead. I am still here. Life isn't over yet. I am as 

much alive as you or anyone. And I want nobody on my back. Get off! And I 

47 give you some advice, Wilky. Carry nobody on your back." 

Wilhelm denounces his father's world and looks for a spiritual 

w o r l d .  H e  i s  h u r t  b y  h i s  f a t h e r  a n d  i s  r e j e c t e d  b y  h i m  i n  t u r n :  " . . .  H e  

behaved toward his son as he had formerly done toward his patients, and it 

was a great grief to Wilhelm; it was almost too much for him to bear. 

Couldn't he feel? Had he lost his family sense?"^ 
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Tommy Wilhelm separates himself from his father, changes his name, 

does not complete his college education, and does what even he feels is 

worst for him. But nothing helps; he feels a growing alienation and 

loneliness. There is no one to turn to. The pressure is building in him, 

until in the dining room while arguing with his father, he says to himself: 

"  . . .  I ' m  s o  c h o k e d  u p  a n d  c o n g e s t e d  a n y w a y ,  I  c a n ' t  s e e  s t r a i g h t .  W i l l  

I ever get out of the woods and recover my balance? You're never the same 

49 afterward; trouble rusts out the system." 

Tommy is severed from his father by indifference, disconnected 

from his cultural roots--he has nowhere to turn. He is a very different 

character from Davey Levinson, yet there are some similarities. Davey, too, 

is cut off from his father in a personal control system, but in his case, 

there are alternatives to reach out for. For Tommy, there are no alterna

tives, except those suggested by Tamkin, the con artist. For Tommy, Tamkin's 

monetary solution proves to be a disaster, but within it are the seeds of 

his future survival. 

"The purpose is to keep the whole thing going. The true 
soul is the one that pays the price. It suffers and gets sick, 
and it realizes that the pretender can't be loved. Because the 
pretender is a lie. The true soul loves the truth. And when 
the true soul feels like this, it wants to kill the pretender. 
The love has turned into hate. Then you become dangerous. A 
killer. You have to kill the deceiver." 

. . .  H e  r e a l i z e d  t h a t  T a m k i n  s p o k e  f a u l t i l y ,  b u t  t h e n  
scientific men were not always strictly literate. It was the 
description of two souls that had awed him. In Tommy he saw 
the pretender. And even Wilky might not be himself. Migkt the. 
name o& ku> thxxz 6out be the. one by uiklck bu old gtiand&athzA had 
caZtzd kon--l/e£ue£? The name of a soul, however, must be only 
that--soul.50 (Emphasis mine.) 

For Tommy, his only hope lies in the discovery of what Tamkin called 

the "true soul." His true soul is his Jewish soul in the image of his 
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grandfather and the name Velvel. Tommy's discovery cannot be utilized 

as he declines further into depression. In the last scene of the novel, 

Tommy Wilhelm is in a funeral parlor, at the funeral of a stranger. During 

this funeral Tommy goes through what might be considered a symbolic death 

of his false soul. There is a suggestion of a subsequent rebirth of a 

true soul in a baptism of tears: "The flowers and lights fused ecstat

ically in Wilhelm's blind, wet eyes; the heavy sea-like music came up to 

his ears. It passed into him where he had hidden himself in the center of 

a crowd by the great and happy oblivion of tears. He heard it and sank 

deeper than sorrow, through torn sobs and cried toward consummation of his 

51 
heart's ultimate need." 

What is that "heart's ultimate need?" Wilhelm has escaped his 

father's lonely world of professionalism into an equally unstable and 

unsatisfactory world of romanticism. His desire is to control a hostile 

and unstructured environment. Yet he fails--just as he had failed in mar

riage, in love, and to achieve success. So too he failed to control, 

ultimately, the end of his life. Wilhelm's only hope to structure his 

environment lies in the limited insight, provided him by Tamkin to look 

at his true soul. Surprisingly, for Tommy, his true soul takes the form 

of his Jewish grandfather's name for him--Velvel. The entire last scene 

suggests that Wilhelm's salvation lies within the Jewish social structure 

of his grandfather--a movement into the classical. If the story had con

tinued, we might have seen Wilhelm enter the area of classical form where 

the social structure predominates over the individual. Although we shall 

never know, the return to the social structure is one alternative to 

Wilhelm's existence at the end of the novel. 
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The A4>.&<Utant 

A year after Bellow's Seize the Day, annother innovative novel 

appeared by Bernard Malamud, The A4&<a>ta.nt. This is the story of a non-

Jew, Frankie Alpine, who is from the west and has visions of St. Francis 

of Assissi. He comes into the lives of Morris Bober, his wife, and daughter. 

After he robs Bober, Frankie attempts to assuage his guilt by working for 

Bober in his grocery. Close ties between Frankie Alpine and Morris Bober 

are developed as the novel progresses. 

Bober is a character drawn in the classical form: he does not 

express any great desire to maintain ritual, but does not in any way attack 

the social structure or even support it. He extol!s the virtues of honesty, 

duty, integrity, and trust. As the novel progresses, Frankie is transformed 

from a self-centered person to an other-oriented one—very much in the 

Morris Bober image. An excellent description of that image is given by 

Bober's daughter: 

. . . The grocer, on the other hand, had never altered his fortune 
unless degrees of poverty meant alteration, for luck and he were, if 
not natural enemies, not good friends. He labored long hours, was 
the soul of honesty, it was like bedrock; to cheat would cause an 
explosion in him, yet he trusted cheaters—coveted nobody's nothing 
and always got poorer. The harder he worked—his toil was a form 
of time devouring time—the less he seemed to have. He was Morris 
Bober and could be nobody more fortunate. With that name you had 
no sure sense of property, as if it were in your blood and history 
not to possess, or if by some miracle to own something, to do so 
on the verge of loss. At the end you were sixty and had less than 
at  th i r ty,  i t  was she thought,  surely a ta l en t .52  

Bober is a person tied so closely to his store and his desire to hold onto 

possessions that he and the store become one. All his daily rituals are 

centered upon and involved in the store, just as all truth and duty are 

expressed through the store. Yet, he hates the store because he has to 

work so hard for so little. Fate or luck or God or all three have a hand 
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in what happens to Bober. The luck Bober's neighbor Karp has is almost 

overwhelming when compared to Bober. Karp worries about being robbed—it 

is Bober who is robbed. Bober wishes for a fire to destroy his store so he 

can collect the insurance—Karp has a fire in his store. Morris Bober is a 

classical man. He has sublimated his life to his role in the social struc

ture (his store). He has very few rituals, except those which surround 

his store. He uses an elaborated code to justify his remaining in such 

an unsuccessful business. 

As the story begins, Frankie Alpine is in an almost professional 

category. He is both alone and a loner. His life's goal is to do something 

worthwhile. He shows an overriding concern for materialism, even to the 

point that he steals from the man he wishes to help. But as the story 

progresses, Frankie adopts more of the grocer's traits. Frankie1s guilt 

becomes pronounced; this guilt makes him reflect upon what Jews are: 

And there were days when he was sick to death of everything. 
He had had it, up to here. Going downstairs in the morning 
he thought he would.gladly help the store burn if it caught on 
fire. Thinking of Morris waiting on the same lousy customers day 
after day throughout the years, as they picked out with dirty fin
gers the same cheap items they ate every day of their flea-bitten 
lives, then when they were gone, waiting for them to come back 
again, he felt like leaning over the bannister and throwing up. 
What kind of men did you have to be born to shut yourself up in an 
overgrown coffin and never once during the day, so help you, outside 
of going for your Yiddish newspaper, poke your beak out of the door 
for a snootful of air? The answer wasn't hard to say—you had to be 
a Jew. They were born prisoners.53 

Later Frankie continues:: "That's what they live for, Frankie thought, 

to suffer. And the one that has got the biggest pain in the gut and can 

hold onto it the longest without running to the toilet is the best Jew. No 

54 
wonder they got on his nerves." But the real key to unlocking his under

standing of what it means to be a Jew is in a dialogue between Frank and 
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the grocer which occurs later in the novel. The following passage is an 

excellent example of an elaborated code in a positional structure. Morris 

Bober has rejected the ritualistic aspects of Jewish law and has battened 

on its essence in his explanation to Frank of what a Jew is. 

"What I like to know is what is a Jew anyway?" Because he 
was ashamed of his meager education Morris was never comfortable 
with such questions, yet he felt he must answer. 

"My father used to say to be a Jew all you need is a good 
heart." 

"What do you say?" 

"The important thing is the Torah. This is the Law~a Jew 
must believe in the law." 

"Let me ask you this," Frank went on. "Do you consider yourself 
a real Jew?" 

Morris was startled, "What do you mean if I am a real Jew?" 

"Don't get sore about this," Frank said, "But I can give you 
an argument that you aren't first thing, you don't go to the syn
agogue—not that I have ever seen. You don't keep your kitchen 
kosher and you don't eat kosher. You don't even wear one of those 
little black hats like this tailor I knew in South Chicago. He 
prayed three times a day. I even hear the Mrs. say you kept the 
store open on Jewish holidays, it makes no difference if she yells 
her head off." 

"Sometimes," Morris answered, flushing, "to have to eat, you 
must keep open on holidays. On Yom Kippur I don't keep open. But 
I don't worry about kosher, which is to me old-fashioned. What I 
worry about is to follow the Jewish Law." 

"But all those things are in the Law, aren't they? And don't 
the law say you can't eat any pig, but I have seen you taste ham." 

"This is not important to me if I taste pig or if I don't 
To some Jews is this important but not to me. Nobody will tell me 
that I am not Jewish because I put in my mouth once in a while, 
when my tongue is dry, a piece of ham. But they will tell me, and 
I will believe them, if I forget the Law. This means to do what 
is right, to be honest, to be good. This means to other people. 
Our life is hard enough. Why should we hurt somebody else? For 
everybody should be the best, not only for you or me. We ain't 
animals. This is why we need the Law. This is what a Jew be-
1ieves." 
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"I think other religions have those ideas too," Frank said. 
"But tell me why it is that the Jews suffer so damn much, Morris? 
It seems to me that they like to suffer, don't they?" 

"Do you like to suffer? They suffer because they are Jews." 

"That's what I mean, they suffer more than they have to." 

"If you live, you suffer. Some people suffer more, but not 
because they want. But I think if a Jew don't suffer for the Law, 
he will suffer for nothing." 

"What do you suffer for, Morris?" Frank said. 

"I suffer for you," Morris said calmly. 

Frank laid his knife down on the table. His mouth ached. 
"What do you mean?" 

"I mean you suffer for me." 

The clerk let it go at that. 

"If a Jew forgets the Law," Morris ended, "he is not a 
good Jew, and not a good man."55 

The important phrase in this passage is, "But I think if a Jew 

don't suffer for the Law, he will suffer for nothing." By connecting one's 

suffering to the maintenance of the social structure, one places pain and 

suffering on a higher level--one gives that suffering a purpose and direc

tion: the acceptance of the Law. In a perverse way, the suffering Morris 

Bober may have gives him some slight pleasure, because he simply understands 

that he is doing as he should, and that the Law gives him a framework for 

leading a "good 1ife." 

Because of guilt, Frank Alpine moves out of his personal category 

into a positional one. Morris provides Frankie with an opportunity to 

gain insight. As Frankie moves from concern with self to concern for others 

and to concern for truth in Law, he moves from the professional category 

to the classical. This move takes place because of his final understanding 
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of his guilt for being the person he is. Frankie's guilt creates in him 

an impetus to rectify those acts which had originally created the guilt. 

After Morris died, Frankie begins to work even harder in the store so 

that he can earn enough money to put Helen through school and help her 

and her mother survive. Frankie discovers the meaning of helping others, 

of giving of oneself, even when nothing is returned. He wants to do more, 

so "One day in April Frank want to the hospital and had himself circumcised. 

For a couple of days he dragged himself around with a pain between his legs. 

56 The pain enraged and inspired him. After Passover he became a Jew." 

It was almost as if Frank Alpine first discovered guilt, then 

suffering, and then the Law; he has met all of Morris Bober's critera for 

being a Jew, so he decides that if he is going to be and suffer what a Jew 

is and suffers, then why not be within Jewish Law? Circumcision is the 

means to establish that covenantal-contractual relationship between Frank 

and his conscience. It is quite easy for this transformation to take 

place—given Malamud's definition of a Jew. The essence of h;.~ position is 

that all men are Jews if they suffer for others and not just for themselves. 

This story shows movement of the major protagonist from a personal 

elaborated thief and bum to a positional elaborated Jew. Ritual is of 

little importance to Frank—but concerns over duty to others (created 

because of his guilt) move him to accept whole-heartedly the demands of 

the social structure. Frank's exigence of loneliness and of being an orphan 

is over. He now suffers for a reason: for others and "for the law." 

Malamud's novel universalizes some Jewish ideals. It is not as 

most of the novels of the period are--a clash of generations. It is also 

different because it does not present Jewishness as something to be 
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demeaned and hidden. Very few writers can write as Bellow and Malamud 

do; they create universal images out of the particularistic concepts and 

rituals of Judaism. They have had an influence on writers who view their 

Jewish heritage in a positive light. 

Vle Enemy Camp 

The central character is George Hurst, an orphan, who grew up on 

the East Side of New York during the beginning of the twentieth century. 

He eventually becomes a wealthy accountant. This all seems innocent enough 

until we see that George has something to hide. As the novel progresses, 

it is apparent that George is Jewish and married to a non-Jew. He grew 

up under the wing of his adopted parent, Aunt Tessie. More than that is 

not revealed until well into the novel. Then the exigence which George 

is desperately trying to overcome becomes clear: his own Jewishness. 

George Hurst leads a double life; he is the best of fathers and husbands; 

he loves his wife dearly. This domestic scene is compared as the novel 

progresses to another George who hates the Christian world with an all-

consuming passion. Not only does he hate this world, which he sees as the 

enemy camp, but he is also in love with another woman (his childhood sweet

heart who is Jewish), but she takes complete advantage of him. He is also 

taken advantage of by his childhood friend, Danny Shaw, who at an early 

age had learned how to deal with the non-Jewish world. 

George's feeling toward his wife and children are marked by tender

ness and caring, but this tenderness is always juxtaposed to a somewhat 

cold objective perception of his situation. 

On this morning, as on hundreds of others that had preceded 
it, the sight gave him a funny little feeling in his heart. On 
this morning, as on hundreds of others that had preceded it, he 
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had to stop for a moment at the far end of the kitchen. Not 
exactly to collect himself. After all, in approximately sixteen 
hours he would be forty years old, he had known these three people 
a long time. But George Hurst always did need that moment to 
adjust himself to the reality of their existence. He couldn't be
lieve, until he lived through the moment of adjustment, that they 
really belonged to him. 

"How did I do it?" an inner voice always demanded. "How did 
I  get a wife l ike this and kids l ike these? How did i t  happen?57 

The feeling that George is play-acting or only living on the boundary of 

reality permeates this quote. He even suggests the need to get himself 

into character or to "adjust himself," as he puts it. George is living a 

chameleon-like life: he tries desperately to make a success of his life, 

while at the same time he tries to control an uncontrollable rage within 

him. We see only suggestions of this rage at the beginning of the novel, 

but signs of it proliferate as the novel progresses. 

As soon as he saw that expression on her face, George 
regretted his words. He had spoken without thought, out of a 
depth of feeling he had not himself suspected. It was a feeling, 
he saw in that unguarded moment of revelation, he could not ask 
Mary to share. Not because she was pregnant, and he didn't want 
to distress her. Nor even because he loved her, and couldn't 
bear to see her hurt. It was simply that his reasons for hating 
her father could never be Mary's reasons. She could fall in love 
with a man named George Hurst. She could marry him. She could 
live with him. She could even think she thought like him. But she 
could never hate like him. To be able to do that you had to be 
born a Hurst. 

George had been careful during the years that followed not 
to give Mary any more glimpses through that unsuspected window 
into that unpleasant room. The years of practice had made him 
skillful as well as careful, so that keeping the window shut had 
become fairly automatic, something that required almost no effort 
at all. On that day of revelation, however, so soon after their 
wedding, he had not yet learned the necessity for being careful, 
and he had not yet had the practice that later made him skillful. 
On that day during the third year of their marriage he had been 
shaken by the discovery that there were things he would never be 
able to tell her. So much so that, for several long, uncomfortable 
moments, he could think of nothing to say.58 
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The hidden world that George cannot speak of is that world of his Jewish 

ghetto past which constantly intrudes into his well-ordered life as an 

accountaint and a suburbanite. George, in his rush to escape the ghetto 

and the pain his friends and loves cost him, has created a highly restricted 

linguistic code with which to deal with those aspects of his past and those 

aspects of his personality which hint at his past existence. Through this 

restricted linguistic code, George is able for a short time to control 

the chaos his unstructured environment would eventually bring upon him. His 

ordered routine, his set pattern of getting up in the morning, the way he 

does business are all artificial means to place structure on what for 

George is a chaotic world. In fact, the whole novel turns upon this linguis

tic code. As its hidden meanings and rituals become evident, it leads to 

the collapse of George's carefully constructed world. 

The end comes in a fateful phone call from his secretary at an 

early hour, which immediately disrupts the very important morning ritual 

George has created to get himself going. Once that disruption occurs, little 

by little other disruptions of the code are perceived. As the disruptions 

increase, his "fear and frustration increase. As the story progresses, 

George becomes more and more unhinged. He begins to remember things about 

his past. For example, he remembers his Christian father-in-law and their 

first meeting. What stands out in George's mind is that although his 

father-in-law hates him for trying to take his daughter away from him and 

for being Jewish, he is sincere and authentic in his approach to George. 

George liked the fact that Mr. Sherrod had not said he was 
glad to see him. He could have done so without giving the con
ventional phrase any special meaning. The fact that he had 
omitted it could have only been deliberate. It showed that 
Mr. Sherrod was not inclined toward the small hypocrisies with 
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which most people smoothed their daily paths. George saw 
that Mary's forthrightness, which he admired, was honestly 
come by. . . .59 

But this memory is only part of what is to unhinge George's highly 

structured world. A question from his oldest client and friend, Nick 

Perrini, brings on thoughts of George's own marriage. Nick's daughter 

is going to marry a Jewish boy; Nick is concerned and asks George, the 

only Jewish person he knows who is married to a non-Jew. 

George hesitated. Not out of respect for Nick Perinni's 
feelings. George hesitated because he was suddenly uncomfor
table about his own. They had sneaked up on him without warning. 
He had not meant to bring his thoughts to this point. He did 
not want to say to Nick that the boy who married Violetta didn't 
know it, but he was embarking on a life-long masquerade. As 
long as he lived, certainly as long as he loved Violetta and 
remained married to her, that boy would be doing things that, 
deep down in his heart, he did not want to do. 

He would drink coffee even though he loathed the taste. 
He'would name his son after Violetta's father even though he might 
hate Nick Perrini. He would be secretly ashamed if he could 
not provide her with a full-time maid. He would cling desper
ately to ridiculous symbols like a grape arbor in the back 
yard because it gave him something in common with the girl he 
loved. He would do all these things, plus a thousand more which 
added up to the answer to Nick Perrini's question that George 
Hurst suddenly did not want to answer. . . . 

