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CHAPTER 1
INTRODUCTION
A whole history remains to be written of spaceshiclv would at the same
time be the history of powers...from the great sgi&t® of geopolitics to the
little tactics of the habitat.
Michel Foucaulft

1.1  Gendering Eastern Europe in Ghetto and Village Tal&\Vriting
While attending the Summer Institute on the Holstaand Jewish Civilization in the
summer of 2013, | was captivated by one of theddegressed by a leading scholar in
the History Department at the University of Torgnbmris L. Bergen. She posited that
“scholarly writing resembles autobiographical wrifj” meaning that one’s research
often reflects upon and is even informed by on&/a beritage and personal experiences.
This is certainly true for me. My dissertation exa@s how the literary constructions of
geographical spaces, specifically of Eastern Euape of the peripheries of Austria-
Hungary (1867-1918), are embedded within gendergcbdrse and how this discourse
generates these spaces and demarcates geogréyoingsis.

To study the relationship between gender and spatiee context of ghetto and
village tales is to consider the material spacesdhales discuss, that is Eastern Europe
and the peripheries of the Danube Monarchy. It aleans to disclose how various
ideological representations of space reflect, cinte validate the geographical shaping
of the European setting portrayed by Galicia-borigramt and German-Jewish writer
Karl Emil Franzos (1848-1905), German writer Le@pwbn Sacher-Masoch (1836-95),

and German-Jewish activist and feminist Bertha Papgeim (1859-1936).



The three distinct depictions of the relationshgmeen gender and space: from a
German-Jewish perspective by both a male and aléemater, and from a Gentile
perspective, allow for an inclusive analysis of fnecesses that govern the dynamics of
gender and space in a German-Jewish context. | dmmw Franzos, Masoch, and
Pappenheim construct the peripheries of the Audtmogarian Empire as “backward,”
“superstitious,” or “distinct? Through their depictions of Jewish and German-Sewi
family relations in various small villages, Franz&appenheim, and Masoch create a
new conception of “femininity” that by Masoch andppenheim challenges both
traditional socioeconomic and religious framewoiksg by Franzos reflects the political
insecurity of Germany as an emerging nation-stafiegsiarding its cultural heritage. As a
consequence, the portrayal of an imagined socio@lltreality of Eastern Europe
promotes the separate sphere family model in Feastales, presents an opportunity for
augmented recognition for Jewish women within Javeismmunity by Pappenheim, and
fosters female and malmasochismas constructive for Jewish-Gentile relationshigs b
Masoch.

Specifically, my study seeks to examine how depiti of the sociocultural
setting of Galicia are manifested within the gendse division in Jewish family in
general, and in the portrayal of Jewish femalergun particular. | suggest that the three
aforementioned writers construct Eastern Europeaaseparate geographical entity
situating their own hopes for a redefinition of Jawculture. The questions raised
include: How does gender-space discourse shapeediweption of Eastern Europe in
turn-of-the-century German-Jewish tale writing? \Wim@ssage with regard to the Jewish

cultural legacy do the aforementioned writers cgriwe gendering Eastern Europe?



Comparing different concepts of “femininity” witlegard to the construction of
Eastern European landscape, my study contributeantterstanding of Jewish and
Gentile perceptions of sexuality and gender retatiavithin the family from Western
(Jewish) perspectives. Franzos and Pappenheimpus@éstheir fears of liberated
sexuality and of sexual emancipation onto Eastarrofe. Their texts construct new
notions of “femininity” that emerges out of theionrayal of the Jewish female
characters. While Franzos constructs a “new ghattgéndered terms, imagining female
figures in the traditional role as mothers and wjv@appenheim deconstructs male
phantasies and male interpretations of the female, radvocating instead for an
augmented presence of Jewish women in the pultierspas well as for the recognition
of their role at home. Finally, as a non-Jewisht@vyiMasoch expresses his hopes for the
reconciliation of female sexuality and of “femirtiii by presenting the private sphere as

a locus of “culturamasochisni.

1.2  Geographical Spaces and Imagined Spaces
The basic claim of my study is to map the spediadiof gender practices and discourses
with reference to geographical and imagined spatesiggest that a gender-space
orientation informs the study of “femininity.” Ba® | explain the way the gender and
space discourse unfolds in the discussed talésdlif necessary to explicate the term
“femininity.”

One of the first observations on the notion of “feimity” originate from the
writings of Sigmund Freud (1856-1939), who definé@mininity” along with
“masculinity” as being “among the most confused thecur in science®Freud claimed

that “every individual [...] shows a combination aftigity and passivity,” that is, that the



“feminine” equated by Freud with “passive,” and ‘snaline” defined as “active,” are
inherent characteristics of one’s persondliti/ithin the framework of gender relations,
Freud understood “femininity” and “masculinity” aseparate, static, and inherent
elements defining human condition.

More recent investigations, however, identify th@ions of “masculinity” and
“femininity” as processes of acquiring certain cweristics that are subject to change.
Angela McRobbie explains in her bodie Aftermath of Feminism: Gender, Culture,
and Social Changé2009) that “femininity” and “masculinity” are ftluating concepts.
Instead of totalizing both concepts as separateadwnas is the case by Freud,
McRobbie defines “femininity” and “masculinity” a/namic and changing. She further

explains that “masculinity’ and ‘femininity’ arédné processes of becoming the lost same
sex object through incorporation” (114). She argias$ “masculinity” and “femininity”

do not exclude each other, but complete and iafdtreach other. This suggests that
McRobbie perceives “femininity” and “masculinity’'sandefinite and undefined. Both
terms would then form an emptied gendered socitiapeelationship and define
relations between the sexes in a specific timepdack in their own way.

Similar to McRobbie, | conceptualize “masculinitghd “femininity” as two
variables forming the socio-spatial axis. Throughbe current study, “masculinity” and
“femininity” are the concepts that define familyattons and determine the structure of
sex-gender relations. Although my emphasis in titeent study is the way “femininity”
and space intertwine and inform each other, | dopreclude the importance of the

“masculine” realm. Significant sections of the set@nd third chapters explain the way

both concepts inform the functioning of gendertietss.



Still, I argue that in the texts | investigate spand “femininity” share a common
evaluative stance. Commonly, space is referrethdd which is open, lacking substance
and solidness. This means that space procures mgeaat in itself, but only in relation
to adjoining entities. Therefore, |1 maintain thatthe ghetto and village tales under
discussion, the “femininity” materializes withinetlsocio-spatial context.

In fact, the “feminine” realm and the social reatonstitute imagined spaces. In
the case of the present study they constitutealiyephenomena. Consequently, by
Franzos Eastern Europe and the “femininity” aregimalized or absent. Franzos'’s tales
show how the geographical space becomes an ingttuygevhich the narrative restrains
the actions of female protagonists. The Jewish lenfigures are restrained by the
narrative techniques or the narrative itself tassrboundaries of their personal, religious
identity and their sexual disposition. They areoat®nfined to a physical space, as
Galicia. Thus, “femininity” embarks on the interfaton of spatial limits and boundaries.

To a degree, by Pappenheim, the female body comés deployed as a medium
through which the “femininity” is displayed. In opgtion to Franzos, Pappenheim’s
texts show the “feminine” realm as occupying nolyathe private space, but also the
public sphere. Lastly, by Masoch the discussiofferhininity” takes place in the context
of masochisnthat defines gender relations in the public spheikin the private domain.

As | mentioned earlier, my study links togetheruamderstanding of space as both
physical and imagined. It shows the way in whicle fiterary texts construct the
geographical space as Eastern Europe by definiag fbackward,” “superstitious,” or
“distinct” to develop three different conceptionstbe “feminine” realm. These rather

stereotypical categorizations of Eastern Europeaespond only by Franzos to his



conservative understanding of “femininity” as e@ahtvith motherhood and marriage.
Although Pappenheim also stereotypes Eastern Eumsp®ackward,” unlike Franzos
she advocates for recognition of Jewish women detand inside of the private setting.
Likewise, Masoch views the role of women as eqoidhé men’s in marriage and outside
of it. He additionally opposes the idea of Eastd&orope as “backward” and
“superstitious.” The three writers affix to maledaiemale sex particular gender roles that
result from the way they depict Jewish families gugrfrom Eastern Europe. Thus, the
space-gender configuration constitutes a perfesttdwexamine writers’ motivations that
underlie the portrayal of female figures and toestgate this portrayal within the
narrative.

| view the imagined space of Easter Europe noteasral canvas, but as a means
that shapes social life. Henri Lefebvre rightly qgsi out in his workThe Production of
Space(1974) that space is not a “passive locus of $oelations.® Lefebvre perceives
social space as “logico-epistemological space, Si@ce of social practice, the space
occupied by sensory phenomena, including productsenimagination such as projects
and projections, symbols and utopias” (11-12).iggtudy, Lefebvre distinguishes three
levels on which the space manifests itself: physiteental, and social. He argues that
social space is “indistinguishable from mental gpéas defined by the philosophers and
mathematicians) on the one hand, and the physieaes(as defined by practico-sensory
activity and the perception of ‘nature’) on the eth(27). Yet, as Lefebvre construes,
social space still remains the “space of socieftyoaial life” (35). Thus, to examine the
connection between gender and space is to consiiiions of power, family and

politics. | centralize my investigation around thmary oppositions within which the



social relations and the social space emerge: aneltly and patriarchy, public sphere and
private sphere, sex and gender, and finally, Basted Western Europe.

In the first two chapters | use the term “patrigfclio describe the family
structures that Pappenheim and Franzos portray. nbtien of patriarchy has been
widely used by feminist theories to discuss theomoinous system of women’s
subordination in society. Sylvia Walby distinguish®etween six structures of patriarchy:
household production, patriarchal relations in pagitk, patriarchal relations in the state,
male violence, patriarchal relations in sexualiéyd patriarchal relations in cultural
institutions! All of these terms imply the father’s (male’s)ews opposed to matriarchy
that signifies the mother’s imperative. More impmoitty, the two main types of patriarchy
are marked by the binaries public and private.

In the first chapter | understand patriarchy asoanf of social arrangement
characteristic for bourgeois marriage that confimesnen to the private sphere. | show
how Franzos is supportive of this form of marrialjethe second chapter, patriarchy is
understood in terms of house violence and seclusitimn paternal family that affects
both sexes. The third chapter addresses the nofttipatriarchy as a system of relations in
sexuality, specifically those marked by the esgdistient of the law.

I show how Franzos and Pappenheim construct theiralllegacy of Eastern
Europe through establishing gender regimes by ngatie females’ position in society
contingent upon the institutionalization of the pcbsphere. Walby defines gender
regimes as the systems of interrelated genderetttstess She explains that the

domestic gender regime is grounded on householtbeey and the public gender regime



is based on the isolation and subordination of warf@ example, within culture. Walby
explains:

In the domestic form the principal patriarchal &gy is exclusionary, excluding
women from the public arena; in the public it igrsgationist and subordinating.

(6)

Franzos is supportive of a bourgeoigrriage that presumes the economic
dependence of women on men. Pappenheim on thelwhdrshows how both sexes are
secluded in the paternal authoritarian family. Aideially, Pappenheim criticizes a public
gender regime and observes that Jewish women tevgern given enough recognition
to participate in the life of the Jewish community.

Unlike Franzos'’s and Pappenheim’sstedasoch’s ghetto tales deconstruct the
functioning of regimes within the private sphere éime public sphere. Masoch addresses
the issues of dominance and servitude portrayiegldwish-Gentile relationships in the
private sphere and the administrative dependendgatitia on Austria-Hungary in the
public sphere. In Masoch'’s texts, the gender regimehe public and private spheres are
the subjects of constant change due to the fluagatotions of female and male

masochism

1.3  Eastern Europe, Galicia, and the Concept of th®stjude

After explaining the basic premises that underlieinvestigation ospace and gender in
the ghetto and village tale writing, it is necegstr outline historical conditions that
propounded the notions of Eastern Europe as “backiv&superstitious,” or “distinct.”
In his booklInventing Eastern Europe: The Map of Civilization the Mind of the

Enlightenmen(1994)° Larry Wolff observes that Eastern Europe was neithentified



as a locus of barbarism nor was it perceived asardithesis of civilization at the
beginning of the nineteenth century. Instead, Ea$ferope was located between the two
poles: barbarism and civilization. These two binappositions, as Wolff argues in the
following quote, came to characterize Eastern Eeirdpring the age of Enlightenment
(13):

Just as the new centers of the Enlightenment segedsthe old centers of the

Renaissance, the old lands of barbarism and badkeas in the north were

correspondingly displaced to the east. The Enlightnt had to invent Western

Europe and Eastern Europe together, as complergettacepts, defining each

other by opposition and adjacency. (5)

Wolff further argues that the common perceptiorEaktern Europe during the
Enlightenment era was a cultural construct (357-b8) describes how the writings of
Western European philosophers and writers, asefample, Jean-Jacques Rousseau
(1712-78), who never visited Poland, emphasizedpthlarity between East and West.
Wolff recounts how Rousseau professed that Pol@sd“ho economic order” and “no
military discipline” (238)°

As Wolff further describes, Rousseau was not sthgiat in his views that found
resonance in political resolutions that establistrezl political powers during the long
nineteenth century. The East-West divide resultecedgminantly from the
reconfiguration of the power arrangement in Cenfatope. Between the Congress of
Vienna in 1815 and the Berlin Congress in 1879, oelenial powers emerged such as
Germany, Great Britain, France, the Netherlandd,Rortugal. The global distribution of
power resulted in the false perception of the Sopgr of Western civilization over

Eastern European culture. Furthermore, the aforgaresd countries participated in

military and political rivalry and set a vision farnew political order in Europe. Eastern



European countries that were mostly agrarian, anilt undeveloped and dependent on
administrative decisions of the West were passolewers of Western European rule.
For the same reasons, Eastern European culturenegiected and often seen as
inferior.™

Many of the misconceptions about the second-ratistof Eastern European
culture found resonance in travel literature thiasirated the poverty of the peripheries
of the Habsburg Monarchy (1772-1848). One earlyeliex to Galicia, who was also a
native Galician, yet studied and lived in VienngswFranz Kratter (1758-1830). In his
work Briefe Uber den itzigen Zustand von Galizien. EigitlAg zur Statistik und
MenschenkenntniEl786), Kratter describes the social and cultaoaditions in Galicia
as deplorablé? His critique is aimed not only at Polish societylahe prevailing feudal
relations, but also at the allegedly corrupted Aast officials stationed in Galicia.
Although Kratter's work was widely criticized by @ean and Galician intellectual elites
alike, it successfully pioneered the stereotypmaiception of Galicia as backward and
superstitious?

Unlike the first travel reports (1772-1830) metmusly drafted by Habsburg
officials, later insights came from the perspectwé&Vestern European writers who were
either Galicia-born and migrated to Western Eurcpesh as Franzos and Masoch, or
others that showed interest in the sociopoliticaditions of this region by undertaking
frequent trips as Pappenheim. In Franzos’s, Maso@md Pappenheim’s writings,
Galicia remained a distinct land exposed to théuwgrong revolutionizing upheavals

reflected in frequent invasions by the neighbogogntries.

10



The Kingdom of Galicia and Lodomeria had experienecemerous invasions by
Poles, Lithuanians, and Hungarians until its fiaahexation by the Kingdom of Poland
in 1340. With the first partition of Poland in 177the region fell under Habsburg
domination. The country was henceforth dependenterbureaucracy of the Habsburg
Empire and subjected to reforms instigated by tladddurg Dynasty. Galicia was an
Austro-Hungarian province from 1772 to 1918. Untterse nineteenth-century reforms,
peasants obtained full property rights to theidiaim 1848, and Jews were granted equal
civil rights in 1867* Galicia was a culturally and ethnically diversgiom inhabited by
Poles, Jews, Ukrainians, Ruthenians, Armenians,aitém; Roma, and Lutheran
Germans. The cultural and ethnic variety often edusonflicts between these diverse
groups as well as within the Galician Jewty.

By 1830, the majority of Galician Jews wisasidic and differed from Western
European Jews by virtue of their special mode dafitsplity, piety, and modesty. For
example,Hasidism stressed mysticism and emotionality over logic aedsoning in
religious life!® They gave priority to Torah study and common aelébns of the
Sabbath. Fervent singing and dancing signified nmisnef rejoicing and identification
with God. In his ghetto tales, Franzos portrelgsidic communities through the lens of
Western Jewry. In his descriptions ldésidic religious practices, Franzos heightens the
visual aspects oHasidim and their traditional modes of behavior and dregsich
differed from the mainstream, assimilated, and lsedtiennese Jews.

Steven E. Aschheim (1942) addresses a particutareisvith regard to the
perception of Western European Jewry on Easterodean Jewry. IBrothers and

Strangers: The East European Jew in German and @erdewish Consciousness, 1800-

11



1923 (1982), Aschheim asserts that it was in the sedwifiof the nineteenth century
when the expression “ghetto Jew” became synonymathsOstjude'® Aschheim states
that the emergent stereotype @stjude a superstitious, intellectually inferior,
uneducated, and religious Jew was the product efatceptance of Enlightenment
thinking that had its origins in the embrace of mwaty (5-10). One could therefore
conclude that the apparent clash between WesterapBan Jewry, assimilated to a
greater or lesser extent, vis-a-vis predominantbditional East European Jewry,
originated from progressing secularization thablagd the fragmentation of social and
religious life, creation of new social roles, andreased social mobility.

Profiting from the decree released by Franz Josef December 1867 that
granted Jews equal political, civil, and religiaights with other Austrian citizens, Jews
migrated from Eastern Europe to Western Europesémch of better career prospetts.
In doing so, Eastern European Jews were confromitdsecular changes that they had
not experienced befof8.For example, both Vienna-born and Eastern Europesrsh
immigrants to Vienna became less visible through pinocess of acculturation and
assimilation. In fact, 65 percent of Viennese Jeewgntually identified themselves with
the liberal bourgeoisie and worked in professiomshsas medicine or law. Many Jews
abandoned religious practice or converted to Ghrigy, as, for example, the Austrian
philosopher Otto Weininger (1880-1903)Some, as Kathe Leichter (1895-1942), who
was the first female politician in the Social Demaic Party in Austria-Hungary,
abandoned Jewish practice altogether. Leichtemeldithat when her family moved to
Vienna, they stopped attending prayers in the sygiag and described how her family

celebrated Christmas instead.

12



Similar transformations affected Eastern Europeamry), but to a lesser extent.
For example, in the city of Warsaw, conversion vaas. Breslau, too, had relatively low
rates of conversion and higher rates of religiowgiice?” One of the reasons in the East
for the insistence on religious practice was thdisputable fact that, unlike in Austria-
Hungary or in Germany, Galicia was a country thaw no separation between church
and state. Religious creed was an important medasursocial identity in much of

Galician society.

1.4  Geographical Spaces and the Genre of the Ghetto andllage Tale
One of the recent comprehensive works that dissusaeous manifestations of the
ghetto and village tale genre is Gabrielle von &happ’s studyus der Judengasse: Zur
Entstehung und Auspragung deutschsprachiger Ghtetatiur im 19. Jahrhundert
(1996)%° A noticeable characteristic of Glasenapp’s analysithe structuring of the
study around geographical locations. Glasenapptds\separate chapters to the ghetto
stories from Bohemia, Galicia, or Prague and pas#tighetto tale writers as Leopold
Kompert (1822-86) or Karl Emil Franzos as represves of this genre within specific
geographical location. The emphasis on spatialitgdent in Glasenapp’s work explains
the way in which the genre developed and suggkatsthiere were major differences in
portrayal of the Jewish community in different gast Europe.

In generic terms, the genre of the ghetto storgeafoom the discourse on Jewish
emancipation, a process that illustrated the chgdle of Jewish integration into Western
societies since the late eighteenth century andnpkiged the erosion of traditional

Jewish life. The emergence of the genre was atdiesponse to sociopolitical changes

13



such as migration of Eastern European Jewry towhed West and reforms in the
educational system in both parts of Europe. Ittighe convention of the ghetto tale
relied on satiré* East European Jewry was frequently portrayed akvmrd and
superstitious and the living conditions within tBastern Europeashtetlwere depicted
in contrast to the demands of modernity. Presumahigh portrayal of Eastern European
Jewry resulted in naming this type of fiction “gieétliterature.

Glasenapp mentions that there were no operatingitiefs of the ghetto tale in
lexicons until beginning of 1960s. Today, tlxford English Dictionarytraces the
origins of the genre to the seventeenth centuryexipthins that the word “ghetto” comes
“perhaps from ltaliamgetto ‘foundry’ (because the first ghetto was establisimee1516 on
the site of a foundry in Venice), or from Italidmorghettq diminutive of borgo
‘borough’.”®®> We encounter three definitions of the word “ghettoThe Oxford English
Dictionary. Ghetto can be characterized as a “part of a especially a slum area,
occupied by a minority group or groups,” “the Jéwigiarter in a city,” or “an isolated or
segregated group or area.” All three explanationghasize the aspect of segregation and
inaccessibility, mainly in a physical sense. Theref the seclusion of the district and the
people living in it is the main characteristic bétghettoized area.

Ultimately, the definitions embark on the intetateon of the space of cultural
(Jewish) “practice”, a space that is enclosed apadusted from the rest of society, where
a particular community cultivates its tradition atustoms. This positioning of cultural
development in an enclosed space renders cultuaia asagined phenomenon that finds
completion in a daily life in form of particulartuials, signs and symbols. The

geographical location as for example Galicia bemesegregated space of cultural

14



practice that ignites imagination of philosophevsters and thinkers such as for instance
Franzos, Masoch and Pappenheim.

Maria Klanska points to the problem of classifioatiof the ghetto tale genre in
her bookDaleko od Wiednia Galicia w oczach pisarzy niemogekycznycili771-1918
(1991)?® The nomenclature suggested by Klanska highligiesbbrderline aspect of the
genre as well as points to the Eastern Europeamehas a decisive element in
delineating its origins. Along with the commonlycapted terminology “Ghettoliteratur,”
Klanska suggests parallel terms such as “Grenatiteér or “Ostmarkliteratur.” Yet, the
term “Ostmarkliteratur” carries connotations wikte tpost-1945 literature where the term
“ghetto” mirrored the experiences of Holocaust swoxs rather than signified the
entanglement of Eastern European Jewry in the tghanentality. Nevertheless,
Klanska’s investigation elucidates the fact thae tgenre was differentiated in
geographical terms.

The few, often indiscernible differences betweethlgenres: the ghetto tale and
the village tale, reflect the problems with theamaamy of the genre. Ghetto literature
usually depicts the world of the pas; it is mostlgollection of memories, and it presents
a traditional Jewish life. Conversely, the villaigée can describe small Jewish or non-
Jewish communitie¥’ It is therefore not limited to the portrayal ofwdgh life. The
common denominator is the fact that village andttghtales depict Eastern Europe as a
cultural space and describe enclosed communit&sally inhabiting or coming from
villages. Spatiality, geographical and imagined dmees a universal ground for

investigation of the gender-space dynamics.
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In the discussed tales, village-as-place beconseci@-spatial entity, where this
entity is not a mere background, but a medium andamne of a variety of socio-spatial
practices. | focus on an underexplored matrix aicepand gender, and indicate that
village is a gendered, spatial, sociocultural malttiis a point of entry for understanding
Jewish society at the threshold of modernity, aod debating what constitutes the
sociological reality in Eastern Europe.

For example, Franzos writes from the perspectivarofassimilated Jew. As a
Galicia-born Jew of Sephardic origin who moved terwha to study law, Franzos reflects
on the position of Ashkenazi Jewry in Galician sbgiits lack of assimilation, and their
religious customs. Pappenheim, on the other hagplct$ not only ghtetlcommunity in
her village tales, but also the fate of Easternopean migrants from small villages in
Eastern Europe to Germany and specifically theugsfle to acculturate. Lastly, Masoch
describes Jewish customs and Jewish traditionalokéfe in his ghetto tales renouncing

the position of observer who, like Franzos, is de¢al from the depicted reality.

1.5 Gender and Space in Franzos, Pappenheim, and Masoch
In the first chapter, “Franzos, the Image of Mayd Bourgeois Marriage,” | discuss the
ghetto tale collectiorDie Juden von Barnowpublished by Karl Emil Franzos in a
Viennese newspap@ie Neue Freie Presdgetween 1867 and 1876l position Franzos
as a German national who perceived German cultsirsuperior to Eastern European
culture.

Franzos was a member of Austrian-Jewish intelléaiveles, a writer, translator,

and journalist. He was born in 1848 into a Jewesmify of Sephardic descent in the
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small town of Galician Czortkow. His admiration fibre German tradition reaches back
to his great-grandfather, Michel LeVert. LeVert @to live in Galicia as a prosperous
wax statuette manufacturer of Sephardic backgrdrord Nancy, Lorraine in France in
1770%° By the time LeVert came to live in Galicia, mostpBardic Jews had acquired
special privileges. Many of them were prosperouskbes, merchants, or factory owners,
and were allowed to hold public positions in costgte, or city district. They were also
exempt from some of the taxes poorer Ashkenazimtbgehy according to subsequent
decrees released by Emperor Charles | (between 4804.8405° Franzos left Galicia
with his widowed mother for Czernowitz, where hentoenced his studies in a German
gymnasium. He subsequently obtained educationvinaiathe universities of Graz and
Vienna, assimilating into German-speaking society.

Earlier research primarily focused on Franzos’s-8atnitic portrayal of Eastern
European Jewry, arguing that Franzos constructeacte types. Fred Sommer claims
that Franzos’s writings are “not free of anti-Semsgtereotypes” in his boolalb-Asien
German Nationalism and the Eastern European Wofkikasl Emil Franzos(1984)%
However, Sommer fails to explain how these stepyfunction within the narrative,
and what the formal and textual premises for sudracterization are. Sommer further
claims that Franzos uses stereotypical representatf Jewish women, portraying them
as beautiful, exotic, and oriental (136)While these descriptions are indeed present in
the tales, Sommer and other scholars overlookatiettiat Franzos establishes a contrast
between Western modernity and Eastern indolenaaugfr the portrayal of his female

characters.
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In the present study, | argue that Franzos objestifemale figures within the
narrative to reproach thidasidic community for their insistence on arranged magiag
The Jewish female figures die or are removed frioenrtarrative. They function as mere
pictorial representations or are described by tinerocharacters in the tales. Narrative
techniques such as prolepsis or external vocadizatius offer an approach requiring
another sense of spatial terms: inner, outer, d@doundary between these. Through this
formal marginalization, Franzos illustrates theigisice ofHasidic communities and
Poles to assimilate into German bourgeois culture.

Being raised in a Germanophile home setting, andcadd in a Dominican
school in Czortkow, Galicia, Franzos employs theage of Mary to proclaim the
importance of bourgeois marriage and the supeyiafitGerman culture. The Catholic
Virgin Mary was a sinless virgin mother who demoatsld that such virtues like
maternal, non-sexual, or virginal were intendedesirict women to the domestic sphere,
which further proponed the ideology of a separpteese. The construction of a feminine
domestic presence served to counterbalance a nentvmasculine existence in the
public sphere. | provide a systematic overviewhef significance of Mary as mother and
wife. Female scholars such as Maria Warner ané Kiristeva explain how Mary came
to embody the unattainable female ideal persorghf@ueen of Heaven, the Virgin and
Mother. Warner’'s and Kristeva’'s works clarify Frass positioning of the female
figures in his tales, for Franzos believed thatfdmale’s place should be confined to the
home, specifically within a bourgeois marriage.

In addition, | review the significance of the caft Mary within the formation of

national and cultural symbols. Scholars from treddf of history, anthropology, and
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theology such as Linda B. Hall, Anna Nmdedz, Cathelijne de Busser, and lldiko
Glaser-Hille investigate how the image of Mary le®en used to sustain the political
order in Latin America (Hall), Poland (Nigdiedz and Busser), and Hungary (Glaser-
Hille). Their research provides a backdrop for ¢éingployment of this image in Franzos’s
collection of the ghetto tales where national spacef chief significance and overlaps
with the geographies of imperialism. Thus, | discisanzos’s idea of thi€ulturstaat
that presupposes the unification of Eastern Eumopegions under the common German
language, the concept debated later by Nira YualiDin her booksender and Nation
(1995) where she distinguishes between three cemoémation, namely “Kulturnation”
that advances the myth of a common culture, “Vadkem” that characterizes the
mythical nation of the universal origin, and “Stasition” that proclaims equal
citizenship in the statés.

In the second chaptéiPappenheim and the Public Representation of Wohien,
discuss the collection the talese Kampfe(1916) by Bertha Pappenheim. Pappenheim
was a feminist writer, translator, and social astivaised in an Orthodox Jewish family
in Vienna. Her father was a Hungarian Jew who r@adecfrom Bratislava. Throughout
her life Pappenheim advocated for women’s emarnioipaiand changes in women’s
education in Eastern Europe. Especially afterimigiGalicia and experiencing what she
considered to be the miserable existence of Jewisen, their subordination to the
father's will, and sexual oppression, she startathgaigns against white slavery by
Jewish and non-Jewish traffickers. Some of her mptshments include the
establishment ofWomen’s Relief for Eastern European Female Immigrathe

foundation of theJnentgeltliche Flickschulen 1895, a school that taught mending and
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clothing repair, and ofrauenlandstrum(“women’s militia”) that sought to improve
women’s rights in the new German Civil Code, amaliy the formation of théeague of
Jewish WomefJiidischer Frauenbund J§Bn 19043

Pappenheim’s social activism is displayed in h#age tales | examine. | argue
that Pappenheinriticizes the exclusion of Jewish women from g#pttion in the life
of the Jewish community. Her critique unfolds thybuthe depictions of paternal
authoritarian family, which is regulated by lawlesi and stereotypes that aim to control
both sexes in their choice of education. Pappenlpartrays the model of the Eastern
European family based on oppression and violensen(&ngarische Dorfgschichter
Ein Schwachlingand thus constructs the perception of Easterofeuas “backward.”
My argument is meant as an addition to the commrgiie studyLet Me Continue to
Speak the Truth: Bertha Pappenheim as Author antivigic(2007) by Elizabeth A.
Loentz, where Loentz provides a thorough overviéwappenheim’s literary oeuvre as
well as a discussion of Pappenheim’s social activis

The second chapter deliberates feminist criticisainhg by scholars in Jewish
Studies. | investigate the theoretical accountsRaghel Adler, Blu Greenberg, and
Cynthia Ozick, who are considered precursors ofteroporary research in Jewish
Studies. Adler, Greenberg, and Ozick critically rek@e rabbinical commentaries and
point to the exclusion of Jewish women from paption in the life of the “public” (or
visible) Jewish community. | also discuss theogdtariticism by Henrietta Moore, Judith
Baskin, Mishael Maswari Caspi, Rachel S. Havreldgkyda Lerner, and Charlotte E.

Fonrobert on notions of the female body and feraaleiality.

20



Presenting the perspectives of the aforementiomddlas coming from the
different disciplines of Jewish Studies, historyndaanthropology allows for a
comprehensive discussion of the concepts of felmady and sexuality and, furthermore,
it illuminates the way the female body is positidneithin Pappenheim’s texts. In
addition, | examine the publications by Daniel Bayawhose outlook on the issues of
sexuality in ancient times complements the reseeociducted by the above-mentioned
female scholars. Boyarin challenges the idea tbatiaity was differentiated between
hetero and homo in the ancient times. The thirdptha “Masoch and “Cultural
Masochisy” begins with the explanation of the interrelatships between pleasure,
desire, and pain. | examine the corpus of theaay llas accumulated in regard to female
and malemasochisml discuss the relationship between both concdeptsomparing the
latter writings of Jacques Lacan, Julia KristevileS Deleuze, and Félix Guattari with
the late-nineteenth-century medical discourse lgm8nd Freud and Richard Freiherr
von Krafft-Ebing. The focus here is on female dgswhich, significantly, has not been
widely researched within the context of Masoch’'srkvoTherefore, | utilize the
theoretical debates by Frida Beckmann, Paula JlaGapieidi Schlipphacke, and
Georges Bataille who investigate the relationst@pwieen female desire and temporality
(Beckmann, Caplan) or define female desire outsiti¢he object-subject imperative
(Schlipphacke, Bataille) as the lens through witchnterpret gendered relations.

Third chapter highlights Masoch’s utopian visionoab the confession-less
democratic state, the perfect example of which ddad, according to Masoch, Galicia
under the umbrella of Austria-Hungary. Thereformtioduce and contextualize the term

“cultural masochisni formulated by Daniel Boyarin. My reading of Madts two
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collections of ghetto tald3er Judenraphael: Geschichten aus GalizeAusgewéhlte
Ghetto-Geschichte(1918) in the context of “culturahasochisrhshows how Masoch’s
visions of male and femalmasochismenact transgressing culture and religion, and
reveals that Masoch’s playful enacts of genderrsale and sexual mediation.

My argument is formulated as an addition to theentrscholarship on Masoch.
Scholars such as Ulrich Bach, in his article “Sachasoch’s Utopian Peripheries”
(2007) and Torben Lohmdller in his publication “Makismus und Politik: Sacher-
Masoch im Kontext seiner Zeit” (2012) observe thiaisoch engages in issues of sexual
politics to criticize the oppressive nature of sleend gender clashes in the Eastern
European borderlands. | show how these power desdganslate into the concept of
“cultural masochisrhin Jewish-Gentile context.

Masoch’s private life was entwined with numeroudaied that have been
reflected in his tales, in which Masoch portrays gower struggles between both sexes.
Masoch's first relationship that lasted four yeansil 1865 was with Anna von Kottwitz,
the wife of the doctor Kottwitz. The relationshiglbwed by a short affair with baroness
Franziska von Reitzenstein and with actress Cardiierold. Masoch was married twice,
first to shoemaker Aurora Rumelin, who assumestrae of “Wanda,” resembling the
main female protagonist from Masoch’s most wellsknobook Venus in Furg1870),
and with translator Hulda Meist&t Masoch was born in Lemberg, the capital of Galicia
in 1836 as the oldest of five children. From hiddtiood years, he was exposed to the
multicultural setting of Galicia where he acquisslreral languages, including German,
Polish, and French. The family moved to Pragueéhenrevolutionary year 1848, where

Masoch acquired knowledge of German attending $mengsiun® Similar to Franzos,
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Masoch studied law, yet at the University in Pragus in the year 1853 he commenced
his studies in history at the University of Graz.

The last chapter, the “Conclusion,” provides afosignmary of the main themes of
my dissertation by reengaging the goals that wetest above. | believe that this will
result in a clearer picture of some of the crugiaéstions that need to be addressed by
future work in this area. Some of these questionkide the discussion of the differences
in the portrayal of the “feminine” realm in Germaewish and in German context as well
as the explanation of the motivations of Franz@pp@nheim, and Masoch to construct
Eastern Europe in gendered terms.

Lastly, my investigation of the four collections ghetto and village tales is
embedded within the context of a plethora of disses that have dominated much of the
late nineteenth and early twentieth centuries.plar how the notions of anti-Semitism,
conversion, Christian doctrine, Jewish assimilatiand law, as well as Jewish identity
permeate the discussed texts. Above all, the sititignd seeks to introduce a framework
for discussing and analyzing the different waysmmich the discourse on gender and

Eastern Europe overlaps and is constructed by etheh.
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CHAPTER 2

FRANZOS, THE IMAGE OF MARY, AND BOURGEOIS MARRIAGE
It is frightfully difficult to be anOstjude and there is no harder fate than that of
alien Eastern European Jews in Vienna.
-Joseph RotH
Mary is a gendered construction with gendered icagilbns.
-Jorunn Oaklan®f
Karl Emil Franzos (1848-1904)’'s collection of gleettales, Die Juden von Barnow
(1870-77), defies cultural plurality through a ey of narrative technique€hanges in
the narrative modes as well as the narrator's tdicemmentary visualize the cultural
conflict between Eastern and Western Europe. Throthge female protagonists in
particular, who are objectified within the narra&jJranzos portrays Eastern European
nations as inferior vis-a-vis their Western Eurapbeethren and, specifically, as being in
opposition to German customs and tradition.

Through the textual and structural manipulatiorgnizos announces his program
toward assimilation into German cultural legacy. e formal level, the female Jewish
figures serve as narrative tools to critique eesidic community for their insistence on
arranged marriages and its resistance to assiamilatito German bourgeois cultute.
Franzos places the female figures on the fringethef narrative (to the point of
occasionally killing them off in the course of th®ry). This progressive objectification
of female characters provides a form of narrativéharity that serves two goals: to
criticize theHasidic community for their unwillingness to accept Gerntaiture, and to
denigrate Poles for their overt Catholicism andcelising attitude toward Ashkenazi

Jewry in Galicia.
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Franzos frequently criticizes Poles ah@sidic Jews, addressing the reader
directly and changing the modes of narration. Assailt, he establishes textual alliances
within the narrative. Although the female protagsiultimately die in the course of the
narrative or are in some other way removed fromthg narrator speaks for their
liberation from a seemingly oppressive traditiodawish family. This victim-savior
paradigm, where the narrator undermines the legdinof Jewish family, pointing to
women abuse and discrimination, illustrates theessity of assimilation into German
culture as Franzos envisions it.

In order to demonstrate the “natural” dominanceGarman culture, Franzos
borrows the idea of homogeneity that the Virgin Meame to embody within Christian
thought. In his tales, the image of Mary exempdifieranzos’s support for bourgeois
marriage, derived from th€hristian tradition wherein Mary functions as aiorwéal
symbol that promotes assimilation into German beaigculture. | will elaborate on the
reasons for the presence of this image in Franzafs in the subsequent parts of the
present chapter.

The first section of this chapterKtlturstaat and Its Anti-Slavic Discourse,”
considers Franzos’s motives to promote assimilatibm German culture as well as his
concept ofKulturstaatthat promises a unification of Eastern Europeamonatunder a
common (German) language and culture. In the faligweubchapter, “Why the Image of
Mary?” | detail Franzos’s use of the imagery of Mary angblain the relationship
between the figure of Mary and the Jewish femalaratters in his tales. The third
subchapter, “The Cultural and National Implicatiook the Veneration of Mary,”

consolidates the first two sections and eluciddtesconnection between Mariology and
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the emergence of liberal movements. In this suldenapalso outline current scholarship
on the cult of Mary by scholars from the fieldstb&ology, anthropology, and history,
and show how this cult that reached its highest smdom in the second half of the
nineteenth century inspired the liberal groupsigbtffor their national independence (as
was the case in the occupied Poland). | conclugesiction by discussing Franzos’s
justification to engage in Mary's imagery to adviecdor assimilation into German

culture.

After examining the link between national movemertkee cult of Mary and
Franzos’s assimilatory message, subchapter féuauenleben in Halb-AsiefBourgeois
Marriage, andrhe Book of Ruthanalyses Franzos'’s tractdteauenleben in Halb-Asien
(1880), which illustrates his advocation for bowigemarriage. Here, | investigate the
connection betweemhe Book of Ruthto whichFranzos alludes in the tal@er Shylock
von Barnow,and Franzos'’s interpretation of bourgeois marriagy@ means of protection
for women, and as an implementation of a sepagters model where the husband is
the breadwinner. Finally, the subchapter “Assinolat Haskalah and The Book of
Esthef demonstrates how Franzos appropriates the stbrigsther in the taleDer
Shylock von Barnowo convince the reader of his assimilatory agendee last two
subchapters present Franzos’s own adaptation dicddilstories where strong female
figures such as Ruth and Esther remain within theldrs of Jewish family or Jewish
community and thus promote the family model basadtle separate-sphere model
exemplary for bourgeois culture.

The subsequent sections (6, 7, 8, anddress Franzos’s tal&sterka Regina,

Der wilde Starost und die schone Jutta, Der Shylgok Barnow and Nach dem
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hoherem Gesetz. Esterka Regewokes the image dflaria Regina The tale shows the
inability of the main female character Esterkadavie the Barnow ghetto and to join her
lover, an assimilated German Jew, in Germany. éngtiretto tale®er wilde Starost und
die schone Jattand Der Shylock von Barnaviboth female protagonists, Jutta Holdberg
and Esther Freudenthagspectively, are removed from the narrative amtttion either
as a pictorial representation of the Virgin-Mother MafDer wilde Starost und die
schone Juttpor are describethrough accounts of the Polish aHdsidic communities
(Der Shylock von Barnow The last tale | discuss in the current chapidach dem
hoheren Gesetzepresents the only tale in which the female figdoes not meet an
unexpected death or is in some other way removenh fthe narrative. The female
protagonist marries the Christian Negrusz with pssian from her former husband, who
indulges in reading German poetry. In the conclusicummarize the main themes that
transpire in Franzos’s tales and outline prospeciinterpretive venues through which

Franzos'’s tales can be approached.

2.1  Kulturstaatand Its Anti-Slavic Discourse

Franzos’s insistence on the necessity of assimilatif Eastern European nations into
German culture is largely based on the fact thahEos positions himself as a German
national-liberal. It is important to note that @nihie mid-nineteenth century, nationalism
had evolved into a variety of ideologies that apgedo the broad masses of German
society. It carried many faces during the timehef Belle Epoque (1871-1914). It posed a
revolutionary threat to the ruling elites, as masiéd, for example, during the Spring of

Nations in 1848, and it also flourished in dictabstates such as Itafy.For Franzos,

27



the terms “nationalism” and “nation” both demandubordination of Eastern European
nations. As such, in Franzos's tales, both of thesens are evident through their
endorsement of the concept Bildung as it related to individual development instilled
via German ideology and tradition.

Franzos engaged in promotion of German cultureutin his public actions. He
welcomed the consolidation of Germany in 1871 amsl,a president of th®rion
fraternity from 1864 to 1875, even held a celebsatgpeech honoring German
unification! In particular, Franzos identified with the Gernration through his fluency
in the German language and his “German” fashionghivhe modeled after the examples
of his father and grandfathé&.

Franzos’s childhood was surrounded by the mythisfpinosperous grandfather
Michel Le Vert, a Jewish migrant from Spain and thener of a textile factory in
Galicia, and of his father Heinrich Franzos, ardisdoctor who obtained education in
Vienna. Both Michel and Heinrich grew up in West&uropean countries, where they
also obtained higher education: Michel in Spain &fenrich in Vienna. Therefore,
Franzos developed an idea of Austria-Hungary andn@ey as places of unrestricted
educational opportunities and of better careerpeos.

Franzos believed in the German nation as havingeaial role in modernizing
Europe. In hisGeschichte des Erstlingswerks394), a compilation of autobiographical
essays written by prominent German-speaking wrif@rsluding Marie von Ebner-
Eschenbach and Theodor Fontane) on their very lftesary work published, Franzos
expresses his admiration for the German natioherfdllowing way:

Dal’ ich ein Deutscher bin... weil3 ich nun ganz gespreche auch so gelaufig
deutsch wie ruthenisch, weil Mutter und Schwestesnmich auf des Vaters
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Geheil3 gelehrt haben und weil3 sogar schon: keieresd/olk auf Erden kommt
dem Deutschen gleich. (238)

Here, Franzos clearly identifies with the Germatiomathrough German language that he
first acquired at home. He associates Germany asmin&h culture with the German
nation and education. His belief in the superiooityserman education was a widespread
view among secular Eastern European Jews, manyhofhad emigrated to the Empire
after 1848. For example, Fritz Mauthner (1849-192@)ose family left Bohemia for
Vienna and who seems to align with Franzos on #seié of cultural assimilation,
believed that German culture should remold and kentize Eastern parts of Eurofie.

More frankly, Franzos articulates his political wee in journalistic essays
compiled in a trilogy entitledus Halb-Asien: Kulturbilder aus Galizien, der Bukoa,
Sudrussland und Rumaniét876)** Here, Franzos contrasts the multicultural natiohs
Eastern Europe with the nation-state of Germany.skigates Germany as a cultural
haven, fulfilling its imperial mission toward thea&. The culmination point of Franzos'’s
sociopolitical vision then is the formation of Kulturstaat which is unified in its
common usage of German language and its attainmiemin education in German
literature®

Franzos’s concept dfulturnation finds relevance in his tales in that the Eastern
European nations are excluded from the creatiooudttiral reality. Franzos imagines
Eastern European culture to be subsumed under Gesuttaire. Underlying this premise
is the conviction that the cultural diversity oetlAustro-Hungarian peripheries needs to
be eradicated as something without inherent wdrtie prevalent barbarism he saw in
Eastern Europe and expressed in the very titlasofritogy, “Halb-Asien,” dismisses the

coterminous existence of the two geographical spd@alicia and Austria-Hungary. The
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cultural gap between East and West endorsed inzésan tales thus leads to the
construction of a gender regime rooted in geogegbhdifferentiation. That is, Franzos
establishes a dichotomy between West as “modemh’East as “barbaric.”

Franzos’s concept oKulturstaat has much in common with the idea thfe
Kulturnation advanced by Nira Yuval-Davis in her bo&@ender and Natior{1995).
Yuval-Davis explains that &ulturnation is a national construct that represents the
“essence” of a nation founded on a symbolic hegitagovided by language, religion,
customs, and traditio’§. The term also reinforces fixed gender regimesgesithese
sustain laws and institutions introduced by theestBor Franzos, thKulturnation was
concomitant with the notion of the nation stateerehcultural development progresses in
a homogenous way. The nation state assumes arutdbsokrespondence between the
boundaries of the nation and the boundaries of gkeple living in that state.
Undoubtedly, a concept such as this precludes gtyerindeed, it requires the
naturalization of the hegemony of one communityhat expense of other communities
who, in taking the role of the minority, are viewasldeviant from the “norm.”

Contrary to Fred Sommer’s assertion of an anti-8emgenda, which he outlines
in his pioneering book on Franzddalb-Asien: German Nationalism, and the Eastern
European Works of Karl Emil Franz¢$984), | place Franzos’s literaoguvrewithin an
anti-Slavic discourse. Franzos maintains that tagus of Jewry is determined by the
economic development of the country in which theside. As a result, Jews in Galicia
mirror the economic misery and educational backwesd of the country. Franzos asserts
in the foreword to the fifth edition d&ie Juden von Barnow

Jedes Land hat die Juden, die es verdient - unistesicht die Schuld des
polnischen Juden, wenn sie auf anderer Kulturstigfieen. (iii)
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Indeed, the fact alone that Franzos devotes tlsé Yolume ofDeutsche Dichtunga
journal he founded in Frankfurt in 1886, to Gustaneytag (1816-95) who widely
denigrated Polish cultural legacy and whom Franzmbnired for his literary
achievements, speaks volumes for Franzos'’s anticSititude?’

Last, it is noteworthy that Franzos’s untiring prdion of German education
reflects the colonial appetite of the newly esttidid German Empire that German Jews
were a part of. Leo W. Riegert argues in his atitdubjects and Agents of Empire:
German Jews in Post-Colonial Perspective” (200&0) th

given that German Jews lookedBiddung as the vehicle that would provide them

entrance to German culture [...], and given thataswheBildungsburgertunthat

was the ideological molder of a German ‘nationdbo@l’ identity [...], then we

must consider the role of German Jews as ideolbgatanialists as well. (338)
Riegert places the strife of German Jewry ®ifdung in the broader context of
colonialism and hence provides a valid motivatiar German Jews to welcome
assimilation®® Riegert's point is that German Jews cannot be idised as mere
observers of modernizing Europe among predominaB#wtile society. He states that
German Jewry played a significant role in creafengprable circumstances that fostered
assimilation into German culture such as abandotwfereligious rituals, entering into
mixed marriages, or providing only secular educatfor Jewish children. Riegert's

observation would, to some degree, explain why Fansought to accommodate the

non-Jewish audience by publishing his tales inreJewish journalNeue Freie Press®
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2.2 Why the Image of Mary?

Franzos conveys his assimilatory message in hikggtaes through the employment of
the image of Mary, mother of God. One likely exp@ldon for Franzos to engage in the
various apparitions of Mary is the very fact thaistimage was widely cultivated in the
Austro-Hungarian Empire. The figure of Mary symbelil the unified cultural and
political settlement of the Dual Monarchy. In Hungaviary occupied a prominent place
where she was venerated dMafjna Mater Hungarorugh meaning “the Great Mother of
Hungarians.” As a motherly figure, Mary representied security of home, where she
embodied fertility and motherhood. More broadlywewer, the image referred to the
unity of the Hungarian nation, and as such stoodHimgary’s national integrity.

lIdiké Glaser-Hille investigates the way in whiddlary developed from a
religious figure to a national icon among the Huregapeople in her article “Magyarok
Nagyasszonya: The Virgin Mary as a Symbol of HuiagaNational Identity.*® Glaser-
Hille argues that Hungarians, both of Catholic &ndtestant faith, venerated Mary as a
cultural symbol. She specifies that the image ofywaso reaffirmed the power of the
ruling elites in Hungary and was used to suppaetrthyal power in Western Europe (4-
6). It can be concluded that the evocations of Macjlitated Hungary’s political alliance
with Western Europe and strengthened its strajgagdion.

Similarly, in Franzos’s tales, the image of Maryeistrenched in the spirit of
German culture that flourished alongside the emerginified German nation. Her
representation reflects Germany’s imperial strigingwards the East: the annexation of
Eastern Europe through cultural expansion, andcifspedly, through promotion of

German language and culture.
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Interestingly, the reverence of Mary was not instonalized until the middle of
the nineteenth century when Pope Pius IX proclaimed Immaculate Conception on
December 81854> This important strategic move became an act oiadeé against
rationalism and reason. It also served as a pregegesture against the rising influence
of the Roman Catholics whose prominence in Victoagland caused public vocations
of Mary to become more common. Carol Herringer olesein her book/ictorians and
the Virgin Mary: Religion and Gender in England,30885 (2008) that the revival of
anti-Roman Catholicism in England resulted from theunting population of Roman
Catholics that multiplied almost ten times, from@ID in 1770 to 750,000 in 1850 (7).

However, Marian piety was not restricted to Greaitah. David Blackbourn
remarks in his studiMarpingen; Apparitions of the Virgin Mary in Nineteth-Century
Germany(1994)°? that Marian apparitions were a phenomenon of eereh century
Europe. The most striking examples were to be foumdtaly, northern France and
Germany. Of course, apparition sites were surrodifgeplaces of Marian devotion and
pilgrimages. They were the great collective spdetathat drew thousands of men and
women to obscure valleys, where the Virgin Mary Bagposedly appeared (3-17).

The discussions about the Catholic Mary were shapsdonly by those over
religion, but also by gender norms. The moment wherimage of Mary gained much of
its popularity in Victorian England coincided withe emergence of a feminine ideal.
Herringer explains that the Virgin Mary became thasontroversial figure:

The peak years for concern over the Catholic Vidgiary were roughly 1830-

1885, the same period in which the feminine ided&le—tontradictory, ever-

evolving image of woman as the embodiment of sflesexless love—was
ascendant. (19)
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The positioning of Mary as a prototype for a femaideal was a way for Victorians to
articulate what characteristics were essentialipifiéne, that is, to demonstrate the
virtues that in fact were designed to prevent worftem competing with men in the

public sphere.

Franzos’s tales are explicitly constructed in a wayblame Eastern European
society, in particular thélasidic community, for their unfair treatment of womengdan
through it, their refusal to receive a secular atioa. German bourgeois marriage,
personified in the figure of Mary in these varidamale characters, appears as a door to
salvation from this oppression. Similar to the Witan feminine model, the female
figures function as divine images, illustrating tdeology of a separate sphere that relied
heavily on the construction of a feminine domegtiesence. In this sense, Franzos is
supportive of bourgeois marriage where, accordimg¢im, women are given freedom,
love, and respect.

To conclude, it is necessary to describe anothecaivable motive for Franzos to
employ the imagery of Mary. Franzos acquired hibyeaducation at a Dominican school
in Czortkow, Galicia, where he grew up until theeagf ten. This rather surprising
approach to educate a Jewish male of Sephardi@geriinds its relevance in the chaotic
organization of the educational system in Galiegpecially on the elementary level. The
school system in Galicia was not only poorly adstimated but also constantly
reorganized due to ineffective educational reformtioduced by Maria Theresa (1717-
80). After the revocation of the German-Jewish sthlaystem in 1806, the Dominican
monasteries took charge of these schools. This ttleanFranzos attended a Dominican

school in Czortkow that was steeped in German ticadi Yet teachers were secular or
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Catholic and largely of Polish descéhBeing exposed to Catholic dogma and Catholic
imagery in his childhood years, yet raised in an@artophile home setting, may serve to
explain Franzos’s attempt to appeal to the Easfenopean audience through the image
of Mary.>*

As | have already mentioned, Franzos also perceihmstelf as German. His
childhood experiences reinforced this view andnsiieed Franzos’s status as an outsider
among the Catholic Poles and amid the Ashkenazrydéw Galicia. Franzos’s high
opinion of German education finds its resonanciénportrayal of the female figures in
his ghetto tales. Female protagonists, such aseEg$treudenthal from the talBer
Shylock von Barnowr Jutta fromDer wilde Starost und die schéne J{itbae positioned
between the two realities that Franzos perceiveddiagnct: Western and Eastern
European. Yet the mediation between these twotiesafails. TheHasidiccommunity is
portrayed as unwilling to recognize the importan€ea secular (German) education and
is opposed to intermarriage, and the Polish comiyudescribes the female figures as
immoral for their love affairs with Gentiles or Wwitassimilated German Jews. Both
Esther and Jutta as well as Esterka from theHaterka Regindahen meet death due to
educational restrictions posed by thidasidic fathers, who forbid them to read German
literature or to obtain education in Germany. Thee¢ protagonists are additionally
exacerbated by the dubious accusations voiced éyPtiles. In consequence, Esther,
Jutta, and Esterka are positioned as double ostcast

While the narrative shows the author’s disconteith \#astern European nations
for their resistance to assimilation through therefentioned miserable depiction of the

female characters, the way in which the narratigelfi is structured intensifies the

35



perception of the female figures as outcasts. Esthd Jitta are removed from the
narrative and exist solely in the memories of tler®w community, who can only recall
their appearance. This narrative techniquetadiegetimarrative, allows the narrator to

comment on the “backwardness” of the Barnow comtguni

2.2.1 Gendered Education in Galicia

By portrayingHasidic families in opposition to girls’ secular educatiéimanzos suggests
a general lack of formal education in Galicia. Eh@ras indeed a major disproportion
between the number of educational institutions &stBrn and Western Europe at the
municipal level. This shortage concerned Jewishcation as well. Usually, girls’
education ended with instruction in primary schodhe poorer Jewry sent their
daughters to a girl$ieder a primary school, and the well-off Jewish familaten hired

a female tutorrebetsin® The curriculum in a girlshederfocused on prayers, reading,
and writing as well as on Yiddish and arithmetita(Bpfer, 169¥° Private tutoring also
provided girls with additional knowledge of Germd&tyssian, or Polish. Since Yiddish
was easier to comprehend thanks to its phonemigeagirls learned to write and read
literature faster than boys learned to read Hebrew. This asele resulted in wide
discrepancies in the results of girls’ and boysi@tion (Stampfer, 179).

Thus, contrary to Franzos’s beligatt Jewish girls were excluded from
obtaining a secular education or any form of highducation in general, gendered
education opened new educational venues for Jewisimen>’ Unlike boys’ daily
routine, the daily routine of Jewish girls was wogjanized around prayers and Torah

study. Girls could recite prayers according to rtheeds at home, instead of in the
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synagogué® According to Jewish law, women were excluded ffbonah study, namely
study of the Hebrew Bible and rabbinic texts. Taiglusion ignited their interest in
secular literature. For example, Ita Kalish (1900ho was raised in Basidic family,
mentions in her memoirs that it was easier for déerg ofHasidic families to gain
access to secular books.

Reading non-Jewish literature often resulted irreak with family ties. Kalish
describes how her father connected her interestsicular education with the tutoring he
provided®® Unhappy with this outcome, he discontinued hisgtiéer's education in the
preparation for an arranged marriage. It was offigr dner father’'s death in 1918 that
Kalish divorced her husband and moved to Berlihaier daughtet Kalish’s example
illustrates why girls’ education often ended at #lementary level, while Jewish boys
could continue their studies reit midrashor communal study halls.

Faced with dismal educational prospects, many Jegiits then became involved
in political activism. Engaging in political orgaaaitions enabled them to be agents in the
sociopolitical life of their society. Jewish womepould join theBund as well as the
Zionist movement. In the late nineteenth centung, majority of Jewish women were
affiliated with theBund® The organization was able to reach women throhghbtoad
distribution of printed materials in Yiddish. Mughknown about the activities of Jewish
women in the Bund from their press releases, eslyeéiom the Bund's magazin®er
Yidisher Arbeterthe first edition of which appeared in Vilna ire@mber 1896. Many
female activists perceived love and marriage agraa weakness among the Bundists.
Within the Bund, women were called “bekante” (adgtemce) and later “khaver”

(comrade), and these terms emphasized a womatus stean equal work&t.
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2.3 The Cultural and National Implications of the Veneration of Mary

Female scholars in the field of theology, hist@yd anthropology such as Linda B. Hall,
Anna Niedwiedz, and Cathelijne de Busser investigate how the @xadviary has been
employed as a national symbol.

Hall researches the significance of the image paliical symbol in the countries
of Latin America in her boolary, Mother and Warrior: The Virgin in Spain anket
Americas (2004)%* Her inclusive argument is that Mary's representatassisted in
emancipatory endeavors of the suppressed natiche@tiowed them with a sense of
identity and protection. She argues that Mary becamblematic for the independence
of Guadalupe in Mexico and Copacabana in Boliviemfrthe Spanish rule at the
beginning of the nineteenth century. She desctiloes the revolutionaries who rebelled
against Spanish authorities revered the image af l@dy of Copacabana” to celebrate
their own victory over Spanish rule.

While Hall's investigation concerns the countrief latin America, Anna
Niedzwiedz and Cathelijne de Busser provide a stimulatingcudision about the
advocation of the image of Mary in the course olighohistory. In their study “Mary in
Poland: A Polish Master Symbol” (2008} both scholars contend that Mary, represented
by “Our Lady of Czestochowa,” a painting kept ire tmonastery of Jasna Gora in the
city of Czestochowa, was embedded in the Polisiomat myth. According to this myth,
Mary assisted the Poles in conquering the Swedisly during a siege of the monastery
in the period of the Swedish Deluge in the so-daBattle of Jasna Gora (1655). She

then became a central symbol of the Polish resistamovement during the partitions of
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Poland (1795-1918), and she empowered the Polispl@eluring the Communist period
(1945-89) in their struggle for an independent orastate (88). Investigating the
different manifestations of Mary in Poland, Niededz and Busser argue that Mary
became a “master symbol” of Poles and thus emblenfiat the rebirth of Poland.

Similarly, Hall observes that the cult of Mary d¢ad national and cultural implications.
Hall explains that “the image of Mary was used glaith military force to impose new
political, economic and social systems in the dat@d areas” (274).

A red thread through these very different manifésta of invocation of Mary is
her emancipatory nature. Mary is invoked for powesistance, or endurance for the
suppressed nations, such as the Poles or the siafv&uadalupe or Copacabana. In
Franzos'’s tales, Mary does not play a liberating no the above sense. Rather, her image
serves as a reinforcement of German culture thabrbes identified with bourgeois
marriage. Thus the image of Mary not only assiatdhie promotion of the German
culture and nation, but above all invites womenstep into a certain role, that of a
mother and wife, within this endeavor.

Mary F. Foskett, Julia Kristeva, and Marina Waraegue that Mary is one of the
few female figures that have attained a mythicalust Foskett suggests that, as a body,
Mary is in the center of primordial discussion ramgg from medical discourse to
philosophical inquiries in her article “VirginitysaPurity in theProtevangelium of Jameés
(2005)°® She states that Mary has been viewed as “incoeipletd therefore needs
acceptance through the presence of a male. In motipm with Foskett's argument,
Kristeva asserts that, since antiquity, women Hzeen conveyed as objects of desire and

sexual pleasure. In her bodkatred and Forgivenes§011§’ Kristeva discerns that
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pleasures of seeing are reserved for men. Shes skate“in the dialectic of seeing/being
seen, the female occupies the place of being 48&)” Therefore, according to Kristeva,
the notion of “femininity,” namely that of a passivfigure restricted to visual
representation, emerged from the Catholic traditeord is specifically represented
through Christian imagery.

Marina Warner further argues that the cult of Magffects the feminine model of
the Catholic ethic. In her studylone of All Her Sex: The Myth and the Cult of Wiegin
Mary (1976)°® she specifies that characteristics such as hymitiassion, patience,
obedience, purity, truth, and poverty exemplifystféminine ideal (10). Warner observes
that Mariology achieved its culminating point dwirthe Middle Ages through
iconographical representations of Mary where Maayne to personify the Virgin, the
medieval Madonna, or the Queen of Heaven (18).

In Franzos's tales Mary remains an unattainableahfaat Jewish women coming
from Eastern Europe, since they are disallowedhieyHasidic community to assimilate
and to enter into a bourgeois marriage. As | whibw in the next subsection, Franzos

imagined the bourgeois marriage as a “natural” spfe women.