"I'll tell you what it's going to be like for that boy," 
George said. "No matter how much Violetta loves him, and 
no matter how much he loves her, and no matter how nice you 
are to him, Nick," George said quietly, "all his life, 
deep down inside, that boy will feel like Joe Louis at a 
white dinner."60 

At the core of this response to Perrini's question is the picture 

of the split in George's own personality. At one moment he loves his 

wife, in the next he hates everything he has to do (or feels he needs to 

do) to maintain that love. George feels that his inner being is subverted 

to maintain the love of his wife. Because of the severe limitations of the 

linguistic code that he has imposed upon himself to keep the hatred 
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submerged, George finds that he is even more alone and isolated. He cannot 

share with his wife the hatreds and prejudices created during his life in 

the ghetto and the torment caused the the Christian world's block of his 

attempts to escape the poverty he sees around him. This prejudice that 

"Jews belong with Jews, and shkutzim belong with shkutzim" is difficult 

to break. 

George is trying to hide from the Gentile world; yet he finds 

himself living in the world he detests. An alien in the enemy camp. He 

creates a ghetto inside himself--a restricted, personal ghetto which enables 

him to escape and triumph temporarily over a social structure that nega

tively evaluates his religious heritage. 

His world is tolerable until he realizes the truth about himself 

He has a cathartic moment during a confrontation with his wife; it is from 

that confrontation that he learns how damaging his idiosyncratic, restricted 

world has been. 

"God damn it," George said, staring around the table toward 
her, "if you don't quit this stupid, crazy talk, I'll " 

Mary backed away, circling the table, keeping it between them. 
"Don't touch me," she said, her eyes wide, her breath coming fast. 
"Don't put your hands on me,—you—you—you." 

"Go ahead," he said savagely. "Say it. You're all the same. 
Every damn one of you. From Mike Gerrity and Eff Eff Schumacher 
right straight up to Sherrods, of Philadelphia. Why don't you go 
ahead and say what you want to say? Why don't you call me a dirty 
kike?61 

It is not hidden now—this inner sense, the feeling that inevitably 

his existence with his wife would come to "that" phrase. His whole being 

and level of language are, in part, a protective mechanism to avoid that 

phrase, "dirty kike," coining from someone he loves so dearly. 
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His wife's response was one of amazement: "... All these years 

you've been thinking that I ? All these years, you've believed I could 

call you that? All these years you've believed I think of you not as some

one I love but as a Jew? That's what you've believed about me all these 

t,62 
years? Her strong reaction to George's incorrect perception acts as a 

catalyst. It breaks through the ghetto walls created by his use of the 

restricted code and enables him to view himself and his wife on another 

plane. The realization that his wife can have genuine feelings for him is 

devastating, because "it has not occured to him . . . that a Gentile could 

want to spend time with a Jew except for ulterior motives. It was even 

more agonizing to learn now, when he had been married to her for almost 

eight years, that this Gentile has never thought of him as a Jew but as a 

human being. 

George had forgotten what his Uncle had told him: '"Don't hide,' 

Uncle Zisha had said. 'Don't make a private ghetto for yourself and creep 

into it, the way Aunt Tessie did. Do what your heart tells you, not your 

religion. It's more important to be a man than a Jew," Uncle Zisha had 

said, 'and without listening to your heart you'll never be a man.'"^ 

Through his final act of confession of his hatred for the Gentile 

world, George sets off a catharsis which ultimately enables him to see his 

wife as she truly is. That new insight enables George to throw off the 

final vestiges of his mind-ghetto. He severs his roots completely by 

overturning that restricted code which protected his inner self. This 

triumph of the individual over the vestige of a social order is evident in 

the last paragraph of the novel: 

If Winston Sherrod's prediction had come true, if the world 
at which George Hurst had thumbed his nose had finally caught 
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a few hotels in Florida, but because with his own terrors he had 
barred himself from going to Mary as she had come to him, and as 
he was now free at last to go to her: with no strings attached.65 

This final new understanding might eventually lead Geeorge to a 

more elaborated code, but at the end of the novel, George is certainly 

romantic: he has triumphed over a social structure through a restricted 

linguistic code which eventually proved to be essentially debilitating. For 

George, assimilation works only after he eradicates, or rather sublimates 

completely, the Jewish part of his life and emphasizes his more universal 

quality, as he says, he is a "human being." George's approach to the ex

igence of being Jewish in America lends itself to the dissolution of being 

Jewish in favor of a more universal point of view. 

Between t>a.y and Vcuik 

The last work in this Chapter deals with a character who is the 

exact opposite of George Hurst. David Polansky, the son of Russian immi

grants, was born in Russia and raised and educated in the United States. 

David exemplifies qualities of both first-and second-generation American 

Jews. Because during his early years, he lived in the United States, 

David is able to quickly and easily assimilate American culture and language 

he does not suffer the trauma of being vastly different from those Americans 

around him. As an American, he freely questions those aspects of Jewish 

life which do not seem to interlock with his American life. Throughout the 

novel, he shows evidence of ambivalence and indecision about aspects of 

his Jewish life —especially with regard to ritual Orthodox belief. Yet, 

like a first-generation Jew, David expresses a great deal of pride in his 
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Jewish heritage. He was educated in an Orthodox Hebrew High School and 

readily accepts those values of Orthodoxy which his family has accepted. 

In short, David is a person who can live with ease in both the 

Jewish and non-Jewish worlds. His code is an elaborated one. His place 

in the familial control system is definitely positional; David feels no 

need to escape a tyrannical and debilitating social system because he 

not have this negative view of his social system. On the contrary, David 

Polansky is a classical character in that he willingly accepts and places 

greater importance on the family and Jewish social structure than he does 

on his own personal needs and wants. Things which act upon others as con

straints, e.g., the negative perception of gentiles about Jews, the poverty 

of his family, the prejudice faced by an immigrant are all balanced by the 

strength of David's familial and religious-philosophical ties. The rhetor

ical means of achieving a balance or stasis for David is in a strong identi

fication with Jewish cultural and nationalistic roots. These roots form the 

basis of David's method for reconciliation of the constraints and goals 

constantly confronting him as both an American and a Jew. An example of the 

effect of Zionism on David comes in his reaction to a speech by a Zionist 

speaker. 

But there was something else that was troubling David, setting 
him apart from what was taking place in the Hall, in the whole 
audience, and most certainly in the hearts of his father and mother; 
especially in his mother, who was so ardent a Zionist. David knew 
he was a Jew and always would be a Jew, yet in his heart at the mo
ment was elsewhere, and in historic Faneuil Hall, he realized, for 
the first time so dramatically, how far apart he was from his 
family, all of them, in his ambitions, in his yearnings, in his 
inner most dreams. David wanted the Jews very much to have a 
land of their own, he was happy about the Balfour Declaration, 
he was proud of all the Jewish leaders who had come to Boston 
pleading for this or that fund. Yet he felt that his was in 
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America, that the romance of the American Revolution was nearer 
to him in a very deep sense, than was Hebrew history with all 
its drama and perhaps even greater romance.66 

Here we have a young American Jew who accepts both his Jewish social 

structure and his American social structure and finds them compatible. 

There is no hint of rejection in David's thoughts--simply a moderation of 

the extremes in both structures. Neither a fear of maintaining his Jewish 

identity nor a fear of entering into the "enemy camp" is expressed by David. 

Yet even with this strong stance with one foot in each door of 

his life, David is not devoid of conflict. The conflict between his Jewish 

self and his American self is never quite settled. He sees both the losses 

and gains of life as a Jewish American. 

David sensed that not even in America with a Jew in the 
United States Supreme Court and with Jews in Harvard and other 
colleges and with freedom on the streets and everyhere, not 
even this America could quite compensate for the loss of the 
homw<zj>& these people all felt AJI dzn kcum—came to him, and 
again he realized that as he was getting older he was relearn-
ing things and ideas, getting into himself more of their rich
ness and also sadness. . . . 

And David also felt sad for himself, for he wondered whether 
he would ever achieve the same warmth and eagerness and sense 
of intimacy with America . . . that these people had toward 
d z > t  h c u j n  . . . .  

He knew that his future was with America and in America. 
And yet this Jewish world of his parents pulled him and filled 
him with something he never wanted to relinquish. He wanted 
to be a Jew in America ... a Jew in America . . . but he didn't 
know how to hold onto this that he wanted so much and at the 
same time go off into the world of the America that he knew was 
his. . . .67 

In his search for employment, David also is searching for something 

around which he can hold both his Judaism and his newly found feeling for 

America. He finds that what bonds the Jew to the American is the idea of 

tradition and heritage. As David goes from small paper to small paper in 
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New England, he finds individuals, old Yankees, who have a clear sense of 

who they are because they have a clear sense of their antecedents. The 

Jew also has a clear understanding of who he/she is in the religious-

cultural sense. The five books of Moses and the Prophets are a clear 

anchor as much for the old Yankee Christian whose parents took names from 

the legends of the Bible, as they are for the Jew whose ancestors wrote it?® 

Through the concept of heritage and its connection with the past and 

tradition, David seems to discover a way to maintain his dual identity as 

a Jew and American. 

David also encounters virulent anti-semitism which makes him seek 

the company of other Jews. Yet the strengths of America are altering 

David's sense of his Jewishness. 

Unconsciously he knew that his future world would be in the 
American world, his abiding intellectual interests were in that 
world, and there were an immediacy and a romance about that world 
that attracted him powerfully. Not that he did not see the ro
mance in Jewish history, or in the American-Jewish community as 
he knew it, or even in his own family, but the consciousness of 
that romance seemed to leave him not long after he left his house. 
His American upbringing, in some ways, was submerging his Jewish 
heritage. If there was a choice between going to a lecture on 
Jewish problems and one on some American cultural or political 
subject, David would generally choose the latter lecture, though 
it is possible that if he had gone to the first he would have 
been more deeply stirred emotionally and experienced an intimacy 
that would be absent from the American lecture. Insofar as he 
thought about it at all consciously, David looked upon himself as 
a Jew living in America, whose life was inextricably bound up with 
all things American—and he was glad that this was so. 

. . .  i n  h i s  h e a r t  h e  k n e w  t h a t  n o  m a t t e r  h o w  " f a r  a w a y "  h e  m i g h t  
• go from it in his career in the American world—and he almost never 

thought that his career was anywhere else—this Jewish world 6g 

would be home always, in many ways his one true and abiding home. 

This fight to maintain his ethnicity marks David's character. The 

forces of assimilation into the larger American culture are overwhelming. 

Impetus for change comes not just from language, education, and status, 
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but also from his peers. Yet the internal forces of Jewish cultural 

values are strong: the strength of the positional family becomes a bul

wark against the vicissitudes of assimilation. For David, the Jewish 

world is intimately connected with hominess and warmth which he needs. 

Peer pressures againstJewish ethnic life are great, and only 

through utilization of an elaborated code can one justify and rational

ize one's Jewishness and, therefore, protect it. One such onslaught comes 

from David's own girlfriend. 

"I know," she said, "but why do you get excited? I don't 
mean just about Levinsky and Zangwill, you were excited when 
you talk about these books! After all ... I mean, you can 
read and like what you read, but the way you carry on . . . 
that's all I mean. Besides, speaking about Levinsky . . . 
there's no sense in being so clannish. Robby is right, Jews 
are clannish and stick together, and our generation at least 
ought to be different. After all, human beings are human beings. 
It makes no difference whether they're Jews or Indians, or 
. . . Mohammedans or Christians.70 

The argument about clannishness versus humanness is indeed an 

effective assimilationist argument. The attempt to portray Jewish ethnicity 

as clannish is an attempt to exchange Jewish particularistic values for 

universal values. Yet upon David this attack has an effect of modifying 

his orthodoxy only somewhat. For David, those particularistic Jewish 

values easily can be applied to American culture without a great amount 

of rationalization. 

Of all the novels studied from the 1930-1959 period, this novel 

shows more effectively the realities of the effect of the American ex

perience on Jewish cultural and religious life. The confrontation of 

American and Jewish realities eventually becomes a moderating or modifying 

influence. The extremes of orthodoxy and reform Judaism are both influ

enced to become more tolerant of each other. From the orthodox perspective 
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the way conservative and reform Judaism, for example, are portrayed is 

very important. The mere fact that one of the orthodox characters in the 

novel speaks of the reform rabbi Stephen Wise as: "Nu, so he's a Reform 

Jew, as long as he is a Jew." is amazing in itself. For much of this 

period, American Orthodoxy refused to recognize or even accept Reform Jews 

as being Jewish. This statement made by David's father is a consideration 

71 alteration of his value system. 

In short, this novel expresses a rare, positive view of the 

realities of American Jewish Orthodox life. The pressures and the pro

tections afforded the individual characters by their Jewish social struc

ture are primarily derived from the family. The classical positional 

elaborated structure expressed by the characters in the novel enable them 

to live in a larger social structure and survive, while they retain both. 

Conclusion 

During this thirty-year period there was vast change. The 

predominant emphasis of the novels studies seems to lie in the classical 

category (See Figures 4 and 5). It should also be noted that there is 

almost an equal number of novels which fall into the romantic area. The 

romantic area when coupled with its corollary in the professional shows a 

predominant force in the unstable categories. Thus there is a direct 

division of stable and unstable value systems in this period. This is 

not unusual because it follows the patterns already established in 

Chapter 3. 

There is a definite change in the patterns of interaction, though, 

during this period. There is less of a division between father and son--

although that still remains a strong theme. Increasingly, characters are 
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portrayed as being in conflict within themselves. The sense of 

alienation and anomie becomes a greater factor during this period than 

previously. There is also an increased emphasis on Jewish ethnic reli

gious and cultural values. This increased emphasis takes place especially 

during the fifties and can be attributed to a number of factors: 1) This 

increase might have developed because many of the new writers during that 

period are third-generation; 2) Another reason which may hold greater 

plausibility is the increase in ethnic pride because of the establishment 

of the State of Israel and the surprising resistance made by Jewish fight

ers in that area; 3) Another possible cause could be the growing realiza

tion by many American Jews that they are the surviving remnant after the 

holocaust. Whatever, the reasons, there is a growing trend toward 

ethnic and cultural respect and pride coupled with an increasingly ac

curate description of American Jewish institutions and family life. 

Most interesting is the almost complete disappearance of the 

primitive category as a viable art form during this period. Clearly what 

marked the art of this time frame is the clash between the romantic and 

the classical forms. There is also a marked conflict between the social 

structure of Jewish life and the individual together with a theme of 

triumph of the individual over the social structure. These clashes mark 

the period and seem to make it an unstable, ambivalent, and ambiguous 

period for Jewish cultural life. This instability is also promoted be

cause both Type B, positional elaborated, and Type C, personal restricted, 

categories involve control systems and codes which are at best incom-

ible and, therefore, seem to be most transitory. The ambiguity of this 

period is crowned with the idea suggested by Malamud in The. k&i>XAtant 



that Jewish suffering might be universalized to represent the suffering 

of all people. 

In the sixties and seventies the clashes evident in the works 

studied in this Chapter continue. The parallel patterns of assimilation 

and cultural renewal had become increasingly involved in conflict during 

the forties and fifties. This clash seems to continue throughout the 

ensuing decades. The result of this constant upheaval is suggested 

in the last novel, by Angoff, which was discussed in this Chapter. That 

result seems to be a moderation of all the extremes of immigrant Jewish 

culture to round off the edges and create, with or without the consent of 

those involved, a more moderate form of American Jewish life. 
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CHAPTER 5 

ANALYSIS OF THE LITERATURE: 1960-1979 

The sixties and seventies were remarkable decades for American 

Jewish fiction. During this period writing blossomed. The Jewish charac

ter became the central hero of the times. Not only was the Jewish 

character the anti-hero, but he/she became the hero of the age. 

Of the thirty novels initially examined for this period, twelve 

were selected to be examined in depth. The novels which represent the 

sixties are: Herbert Gold's Th&Aefioiz Be Bold (I960)''' Saul Bellow's 

HQAZOQ (1961),2 Bruce Jay Friedman's SteJin (1962),^ Chaim Potok's The. 

ChoAzn (1967) , Zelda Popkin's HeJrnan Had Two VaughteAA (1968), and 
g 

Phillip Roth's Poitnoy'A Complaint (1969). The novels to be examined 

for the seventies are: Victor Perera'.s The ConveAAion (1970), Leon 

Uris1 281/11 (1970)Arthur Cohen's The Vay& ofi Simon SWvn (1972),® 

Meyer Levin's, The. Hatve^t 1978),^ Silvia Tannenbaum's, Rachel, Th& 

Rabbi'* Wi&e (1978), and Michael Halberstam's The Wanting o& Levine. 

(1978).12 

A breakdown of the novels of the sixties and seventies into 

Type A, Type B.s Type C, and Type D shows the following: 

Type A Positional/Restricted None 

Type B Positional/Elaborated Potok, The, Chotzn 
Bellow, Hexzog 
Popkin, Herman Had Two 

VaughteAA 

137 
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Uris, QBVU 
Perrera, T/ie Conv&ui.on 
Levin, Th& Hojivut 
Cohen, Thz DayA ofi Simon 

SteAn 
Hal berstarn, The. Wanting o{, 

Le.vin& 

Type C Personal/Restricted Gold, TheA&fioAe, Be. Bold 
Tannenbaum, Racket, The. 

Rabbi.'4 W,ifie. 
Friedman, SteJui 

Type D Personal/Elaborated Roth, Postfnoy'-i Complaint 

The three parallel trends discussed in Chapter 4 became even more 

pronounced during the sixties and seventies. One trend that had begun in 

the twenties was Jewish assimilation. A number of works analyzed in this 

Chapter are expressions of the culmination of this trend. In a number of 

cases, the assimilation is so successful that the central characters can 

be identified as Jewish only by their names. The ultimate objective of 

this form is to prove that Jews are no different from anyone else and that 

their lives can be controlled by the same factors which affect non-Jewish 

people in America. 

A second trend involves a continuation of the form that gained 

strength throughout the forties and fifties—the Jewish nationalistic or 

zionistic fiction. A number of works written during the sixties and 

seventies have as their central focus the State of Israel and the reaction 

to it by American Jews. Israel created for American Jewry a complex and 

contradictory situation. American Jews were filled with pride at the 

accomplishments of this Jewish state and contributed monetarily to its 

support, but they did not rally with any great energy to join their 

fellow coreligionists and support this new reaction to the Jewish con

dition to the extent that they moved to Israel. For American Jewry 
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Zionism became a pocketbook and voting booth issue rather than a commitment 

to a new life. This ambivalence is expressed in a number of novels which 

also express a growing trend toward a secular Jewish identity based, in 

part, on Jewish national and cultural pride and also in part on Jewish 

reaction to the moral imperatives created by the Holocaust.. 

A third, and most fascinating trend, is a return to a mode of 

writing which had virtually disappeared from the American Jewish writing 

scene during the late twenties and thirties. This trend is the expres

sion of truly Jewish values with regard to support of Jewish law and 

ritual. If one had to give a special theme to the sixties, these years 

could be called the decade of the rabbi. Of the twelve novels randomly 

chosen for examination, six have a rabbi as their central character. Of 

these six novels, five express in some detail intricate aspects of both 

Jewish law and ritual, and they also suggest in some fashion the advent 

of a Jewish religious revival. Chaim Potok's The Chosen is representative 

of this religious revival. 