2.4 Frauenleben in Halb-AsienBourgeois Marriage, andThe Book of Ruth
Franzos believes that a nation’s cultural develogng contingent on the rights and
privileges granted to women by the state. He as$erhis essayrauenleben in Halb-
Asien(1880):

Die soziale Stellung der Frau ist der sicherste d@esser der erreichten

Kulthuren eines Landes, und ebenso der sicherstéstdl fur die Licht und
Schattierungen einer Volkssseele. (223)
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Franzos provides specifics pertaining to the fermale in Western society in the next
pages of the aforementioned essay. He definesaditial status of women in terms of
their domestic role within a bourgeois marriage:

Was wir von dem Weibe innerhalb der Ehe verlanggnedle Erfullung seiner

hauslichen Pflichten; was wir ihm hiefur vindiciraat Achtung und Liebe [...] ;

was wir von dem Weibe in seinem Kampf um Daseiddan [...], ist Einhaltung
der natirlichen Grenzen, die ihm Kraft seines Glestlts gesteckt sind; was wir
ihm gewdahren, ist Hilfe und vorurtheilslose Untétating innerhalb dieser

Grenzen. (225-26)

The way Franzos perceives marriage as liberatimgmmeficial for a woman is both
confusing and a little disturbing. Franzos sugg#dsis women are programmed by nature
to fulfill certain duties within marriage and in ghange for these domestic services
women are granted such privileges as love, respect, security. He assures us that
women enjoy the benefits of marriage and basekrnuwledge on women’s needs on his
own ruminations on their biological disposition.

One of the possible reasons for Franzos to consmgmnen to marriage was the
increasing adoption of bourgeois values derivedhfthe (German) Christian culture by
Jewish families of Western Europe. The new orgdiozaof marriage, based on the
separate-sphere model encouraged dependence wif¢hen the husband as well as the
repression of female sexuality in the marital ietathip®® Starting with the Romantic
era, Jewish women in Western Europe adopted a boigrdjfestyle that presupposed a
sharp differentiation of gender roles. While menrkeadl outside of the home, women
were seen as keepers of the Jewish tradition. Antbagwealthy Jewish families in

Galicia women replicated the Western bourgeois m@dehey often stopped speaking

Yiddish altogether and adopted new fashions follgaiVestern standards, including, for
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example, marrying at around the age of twenty adsief thirteen, as was often the case
in Eastern Europé:

What Franzos considered an ideal marriage conivastin reality the exclusion
of the female sex from the public realm. The recarticle “Gender and Violence”
published inScience(2012)? by Mary Hvistendahl provides a possible explamafior
the common misconception that women should remathirwthe private sphere on
account of their biological disposition. Hvistentlahallenges the notion that women are
biologically programmed to disseminate peace. lwidahl presents research results by
Eric Melander from the Department of Peace and l@bnResearch at Uppsala
University, who contends that it is gender inegyalnot the biological sex that is the
security marker within society. Comparing the pntiom of women in the legislature as
well as the ratio of women to men who receive dadigeducation, Melander argues that
gender inequality corresponds to escalated levVel®kence (839-40).

Excluding the female sex from the public realm,nZs declares his support of a
marriage based on gender inequality. Oddly enomgtine taleDer Shylock von Barngw
Franzos alludes tbheBook of Ruthand praises the way the story embraces marriage as
way of providing security for women. Therefore, fizas definesThe Book of Rutlas
“die schonste Idylle der Weiblichkeit” (157he Book of Ruthecounts the life of Ruth
and of her Israelite mother-in-law, Naomi, and preés Ruth as the upholder of her own
and her mother-in-law’s existence when Ruth marBesz. As a distant relative of
Naomi, Boaz in turn is legally obligated to marrutR according to Levirate marriage
code. Hence, Ruth enters into marriage for the reed¢one, and as a married woman

regains the right to own property and land.
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The Book of Rutlbegins when Naomi, her husband Elimelech, and ders,
Mahlon and Chilion, migrate to the neighboring lanidMoab. The sons marry two
women, Ruth and Orpah. When the father and botk d@in Moab, Naomi asks her
daughters-in-law Ruth and Orpah to return to Isvdati her. While Orpah refuses, Ruth
very eagerly remains by Naomi’s side, and togethey return to Naomi’'s homeland. In
doing so, Ruth and Naomi become dependent on ti@glof strangers. Ruth, following
biblical law, goes to glean from the wheat fieldsBoaz, who is a wealthy landowner
and Naomi’s distant relative. Ruth asks him to méwer and, once married, she bears a
son, Obed. By proxy Naomi was taken care of as.well

As | stated earlier in the present chapter, Fraemlgraces marriage as a way of
providing protection for women. He proclainiie Book of Ruthio be an ideal of
“femininity.” In the taleDer Shylock von BarngwFranzos’s recollection of the story is
infused with his critique of theHasidic community. Franzos claims that arranged
marriage as practiced by thiasidiccommunity lacks this aforementioned protection. He
denouncedasidim for their treatment of women as a commodity andgansequence,
for their hypocrisy and greed. Franzos argues:

Seltsames Weben in der Seele des Volkes! Auf digh&io und allein auf diese

Ubertragt es alle Glut und alle Sinnlichkeit seifi=rzens und seines Geistes.

Demselben Volke, welches das Hohe Lied gedichtét ind die Geschichte der

Ruth, schonste Idylle der Weiblichkeit, demselbeaolkVist [...] die Ehe ein

Geschaft geworden, geschlof3en, um Geld zu erwerbdallen. Und sie ahnen

nicht einmal den entsetzlichen Frevel, der daggtli(15-16)

Although Franzos criticizes arranged marriagedstsipportive of the institution
of marriage in general, since, according to himrriage brings societal order and is a

woman’s “natural” sphere. His criticism propagatés intent for Eastern European

nations to assimilate into German culture and tbuecknowledge bourgeois marriage.

43



In fact, arranged marriagegthin a typical traditional Jewish family were tgii
common in Central Europe at the end of the ning¢teeantury. It was the marital age
that raised controversy. From the Western Eurogmamspective, it was common to
believe that marriages among Eastern European Jeemy premature. The typical age
for a girl to marry was twelve and for a boy thimeé® Among assimilated Western
European Jewry and among the non-Jewish commungigs were married off much
later.*

In Eastern Europe, early marriage was an indicafohigh social status and
required significant financial assets. Parentsrofised the help of a marriage broker
(shadkha to find the best match. The Jewish elite not only followed early marriage
out of concern for sexual purity; it also guaradt@eaximal exploitation of a woman'’s
fertility cycle.”® As opposed to the Jewish upper class, cadleelyne yidn(beautiful
Jews), the poorer Ashkenazi Jewpypste yidn(simple Jews), could not afford the luxury

of marrying early.’

2.5 Assimilation, Haskalah and The Book of Esther

In the taleDer Shylock von BarnowFranzos establishes textual alliances to conuinee
reader of the necessity of assimilation into Gerrnanrgeois culture. Franzos links the
experiences of the main female protagonist Esthendenthal to those of Esther’s uncle,
the assimilated German Jew, Schlome Grinstein.sBgbishing a connection between
Schlome, who left Galicia for Vienna, and Esthehowdies in the Barnow ghetto,
Franzos reproaches thasidic community and Eastern Europeans in general far the

resistance to accept German culture.
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In the tale, Schlome’s voice is echoed, and thusbldal in intensity, by the
narrator. The narrator praises Schlome’s curiosity:dem schwachen Knaben loderte
eine verzehrte Sehnsucht nach Wissen und Erkenif®3s Schlome describes Esther in
a similar fashion: “Denn in diesem Kinde lebt ermo@er Hunger nach Wissen und ein
seltsames Ahnen des Lichts” (30). However, simildd Esther, Schlome desires a
secular education, “[er] schleppte alle Blcher das Klosterbibliothek [zu],” but is
reprised by thédasidic community for reading secular books (23). Schlonaages to
leave Barnow only because he is a Bbjle comments on Esther’s inability to leave the
ghetto exclaiming: “O ware es doch ein Knabe! Sedclsehnen im einsamen jungen
Herzen zu tragen” (30).

By portraying Schlome, who assimilates into Germsaniety, and Esther, who
dies at the entryway to the Barnow ghetto, Frarzadicipates in the ongoing feud
between thédasidic movement that originated in eighteenth-century &asEuropeand
the Haskalah(Jewish Enlightenment) which gained much popufantWestern Europe.
Following maskilicdoctrines, Franzos believed that a secular educatas a basic tool
for Jewish advancement in the modern world.

Zbigniew Wodzinski examines the connection betwées views voiced on
Hasidismand the ideology oHaskalahin his bookHasidism and Haskalah in the
Kingdom of Poland: A History of Confli¢2009)"® Wodzinski argues that tHdaskilim
(the followers of Jewish Enlightenment) perceivied Hasidic movement as a threat to
the general principles of the Enlightenment traditof which theMaskilim considered
themselves to be the heirs (39). David Friedlan{d@éb0-1834), who was the leader of

the radical wing of the Berlitdaskalah listed Hasidismas one of the obstacles to the
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educational development of Polish Jews. He basead obiservations on Salomon
Maimon’s autobiography. Friedlander describBldsidic teachings as a perplexing
permutation of mystical thoughts. He maintained thasidicleaders, such ddagidim
engaged in miracle-working, amulet-trading, and eamicating with the dead in the
afterworld (Wodzinski, 73).

Franzos illustrates thElasidic community in a similar fashion in his tales. He
describes their superstitions, kabalistic practigesformed by Zadiks and their
unwillingness to accept the inroads made by motlerand this leads, as the narrator
explains, to the ultimate death of the female f&guidn the tal®er Shylock von Barngw
Franzos comments on Esther's death stating thah&Esvar aber Hungers gestorben”
(52). In a symbolic sense, “Hunger” means the latlpossibility to acquire a secular
education. The narrator points to the fact that édosenied his daughter access to
German books and thus contributed to her d®affhe outcome of the story shows
Esther’s father as an individual who defied assitioh and sacrificed his daughter’s life.
The narrator describes how Moses passes on hisgsigss to th&adik from Sadagora:

Sein groles Vermodgen vermachte er dem Wunderrabbi Sadagora, dem

heftigen Feinde des Lichts, dem eifrigen Verfeckles alten, finsteren Glaubens.

(52)

Franzos not only connects the characters withinstbey that are in alignment
with his assimilatory agenda, but provides his omterpretation ofThe Book of Esther
by positioningHasidic Jews a®ppressors. By naming the main female figure a$ agel
her mother and grandmother who were both forced marriage “Esther,” Franzos
draws on the biblical figure to stress the necgdsit Hasidimto abandon their religious

customs and the Eastern European setting in codessimilate.

46



The biblical Esther is an orphan raised by hettikedaMordecai. She marries King
Ahasuerus and takes on the identity of a PersiantigeAs a new queen, Esther replaces
the king’'s former wife Vashti, who had been banfmdher refusal to acquiesce to the
king’s earlier commands to attend one of his batgqu&’hile Vashti is punished for her
disobedience, Esther is rewarded for her courape. saves the Jewish people from
pogroms by revealing her true Jewish identity beftre king and prevents Haman,
Ahasuerus’s advisor, from murdering the Jews. $8bke instigates the death of Haman
and his gang. Today, Esther's courageous act am¥ito be celebrated during the Feast
of Purim.

While the biblical Esther is acknowledged as a imerdor saving Jews from
pogroms, Esther Freudenthal from the above-merdidake Der Shylock von Barnow
becomes a victim of the conflict between traditibaad modern Judaism. She fails to
saveHasidic Jewry from cultural decline through assimilati@mce her way has been
obstructed by her own father Moses, particularhptigh his prohibition of German book
study. In addition, Esther herself is shown asciimi unable to cross the boundaries of
her own upbringing since she does not receive amgevor any agenda within the
narrative.

The outcome of the talBer Shylock von Barnotvansmits a sense of loss, yet is
preoccupied with hypothetical greater gain accgdio the narrator's vision of
assimilation. There is an understanding that tisgmakation of Eastern European society
is necessary for the continuation of Jewish traditn accordance with the aspirations of
the rising bourgeoisie. The narrator describes Masean enemy of the “light,” meaning

secular education. Esther is the victim of Mos&isé&ackwardness.”
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In the following subsections, | will explain the ywaranzos employs the image of
Mary in the tale€sterka ReginandDer wilde Starost und die schone J{igad how he
denigrates the Polish atthsidic communities by positioning Esther Freudenthal a&s th

object of the narrative in the tdler Shylock von Barnow

2.6  Esterka Regina
In Esterka Reginaas in the tal®er Shylock von BarnawFranzos establishes textual
alliances between the characters who are in favassimilation and those who reject it.
The narrator, who is also a character within tleystcriticizes the lack of academic
prospects for Jewish women in Galicia in a conw@sawith his friend, the German Jew
Adolf Leiblinger. Both the narrator and Adolf admithe knowledge of these women
that, according to them, remains unnoticed and watleed by the surroundinigasidic
community. The narrator observes that Jewish wommentreated deplorably by the
Hasidic Jewry:

Dazu ist aber, wenn das Madchen wirklich so schid dabei so klug ist,

verdammt wenig Aussicht. Entweder a3t sie sicicldwall’ die Versuchungen

bethdren und fallt trotz ihrer Klugheit einem diepelnischen oder ungarischen

Herren zum Opfer - oder sie bleibt die brave, getwmre Tochter ihres Vaters.

(221)

Although the narrator praises the beauty and thewledge of Jewish women,
Esterka is not bestowed any agency within the tiaeraDespite the fact that she knows
German she believes that she cannot join Adolfénn@ny due to her, as she perceives

it, lacking education. Unable to fulfill her desir® reunite with her lover, Esterka dies of

sorrow after revealing her feelings to Adolf in ettér®* By demonstrating Esterka’s
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loyalty toward Hasidic tradition— Esterka marries the Galician Jew chobgnher
parents—Franzos insinuates that by marrying Adedterka would not have to die.

This apparent juxtaposition between “backward” EastEurope, where Jewish
women are victimized, and “progressive” Westerndpetr where they could, according
to Franzos, enjoy the security of marriage, invites reading of a tale as a tribute to
German culture. The image of Mary displayed in title of the story, and expressed
through the surnamBegina is one of the ways Franzos convinces the reatléis o
superiority.

The first image oMaria Regina the majestic elucidation of the biblical image of
Mary, was found on a wall of the church of SaintridaAntiqua, the oldest Christian
building in the Roman Forum, painted in the firatflof the sixth century (Warner, 104).
Veneration of the image was encouraged in timestagis and entrenchment and often
reflected the instability of the self-image of @aurch. Through his own elucidation of
the image, Franzos stresses the benefits of bosrgearriage and the female role it
prescribes, and thus the hegemony of German culfime advocation oMaria Regina
as queen is governed by the presumption of a dpeteaof German culture in Central
Europe. The victory of the image of Mary as a sawb the Jewish nation through
assimilation also presides over the depiction @éks, who is subjugated to her father’s
rule, forced into marriage, and obliged to remaiGalicia.

In addition, there is an evident analogy betwestetka and the beloved Casmir
the Great (1310-70). According to legend, Casmialdished the Castle of Wawel to
spend more time with his mistress Esterka, and €aswaifair is purported to have

impelled him to give special privileges to the Jewshis kingdonf? Unlike Casmir's
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Esterka, however, who by aligning with the Polismdbecomes a Jewish heroine,
Esterka Regina is bound by her parents to makgsadic Jew and to stay in Galicia.

Similar to the ghetto tal®er Shylock von Barnowhat | shall discuss further
below, the taleEsterka Reginantroduces the interplay between the narrative ded
story. Indeed, the narrator positions himself betwthese two modes of representation.
As ahomodiegetimarrator he is as one of the characters in thg.séd the same time,
he is aheterodiegetimarrator who comments on the ongoing ev&htgirough these two
narrative modes, the narrator crosses the boursdafitextual representatiolle asserts
himself as part of the community, remaining an olesewho at the same time addresses
the reader. This simultaneously allows for the emece of the two ways in which
Franzos depicts the female figures: as victimizedigh female characters who are
unable to leave Galicia, and as the imaginary ssr&tion of Catholic Mary that stands
for a bourgeois marriage.

The position of the narrator within the tale refted-ranzos’s own status in
Galician society. Although Franzos was born intéeaish family in the small Galician
town of Czortkow, he never identified with East&uopean Jewry. Throughout his life,
he admired and tried to emulate his father, thémalsgded German-Jewish physician
Heinrich Franzos, who raised him with the conviettbat acquiring German culture was
necessary for an Eastern European Jew in orderito @&ccess to modern Western
society. Being raised in a Germanophile milieu wphardic ancestry, Franzos was
likely to adopt reigning prejudices against Ashkanand Hasidic communities in

Czortkow, which housed the popul&adik David Moses Friedmat{. Franzos perceived
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himself as German, and only in the Germagmnasiumin Bukovina he was “kein
anderer mehr, sondern der Deutsche unter den Demtst
In the tale it is not only Esterka who compelsdktention of the narrator, but also
a rich widow named Sprinze Klein. In particulareld adopts Christian customs and a
bourgeois lifestyle. She insists that one shoulttdat her daughter’'s wedding “nach der
‘christlichen’ Mode die Herren mit den Damen” (228er wish is dictated by the latest
fashions she observed in Lemberg, the capital dici@a Franzos ridicules Sprinze’s
transformation from a Jewish girl coming from aiGah shtetlto a modern Westernized
woman. In the following quote he portrays this dmaras “komisch” pointing to her
inability to leave her Galician upbringing behind:
Bei dieser Frau zeigt sich ein sonst sehr ernstelissher Prozel3: das Aufringen
aus den druckenden Fesseln des orthodoxen Glaukansiner freien
Lebensanschauung, in einer merkwurdigen, gerademniskhen Form. (227)
2.7  Der wilde Starost und die schone Jitta
The female protagonist Jutta in the tBler wilde Starost und die schéne Jufiiactions
as a pictorial representation of Mary. The readmoanters an appealing description of
Jitta Holdberg's portrait when it stands at theralh the castle of Polish noble
Alexander von Barecki. The narrator describes 3ditt@auty captured in the painting and
attributes to Jutta the characteristics of the iMulgother Mary:
Ein merkwirdiges Bild! Ist's ein Portrait, oder mekEhrenbild, oder die heilige
Jungfrau mit dem Kinde? Ein junges Weib in dunki&ewande blickt auf den
Saugling in ihrem Schol3e. (147)
The narrator admires Jitta’s beauty and, in pdaichow it equals the beauty of Mary,

while also simultaneously ridiculing the surrourglimorks of art. Jitta’s portrait is
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placed among other paintings, both sacred andaeall of them are decorated in poor
taste. The narrator mentions

kleine Roccoco-Nippes aus Porzellan, silberne HRsetlalen und goldene

Kettchen, eine alberne Nachbildug der Venus voroMilirkische RoRRschweife.

(146)

There is an evident tension between the ways th@toa praises Jiutta’s portrait
and how he mocks the remaining art. Jitta’s partagpears detached from the
surrounding objects as if it did not belong in tbastle of the Polish noble. This
contradiction reflects the fact that the portraitai reminder of the pogroms that spread
across the Galician village. The painting is eviveabf a turbulent past, referring to the
Jewish-Christian conflict, and of an equally ingecpresent. Similarly, the old castle,
which the narrator describes as “ein grol3es, wjigtgfallenes Haus,” and the altar are
physical representations of the past, and theimmega are revived in Barecki's retelling
of Jutta’s story (142).

Through Barecki’s account, the narrator pointsh® ¢onflict between Jews and
Poles that eventually contributes to Jutta’s deditta is kidnapped by Barecki. She lives
in his castle with their son until her Jewish familaims her back and forces her to
return to theshtetl Barecki in the end takes revenge on the Jewsating various
pogroms shortly after his son’s passing and Jusiaicide.

Obviously, the narrator’'s ignorance toward the ailection in an old Polish
castle intensifies the perception of Eastern Ewappeultural heritage as having no
significant value and thus belonging to the pagte Tension that builds up at the

beginning of the narrative, between Jitta’s pdrtad the rest of the paintings, purports
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the lack of opportunities for Jewish women in lyiramong Jewish or Polish
communities.

Therefore, Franzos evokes the image of Virgin Matrthe beginning of the tale.
The image transmits a sense of security within iager that is revoked for Jitta the
moment she is forced to go back to #igetl The painting sustains the perception of a
mother who protects her home and child. The naridealizes Jiutta as an “Engel” and
“Schutzengel” of the house where she previouslediwith Barecki (148). Jitta is
idealized as a perfect mother and compared witlaragel, a symbol of goodness and
sacrifice.

Franzos also connects the past and the presenimpjoyng a metadiegetic
narrative (narrative within narrative) as well psolepsis and retrospective These
structural elements facilitate a depiction of tekgious conflict between Poles and Jews
that finds no resolution in the present. The swiryitta is told from the perspective of
Starost Barecki and from the standpoint of Saraé,mother of Jakob Grin, who was
killed during the pogroms. Both parts blame thesoflor Jitta’s death, by way of which
Franzos demonstrates the impossibility of a resmiubf the Polish-Jewish conflict that
started in the past but still continues to the gméslay.

Franzos concludes the tale by presenting a romalgiécof love as a force erasing
religious and cultural differences. In this contetkte earlier discussed image of Jitta
representing the Virgin-Mother Mary stands as amvay in the face of the Jewish-
Christian conflict. The image propounds Franzosimwviction that the future of the

Eastern European nations lies in the emulation eih@an culture, which stands outside
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of this conflict. Franzos'’s closing statement tlnesomes a manifesto against religious
conservatism:

LalRt uns endlich die Wahrheit sagen, dal3 nur Lsshg macht, der Glaube aber

blind, und lal3t uns dafiir kAmpfen, allorts, allimmpmait ganzem Herzen und mit

ganzer Kraft. (168)

By presenting Starost as the embodiment of “masityiliand Jutta as a symbolic
representation of a feminine beauty, Franzos pdavis as a passionate act of romantic
advancements. Starost and Jitta’s relationshigs fitsdculmination in marriage. Franzos
insinuates that marriage signifies freedom in teese of granting the individual the
pleasure of love. As | have already demonstratedhen present study, for Franzos,
marriage brings a fixed gender role division.

Johann Gottlieb Fichte (1762-1814)’s idea that ‘age was love and love was
marriage” perfectly illustrates the way Franzosrapphes the topic of love iBsterka
Regina®® It was the romantic era that brought a rebelligaimst social conventions with
regard to the semantics of love. Unlike the sewmtecentury, where desire was
expressed through the passive admiration of the lobject, the eighteenth century
brought a definite revival of free love that wasedted against social conventidtis.
There was increased enthusiasm for the intimai&ioeship and more emphasis on
feelings of sensuality and closen&$€ontrary to Franzos’s view, marriage was rejected
for the limitations it placed on form, and free dotranslated itself to the complete
enjoyment of sensualifyy.

It was during the turn of the nineteenth centurypanticular that the idealization
of love was marked; and this is what is portrayedrranzos’s tales. The subjective

experience of passion and desire in order to aehileg unity of two souls were one of
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the key aspects of the romantic relationsipgainst the moral system of values and
societal norms of behavior, love was an expressibrereativity and individuality.
Franzos idealizes love in his tales. Love appeargeéar down national conflicts and
religious fanaticism. However, as Franzos undedstaly love can grow only within
marriage in the modern Western society. Thereforess-cultural marriage does not
succeed without the assimilation of Eastern EuropBawnry as shown in the previous

tales.

2.8  Der Shylock von Barnow

Similar to Jatta from the talBer wilde Starost und die schone Jiitthe main female
character in the ghetto tal@er Shylock von BarnawEsther Freudenthals removed
from the narrative. Esther is described, remembexed judged by the protagonists.

In his bookNarrative Discourse: An Essay in Meth¢t983), Gérard Genette
calls this type of narratioexternal focalizationThroughexternal focalizatiorthe author
confines visibility that allows for limited presemof a protagonist within the story. The
character “does not see, he is seen” (72). Inabigext, Polish and Jewish protagonists
are placed in the position of observers, and Esgkists only through descriptions of her
beauty, virginity, and purity. The narrator illiesties the superiority of German culture by
literally commenting on the characters’ utteranagad by criticizing their actions. For
example, the narrator comments on Moses Freudé&ttelial of German culture:

O, wie du frevelst, Moses Freudenthal! Wie dich Qaglick auch gelautert und

dich dein eigen Herz erkennen gemacht, noch imraen#t du es nicht erfassen,

d&3 es eine Sinde gewesen, als du deinem Kinde dd# Liwd die Welt

verschliggen gewollt, und dadu recht gethan, als du in jener Stunde gestattet,
daB ein Anderer sie ihm erschfie. Shylock21-2)
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In a similar fashion, he criticizes the religiomservatism within the Polish community
as well as their unfair accusation of Jewish fesake promiscuous, as | will show in this
subchapter.

The ghetto taleDer Shylock von Barnowollows the pattern of the frame
narrative, in which all characters (the Polish eoMr. Lozinski, Esther’s father, the
Hasidic Jew, Moses Freudenthal, and Lozinski) are permiitedice. Their accounts
exemplify the metadiegeticnarrative that is embedded within a main narrative.
Employingmetadiegeticmarratives enables Franzos to impose authorial catsrabout
the “backwardness” of Eastern Europeans, as irgtin¢ation above, and to situate the
female protagonists as the objects of the narrdtive

The narrator calls the truthfulness of all accounts question. First, Lozinski’s
story starts as a vague recollection of eventsttakt place fifteen years ago. Lozinski’'s
story appears to be no more than a dream and heagplicable to the modern world,
which establishes the dichotomy between Easterogeuas “backward” and its Western
counterpart as “modern.” The narrator comments oniriski’'s gesture after the latter
retells the story: “[Lozinski] streicht sich Ubeerd Stirn, als erwache er aus einem
Traum...!” (7).

In his account, Lozinski recalls Moses Freudenghedinversation with the young
Pole Janko Czupla. Janko remembers Esther whewahestill a child. He mourns her
disappearance from the village:

Ihr seid vor dem Thore gestanden, ich glaube gadeaiselben Stelle und neben

Euch Eure kleine Esterka. Heilige Jungfrau! Was das Kind schon! Und wie

lieb sie gelacht hat, wie so ein weil3er Buchstamhmem andern auf dem rothen
Grund herauskam. (10)
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Janko refers to the sidtheute ums Geld, morgen umsothgtt he painted in bright
white on Moses’s door fifteen years ago. The calbite symbolizes Esther’s childish
innocence, virginity, and purity. From Janko’s petive, Esther’'s innocence also
contrasts with Moses’ implied gre€dEsther suffers from the actions of her father, for
whom, according to Janko, only money matt&s.

In Lozinski's account, Janko mentions Esther’s rally smile. From the male
perspective, female beauty is inscribed in the gares of a smile that reflects intimacy
and mystery (Kristeva, 58Janko understands Esther's smile as a reflectidastier’s
spirituality. He worships Esther’s beauty to thenpahat he envisions her as a ‘Heilige
Jungfrau.” Similar to Lozinski's view, his wife’sepception of Esther is clichéd. At the
party she holds at her house, Lozinska, who is res@wative Catholic, only values
Esther’'s appearance. She perceives Esther as ax @Quié¢teaven. Lozinska specifically
mentions the color blue, which is frequently asated with Mary’s holinesé

Sie hatte die schonsten, klarsten Augen, grof3, blau wie der Himmel. Und der

Wuchs, wie eine Konigin, schlank, stolz und dochpigp Kurz, sie war ein

hibsches, wunderhibsches Madchen. Aber lUberspadnvardorben wie eine

Romannarrin. (41)

Esther’s beauty stands in direct opposition todmaracter, which, in the eyes of
Mrs. Lozinska, bears characteristics of the unang degenerated women whose only
occupation is reading books, or as Lozinska peeseitj reading too many books. The
word “Romannarrin” “Roman,” which means a “bookiida“Narrin” which means a
“fool,” denotes a woman who reads too many books #erefore is detached from
reality, losing her sanity. Lozinska’s comment feec beyond the aesthetics of beauty.

Lozinska points to the very fact that Esther sgiver emancipation that brings about

modernization within societal structures, Christtardewish. Lozinska presents Esther as
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“das kleine, hochmutige Judenmédel.” She argudsathdewish girls are alike (36). She
perceives reading German literature as a sinfuli@mabral act. She observes:

Esther verschlang den Winter tUber die hundertagtBzinden. Denn [...] diese
Judenméadel haben ja im Grunde kein moralischeshG&RY)

The narrator undermines Lozinska’'s account as Wéle anonymous Jewish
doctor assumes the role of the intruding narratimlike Lozinska, the doctor perceives
Esther as a victim of her deficient education rattan as a rebellious Jewess. The
doctor observes:

Wie das Zwielicht unheimlicher ist als die Nacht st die halbe Bildung

verderblicher als die Unwissenheit. Die Unwissenbeid die Nacht halten das

Auge umfangen und fesseln den Ful3 an die Schalle;Wlissen und der Tag

offnen das Auge und lal3en uns frohlich schreité4-5)

The doctor’'s humanistic ideal, encoded in the alakthe Enlightenment, contradicts
the narrowness of the Polish noble Lozinska whdgiates Jews by and large.

The similarity between the figure of the Jewishtdo@and Franzos’s own father,
Heinrich Franzos, cannot remain unnoticed. Heinfchinzos was a district doctor who
spent his whole life in Czortkow. He remained is profession until his death in 1858.
His wife Karoline Franzos, née Karlsfeld, was ofhRenazi origin from Odessa. Her
parents feared that Heinrich might convert to Qiamsty while in Germany and agreed
to their marriage only under the condition thatneser leaves Galicia. This constraint,
however, did not prevent Heinrich, who was raigethe German language with German
national ideals, to conform to a German idertity.

InDer Shylock von BarnavEsther becomes the victim of Polish anti-Semitism

and of her traditional Jewish upbringigShe meets with death because of societal

constraints on the part of both Jewish and Polismmunities’® In addition, through
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these commentaries the narrator places himselfrasmber of this society, hitherto as
someone who understands the failure of this betmngnd accepts German nationality
and culture. This undermines the accounts of thanséi couple when they speak of
their unwillingness to assimilate to German culture

Franzos positions Esther as a double outcast tongim the assimilation of
Eastern Europeans into German culture. The Pobsimwnity accuses Esther of sexual
promiscuity when she escapes with the Hungariamtc@beza Czapann. Her father, on
the other hand, forces Esther into marriage andpgi®ves of her interest in math and
German literature. He believes that she should ireffe@anfach judisch Kind [und] ein
frommes, schlichtes Weib” (31).