These works suggest that the cycle from the early part of this 

century to the later part is almost complete. At the beginning of this 

work there was evidence of a strong movement toward extolling Jewish 

values through traditional expression of ritual and law. By the end of 

the seventies, there is a suggestion of a rebirth of movement toward this 

view of the world. Greatest interest, though, lies in the exact dif

ference between this Jewish revival of the sixties and those works of the 

early part of this century. For the first time, many of these novels 

show a complete separation from the theme of instability and neuroses 

present in previous decades. The sixties ushered in a central hero who 
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feels good about himself arid his religion; no longer is there an 

overwhelming need to defend one's faith. Being Jewish is no longer 

hidden. Even for those characters who show the most assimilated charac

teristics, there is no question of them being Jewish. It is just there-

no need to even comment upon it. Even the theme of rediscovery is absent 

for the most part, during the sixties. During the fifties, the Jew was 

"everyman," the nebish, the schlemiel, or the anti-hero. By the sixties, 

Jews, in the person of "the rabbi," are the heroes. Some of the novels, 

such as SteAn and ?o>vtnoy'4 Complaint echo the fifties. But most of them 

give us a sense of what Podhoritz has used as a title for one of his books, 

"making it." The sixties show the Jews as having made it. 

Analysis of the 1960s Novels 

Thz/iziofiz Be Bold 

During the sixties, the theme of "making it" crops up repeatedly. 

The central character in Herbert Gold's TkeAzfaotiz Be Bold (1960) is a 

second-generation Jew, Dan Berman, who grew up in the early forties with 

very little Jewish background. The story details Dan's development 

through adolescence during the period just prior to World War II. His 

parents' lack of concern for religiosity affects Dan only to the extent 

that he understands he is different because he was born of Jewish parents 

and is considered to be different by those around him. His confusion about 

his heritage is expressed in the following dialogue between Dan and his 

two closest friends. 

"I like Jooze," said Tom Moss. 
"Whoose?" 
"Jews. I don't think it's true those awful things, do you 

Dan?" 
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"Probably not. I'm One." 

Juicer elaborately hoped to credit my vaunt. "Show me," he 
said. "Unbutton. Does it mean you don't get infections? Can 
you pee round a corner, through a keyhole?" 

"Has nothing to do with that," I answered with dignity. 

"Also we eat pork in my family—well, not pork, but bacon, 
it's good for growing children. Has to do with cleanliness, my 
dad says." 

"Will it grow back?" insidious Tom insisted. 

"Nobody needs it. It's like getting your appendicitis 
taken out." 

Tom grinned happily. "I was awful weak after I had my 
appendicitis." 

This proved nothing. Juicer was willing to drop a ticklish 
subject which inexperience and unconfidence made risky. "How 
do you know you're a Jewish person? He politely inquired. 

"Dad speaks with an accent. Kids used to chase me. Mother 
told me. Tom asked me." 

"How else?" 

"I don't know yet. I'm going to find out." 

"You're also," said Tom, "going to be a lawyer, a football 
player, a poet, you're going to kiss Pattie Donahue, now you're 
going to find out why your whole family is jooze. You got 
your work cut out for you, Dan."13 

This character is an example of a completely assimilated Jew. 

Daniel Berman is deeply ignorant about Judaism, Jews, and even his parents' 

background. He is curious, and his curiosity makes him bold, as the title 

signifies. The above dialogue provides a sense of Dan's cosmology. He is 

concerned about self-discovery. His concept of self is developing and 

changing. He is also concerned with being truthful and honest, especially 

with his friends. 
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The quest for truth becomes a central theme in the novel. Dan 

is not very interested in learning Hebrew or doing things with other 

Jew<uh children, but he is interested in finding out the truth as is 

evident in the following: 

My father sighed and asked if I would like to go to Sunday 
school. "There are clubs," he said hesitantly. "So you could 
join a club. You're supposed to know." 

"It's on the other side of town. I have my friends here. 
Besides, I don't believe in Hebrew stuff." 

Dan pondered. "Well, I never believed either," he said 
finally. "So I ran away from the Stetl--" What's the Stelt's 
real home, Dad? 

"But it's hard sometimes to figure out what to do. You're 
supposed to know. I got the business. I got things on my 
mind. . . . 

"You want to try it? They got the Temple Branch of the 
Boy Scouts, Dan?" 

No. I was hurrying toward another path. So we let it drop. 
As T. Wolfe and E. Hemingway were putting it down so succinctly, 
so contradictorily, you can't go home again to that main illusion 
where no man is an island entire of their self. 

Amen 

Please bless Mommy and Daddy and foolishness and cliche 
and pretense. 

Bless our truth-mongers. Bless our wounded rhetoricians. 

Good night, sweet principles. 

But use the language, be healthy, tell the truth. 

Amen. 

14 
Amen. 

In this quotation we see an example of an elaborated code. Dan 

focuses almost completely on himself. His off-hand comments show very 

little concern about his father or his Jewishness. The focus here is on 
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the "I" not the "We." His concern is not to do things with other Jews, 

but to get his father to define "Stetl." His desire is to avoid the issue 

and continue his quest for what he considers more general principles such 

as those embodied in Thomas Wolfe and Ernest Hemingway. Hemingway, Wolfe, 

and Omar Khyam are mentioned often by the character and his friends as 

guiding lights and are important to their existence. Dan wants very much 

to be a writer and has no time for being diverted into Jewishness. 

The elaborated code is used again by Dan in a scene which focuses 

on the crisis which moves him from a positional control system to a personal 

one. Dan is caught with his hand in the grocery till. His father's 

reaction is to assert that he is going through a stage and will get over 

it. Dan's parents then discuss his future as a doctor or in real estate— 

when Dan reacts: 

I cried out! "No! Stop! I won't get over it! Stop! Stop! 
I won't, I won't be what you tell me"--whatever that might be. 
I bearded my father; I watched his heavy black beard prickle along 
the spiked flesh of his jowls. "You can be what you want," I 
yelled," and let me be. . . ." 

. . .  " I  s u p p o s e ,  s o n ,  I  h a v e  t h e  r i g h t  t o  t h i n k — "  

"Who cares what you think?" I cared, but I had to care more 
for myself in that moment. "I know!"—that I had the right to 
make my own mistakes against the stupid wisdom of age. 

. . . "Let him talk," my father said. " I can still listen 
even if he's my son." 

The smoke in my head was dispersed with surprise—what 
had he said? He said he could listen to me? I gaped forward; 
I breathed through my mouth; I looked at him in silence, sud
denly filled with love for his paunch of desire and health, 
the sleek gleam of power in his smile—wrinkled Tartar eyes— 
what was it that made Americans of both Euclid Masters and my 
father? . . . 

. . . "Let him talk, let him tell me." my father said, the 
seams of his flesh like the grain in meat. "I'm a greenhorn, 
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I can learn--" . . . "Americans," my father said, the truest 
epithet of all. "Go on tell me, Yankeee," . . . "What? I'm 
listening to you, son. 

. . . "--tender, tender." 

I screamed: "I hate you; I hate the store and the buildings 
and what you think of me. I hate, hate, kcute. you!"--now I have 
a sense of distinction. My father's heavy hand slapping me out 
of my rage and into tears is known in another way from the 
shriveled fingers of Euclid Masters ragging a cord in solitaire. 
My father, an economist with the disdain of saving which is the 
saving grace, knew both how to draw to to build on the credit of 
love. Much tribute is owed my father, to whom I succumbed and 
sobbed: "I hate you all!" 

He slapped me and then, himself, went out to the garage to 
wash down the Peerless with the garden hose, thus disguising 
the run of tears, yes, from his joy-loving yellow-flecked, 
Tartar eyes .15 

Through denial of his father's goals for him, Dan attempts to 

triumph over the demands of the positional familial structure. The con

flict between father and son, again, is not peculiar to Jewish culture, 

but rather it is more general. In part, it is the expression of both the 

need of children to experience and their parents' desire to save them 

from the pain of experience. 

The exigence overcome by the angry outburst is the family's 

ability to prevent Dan from becoming a mature and independent person. 

When he breaks that familial bond, Dan becomes a person alone; he, there

fore, moves from a positional elaborated orientation to a personal 

elaborated one. 

The overall structure of Thzxz^ofiz Be Bold moves from the 

positional elaborated to the personal elaborated. Throughout the novel, 

and especially near the end, Dan exhibits concern about technique and 

professionalism. He is concerned about the techniques of discovering 

truth--not with the truth itself--he is interested in the technique of 
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being a better person—not with being better for its own sake. He is 

fascinated with understanding his own creative processes. 

In summary, Th&izlotie. Be Bold Does not express an affinity for 

Jewish life and culture. The central character is ambivalent about his 

familial relationship: he is both strongly tied to his parents through 

love, and just as strongly pulled away from them for selfish and individ

ualistic reasons. 

HeAzog 

Another novel published in the early sixties which expressed a 

great deal of ambivalence is Saul Bellow's HQAZOQ (1961). Herzog is a 

fascinating character. He fluctuates between the personal and the 

positional, the classical and the professional. Unlike.Dan Berman in 

8e Bold, whose movement seems to be from positional-classical 

structure to personal-professional, Herzog moves in the opposite pattern. 

His story involves a return to social solidarity. 

Herzog effects a change from insanity, anomie, and neurosis, to 

sanity, stability, and a sense of oneness to one's friends, family, and 

children. Herzog is an academic, who wrote one good book and has never 

been able to "get it together" to write a second one. He divorces his 

wife to marry another woman, who converts for him. His second wife is 

unfaithful to Herzog with his friend Valentine Gersback. Gersback is a 

beautiful caricature of a Jew--red hair, fat, and has one leg; he has 

terrible body odors, spouts his poetry and that of other Jewish writers 

to Jewish groups in Chicago. His second wife divorces him and Herzog 

surrenders to the insanity of writing letters to a number of people. The 

remainder of the novel describes the path he takes towards sanity. 
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Herzog's world is almost totally Jewish, except for a few 

incidental characters he meets. But, in his Jewish world, religion 

has little place. What does have importance for Herzog are his children, 

his regard for his mother, his love of his brothers, and his two friends--

Louis Asphalter and Ramona. Herzog's cardinal virtues are centered 

around these individuals: love of children, friends, mother; duty to 

children, friends, his relatives, himself; and the search for truth are 

all aspects of his cosmology. These same virtues also suggest his 

cardinal sins: his inability, or failure, to meet his responsibilities 

as a father and a husband (especially to his first wife) and his lack 

of responsibility as a son to his parents. He takes pride in being truly 

American," and his hope was to eliminate from himself all traces of what 

he views as not being American. Yet, he fails. He reflects at length 

on this failure: 

Ramona often said, "you're not a true, puritanical American. 
You have a talent for sensuality. Your mouth gives you away." 
Herzog could not help putting his fingers to his lip when it was 
mentioned. But then he laughed the whole thing off. What remained 
to bother him was that she did not recognize him as an American. 
That hurt! What else was he? In the service his mates had also 
considered him a foreigner. The Chicagoans questioned him sus
piciously. "What's on State and Lake" How far west is Austin 
Avenue?" Most of them seemed to come from the suburbs. Moses 
knew the city much better than they, but even this was turned 
against him. "Ah, you just memorized everything. You're a 
spy. That proves it. One of them smart Jews. Come clean, Mose,--
they're gonna drop you by parachute—right? No he became a 
communications officer, discharged for asthma.16 

It is perhaps this desire on Herzog's part to be perceived as an 

American that leads him to abandon his first wife for his second, Madeleine. 

It was Madeleine's break with him that sets Herzog on his course of self-

discovery. Up until the moment of that break, he had felt fairly good 
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about his world as an American professor who sometimes showed his 

Jewishness. His subsequent second divorce brings a crumbling end to 

his facade. 

In the novel, Herzog slowly moves back to his memory of his 

family—toward his childhood--to discover himself. He moves toward 

marriage of a more traditional type with Ramona. In his two previous 

marriages, his wives served as vehicles for moving him further away from 

the Jewsh ghetto of his parents. Yet Moses Herzog still yearns for the 

security and stability that a traditional marriage could provide him. 

The central focus of such a marriage is Ramona. He contemplates that 

sense in the following passage. 

The idea of marriage made him nervous, but he thought it 
through. Her instincts were good, she was practical, capable, 
and wouldn't injure him. A woman who squandered her husband's 
money, all psychiatric opinion agreed, was determined to 
castrate him. On the practical side--and he found it very 
exciting to have practical thoughts—he couldn't stand the 
disorder and loneliness of bachelorhood. He liked clean shirts, 
ironed handkerchiefs, heels on his shoes, all the things 
Madeleine despised. Aunt Tamora wanted Ramona to have a hus
band. There must be few Yiddish words left in the old girl's 
memory—shiddach, tochliss. He could be a patriarch, as every 
Herzog was meant to be. The family man, father, transmitter 
of life, intermediary between past and future, instrument of 
mysterious creation was out of fashion. Fathers obsolete? 
Only to masculine women—wretched pitiful bluestockings. (How 
bracing it was to think shrewdly). He knew that Ramona was 
keen about scholarship, his books and encyclopedia articles, 
Ph.D., University of Chicago, and would want to be Frau Professor 
Herzog. Amused, he saw how they would arrive at white-tie 
parties at the Hotel Pierre, Ramona in long gloves and introduc
ing Moses with her charming lifted voice: "This is my husband 
Professor Herzog." And he himself, Moses a different man, 
radiating well-being, swimming indignity, affable to one and 
all. Giving his back hair a touch. What a precious pair they'd 
make, she with her ties and he with his! What a vaudeville show! 
Ramona would get revenge on the people who had once given her a 
hard time. And he? He too would get back at his enemies. 
ymack Ah'mo! Let their names be blotted out! They prepared 
a net for my steps. They digged a pit before me. Break their 
teeth, 0 God, in their mouth 
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This dream of marriage is a classical image which expresses a 

clear positional family structure arid Herzog is the partriarchal head. 

He even sees himself as a changed man, a "different man, who radiates well-

being swimming in dignity." This isdifferent, of course, than his present 

state of a lonely, isolated, anomic individual who lives life in a personal 

structure. Herzog discusses this dream of the future with a biblical 

sense and sound. The final words are a traditional Jewish curse, which 

parodies the Prophets. 

In the previous passage, a clear image of Herzog's world view 

becomes apparent. This dream is a central focus of his life for the 

remainder of the novel. From that point on Herzog moves to renew his 

contract with his daughter and son. He goes back to his father's house 

in Chicago and on return he reflects on the death of his mother. As 

his mother was dying he read Spengler: 

I learned that I, a Jew, was born magian, and that we 
magians had already had our great age, forever past. No matter 
how hard I tried, I would never grasp the Christian and Faustian 
world idea, forever alien to me. Disraeli thought he could 
understand and lead the British, but he was totally mistaken. 
I had better resign myself to Destiny. A Jew, a relic as lizards 
are relics of the great age of reptiles. I might prosper in a 
false way by swindling the goy, the laboring cattle of a civil
ization dwindled and done for. Anyway, it was an age of spiritual 
exhaustion—all the old dreams were dreamed out. I was angry; I 
burned like that furnace-, reading more, sick with rage. 

When I looked away from the dense print and its insidious 
pedantry, my heart infected with ambition, and the bacteria 
of vengeance, Moma was entering the kitchen. Seeing light 
under the door, she came the whole length of the house, from the 
sickroom. Her hair had to be cut during her illness . . . the 
shortness of her hair merely made their message simpler: my 
•ion, thJj> -6s dzcuth. 

18 
I chose not to read this text. 
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The stark juxtaposition of his mother's death and his absorption 

with Spengler's anti-Jewish philosophy is a very interesting image. The 

image of simultaneous separation from one's parent and one's religion 

seems to radiate from this passage. It is this separation which is cen

tral to Herzog's problem and, therefore, necessitates his return to his 

home to his children and finally to society. 

This passage also is an example of Herzog's youthful turning point 

from positional to personal elaborated structure. He existed on a number 

of linguistic and emotional planes--at first on the philosophical and 

then on the emotional--his movement between the two with such ease suggests 

an elaborated code. 

The final turning point from personal elaborated to positional 

elaborated comes in the police station where Herzog and his daughter have 

been taken after an auto accident. His former wife Madeleine was called 

to take the child. In the confrontation, ,he finally bests Madeleine. 

After she left, he called his brother—who came to bail him out. It is 

at this point that we see Herzog begin to take control of his life as 

well as return to his family for support. 

"I know what it is." Herzog said. "You're worried." He 
had to lower his voice to control it. "I love you too, Will." 

"Yes, I know that." 

"But I haven't behaved very sensibly. From your standpoint 
. . . Well, from any reasonable standpoint. I brought Madeleine 
to your office so you could see her before I married her. I could 
tell you didn't approve of her myself. And she didn't approve of 
me." 

"Why did you marry her?" 

"God ties all kinds of loose ends together. Who knows why! 
He couldn't care less about my welfare, or my ego, that thing of 
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value. All you can say is, "There's a red thread "spliced with 
green, or blue, and I wonder why? And then I put all that money 
into the house in Ludeyville. That was simply crazy." 

. . . "I'm sorry, Elya," said Moses more quietly. 

"Well—" 

"Let me straighten myself up a bit. I know you're concerned 
about me. But that's just it. I'm sorry to worry you. I really 
am all right."19 

By this time, Herzog is truly beginning to mend. No longer 

troubled by his desire to reject his parents' conception of marriage, 

life, and family, he continues his return--first he returns to his dead 

father's house then to his daughter then to his brother. Each step in 

this symbolic progressive return brings Herzog closer to his inner self. 

He has unconsciously realigned his perspectives, so he can now enter the 

final stage of return to the house where he and his former wife met 

Gersback, and where he had eventually lost Madeleine. This final stage 

enables Herzog to reconnect himself to his self--he becomes whole again. 

The novel, tfetzog, in a simple sense, is a novel of return—not 

in the sense of Asch's Ecu>£ R-ivth. Lewisohn's Inland. W-ithin, but return 

in a newer sense. Herzog takes on neither the mantle of religiosity nor 

even simple Jewish values; he merely returns to his sense of family, to 

his children, and to his brother. In that return he moves from profes

sional personal perception of self to a perception of self as part and 

parcel of groupness. This change in the character of Herzog moves him 

into the classical category which expresses a positional/elaborated 

linguistic code. His increasing isolation because of his personal/ 

professional elaborated stance creates in him an imbalance which manifests 
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itself in his letter writing. As he moves to a more stable positional/ 

classical elaborated stance, his letter writing subsides. 

SteAn 

In StuAn, by Bruce Jay Friedman, published in 1962, there is a 

very different approach to dealing with the problems of being a Jew as 

well as an American. Herzog's solution is a return to his family. Stern's 

solution is to leave the neighborhood, family, old ties, and synagogue; 

he buys a house in the suburbs. Stern moves from positional to personal 

characteristics and evolved a relatively high degree of restricted coding. 

Stern, his wife, and his child express and were themselves expressions of 

a romantic concept of life. 

In Stern's cosmology, success is a cardinal virtue and a home 

in the suburbs is success. He permits himself to be conned into buying 

20 a house, "so far from the protection of Stern's city" (a phrase 

which is used often in the novel). Yet, Stern feels uncomfortable be

cause he is far from his element. The geographical separation from family 

and friends move him from a positional to personal family structure. 

His sense of separation is acute. He and his family feel 

terribly alone. His son has no friends; he is a "lonely boy who sat 

21 each day in the center of Stern's lawn and sucked on blankets." 

On the surface, Stern's whole life seems to be an escape from his 

Jewishness. When a neighbor pushes Stern's wife and said "no playing here 

for Kikes," Stern becomes obsessed. When he pushed her down, the anti-

semite saw her genitals; this is another shock for Stern. His obsession 

triggers a long and detailed reflection on his Jewishness: "On clear 
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weekend days during that summer, Stern was able to look straight down the 

street as far as a mile or so and make out the men (the anti-semites) 

playing Softball in the road with the neighboring boys. On such days, 

Stern would go back inside his house, his day ruined. And often, inside 

22 the house, he would think about his Jewiishness." 

He remembered hi s Hebrew education which had ended after his bar 

mitzvah. He wonders at the worshippers, "the groaners" in the synagogue. 

What remains of Stern's Hebrew education is an ability to mindlessly 

speed read Hebrew characters with no semblance of understanding. He 

had been "the fastest reader in the class, and when called upon he would 

race across the .jagged words as though he were a long distance track star. 

The meaning of the words was dealt with in advanced classes, and since 

Stern never got to them, he remained only a swift reader who might have 

23 been performing in Swahili or Urdu." 

Stern's level of education is quite low. His linguistic code is 

almost idiosyncratic; it is highly personal, yet highly restricted. For 

example, in his talks with his Jewish roommates in college, the following 

ritualized and restricted speech would be used: 

Before Stern met his wife at college and lived with the old 
man of dangling pelvic supports, he stayed in a boardinghouse 
of Jewish students, where the air was thick with self conscious
ness. . . . 

. . . There grew up among the three (Stern and his two roommates) 
a jargon and patter all of which hinged on Jewishness. The motherly 
navy man might suddenly arise during a study period, hold his 
stomach,, and leave the room. "Where are you going?" the redhead 
might ask. To which Tootsy would answer. "I can't stand the 
Jewishness in the room," bringing forth howls of amusement. Or 
Stern might make a remark about the weather, to which the navy 
man would say, "How Jewish of you to say- that." If Stern were to 
alter a pronouncement of any kind one of his roommates would 
invariably retort: "Said with characteristic Jewishness." Long 
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imaginary dialogues were carried on between the redhead and the 
navy man in which the redhead was a job applicant and Tootsy 
was an employment director, reluctant to hire him. Finally 
Tootsy, prodded to explain why, would say briskly, "Well, if 
you must know, it's because of certain minority characteris
tics we'd rather not go into," and all in the room would break 
up laughing. . . . Tootsy would lie in bed for hours twisting 
lyrics of popular songs to get Jews into them: "Beware my 
foolish heart" became "Beware my Jewish heart." "Fool That I 
am" turned into "Jew that I am." and I'm Glad I Met You, 
Wonderful You" emerged "I'm glad you're Jewish, you wonderful 
Jew." Stern chipped in with a full lyric that went to the 
tune of "Farmer in the Dell:" 

The Jews Caused the War. 
The Jews Caused the War. 
We hate the Jews 
Because they caused the war. 

This self-depreciating virulent anti-Jewish humor by Jews is similar 

to the kinds of statements made by young assimilated Jews in other novels 

in other times, for example, nineteenth century Germany. 

The dialogue in the above passage is clearly ritualistic. The 

words themselves evoke meanings which can only be interpreted as an 

attack upon Jewish culture and tradition. All of the characters in this 

passage have access to the same fundamental assumptions about their 

Jewishness. They have developed group cohesion and a solidarity-

maintaining function in their small group. Yet, this small group can 

be considered romantic because the restricted code is used to attack, 

overthrow, or in general destroy the larger positional structure of 

Judaism itself. Thus, the characters in Friedman's Stejm express highly 

personal control which utilizes a personal, almost idiosyncratic, re

stricted linguistic code for the purpose of helping the individual 

characters overcome or triumph over the greater social structure of 

Jewish ethnic life. 
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The character of Stern is a case of arrested development of 

Jewishness. He acknowledges the need for escape from that Jewishness 

because he perceived it to be a problem. In an attempt to escape, he 

moves from his family to Oregon and to the Air Force. He becomes involved 

in self-depreciation and finally moves to the suburbs. Stern believes 

through these actions, he has removed the exigence of being Jewish until 

he is confronted by the man who "kiked" his wife and son. This act 

renews in Stern the exigence of being Jewish. The remainder of the novel 

records the progression of a nervous breakdown which Stern goes through 

until the time he confronts the man who "kiked" his wife and son. In the 

confrontation Stern is hit on the ear and returns an ineffectual blow. 

It is not important to Stern to best the "kike" man' it is 

important to expunge his own feeling of inadequacy, to confront his 

Jewishness as well as the man who reminds him of it. Through this baptism 

of violence and blood, humorous as it might seem, Stern succeeds in 

overcoming, for the time being, his Jewish exigence. 

Poitnoy'A Complaint 

In Phillip Roth's Votutnoy'i, Complaint, the exigence is, again, 

the Jewish ethnicity of the central character. Jewish identity creates 

deep-seated neurosis and psychosis in Alexander Portnoy who attempts to 

overcome the exigence through discourse with an unnamed psychiatrist. 

Vontnoy'i, Complaint, published in 1967, received a great deal of 

critical acclaim and condemnation. Acclaimed by many critics as a 

literary tour-de-force, it was attacked violently in the Jewish press as 

anti-Jewish, self-depreciating and generally unrepresentative of American 
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Jewry. Disregarding both positive and negative reactions, the novel 

says a great deal about one type of Jewish perception of American Jewish 

1 ife. 

Portnoy's cosmology can be placed in the professional category. 

His cardinal virtue is doing good for humanity; as a lawyer, he defends 

black groups and poor groups. As a New York Commissioner on Human Rights, 

he has many opportunities to help the less fortunate. He has a great 

deal of success in his pursuit of liberal causes. 

His cardinal sin involves a generalized guilt for the condition 

of blacks, minorities, and the poor--but not for Jews. His view of him

self is that he is an isolate, alone in the world; he is so alone he can 

function sexually only through masturbation. Finally, his major formal 

consideration is to develop either his sexual technique or his argumenta

tive technique. Cosmologically, Portnoy is a highly personal highly 

elaborated character with no ties to anyone. Portnoy's professional 

development is blamed in part upon his negative reaction to being Jewish. 

Portnoy's attacks on Jewish culture, on Jewish parents, and on 

Jewish traditions result in a sense of paranoia and hatred which, in 

turn fosters in him a sense of guilt. For example, in the following 

passage, Portnoy inveighs against the laws of Kashrut and in turn expresses 

his deeper concern for a generalized (nonspecific) guilt which plagues him. 

Look, am I exaggerating to think it's practically miraculous 
that I'm ambulatory? The hysteria and the superstition! The 
watch-its and the be-carefuls! You mustn't do this, you can't do 
that--hold it! Don't! you're breaking an important law! What 
Law? Whotz Law? They might as well have had plates in their lips 
and rings through their noses and painted themselves blue for all 
the human sense they made! Oh, and the milchiliA and ^IcuLikikA 
besides, all those me^higgmzk rules and regulations on top of 
their own private craziness! It's a family joke that when I was 
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a tiny child I turned from the window out of which I was watching 
a snowstorm, and hopefully asked, "Momma, do we believe in 
Winter?" Do you get what I'm raying! I was raised by Hottentots 
and Zulus! I couldn't even contemplate drinking a glass of milk 
with my salami sandwich without giving serious offense to God 
Almighty. Imagine then what my conscience gave me for all that 
jerking off! The guilt, the fears—the terror bred into my 
bones! What in their world was not charged with danger, dripping 
with germs, fraught with peril? Oh, where was the gusto, where 
was the boldness and courage? Who filled these parents of mine 
with such a fearful sense of 1ife?25 

Portnoy's conception of his parents and their Jewishness as a 

primitive belief, not dissimilar to those of African tribes, is at once 

the heart of his exigence and its resolution. Portnoy destroys the under

pinnings of his parents' world by ridiculing it. He confuses the idio

syncratic behavior of his mother and father with Jewishness in general. 

To maintain his sanity, he must attack both his parents and Jewish culture. 

Portnoy is caught in a dilemma: he cannot please either himself 

or his parents. He is an adult still being defined by his parents as a 

child. This arrested behavior may also be part of his own feelings of 

guilt. This is obvious when Alex talks about his parents to his psychi

atrist., Dr. Spielvogel: 

"Doctor, these people are incredible! These people are 
unbelievable! These two are the outstanding producers and 
packagers of guilt in our time! They render it from me like 
fat from a chicken!" "Call Alex. Visit, Alex. Alex. Alex, 
keep us informed. Don't go away without telling us, please, 
not again. Last time you went away you didn't tell us, your 
father was ready to phone the police. You know how many times a 
day he called and got no answer? Take a guess how many?" 
"Mother," I inform her, from between my teeth, "If I'm dead 
they'll smell the body in seventy^two hours, I assure you!" 
"Don't talk like that! God ^ofibld\" She cries. Oh, and now 
she's got the beauty, the one guaranteed to do the job. Yet 
how could I expect otherwise? Can I ask the impossible of my 
own mother? "Alex, to pick up a phone is such a simple thing-
how much longer will we be around to bother you anyway? 
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Doctor Spielvogel this is my life, my only life, and I'm 
living it in the middle of a Jewish joke! I am the son in the 
Jewish joke—oniy it ain't no joke.1 Please, who crippled us like 
this? Who made us so morbid and hysterical and weak? Why, why 
are they screaming still, "Watch out! Don't do it! Alex--no!" 
and why, alone on my bed in New York, why am I still hopelessly 
beating my meat? Doctor what do you call this sickness I have? 
Is this what has come down to me from the pogroms and persecu
tion? From the mockery and abuse bestowed by the goy-im over 
these two thousand lovely years? Oh, my secrets, my shame, my 
palpitations, my flushes, my sweats! The way I respond to the 
simple vicissitudes of human life! Doctor, I can't stand any 
more of being frightened like this over nothing! Bless me with 
manhood! Make me brave! Make me strong! Make me whole! Enough 
being a nice Jewish boy, publicly pleasing my parents while 
privately pulling my putz! Enough!26 

Portnoy's exigence partly involves his inability to develop a clear iden

tity all his own. He is tied too much to his parents' perception (or lack 

of it) of him. Because he had rejected Jewish education early, he has 

only his parents' "dos and don'ts" as a basis for comparison. Portnoy is 

an ignorant Jew and a guilt-ridden man. Early in his life he began to 

set himself up as different from his parents--to develop an identity 

separate from theirs and from their Jewishness by rejecting Jewishness as 

narrow-minded bigotry. A thirteen-years-of-age, he had already begun to 

succeed in overcoming his exigence of identity development. 

Portnoy's method for overcoming hs exigence is to deny his 

Jewishness and develop more universal concerns as is evident in this highly 

personal and elaborated statement? 

But I mJUL not tnzat any human being (outside my family) 
04 Inltwion.! Can't you grasp something of the principle of 
equality, God damn it! And I tell you, if he (his father) ever 
uses the word nigger in my presence again, I will drive a real 
dagger into his fucking bigoted heart! Ls that cZoxax to <L\mny-
one? ... I don't care that they drive him nearly crazy letting 
their insurance lapse. That is only another reason to be com
passionate, God damn it, to be sympathetic and understanding and 
to stop treating the cleaning lady as though she were some kind 
of mule,without the same passion for dignity that other people 
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have! And that goes for the goylm too! We all haven't been 
lucky enough to have been born Jews, you know. So a little 
wchmoneA on the less fortunate, Okay? Because I am sick and 
tired of goyu>c.hz this and goy-iiahz that! If it's bad it's the 
goy<im, if it's good, it's the Jews! Can't you see, my dear par
ents, from whose loins I somehow leaped, that such thinking is 
a trifle barbaric? That all you are expressing is your ^zan.1 
The very first dinstinction I learned from you, I'm sure, was 
not night and day, or hot and cold, but goyi6c.hu and Jewish! 
But now it turns out my dear parents, relatives, and assembled 
friends who have gathered here to celebrate the occasion of my 
bar mitzvah, it turn out, you schmucks! you narrow-minded 
schmucks! Oh, how I hate you for your Jewish narrow-minded 
minds! ... it turns out that there is just a little bit 
more to existence than what can be contained in those disgust
ing and useless categories! And instead of crying over he-who 
refuses at the age of fourteen ever to set foot inside a syn
agogue again, instead of wailing for he-who has turned his back 
on the saga of hij, people, weep for your own pathetic selves, why 
don't you, sucking and sucking on that sour grape of religion! 
Jew Jew Jew Jew Jew Jew! It is coming out of my ears already, 
the saga of the suffering Jews! Do me a favor, my people, and 
stick your suffering heritage up your suffering ass--I happen 
aJU>o to be a human being! 27 

Portnoy's answer for the exigence of being a Jew in a non-Jewish 

world is rejection of the particularistic nature of Jewish culture and 

acceptance of more universal principles, e.g., 1 am a human being. In 

Portnoy's rejection of those particularistic aspects of American Jewish 

life also includes a denial or rejection of the positional family 

structure and its role in social solidarity for the individual which gives 

the individual a sense of place. Portnoy does not desire social solidarity; 

he desires individual will. His goal is to be treated not as a Jew but 

as a human being, and the remainder of the novel chronicles his attempt 

to become a "human being." 

As he develops a universal, personal elaborated self, Portnoy 

also develops significant neuroses, evidenced by his conversations with 

Dr. Spielvogel. His successful development of a universalistic 
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perspective causes Portnoy to develop a sense of guilt and to lose his 

sense of identity. 

His attempt to develop himself as a true American degenerates 

into a series of sexual encounters with "shikses" and a banal admiration 

of Henry Aldrich and the great Gildersleeve of the movies. Portnoy is not 

a complete Jew, and he does not succeed in becoming a complete American or 

a complete human being. As a Jew, he is overly concerned with being an 

American; as an American, he is overly concerned with showing his 

Jewi shness. 

This nether world of identity and existence is brought to the 

fore when Portnoy travels to Israel where Jews are in the majority. He 

is confronted with "Jewish longshoremen," with discussions of tractors, 

bulldozers, and tanks, and with armed Jews. Portnoy's response is 

"Doctor: I couldn't get it up in the State of Israel." 

Much as been written about VoKtnoy'i> Complcunt which charges that 

it is assimilationist, based on popular cliche and ignores the vitality 

of modern Jewish life. Most telling is a statement by Sanford Pinsker: 

As Irving Howe shrewdly observes, what Portnoy nwJULy 
expresses is the wish to sever his sexuality from his moral 
sensibilities, to cut it away from his self as historical 
creature. The result beckons a castration even more fearful 
than the one Sophie threatens. To live in an ahistorical 
anonymity is less a fashionable, liberating, dream than a 
foolish nightmare. Portnoy is, in fact, the most notorious 
spokesman for the special brands of schizophrenia and blind
ness that are the necessary by-product of such truncated lives. 
Even his ringing claim, "I am a human being!" rings as meaning
less without a cultural context. 28 

Portnoy is portrayed by Roth as an alienated, neurotic who 

expresses elaborated personal, professional characteristics as an answer 

to the enigma of being Jewish in an American world. Portnoy separates 
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himself from his cultural roots and heritage. PonXnoy'6 Complaint 

harkens back to a form of novel which predominated in the late thirties, 

forties, and fifties. It is in fact one of the final sputters of the 

assimilation novels. By the sixties the assimilationist novel is 

declining in numbers, and there is an increase in the religious-historical-

cultural novels. Of the novels examined for the 1960s alone, approximately 

50 percent were positive statements about Rabbis (central character) 

Judaism, Israel, or American Jewish culture. This view of American Jewish 

life is in marked contrast to Roth's Lztting Go and Postfjioy'* Complaint 

or to Friedman's SWvn or even to Malamud's A Wew Li^e, in which the central 

character expresses no view of Judaism or Jewish culture at all. 

29 In the sixties there were numerous novels about rabbis, but 

one stands out from the rest both as a well-written novel and a genuine 

picture of American orthodox Jewish life: the novel, Potok's The. Cho&zn. 

published in 1967. 

The Chosen 

The. Cho&w is the story of the friendship between two boys, 

Reuven Malter and Danny Saunders. Their friendship bridges the gap between 

two worlds: the restricted positional code of an Hasidic Jewish group and 

the positional elaborated code of the modern twentieth century orthodox 

tradtional Jew. Both characters in this story are devout Halachic (obeyers. 

of the law) Jews, Talmud students, and "shomer shabbas" (guardians of the 

Sabbath) Jews. Yet their respective worlds represent warring factions in 

the American Jewish world. Reuven's father is a Jewish scholar who studied 

the Talmud according to modern methods which include the emending of texts 

to correct anomalies. Danny's father is an Hasidic rebbe--a leader of 
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his people with almost King-like authority and loyalty from his group. 

Reuven's father is part of the twentieth century, and he is a supporter 

of the State of Israel. Danny's father's dress and actions hearken to 

the sixteenth and seventeenth centuries in Poland and Rusia's Pale of 

Sett!ement. 

Danny and Reuven's cosmologies are similar, although for Danny, 

deviation from his cosmological basis causes more trauma. Both young men 

feel their major duty is to maintain the faith and to pursue truth in 

religion and science. For both the cardinal sin includes failure to 

uphold the needs of the religion and the face of their respective parents. 

Both boys respond to roles, but for Danny this is even more crucial as 

he is the heir to an Hasidic dynasty and as such is treated as if he 

were a prince. Danny's concept of self is tied deeply to his family and 

his position in the social structure. Reuven is not so controlled by 

his place in the social structure, but, nevertheless, he responds to 

the role of his friend. 

Finally, in the story of the chosen there is conflict between 

restricted and elaborated codes. Reuven and his father represent the 

elaborated category; Danny and his father represent the restricted 

category. 

The battle between linguistic codes is demonstrated in the 

following passage about Jewish orthodox education: 

Every orthodox Jew sent his male children to a yeshiva, 
a Jewish parochial school, where they studied from eight or nine 
in the morning to four or five in the evening. On Fridays, the 
students were let out at about one o'clock to prepare for the 
Shabbat. Jewish education was compulsory for the orthodox, and 
because this was America and not Europe, English education was 
compulsory as well—so each student carried a double burden: 
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Hebrew studies in the mornings and English studies in the 
afternoon. The test of intellectual excellence, however, had 
been reduced by tradition and unvoiced unanimity to a single 
area of study: Talmud. Virtuosity in Talmud was the achieve
ment most sought after by every student of a Yeshiva, for 
it was the automatic guarantee of a reputation for brilliance. 

Danny attended the small Yeshiva established by his father. 
Outside of the Williamsburg area, in Crown Heights, I attended 
the Yeshiva in which my father taught. Tku> Icubtoji Ye^klva 

U)OA Aommhcut lookud douin upon by tke -6tudzntA aotheA Jm-iih 
paAodhiaZ ichooti Brooklyn! It offered more English subjects 
than the required minimum, and it taught its Jewish subjects in 
Hebrew, rather than Yiddish. Most of the students were children 
of immigrant Jews who preferred to regard themselves as having 
been emancipated from the fenced-off ghetto mentality typical of 
the other Jewish parochial schools in Brooklyn30 (Emphasis is 
mine.) 