The ghetto tal®er Shylock von Barnavas well as the entire collection of ghetto
tales, exemplifies the discrepancy between whanh#reator shows and tells. The telling

becomes thus more significant and obliterates thgicrof the showing. The result of all

of this is the radical inadequacy of the tellingysing distinction?9

Die Juden von Barnowecomes a riddle, the key to which is in the irrp
between the story and the narrative. The narratooist of view shifts between the
literary characters with complete disregard forhtecal cleanness, which means that
narrative techniques change frequently within tberse of each story. As the narrative
points out, Jewish female figures mediate betweeth ealms: the story and the
narrative. They not only serve to interrogate thader and control her expectations but
also to lead her to believe in the correctnessrah#os’s hidden agenda, namely the

assimilation of Eastern European nations into Garoudture.
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Franzos turns his ghetto tales into real detecsitgries. He employs frame
narratives, flashbacksmetadiegeticnarrative (narrative within the narrative)and
transvocalization(the Jewish female figures are portrayed througkreal events). He
also usesrolepsisand aheterogeticnarrative (the narrator is a character within the
story)!®® The female protagonists are constrained in thigcstral frame that sets
boundaries for their social interactions. In othards, the narrative structure confines
the cultural experience of the protagonists to geegraphical space, which is Galicia.
As a result, Franzos proscribes cultural diveraitg imposes his view of the dominance

of German culture and of the advantages of thedemis marriage within this culture.

2.9 Nach dem hoheren Gesetz

The taleNach dem hdéheren Gesdéatures the only Jewish female figure who dods no
meet with death in the course of the narrative: iéhdChristine Negrusz). The
affirmative portrayal of Chane accounts for Chaneiarriage with a Galician wine
trader, the Christian Negrusz, after having divdrber first husband, Nathan, and then
her subsequent conversion to Christianity. Likeoiher tales, Chane remains a passive
figure in the process, for it is not Chane’s cosi@ar that facilitates this new relationship,
but rather her husband Nathan’s enlightened reaafilt@erman poetry that prompts him
to allow for their divorce. As a consequence, thigcessful love story runs along
smoothly with Franzos’s appeal for the acceptarficgoman culture.

Franzos presents a dialogue between Chane andirsiethdisband Nathan to
visualize the dilemma inherent to her arranged iagetr Yet, Chane plays no significant

part in the process:
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Chane war in der Beziehung sehr gleichmiithig urmmalles das so auf, wie die
anderen kleinen Unannehmlichkeiten, die das Veemeim Laden mit sich
brachte. (71)
Chane asks Nathan for divorce. She refers to heradiey, which she now desires to take
hold of since she fell in love. Like other femaiguires, she seeks to follow her passions,
which had been latent due to their arranged maariag
Nathan, sei nicht zu hart. Uber meinen Korper hiab&en Willen und wahre Dir
Dein Recht! Aber Giber meine Seele habe ich keinehtlgGesetz96)
According to the Talmud, the unfaithful wife is c@mned to death or to banishment:
“Todtet sie, wenn Ihr es konnt, nach den Gesetamnléndes, in dem lhr lebt.” Yet,
Nathan exclaims: “Das Gesetz reicht nicht aus” nmgathat perhaps this rule does not
do justice to the character of his wife, whom hesband respect&esetz100). There is
also an implication that the traditional valuesmioich the Jewish community in Galicia
adheres are no longer applicable in the moderndwdtierefore, it is after Nathan reads
Schiller's poems that he experiences a sense efldra and decides to grant his wife
freedom as well. Nathan reflects on the purposethadconsequences of his arranged
marriage:
Ist denn ein Weib eine Sache? Hat sie nicht eingierf Willen? Und haben wir
sie denn damals nach ihrem Willen gefragieget28)
Seemingly, Chane then reclaims ownership over loelybYet male figures in the
narrative continue to have control over her futuwlespite her reclamation: Nathan
demands that Negrusz marry Chane so that she dmeshare the fate of Esther

Freudenthal.

61



The tale ends with the happily married Chane, \Wwhs thus escaped Esther’s
fate. Franzos’s message behind the outcome oftting is clear. Chane remains secure
within marriage when, and only when, it is reingegd by the patriarchal order of the

family.

2.10 Conclusion

In the ghetto tale collectionie Juden von BarnowKarl Emil Franzos creates two modes
of cultural existence that rest within female imag@he essence of the first existence is
inscribed in the female bodies that are buriedeonaved from the narrative, as in the
talesDer Shylock von BarngwEsterka ReginaandDer wilde Starost und die schéne
Jitta, and refers to the perception of Eastern Europeitandhabitants as “backward.”
The main female protagonists from the aforementiotedes are victimized by the
Hasidic community which prohibits them from obtaining acwar education, from
leaving the Barnow ghetto, and from intermarriaiee Polish community on the other
hand describes them as immoral. Franzos thus gerthee female characters as victims
caught between the Polish-Jewish conflict.

The second plane of existence refers to the boiggearriage model in Western
societies. Franzos employs the image of Mary telpnm the triumph of German culture
and to support bourgeois marriage as an institutiothe taleDer wilde Starost und die
schone Juttahe female protagonist functions as a pictoriatespntation of the Virgin-
Mother Mary. Franzos insinuates that, as the vicfra Polish-Jewish conflict, Jitta has
been denied the luxury of being a mother as weltheswife of Starost Barecki. In

consequence, Franzos develops his own idea of fifaity” that rests on the conviction
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that a woman’s role is that of a mother and a wife.a Westernized assimilated Jew,
raised in a Germanophile setting, Franzos promGi&snan culture. As | described in
this chapter, Franzos perceived himself as Germdrsapported German unification.

The common feature of the discussed ghetto stasighe complex narrative
composition through which the female protagoniste antangled in social and
conventional frames. Franzos’s extended narratiugctsire dominates the stories and
creates a new kind of unity. By doing so, Franzaddresses us directly, with the story
evoking the death or the demise of the female gootsts and then commenting on the
outcome of the story, which ultimately containsriéicgsm of Eastern European nations
for their opposition to assimilation, such aier Shylock von Barnawranzos puts the
reader in the mind frame of the Westernized asateul Jew who, by virtue of his
origins, assumes a clearer insight into the custointasidicJewry as well as the Polish
community.

As in a second-rate documentary, Franzos is didofrmen the effects of his own
rhetoric since each story ends with the author's atterances. The narrator’s utterances
reflect Franzos’s conviction of the impending amekvitable intellectual demise of
Eastern European nations. By portraying femaleagamists as doubly marginalized
outcasts (they belong neither to Western nor Ea&arope), Franzos makes the German
reader reflect on the social conditionsHdsidic Jews in Galicia and ultimately on the
German-Jewish relations in Austria-Hungary.

In the present chapter, | have shown how Franzassémilatory agenda unfolds
within the narrative and affects the depiction ok tfemale characters either as

materialized and thus devaluated bodies, or aggrened within the realm of ideas and

63



images. Thus, further research on the female inyaigethe ghetto tale collectioDie
Juden von Barnowcould embark upon an analysis of the relationshgiween
“orientalism” and the portrayal of the female figat™*

In the next chapter, “Pappenheim and Public Reptasen of Womeli |
discuss the taleBie Kampfeby the German-Jewish writer, feminist, and actiiertha
Pappenheim. Both Franzos and Pappenheim depigiainarchal family as a locus of
female oppression. Yet, unlike Franzos who promdi@srgeois culture, Pappenheim
draws the reader’'s attention to deficient repredents of women within the public
sphere. As a female activist, Pappenheim strivamfoove the public status of Jewish

women as well as advocates for the perseverantkeof rights and privileges within

Jewish community.
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CHAPTER 3

PAPPENHEIM AND THE PUBLIC REPRESENTATION OF WOMEN
Woman has got tired of being the ideal of man wbesdnot have a real power for
idealization anymore; so she decided to figurehauself as her own image of desire.
[...] Woman does not want to be an ideal anymore.i&nd@s to create ideals herself.
-Robert Musit®
Bertha Pappenheim’s collection of talese Kampfe(1916) describes the fate of Eastern
European migrants to Western Europe and discugsgshlfamily relations in Hungary
or on the peripheries of the Empire. In the presbapter, | argue that through pertinent
illustration of the seclusion of Jewish childrenalenand female, within the patriarchal
family, Pappenheim depicts Eastern Europe as “baakiand “superstitious.”

Through this evident stereotyping, Pappenheim pdiata deficient interest in
empowering women in the areas of public represemtaShe convinces that women
should be equally represented in the public reand specifically, within the Jewish
community. By portraying the patriarchal family, gp@nheim draws attention to a
paternal dominance that leads to violence andteButhe separation of both sexes from
the father figure that, in Pappenheim’s tales,asents a preponderance of the male view
in the public realm.

In the first subchapter, “Pappenheim, Jewish Lamd the Jewish Family,” |
discuss Pappenheim’s theoretical writings sucBuasSittlichkeitsfragg1907),Die Frau
im Kirchlichen und Religiésen Lebét912), andas Judische Madchgi1934). In these
texts, Pappenheim questions women’s legal stattinedeby Jewish law, challenges
male exclusiveness in interpretations of this lang criticizes the underrepresentation of

Jewish women in the life of Jewish community. Theand section, “Feminist Responses
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to Rabbinic Literature on Female Body and Sexudlitpnsiders female sexuality as
defined and described exclusively by male rabbimtellectuals. Consequently, it
presents counter-responses by feminist scholatheorabbinic interpretations on the
issues of female body and female sexudfifyimportantly, this section serves as a
framework for discussing the role of Jewish womeithw Jewish community, and
explains why this role has been traditionally seenreferred to home in rabbinic
commentaries. On the examples of Hannah from teéJagarische Dorfgeschichtand
Gabriel from the taleEin Schwachling the following subchapterKéampfe Family
Politics, and Gender Rolesgresents Pappenheim’s critique of patriarchal fami
discusses the influence of Jewish law on the doristn of gender roles within Jewish
family. This subchapter shows how the male and Feritkentities are positioned vis-a-
vis the law.

My interpretation of the respective talddngarische DorfgeschichteFreitag
Abend Ein Schwachling, Jahrzeiand Der Erldserconcludes the current chapter. | start
with Ungarische Dorfgeschichte, talethat reflects on female agency being obscured by
male definitions of female body and female sexyalihe tale€in SchwéachlingandDer
Erldser that | discuss afterward caution us against theseguences of an injudicious
conversion as well as the internalization of falediefs and values that originate from
anti-Semitic discoursé=reitag Abenddiscusses the fate of the Eastern European female
migrant Reisle and her inability to adjust to tremdnds of modern society. Finally, in
the taleJahrzeif Pappenheim demands the existence of the Jewistyfas an issue of

personal freedom.
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My analysis of the above-mentioned tales questibasole of Eastern Europe as
an inimitable locus of aggravated violence, patemgpression, and economic and
cultural regression. Pappenheim constructs Eagteraope as “backward” by portraying
the failure of Eastern European migrants to asatmilto the living conditions in
Germany, by discussing the seclusion of Jewishdaml in Eastern Europe, and by
pointing to the lack of proper education for Jewigbmen. In addition, | show how the
topics of conversion and of anti-Semitism that pesate the tales redefine gender power
relations and invite a new way of thinking abowd tamale role in the gender-sex system.
For Pappenheim, “femininity” occupies the spacéhbotpublic and private domains, and
symbolizes Jewish traditional customs, the obsmmwaif which, in Pappenheim’s view,

reduces the possibility of conversion.

3.1 Pappenheim, Jewish Law, and the Jewish Family
Pappenheim viewed the male and female as complanyer§he believed that female
and male responsibilities should be equally dividextween the private and public
domains, according to the talents and qualitiesbated to both sexes. However, in her
perception of gender equality she also incorporatediitional roles. While she
envisioned males and females as sharing the woipablic, she stressed the vital role of
Jewish mothers as guardians of the Jewish homéadition***

It was this apparent underrepresentation of wometheé public realm that led
Pappenheim to advocate for female visibility in theish community. In her critical
essays, includingur Sittlichkeitsfragg1907),Die Frau im Kirchlichen und Religiosen

Leben(1912), andDas Judische Madche(l1934), Pappenheim repeatedly stresses the
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need for an increased presence of women in thefiteis community. She appeals for
the inclusion of female voices in rabbinic intetptens of theHalakha(Jewish law). In
her essayZur Sittlichkeitsfrage Pappenheim specifies the areas in which Jewish
community relegates women to an inferior statushéfollowing quotation Pappenheim
outlines her trajectory:
Und die Frau in der judischen Gemeinde? — Seithimigerten genol3 sie
innerhalb des judischen Gemeinlebens, seiner Kultar Kultuswelt, die fur die
Juden lange Zeit fast identisch war, noch nichtmain die Rechte eines
dreizehnjahrigen Knaben. Der dreizehnjahrige Knablewird in die Gemeinde
aufgenommen, bei Gebetversammlungen zahlt er mRimalgebrauchen nimmt
er teil, er hat Anspruch und Anteil an der Tora, kann die reine Lehre
aufnehmen, sich in ihr starken und begeisterp.Und die Frau in der judischen
Gemeinde? [...] Sie zahlt nicht mit, sie gilt nghsie lernt nichts, ihr Geist
braucht keine Kraft und Armut, sie darf noch nieimmal schon bleiben-selbst
wenn ihr die Natur Schonheit als Geschenk in dieg&igelegt- sie nflusich
verstimmeln oder doch entstellen, - vor dem jludiacGesetz ist die Frau kein
Individuum, keine Personlichkeit, nur als Gattirddvutter wird sie bewertet und
verurteilt. (20)
Here, Pappenheim points to imperfections in thalls@tus qupwhere considerations of
the role of Jewish women in public are absent. Siggests that exclusion of women
from certain time-boundnitzvot (commandments) such as participation in common
prayers impacts the position of women in the Jevasimmunity. As a result, fewer
opportunities for religious and educational devatept are open to women within the
community. As Pappenheim suggests, women are beddby and restricted to their
duties as mothers and wives in rabbinic commerganeJewish law.
It is important to note that the expression “Gattivd Mutter” (“wife and mother”)
appears in the published version against Pappefiitant’’® Elizabeth Loentz reveals

in her studyLet Me Continue to Speak the Truth: Bertha Pappemhes Author and

Activist (2007) that Pappenheim initially used the term ‘€hdéschtswesen” in her
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speech, meaning “sexual being®Indeed, the phrase “Gattin und Mutter” mitigates t
negative impression that the original wording ewkspecifically, that rabbinic law
reduces Jewish women to their biological functiatismissing their personal needs and
social connections. However, both terms convey Ealppim’s criticism of generally
accredited interpretations of the law and of thaisle community that tended to
downplay the role of women in public, and was oyévcused on their responsibilities at
home.

A conceivable explanation for this change in saspgtrovided by Marion Kaplan in
her bookThe Jewish Feminist Movement in Germany: The Cagnpadf the Judischer
Frauenbund, 1904-1938(1979)!%" Kaplan discusses Pappenheim’'s precursory
organization JFRJudischer Frauenbundl904-38), and suggests that the JFB employed
the language of “subtle subversion.” She explahet the movement “used maternal
arguments to court public opinion and allay hdstil'°****Kaplan thus clarifies the dual
message that Pappenheim conveys through her campaithin JFB. On the one hand,
the movement promoted the image of a Jewish wontamis/a wife and a mother. On
the other hand, it demanded equal rights for Jewisimen in terms of their participation
and decision making within the Jewish communitye Tdhange in the wording that |
discussed above is one of the examples in whicmiineement attempted to reconcile the
public image of Jewish women both as mothers arfdragists.

Through the establishment of tlédischer Frauenbun®appenheim hoped to
broadcast a feminine perspective on public affaitee aim of the organization was to
strengthen the public presence of Jewish middlesclwomen, and to raise public

awareness of women as citizens as well as theitiggo$n the family, including sexual
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education:* For instance, the JFB demanded an end to sexsaiimination, arguing
that only then would women be able to offer theirque and valuable contributions to
society'! It is important to note that Pappenheim definexuak discrimination as an
exclusion of women to enter the public sphere. &lgh she acknowledged and
promoted male and female social roles based orbasad differences, she opposed the
interpretation of these roles that justified exigtpolitical, social, and economic realities.

Pappenheim’s address for the recognition of womeaise and for the presence of
women in the life of the Jewish community remindsofl the postulates that were often
raised by liberal feminist movements in Imperial r@any (1888-1918). Liberal
feminists like Louise Otto-Peters (1819-95) weresging for legal equality in marriage,
easier divorce, and equal rights for children bofmon-marital relationships? The
objections raised by the feminists collided witle tanwavering family law compiled
under Imperial Germany’s Civil CodéBiirgerliches Gesetzbuglin 1900**° The law
construed women as mothers and wives, and provad@deeminent example of the
prevalence of the male perspective in the integpigat of gender roles within marriage.
For example, paragrad@856 Hausfiihrung und Erwerbstatigkeharacterizes the home
as a female domain. The codex specifies the foligwiith regard to the female role:

(1) Die Frau ist, unbeschadet der Vorschriften &sl354, berechtigt und

verpflichtet, das gemeinschaftliche Hauswesen iterne

(2) Zu Arbeiten im Hauswesen und im Geschéfte deanrids ist die Frau

verpflichtet, soweit eine solche Thatigkeit nachn déerhaltnissen, in denen die

Ehegatten leben, Ublich ist.
In general, the law was male-controlled with thiaéa retaining “the right and the duty to

care for the person and property of the child” égaaph 1,626). Thus, the codex focuses

mostly on regulating the woman’s duties, disregagdhe male rolé'* The gender role
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division within the family is defined in such a walyat the female bears the main
responsibility for leading the household.

Undoubtedly, gender relations are one of the mostested areas of human
behavior that traverse individually and collectivelcross a variety of cultural domains.
These domains include politics and the family. Rab@im insisted on gender equality in
both of these areas. She demanded that Jewish wimaweran equal opportunity to assert
their position in society through education andtipgration in the public sphere. Her
tales show how gender discourse interrogates pawkations within the family,
developing into a microcosm of the gender-sex systeor example, ifJngarische
Dorfgeschichtethe main female figure, Hannah, is confined witthia structures of the
patriarchal family. Her father, Ephraim, forbids rii@h to enter any relationship with
outside non-Jewish society.

While Pappenheim wished to represent the intereStwomen in public, her
provocative statements about male power exhibitesiociety caused great controversy
among the critics of her time, who often labeled &8 men-hating or homosexdA.
Pappenheim reiterated that “men always and in eg#nation follow their private
interests.*'® Most likely, this view stemmed from Pappenheim&iction that both
Jewish and Western secular writing only represetibed male perspectié! In her
critical pamphleDie Frau im Kirchlichen und Religidsen LebgP12), she complained
that women had been left out and still remainecteless with regard to creation of
literary history. Pappenheim specifies in the afogationed essay:

Wir sind also nicht nur in der Vergangenheit in déiederschriften der Gesetze

und Ritualvorschriften, der Kommentare und Ubegliehgen ganz auf mannliche

Auffassung angewiesen, sondern auch dort, wo BsusicUbersetzungen aus den
hebréischen Texten, um Auszilige oder Gruppierung/idésrials nach modernen,
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feministischen Gesichtspunkten handeln pte{i fehlt fir uns Frauen die

Maglichkeit eigener kritischen Bearbeitung an detekken. (69)

Furthermore, Pappenheim criticized rabbinic intet@tions of theHalakha She
believed that these interpretations promoted a grebised perspective. In the earlier-
mentioned quotation, Pappenheim states that rablieiature prohibited Jewish women
from remaining physically attractive. By highlighgj this obvious bias, Pappenheim
challenges the social and politicslatus quoaccording to which middle-class Jewish
women were generally deprived of assuming an intiaéposition in Jewish community
and remained fettered to the home. As | will shavthie subsequent parts of the present
chapter, questions of woman'’s role at home, fersa@keiality, and the body raised heated

discussions withimabbinic discourse.

3.2  Feminist Responses to Rabbinic Literature on FemalBody and Sexuality
Pappenheim’s professional trajectory aligns withmetous female scholars within
Jewish studies who, since the 1970s, grappledtiéhension between the obligations of
the Halakha and the ideals of feminism. Their critique wasenfsteeped in the notion
that women are excluded from the creation ofHlaéakha and that writing Jewish law is
a male venue. In order to better understand Pagpaithefforts to improve women’s
religious, social, and marital status, it is neaegto look at sample interpretations of
rabbinic texts by feminist scholars within Jewisidées.

The feminist researchers Rachel Adler, Blu Greegiband Cynthia Ozick are
considered precursors of contemporary feminist Iacsioip within Jewish Studi€s®

Adler’s article “The Jew Who Wasn't There: Haladhred the Jewish Woman” (1971)
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was among the first publications in which the stadf women in Jewish law was
challenged’® Adler's statement that rabbinic responses glamiytherhood and remain
silent on the subject of female personal develogmesonates with Pappenheim’s
earlier-cited argument that a Jewish woman attamnpgersonality within Jewish law (77).
Adler concludes that Jewish law requires reformet thiould accept women as equal
performers of liturgical rituals endorsed only &ord by men.

Blu Greenberg’'s booldn Women and Judaism: A View from Tradit{@881) is
an attempt to embrace the feminist notion of wommeequality with that of her
responsibilities as mother and wif8.Similar to Pappenheim, Greenberg maintains that
family life plays an important role in the lives #éwish women. Like Pappenheim, she
convinces that being a feminist empowers Jewish &ohto pursue necessary changes
within the Jewish family that should involve refiems on women’s multiple roles as
mothers, wives, and feminists (9). Therefore, Goeeg suggests the formation of a
women’sminyan that is, a female version of a men’s congregataedminyan*?*

The third female scholar, Cynthia Ozick, critidza secondary position Jewish
women hold in Jewish practice. She provides a megmli perspective on the processes
of redefinition and re-formation of Jewish law ierhessay “Notes Toward Finding the
Right Question” (1983)?* Ozick asserts that “the male is the norm and émeafe is a
class apart” and that “men are the rule and womereaceptions to the rule” (3). Here,
Ozick questions religious obligations as favoringyothe male sex, suggesting that
women, due to their childbearing function, are pared as excluded from religious
observance. To a degree, Ozick’'s comments aligh thiat of Pappenheim, who also

observed a lack of consideration to women'’s religibife within the Jewish community.
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Finally, an interesting addition to the three feistinscholars is Susannah
Heschel's compilation of essays entitl€@h Being a Jewish Feminist: A Reader
(1983)1% Written by various feminist Jewish scholars, tlseays address the topics of
Jewish lesbian issues, wife abuse, and sexismeinJ¢wish community as well as the
formation of female groups that seek to recupeieteale voices on personal issues of
conflicts in relationships or discrimination at \kor

The early attempts to forge a positive Jewish fendentity by Adler, Greenberg,
and Ozick as well as Heschel are reminiscent ofpibstulates raised by Pappenheim.
The four scholars dwell on questions of femaletgghithin the Jewish community. They
are critical of the exclusion of Jewish women froatigious practice and advocate an
increased female involvement in the creation artdrpmetation of Jewish law. Their
research poignantly reveals the underrepresentadléevoice in these areas as well as
providing a breeding ground for modern scholarswithin Jewish studies from a
feminist perspective.

While the scholarship of the 1970s and early 198@ts emphasis primarily on
guestions of women’s rights, later studies prompleale scholars to engage into
historical analysis of the Bible. Therefore, reshars such as Gerda Lerner, Mishael
Maswari Caspi, and Rachel S. Havrelock discussctimstructions of the female body,
female sexuality, and fertility in the Biblical matives from historical and literary
perspectives.

Among this great variety of female voices, it ispontant to mention Rachel
Biale’s remarkable booWomen and Jewish Law: An Exploration of Womengels®n

Halakhic Source$1984) that presents an exhaustive interpretatidhe Halakhafrom a
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female perspectivE’ Her study constitutes one of the first attempisraviding a female
perspective on aspects of Jewish law pertainindgetoale questions. Biale provides
examples of inequalities between female and mdés neith regard to social standing,
legal rights, and religious status, and analyzesldlws of inheritance and divorce, the
conditions of the marriage contract, and the cirstamces of the appointment of
priesthood (11). Biale draws attention to the npmablematic passages in the Jewish law
that ordained male and female roles in public basetiological predispositions of both
sexes, such as the lawsasfahor niddah'®

Historical investigations of ancient societies, gar@ed, for example, by Gerda
Lerner in her bookhe Creation of Patriarchy1986), provide a new perspective on the
perception of primeval family that functioned oremises of female oppression and
slavery'?® Although Lerner mentions heroic women in the O&stEment such as Esther
or Ruth, she concludes that women were legallyemmmhomically dependent on mE.
She argues that the patriarchal family was the dantifamily structure in the historical
period described in Genesis, and asserts that wemstatus, unlike men’s, was defined
by their sex; that is, by their belonging to thesland who provided them with economic
stability and with proper reputation (162,8j.

Already Friedrich Engels (1820-95) in his ominowsrk Der Ursprung der
Familie, des Privateigentums und des Stda&34) maintained that the development of
the “Paarungsfamilie,” that is, the family strugusased on monogamy, was a direct
consequence of the development of property. Howdsegels misleadingly maintained
that the ancient form of the “Gruppenehe,” where féamily lineage connected with a

mother figure, gave women a significant amountreéfiom and a high social standing,
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arguing that “das Weib hat bei allen Wilden un@mlBarbaren [...] eine nicht nur freie,
aber auch hochgeachtete Stellung (46).’As Lerner observes, there is substantial
historical evidence for the existence of the opgimes of women that predates the
economic and social changes that, according to IEngenstituted a decisive factor for
women’s subordination. Female sexuality and repctdel potential were commaodities
that restricted their autonomy and only deepeneid tharginal position in sociefy°

In their study,Women on the Biblical Road: Ruth, Naomi, and thende
Journey (1996), Mishael Maswari Caspi and Rachel S. Hawlelprovide salient
examples of women’s dependence and their sociahrggpn as a result of their
barrenness in the Bibfé! Interpreting the Book of Ruth, Caspi and Havrelokzim that
in the biblical narratives “women’s bodies are Hehicle of communication with God”
(4). It is through barrenness that women set oouangy to find their relationship with
God, a unique journey from which men are excludéuterefore, their journey takes on
physical as well as spiritual aspects.

Caspi and Havrelock highlight a variety of gendeenbes across the biblical
stories of Ruth, Rebecca, and Sarah. They givaapsmsideration to the Book of Ruth,
arguing that the male figures are secondary ta#reative (130). The story opens with
the death of Naomi’s husband Elimelech and ends thi¢ apotheosis of female fertility
as Ruth (Ruth Ch. 4, Verse 13 and 17) gives bathar son, Obed. Despite the evident
focus on the female figures in the Book of Ruths@aand Havrelock show female
figures who are alienated due to their infertiliijnrough their migration, they seek to

find their place in society, in which they needctinform to the rules and regulations
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established by men. Therefore, the biblical stobeth scholars concentrate on are still
blended into male narratives.

The contemporary research within Jewish Studiesttates a synthesis of the
above-outlined research agendas, and is deeply defetlein the polemics with the
rabbinic commentaries. Researchers such as Juditkiid3 Rachel Havrelock, Esther
Fuchs, Judith Hauptmann, and Charlotte E. Fonravertoncerned with the questions of
female body and female sexuality as tools usedabbpinic literature to mandate a strict
patriarchal social order. The female body acqumese agencies through their careful
deconstruction and critical examination of rabbiiterature.

Judith Baskin demonstrates that despite the nfigityp of rabbinic
interpretations concerning women, the female badgonstructed as “other” in rabbinic
commentarie$®? Baskin interrogates how the centrality of rabbitiiscourses shaped the
image of Jewish women as self-sacrificing and supm She concludes that the
pronouncement of this image validated the patrirstructure of society (162). Because
of the physical signs of bleeding after menstruatiy after childbirth, women were
constructed as pollutetd®

While Baskin examines rabbinic responses, Havrelaokestigates gender
discourse in the Jewish Bible in her article “Areefe Witches in the Bible?” (2006}
Havrelock observes that religion supports men imtrodling their wives and daughters,
and claims that the female social outcasts werenadftiscerned as evil and accused of
witchcraft (144). Havrelock distinguishes betweewot ways in which female
protagonists are portrayed in the Jewish Bibley #rabody either a rebellious witch or a

submissive virgin. This casting of female sterees/guch as witch or virgin resulted in
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the perception of female body as disturbing anoidsied with peril, or as untainted and
beautiful. Havrelock concludes that the genderalisge present in the Bible prevents
“female solidarity around the occasions of inféstjimiscarriage, or birth” (147).

Charlotte E. Fonrobert provides another remarkabtunt to Havrelock’'s and
Baskin’s view of rabbinic literature as mandatingaaticular societal order. Contrary to
Baskin, who claims the precedence of male perspedionrobert attempts to reconcile
the two standpoints, that of the rabbinic disco@msa “textuality of collectivity,” and the
feminist literature that shows the boundaries ef tollectivity (7)**° Fonrobert provides
a close analysis of the impurity laws and conclutthes$ rabbinic texts present a female
body as a metaphor for “home.” Yet, she also rezegnthe dialectic nature of rabbinic
texts that rather open up than enclose the dismusgin the topics of female body and
sexuality.

In conclusion, | find it important to briefly disss Daniel Boyarin’s pivotal
observation that sexuality as a category demagatxual differences and preferences
was absent in the late antique Jewish cultureidratticle “Are There Any Jews in ‘The
History of Sexuality'?” (1995), Boyarin points tdht lack of binary oppositions of
hetero/homosexuality in Talmudic cultur€® Instead, he claims that sexual relations
were defined culturally and were tied to genderedstructions of “maleness” and
“femaleness.” As such, Boyarin argues that thers na sexual realm in the biblical
culture that would be forbidden.

Nevertheless, in Pappenheinkémpfe sexuality is not liberated from tabooed

sexual behaviors. The female figures are still lehngled in expressing their sexual

freedom, the exhibition of which Pappenheim enviesb as morally improper.
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Pappenheim’s texts rather concentrate on the eajtam of women’s sociopolitical
position that influenced their status at home. @ilseussed texts incorporate the female
voice on the issues of public affairs, changing iSbwpractices and the family law.
Pappenheim undermines the notion of masculinity ahief factor in the creation of
reality.