The more a young student sees of the outside world through the 

teaching of English and other secular courses, the more danger for that 

young person will lose his Judaism to the "apikorsim," which is a Jew 

originally educated in Judaism but who denies the tenets of faith like the 

existence of God. "To people like Reb Saunders, it also meant any 

educated Jew who might be reading, say, Darwin, and who was not wearing 

31 side curls and fringes outside his trousers." 

This elaboration presents the Hasid with a deep-seated threat to 

his religious-cultural existence. At the beginning of the novel, the 

problem facing Danny is that he is the heir apparent to an Hasidic dynasty, 

with all of its positional ritual and structural considerations. Danny is 

bri11iant—far too brilliant to be confined to the narrow world of Tal mudic 

study—so he yearns for the world of psychology. Danny's brilliance be

comes a problem for his father, his friend Reuven, and Reuven's father. 

The exigence of this novel is the concern over how this brilliant 

young man might be introduced into the world of the non-Jew without losing 
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his "Yiddish-kiet" (Jewishness). Thus the focus of the novel is not 

only the clash between restricted and elaborated codes, but between 

primitive and classical forms. 

The primitive-classical clash is important in understanding some 

of the deeply-seated division between the Ha si die world, which is inward 

oriented, and the world of American orthodoxy, which is outward-oriented: 

the Hasid tries to deny the world and maintain his social solidarity 

through isolation. He does not permit the outside world to even enter 

into his life, with the exception of his business. The orthodox Jew 

is more classical and interacts freely with the outside world. In that 

interaction he/she can move easily between groups and rituals but basically 

maintains social solidarity by being able to function in a multiplicity 

of settings. An orthodox Jew can accept the elaboration inherent in a 

secular Jewish State--Israel--but an Hasid might not, because it goes 

beyond the necessary restrictive code used to maintain that world. 

Moreover, there seems to be a stereotyping of individuals in 

32 Hasidic life that does not occur in other traditional Jewish forms. 

For example, A Tzaddik adheres to certain behaviors, " a Gutten Yid," 

33 to other behaviors—characters become cardboard stick figures. The 

Jew trained in an elaborated fashion can therefore deal with both the 

secular and the Jewish world. Of course, they may also be altered in 

some fashion because of the interaction between two worlds. The story 

moves around the development of Danny which enables him to maintain 

aspects of primitive restricted coding and still survive in a classical 

elaborated world. This novel, of all the others discussed, is probably 

the best example of a restricted code. Because of Danny's brilliance, 
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his father has devised a method for control. That method involves silence 

on all matters, except for Torah and Talmud. Thus we see the tenor of 

Danny's interaction with his father is highly restricted and ritualistic. 

The level of interaction between Danny and his father is evidenced 

after his father made a speech to his followers which includes a gmcut/vLyah 

(a manipulation of words and numbers to derive some mystical understanding). 

I thought that the meal was ended now and we would start 
the evening service, and I almost began to get out of my seat 
when I realized that another silence had settled upon the men 
at the tables. I sat still and looked around. They seemed all 
to be staring at Danny. He was sitting quietly, smiling a little, 
his fingers playing with the edge of his paper plate. . . . 

Reb Saunders sighed loudly and nodded at Danny, "nu, Daniel 
you have something to say?" His voice was quiet, almost gentle. 
I saw Danny nod his head. 

"Nu, what is it?" 

"It is written in the name of Rabbi Yaakov, not Rabbi Weir," 
Danny said quietly, in Yiddish. 

A whisper of approval came from the crowd. I glanced around 
quickly. Everyone sat staring at Danny. 

Reb Saunders almost smiled, He nodded, and the long black 
beard went back and forth against his chest. Then I saw the 
thick black eyebrows arch upward and the lids go about halfway 
down across the eyes. He leaned forward slightly, his arms 
still folded across his chest. 

"And nothing more?" he asked very quietly. Danny shook his 
head—a little hesitantly, I thought. 

"So," Reb Saunders said, sitting back in the leather chair, 
"there is nothing more." 

I looked at the two of them, wondering what was happening. 
What was this about Rabbi Yaakov and Rabbi Weir? 

"The words were said by Rabbi Yaakov, not by Rabbi Weir," 
Danny repeated. Rabbi Yaakov, not Rabbi Weir said, 'He who 
is walking by the way and studying, and breaks off his study 
and—1 "Good," Reb Saunders broke in quietly. "The words were 
said by Rav Yaakov, Good. You saw it. Very good. And where is 
it found?" 
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"In Pirkei Avos," Danny said. . . . 

"Nil," Reb Saunders said, smiling, "how should you not know 
that? Of course. Good. Very good. Now tell me--" 

As I sat there listening to what then took place between 
Danny and his father, I slowly realized what I was witnessing. 
In many Jewish homes, especially homes where there are Yeshiva 
students and where the father is learned, there is a tradition 
which takes place on Shabbat afternoon: the father quizzes the 
son on what he had learned in school during the past week. I 
was witnessing a kind of public quiz, but a strange, almost 
bizarre quiz, more a contest than a quiz, because Reb Saunders 
was not confining his questions only to what Danny had learned 
during the week, but was ranging over most of the major tractates 
of the Talmud and Danny was obviously required to provide the 
answers. . . . 

The men around the table were watching as if in ecstasy, 
faces glowing with pride. This was almost like the pilpul my 
father had told me about, except that it wasn't really a pilpul, 
they weren't twisting the text out of shape, they seemed more 
interested in b'kiut, in straight-forward knowledge and simple 
explanations of the Talmudic passages and commentaries they were 
discussing. It went on like that for a long time. Then Reb 
Saunders sat back and was si lent.34 

What is interesting about the passage is that the interaction 

discussed is the primary form of communication between the father and 

son. There is a highly ritualized, public performance totally without 

regard to personal needs or desires--a completely positional restricted 

event. Danny Saunders has almost no personal world—his every move is 

watched over by the followers of his father. The silence which exists 

between him and his father only acts as a further controlling mechanism 

on the brilliant mind of Danny Saunders. As Reuven comments: 

During the entire month I spent in Reb Saunders1 house 
the only time I ever saw him talk to Danny was when we argued 
over the Talmud. There was never any simple, intimate human 
kind of conversation between him and his son. I almost had the 
impression that they were physically incapable of communicating 
with each other about ordinary things. It troubled me, but I 
said nothing about it.35 
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This lack of communication is a further symptom of the restricted 

positional code of Danny and his father. There is a great deal of love, 

respect and regard between the two, but their interaction is limited to 

ritual. Through Reuven, Reb Saunders communicates to his son the reason 

for his silence and behavior: 

Reuven listen to what I am going to tell you now and 
remember it. You are a man, but it will be years before you 
understand my words. Perhaps you will never understand them. 
But hear me out, and have patience. 

When I was very young, my father, may he rest in peace, 
began to wake me in the middle of the night, just so I would 
cry. I was a child, but he would wake me and tell me stories 
of the destruction of Jerusalem and the sufferings of the 
people of Israel, and I would cry. For years, he did this. 
Once he took me to visit a hospital--ah, what an experience that 
was!—and often he took me to visit the poor, the beggars, to 
listen to them talk. My father himself never talked to me, 
except when we studied together. He taught me with silence. 
He taught me to look into myself, to find my own strength, to 
walk around inside myself in company with my soul. . . . Only 
slowly, very slowly, did I begin to understand what he was 
saying. For years his silence bewildered and frightened me, 
though I always trusted him, I never hated him. And when I 
was old enough to understand, he told me that of all the people 
a Tzaddik especially must know of pain. A Tzaddik must know how 
to suffer for his people, he said. He must take their pain from 
them and carry it on his own shoulders. He must carry it always. 
He must grow old before his years. He must cry, in his heart, 
he must always cry. Even when he dances and sings, he must cry 
for the sufferings of his people. 

You do not understand this, Reuven. I see from your eyes 
that you do not understand this. But my Daniel understands it 
now. He understands it well.36 

This passage, as one which have been noted before, is evidence 

of a restricted code. When terms such as "suffering of the people of 

Israel" are compared to "the saga of my suffering people" (used in a 

sarcastic sense), from PoAtnoy'-& Complaint it is evident that for Daniel 

and his father the saga of the suffering Jew has context and integration 

within the positive cardinal value of Tzaddakah, or charity and compassion. 
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Portnoy who has neither charity nor compassion sees the "suffering" 

without context or purpose. For Daniel, the saga is his life and his 

being; it is part of his daily ritual. The pain he feels is real, but 

that pain is mitigated somewhat by the positional nature of his existence. 

Portnoy, too, feels real pain, but it is the pain of being separated from 

one's natural context. Portnoy needs to create the context for his 

cultural life, so he goes along in a series of elaborated improvisations. 

Daniel never improvises; even in his psychological study, the rigorous 

restricted format of Talmudic study takes a controlling role in his work. 

Daniel's world is hard, sharp, and the lines are clear. Portnoy's world 

is soft, fluid, and the lines are muted and dull. 

In this novel, even Daniel moves from the restricted coding of 

his father's world to the more elaborated world of psychology. He must 

shave his beard, cut his earlocks and wear modern dress to "make it" as 

a therapist. All of these symbols are aspects of restricted behavior 

and coding--to shed them and speak in English about secular matters is 

elaborated. 

Thus, for Daniel theexigence of whether or not to be his father's 

heir is resolved by retention of part of the restricted code of a Tzaddik 

while he adopts the elaborated code of a psychologist. In both cases, he 

never loses sight of who he is and what his role is in the positional 

structure of his family and people. 

What makes this novel valuable for a study of communication is 

the reticence on the part of the father to communicate with his son. 

What in most of western society would be aberrant behavior, i.e., the 

withholding of social interaction, becomes positive when placed in the 
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context of a restrictive code. By withholding communication from his 

son, Reb Saunders is able to induce in him a great deal of inner resource

fulness, while at the same time he enables his son to maintain a high 

degree of social solidarity. In short, Reb Saunders forces Danny to deal 

with himself as an individual and develop his social identity. 

Withholding of communication as part of a restricted code has not 

been evident in other novels. Its appearance in Th& Cho&w when coupled 

with one of the central character's movement from restricted positional 

to elaborated positional shows a return to a structure which existed in 

the early part of the century. The difference between the earlier 

structure and this more recent one is that there is a complete lack of 

any denial of either culture or religiosity by the characters. On the 

contrary, all debate and discussion revolve around how much more one 

should do to show one's Jewishness. 

HeAman Had Two VaugkteAi, 

Finally, for the sixties we shall examine one other novel which 

falls in the elaborated positional category: Zelda Popkins's HeAman Had 

Tm VaugkteAA (1968). In this novel, we see the most modern concept of 

Jewish American life--the committed secular Jew. Although the story 

traces the lives of Herman's two daughters, the story is really about 

the narrator, a newspaper writer, Samuel Rosenbaum. 

Sam's cosmology was not dissimilar from Reuven or Danny's 

although he lacks their religiosity and ritual observance. Sam's cardinal 

virtue is his search for the truth as a newsman, his sacrifice for others, 

his duty to his friends and correligionists. His cardinal sin involves 
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primarily his failure to come to the aid of his friends and parents. 

Sam's perception of self is marked by his response to the roles of others 

and himself. Finally, Sam expresses himself for the most part in classi

cal terms. He is constantly subordinating his own life to the needs of 

others—first for Jessie Weiss, later for Celia Weiss, and finally for the 

Jewish survivors of the holocaust and the State of Israel. His fealty 

to his parents, his observance and duty to the needs of others place 

Sam in the positional category. And finally, his ability to speak across 

linguistic lines, to explain in detail his position to various sources 

suggest an elaborated linguistic code. 

The plot of Popkin's Hzfrnan Had Tm VcuxQktzfu begins prior to 

World War I and ends in the 1950s. There are three central characters. 

Jessie Weiss isa playwright and assimilated Jew who is very self-centered. 

Celia Weiss was married late in life to the son of a junk man who had 

made a fortune in scrap during the war; she is outwardly Jewish, concerned 

with the rituals and cermonies, but inwardly she is selfish and avaricious. 

The third character is Sam Rosenbaum, discussed above. Among the charac

ters there is a wide range of Jewish American affiliation. Celia rep

resents the pseudo-Jew, outwardly Jewish, effecting Jewish customs and 

rituals; she joins Jewish organizations, but lacks Tzaddakah (charity), 

Tesuvah (repentence), or Tephilah (prayer)--essentially Celia is a Jew 

without spirit. Jessee is at the end of the spectrum, a Jew in name and 

birth only, with a great sense of charity and love for her father. Sam 

is a Jew with spirit. He views Jewish culture, traditions and life style 

as positive. He espouses Tzaddakah and Tesuvah, although Tephilah is not 

observed. 

I 
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Sam's feelings about Jewishness, always strong, increases when he 

becomes a writer for the "Jewish Aid Committee" prior to World War II. 

The positional elaborated specific nature of his life' is demonstrated 

in the following passage: 

There has been no briefing for me when I cam to work, no 
indoctrination lectures, no laying down of formal propaganda 
lines. You're a Jew, aren't you? You learned Jewish stories 
along with Mother Goose. So you know about Pharoah, Haman, the 
Spanish Inquisition, the Kishnie.v pogroms. The front page of 
your morning paper will bring you up to date. . . . 

Our staff had been growing, our offices mushrooming through 
an entire floor. Carpenters hammered partitions, typewriters 
clacked, phones rang, desks pounded, edgy hirelings yelled at 
one another. I lived and breathed Committee, neglecting 
Broadway, dames, and correspondence with my folks. Often I 
was fed to the teeth, sick of my own words, yet, all in all, I 
was contented; though I was small potatoes in the shop, the deal 
was global and historic. Big. Inside me a bulb of self-
importance glowed.37 

The indication of positional structure is in the second paragraph: 

"although I was small potatoes . . . inside me, a bulb of self-importance 

glowed." The evidence for elaboration is in the first paragraph's 

delineation of Sam's job. The two paragraphs together give a clear pic

ture of the positional-elaboration of Sam's world. The lack of ritual; 

the importance of status, role, and structure; the necessity of speaking 

and explaining to audiences outside the confines of his core group all point 

directly to an elaborated code. 

The exigence this code is being used to resolve is based upon the 

positional nature of Sam's cosmology. Sam has sacrificed his own personal 

life for others. The exigence ultimately confronting him is the need to 

rescue the Jews before, during and after the holocaust. Even more im

portant than that is Sam's own need to be involved in Tsedakah, "the 

Hebrew equivalent of relief, [which] is not a matter of philanthropic 
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sentiment, but of legal Tightness. It is expected of all men toward 

all men. The Torah frequently emphasized that men of means are obligated 

to provide for those in want. Hence, the laws concerning charity in the 

38 Jewish code of law." Sam's life is a Gemiluth Hasadim (practice of 

kindness); willing self-sacrifice is deeply ingrained in him. As Sam says, 

. . . back in Grady's Mills, I'd been caught on the hook of 
caring. On the Hill we knew--out of nosiness—everybody' s 
problems, and we tried to help. Abe Finkel put up my college 
tuition money, I compromised my conscience to help Max 
Schlomowitz, Sol Katz tried to get me promoted to the city 
desk. And the women all had worried about Herman after Ida 
died. All Jews are brothers. I'd been raised that way.39 

It is in this Jewish concept of Tsedakah that Sam's positional 

structure and elaborated code are employed. In his relationship with his 

parents, his friends, his co-workers, and his wife, he gives of himself 

without any hope of repayment. Tsedakah not only is developed as a central 

theme in the novel—it also represents the basis of Sam's general commun

ication pattern as well; it is a clear extension of his elaborated posi

tional code. 

As in Tke. Cho&m, there is a marked difference between Portnoy 

and the central character Sam in Popkin's novel. Sam's level of commitment, 

solidarity, and inner strength when compared to Portnoy's alienation, weak

ness, and debility is a clear example of the depth of difference between 

the classical and professional forms. 

In the sixties, the character Portnoy was the abberation. The 

predominant character was the strongly committed Jewish individual: 

commitment ranged from deep religious involvement to support for the 

national cultural aspirations of the Jewish people of America and the 

world after the holocaust. The major hero was the rabbi or secular 
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spiritual leader; eight novels were based upon a rabbi as a leading 

character. The predominant code expressed in the novel was elaborated; 

the predominant familial structure was positional. Finally, the pre

dominant artistic form was classical. (Although it should be noted that 

of those novels referred to in this chapter, the classical is only a 

siight majority.) 

Novels of the 1970s 

In the sixties there was a substantial movement of Jewish 

Americans from the romantic and the professional to the classical. This 

trend is even further extended in the seventies, but the central character 

in these novels is not the rabbi. The seventies produced a plethora of 

novels about the Jewish viomn--Eveigsieen, Leah'i, Jouuvney, Rachel the RabbZ't 

W'L&z, and The Hecurf -os a Lonely Hu.nteA. are only a few examples. The sev

enties was also a period when such writers as Angoff, Wouk, Levin and 

Weidman created monumental works with strongly Jewish themes—Levin's 

The Settleu and The Harvest, Wouk's The W^incU, ofa WCUL, and ft/aA Remembrance 

and Weidman's The Temple are examples. The seventies also brought renewed 

interest in Harry Kemmelman's Rabbi mystery series. Finally, in the seven

ties there was an emergent wave of new Jewish novelists, such as Peinera 

and Halberstam. The decade was also a period of ferment in American Jewish 

life. It could be said that the American Jew had "made it." Discrimina

tion although still extant, was at a low ebb; a Jewish revival of sorts took 

place. 
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The. ConveAixLcm 

One example of the type of novel which represents Jewish revival 

was Thz ConveM-ion, by Victor Perera (1970). It tells the story of 

Stanley Bendana, the son of a Sephardic Jewish family which traces its 

lineage back beyond 1492. Stanley Bendana searches for his roots--for 

an identity separate from his dead father and his insane sister's. In 

his quest for identity, he loses his virginity, he battles a priest for 

his soul, and finds a Tzaddik to guide him. Stanley's search combines 

aspects of both positional and personal elaborated codes. His cardinal 

virtue involves the search for truth, and his cardinal sin is the guilt 

he feels for not fulfilling promises to his father and sister. His view 

of self is undifferentiated as he attempts to take control of his life 

from forces outside his existence. Finally, Stanley expresses himself 

in an art form which combines aspects of classical, romantic, and pro

fessional forms. 

For example, Stanley's strong positional elaboration can be seen 

in his discussion with a half-mad priest, whose name and antecedents are 

similar to Stanley's: 

As they strolled along the ramparts, Stanley confessed to 
Father Bandena that he was a one-hundred percent Jew, that he 
was descended on both sides of his family from an ancient line 
of Sephardic Rabbis, the Abendanas of Toledo who had been widely 
known in and out of Spain long before the Expulsion. He admitted 
that a forbear of his, Rabbi Israel Abenda'na, had succumbed to the 
mass baptisms that followed the Jewish massacre of 1388; two-
hundred years later a number of the rabbi's descendants were un
masked by the inquisition as secret Jews, Marramos, and had to 
be "reconciled" to the church in an auto-du-fe. But the main 
trunk of the Abendanas, he was quick to point out, clung to their 
faith through the worst persecutions and were exiled to Lisbon, 
with many thousands of other professed Jews, in 1492. From Lisbon 
the Abendanas had migrated to Salonika, and then to Istanbul, 
Beirut, Alexandria. After three centuries of wandering, they 
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had finally settled in the Holy Land, where the bulk of the 
family still lived. The "A" in the name had been dropped 
enroute, no one knew where or when--or even why. As for 
"Stanley" it was an Anglicized version of his grandfather's 
name, Etan, which means fortitude in Hebrew. He paused here 
for the Canon's reaction, but there was none, so he brought 
the chronicle up to date with his father's return to Israel 
after thirty years in the new world as a textiles exporter, 
and his death in Jerusalem two years earlier. He paused again, 
but Father Bandena stared at the ground, lost in thought. 
Hesitantly Stanley apologized for having misled him about reli
gion, since he had not for one moment admitted into his head 
the possibility of conversion. He had merely wanted to expose 
himself to its temptations as a kind of--his voice caught--
as a kind of test. 

"As a test, you say?" The Canon's falsetto scraped like 
a clawed blackboard. 

"Well, yes, don't you see? I' wanted to subject myself to 
the sort of ordeal they had to face ..." But this sounded 
so perverse to his own ear, though there was truth in it. 
"To—to--to feel what it was like," he stammered . . . 

In his eagerness to dignify his conduct with a higher motive 
he revealed the pledge he had made at his father's, deathbed to 
take up biblical studies for one year. "My father hoped, you 
see, that a close study of the Bible and the Talmud would 
awaken a latent instinct and induce me perhaps, to pursue a 
rabbinic career later on. I suppose, too, that he hoped to 
compensate in some way for having broken with the traditions of 
his father . . ..40 

This passage provides insight into the needs of and pressures on 

Stanley Bendana. His quest for antecedents, the testing of his belief, 

and an unfilled pledge to a dying father all suggest the strength of the 

positional familial structure on this young man. 

Stanley's need to return to the place of his ancestors' exile, to 

experience the pangs of the inquisition, and to test his belief in his 

Judaism suggest, in part, some doubt about his own faith in his father's 

religion. This doubt may also be behind Stanley's two-year postponement 

of his promise to his father, as well as his neglect to say Kaddish two 



175 

years in a row on the anniversary of his father's death. All of this 

suggests a possible rebellion against the positional family structure. 

When he returns to the past, Stanley tries to find his own personality 

separate from that of this father and his ancestors. 

The exigence which confronts him is how to develop as an 

individual and how to find a balance between the demands of his father 

and his ancestors and his own needs — in fact, to discover what these 

needs are. When he confronts these needs and conflicts through a spirit

ual and physical odyssey, Stanley begins to find the individual within 

himself as separate from the social. When he sublimates his individual 

needs and constraints to those demanded of him by his social structure, 

Stanley uses an elaborated code in a positional structure. By the end 

of the novel, Stanley is able to separate himself from the demands of his 

father and his ancestors. 

In a final talk with his Tzaddik, Jacob, who is ill and aged, 

Stanley confesses his new resolutions: 

First: to refund L. K. Pomeroy her travel grant and leave 
the academic ivory tower to seek his dharma in the market place. 
Second: to terminate his pledge to his father. ("I will no 
longer cumber my life with bootless penance for my father's 
real or imagined sins, or for his defection from tradition; 
I will heed no more directives from beyond the grave. I will 
live according to my conscience, without benefit of clergy"). 
His voice faltered only when he came to his third resolution: 
"To visit Becky twice a month and do everything within my 
strength and love to foster her recovery, short of sacrificing 
my sanity."41 

Stanley's final resolutions suggest that his odyssey has enabled 

him to expiate his guilt about failure to observe his father's wishes. 

By abrogating the commitment he made to follow the traditions of Judaism 

and his family, he moves slightly toward a more personal elaborated code. 
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In fact, the combination of a rejection of his father's request that he 

study the Bible and acceptance of his commitment to his mentally ill 

sister shows a blending of both personal and positional structures. In 

the end, Stanley remains a Jew, but of the world not, as his father had 

wished, of the spirit. He resolves some of his ambivalence and takes a 

stand which in essence involves a compromise between his personal and 

positional needs and constraints. In a sense this novel is not a "return" 

novel--if it were, the ending would be very different. The "return" 

theme is a device for self-exploration which results in a loss of tradi

tion rather than a return to tradition. 

Tkt ConveAAion is an excellent example of the ambiguities of 

the seventies; yet, it still is in the minority because it emphasizes 

rejection of tradition. The bulk of the novels of the seventies represent 

an acceptance of tradition, or rather a recognition of cultural affinity. 

QBVU 

A second work of this period selected for analysis is Leon Uris1 

£81/11. This novel was quite popular and became a television drama. 

Aside from its literary worth, this novel provides some interesting in

sights. The novel moves from personal to positional structure, which is 

in the opposite direction from The Convzu-ion which moves from positional 

to personal structure. At first we see a professional writer writing about 

writing, i.e., Uris is writing about his character who is talking about 

his writing. As the central character is confronted with his Judaism 

and the holocaust, and the creation of the State of Israel, he moves 

gradually to a positional structure. He gives up his self-indulgent life 

and begins to show more respect toward his father, develops clearer 
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relations with his children, and, in general, maintains a clearer goal 

orientation. Abraham Cady, the central character, moves from trying to 

eradicate his Jewishness to full-blown pride and recognition of it. As 

a young man, he had tried to do everything that was not expected of a 

Jew: he played baseball, learned to fly, was interested in athletics, and 

ignored his Jewishness—except when confronted by an anti-semite. 

Cady valued his relationship with his brother, his father, and 

his children. His cardinal sin is that he does not meet the needs of those 

who love him; his view of himself is that he is in partial control, yet 

still manipulated and held by the social structure. These attitudes 

clearly indicate a positional elaborated structure. The first one-third 

of the novel sets out Cady's development as a person and ends in a period 

of disillusionment, personal orientation, and self-debasement. 

Guilt is also an aspect of his cosmology. Cady feels guilty 

about his failure to meet the demands of his father. He says, "Look at 

me Maggie, monogrammed shirt,and tailored eye patch. You know, two days 

ago was Yom Kippur, a Jewish holiday, the Day of Atonement, when we're 

supposed to meditate about ourselves and our lives. My dad, God rest 

his soul, passed away on Yom Kippur. I promised him something and I 

42 lied. Look at my goddam monogrammed shirt." 

The guilt feeling Cady has because of his wealth, coupled with 

his inability to achieve that which his Jewish social structure (embodied 

in the spirit of his father) demands of him creates in him a superordinate 

tension. Wealth and its constituent power are not the objectives of his 

life—doing something for his people and thus for his father is very 

important. His means toward reconciliation of his goals with those of 
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the larger group lead him to write a novel about the holocaust rather 

than succumb to the lure of Hollywood. 

The remainder of the novel concerns writing about the trial at 

(281/11. During the trial Cady's Jewishness is strengthened and his 

commitment to the Jewish social structure becomes certain. Just prior 

to the trial, he states: 

We've got enough scholars, learned men, doctors, scientists, 
essayists, lawyers, mathematicians, musicians, and fund raisers 
to stock every underdeveloped country in the world, including 
Texas. The way I see it is like this. The Jews have engaged 
in conversation for two thousand years without notable success 
in matters of human dignity. A few thousand of our people in 
Israel went out and kicked the piss out of somebody and that is 
where our respect comes from. I want Einstein University to put 
eleven big buck Jews on the field against Notre Dame. I want 
Jews who can knock other people down, face mask, pile one, get 
penalties for unnecessary roughness. I want a Jew who can throw 
a ball fifty yards to another Jew who can catch it with three 
monsters hanging on his back.43 

Cady's transformation from indifferent to commited Jew comes about 

during his immersion into the world of the holocaust. His answer to the 

question of identity is quite different from Stephen Bendana's. Bendana 

chooses to ignore the death request of his father and pursue personal 

discovery. Cady chooses to accept the request of his father and travels 

the route of positional discovery: he remembers what was done to his 

people. These are very different answers to the question of identity and 

being Jewish. In both novels the theme is one of self-discovery; in 

QB l/I I, it is the development of a personal-oriented self which obtains. 

In the end, Cady returns to Israel to the burial of his son, an 

Israeli pilot. At the end of the novel, he remains a positional elabor

ated person strongly involved in the social structure of Jewish culture 

and nationalism. 
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In The. Day6 ofa S-imon Sto.An 

A third novel of the seventies is the novel by Arthur A. Cohen, 

In The. Vat/4 oi S-tmon Ste/m, published in 1972. This novel is vastly 

different from the previous two. The central character does not leave 

Judaism only to return; on the contrary, he is an extraordinary represen

tative of the Jewish Messiah in twentieth century New York: his aim is 

to save the remnant of the world's Jewry and bring them an offer of hope. 

Simon Stern's cosmology combines aspects of Douglas's positional 

elaborated and restricted categories. He is at once restricted and 

elaborated. Simon Stern's cardinal values involve great piety combined 

with honoring of parents and respect for the roles of others; he is also 

concerned with duty and responsibility to those of his people who are less 

fortunate. He perceives his sins to be formal transgressions against the 

social structure and his inability to respond to the needs of the social 

structure. At times he evidences passivity and seems to be an undiffer

entiated, passive individual in an unstructured world, but at-other 

times, he is an active participant differentiated from others, yet re

sponding to roles. The primary artistic form of the novel is classical, 

and it emphasizes the triumphs of the social structure over the individual. 

At first we see Simon as a passive undifferentiated individual who is 

responding to the vicissitudes of American immigrant society—he says: 

My boyhood—a Jewish boy set down in unexceptional poverty 
upon the packed pavements of New York--was not different, but 
for the fact that in my youth--no, at the age of five (for five 
is still childhood)—I was obliged to study and that not simply 
in deference to an inherited passion to be superior (and superi
ority for us had no relation to power), but more for the con
viction that by means of study we--that is, I—might become equal 
to our past, draw level, one might say, to the extraordinary 
heights of our progenitors (and in our imagination Mount Sinai 
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is less a mount covered a beard of stubble, than a fast of 
Everest, unscalable, crevassed, treacherous, exceedingly 
high.44 

Even as a child, Simon's response was clearly within the bounds 

of Eastern Europe orthodox tradition with respect for study of the law 

which was at the top of the hierarchy of achievement. The relationship 

between Simon and his father is one of respect and trust. Through his 

father, Simon finds that he can alter his role in life only through study 

which will enable him to become equal with his progenitors. Thus the 

above passage indicates the passive nature of Simon's early years as well 

as the restricted nature of his life. Study becomes the central focus 

of his whole life. For example as he grows older, his daily existence 

is structured, "from the dawn until nine in the morning, I would be in 

Cheder—learning Talmud—and from nine until the middle of the afternoon 

45 I was a citizen." This structured environment does not permit any 

play. Indeed, Simon does not desire play. His world is a simple one of 

making money and studying. Yet, his maintenance of the law is unemotional. 

"Simon was meticulous, astute, but dispassionate in his performance of 

the law. His ban. mitzvak marked no change. It signified only that he was 

obliged to do more. He made no speech praising his parents. That, too, 

dfi 
would have been irrelevant. He adored his parents. Standard." 

His dispassion is an additional signal of Simon's positional 

restricted code. The passiveness through which he views the world is 

part of his firm belief in this role and position. The more he grows 

and develops as a Talmud student and real estate investor, the more passive 

he seems to be. He refuses to leave his enclave in the lower East Side--

the world comes to him. 
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Again, as in Popkin's HeAman Had Two VaughteAA, the central 

character, Simon shows the three basic tenets of Judaism: Teshuvah, 

Tzaddakah, and Tephilah. We have already seen the evidence of his 

Tephilah, or prayer and study. His Tzaddakah, or charity, is evident in 

the following: 

The depression deepened. Simon allowed several of his 
empty buildings to be occupied by destitute families and 
provided them daily with steaming cauldrons of hot soup and 
potatoes, which his mother distributed. But, throughout these 
years, Simon did not personally detach himself from poverty. 
The more elaborate the poverty of others and the more wealthy 
he became, the less inclined he was to leave the tenement in 
which he had grown up. He made his own poverty into a 
talisman. . . .47 

After his parents die, Simon's guilt about his possible role in 

their deaths, Teshuvah, or repentance becomes a central focus of his life. 

He fasts and prays and his life turns into that of a semi-recluse in pen

ance. The death of his parents coincides with the beginning of the mass 

murder of Jews in Europe. His response to both is: "I have come to 

an end. That life is completed. A new life begins. They are dead. I 

48 am something else, undescribed." 

The combined deaths of parents and six million others creates 

for Simon his exigence which mixed Tzaddakah, Teshuvah, and Tephilah. 

The restricted positional code he lives by is now modified to a more elab

orated code. The passive nature of his life changes to an active differ

entiated one. Simon did not attack his social structure, but uses it 

and permits himself to be used to act to protect the remants of the holo

caust. To that end he creates an enclave in the Lower East Side. 

The key to this novel is the movement of the character from 

restricted to elaborated positional codes. Step-by-step through the 
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novel he moves from his closed world to a more open one, both spiritually 

and geographically. For example, at the beginning of the novel the bound

ary of his world was 14th Street in lower Manhattan—at the end of the 

novel, he had finally left that area and resided in Central Park. Even 

in mere physical movement, Simon Stern becomes more elaborated. 

Tht Wanting o& Lzv-im 

Michael Halberstam's, The. Wanting ofi Lzvtnz (1978) is not quite 

as complex as Simon StoJin, but it is just as interesting. The year 1978 

seems to be the year of the Jewish novel--for a score of novels written 

by Jews with Jewish central characters were published during that year. 

Four of them will be examined here, including Thz Wanting oi L&vinz. 

Halberstam1s central character is A. L. Levine, Democratic candidate for 

President in 1988. Levine, of course, is Jewish, he is an orphan and was 

brought up in a number of Jewish orphanages. He is married, has three 

children, and is a multi-millionaire real estate investor. 

Levine's cosmology changes from elaborated personal to elaborated 

restricted during the course of the novel. Levine has an overriding 

need to succeed in whatever he does; he tries to use his millions for the 

good of humanity. In contrast to Simon Stern, whose concern was only for 

the Jews, Levine expresses more universalistic concerns, especially for 

blacks, the poor, and women. He is the penultimate Jewish liberal. 

Whatever guilt he has is a generalized universalized guilt for others 

who are less fortunate. Yet, Levine is a man alonej as a salesman, he is 

quite often separated from his family, and he becomes involved in numer

ous sexual relationships with all kinds of women. The revelation of 

this history creates a somewhat humorous conflict in his run for the 
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presidency. He feels he has no one to talk to except his socialist 

friend, Farbstein; the social structure itself offers him no solace. 

Finally, much of the novel represents Levine as a professional, con

cerned with technique—a how-to specialist. As the novel progresses, 

many of these characteristics change as he comes closer to the Presidency. 

Gradually, Levine loses aspects of his elaborated personal code and takes 

on aspects of an elaborated positional code. 

Throughout much of the novel, Levine shows a great deal of Jewish 

consciousness, but very little Jewishness. For example, when asked to 

explain Judaism to a young girl which whom he is having a sexual relation

ship, Levine answers: 

"Look, I'm the wrong person to ask. I'm just a twentieth 
century American Jew. That's the last person you ought to ask 
to explain Judaism." 

"What do you mean?" 

"I mean that we were taught that we were the same as every
one else at the same time we were being taught that we were 
different from everyone else. We had a history of always being 
strangers in whatever country we were living, but America stumped 
us. We didn't know what to make of it. After all, if you're a 
Jew in France, ninety-five percent of the rest of the people have 
the same religion, and the same national background, they've lived 
in the same province for hundreds of years. They're French--
you're a Jew. The same in Germany or England. Not that they 
don't have subdividions of French, but it's the same as with the 
Masons; they've got different degrees, but they all belong to 
the same outfit. But America was different from the start. 
Everyone was a stranger. There wasn't any American religion 
or racial type. The only thing people had in common was their 
differences. So you couldn't maintain a religious community 
merely on the basis that you were different. It made it very 
hard for the Jews. . . . 

. . .  I n  A m e r i c a  J e w s  c o u l d  d o  a n y t h i n g .  C h o o s i n g  i s  a l w a y s  
harder. Wha-t made it even tougher, the Jews had to ask them
selves what part of being Jewish was truly Jewish and what part 
came from having been perennial strangers.49 
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In essense, Levine suggests that the American Jew is given the 

opportunity to choose between this Jewishness—what Levine calls the 

"perennial stranger part"—and being American. His own choice after 

being raised in an orphanage and having some slight Jewish training is 

to reject any further training. His statement to the young woman is an 

elaborated description of the conflict between particularistic and uni

versal concepts. The universal by implication being American because, 

though being different had separated Jews in Europe, it is the norm in 

America. Thus, previously held particularistic perspectives were now 

universalistic. This shift also creates rents in the social fabric of 

Jewish life which further tears Jews away from Judaism until, as Levine 

suggests, American Jews really do not know their own Judaism. 

Levine also is caught in the syndrome he describes. When 

confronted by a massive crisis in his campaign, he lacks the will and 

ability to act. To gain some insight into his problem, he turns to a 

Tzaddick (wiseman, also mentionedin Potok'sThe Chosen). His description 

of his problems gives us some insight into the change in his character. 

"The details of my life have become public. They have hurt 
my campaign. More, they have hurt me. I see now that I was 
hypocritical, that I was doing just what I criticized other 
people for doing. I despised people for compromising their 
honesty to make money. I felt I never did this, never lied to 
anyone. Now I see that I didn't lie about money or power 
because they weren't that important to me. When it came to 
something important--women--I lied. Probably these other men 
weren't that interested in women." 

The rebbe shrugged and said nothing .... 

"So for the first time I've lost faith in myself. I've 
lost faith in what I'm doing. I really wonder if politics means; 
anything at all, whether maybe it's just a form of activity to 
keep us busy until we die, something to ward off loneliness and 
depression." 
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The rebbe nodded. 

"If that's all there is, why am I destroying my wife, 
alienating my younger son, growing away from my friends? 
Why bother?"50 

This passage suggests a change in Levine's cosmology from 

elaborated personal to elaborated positional. Instead of concern over 

success and humanity, Levine now speaks of concern over truth (his lying 

about his personal life) and his duty to his family and friends. Rather 

than feeling a generalized guilt for Blacks and the poor, as he had earlier 

in the novel, he now feels a more specific particularistic guilt toward 

his family and friends. Instead of feeling alone in the world, he 

realizes he is an active agent and responds to roles as part of a social 

structure. 

He feels even more a part of the social structure when the 

Tzaddick chides him for leaving Judaism. He tells Levine that it is 

permissible for him to be a leader of gentiles and Jews, but that he 

cannot be a leader to the gentiles if he is not a good Jew, and he cannot 

be a good Jew until he begins to obey the law. The rebbe's suggestion 

is that Levine do at least three things: 1. read each day's section 

of the Torah, 2. refrain from forbidden food, and 3. keep the Shabbat 

holy. The result was that "On the plane back to Washington, Levine re

fused shrimp salad for the first time in his life. I wonder how he knew 

51 about the turtle soup? he thought." 

In the end, Levine becomes a part of the structure of Jewish life 

as a means to better anchor himself and provide a basis for his allegiance. 

He moves from elaborated personal to elaborated positional structure and 

permits his social structure, in a small way, to pattern his life. 
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Rachut thz Rabbi.'* W-ttfe 

The next novel by Silvia Tannenbaum, Rachel thz RabbZ'* Wlfie. (1978) 

involves the opposite situation from Halberstam's novel. Rachel wishes 

the problems of her Judaism would go away. The central character in this 

novel is Rachel Sonnshein. She is an artist who is married to Seymour 

Sonnshein, rabbi of a synagogue in a northeastern coast town. 