The polarity that Pappenheim establishes betwesminiequal divisions of public
representations of both sexes translates into twtrayal of Eastern Europe in her tales.
Like Karl Emil Franzos, Pappenheim conveys the idieBastern Europe as “backward”
and “immoral” by showing the oppressive mechanigmgerning paternal Jewish family,
where female and male are secluded. Yet, contaRrdnzos, Pappenheim portrays the
behavior patterns that lead to female oppressiont@amale and female seclusion. Such
structuring of the tales evokes the necessityavatiate the female’s position in both the

public and private spheres.

3.3  Kampfe Family Politics, and Gender Roles
By presenting a motherless, secluded, and authantafamily as a setting for
Ungarische Dorfgeschicht@ndEin SchwachlingPappenheim points to the lack of open
discussion on the questions of family violence, aodstructs Eastern Europe as a place
where this violence is pervasiV¥.

In both tales, the paternal family is grounded @triprchal values. Isolating
Hannah, who is the main and only female protaganisingarische Dorfgeschichtieom
the outside influences, and confining Gabriel, thain character from the talgin

Schwéchlingto the vocation of the scholar, the fathers, Ejpimrand Mordechai, secure
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their positions as patriarchs. Within this dominpatriarchal family structure Hannah is

isolated by Ephraim; and Gabriel escapes home Eftedechai forbids him to become

an artist, which does not comply with his visionb&fcoming a Torah scholar, a status
that he imagined for his son.

Such construction of family relations presupposesiaim-perpetrator or a
master-slave relationship. Hannah is objectifiednby orthodox father, Ephraim Wolf,
and the young Christian peasant, Josy, who disaxyreeher marital status. The tale ends
with the outbreak of pogroms, followed by Hannaduigide. Similarly, although Gabriel
is bestowed more freedom within the narrative simedeaves home, the feeling of guilt
haunts him, and ultimately leads to his suicide.

The tragical outcome of both tales evidences thetet is no personal freedom
within the patriarchal family. Hannah and Gabritempt to escape the ascribed gender
roles. They find themselves in a situation withadtamily model, where a female’s role
would have been equally appreciated as a malesdedd, Ephraim and Mordechai
control the actions of their children and attengpimpact their career paths. Therefore,
both tales not only show detrimental consequendethe® absence of a “feminine”
perspective, but also visualize the lack of a pragokication for women and children that,
according to Pappenheim, existed among the traditidewish family in Eastern Europe.

To a degree, the way in which the male and fenugatities are determined in
traditional Judaism provide a conceivable explamator Hannah'’s relationship with her
father. Pappenheim depicts Hannah, unlike Gabasl,secluded within the paternal
family. In traditional Judaism, circumcision is antral marker of Jewish male identity.

In the case of a Jewish woman, no prior initiati®mequired. Seemingly, this fact puts
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women in the position of power. However, circumaisdenotes the relationship between
a Jewish male and God, where a boy is named dféeritual’*® Circumcision, as an
emblem of the covenant, verifies that only males caediate between God and
humans-*° One of the examples of this segregation in pradtiche exclusion of women
from the formation ominyan

The logical consequence of this assumption isdbethat the act of circumcision
establishes Jewish male society. Within the matéesg Jewish women are rendered as
others, unable to function separately as a commusiiice they lack a common
characteristic inscribed on their bodies. Althougiven, female identity refers to
biological predispositions, and thus is renderderiar.

This conflict between female-given versus male-troicsed Jewish identities
visualizes the gendered power struggle in the dotisn of family dynamics. The
important function of a Jewish woman in the Jewmshily threatens the constructed
dominance of a male. A Jewish woman prepares edbfChalle) and lights the candles
during Sabbath. This role, as Pappenheim belidagdd,to be recognized properly within
her contemporary societ§® As Pappenheim reiterated in her critical textsJeavish
woman gains a significant position as the uphoftafedewish tradition and secures the
continuation of Jewish faith. A woman would thug need the circumcision as an act
that elevates her status in the light of the Jewash because she establishes the
relationship with God already at birth.

As | indicated earlier, Pappenheim believed thatmeo need more
acknowledgment in the creation of literary histtrgt would guarantee them a renowned

place in public. She despondently alludes to thssumption in Ungarische
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Dorfgeschichteportraying Hannah'’s isolation sustained by thbda For example, there
is no mentioning of Hannah's religious obligatiorsmcial interactions, or personal
interests while the father travels to pray in tieagjogue and leads the store.

Eventually, the Jewish family archetype presentUmgarische Dorfgeschichte
andEin Schwéchlinghears traits of a gentile middle-class family maderacteristic of
the Victorian era (1837-1901). In the Victorian fgmthe father held a position of
influence. He served as a “moral force” and a “gowe™*" While he was the main
breadwinner, women and children remained financidkpendent. This financial and
emotional dependence found expression, for examplie mid-nineteenth-century law
that prohibited women from owning property. Therefd'paternal authority was rooted
in emotional bonds and mone¥f?

Kampfe renders the position of women and children as ymod@eged. By
creating Jewish characters of a shaky mental dondias Gabriel and Hannah,
Pappenheim conveys a message about the destrassvehthe paternal family structure
that produces violence. ldngarische Dorfgeschichtas well as irEin Schwachlinghe
main protagonists, Hannah and Gabriel, seek tgpesitam home. Yet, it is Gabriel who
crosses religious and geographical boundaries. dfwests and establishes his own
family with a Christian girl, Magdalene, an actttha regrets later on. Unable to return to
the Jewish community and his Jewish identity, hmrmoits suicide. Hannah, on the other
hand, by staying in a dysfunctional family, becoraegictim of her demanding father.
Her isolation from the outside world contributeshr madness and leads to suicide. As |
reiterated earlier, in both tales, the absence qiragressive female model leads to

destruction, chaos, and finally to suicide.
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3.3.1 Ungarische Dorfgeschichtand the “Absent Body”

Sander L. Gilman asserts in his stidye Case of Sigmund Freud: Medicine and Identity
at the Fin De Siecl€1993) that “the Jewishness of the body and thehmesys indelible”
(69) X2 Gilman discusses how various parts of the Jewisly {nose, penis, foot) had
been identified through different stereotypes aklaws, and how Jews chose to convert
to Christianity in order to avoid or to reversesthdentification.

Gabriel and Hannah are exposed to the prospedmfecsion by being raised in a
patriarchal authoritarian family. Therefore, th&tuation needs to be analyzed in a larger
context, namely, the anti-Semitic pressures actipgn Jews and prompting them to
convert. As Gilman points out, by the end of thaeteenth century, conversion was
perceived as a necessity by anti-Semites as welleass. An excellent example is
Theodor Herzl (1860-1904)'s suggestion to mass emion at Vienna's cathedral.
Another example stems from the right-wing naticstali and specifically, from the
infamous historian Heinrich Treitschke (1834-96honclaimed that a Jew must convert
in order to become German (69).

The female body irUngarische Dorfgeschichteemains in bondage amid two
opposite realms: public and private. First, theybogbresents stereotypes and images of
Jews as inferior, diseased, and decadent as ddfinésilman. Second, it becomes the
site of negotiations between male protagonists:r&@phand Josy. Consequently, the
body receives no agency and is used as a tool mmifpeertain social regulations

mentioned earlier by Baskin and Fonrobert.
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The beginning ofungarische Dorfgeschichtshows Hannah controlled by her
father. Ephraim poses limits to her inner developinaad sets boundaries to her physical
presence. When Ephraim travels to pray in the symag Hannah stays home in
anticipation for his return. Pappenheim describaartdh’s ritual when she waits for her
father to return from the synagogue:

Unter dem Kastanienbaum hatte sie in einladendesé\@en Tisch gedeckt und
wartete nun auf die Ruckkunft des Vaters. (69)

Hannah exists through her father’s conviction ef tlutside world as dangerotf§ She is
taught to be obedient and to remain alert to hi&efés physical and emotional states. For
example, she is concerned about her father’'s sefleéy he travels to the synagogue, and
hardly imagines living on her own. She asks hersElir wen hatte sie sorgen kdnnen”
(71). Therefore, Hannah’s body is intact and viagias her father had constructed it. Yet,
this imposed virginity is two-dimensional. It refls Hannah'’s state of mind, that is, her
inner seclusion as well as the physical space, lwmanifests itself in Hannah’s
restricted physical presence when Ephraim forb&tsd meet with Josy (85>

Hannah cannot free herself from the mental captinstigated by Ephraim when
she interacts with strangers, such as Josy, or ehen she finds herself in her father’s
presence. She often reconsiders her actions amectef “es [war] geboten, ihren
Gefuhlen irgend welchen Ausdruck zu geben” (77)r Hedy responds to paternal
dominance with fear expressed through blind obesi&li Pappenheim describes
Hannah'’s reactions:

Vor allem wurde sie in einem blinden, willenlosereférsam dem Vater

gegenuber erzogen. Die Mdglichkeit des selbststgmdDenkens kam ihr nicht in
den Sinn. (68)
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At the expense of her own comfort and self-estddamnah obediently fulfills
Ephraim’s expectations, caring about his well-bei8ge fearfully awaits her father’s
approval whenever she takes any action: “lhre Hemgst zeigte sich so deutlich in
Wort und Blick” (71). She often answers “in so bietgem Tone” when she speaks with
Josy (70).

Hannah's body resembles a controlled and disciglimady that Michel Foucault
describes in his booRiscipline and Punish: The Birth of the Pris¢©995)™*’ In this
study that presents a history of juridical exeaqugiomethods of punishment, and trial
procedures, Foucault describes a defenseless btyeated by the abuse of authority
and power. Foucault explains how the body beconmeallamate object of exerted
violence:

Power relations have an immediate hold on the bthady invest it, mark it, train
it, torture it, force it to carry out tasks, to figm ceremonies, to emit signs. (11)

Hannah'’s body as depicted Wngarische Dorfgeschichtdisplays the above-mentioned
surveillance forms. Defined and controlled by taghér, Hannah’s body materializes the
systems of social signs and prejudices, male-cemtehilosophies and laws. As a dead
body, Hannah exists through her service for hdrefatand resembles a puppet that has
been created, admired, and sustained by the fatler,further envisions Hannah as a
subservient daughter.

In his bookThe Absent Body1990), Drew Leder discusses the notion of a
“disappearing body” that is perceived as “problématlisharmonious, and diseased”
(107)1® The moments of mental discomfort that Hannah égpees, and that | will
describe in the later parts of the current chapésylt from social alienation and from an

unceasing control that the father exerts over HanAluding to modern diseases such as
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anorexia, Leder explains how the social segregaawls to bodily denigration and
affects women who blindly strive to improve theodies following the modern trends.
Leder elaborates:

Social dys-appearance may lead to biological dygfon; a case in point is the

current epidemic of anorexia nervosa, arising ghytifrom cultural pressures

upon women to achieve the “ideal body.” (107)
3.3.2 Water, Border-Crossing, and Female Sexuality
Water symbolized a female power and female fertilit ancient creation stories. The
stories worship female fertility and treasure thghrof Mother-Goddess, praised for her
maternal qualities. For instance, in Babylonian myhe goddess Tiamat, the primeval
sea, and her companion, gives birth to gods andiggses. Furthermore, in Greek
mythology, the earth goddess Gaia creates the sk \granos, and in Egyptian
mythology, the primeval ocean, the goddess Nuregyhirth to the sun-god Atuffi? In
all of these mythical stories, the sea-goddesshervirgin-goddess represents female
figures who create life.

In Ungarische Dorfgeschichtéhe rising water illustrates a possibility fonfales
to attain social equality in public as understood Pappenheim. The rowdy river
coincides with awakening of Hannah’'s awarenesseofseclusion. At the beginning of
the story, the calm river denotes Hannah'’s isatatfrom the surrounding society. Only
when Hannah feels tempted to break off from thiduston and to escape to Josy, the
danger of the flood arises:

Der FI der am Dorfe vorbeiflof3, hatte sich bis jetzt nadmlich ruhig in

seinen Ufern gehalten. Doch héaufige Regé@egubedingten auch dessen
Hohersteigen. (85)
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Analogously, when Ephraim forbids Hannah to seey,Jdse water becomes rowdy:
“heftig steigende Flut”; “stark bewegte Wasser” )(9@inally, the river overflows when
Hannah falls into madness:

Stromaufwarts konnte man keine Grenze erkennenschen den weilichen

Nebeln, die in der Luft hingen, und den schaumend@ssermengen, die sich

wie aus unabsehbarer Ferne heranwalzten. (96)

The overflowing water is all-embracing and infinité symbolizes the possibility of
border-crossing in mental and physical tefiflsYet, for Hannah, the long-lasting
isolation she was exposed to results in madnesmatacannot face the freedom she has
been unexpectedly granted. Therefore, she comritsde, sacrificing her personal
happiness to stay with Josy. At the same time, Harmonfronts the ramifications of her
personal and religious identities established by fdther. The sweeping reality she
cannot properly perceive and change leaves her state of isolation, this time
uncontrolled and irreversible: the madness.

In Ungarische Dorfgeschichtehe crossing of the river symbolizes not only the
prospects of power retrieval in the public spateenables cultural exchange, which
carries a necessary transformation manifested dgifwthe reaching of an unknown terrain
or through the encounter with a new culture. Inedaphorical sense, Pappenheim draws
a line between Eastern and Western Europe, betavgmatriarchal authoritarian family
and a vision of the Jewish family based on gendealdy as defined by Pappenheim.

Pappenheim approaches male interpretations of éhwlé body critically by
secluding Hannah in the authoritarian family and digallowing her to enjoy the
relationship with Josy. Yet, Pappenheim’s own daéins of female sexuality and the

female body were relatively conservative. Sexualiis for her a contested area. She was
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critical of pre-marital sex and of homosexual I0¥eln Pappenheim’s view, sexual
intercourse should serve as procreation and theslsnéo be controlled. Sexuality
remained for Pappenheim a question of morality. Gaened: “Controlling sexual love
out of the strongest sense of responsibility isahtr?

As the majority of middle-class women in Germangwidh or Gentile,
Pappenheim perceived sex as a taboo. Pappenhe&nvsrdional approach to sex might
explain the fact that the Victorian era brought intertwined images of women, that of a
pure angel and of a streetwalRet. These two opposing images not only inflicted
diverging perceptions of Pappenheim’s personae asgyued at the beginning of the
present study, but they are also present in tles tahder discussion.

At the first sight, the two conflicting female regentations resemble imagery
present in Franzos’s tales. Franzos employs thgenoh Mary to convey the superiority
of German culture. Yet, Pappenheim’'s evocation lefsé images stems from her
reluctance to engage in the topic of sexual libenaat all. Therefore, | argue that her
treatment of the topic of sexuality is arbitrargr Example, Hannah’s sexual liberation is
justified as long as it is confined to the instiat of marriage. Of course, in Hannah'’s
case, her wish cannot be granted because of teaay®f conversion and because of the

ultimate threat of sacrificing her Jewish identity.

3.3.3 The “Feminine” Realm and Geographical Seclusion
Ungarische Dorfgeschichteffers merely a glimpse of hope for an equal $tmgcof the
Jewish family, where male and female roles comptereach other. The story concludes

with the outbreak of pogroms and Hannah’s deathiclwisuggests that the two
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standpoints, that of unfettered feminine religiosscial, and economic domains and the
male visions thereof cannot coexist in a male-daeith society.

Pappenheim embraces a potential creation of a Hiewii realm on the example
of Hannah. The glimpses of Hannah’s awareness whemotes her dependence on the
father infiltrate the story. Hannah'’s criticism tasd her father develops in Hannah's
mind, and is thus witnessed by the reader.

One of the examples is a scene when Hannah perfoemdlework, an activity
often attributed to women. In this scene, Ephraiwotjcing Hannah's activity, starts to
convince her that she should stop sewing by stdtihg hast es nicht nétig” (76).
Ephraim’s comment uttered in a moment when Hanmaly £njoys sewing awakens
Hannah's doubts. In this very moment Hannah reamgnithat the father interprets
sewing as her obligation, as a strictly female petion. She is repulsed by her father’'s
subtle persuasion and his manipulative voice whiee harrator describes “den
erschreckten Blick Hannahs auf diese zarte Anspigl(i76). Hannah recognizes that she
thinks and interprets the outside world differentBhe becomes aware that the father
controls her by persuading her to sew or to prepat@ner:

[Hannah hatte] erstmal in ihrem Leben etwas im &immovon sie ihrem Vater

nichts mitteilte. Es war ihr bis jetzt nie eingédal anders zu denken als der

Vater. (76)

While these moments of liberating solitude occutHannah’s mind, Hannah's
body does not receive any agency throughout the.sithe moments of intellectual
responsiveness evolve at the expense of the badyexample, Hannah is not allowed to
enter the store that her father owns. Her bodyaralpzed when she recalls her father’s

discontent while she enters the store:
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Da fiel ihr ein, wie strenge der Vater ihr verbotest, den Laden zu betreten,
wenn ein Bauer da war. So blieb sie denn, ohne baggitigende Wort der
Entschuldigung, das ihr auf den Lippen schwebteszasprechen, hinter dem
Vater stehen. (76)
Here, Pappenheim establishes another border dgnmi@sculine and feminine areas of
existence. As a female and an underage girl, Hansaldisallowed to enter a
conventionally male-designated area in the storanndh becomes not only more
estranged from the surrounding society, but aldariso recognize and to own her rights
to participate in the public life.
In a similar fashion, Hannah’s body is objectifiegthe father in the final scenes

of the tale. Josy observes how the father mistitdatsah:

Es schien als folge sie nur mit Widerstreben, déenMann fasste sie am Arm
und zog sie gewaltsam weiter. (79)

Hannah'’s body is then once again absent and paxhlyy fear:

Hannah folgte ihn [Vater] jetzt willenlos. Ein neugrschrecken [lahmte] Glieder
des Madchens. (97-98)

Hannah'’s isolation needs to be also understoo@ag@phical terms as well. The
Hungarian village refers both to the actual geogicg space as to the prototype of a
village in Eastern Europe, although Hungary, asesoesearchers maintain, does not
belong to Eastern Europ#' In the first sense, Hannah's seclusion displaympBaheim’s
own experiences in Hungary and reflects on Papperddescent from her father’s side.
Pappenheim herself was liberated from a dominedaiigpr.

Ungarische Dorfgeschichteoncludes with a laconic statement: “auch im Dorfe
.... kam es zwischen Bauern und Juden zu Streitegkebei denen zwei Personen das

Leben einbul3tén(101). This impersonal note that appears in aoandewspaper fails to
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reflect on the tragedy of Hannah’s death. The jalistic memo emphasizes a cultural
gap between Eastern and Western Europe.

Deconstructing the authoritarian family, Pappenheonstructs the concepts of
Eastern and Western Europe. The spatial arrangeofedngarische Dorfgeschichte
reinforces the gendered partition between East \Afedt, where Eastern Europe is
objectified as a colony of the Western part. Withims framework, Ungarische
Dorfgeschichtetakes the form of a cautionary tale for the Westaudience since it
transmits an image of Eastern Europe as a disemidm, where women are secluded.
Although the tale presents a feminine perspectivehe female position within society
and family, and subverts male dominance in thesasarit also fails to defy the

framework of Eastern Europe as a contemptiblelgatef the Austro-Hungarian Empire.

3.3.4 Conversion and the Female Jewish Community
The outcome of the story shows Hannah spreadingahmis. This bodily gesture
resembles the body of crucified Jesus and congipslitical messagE?” In Hannah's
mind, Christianity stands for Jewish oppression pogroms. Therefore, the Jesus figure
warns against conversion into the Catholic faiftPappenheim describes Hannah's body
that resembles crucified Jesus:
Hannah hatte sich mittlerweile selbst aufgerafftd ustand mit abwehrend
ausgestreiften Armen, ein Bild der Verzweiflung, éds die ersten Bauern auf
Ephraims Hilfruf erschienen, sah sie in ihnen degfelger, von denen der Vater
gesprochen hat. (100)

Employing two aforementioned images: that of th&ng water and of the

feminized Jesus, Pappenheim places Hannah in &t wii a discourse concerning anti-
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Semitic perceptions of Jews as inferior. Consedyetite Jewish family based on the
principle of gender equality as imagined Uimgarische Dorfgeschichteonstitutes an
asylum from anti-Semitism. It also acts as a libega force against masculine
perceptions of female Jewish identity.

Through the feminine construction of Jesus Pappenipeesents her vision of
Jewish family as defined from the female perspectivhe feminized Jesus symbolizes
destructivity of female sexuality and female bodgfiged solely by men. Yet,
Pappenheim herself defined sexuality on her owmgeas | stated earlier. Nevertheless,
her critique of male dominance that penetrates ithesge can be summarized in the
words of Sandra M. Gilbert and Susan Gubar. Bothas poignantly condemn male
constructiveness of female sexuality in their gathreaking studyrhe Madwoman in the
Attic: The Woman Writer and the Nineteenth Cenllitgrary Imagination(1979)*’
Although inUngarische Dorfgeschichti¢is rather recognition of the inescapabilityrfro
the generated seclusion that leads to Hannah'’s esadand death, Gilbert and Gubar
rightly observe that female undisclosed intellectpatential is linked with repressed

sexuality:

[In male-dominated culture] genius and sexualigy diseases in women, diseases
akin to madness. (569)

Ungarische Dorfgeschichtehows Hannah rejecting male categorizations. iB1 th
theatrical gesture that displays an execution ef Jewish female body against the
Christian symbolic as crucifix, Pappenheim expresser protest against male
interpretations of women as self-sacrificing and¢ifdl Hannah occupies a place within

Judeo-Christian mentality only through images, etg®ns, and limitations. The final
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scene shows Hannah committing suicide and decldngrginability to marry Josy.
Hannah looks at Josy and states:

Ich kann nicht euer sein. [Sie] lies das Kreuz &®3 den Vater mit Riesenkraft
vor die Brust [...] und rannte gegen den Fluf3. J101

This desperate act illustrates Hannah’s refusalotovert and to become Josy’s
wife. It also reflects on an earlier scene whenrddndoubts in the miracle that happened
in the village, and that Josy retells her. Josylarp how a young peasant woman
survived the flood, and by praying to Maria, sheerewvescued her infant child. In
response to this merciful act, the villagers esshbhn altar. After telling the story, Josy
interprets Hannah's silence as an act of agreemettadmiration. However, Hannah
distrusts the story (84).

Josy’s story is reminiscent of the fate of bibli¢éannah, who was a barren
woman praying to God for a child. Finally, when sfsame pregnant she dedicated her
firstborn in a gesture of gratitude. For many womleeing barren equated with being
cursed and excluded. As Lerner observes:

Barrenness in a wife, which was interpreted to &itufe to bear sons, was a

disgrace to her and cause for divorce. Sarah, Laadh ,Rachel, in despair when

they find themselves barren, offer their slave worte their husbands in order

that the slave woman’s children be counted as tveir:>®
Unlike the biblical Hannah, Hannah frddngarische Dorfgeschichtdoes not pray to be
rescued in the final scene. She becomes a femeniodiment of Jesus. Through this
new representation, she rescues herself from thstrewted gendered images and from
Jewish persecutions.

Jewish female body is devaluated to benefit therrestion of the Jewish family.

Unlike the biblical Hannah who bears a child, thretagonist personifies the idea of

93



rebirth. She arises as a half-divine female figuree mounting female dominance
coincides with pogroms and poses a threat to ttebkshed authoritarian family. As a
result,Ungarische Dorfgeschichtbecomes an appeal for the establishment of a é&mal

Jewish community.

3.4  Freitag Abend

The geographical juxtaposition between East andt\§espparent in yet another village
tale: Freitag Abend.Pappenheim shows how the Jewish family coming fribm
peripheries of Austria-Hungary endures economidstaps due to their destitute migrant
status in Germany. Hence, Pappenheim highlights eit@nomic destabilization and
political chaos of the Austro-Hungarian provincesl goints to the inability of Eastern
European migrants to adjust to the living condsiam Germany.

To avoid poverty, the main female protagonist, aiske migrant girl from
Austria-Hungary, Reisle Horowitz, leaves home takvo a store in Frankfurt. The tale
suggests the existence of better work prospectsemmany as opposed to the Austro-
Hungarian provinces. It displays migration patteoisEastern European Jewry who
moved to the Western parts of Europe to escapeoptggin the late nineteenth century.

In her bookThe Jews of Vienna, 1867-1914: Assimilation andhtitie (1983),
Marsha L. Rozenblit distinguishes between two ntigrawaves of Galician Jewry to
Austria-Hungary in the second half of the ninetharentury*>® Between 1860 and 1870,
the urban, rich Jews from Galicia migrated for &ejob prospects. They profited from
the decree released by Franz Josef | in Deceml&f. T&he decree granted them equal

civil rights. Jews could choose their residency addcation. Between 1870 and 1910,
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the poorest Galician Jewry was forced to migrateeiiT migration was motivated by
economic necessity. Some East European Jews alapesspogroms that took place in
Galicia in 1898 (35-37).

Similar to Ungarische DorfgeschichteFreitag Abend exemplifies a father-
daughter connection. Yet, Reisle’s relationshipghviier father is of a different kind than
Hannah's. Reisle is not secluded. She travels tirdeermany freely and lives on her
own. In Reisle’s mind the father is the protectbrJewish customs and tradition that
Reisle is trying to break by, for example, celeingaChristmas. She compares Christmas
to Jewish festivities and concludes that the latterbound to inconceivable restrictions:

Die judischen Feiertage mit ihren strengen Vorgichtdie immer mehr

Entsagung oder Verzicht verlangen, denn dal} sie reve Friede oder

volksverstandlichen Genuf3 hinweisen. (126)

Although Reisle lives away from her family, sheaksher father’s advice. She describes
how her father wished that she was engaged (12B&nv8he visits a Christian family on
Christmas day, the Mdllers, she recalls her fathevarning not to familiarize with
Christians. She even reflects on her visit:

Sie wuldte zwar, dal? dies gegen die Prinzipien Megsrs war, der seine Kinder

immer davor warnte, sich Christen intim zu n&hét@6)

Father’'s warnings turn accurate when Reisle rethome after she had been mistreated
in the Miullers house hearing anti-Semitic commernitike in the previous tale,
Pappenheim expresses her discontent with the psbspeonversion.

Similarly, Reisle is concerned about father’'s opmivhen she plans to travel to

Frankfurt on Friday, the day of Sabbath. She wasid&vas wird der Vater sagen, dai3

ich heute am Freitag Abend reig@39)? Reisle does not fear the father as Hanonah.d
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She gives herself greater freedom to explore ndtures and customs, disregarding her
father’s opinions. However, by recalling her fateevords, she shows respect for family
values inherited in the father figure. Therefote tale presents the importance of the
continuation of Jewish tradition amid the moderns®en society. The story ends with
Reisle’s return to her family on Sabbath eveningKidin. In addition, the English
translation of the tale “Shabbos Evening” embrabesunity of the Jewish family in the
perseverance of Jewish culture and tradition.

In the figure of Reisle, Pappenheim shows a womha lgads a solitary life in
Frankfurt. It is noteworthy that for the nineteewtntury medical discourse, cities were
places of disease and the Jews were the archetiypalwellers. The Jews were victims
of the city’®° Pappenheim combats these stereotypic imageshesooin the Jewish body
like the “Jewish gaze” or the “Jewish foot” thatpposedly marked the inherited
difference from the Gentile society.

Like Franzos, Pappenheim engenders Eastern Eurcpétare as inferior. Reisle
repeats travel patterns characteristic for manysJemwo migrated from Eastern to
Western Europe out of educational and economimreasAs a single, migrant woman
with little support from her family, Reisle is lessiccessful to obtain education or to
advance in career. Reisle, similarly to HannahUngarische Dorfgeschichtehas
renounced proper education to the benefit of hethler, whose studies she helps finance.
This lack of educational prospects only intensifegsle’s uncertainty in the experience
of the big city. Reisle hesitates between stayiitg her love, the Jew, Julius, and joining
her family in Kéln. The story ends with Reisle’§tto Kdln, yet with the promise to

reunite with her lover.
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Pappenheim’s aim is, like ikingarische Dorfgeschichte¢o show the female
figure as an outsider, occupying the in-betweertespbetween the Jewish and Christian
tradition, between the unflattering prospect ofvasion and staying within the faith, or
between the life of a single woman and an obedianighter. In all of these aspects,
Pappenheim stresses the importance of Jewish fandythe equal division of gender
roles within it. She shows how the patriarchal 1gnabliterates the women’s status in
private and public areas. The outcome of the sétmgsses the importance of religious
belonging in secure confines of the Jewish familirere both sexes play a protecting

role from the fading of Jewish tradition and values

3.5  Ein Schwéchling
Similar to Ungarische Dorfgeschichtethe tale Ein Schwéchlingreflects on the
destructiveness of paternal family founded on pathal values. The tale opens with the
dissolution of the Jewish family. When Rabbi Mordaicforbids his son Gabriel to
become an artist, Gabriel escapes home, conve@hristianity, and marries Magdalene.
The outcome of the story shows Gabriel reunitedh\uis Jewish family, accepting the
complementing role of the husband and father, @ soldifferent from the one his father
plays.

In Ein Schwachlindg?appenheim deconstructs the Jewish family basquhtamnal
authority and repudiates the idea of conversioa pstential threat to the continuation of
Jewish tradition. Gabriel rejects the possibilifypecoming a Torah scholar. He does not

share his father’'s devotion to religious study, ekhhis father esteems as a way of
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transmitting religious values. Instead, he turndhi® deceased mother. In the eyes of
Gabiriel, the absent mother appears more tolerantttie father:
Wenn meine Mutter lebte, sie hatte sicherlich mit gebeten, dal? ich nicht
immer nur aus den alten Biichern lernergn{d55)
Gabriel's rejection of the father figure and higaebhment to his deceased mother
manifests itself in Gabriel’s conviction that ifethmother had lived she would have
supported his artistic aspirations. Yet, Gabriebwa his mother only from a picture
where she, according to Gabriel and Mordechai, agpes a symbol of untainted beauty.

The apparent lack of the female figure leads Ghlioe marry a singer,
Magdalene, who resembles his mother, and at the siame embodies Gabriel's female
ideal. Captivated by Magdalene’s beauty, Gabridiakes himself to arts. Magdalene is
the first critic of his paintings and he is conwdcthat she teaches him “die schdnen
Ziuge des Gottes” by mentoring and guiding him (53).

In Freudian terminology, Gabriel would exemplifycase study for the Oedipus
complex. The basis for the Oedipus complex liethen assumption that the child feels
attracted to a parent of the opposite sex. Gilmaues that Freud’s invention of the
Oedipus complex originated from Freud's reflectiomsthe issue of baptistf® Gilman
describes how Freud interpreted his own persotr@ctéibn to an old woman, the family
Christian servant whom he saw naked, in terms oflp@¢ dependenct? Freud
compares the notion of conversion with seducti@msaering it an illusion or even a
case for neurological study.

Freud believed that religion was a projection & tiollective Oedipal complex.

He was convinced that conversion is a sign of pagjyo According to Freud, the very
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act of conversion has nothing to do with religidaediefs, but with a pressing need for
some change. He defined it as a “pathological femesce of one’s emotions from one
religious system to anothef®®

Conversion thus becomes a swift action undertakeihe moment of weakness
and despair. It also encourages the state of linght between two religious systems.
In Pappenheim’s tales Hannah and Gabriel, whilg teave the confines of the Jewish
home, experience moments of disconnection frongicels systems, Jewish or Christian.
They are hesitant to return to the Jewish familgugded on patriarchal values. As a
consequence, both protagonists are left in thetnoida secular reality. The conversion
itself can be thus perceived as a phenomenon thatsafor crossing religious
boundaries and accelerates the marginalizationypfeligionper se

Freud’'s understanding of conversion as a religioaastruct that speaks to
emotional needs and allows for the transmissiathese needs into another set of beliefs
can be better explained by examining the proceseailarization that marked the long
nineteenth century. The economic growth that cartie imdustrialization, the changes in
religious practice that accompanied the Reform Maowat, and the advent of secular
schools facilitated secularization in Western Eetofss Peter L. Berger observesTihe
Sacred CanopyElements of a Sociological Theory of Relig{d@®67), Western Europe
was

the only geo-cultural area to which the ideal-tgbienodel of secularization

implying the expulsion of religion can be appliedcontrast with the rest of the

world 1%

Secularization was as a process of social charrganded in declining levels of

religiosity. Broadly defined, secularization is ttransformation of a society from close
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identification with religious values toward nonigebus values. It accelerates the social
progresses through modernization and rationalizatim their study The Social
Construction of Reality: A Treatise in the Sociglagf Knowledgg1966), Berger and
Luckmann define secularization as “the progressiv®nomization of societal sectors
from the domination of religious meaning and instiins.”

Steve Bruce discusses the ways in which seculazg@resupposes changes in
religious belief in his social stud@od Is Dead: Secularization in the Wgg8002)*°®
Bruce argues that diminishing religious observanesults from changes in social
structure and culture that are further conditiodd growing modernization that he
defines in such terms as industrialization, migragi from villages to towns and cities,
and rationalization of thought (3). Bruce and Bergeue that these changes originated
from secularization.

Pappenheim shows modernizing changes affectiniviee of Jewish women and
of Jewish families in general: the proliferationredw social roles and increasing social
mobility. For example, in the taléreitag Abendthe family migrates from the
economically despondent Austro-Hungarian provindes more prosperous and
economically promising Germany.

Pappenheim does not go thus far to claim that asioreis pathological as Freud
did. She rather discusses the unsettling effeatoofversion for the dissolution of the
Jewish family and expresses her concern for thalisyaof this family. However, she

still portrays conversion as a form of seductioapfenheim shows the failure of mixed

marriages because they cause the abating of J&itlshShe depicts Gabriel as a victim
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of conversion. His marriage is endowed with tengimages and hollow promises, and
in this context, his wife Magdalene representslamiag beauty.

Gabriel's and Magdalene’s relationship is based roatual attraction and
temptation: Gabriel is captured by Magdalene’s appece and Magdalene admires
Gabriel's paintings. Gabriel unveils the emptinedstheir relationship and accuses
Magdalene of deception: “Als Mensch aber hast dthmie verstanden. Du qualst mich,
Magdalene” $chwéchlingl81). Later, he confesses that his conversion avasstake:
“Ich habe gelogen als ich mich zu einem Glaubemtgnder meinem Herzen fremd
geblieben ist” (87).

Hence, Gabriel converts in the moment of such wes&nnamely after he
inquires about his father’'s death. The tEH® Schwachlingefers to Gabriel's weak will
to resist conversion, but also to face the consmmpseof this act. In this conteXin
Schwéchlingappeals to consciousness of many Jews from Wilheli@ermany (1888-
1918) to reconsider the benefits of convertingthia late nineteenth century, conversion
was perceived by many Western European Jews, tib jouthe words of Heinrich Heine
as an “entrance ticket into European cultdfé.Western European Jewry was occupied
with an idea of conversion in anticipation of bettareer prospects. Gabriel’s conversion
provides a conceivable example of this belief simestrived to become a painter.

In Kémpfe Pappenheim highlights the demeaning aspectsrofersion. One of
the explanations for the construction of the opjimsibetween Judaism, represented by
Gabriel, and Christianity, represented by Magdalenthe fact that in the first decade of
the twentieth century conversion was a matter ¢ida pressuré® Jewish acculturation

and assimilation, the processes that developecd: dime late eighteenth century, and
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altered the position of Jews in the Gentile societyoked aggressive anti-Semitic
responses in the form of anti-Jewish riots. Paldity, starting from 1873, after the stock
market crash in 1873-74 in Vienna and New York, #mi-Jewish campaigns were
exaggerated in the form of anti-Semitic politicebgps, campaigns, and publicatiofis.

A consequence of the rising anti-Semitism was thmeleniable fact that
conversion to Christianity became for many Jewsdsane of identification with anti-
Jewish attitude. Freud commented on the changergltin the perception of conversion,
stating that “conversion becomes a psychosis,’ecéifig the universal model of the
Oedipus complex and resolves itself in the “comgkaibmission to the will of God the
Father.*’® Freud’s comment thus implies that the act of cosiva is a form of a
borderline attachment that is reflected throughtépeal” pressure to conform to the laws,
regulations, and expectations of Gentile society.

Ein Schwachlingvisualizes this psychosis. Pappenheim shows Qaigjecting
the patriarchal Jewish family and getting caughtini marriage when he himself
becomes a patriarch. However, toward the end oftbey, Gabriel recognizes that his
father’s insistence on Torah study is aimed at seguthe continuation of religious
tradition. Gabriel's discovery needs to be undedtm the context of the surrounding
circumstances. At the same time, Gabriel pleadslibezation of art from Christian
influences and conveyances, as well as the embmateshthe Jewish female as an equal
partner in formation of the Jewish family.

In Ein Schwachling Klara Salzer, a daughter of a Jewish doctor, ikeg
character to the understanding of Gabriel's trams&tion. In Klara’s figure, Pappenheim

expresses her belief in the role of Jewish womehercreation of an influential religious

102



community founded on Jewish heritage defined imgi@ls, national, and ethnic terms.
Klara perceives Gabriel's conversion to Christignias “Schlechtheit” and

“Charakterschwache” (184). She stresses the needhf perseverance of Jewish
religious solidarity in the face of rising anti-S#ism and the outside pressure to convert:

Heute, wo wir Juden bestandigen Angriffen ausgesetzd, muld ein Jude zum

andern stehen, mage er in religidsen Dingen nodhesdenken. Es ist feige und

ehrlos, in das Lager der Angreifer iberzugeher )18
Here, Klara borrows from war terminology, defini@gristian religion as “Das Lager der
Angreifer,” and places Jews as victims, descritimgm as “die armen, geknechteten
Gefangenen” (183). The incentive for this oppositiof perpetrator versus victim
provides the painting “Der Triumphzug des Titusa’ this painting that displays the
historical event of the destruction of the Secoedhple in 70 A.D. by the Flavian Titus,
Klara retraces the persecution of Jews by Christiahhe painting shows Titus
triumphing over captured Jews in the attendandesobrother and father. Unaware of the
fact that this is Gabriel's painting, Klara feeklptivated by the suffering of an old Jew,
paradoxically Gabriel’s father, and notices “WutduBcham und Verzweiflung in dem
Gesicht des Alten” (183).

Pappenheim addresses issues of Jewish traditiomn@srmined by Christian
imagery and the Gentile pressures to conform todiw@inant culture. Pappenheim’s
choice of “Der Triumphzug des Titus” is her appéalthe consciousness of many
religious Jews to embrace their Jewishness. She ghedicts a similar destruction of
Jewish faith by the spreading anti-Semitism.

In the figure of Klara, Pappenheim captures hdiqee of authoritarian family

based on the concept of patriarcfiyLike Hannah, Klara is raised in a Jewish orthodox
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family where “alle Vorschriften eines judisch-orttuxen Lebens [...] befolgt werden
konnten” (179). Yet, Klara acts against her fathavill when she purchases the painting
“Der Triumphzug des Titus.” She also recognize$ #he remains isolated from Gentile
society through her conservative upbringing:

Und mir geht es mit der Kunst wie mit der Politigh hatte Freude und Interesse

daran, wenn mein Verstandnis dafir gebildet wondére. Ich glaube, dal3 die

Madchen christlicher Familien von all dem mehr wisgdadurch, dal’ sie von

dem Umgang mit Ma&nnern nicht so ausgeschloRenwsiddiber all diese Dinge

sprechen héren. (183)

There is an implication inherent in Klara’s statemthat culture and politics are male
domains to which Jewish women, unlike Christian wam have little access.

Pappenheim recognizes the importance of Jewishm#dason that opened up the

perspectives for redefinition of gender roles withiewish orthodoxy that posed
limitations to female development. Yet, at the samee, she puts emphasis on the
cultivation of religious values within the Jewisdnfily.

The question that Pappenheim grapples with is tfathe maintenance of
religious observance within the Jewish family whallso being open to opportunities
offered through assimilation. These two themes areconstant movement in
Pappenheim’s tales. They find reconciliation in @apeim’s vision about the
establishment of the feminine perspective bothha private and in the public realm.
Klara represents the voice of Jewish women in thegss of emancipation.

A unifying theme betweebngarische Dorfgeschich@ndEin Schwachlings the
loss of faith in Judaism. The protagonists expeeespiritual despondency and doubt

incited by their authoritarian fathers who promtte life of self-denial and devotion to

duty. Both find themselves on the search for mgsikentity that presents an answer to
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their problems of religious perplexities, and ofiatense sense of personal isolation and
despair. In addition, the religious discoursesgemly the questions of conversion and
of anti-Semitism, are intertwined within the gendescourse in all of the tales.

Hannah, the main female protagonist Uimgarische Dorfgeschichteremains
prone to mental disintegration and depression.r8tneats into madness, unable to come
to terms with the trauma of a strict paternal upgs For the same reason, the female
protagonist of the talEreitag Abend Reisle Horowitz, struggles to live on her own and
decides to return home. In the tdn Schwachling the male protagonist, Gabriel,
commits suicide haunted by the feelings of guild @f homelessness after he realizes

that his conversion to Christianity was a mistaie.

3.6 Jahrzeit

The taleJahrzeitpresents a strong female figure, Channe, who vas@v, owns a store
and takes care of her son Benjamin. After her huglksadeath, Channe faces the
adversity of being a single mother:

Man erzéahlte sich sogar flisternd in der Weiberkathaf? Channe “seit damals

nicht mehr weinen konne, aber auch Niemand ha#ejesimehr lachen oder

lacheln gesehen auch ihr Kind nicht. (105-6)

Comparing Ungarische Dorfgeschichtavith Jahrzeit Pappenheim shows two
different ways in which the parents approach thecation of their children. Pappenheim
presents a self-sufficient female figure who, umlithe authoritarian father figure in
Ungarische Dorfgeschichteencourages her son to have an education. Paliyrian

claims that Jewish mothers were often more opethéoreligious education of their

children, especially of the training of girls. Metls were also more supportive of their
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children obtaining higher education, regardlestheir sex and, in consequence, put less
pressure on marrying off their children edrfy.

In the tale, Channe reflects on marriage custontseénlewish community and on
the requirements her son would have. She fearsathatsingle mother she would not be
able to secure her son’s future as is commonly arpe

Bejnamin werde sicherlich in das Haus des Schwiegers einheiraten missen,

denn kein Vater, dessen Tochter fur ihren Sohnepatrde sich fir sie mit dem

Turmhauschen als Wohnung begntigen. (108)

Unlike in Ungarische Dorfgeschicht€Channe accepts the fact that her son will
reach a marital age in the future. Therefore, ittee df the taleJahrzeitrefers to the flow
of time and to the inevitability of the imminenttdwe. The title confines the past, which
is the death of the father, the present, whichhar@e’s life as a single mother, and the
future, which is the education and the eventualriage of her son. Hence, the tale
displays the cyclical nature of Jewish traditiorotigh which the sequences of life and
death are continuously celebrated. This cyclicalmaof Jewish customs (Benjamin
lights the “Jahrzeitlicht” and say&iddush to commemorate his father's death)
symbolizes the rebirth of Jewish culture. In thie,téhe cultural development is closely
tied to those religious observances which stremgthe unity of the Jewish family.

Pappenheim highlights the necessity of religiouseobance to foster the
continuation of Jewish faith. She portrays Chansealevout female who is “ebenso
pflichttreu und gewissenhaft wie als Mutter [...] oer Erfullung aller religioser
Vorschrifted (105). However, to a degree, Channe’s overt @ity mirrors the

seclusion of the Galician village. The Galician de@main isolated in their own vision
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of life and religiosity. In doing so, Pappenheinaws a clear line between the Galician
Jewish setting and the rest of Europe:

Und weit draufRen grifRen die scharfen Umrisse eéBedsrgszuges und locken

die Gedanken hinaus in die Welt, von der viele Bever des Stadtchens keine

Ahnung, die meisten keine Vorstellung haben. (104)

3.7  Der Erloser

The importance of the continuation of Jewish tiaditand the significant role of women
in this endeavor is once again stressed in theDtateErldser After his mother’s death,
the main male protagonist, a thirteen-year-old Rumssgew, Wolf Wasserschierling,
escapes pogroms and migrates to London. He finaisdti in a Catholic missionary
house that offers shelter for Jewish refugees fiamstern Europe. Being raised as a
religious Jew who survived pogroms, Wolf appromsatthe view of apostasy as
threatening the existence of the Jewish family peapeim explains:

Der Knabe trug seit jenen Schreckenstangen in Rugsinen formlichen Hald im

Herzen gegen den christlichen Gott, der raubenplinadern a3t und die Juden

in die Welt jagt und sie darben laft. (15)

It is through his mother’s cautionary words resorgatn Wolf's mind that Wolf
resists conversion. In this context, this tale clemgnts the tal€reitag Abendwhere it
was the father who warned Reisle before conversi@mce, Pappenheim acknowledges
both sexes in the formation of the Jewish familet,Yike in other tales, she shows the
importance of Jewish female figures in the estabiisnt of the female voice.

Similarly to Ungarische Dorfgeschichtehe main Jewish female character, the
ten-year-old migrant from Russia, Reisle is depahda male companions. Yet, contrary

to Ungarische Dorfgeschichtet is not the patriarchal family structure thatthe main
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focus here, but rather women’s susceptibility tovaysion when they attempt to lead a
separate life. As Loentz rightly points out, Pagpem attributed women'’s rejection of
Jewish faith to their inferior position within thi®mmunity"*

Reisle is allured by the possibilities offered hg Catholic missionary house that
provides food, English lessons, and lessons ofrggwAs in the taleein Schwéchling
Pappenheim evokes the notion of Christianity asria fof seduction. Reisle is fascinated
by the figure of Jesus, who appears as the sedBberassociates Christianity with love,
luxury, and desire. She expresses her admiratitimeifollowing way:

Und es ist auch so schon zu beten und an Christukezken, der so schon und

mild aussieht, und sein Bild mit Blumen zu schmickmd ihn zu lieben als

Erléser und ihm anzuhangen, so mit einem wohliggdémi Gefuhl, dal? man gar

nicht beschreiben kann. (34)

Here, Reisle perceives Jesus as a redeemer whendaher poverty and secure
for her a life of luxury. In the end, Reisle corgeand takes the name Maria, wearing a
cross embellished with “schweren Brillantg(35). For Pappenheim, this promise of a
better life, characteristic for the principles ohritianity, corresponds with deception.
Reisle becomes a prostitute, gives herself to tleaspres of flesh, and falls into
extravagance. Pappenheim suggests that Christiamitather the missionary house that
offered Reisle shelter, thus becomes corrupted.

The titleDer Erloserrefers not only to the figure of Christ, but atedWolf, who
seeks to rescue Reisle from converting and ultimdtem engaging in prostitution.
Unable to do so, Wolf kills Reisle. Pappenheim camta that Wolf kills Maria, and not
the actual Reisle, suggesting that in fact Wolftiigs false imagery and vain promises

advanced by conversion to which Reisle fell prey.
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It is without coincidence that both Reisle and Walte Jewish migrants from
Eastern Europe. As other tald3er Erloser reprises the issue of Eastern Europe as
inferior to its Western counterpart in regard tbgieus training. Pappenheim portrays
Reisle as a migrant girl who falls prey to the pises of missionary houses due to her
lack of religiosity. Pappenheim generalizes thismgimenon, explaining:

Da die judischen Frauen bezlglich der Religionsbaleg von jeher

vernachlaRigt waren und die Phantasie der Fraueallgameinen regsamer, ihr

Bedirfnis nach praktischer Liebestatigkeit groSerls die des Mannes, so findet

die christliche Missionstatigkeit unter Frauen udMddchen auch leichter ihre

Medien. (4)

Although Pappenheim’s social activism and her ditgrwritings evidence her
dynamic involvement in the issue of women’s righPappenheim was not entirely
convinced about the positive effects of Jewish atign from Eastern Europe which, of
course, also included Jewish women. She ratherinvdavor of improving the living
conditions of Jewish women in Eastern Europe. T@ication that Pappenheim makes
in Ein Schwéchlingabout Jewish women lacking education and about Wiénerability

to convert results from the ragged living conditothese women, and the Jewish

communities in general, experienced in Eastern ().

3.8  Conclusion

In the present chapter, | have shown how Pappengeirerates the perception of Eastern
Europe as “secluded,” “backward,” and “other” justadvocate for the opposite with
regard to the female sex. In her tale collective K&mpfe(1916), Pappenheim portrays

the denigrating effects of male-centered interpi@ta of female sexuality, and of the
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seclusion within patriarchal family, although aséditerated in the present chapter,
Pappenheim herself held a rather conservative giefemale sexual emancipation.

Pappenheim envisioned men and women as fulfillioghymlementary roles at
home and in the public domain. She believed thatdege roles should be equally
distributed between the sexes. This idea is pdatigustrongly pronounced in the tales
Jahrzeitand Freitag Abend As shown in the talesingarische Dorfgeschichter Ein
SchwéchlingPappenheim supports reinforcement of the pubficasentation of women,
the lack of which she was concerned about.

Although Pappenheim advocates for women'’s righteentales and theoretical
writings, this very fact does not prevent her froamstructing Eastern Europe as inferior
in terms of cultural and religious progress. Wagtifor assimilated Western European
Jewry, Pappenheim cautions careless treatmenteofetimale sex by portraying tragic
events in secluded Eastern European villages (#seitaleUngarische Dorfgeschichfe
as well as discussing the uncertain fate of Eadkenmopean migrants (as in the tales
Freitag Abendr Der Erloses).

Contrary to the texts of Leopold von Sacher-Masaghpse ghetto taleBer
Judenraphael: Geschichten aus Galizi€k®18) andAusgewdahlte Ghetto-Geschichten
(1918) depict Eastern Europe as a focus of cultdiratrsity and of sexual freedom,
Pappenheim proposes a new notion of “femininity” riegatively stereotyping Eastern
Europe. She emphasizes the image of seclusiorbéoate the notion of “femininity”
from certain frameworks of thinking. Of course, sloes it within a Jewish context.

In addition, Pappenheim raises questions of comwerghe preservation of

Jewish identity, religious values, and of the pextpof Jewish hatred. She associates
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“femininity” with religious spirituality, the famyl, and one’s public voice. By doing so,
she seeks to break with the conventional binarfepabernal-spiritual and maternal-
material. A thorough examination of these polasitvd@th regard to Pappenheim’s tales

Die Kampfe(1916) opens up one of the future research areas.
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CHAPTER 4
MASOCH AND “CULTURAL MASOCHISM’

Our pleasure consists of moving and being moveedday other, endlessly.
-Luce Irigaray’

The passion which commands so many frightful gaoneseams is no less the desperate

desire to be mgelfthan that of no longer being anything.

-Georges Batailf€®

The collections of the ghetto tal@er Judenraphael: Geschichten aus Galiz{@é®918)
and Ausgewadahlte Ghetto-Geschicht¢h918) by Leopold Ritter von Sacher-Masoch
(1836-95) illustrate the enactment of ethnic anddge power struggles in the borderland
of Galicia. Masoch shows how cultural conflictsvee¢n Jews and Gentiles resolve in
the private realm. | argue that in his tales, “exdt masochisrf) the concept introduced
and discussed by Daniel Boyarin in his bodlnheroic Conduct: The Rise of
Heterosexuality and the Invention of the Jewish Mdiscloses female and male
masochisnas equal forces that shape the private spHiére.

Instead of accrediting only male sex with a creatwdeavor that impacts gender
dynamics in a relationship, the tales recognizeh bg#xes in that respect. Masoch
liberates female sexuality from social conveyangestraying female desire as
corresponding to that of the male’s. He envisioms private sphere as a liberating
enclave for Eastern Europeans from the externaliggobf Austria-Hungary. Therefore,
Galicia emerges as a new embodiment of “feminihityhich refines its cultural
awareness and relinquishes religious divisions.t@on to Franzos and Pappenheim,
who construct Galicia as enslaved or morally depdaWasoch portrays it as a colony of

the Habsburg Empire with its own cultural distimetiess.
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Even so, similar to Franzos and Pappenheim, Masstdblishes the polarity:
private versus public. Yet, the message behindetmiment opposition is different. While
Franzos’s and Pappenheim’s intent is to broaddestraditional gender role division
within the Jewish family (yet, by Pappenheim evickehby the shared roles in public and
private for both sexes), Masoch is absorbed withgbrtrayal of the private space as a
constant gender struggle, hitherto in oppositionngiitutionalized arranged marriages.
Masoch portrays Jewish-Gentile relations as sudegednly in this private domain.
Jewish culture and religion still remain at thendies of the ghetto tales’ sociopolitical
reality. Jews are marginalized by anti-Semitic nésents present in Galician society,
and, as a result, of Galician dependence on Aul$tirogarian bureaucracy.

The present chapter starts with an explanatiorheftermmasochismfollowed
by a detailed analysis of the notions of pain, glea, and desire that defineasochism
In the first subchapter, entitledfasochismand the Medical Discourseldiscuss major
theoretical works by Sigmund Freud and Richardhemrivon Krafft-Ebing (1840-1902)
that investigate the conceptmfsochismOn the example of Freud’s and Krafft-Ebing’'s
observations, | demonstrate that late-nineteenttt @arly-twentieth-century clinical
discourse focused primarily on the analysis of nagsire.The secondubchapter, “The
Concepts of Pain, Pleasurgyuissanceand Desire,” presents a variety of theoretical
works that explain the nature afasochismin the terms displayed in the title of this
subchapter. Among others, | discuss the literanyvoe by Gilles Deleuze (1925-95),
PierreFélix Guattari (1930-92), and Jacques Lacan (1901-81d, explain how the
understanding ofmasochismshifted from the analysis of the unconscious te th

investigation of the condition and the materialitfiythe body. The subsequent section
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“The FemaleMasochish provides an explanation of the essence of femmeochism
and explicates how the fematesochisnis represented in Masoch'’s tales. Since there is
an evident disproportion between the discussiofemiale desire and femateasochism
and malemasochisnwith regard to Masoch’s tales, | find it necesstaryutline major
literary criticism on the subject of female desared pleasure. | conclude the theoretical
part with the subchaptetfCultural Masochisy in the Jewish-Christian Context,”
drawing on the preceding sections that positionalerand malenasochismn a broader
psychological framework, andntroducing the term “culturalmasochisth as an
overarching concept for both female and male “miasoc.” Here, | suggest thatltural
masochismembraces the female and matasochismas two fluctuating reality-based
concepts that shape the cultural reality of Galicia

This extended theoretical introduction serves aaging point for the ensuing
analysis of Masoch’s ghetto tales. The first taldiscuss,Der Judenraphaelexplores
cross-confessional relationships as the enclaventihacy and eroticism. The tale
Hasara Rabapresents a triangular relationship between twoislewisters Chaike and
Peninna and the Christian Baruch. It displays sadmchistic connections, which
Masoch shows as dependent on the political climba@alicia. Here, the external politics
invigorates and destroys the privaan Fenster zu Fensteeveals most explicitly how
the notions of pain, pleasure, and desire transgties functions of dominance and
control within marriage. The final tald®er lluj conveys a political message of the
oppressive politics of Austria-Hungary within thentext of a failed Jewish-Gentile

marriage.
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4.1  Masochismand the Medical Discourse
Leopold von Sacher-Masoch’s texts play a significate in the establishment of the
theory ofmasochismOriginally, masochisnwas classified and described by the Vienna-
born psychiatrist and doctor Krafft-Ebing in hisidy Psychopathia Sexualis: A Medico-
Forensic Study1886)’® Analyzing the literary texts by Masoch and Marqdes Sade
(1740-1814), Krafft-Ebing identifieadnasochismand sadismas sexual pathologies. He
maintained thamasochismand sadismare inexorably related to violent behavior and,
ipso factg they lead to “monstrous” violent acts.In his chapter, “General Pathology,”
Krafft-Ebing definesmasochisnas

a gradation of the most abhorrent and monstrotisetanost ludicrous and absurd

acts (the request for personal castigation, hutiwha of all sorts, passive

flagellation, etc.). (53)
Krafft-Ebing and later Freud explore psychologic&linations for masochistic behaviors
and definemasochismas a form of sexual deviation. Interestingly, tliegus primarily
on the discussion of maleasochismTheir focus on male sexuality alone is constiiti
for discussions on female sexuality by later salsoknd thinkers; some of the later
scholars still ascribedhasochisnto the male perspective, as is the case, for ebeamp
with Deleuze. Female masochism was either equatéd ®sexual passivity and
submission, as stipulated by Freud and in the eenityngs of Deleuze, or obscured and
entirely neglected as by Krafft-Ebifitf

The first two theorists who emphasized a speciBadgr power arrangement
between the male masochist and his object of desre Deleuze and Freud. Deleuze

observed that it is the male masochist who guidescantrols the feelings and actions of

115



a seemingly dominant woman, thereby constructiregdhject of his desires. Deleuze
states in his studgacher-Masoch: An Interpretatidt:

The masochist hero appears to be educated andri@shby the authoritarian

woman whereas basically it is he who forms herssks her for the part and

prompts the harsh words she addresses to him. (21)

Although Deleuze assigns the controlling behawothie female figure in a masochistic

relationship, it is at the same time, accordin@&euze, the male figure who influences
the female’s behavior and initiates her actionse Tiale masochist projects his own
desires onto the female figure, who in turn beconeesptive to his inner manipulation

and evocative persuasion. According to Deleuzefdhmle embodies male fantasies and
desires, giving up her own ego to that of the man’s

In similar fashion, Freud discusses this codepecylein his theory of
masochismin theThree Essays on the Theory of Sexudli§05), Freud emphasizes a
certain power arrangement arguing that male masworcis a superior form of “feminine
masochism*? Freud distinguishes between “primary” and “erotigemasochism”
from which the “feminine” form originated. He imp# that the masochistic tendencies
such as experiencing sacrifice and devotion arerarit to woman’s nature. They are
inborn and unreceptivé&?

In another essay from the aforementioned collectibessays, “The Economic
Problem of Masochism” (1924), Freud establisheois definition of “femininity” and
“masculinity” as two opposites. He elaborates oe itlea of femalemasochismby
drawing a parallel to female sexuality. Freud stabat “feminine masochism” is entirely
based on pleasure in pain (288gin, he argues, is not only inherent to female’s

existence, but is emblematic for everything thatamsidered “feminine.” Therefore,
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according to Freud, the masochist fantasy puts siiigect, male and female, into
“feminine” situations that are based on castratompulation, or giving birth (284).

In this context, | agree with Marie Bonaparte whdates already in 1934 in
response to Freud’s male-centered reading of fesgdeality that “woman is bisexual in
a far higher degree than mafi*She further argues that the idea of suffering, ue
woman’s inability to possess the phallus, is amtulis the woman matures sexually and
starts to define her sexuality against the comneangption of “femininity” advanced by
theorists like Freud®

The doctrine of women’s “anatomical inferiority” iginated from the idea that
women are, due to their childbearing function, pstohed to fulfill certain societal roles
and thus are closer to nature. On the other hamdegards sexual attraction and erotic
pleasure, the woman equals man in sexual act.idésswill be more pronounced in the
example of the female character Hadal3ka from Masattetto taldDer Judenraphael

Contrary to Freud’'s and Krafft-Ebing’s standpoints-a-vis masochism as
projecting a strict division between male-activel &#&male-passive roles, Masoch’s tales
emerge as promoting the notion of maleasochismas indispensable to female
masochism In his tales, male figures worship the female rabgers, and female
protagonists guide the actions of male protagoni&terefore, both parts play an active
role in the narrative by submitting to the othexgeriences of pain, pleasure, and desire.

Masoch liberates sexuality from religious dogmamsl aocietal restrictions,
ascribing a transformative function to the gendscalirse. For example, he reproaches
the institution of arranged marriage, which, heuasy is devoid of eroticism and

pleasure. For Masoch, female and nralesochismbased on mutual feelings of desire,
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pain, and pleasure, are essential in the formatfazultural facets of a diverse Galician
society. Although Masoch portrays the relationshipgween male and female as
successful only within the private, sexual libevatiis a first step toward the
establishment of a democratic state, of which, asbdth’s view, the multicultural Galicia
is an ideal representation.

As | will show in the present chapter, Masoch’siamary connecting of sexual
liberation with cultural progress exceeds the comrperceptions omasochismas a
psychological construct characteristic for the teeath-century medical discourse. In
Masoch’s talesmasochismnis genderless. It defies the unconscious and doegemain
captured in the fantasy. It is a reality-bound aedlity-driven concept that provokes

cultural expansion.