Rachel's cardinal virtue centers around her need for sincerity 

and authenticity in her life and her dismay at the lack of it in those 

around her. She also has a marked sense of loyalty and fealty towards 

her husband and son. The hypocrisy and cruelty of her neighbors, the 

congregants of her husband's synagogue and the town itself cause her 

terrible frustrations. Her life is an attempt to place some structure 

on the unstructured, to put together the fragments. Finally, the novel 

has a direct romantic context—in the end, Rachel is able to triumph 

over the social structure which has degraded her. 

Rachel and Seymour are third generation Jews. Seymour's return 

to Judaism as a rabbi dismays both sets of parents. The poignancy of 

Rachel's position is an interesting facet of this novel. At the beginning 

of the novel, she is presented as an artist, almost 40-years-of-age, who 

is stifled by her role in an unforgiving, uncompromising, and indeed, 

"un-Jewish" Jewish social structure. Among other things, this novel is a 

finely tuned attack on the vicissitudes of suburban Jewish life. In the 

city with their friends, Rachel and her husband had loved their Judaism, 

but in the suburbs they hate it. Rachel's greatest desire and exigence is 

to leave the existence she hates and return to the existence she loves. 

Her feelings are evident in the following passage: 
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"I don't feel like eating fish," said Seymour. He never did 
feel like eating fish. 

"How about McDonald's then?" Rachel felt the bite of 
familiar anger. 

"I'm tired of hushing up my passion for junk food. 
I'm like everyone else in that respect. I want to have a Big 
Mac with cheese and a pepperoni pizza." 

. . . Rachel suddenly felt better. Sharp and full of daring. 

"Do you love the Jews?" she asked Seymour. 

"Of course I love the Jews." 

"Because you're a rabbi?" 

"I became a rabbi because I loved the Jews. However .terrible 
they become, they're never as awful as the gotfun." 

"A dreadful attitude. Do you call that love?" 

"It may be perverse, but it's love." 

"Would you say that you loved these Jews? The Jews of 
Gateshead?" 

"Why are you asking all these questions?" 

"I felt this afternoon that I was derelict in my devotion, 
that I may well love the idea of Jews but don't love the Jews. At 
least not the suburban Jews of Gateshead."52 

Rachel's language and behavior are a mixture of elaborated 

positional and restricted personal categories. Although on the one hand, 

she expressed traditional Jewish ritual and behavior by keeping kosher 

and avoiding unclean food, on the other hand, she wishes and dreams of 

eating &i2A.h meat. In essense she uses the ritual to attack that same 

ritual, and in turn creates her own personal behavior. This character 

further confounds things by speaking to her husband about "loving Jews" in 

a highly elaborated form. Her questions are variations on a theme—almost 

a jazz routine, convoluted in its twists and turns of conversation, and 
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it ends in an abstraction. Moreover, in this instance her individual 

goafs and constraints are clearly being sublimated to the greater Jewish 

group goals and constraints.. 

This ambivalence between two variant categories is further 

underscored in her view of Saturday morning; it "was not Rachel's fav

orite time of the week. When She and Seymour had first dreamt their 
C O  

Jewish dreams, the Sabbath had been (as it was meant to be) very special." 

The brevity of this quote does not do justice to the full feeling behind 

it. This passage suggests that there had been a time when the Sabbath 

was a joy. Now in the place in Gateshead, it is a job and a chore filled 

with petty debilitating undertakings and annoyances. Rachel longs for the 

authentic Shabbat--the real Sabbath. It is her memory of that authentic 

Sabbath that creates the unrest in her. Actually, Rachel has been forced 

to give up one restricted code for another which does not satisfy her needs. 

Because the old restricted code had a very personal orientation, and the 

new one has a very positional orientation, Rachel is caught in the dilemma 

of hating what she had once loved. 

Ultimately this dilemma, coupled with her need to express herself 

artistically and her general frustration leads her to contemplate escape-

again, the romantic triumph over the structure. 

"I don't think I'm spoiled. I wouldn't have put up with my 
life all these years if I were spoiled. I always thought that 
I'd earn my freedom one day. I put in my time, so to speak—why 
shouldn't I be allowed to be a painter now." 

. . . you think I can help you? My God, Rachel, I can hardly 
help myself." 

"I've got to escape from Gateshead. It's provincialism is 
killing me, I can't bear the desolate landscape. Can you imagine 
what it's like not having friends with whom you can talk?."54 
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Finally, escape comes—her husband is fired from his position and 

is caught in a sexual relationship with another woman. Rachel says: 

"I'll see. I'll think about it. Maybe I'll go away for a 
little. Take a vacation—alone. I'm a free woman." 

"What do you mean by that." 

"I mean that what happened this afternoon gaveme my freedom. 
I'm no longer beholden to you. I could have killed you this 
afternoon." 

"You wouldn't have done that." 

"I had every right to. I could have murdered you both. 
I can still leave you, and maybe I will. The thing is that 
I've stopped hiding my head in the sand, stopped being will
fully blind and ignorant. You've had your princely way for 
years now, while I've been your handmaiden, guilt-ridden for 
every minute I've taken for myself. No more. I saw it all 
very clearly today and, like they say, the truth shall set you 
free. We're equals now."55 

At the end of the novel, Rachel moves completely into the personal 

structure. She still maintains some of her religious and ritual behaviors, 

but a projection into the future of this character might reveal that she 

used the romantic stage as a transition to the professional elaborated 

personal category. Thus in the course of this novel, a young woman 

moves from classical to romantic to the incipient professional. 

This novel is only one of a score of new novels which came out 

during the seventies written by women about women in a Jewish context. 

Works such as MmoZsa> ofi an Ex?n.om Qaz&n, Fe.au otf Fly-ing, L&ah'& Jounnzy, 

and EveAg/ieen provide, on different levels, a woman's perception of the 

Jewish cultural world. 

The. Ha/ivz&t 

In this chapter, the American Jew has been presented from the 

perspective of writers, men, a president, rabbis, and now the perspective 
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will be an Israeli's. In this final work, Tkz H<WJZA£, by Meyer Levin 

(1978) there is an examination of the lives of Mati and Dena Chaimovitch. 

Mati is Israeli, and Dena is American. This work is Levin's magnum opus. 

It is a sequel to his other epic, The. SzAtluM,, and traces the lives of 

the characters in it, along with the new character of Dena. It is Dena 

who is examined, because she represents American Jewish life. 

Dena is a third-generation American Jew. She had been separated 

from her immigrant grandparents by her parents who show only a modicum of 

concern for Judaism (as separate from Jewishness). Dena's own regard for 

her Jewish life is much stronger than her parents' primarily because of 

her love for and eventual marriage to Mati. When she marries into what 

is referred to in the novel as "the Mayflower Family" of Palestine, Dena 

accepts her major cardinal virtue—duty. Through much of the novel, her 

concern is her duty to her family and her country. Dena is willing to 

sacrifice her life and her children for the nation. Her cardinal sin 

involves failure to respond to the demands of the Jewish social structure 

of Palestine during the adversities of the late forties and early fifties. 

She feels guilty because she considers a request from her parents to send 

her children to the United States during the blockade of Jerusalem. Dena's 

perception of herself is clean- and clear, she sees herself as an active 

participant in the world of pre-1948 Israel. She holds parties for the 

British and helps to make illegal settlements. Dena was impressed by the 

role of individuals and responded to this role. Finally, she evokes 

classical forms, for her character itself is a complete sublimation of the 

individual to the structure. In essence Dena is an almost stereotypical 

Israeli Jewish woman of valor. Her perception of the world is succinctly 
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particularistic: she views events in the world in terms of their import 

to Jews and Israel. Yet, she also expresses universal principles with 

regard to her Arab friends and neighbors. 

From the beginning of the novel Dena shows herself to be very 

much a part of a positional structure, for example, her concern for pas

sion and lovemaking and the possibility of love with a non-Jew. 

The big goyish football players were soon trailing after her 
in the corridors, and Dena asked herself what if the passion 
happened with one of them? For the sake of peace at home and 
even to avoid complications in her life—though she considered 
herself daring and adventurous in spirit--Dena really hoped it 
would not happen to her with a shagetz. Yet on principle, and 
with her American-born background, she was broadminded. One 
thing she told hereself--if it happened and she even married a 
gentile, there could be no question of accepting another religion, 
like becoming a Catholic or agreeing to raise your children to 
be Catholics. Or being any kind of Christian. 

"But if we're not even religious as Jews," some of the girls 
argued. And suppose it happened with a goy who was also not 
religious? Then you were just two people. Two people in love. 
Some girls said even so, it would kill their parents. Dena said, 
of course, her parents would be terribly disappointed, but they 
were very understanding and not too religious themselves; her 
mother never even tried to keep kosher. And so in such a case, 
both persons not religious, love would be the true consideration, 
but still in her heart she kind of wished she would not be put to 
such a test; things would be so much simpler if it happened to 
her with a Jew.56 

The total lack of regard for ritual and Jewish traditional practice 

is evident in this passage, as is the complex feelings Dena has about dis

rupting the status quo and her place in the social structure. The reasons 

she does not become involved with a non-Jew are almost totally caused by 

her feelings of duty as well as responsibility to her parents. Thus in 

the passage there are both a strong positional control system and an 

active elaborated code without regard for ritual. 
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The strength of her commitment is even more evident after her 

marriage--the war ends and the struggle to create a state becomes more 

heated. Mati has to go to the United State for fund-raising. At first, 

Dena hopes to go too, but her children baulk at leaving the Yishuv. 

Even given this chance, she still refuses to leave the land and her 

children. She says to her husband, "don't worry, if I don't show up with 
it 7 

you, they'll pitch in even more. Big heroine." Dena's attitude is 

only one of many in the novel--there are also many very different senti

ments, such as that of Dena's brother, Victor. His feelings are described: 

If you wanted to be a Jew, you should go and live in the 
Jewish State. Otherwise, you should assimilate in whatever 
land you inhabited. European Jews, after Napoleon opened their 
ghettos, had largely been held back from full assimilation, 
Victor said, because--if only subconsciously--the Jew still 
bore the burden of continuity. Each Jew, even if not religious, 
still in some remote part of himself felt that if he relinquished 
his identity, the whole process all the way back to Abraham would 
be cut off. But with the re-establishment of a Jewish State, this 
responsibility would be psychologically lifted from the Diaspora 
Jew. "You want to be a Yeheudi? Go to the Jewish Land."58 

Dena's brother's sentiments are in part an expression of the romantic 

attempt of the individual to triumph over the social structure. Indeed, 

Victor's desire to free himself from his Jewishness is amazing even to 

his father-in-law, a non-Jewish Zionist. 

This conflict between brother and sister, between cousins, and 

even between fathers and sons is an important aspect of the novel. Meyer 

Levin's The. Haxvut in a shot-gun blast of words gives the complex picture 

of intertwined feelings and sentiments of American Jews. While many like 

Dena are caught in the positional system and elaborated code, many hope 

only to be left alone to forget and have others forget that they are Jews. 

Thus repeatedly in this novel there is a conflict between Jews of positional 
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elaborated versus personal elaborated: the pitting of particularistic 

values against universa!istic values. In the end, the positional structure 

is ascendant and the strong central heroes are Mati, Dena, the children, 

and friends and relatives fighting for their existence. Even more impor

tant is that this existence is almost devoid of Jewish religious ritual 

except in a few passages. The positional nature of these characters is 

almost totally absorbed in their fealty to the State of Israel—to Jewish 

nationalism. It is this commitment to Zionism that makes this novel 

different from one such as Potok's The Chot>zn, which also expresses a 

commitment to Zionism, but from a religious and ritual perspective. 

Conclusion 

In conclusion, several aspects of the novels chosen to represent 

this period should be emphasized. The overall trend is toward the posi

tional control system with elaborated code, the classical form dominates. 

(See Figures 6 and 7.) The exigence of the characters involves a move

ment from personal elaborated or restricted categories to positional 

elaborated. Moreover, in a number of novels the major crisis is based on 

a conflict between personal and positional control systems or between 

elaborated and restricted codes. It should be noted that during the sixties, 

many novels deal with rabbis as central heroes-, in the seventies, tne 

central characters are much more varied—from writers and artists to 

real estate salesmen. During the sixties and seventies there is a marked 

movement toward expressions of Jewish values and culture. In the seventies 

novels those values are explicated through everyday characters who are not 

"professional Jews," such as rabbis or workers for Jewish organizations. 

The seventies also maintain a much greater focus on Judaism's aspects of 
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secular values, e.g., nationalism and ethnicity, rather than on ritual 

observance—while during the sixties there is some concern for ritual 

observance and prayer as well as for ethnicity and Zionism. 

Finally, the return theme is expressed throughout the twelve 

novels studied—for many novels, as an underlying current. It is this 

return theme together with the movement in most of these novels from 

personal orientations to positional orientations which provide the basis 

for the assertion that what exists during the latter part of the twentieth 

century in American Jewish fiction is an ethnic revival or rediscovery. 

This ethnic rediscovery will be further discussed in the final chapter. 

In summary, we see a marked difference in the novels over time, 

from 1900-1979, as they move from traditional to assimilationist, to 

secular nationalist orientation. Yet when the element of time is dis

regarded and the novels are examined in toto, we find a rough equivalency 

between assimilationist and secular nationalist novels—twelve to thirteen— 

and about six novels in the traditional area. Interestingly enough, when 

the religious and secular nationalist trends of the period from 1950-1979 

are combined, a clear predominance emerges, the ratio is: twelve novels 

which espouse Judaism, Zionism or some form of Jewish culture to six novels 

which espouse assimilation. This two to one majority suggests that there 

has been a Jewish revival from the 1950s to the present at least from the 

point of view of the novels examined for this work. 



CHAPTER 6 

CONCLUSION 

The Jewish revival may also be found in the interaction of 

positional and personal control with elaborated and restricted codes. 

The thirty-one novels randomly chosen for this study will be placed on 

an intersection continuum which includes positional and personal control 

on one axis and restricted and elaborated codes on the other (See Figure 8). 

An examination of Figure 8 reveals that ten of the sixteen novels in the 

positional elaborated area were written post-1940s. Only six of thirteen 

novels are in the personal restricted/personal elaborated areas--only two 

of the six in the personal elaborated area were written post-1940s. One 

novel is in the positional restricted area. One other novel's, Tkz 

AM-Litayvt, position is somewhere between the positional elaborated and 

the personal elaborated areas. 

The dominance of the positional elaborated novel during the period 

1950 to 1979 coincides with the period of ethnic-national cultural revival 

of American Jewish life referred to in Chapter 2. Of the novels written 

pre-1950s, the six to seven ratio between positional elaborated and personal 

restricted and elaborated areas—only one novel in Type D--follows, some

what, the development of assimilationist fiction between 1920 and 1950. 

Although assimilationist orientations were very strong during this thirty-

year period, the novels suggest that, at least in fiction, these assimila

tionist sentiments are not dominant but almost equivalent to the ethnic 
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nationalistic- or religious-oriented fiction. Moreover, the general tenor 

of the novels studied for the time period 1900-1979 which are in the 

positional elaborated grid show a somewhat moderating influence over 

traditional orthodox Jewish values. Of the seventeen novels, only one 

of which is in the positional restricted category, only five portray ma

jor characters as involved in traditional orthodox practices. These nov

els which involve central characters who are closely tied to traditional 

Eastern Jewish practices are: The. Adve.ntun.eA oh Mattel, the. Canton.'4 Son, 

The. VayA oi Stmon SteJin, The. Cho-i&n, Between Day and Va/ik, and Eait JZiveA.. 

Although the central character in The. Awakened is a conservative rabbi of 

assimilated German Jewish background, the novel is also very traditional

ly Jewish in orientation. Of the remaining eleven novels, six show the 

major character involved in some aspect of Zionist activity or Jewish re

discovery; they are: QiU&t Stn.e.et, The. HasiveAt, He/man Had Tm VouxQhteM, 

QBVll, The OJLd Bunch, IAZand hlitlvcn, as well as Between Day and VaAk and 

Thz Cho&e.n, listed previously. 

Four novels—Colt It Stezp, HeAzog, The Wanting oh Le.vi.ne. and 

The. ConveAAton— deal in some fashion with self-discovery which leads to 

only minor changes in the character's perception of his/her Jewish self. 

Specifically, their Jewish self-image either remains in a very underde

veloped stage, as is the case with David Shearl, or their assimilated 

self is so entrenched and dominant that their rediscovered Jewish iden

tity has only a minor effect. All in all, the tendency among positional 

elaborated novels is to moderate the more traditional orthodox beliefs 

of Jewish life. 
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This moderating influence is also at work in the personal 

restricted and personal elaborated areas in the 1950-1979 period. Three 

of the six novels in these areas--RacAe£ tkz Rabbi'* S&Lzz the. Day, 

and Thzfi^oftz Be Bold—show some degree of acceptance of Jewish culture, 

heritage, or parentage as a positive aspect of their lives. This moder

ating tendency in the bulk of the novels in the positional elaborated 

grid post-1950 as well as in one-half of the novels in the personal re

stricted elaborated categories post-1950 show an interesting parallel to 

1 2 the moderating trend discussed by Glazer as well as Goldschmidt, et al. 

These novels show, moreover, that this moderation of the extremes 

of American Jewish life takes place at the cost of both religious prac

tices and assimiliationist desires to erradicate Jewish identity. In the 

positional elaborated novels Jewish nationalism is paramount and religious 

practices are narrowly focused on Passover and Channukah. Only in the 

novels published post-1950 are Shabbat and other Jewish holidays an obser

vances, such as Kashrut discussed in detail: Awakened, B&twzen Vay and 

VaAk, Thz Cko-ien, Simon StoAn,, and RackeJL, £lle Rabb-i'A W-ifie. Since a 

major concern of the novels in the positional elaborated grid focuses 

on non-religious practice and secular nationalist concerns, there seems 

to be a suggestion that modern American Jewish fiction espouses a secular, 

or civil, form of religion. 

This secular nationalistic "civil" religion takes the form of 

concern for Israel, support for Jewish fund-raising, expressions of solid

arity with the national aspirations of the Jewish people, centers religious 

observance on Passover and Channukah--two holidays which emphasize es

pecially Jewish national interests—and guilt over and concern for the 
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holocaust and its survivors. As a result of these concerns, we see a 

number of rituals created: fund-raising rituals, commemorative rituals, 

and quasi-religious "ingathering rituals" (such as at Passover). 

Another important consideration is evident when one examines 

Figure 8. Not only are the majority of the novels split between positional 

and elaborated and personal restricted, but in most of the novels, the 

major conflict or crisis is also generated by conflict between the posi

tional- or personal-oriented coding. In twelve of seventeen positional 

elaborated novels, the crisis is between positional elaborated and personal 

restricted, with the positional elaborated predominant. In nine of the 

ten personal restricted novels, the same conflict is evident, but the 

personal restricted triumphs. 

In the end, though, when one looks at the total number of positional 

novels, versus the number of personal novels during the fifty years studied 

herein, the positional novel predominates—eighteen to thirteen. This 

triumph of the social structure over the individual remains the predominant 

theme throughout the fifty-year period. 

A number of corollary patterns become evident, as well. 