4.2  The Concepts of Pain, Pleasurelouissance and Desire
Unlike Krafft-Ebing's exaggerated definition ofiasochismthe common definition of
masochisnrepresents a simple, obstinate desire for suffeiringny form**® Although
this definition highlights the physical and mentéabpects of suffering, it does not fully
articulate the essence of sexual fantasy that itotest the masochistic frame of mind. At
the turn of the century, pain and pleasure comethmy in the realization of sexual
desires and belong to the realm of the unconsciouthe aforementioned@hree Essays
on the Theory of Sexualireuddescribes pleasure as “the most obscure and irslges
region of the mind.” (2) Yet he argues that
there is no dominance between the pleasure prencipér the mental processes.
Under the influence of the ego’s instincts of gmiservation, the pleasure

principle is replaced by theeality principle [The latter] carries into effect the
postponement of satisfaction [...] and the tempotalgration of unpleasure. (7)
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Freud’s theory of the constitution of the mind oéf@ deeper understanding of the quoted
passage above. Tlgorepresents the common sense and thus manifesdfsntseality.

It balances instinctual drivegd] and culturally created modes of behavisuger-egd.

As Freud indicates, pleasure as one of the prioraks of thad is bound to theeality
principle. Therefore, theeality principle outweighs the risks of the instinctual actions of
theid, which reinforces the delay of pleasure. All astresults in a temporal congruency
between the pleasure principle and the cognitieegsses that manifests itself in a delay
of the fulfillment of sexual desires. However, whappears to shake this mutual
agreement is the moment of a progressive disiniegraf the mental process on behalf
of the emerging pleasure. Hence, the intertwinixygeeence of pleasure and unpleasure
is a reflection of unconscious and unfulfilled sakiantasies, and results in the constant
seeking of sexual fulfillment.

The postponement of satisfaction as the chief onécof this struggle is what
Deleuze defines as “suspension” in his earlier-ineetl work, Sacher-Masoch: An
Interpretation Both Freud and Deleuze seem to explain the saweegs of delaying
sexual fulfillment. Yet they employ different termalogies and clearly speak from a
different epistemological perspective, enquiringnir diverse methodologies. While
Freud mentiongeality principle as replacing pleasure with a feeling of unplegsure
Deleuze emphasizes the physicality. It is obvidw the physical suspension involves
suffering that Freud terms just as “unpleasure,pleasizing an unconscious aspect of
suffering. Therefore, for Deleuze, this “unpleasurecomes equated with physical pain
and torture. Deleuze explains that “the masochistigs of torture and suffering imply

actual physical suspension” (30).
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The masochistic drives generate a cyclic procegxpériencing the moments of
pleasurable fulfillment and of painful suspensi@eleuze elaborates that this process
reaches beyond the mechanics mésochism It manifests itself within the sexual
framework of desire. Deleuze observes that the oisiobecomes a benefactor and a
beneficiary of desire. However, what distinguisttke masochist is the continuous
seeking out of pain. The masochist seeks interastyoccupying the body, which is
emptied out of its subjectivity, and hence becothedocus of pain. Deleuze explains:

It is argued [...] that the masochist is not a steabging who finds pleasure in

pain [...], but that he is like everyone else, amdl$i pleasure where others do, the

simple difference being that for him pain, punishineor humiliation are
necessary prerequisites to obtaining gratificat{68)

Contrary to Krafft-Ebing, who compares masochistelr to sexual depravation,
Deleuze points to the very fact that the masochsteking out of pleasure constitutes an
integral part of human identity. Yet, the differernis marked by the masochist’s desire to
degrade his own subjectivity in order to achievaigcation. This inner pressure that the
masochist experiences puts the masochist subjdiee isituation of a fixated dependency
on a desiring object, and, at the same time, otohisented body.

| believe that the two standpoints—that of Freusbwimphasizes the unconscious
process that governs sexuality, and of Deleuze wdmcentrates on the relationship
between subjectivity and body—find a resolutiorEthel Person’s compelling definition
of masochisnin her article “Some New Observations on the @&gdf Femininity.*®’
MasochismPerson says

may be perhaps best defined as the seeking of aswlke, by which is meant

physical or mental pain, discomfort or wretchedndss the sake of sexual

pleasure, with the qualification that either thekseg or the pleasure, or both may
often be unconscious rather than conscious. (252)

120



Person recognizes thatasochisms a phenomenon uniting the conscious and
unconscious aspects of the human psyche, and #vatrthelessmasochismconnects
with the visibility of the body distressed by pairhis indistinct and moving line drawn
between what is conscious or unconscious, visiblenidden, explains the complex
relations between the object and a desiring subjoteover, it clarifies that desire is
based on a certain lack that French theoristslasKristeva and Jacques Lacan captured
in their definition ofjouissance

The subject ofnasochismis closely tied to the notion gbuissance frequently
translated as “enjoyment,” but it also bears sexcahnotations and can mean
“orgasm.™® This dual meaning presupposes the relation betjeessanceand desire
that preoccupied Kristeva and Lacan. For both Laaach Kristeva, desire becomes the
prime force toward the achievementjafiissance For Kristevajouissancds marked by
the dimension of sexuality, that is, by the amb&én€ an orgasm and thus it obtains a
mystical character.

While Kristeva associatgsuissancewith the evocation of sexual desires, Lacan
makes an important distinction betwegniissanceand desire that revolves around
satisfaction and the lack of it. For Lacdmissanceupholds desire. Desire is caught in
the moment of suspension and is based on the fgokissanceAs Lacan observes:

Desire presents itself as a will jouissance Desire is predicated on a lack of
jouissance®®

Lacan’s interpretation of desire falls close tottbé Deleuze’s, who emphasizes the
moment of suspension where desire escalates amesdeto pain. The pain is totalized

within the body, the process that Deleuze and @riakplain in their study Thousand
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Plateaus: Capitalism and Schizophren(a978), and that | present in the following

subsectiort®

4.2.1 The Masochist Body and the Significance of Ecstasy

Deleuze’s aforementioned wofkacher-Masoch: An Interpretatipas well as his later
collaborative studyA Thousand Plateaus: Capitalism and Schizophrdai@/8) with
Guattari shifts the discussion wfasochisnas a purely mental concept to the relationship
betweenmasochismand the body. Deleuze and Guattari argue thatséxeal subject
loses its subjectivity through pain and insteadobees an absolute body, the BwO
("body without organs”), beyond the self and absdrin pain. What remains is a desire
to experience pleasure in order to undo this sufje(155). The BwO is an “emptied

body: full of ‘gaiety, ecstasy, and dance” (150).is a body absent from reality,
surrendered to the world of mystical experiencescasasy.

The notion of the BwO that Deleuze and Guattari stwet resembles the
masochistbody that is encapsulated in the inner experience af.da the following
contentious and quite vivid description Deleuze @ndhttari define thenasochist body
as such:

Themasochist bodyit is poorly understood in terms of pain; it imflamentally a

guestion of the BwO. It has its sadist or whoreséwp; the eyes, anus, urethra,

breasts, and nose are sewn shut. It has itselfigstup to stop the organs from

working. (150)

In their explanation of thenasochist bodyDeleuze and Guattari linkhasochism
and sadismas two intertwining forces that define bodily egrsce. They characterize

masochist bodin terms of the BwO, namely, as a pure organittyeahclosed within the

inner self.
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However, there is a significant difference betwtdensadist’'s and the masochist’s
relation to the body, and Freud’s theory of thetints development illuminates this
difference greatly. Freud explains that infantsedep their instincts based on scopophilia
(love of looking), exhibitionism (love of being lked at), as well as osadismand
masochisnthat he defines as a passive formsatlism>* Unlike masochisnthat marks
the internalization of sexual behaviosadism corresponds to externally imposed
aggressive sexual behavior. More importanggdism and masochismdiffer in the
placement of desire and of pain. Whsladismbrings dislocation of pain and, as a result,
its projection onto the object, the locus for theswchist’s pain is the subject’s body.

The placement of desire as either an outward projeor a self-denigration is in
fact a question of the relationship between thgestitand “masculinity.” Deleuze and
Guattari formulate a remarkable change in the stdeding of gender relations by
developing the term “desiring machine” in theirlearbook Anti-Oedipus: Capitalism
and Schizophreni1972)*° Here, they break with the phallocentric model ekice
offered by Freud and Krafft-Ebing, where desire wasarily connected with one sex
(the masculine) and the feminine constituted thsenbe of it.

According to both scholars, to be anti-Oedipal nsedn be anti-ego and anti-
homo, willfully attacking all reductive psychoant@ty and political analyses” (xx).
Deleuze and Guattari assert that the societal agdeletermined by the economy of
desire, and within this framework, sexuality inaongtes a perspective with economic,
sociohistorical, and political dimensions. That sgxuality is invested in social and
political processes of production. Hence, in thedncept of a “desiring-machine,”

Deleuze and Guattari perceive sexuality as a réeolary machine, the source of
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becoming. They explain that the “desiring-machime’a reality-bound concept. In the
following passage, Deleuze and Guattari free séyufadbm Oedipal family relations and
genital determinations:

Desiring-machines are not fantasy-machines or dieachines. Rather, fantasies

are secondary expressions, deriving from the idahtiature of the two sorts of

machines in any given set of circumstances. (30)

The studyAnti-Oedipus: Capitalism and Schizophrer{itt972) introduces for the first
time the notion of the BwO. The BwO is liberatednr the familiar ties of mother and
father. It asserts itself in the society as a tesifl production that rests on desire
transforming the politics and economy. Deleuze @uodttari explain:

For desiring-machines are the fundamental categbrhe economy of desire;

they produce a body without organs all by themsel{&2)

The “body without organs” alone does not act outterown. It is immersed in pain and
suspension. It can be therefore compared tarthsochist bodygliscussed earlier in the
chapter. Deleuze and Guattari define the BwO dgvist

The full body without organs is the unproductiviee tsterile, the unengendered,

the inconsumable. (8)

The bodily denigration conditioned by the pain thiave pleasure situates the
masochist in the realm of ecstasy that is neith#ly pain nor joy. According to Luce
Irigaray, ecstasy stands outside of the culturgleeence. In history, the witch, the
hysteric, and the medieval mystic, Irigaray saysiehbeen pushed to the peripheries of
their culture. Irigaray speaks of “extase,” whickans to “stand outsidé* In the same

way, themasochist bodys pushed to the limits of the death-driven surfigr which for
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Irigaray is located outside of cultural sensitivitihe pain of ecstasy then remains beyond
masochisnand outside the human experience in general.

In a similar fashion, ecstasy is defined as a rogk®xperience by the French
intellectual Georges Bataille (1897-1962) in hiolkdnner Experiencg1988). As the
title of his study indicates, Bataille equates asgtwith an immediate pursuit of passion
that prevails over the desiring subject and, irctffinitiates the subject’s retreat to the
inner self. While Deleuze identifies the moment safspension as central to the
understanding of desire, Bataille highlights thepamiance of the subject's seeking
ecstasy. Bataille elaborates:

There exists an irreducible discord between thgestiiseeking ecstasy and the

ecstasy itself. However, the subject knows ecst@sy senses it: not as a

voluntary direction coming from itself, but likegtsensation of an effect coming

from the outside. (60)

In this quote, Bataille captures the essence @catatic state that involves the process of
liberation from the self and its immersion into uhges from the outside. He also links
the ecstatic experience with the knowledge abasteakperience. Bataille’s view is that
“we reach ecstasy by contestation of knowledge.eNéo stop at ecstasy and grasp it, in
the end | would define it” (12).

Reflecting on the accounts of various scholarekented thus far, one can conclude that
masochisnmoccupies the position between mind and body, betwmublic and private,
between real and imaginafMasochisntan be characterized in terms of desire, pleasure,
jouissanceand ecstasy. Although all of these terms seedetmte the same experience,
it is the fluctuating relationship between objectiaubject that puts the desiring subject

in the position of a masochist. As a result, theasnee for masochistic experience is a
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distance from the object and the way this distamemifests itself is in the suffering
body.

In Masoch’s tales, female and ma&sochisntonstitute dynamic forces in the
formation of cultural codes and societal behavi@sntrary to analytical perceptions of
female pleasure as the locus of hysteria, Masochvstfemale desire as one of the
prerequisites for cultural progress. My interprietatof Masoch’s tales draws on current
feminist theory that elaborates on the relationdtepveen femalenasochismand the
creation of cultural reality. In Masoch’s textsgetimotions of control and dominance
pertain to both male and female protagonists esnitains unclear who assumes the role
of a victim or of an agent. While Deleuze and Garattdepict sexuality as a
“revolutionary desiring-machine” affecting the sm®ctonomic system, Masoch
understands sexuality as a dynamic force that esabkross-cultural and cross-religious
dialogue. In the following subchapter, | concemrah femalanasochismwhich can be
explained in previously mentioned terms such asgsasion.” | find it necessary to
devote the following subchapter to femat@sochismthe discussion of which has been

neglected with regard to Masoch’s works.

4.3 The FemaleMasochism

While late-nineteenth-century medical discoursee(By Krafft-Ebing) explains female
sexuality through the primacy of male sexualitytetafeminist discourses stress the
significance of female desire and pleasure. Withis discourse, the passivity linked

with femalemasochisms understood more as giving up one’s subjectitotghe more
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dominant person, and is connected more to the deestan surrendering to either of the
sexes. For example, Person argues that

the label “feminine masochism” [...] loosely appligsthe frequency of slave,

prostitute, beating, and humiliation fantasies it during the analysis of

women. (252)

Although Person attempts to disclose femaiasochismfrom the common
definition of “femininity,” she still confirms thathe humiliation fantasies she mentions
in the above-quoted passage are connected to ahgsenof female behaviors.

Ten years later (1984), Paula J. Caplan questtengéfinition of “femininity” as
subjugated to the category of “masculinity” in hieook The Myth of Women's
Masochisnt® Caplan rejects the idea that female sexualitygisaged with sacrifice,
passivity, and submissiveness. She opposes thdhdeavomen adapt to unequal social
conditions freely, and concludes that it is rathes society that constructs women’s
acceptance of submissiveness and sacrifice.

Another female scholar, Heidi M. Schlipphacke, ffan important insight into
female masochismn her dissertatiomhe Daughter's Symptom: Female Masochism in
Literary Works by G. E. Lessing, Sophie von la Roéiigeborg Bachmann, and Elfriede
Jelinek(1999)'° Schlipphacke agrees with Caplan thtsochisnis enforced on female
characters by social expectations. But at the séime, as Schlipphacke argues,
masochismis a way through which they can act. Schlipphastates that the female
masochist finds herself in a position of “beingtla¢ border between subjectivity and
objectivity” (2). Her claim resonates with the w#ye female desire is portrayed in

Masoch’s tales, where it resurfaces through actpan the male part.
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Along with Person, Caplan, and Schlipphacke, tloeemhentioned writer Bataille
provides a significant voice in the discussion efnéle masochismin the earlier-
mentioned bookinner Experience(1988). By pointing to the genderless role of
masochismBataille contributes to the understanding of flerdesire that, according to
him, functions outside of the subject-object impige As a result, Bataille calls for the
experience of desire to be perceived as outsiddeofgender discourse. He constructs
gender as not limited to the male mode of pleabuteas equally engaging the female
sexual liberty. Above all, he stresses the desiréhe individual to identify with the
entirety of one’s being. Therefore, desire canmetshtisfied, for it is not centralized.
Rather, it is experienced inwardly, as the titldataille’s study suggests.

Bataille introduces the ternipse (from Latin “himself, herself, itself”) to
characterize the desiring subject to escape theslwhits own existence. The subject can
realize its desires in the moment of suspensiaoutih the will to possess, to know, and
to acquire the object of its desires. Bataille agythat the subject loses its subjectivity
and becomes one with the object. In his understgnaoli desire Bataille mentions ecstasy
as a state that results from desire. Bataille expldhat as opposed to love that
presupposes the possession of the object, ecsteyges in the “abyss.” Bataille terms
the “abyss” as a “yawning gap” that marks the mano¢rfusion. He elaborates:

There is no longer subject-object, but the ‘yawnyagp’ between the one and the

other and, in the gap, the subject, the objectdissolved; there is passage,

communication, but not from one to the other: time and theother have lost

their separate existence. (59-60)

Here, Bataille argues that once the subject andcbhjnite in their striving for

desire, they cannot be perceived as separateesntiti
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Similarly, Lacan elaborates on this masochisticugaéxnity in his bookreminine
Sexuality (1983)!*° Lacan provides a mention-worthy critique of Frewdhere he
disagrees with Freud that male sexuality occupie®rinant position within society.
Lacan decentralizes the importance of the “phalassa lack in female sexuality without
renouncing the metaphysical desire of the sexpsdeess “masculinity.” For Lacan,

to have the phallus remains ttiesireof all people always and everywhere, male
and female, even if [it] is only an imaginary pherenon. (83-84)

While Bataille’'s concept of the genderless natuffe desire and Lacan’s
transference of male sexuality clearly diverge frtiva heterosexual perception of the
desiring subject, that is, from the prescribedlitytaf male and female sex, it does not
fully explain how female desire functions and enestdn her compelling examination of
female desire summarized in the article “TensiamDeleuzian Desire: Critical and
Clinical Reflections on Female Masochism” (2018)Frida Beckman offers the most
recent account on femateasochism.

Employing Deleuzian symptomology ofasochismin which the male masochist
holds the exclusive power over his object of desaed in consequence decides the
means of subjugation, Beckman offers a new readfifigmalemasochisnwithin literary
narratives. She argues that literary narrativesaafbr the creation of female subjectivity
and of female agency. She observes a shift frone4oetered interpretation to the
establishment of female subjectivity.

In the following quote, Beckman characterizes teendle protagonist in the
“Story of O” (1954), written by the French writenAe Desclos (1907-98):

O can be seen as a subject because the narragwéfies and describes a

pleasure in her pain. Accordingly, the narrativadiects a twofold identification
of O. Not only does it construct her as a subjaobugh the unfolding of her
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character through her thoughts and actions but dlsmnstructs her as an

embodied subject by accounting for her pain withimarrative framework. (101)

The female protagonist in Anne Desclos’s novel bee® an agent of her own
experiences. She is identified as a desiring stibjao submits to the notions of pain and
desire. Therefore, as Beckman observes, O is catstl as the one who remains in the
center of the narrative. Unlike in Franzos’s anggemheim’s tales, the constitution of
the female figure in Desclos’s text rests on theaidf a substantial acquisition of
pleasure. Similarly, Masoch portrays both male f@meale figures captivated by pleasure
in their pain. Masoch'’s texts offer the possibilityexamine female libido independently
from the male masochist as shown by Beckhiaimhey also propose a new reading of
malemasochisnwith reference to the female body.

Beckman mentions that one of the key featurestefaiy narratives that allows
female figures to assert their female subjectivéytemporality. In other words, the
persistence of temporality asserts the retentiolemfle subjectivity. In Masoch’s tales,
the seemingly dominant Jewish female figures eepee moments of suspension, where
the notions of pain and desire resurface and aéwthe discussion ahasochisnfrom
female perspective. Unlike the narrative structbye Franzos and Pappenheim that
constrains the female subjects in the exploratfaheir sexuality, Masoch allows for the
emergence of desire and pleasure for both femalevale protagonists. As | will show
in the subsequent chapters, the main female proistgdHadalRka from the talBer
Judenraphaelis put in a position where she is an agent asagehn initiator of intimate

acts. My reading of Masoch'’s tales suggests thatddla portrays an inimitable dialectics

130



of female and malemasochism where this dialectic ends in the death of both
protagonists, that is, in the ultimate end of pleasand pairt®®

In addition, by depicting the majority of femaleachcters as Jewish and male
figures as Gentile, Masoch engages in the discusdidewish-Christian conflicts in the
borderland of Galicia. The cultural diversity inl&g& mirrors the complexity of Jewish-

Christian interactions that are based on masochistions of objectification.

4.4  The “Cultural Masochisni in the Jewish-Christian Context
In his influential bookJnheroic Conduct: The Rise of Heterosexuality dredlhvention
of the Jewish Mali1997), Daniel Boyarin elaborates on the signifeamof the concept of
the feminine Ashkenazi Jew within the literary tekie examine€® More importantly,
he introduces the term “cultunadasochisni He defines “culturamasochisrhas
the seeking of pain and passivity, as both as @qatirt of male envy and of desire
for “femaleness” as well as shattering abnegatibthe “phallus” and thus a
politically significant form of resistance to phalimaginations of maleness and
imperial power. (82)
Here, Boyarin relates the mechanisms that constitiie nature ofmasochismo the
functioning of institutional powers. He assertsttpain and passivity as the essences of
“femaleness” subvert the masculine concept of $pcie doing so, Boyarin establishes a
link between gender regimes and the role of palitmower in the creation of cultural
reality.
The term “culturalmasochisrhthat Boyarin introduces describes a condition in

which the cultural realm is created by fluctuatgender relations. This understanding of

gender discourse reflects the gender dialogue praséhe tales | discuss. Masoch'’s tales
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allow for the analysis of female and mat@sochisnas two organized forces that shape
cultural identity of Galicia, which is reflected Masoch’s treatment of Jewish-Christian
relations. Unlike Franzos, who propones culturad agligious unity within bourgeois
marriage, Masoch portrays mixed marriages as amatk bond that facilitates cultural
progress.

The relationship between political power and gendsgimes that Boyarin
investigates in his study is one of the themes Bauith touches upon in his bo@iint
Eastwood: A Cultural Productio1993). Smith devotes his study to the discussion of
Western culture, cinema, amdasochisni®* In alliance with Boyarin, Smith points out
thatmasochisnspeaks to both sexes, and explains that the gemeyg malemasochism
underwent a significant change when it became Hethérom the law, that is, from the
overbearing classifications of the state. As a equence, desire became a substantially
phenomenological concept that depends on changegeptions thereof. Smith
summarizes his point in the following way:

Male masochism is at first a way of not having wbrsit to the law, but equally

important, it turns out to be a way of not breakifvgth) the law, either.

Masochism might well bespeak a desire to be botessat once. (166)

Both, Boyarin and Smith deconstruct mat@asochismand assert the “feminine” as a
continuing and undistinguishable element for definmale and female sexual desires.
Boyarin emphasizes “femaleness” as an underlyimgepot ofmasochisnwhereas Smith
definesmasochisnas unisexual.

The recognition of both sexes as constitutivenfiasochisnallows for a Jewish-
Gentile dialogue in Masoch'’s tales. It is the ptrévaphere where sexuality constitutes a

revolutionary force that reshapes the Jewish-Geméilations. Masoch shows how both
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sexes are unified within the private sphere inrtatiempts to fulfill their sexual desires
and, conversely, he presents the public spheréraaténing this intimacy. Therefore,
Christianity remains a dominant religion within theblic sphere in his tales although its
supremacy is questioned through the institutiomisied marriage.

Daniel Boyarin's investigation of Jewish-Christiamlations in regard to
masochismoffers a plausible explanation for Masoch’'s trapegt In his already-
mentioned bookJnheroic Conduct: The Rise of Heterosexuality drellhvention of the
Jewish Man Boyarin observes that Judaism deployed a differketoric of sexuality
than Christianity:

within Judaism, in contrast to much of Christianfigminized men were not read

as emasculated or desexualized. They thus occamspdce in the erotic economy

of Jewish culture. (108)

Boyarin implies that the notion of “masculinity” amnbodying power, strength, and
courage is strongly present within Christian idggl@and, as such, within Christianity,
gender roles are both physically evident as welirzhangeabl&’? Women are depicted
as weak and passive, men as active and powerful.

In contrast to Christianity, “feminized men” aecognized as an integral part of
Jewish culture. Therefore, Boyarin acknowledgesitimortance of Jewish culture in the
ultimate establishment of “femininity” associateithwfreedom. Boyarin convinces that
Judaism offers a deeper understanding of “femiyii@sserting that:

Jewish culture has something to teach us aboulilibmtion, the raising up of

femininity, and while the feminist return will ndke direct because of the ways

the Jewish culture itself has been oppressive ahe it is nonetheless a real
potentiality. (19)
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Here, Boyarin identifies liberal ideas with the egence of “femininity.” He defines
“femininity” in cultural terms, as a social phenama that brings about equality and
freedom?®

In his later publication:Dying for God: Martyrdom and the Making of
Christianity and Judaism(1999), Boyarin elaborates on the significancegehder
relations in the creation of politics and law i tharly Christian times. He describes the
passive behaviors that embraced “femaleness” #raed as an act of resistance against
the imperial politics of the Roman Empire:

in the early rabbinic times where the boundarigs/éen diverse religious groups

were indistinct, both early Christianity and rabbidudaism defined “femaleness”

as a form of resistance against the Roman impegroater. The notion of

“femaleness” was equated with submissiveness assiily. Yet, the enactment

of such passive behaviors formed a constructivesteese to the masculine

politics of the Roman Empire. (78)

The following analysis will show how Masoch’s téder Judenraphaeémbraces
“femininity” in regard to Jewish-Gentile relationdhe main female protagonist, the
Jewess Hadika, occupies the space between subjectivity anectbity. In this
temporal suspension, Hdgika expresses her desire for a sexual act. In tlee tiae
gender discourse relies on “culturadasochisni driven by the concepts of desire,
pleasure, and pain. The protagonists express sbgiral desirat the background of the
suppressive politics of the Austro-Hungarian Empiae desire that Boyarin, in his

definition of “cultural masochism,” describes asiséirg against “imaginations of

maleness and imperial power” (82).

134



4.5 Der Judenraphael

The title of the tale,Der Judenraphaeg! epitomizes intricate relations between Jews and
Christians. The main protagonist, the son of agsaflutin, calls himself “Raphdel
after the Renaissance lItalian painter Raffaelloz®ada Urbino (1483-1520). Raffaello
was mostly known for his altar pieces, portrayingri€tian saints and various motives
from the Bible such aslond CrucifixionandCoronation of the Virgir{1502). Hence, the
title of the tale Der Judenraphaelthat can be translated as “the Jewish Raphael”
destabilizes the notion of a mainstream cultureetdas Christian ideology exclusively.
In consequence, it puts the dominance of Christreagery into question.

Christian imagery appears untrue and distorted asrves the enhancement of
reality. In the tale, dissatisfied with the impetfeappearance of Christian female
protagonists, Plutin instead dresses them in fodsewelry. While painting the baroness,
he alters her posture, adding the hands of her araiddressing her in fur: “Bemerken
Sie, wie schlank die Baronin durch den dunklen Ratd?” (53) Similarly, he paints his
sister, Anitza, as Saint Olga:

Es war wieder Anitza, nur in der hermelinbesetztempurnen Schuba einer

Zarin von Kiew, mit der Krone auf dem Kopfe und denyzantischen

Heiligenschein. (54)

While Plutin embellishes the portraits of the b&ssand Anitza, he ultimately finds his
beauty ideal in the Jewess Axamit, whose name tagssnthe softness of a textile, and
thus symbolizes the perfection of Axamit's outlodainting both Christian and Jewish
women, Plutin seeks to fulfill his masochistic desi He desires to capture the “pure”
beauty that would replicate the magnificence ofMaonna who meets Plutin’s refined

expectation$®
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Setting up this contradiction between the repregemt of Christian and Jewish
women in arts, Masoch undermines the stereotyeJefv, whose physiognomy is ugly,
different, and other. Furthermore, Masoch entets @ dialogue about the superficial
division between the representation of Jews andis@dms in paintings that only
intensifies already-entrenched clichés about JeMasoch reveals this discrepancy
through the figure of Plutin, who becomes the paiof (and for) the Jews and who finds
his Madonna-like beauty ideal in a Jewess Hadd@ksaoch links attention to the lack of
artistic autonomy that, in the case of religiougg®ary, is grounded on preconceptions.
He proclaims instead a religious tolerance thatld/guarantee a prosperous functioning
of the state.

Masoch held an idealistic view on the coexisterfcéiverse religious and ethnic
groups within the state. In his theoretical wrisnige often imagined Austria and its
peripheries as a multiethic entity. Here, Masochtrpgs a political utopia, a property-
free empire where Jews and Christians enjoy edgtatist He speculates:

Wir werden das Oesterreicherthum vertreten als poigische Nationalitat, in

der sich die natirlichen Nationalitaten, jede inllero Genul3e ihrer Rechte und

Freiheiten, vereinen lasséh.

Masoch’s longing for the ethnic-free state findgpression in Plutin’s altering
attitude toward Jews. First, when the Jewess Axdmiite Uppige, glihende Schonheit,”
criticizes his art work, insinuating that Plutinddnot capture her entire beauty, Plutin
promises that he will never paint for Jews agaisaltbwingthe Jews any taste for art
(56, 64). However, Plutin later relinquishes hisi-dewish resentment when he falls in

love with the Jewess Hadafllka. Thereafter, he bexame “Jewish Raphael” and
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imagines HadalRka as Madonna. He describes hereamrrDiamant,” “ein Engel aus
dem Duster der Nacht” (85, 90).

Similar to Franzos’s ghetto tales, Masoch’s fakr Judenraphaekspouses the
image of the Madonna. However, unlike Franzos whpleys this image to proclaim the
dominance of bourgeois marriage, Masoch’s focueniscultural diversity and ethnic
conflicts that resolve through mixed marriage. Bothle and female characters are in
search for “femininity” that Boyarin defines as ooé the foundations for cultural
diversity. This search is expressed through futi@ht of their sexual desires against the
mutual Jewish-Gentile hostility. One the one sithe, “feminine” espouses male sexual
fantasies as the female protagonists appear innRlytaintings, and, in this context,
symbolizes male fantasy. On the other side, thenifiee” undermines the notion of

masculine powers as exclusive in that Masoch pgatilae emergence of female pleasure

and female desire.

4.5.1 The Female Body and Female Pleasure
The central feature that characterizes Plutin’s Hiadal3ka’s romance, and establishes
the “feminine” as a dominant element in their relaship, is the fetish. Plutin asks
HadaRRka to wear fur and silk. He adores HadaRRkestupe and feet by asking:
Lassen Sie mich lhren Pantoffel kiissen, und iclzbfrieden. HadalRka zog rasch
ihren rotsamtenen, pelzgefitterten Pantoffel vorssBiund zeigte ihn Plutin.
(115)
The sexual tension between the lovers, the aaiggension that ultimately brings sexual

fulfillment, is expressed through displaying baeetf and taking off the shoe. This

seemingly innocent scene presupposes realizatiotateht sexual fantasies. Freud
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explains that the fetish, usually part of the betdigh as a piece of hair or foot, or an
inanimate object, such as a piece of clothing,stésstitute the sexual object its&lf.