ConoZZajiy 7. There appears to be a connection between the 

acceptance of Jewish values and the amount of support for those values 

given the individual character by their families and the Jewish social 

institutions. For example, Sarah in The. BAeadg-iveAA develops very per

sonal control considerations when she receives no positive reinforcements 

from either her father or the Jewish institutions. David Levinsky had no 

family and finds no support structure when he arrives in America. He has 

to build his own. Both Mottel and Arthur Levy have both familial and 
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institutional support for their Jewish-oriented activities. David 

Polonsky not only has a vast family support structure, a Jewish educational 

and political structure, but also a vast degree of support from non-

Jewish Americans. Interestingly, the only ones who view David's strong 

traditional Jewishness as a problem are assimilated Jews. 

Cofiollcuiy 2. As Jewish Americans moved further away from their 

immigration period and from poverty, the more accepted they are in American 

culture. In the novels, such as Awakened, £81/11, The Wanting ol Levine, 

Rac.keZ, The Rabbi'4 Wifie, the kt>&ii>tant, Between Day and VanJn, EaAt RiveA, 

and The Conveuion, non-Jews are portrayed as quite accepting of Jews--

little prejudice is encountered, and the level of interaction between 

Jewish and non-Jewish character is, for the most part, positive, and much 

mutual respect is expressed. George Hurst, in The Enemy Camp, never 

psychologically separates himself from his impoverished past and, therefore, 

misinterprets the acts of others, including his wife, relative to their 

acceptance of him as a Jew. 

CofiaZJLany 3. As security and confidence is built among Jewish 

groups in the novels, intra-group conflict becomes more of a concern. 

Examples of some aspects of intra-group conflict are: Racket, The Rabbi'* 

Wifie, Awakened, The Cho-ien, and Between Vay and VaAk. In the case of both 

Rachel, The Rabbi'6 Inline and A wakened, the conflict is between factions of 

the Jewish community which support the rabbi of that community and those 

who do not support him. In the case of The Choien, the intra-group con

flict centers on Zionism and Talmudic interpretive methods. Finally, in 

Between Vay and VaAk, the intra-group conflict centers on Bundist versus 

Zionist philosophies. In every case deep-seated antagonisms create lasting 
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divisions in the community which, in some cases are resolved with great 

difficulty, and in other cases are never resolved. 

CdfioltaJiy 4. The more individual goals and constraints are 

permitted to have dominance over group goals and constraints, the greater 

the decline in involvement or overt antagonism the characters feel toward 

their Judaism and Jewish heritage. This is certainly true in The. Enmy 

Camp, where George Hurst hides his Judaism and develops passionate hatred 

for Jews and Christians alike. George's pursuit of wealth, family, and 

security is carried out without concern for others. He has a wife, but 

does not understand her or confide in her. He is completely dependent 

upon himself and his own individual goals and constraints. He uses his 

Jewishness as a weapon against the Christian world. Jewishness has very 

little intrinsic meaning for George--he does not accept its observances, 

rituals, or even its ethical-cultural traditions. It is, for George, an 

unfortunate mistake of birth. 

Sammy Glick is another example of this corollary. Glick is 

dependent on no one. He is selfish, grasping, and avaricious. He de

means everyone and anyone, but saves special treatment of invectives for 

anyone who refers to their common Jewish heritage with him. His denial 

of and dislike for Jewishness is indicative of his total self-orientation 

and the denial of the goals and constraints of others. This orientation 

towards self over the needs of others is a central focus in Po-ttnoy'A 

CompZcUnt, SteAn, The. J-iaXAxn, Snizz. the. Day, and RacheJL, The Rabb-i'A 

although in Rachel's case her self-orientation fosters a dislike and 

denial for the special kind of Jewish existence evidenced in suburbia--

not against all of Judaism and Jewish culture. 
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Now that some of the trends suggested by the novels have been 

discussed, it might be useful to summarize the patterns of interaction 

used by the major characters to resolve their exigencies through discourse 

(See Figure 9). Exigencies in the novels centers on four general themes. 

One recurring theme involves the clash between Jewish values and American 

or assimilationist values. In eight novels the clash of values is the 

basis for the major character's exigence—novels as varied as MotteJL The. 

CantoA'A Son, Awakened, Ecu>£ HiveA, &06& oh Vavid Le.VA.n6ky, The BA.eadgA.veAA, 

and The. Enemy Camp. In the case of Between Day and Va/di, there is a 

blending of Jewish and American values, rather than a conflict. 

Two solutions to the conflict between Jewish and assimilationist 

values focus on one's willingness to depend on the group for support or 

to depend upon one's own individual resources without concern for others. 

In the case of the former, those characters eventually opt for Jewish 

values, as would be expected. In the case of the latter, when the char

acters depend on themselves for their decision in the conflict between 

Jewish and assimilationist values the characters uniformly adopt American 

assimilationist values. 

A second recurring exigence which also exists in a number of cases 

simultaneously with the conflict between Jewish and American values is the 

need or desire to overcome poverty—to escape the ghetto or whatever 

condition traps the central character. Seven novels show this exigence 

as a motivating concern of the central character: EaAt ZiveA, Haunch, 

Paunch, and Jowl, The. HiAe ofi David Le.vA.n6ky, Bn.zadQA.v2Ju>, Jetui Without 

Uonzy, The. Enemy Camp, and What MakeA Sammy Run. In five of the seven 

novels, the solution to the exigence involves escape, either through 
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money, education, or power; in the case of J em Without. Monty, a new 

ideology provides an avenue for escape. In each of these five novels, 

the central characters destroy some aspect of their previous Jewish life 

in order to escape and also separate themselves from family or other 

social groups which might have otherwise provided some comfort in their 

trial. In the cases of Bait Rive/i and Haunch, Paunch, and J owl, the 

character either returned to the group and renounced wealth or manipu

lated the group to gain wealth. 

A third exigence involves the concept of self-discovery. Here, 

too, there is some overlap between these novels and ones previously dis

cussed. Nevertheless, in fifteen novels the central characters express 

some form of self-discovery as their crucial exigence. In some cases, 

that self-discovery involves an acceptance of, or reconciliation with 

one's Jewishness. Expressions of this form of the exigence of self-

discovery are found in the characters in Awakzntd, QBVII, The Old Bunch, 

H&LZOQ, The. Wanting ol Le.vi.ne., The. AAAiitant, The. ConveAA<ion, and the 

final part of Seize, the. Vay. In the case of Rachel, The. Rabbi'* 

that self-discovery involves the realization that she is a person who is 

separate from husband, son and community. In TheJie.&otie. Be Bold, the dis

covery involves the identification of self as separate from family--this 

theme is also a part of Singe/mann. 

In the case of Ste/in, The. Victim, and PoAtnoy'A Complaint, this 

self-discovery involves a denial of self even to the point of self-hate 

as in the case of Alex Portnoy. This self-denial culminates in a form 

of anomie and alienation from family and society in general. 
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Again as in the previous two exigencies discussed, the level of 

group identification and affiliation expressed by the character seem to 

correlate with the degree of acceptance of Jewishness the characters per

mit. Those characters who pursue individual goals and constraints seem 

to regret their Jewishness; those who express acceptance of, or at least 

reconciliation with, group goals and constraints accept their Jewishness 

as part of themselves. 

In short, the novels of American Jewish authors about Jewish 

characters' attempts to deal with their American and Jewish selves show 

a fairly even division between their religious, nationalistic and assimil-

ationist selves. Essentially, all of the characters in these novels 

show some assimilation into the general American culture. Some of that 

assimilation takes place at the expense of that individual's Jewishness 

and some through an enhancement of Jewishness view its perceived accept

ance by the non-Jewish Americans around that character. The novels 

during this eighty year period present American Jewish life as separate 

from European, or even an Israeli one. That American Jewish life is in 

part secular, cultural, Zionistic, and some considerations are placed upon 

ritual observances, especially as they related to cultural and Zionist 

aspects of an American Jew's identity. American Jews in the novels feel 

positive about their Jewishness, although they may not be certain about 

other Jews, or in contrast, they may hate their Jewishness and anything 

else about themselves with a burning passion. Yet another group may be 

completely indifferent to their Jewishness altogether. An example of the 

latter condition is found in the character of Levin in Malamud's 
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A Mew Hie., a work not analyzed in this study. In any case, the novels 

show a general tendency toward the first view rather than the other two. 

The Jewish novel of this period shows a diversity of perception 

which suggests that there is not one Jewish view of the world, but a 

multi-layered perceptual framework of which one's Jewishness is an impor

tant aspect. The change in the orientation of the novels from personal 

to positional considerations gives credence to the idea that from the 

fifties to the seventies, the American Jewish novelists rediscovered 

their own Jewishness-that the novel could be a vehicle for communication 

of an ethnic stability which may or may not be reflected in the general 

Jewish population. In the novels the strength of the positional elaborated 

form and the forthright discussion of the position of the Jewishness in 

the central character's life are key indicators of a positive renewal 

of Jewish interest in being Jewish during this period in the twentieth 

century. Being Jewish may not have been "in," as some writers suggest, 

but it certain "didn't hurt." Yet this confidence could not have been 

asserted in the fiction studied unless the American Jew had acheived some 

level of stability and self-assurity. 

It is as if all the novelists arrive at the same conclusion as 

the network president in Halberstam's The. Wanting o{ Lev+ne.: 

. . . they worked for a network whose President was Jewish, 
whose board of directors was Jewish and whose founder had been 
Jewish. No one joked about this. The network had no Jewish 
religious hour, never interviewed rabbis, always hired news 
reporters with Anglo-Saxon features and southern accents, and 
rarely covered events in Israel. It was, of course, still known 
as the Jewish network. 

Horace Friedman, the president of the network, grunted. 
"What's so bad about a Jewish candidate (for President)?" he 
asked. . . .3 
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Suddenly it is all right to be Jewish—and Jewish novelists beginning in 

the fifties and thereafter express that idea. 

Now that the novels have been sunmarized, the usefulness of 

the Douglas-Bernstein grid in the analysis of these novels will be dis

cussed. Douglas says in regard to the category systems she and Bernstein 

devised, the Table (See Figure 2) ". . . is very impressionistic and de

signed more than anything to help follow in imagination the kind of 

4 transitions that can be studied in this framework." Douglas and 

Bernstein suggest that the connection between positional control and re

stricted code and personal control and elaborated code have a causal 
c 

relationship, i.e., restricted codes are generated by positional control. 

The analysis of the novels does not show this causal relation

ship. Rather, it is obvious that control and code are independent vari

ables; sometimes a causal relationship is evident (especially in Categories 

A and D, but most often the literature fits into what Douglas calls tran

sitional categories B and C). 

To connect code and control is, therefore, a limiting factor which 

ignores the cases of transitory situations. It seems much clearer to re

gard control and code as two independent continuums which intersect. By 

Elimination of the suggestion of causal relationship, the possible number 

of intersections of variables increases and thereby provides the critic 

with a larger body of data with which to deal. 

Another problem occurs in Douglas1 suggestion that there is a 

movement from A to B to C to D. Her position is that D most represents 

modern twentieth century post-industrialized norms. Douglas has said, 
zr 

"We can understand D most easily for it includes ourselves." The 
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characters in the novels do not quite bear her out. One would expect that 

the predominant character during the 1970s would express a personal/ 

elaborated cosmology, yet most of the novels express a more transitory 

postional elaborated cosmology. 

Douglas and Bernstein do not take into account in their studies 

what happens after the restricted group becomes more personal. For the 

Jews (I cannot speak for the bog Irish and for the Cockney), the move

ment from immigrant to American follows Douglas' suggestion. It was after 

the Jew became fairly assimilated and accepted into general American cul

ture that there was a movement back to a more positional control system. 

One possible reason for this anomaly is that Douglas and Bernstein end 

their respective studies too early. What one needs to examine is how 

these groups deal with their assimilated existence in the larger culture. 

It can be hypothesized that, just as in America there is a greater affinity 

for identifying with one's ethnic heritage, the same would be true in 

Great Britain. 

Also, movement through each of the categories to get to D is 

not necessary. Some characters move directly from A to D; some directly 

from B to D. Another problem with the use of Douglas and Bernstein's 

theories in the transitional areas of B and C. Essentially, there is a 

contradiction when a positional control system is connected with an elab

orated code, or a personal control system is connected with a restricted 

code. Douglas and Bernstein essentially ignore this contradiction, yet 

it provides a fascinating aspect to their theories. In both categories 

B and C, the pitting of one form against its opposite form creates tension. 

A positional control system with an elaborated code is a condition 
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inundated with ambivalence, ambiguity, and tension: to be structured while 

at the same time speaking a language which exists in opposition to structure 

or using a structured linguistic code while behaviorally existing in an anti-

structural life--a case of doing one thing and saying another. 

The massive tension, ambivalence and ambiguity caused by this 

conflict may be one of the underlying reasons why certain characters in 

novels seem real. For example, in The. Chosen, the character of Danny 

Saunders becomes alive because readers feel the tension in his life. The 

structural components and the linguistic components and the combination 

of them almost grate in the ear. The reader is unbalanced and a bit appre

hensive until the end when Danny accepts the new realities of his changed 

code. The same is true of George Hurst in Tkz Emmy Camp. Hurst is con

cerned with self, yet he uses a restricted linguistic code which involves 

a rigid set of daily rituals. There is mounting tension as his code no 

longer can keep up with his own behavior and his world breaks apart. 

Finally, the most significant aspect of the Douglas-Bernstein 

grid is how closely the novels studied fit into positional, personal, re

stricted, and: elaborated categories. The cosmological underpinnings of 

each character when connected to code and control gives a comprehensive 

picture of that character and suggests the quality of his/her relationship 

with others. In essence, we move from language to meta-language through 

the use of codes and controls. In the positional restricted area, the 

characters deal with interpersonal behavior and their concern is with role. 

In the positional elaborated area, the characters use meta-language (lan

guage about language) and talk about social role only. In the personal 

restricted area, the characters use interpersonal language about "doing." 
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They are just behaving. Finally, in the personal elaborated area the 

central character uses meta-language to explain all behavior. Thus, the 

Douglas-Bernstein grid suggests a dichotomy between doing and talking, 

between interpersonal language and meta-language. 

How does rhetoric now fit into the schema which has been devel

oped? The definition of rhetoric from Chapter 1 must be reiterated: it 

is the method of reconciling or mediating individual and systematic goals 

and constraints through discourse. Individual goals and constraints are 

closely allied to the personal control area which focuses on the experi

ential. The systemic goals and constraints are at the center of the 

positional control system which involves response to roles. The code 

becomes the discourse which mediates cosmology and exigence and adjusts 

positional and personal control systems. In essence, the manipulation 

of the variables of code, control, cosmology and exigence becomes a 

rhetorical act in itself. 

Since it has been established that essentially the Douglas-

Bernstein categories are a very broad form of rhetorical analysis, their 

usefulness in rhetorical criticism, specifically in genre criticism 

should be discussed. What is presented in this dissertation is an analy

sis of a specific form or category of interaction. That form or genre 

can be called ethnic because it deals with the discourse of a specific 

ethnic group as found in its literature. The genre of ethnic rhetoric 

has not been substantively examined in the twentieth century. It exists 

in America because of the amalgamation of immigrant groups which form its 

society. There is a general American group, but there are also numerous 
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sub-goups which may be based on the country of origin, or as in the case 

of the American Jew, on the basis of religious cultural heritage.. 

In this study there is a means to elucidate the discourse in 

both America's ethnic life and literature. The same processes which 

affects American Jewish life affect American Italian, Greek, Armenian, 

Irish, German, Black, Puerto Rican, Mexican, Chinese, and Indian communities. 

A cursory examination of Black novels, Mexican American literature, and 

Italian American novels shows similar experiences as well as forms of 

discourse which are similar to the Jewish experience. 

Walter R. Fisher comments in a recent article about genre 

criticism: 

Genres are constituted through an examination of actual 
instances of discourse. They are inductive generalizations, 
not dialectically apprehended nominal forms. One can deduce 
from a genre that given rhetorical acts should exhibit par
ti culary conventions, but one cannot deductively produce 
the genre itself. There is a difference, in other words, be
tween arguing that a rhetorical artifact is a model of excel
lence, which is a deductive process, and creating a species of 
rhetorical acts, which is an inductive process. The former is 
a mode of criticism; the latter is a process of theory-building, 
of genre-making. There can be no genre including one of a kind— 
by definition.7 

This study has explicated one of a kind, synchronically. This is 

as Fisher states, insufficient. To really have a genre, we must also relate 

this study to other forms of ethnic discourse diachronically. As Fisher 

8 
points out, "Genre building requires both perspectives.11 At this moment 

we can only hypothesize that what appears here is a new genre of discourse. 

This study will have to be compared in future studies to other ethnic forms 

to determine if indeed we have a genre of ethnic discourse. 
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Another part of this study is concerned with the area of 

interpretation of texts, heremeneutics, from a theoretical and practical 

perspective. From the theoretical perspective, each of these novels forms 

a complete interpretation of the American Jewish experience. Each of these 

interpretations involves a complete understanding of the American Jewish 

experience filtered through the prejudice and subjectivity of the character 

or the author. Furthermore, each of these novels mediates between the past 

and present and future of the American Jewish experience. Each of these 

units of interpretation acts as a fluid connection between past and pres

ent. Every time we enter into an interpretation of an object such as a 

novel, we interpret it in terms of the present. 

The German philosopher, Hans-Georg Gadamer, said of the 

interpretive act: 

What we call literature has acquired its own contemporaneity 
with every present time. To understand it does not mean pri
marily referring back to past life, but rather present parti
cipation in what is said. It is not really a question of a 
relation between persons—for instance, between the reader and 
the author (who is perhaps wholly unknown)--but rather, of a g 

participation in the communication which the text makes to us. 

In essence, Gadamer tells us that we need to develop a dialogue 

with the text to understand it. That dialogue must transcend methodology. 

By trying to objectify the text, we restrict its potential for provoking 

us or stimulating us toward understanding. 

Use of Douglas and Berstein's work might be considered contra

dictory to this theoretical framework for gaining understanding. It 

indeed is when it is used as a restricted scientific form to gain object-

ification of the text. However, what has been attempted here is to use 

Douglas-Bernstein to probe the literature, to establish a basis for an 
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interaction in a most existential fashion. The literature has been 

approached from two directions. First, what the character says about 

his/her moral condition was listened to and recorded; second, their exact 

form of expression was delved into. 

When the saying and the means for producing the saying are con

nected, each novel fits in a unification of past and present, what emerges 

is a layering of understanding. When this is filtered through my own 

prejudices and perceptions in the present, I receive a comprehensive un

derstanding of the American Jewish world. This can only come about by 

the total immersion of self into the world presented in the literature. 

What may seem to the scientific mind a mystification of the in

terpretive acts is in reality a preparation of the individual to open up 

communication with the literature. That is what I have tried to do in 

this work—to be a good listener. 

In conclusion, what I have tried to do in this work is listen to 

literature. I have tried to reconstruct the twentieth century American 

Jewish world view through what its fiction says to me. Ultimately my 

concern has not been with method, but with a sense of a need to prepare 

myself for my communicative interaction with that world. In essence, in 

order to understand it, I have had to connect myself and my perception 

and prejudices to that world. In so doing, I have become a part of it. 

I would do the same if I were to study the Mexican American or Black 

American or Protestant American world through their respective fiction. 

As a rhetorician and an interpretive scholar, I could do no less. 
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