In the aforementioned quote Plutin desires the shakrepresents the extension
of HadalRka's body. According to Freud, the shoeher slipper is a corresponding
symbol of female genitafS” In a similar fashion, Krafft-Ebing specifies tHatishism

invests imaginary presentations, of separate pafrtthe body or portions of

raiment of the opposite sex, or even simply piesk€lothing-material, with
voluptuous sensations. [...] The pathological aspéthis manifestation may be
deduced from the fact that fetishism of parts & BHody never stands in direct
relation tosex,that it concentrates the whole sexual interesthim donepart
abstracted from the entire bod$3-54)

Within this framework Hadafl3ka’'s body becomes the sif negotiations for
gender dialectics. Her body mirrors sexual tensiand artistic expressions of female
sexuality visualized for example in Plutin’s pangs. HadalRka’'s body resembles the
“marble body” caught in the work of &%t Masoch describes HadaRRka’s posture:

Wie sie jetzt an der Tur stand, war sie wie ein d#werk Rembrandts

anzusehen, so hell und herrlich hob sich ihr Kapi dem schwarzen Samt, den

schwarzen Fellen und dem braunen Holzgrund ab. (90)

As such, Hadal3ka’s body is frozen in the act opension where the notions of pleasure
and unpleasure transcend. Deleuze compares thily Bodpension to a photograph or a
painting. He states that “the woman torturer freeméo postures that identify her with a
statue, a painting or a photograpfi’Masoch’s preoccupation with Haka’s body can

be better explained in terms of thmsochist bodyhat is caught in the act of suspension.

The realization of female desire is captured in rii@ment of a pause, where Haka

finds herself in retreat to her inner passion aetsif the body.
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In Deleuzian terminology, Hadal3ka is imagined &s@man torturer,” the one
who controls Plutin’s actions. In fact, HadaRRkarsl @lutin’s relationship is based on
physical attraction, temptations as well as waitifige roles of victim and torturer or, in
other words, of the object and subject of desieeiaterchangeable. Both protagonists
achieve the momentum states of possession and shvpehey declare their feelings
and give a free course to their passions and desitee sensual scene illuminating the
sexual act presents HadalRka as an initiator ofintimacy, and as an agent thereof.
Furthermore, Masoch paints a romantic scenerny®icouple’s intimacy as follows:

[HadalRka] lachelte. Den Arm um ihn geschlungen rtéilsie ihn durch den

Garten zu der Laubhitte und zeigte ihm die farbigetten, die vergoldeten

Nusse [...] Dann schlipfte sie selbst, wie ein ¥iglunter das griine Laubdach,

und als Plutin ihr folgte, zog ihn das stif3e Gesthoich auf die weichen Felle,

die schwellenden Polster nieder. (125)

Here, Hadal3ka asserts her “femininity” initiatingdaguiding the sexual act. It is through
her pleasure that her body, for a short time, besoher own, controlled by her mounting
desire. Bataille, while explaining the essence rotieism, calls the moment of erotic
activity “dissolution.” Although he still attribugepassivity to the female side, he notes
that “the female side is essentially the one thaissolved as a separate entft{.”

However, one can argue that Hadafl’ka's physical iop is the expected
reaction to Plutin’s sexual fantasies. In this eahtHadalRka’s actions would still remain
under Plutin’s control. Luce Irigaray points toghincomprehensible aspect of finding
pleasure while also following man’s fantasies im heok This Sex Which Is Not One
(1977)%** Irigaray states that female pleasure is cauglhénmasochistic constraint of

the female’s body and that the pleasure she expersals actually not her own:

[a] woman, in this sexual imaginary, is only a mordess obliging prop for the
enactment of man’s fantasies. That she may findsples there in the role, by
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proxy, is possible, even certain. But pleasure l®va all a masochistic

prostitution of her body to a desire that is natdwen, and it leaves her in familiar

state of dependency upon man. (25)

While Irigaray rightly points out that the lastieffect of experiencing pleasure leaves the
female dependent upon the male fantasy, Masocles tather show the changing

dialectics between pleasure, pain, and desire.Wide Masoch envisions and positions
the protagonists does not presuppose the exclogione of the sexes from experiencing
pleasure (Hadal3ka initiates the sexual act andanRidbres her). For Masoch the private
sphere is the only space where the masochisticndepey between pain, pleasure, and
desire can intersect amdk factg develop.

Similarly, Deleuze argues that the roles betweeniter and victim shift. Deleuze
explains that “it is the victim who speaks throutiie mouth of his torturer, without
sparing himself#2 Considering HadaRka as a woman torturer who alsestthe role of
a victim, one can conclude that she submits toilPsutvishes by wearing jewelry and
silk. Yet, if Plutin was the one to be consideredsubject of the aforementioned
dichotomy, one can observe that he might be thiénvias well since Hadal3ka seduces
him and controls his desires. As a result, bothtifPland HadalRka surrender to the
mechanics omasochisnand take on the roles of both victim and tortuvdrich leads to
their death.

In the tale, it is the introduction of the dog Méegtbpheles that gives a perfect
account of the awakening of the latent sexual deghrat leads to the death of both lovers
(63-64). The dog foreshadows the flourishing roneabhetween Hadafllka and Plutin as
well as its inevitable ending. Mephistopheles respp when HadalRka and Plutin declare

love to one another and, as such, becomes a messaelgvering letters between the
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lovers. Ultimately, Mephistopheles resides on theveg where both lovers’ bodies rest
(116)3

Der Judenraphaeshows that love between Hadal3ka and Plutin isdtyin the
existing reality, where the Jewish-Christian endets function on the premises of
control and mutual dislike. As in Franzos’s talé3er Judenraphaelreveals the
unbreakable tradition of arranged marriages deepbted in Galician society. The
ultimate failure of their romance results from H@Ka's inability to break with social
conventions, that is, with the institution of agad marriage. HadalR3ka dies in Plutin’s
arms a day before she is promised to marry theciaaliew Lebele Hirsch.

However, Hadal3ka opposes these conventional testisahrough the realization
of her sexual desires. In doing so, Masoch depiegrivate sphere where cross-cultural
ties resurface and religious and ethnic boundamedravene. HadalRka and Plutin find
pleasure in their physicality through the unionnzdle and female desires, without any
external restriction imposed by family or society.

Finally, employing the dialectics of pain, desirand pleasure, Masoch
demonstrates that the Jewish-Gentile relationsuiblip are based on stereotypes and
misunderstandings, which only escalate the demdodslewish assimilation into a
dominant culture. The perceptible Jewish-Gentilesitens are visualized through the
portrayal of an obsessive need to control and toidate, which concerns both its male

and female protagonists.
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4.6 Von Fenster zu Fenster

Similar to the taleDer Judenraphaglanother of Sacher-Masoch’s talon Fenster zu
Fenster depicts a romantic relationship between the widodmdess Genendel Kosches
and the Gentile Barom Hirschbein. However, unller Judenraphaglthe tale ends with
a marriage where both lovers find the fulfillmerft tbeir desires in the other. As a
consequenceyon Fenster zu Fenstés a perfect study of male and femat@asochism
and of the intertwining concepts of desire, paing pleasure.

As in the previous tale, Masoch depicts a dissomametween the real and
imagined representations of female characters. Basoabsorbed by Schiller's poems
andhe falls in love with the idealized image of Genelndhat of a fragile female figure
that originates from Schiller's poetry. Masoch ra&gethe deceptiveness of the pictorial
here, the poetic female image once Barom stanstice flaws in Genendel appearance
when she approaches him:

Die wirkliche graue Genendel Kosches erblickte enzrsten Male in der Néhe

und bei Licht, bei viel zu viel Licht; eine Frauedum zwei oder drei Jahre alter

war wie er, nicht haldlich, aber auch im mindestinskh, mittelgro3 und stark, ja
eigentlich schon zu starkGéschichterb6)
In particular, when Barom encounters the real Geéekrhe feels threatened by her
physical strength and maturity. Contrary to the ezpéral and weak female
representation Barom internalizes, Genendel tralssam image of a self-conscious and
confident widow.

However, at first, Barom idealizes Genendel asdes her from a distance. Her

real appearance exceeds Barom’s own literary inwdgeer. He observes: “jetzt kam

[Genendel] ihm noch schoner vor, als das herrlel@edicht in seinem Buche.” He
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compares her to a “Gottin auf dem erhabenen Piald€40). Yet, as | indicated earlier,
Barom loses this affection upon a closer look.

Barom’s satisfaction depends on the closenessobbject, that is, Genendel.
When Genendel appears from a distance, Barom awaéting with her, yet when he
finally encounters his beloved, this longing disagms. Hence, the narrative rests on these
moments of suspension that Lacan defines as thes®& movement” in one of his
lectures?™* As the passage below shows, the “see-saw moverirgtitates an instance
when the subject is emptied out of its subjectiatd when the body becomes the locus
of desire:

It is within the see-saw movement, the movememxchange with the other, that

man becomes aware of himself as body, as the efopty of the body. In the

same way, everything [...] is then within him in ar@tate of desire, original

desire. (170)

The desiring subject, in this case Barom, puts &lis the position of an observer, the
one who awaits Genendel to appear in the window. “Ske-saw movement” refers here
to a spatial distance denoting the moments of sisspe and fulfillment. Barom and also
Genendel nourish their ovegothat Lacan perceives as the fundament of fove.

The title of the tale alon&/on Fenster zu Fenstgffrom window to window”),
suggests that Barom’s fascination with Genendddased on delusions and that these
misconceptions result from the spatial distance ddhascreates. Barom observes
Genendel from his apartment as she moves acroswitfumw. His imagination rises
when he examines Genendel’s silhouette, dresstesisnEven the white curtain becomes
an object of his admiration. The moving curtaintemizes the “see-saw movement” |

alluded to earlier, where Barom impatiently aw&@enendel:
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[Barom] blickte schon von seinem Dachfenster almsiégchtig nach jenem der

Witwe hintiber und bewunderte den weil3en Vorhang,vde dasselbe gezogen

war. (41)

The window is a magnifying glass for Barom’s owrsides. Lacan explains the
relationship between real and imaginary with refeeeto desire. In the quoted passage
below, Lacan discusses the relationship betweerolfject and a fictional image. He
observes that the encounter with reality givesdisiring subject a necessary impulse to
transpose the desires onto the object. The suigetttus prompted by the fashioned
image to adjust own visualization to the real reprgation.

The coincidence of the image with a real objeargjthens it, gives it substance,

embodiment. At this moment behavior is releasedh ghat the subject will be

guided towards the object, with the image as go+een. (138)

Lacan further explains that one of the prerequssiier desire to materialize is the
existence of the other. He points to a certainafiort that arises when the subject
desires the object to blend with a fictional image:

The subject’s desire can only be confirmed in thlation through a competition,

through an absolute rivalry with the other, in viefnthe object towards which it

is directed. And each time we get close, in a gisabject, to this primitive

alienation, the most radical aggression arises-d#s#re for the disappearance of
the other in so far as he supports the subjectsalg170)
In the tale, it is Barom who desires Genendel amisfher factual appearance inadequate
to the one that he has created in his mind. Heesigbenendel to conform to the image
he had created while reading Schiller's poetry.
Like in Masoch’s other tales, the ta#®n Fenster zu Fenstg@roblematizes the

notion of a masochistic relationship in the Jew@iristian context. Masoch shows how

female and malenasochisnunite in the private setting. Barom and Genendetsed in
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their relationship through the evident orientattoward fulfilment of their masochistic
desires. There is a certain distance, a “primiilienation” as Lacan phrases it, when
Genendel finally reciprocates Barom’s feelings. @arthen feels forced to marry her.
But within marriage he is treated as a servanteH8enendel objectifies Barom and lets
him fulfill her fantasies. On both sides, aggressirises when Genendel sustains
Barom’s desire by making him dependent on her. @meeouple is unable to control the

partner, they withstand their passions throughuiesd) departures.

4.7 Hasara Raba
While the taleDer JudenraphaeandVon Fenster zu Fenstshow that Jewish-Gentile
agreement succeeds only in the intimate spheretaledHasara Rabaillustrates how
uncontrolled violence imposed from the outside pstes and destroys it. Hasara
Raba arranged marriages lack that erotic advocacy andatwlating intimacy which is
so evident irDer Judenraphael

Masoch approaches the institution of arranged ages from the perspective of
an absence of physical expression and of sexuaddra. The lack of these
characteristics generates violenceHimsara Rabaone of the main female protagonists,
Chaike Rebhun, characterized as the “arme Mutessumes the role of an obedient
housewife and a caring mother. Her arranged mariaigh a Gentile named Baruch
functions on the premises of devotion and submissighich Masoch portrays in a
negative light. For example, Chaike’s wedding dasembles an execution rather than a

celebration:
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Chaike schauerte und weinte. Baruch steckte inrRleg an den Finger, und der

Rabbi segnete sie eilig und lief davon. [...] Barader fuhrte jetzt seine Frau an

der Hand, die noch immer am ganzen Leibe bebtelehraphael 78)
In Deleuzian terminology, Chaike’s attitude is raiscent of that of the “Oedipal
mother” whose “image of the beloved [...] becomekdihwith the sadistic fathef*® As
such, Chaike’s relationship is exemplary of theimieperpetrator dependency. Through
her fascination with powerful and handsome Bar@igike internalizes sadomasochistic
desires to the extent that she loses the sensersélhin the process. Her servitude and
passivity are amplified through Baruch’s commandangd authoritarian nature. The
scene where Baruch instructs Chaike to take offshises evidences thgatus quo
Baruch ultimately asserts his superior positioth&ir marriage:

Komm’ sagte endlich Baruch mit einer nachlassigen Kop#geing tber die

Achsel hin. “komm, Weib zieh mir die Stiefel au$82)

As in the taleDer Judenraphaethe shoe functions as a fetish. Yet here it also
establishes the power division within marriage, kgh@haike submits to serving Baruch.
Baruch'’s physical strength and fearlessness opfbsagke’s continuous feelings of fear

M

and intimidation. Baruch is characterized as “eimKer,” “ein Spieler,” “der die Weiber
[liebte], und dabei eine Unerschrockenheit und &teperkraft wie kein zweiter in der
Gasse [hatte]” (204). Conversely, Chaike’s nickndiveeselchen,” that translates as a
“small weasel” and describes an anxious animalectef her muteness and passivity.
Their arranged mixed marriage mirrors a hierardhstaicture and an inner dynamic of

Jewish-Gentile relations in Galician society. Cleailas a representative of a Jewish

community, remains obedient to the Gentile rule lamd
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Masoch establishes a triangular relationship withia tale between Chaike and
her sister Peninna and Baruch to augment the diffecharacters of the two sisters.
Unlike Chaike, Peninna is “ein vollendetes Weibtietrscherin und Richterin” (174).
She perceives her marriage with Jehuda as an oitgrto exert power. Also unlike her
sister, Peninna blossoms on her wedding day:

Wahrend die kleine Chaike bitterlich weinte, benahich sPeninna wie eine

Konigin, die ihre Hofdamen ept, lachelnd reichte sie der jlingsten den

Myrthenkranz von ihrem Haupte. (176)

Masoch shows two extreme ways in which the powarmanifest in the society
on examples of Chaike’servitude and Peninna’s forcefulness. The conditiohboth
protagonists are the replications of the outsidgogpwlitical circumstances, that of the
suppressed Galician society under Austro-Hungatibn

Like Baruch, Peninna’s demonstrative appearancekes respect. Masoch
compares Peninna’s unyielding will, strong indiatity, and sadistic inclinations with
powerful female figures, who through their wit amdsdom influenced the flow of
historical events:

Peninna stand unter ihnen jetzt wie eine Herrsohdas Orients, der Konigin von

Saba gleich, oder wie Judith, die den Holofernsslgug. (180)

The Queen of Sheba represents wisdom and fair jadggmAs a female monarch of the
ancient kingdom of Sheba, she was compared in beerging skills to the King of
Solomon. Another female figure Masoch mentions udith, who is known for her
courage and determination. She seduces and killsféfoes, the Assyrian general, in

order to rescue Jewish people from pogroms.
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In Hasara RabaPeninna shows her power not only through herusditg and
appearance, but also through her wisdom. She stdaieah and exceeds her husband,
Jehuda, in his knowledge of Scripture. She is alperfect businesswoman who leads a
store. Similar to other female characters in Masothles, Peninna wears pearls, silk,
and jewelry. As Deleuze observes, the mysteriotisr@af Peninna is characteristic of
Masoch’s configuration of female figures. Deleudaberates that Masoch’s female
characters evoke feelings of inaccessibility antage coldness:

Masoch’s heroines frequently sneeze. Everythingsuggestive of coldness:

marble bodies, women of stone, Venus of ice, arerige expressions of Masoch.
(47)

4.7.1 Polish-Jewish Relations
Baruch’s neglect of his wife’s feelings and Peniandrive to control Jehuda mirror
hostile Jewish-Polish relations based on Jewishieggmpn. For example, Baruch reveals
his sadistic inclinations when he uses his whigetach Chaike self-esteem while she
takes off her sister's shoesu@lenraphael206). Baruch’s whip, a symbol of ruthless
tyranny, plays a significant role in understanding way violence is depicted in the tale.
In a metaphorical sense, the whip is a main tooteth Galician Jews (and Polish
peasantry) to conform to foreign policies of Austtongarian rulers, and indirectly to
Polish bureaucracy and local clerks.

The name reform introduced by Joseph Il (1741-@@)) which the taleHasara
Rabastarts and which regulated the choice of the snesafor Galician Jewry in 1787, is

one of the examples of Austro-Hungarian intervergfd’ It illustrates the executive
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power that the Empire held over their peripherfes.a result of this reform, Jews were
obligated to use new German surnames.

Hugo von Hofmannsthal (1874-1929) conveys the eatdirAustrian leadership
in his short essaRie Osterreichische Ideg917)?*® Hofmannsthal attributes to the Dual
Monarchy the primacy in the formation of a new ertleEurope. He convinces that the
geographical location and historical significanégh® Austro-Hungarian Empire led to
its increased importance in Europe. He asserts:

Dies Europa, das sich neu formen will, bedarf eidsserreich: eines Gebildes

von ungekinstleter Elastizitat, aber eines Gebhilé&ses wahren Organismus,

durchstromt von der inneren Religion zu sich selastne welche keine

Bindungen lebender Gewalten moglich sind; es bedseiner, um den

polymorphen Osten zu fassen. (109)

Hofmannsthal describes Austria as an independetmbrastate that materializes and
expands toward the “polymorphous” East. As such, whiter establishes a clear axis
between chaotic East and orderly West that dicthissociopolitical order.

In Hasara Raba Masoch shows the detrimental consequences of ngaki
analogous divisions across nations. The oppressiternal politics impacts the Jewish
community that occupies the Kolomea district whae Polish magnate Kalinowski,
whose prime pleasure is “die Juden zu prugeln,’aiobt an official position there
(Judenraphaek07). In this context, Baruch as a Gentile whodsr€haike, a Jewess, to
obedience by using his whip is a representativ@®Polish officials who follow Austro-
Hungarian policies. As a consequence, Chaike reptesuppressed Jewish community
and their arranged marriage mirrors the outsidesRdlewish conflict.

It is of no surprise that the decision to put Kaivski in the position of power is

made from above. Alone Masoch’s father, also namedpold, found himself in a
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similar situation when he moved from Vienna in artteobtain a position in Lemberg in
1832. Masoch, along with Lemberg’s new governogngrFreiherr von Krieg (1776-

1856), stepped into the position of police direcafter the dismissal of the previous
governor August Longin First von Lobkowitz (1797428 This sudden change was
dictated by Lobkowitz’'s sympathy for Polish rebei$io stood up against Russian
occupants during the November Uprising on Novenilderl830 in Warsaw. Lobkowitz

was punished for granting asylum for Polish padri@oming from the Russian

occupational zon&"’

The conflicts between Jews and Poles escalatechensecond half of the
nineteenthcentury, which was a time marked by rapidly chaggratterns of Polish-
Jewish relations caused by, for example, modeinizaand urbanizatioff° Imposed
administrative changes that were meant to “civiliZast European Jewry posed another
direct threat to Polish-Jewish relations, deeperahgady diverse social standings
between both groups. For example, in 1773, marsiageong the Jewish population had
to be approved by the Austrian governor and, in51 i@arriage contracts were linked to
a certain level of German education.

Moreover, Jews demanded equal civil and politicgits, which led to mounting
confusion and frustration surrounding the placel®fvs within the social structuf&
This trend was broken by the January uprising iB31#at brought restoration of Polish-
Jewish attitudes. Many Jews patrticipated in thasupy in the hope of improving their
situation. They even showed their solidarity withid® through common singing in the

synagogue&> The following taleDer Iluj illustrates the outbreak of the 1848 revolution
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as a consequence of the suppression of Polish dewsll as of growing separatism

between Jews and Christigiis.

4.8 Der llyj
Der lluj calls for a spiritual revolution and sexual anttumal freedom. The tale focuses
on political consequences of religious separatisih segregation, and is exemplary of
Masoch’s utopian vision of a multiethnic liberahtst The main male protagonist, a
professor and Polish convert Benaja (lluj), prookia new epoch of a peaceful cross-
cultural coexistence in a non-confessional stBer. Iluj ends with the outbreak of the
1848 revolution where lluj is hailed a spiritushtker and a prophet.
The background for Masoch'’s revolutionary messagbée romance between lluj
and Isabella, the daughter of a Polish aristotiatike in the three previously discussed
tales, both lovers feel attracted to each otheromdy by their appearance, but also by
their figurative speech. Specifically, Isabelladiss to Benaja as she would listen to “ein
Adagio von Mozart, eine Sonate von Beethoven odemeMazur von Chopin spielen
(Judenraphael353). Benaja’'s lecture changes Isabella’s perceptd herself. She
observes:
Ich bin ein ganz anderes Wesen geworden, seitderBi& kenne; meine Seele
ist wie ein Buch, dessen vordem weile, leere Bl&te beschrieben haben.
(355)

Similarly to Barom, Isabella idealizes lluj's imag8he compares lluj's voice and

lectures to an instrumental composition. She itiézes Iluj's words and undergoes an

inner transformation, letting herself be taken iy inagic of his words.
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Isabella does not remain a passive figure in the &he initiates a conversation
and declares her feelings toward lluj. In the cewktheir marriage, she is the one who
guides and instructs lluj on his behavior. Her dediag demeanor is reminiscent of
religious indoctrination. Isabella tries to conwntiuj to abandon Judaism and to live
according to her Christian faith instead. Like ther tales, their marriage is founded on
masochistic notions of servitude, dominance thadidiexpression in the emergence of
passion, pain, and desire.

However, inDer lluj Masoch creates the female character as a Geigtileefand
the male character as a Polish Jew. This revanstie configuration of Jewish-Gentile
characters does not, however, change the messagecMaonveys. Regardless of this
change, Masoch shows how Christian religion remaimkominant force. The marriage
succeeds only because Iluj converts. For lluj, eossion means blending of religions
while conversely for Isabella it is living up to@dominant religion.

It is the power of a spoken language that setbelka and lluj apart. After
conversion, lluj obtains a teaching position atversity and raises scandal while
disseminating unconventional views on the restrectand uncompromising role of
religion within the state. lluj hopes to emphasimilarities between Judaism and
Christianity through conversion that, as lluj mains, opens up new career prospects,
allowing him to reach broader masses of society:

Benaja liebte Isabella, und er hoffte als Christejé-reiheit der Forschung, die

dem Juden versagt war. Er sagte sich immer wiaderzur Entschuldigung fir

den Glaubenswechsel, dall das Judentum dem Mendhd&iatur verschliele.
(360)
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Benaja’s philosophy correlates to that of many otlewish thinkers, who
discussed the relationship of Judaism and Chrisgiam the late nineteenth century. For
example, Polish assimilated Jew Leo Baeck (187%)196ught to elucidate the path of
reconciliation between Judaism and the New Testankéia first bookThe Essence of
Judaism(1905) offers a modern revaluation of rabbinicalsch of the first century C.E.
Baeck emphasizes the practical side of Judaic thah offers an active involvement in
daily life through celebration of the commandmeantd of Jewish festivaf€®

More importantly, in the face of increasing outsptessure to assimilate during
Masoch’s lifetime, Masoch seems to draw on earBecounts discussing Jewish
assimilation. A prolific example of this is MoseeMlelssohn (1729-86), whose aim was
to reunite Judaism and the Enlightenment and thgoms of reason and truth.
Mendelssohn’s efforts to promote Jewish faith asaédo the Christian faith were an
indirect attempt to eradicate the persistent medideliefs of Jews as backward and
superstitioug?®

Following Mendelssohn’s conciliatory trajectory, ri2ga shares his view on
religious freedom, which raises controversy amongersity elites. In the times of
struggles over religious supremacy, Benaja godaraas to argue that atheism seems to
be the final solution:

Ja selbst die Wahrheit, die zum Atheismus fuhtthech immer besser als der

Glaube, der nur durch Irrtimer erhalten werden k&3ir6)

The consequence of Benaja’'s unpopular teachings suspension and expulsion
from university. Although Benaja speaks againsgialis fanaticism and points to the

lack of religious tolerance, he himself is condethas schizophrenic and placed in a
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mental institution. It is not coincidental that Bgm is viewed as schizophrenic, namely
an individual who threatens the established saci@dér. As Guattari and Deleuze state:

As for the schizo, continually wandering about, ratong here, there, and

everywhere as best he can, he plunges further artdef into the realm of

deterriorialization®’
Benaja follows his passions and desires to changetal structures. He falls in love
with a Christian girl, and by conversion crosses Blorders of his own religious and
personal identity. In doing so, Benaja does notholone superlative concept of faith
and culture. He rather crosses the limits of commmmsciousness that is characteristic
for a schizophrenic.

Benaja’s imposed mental illness corresponds withapether upheaval that takes
place toward the end of the story. The tale ends tlie outbreak of the 1848 revolution.
In Galicia, suppressed masses of Poles and Paish stand up against their Russian
occupants. Jews find themselves among the leafithe onovement, aligned with Poles,
who aspire to finally free themselves from the gueu

In general, the year 1848 has been considerechimgupoint in the emancipation
and integration of German Jewry, many of which diven the Austro-Hungarian
peripheries. It gave the imagined feeling thattthmes of oppression and persecution had
been finally left behind®® The revolution was to some degree a result ofigters
discrepancy between the legal status of Jews adienal minority and their growing
importance for Germany’s econorffy. The upheaval brought legislative changes that
were supposed to moderate this difference in Weskemropean states as Germany,

France, or Italy>® For example, in the aftermath of the Spring ofit\at the Austrian
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government announced in a letter from the EmpeeodiRand | that Jews have the “right
to practice their religion®®*

In Der lluj, Masoch grapples with the notion of individual emwigation from
political and religious monopoly. He imagines Gali@s a state with its distinctive
cultural heritage that offers possibilities for ividual development. In the following
guote Masoch paints an idealistic vision of a deac state:

In keinem Staate zeigt sich die Bevolkerung eimesches individuelles Geprage

wie in dem unsern, und in keinem Lande dieses &aatsolchem Masse wie in

dem ostlichen Galizien, wo seit Jahrhunderten Kieisen, Polen, Juden, [...]

Magyaren und Zigeuner nebeneinander leben undusitgdreinander vermischen.

(380)

That Masoch’s vision remains on the periphery fisr tontemporaries is indisputable,

and, as such, there is much in his tales thatrséds to be considered. Although Galicia
abandoned the status of the Austro-Hungarian colory918, the process of liberation

from its Western occupants as well as the procés¥ewish emancipation remained

unresolved for a long time thereafter.

The short treatYmsturz und Aufbau: Zur Judenfrageitten by Karl Marx in the
following year, 1919, is one of the examples of sineeping anti-Semitism, and of the
widespread revulsion toward the “Jewish questighdt had remained unresolv&d.
Marx compares Jews with bourgeois society thatesrio obtain goods through trade.
According to Marx, only Christianity offers liberah from the state and therefore from
the trade. Marx speculates:

Das Judentum erreicht seinen Hohepunkt mit derevidiing der burgerlichen

Gesellschaft; aber die burgerliche Gesellschaftlemdet sich erst in der

christlichen Welt. Nur unter der Herrschaft des i§tkbntums [...] konnte sich
birgerliche Gesellschaft vom Staatsleben trenriaf). (
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In the same fashion, Marx proclaims a superiort€bristianity over Judaism:

Das Christentum ist der sublime Gedanke des Juasptdas Judentum ist die

gemeine Nutzanwendung des Christentums. (47)

By means of the exclusion of Jewish tradition andteams, Marx envisions a
better state. While Marx proclaims the downfallaflaism for the profit of Christianity,
Masoch concludes his tale with the revolutionargisipg that consolidates the masses of
diverse religious groups and nationalities. Reléasem the mental institution, Benaja
agitates the rebellions to act, reiterating: “Jestt nicht Zeit zu lehren, sondern zu
kampfen” (427). As an outcast, Benaja attemptsstaldish a new order based on his
vision of an unlegislated state.

Der lluj thus speaks to the relationship between the lagv the concepts of
exclusion and inclusion. In the course of the 1B48olution, Benaja envisions a utopian
state based on religious and ethnic equality. Revw marks the moment of suspension
of the law when the excruciating life of suppresssbses suspends the political order.
This state of internal anarchy can also be intéepren masochistic terms where the basic
human instincts growing out of unfulfilled desineplace the preexisting societal order.
Therefore, “culturalmasochisrhcan be understood in revolutionary terms as wad.
imagined by Masoch, the final stage would be themé&dion of a confessionless,

culturally diverse democratic state.

49 Conclusion

In the present chapter | have shown how Leopold Saoher-Masoch’s collections of

ghetto talesDer Judenraphael: Geschichten aus Galizi€t®18) andAusgewahlite
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Ghetto-Geschichter{1918) construct the cultural reality of Galicia &adistinct.” |
demonstrated how the concept of “cultungsochisrhadvanced by Daniel Boyarin in
his studyUnheroic Conduct: The Rise of Heterosexuality dredltivention of the Jewish
Man (1997) facilitates the understanding of JewishiBemelations. Boyarin defines
“cultural masochisrhas the seeking out of “femaleness,” that is, @#sverting the male
desire as constitutive for female desire and pleasCherefore, in the discussed tales,
both female and male characters follow their passiand desires to assert their
subjectivity.

Contrary to Karl Emil Franzos and Bertha Pappenhe&iho believe that female
sexuality and sexual drives need to be controtleel female sexuality in Masoch’s texts
obtains a significant role as underpinning “culturaasochisni Female masochism
opens up new ways of understanding “femininity” astpassive and submissive, but as a
cultural phenomenon that, together with matasochismallows for a cross-religious
dialogue. Thus, Masoch’s texts constitute a weppenfder relations in which the issues of
dominancy and dependency are inextricably interain

The theme of female and mahaasochismis obviously carried out in the
respective tales | examined in the present chagter. example, in the tal®er
Judenraphaethe main female protagonist HadalRka fulfills heasocthistic desires by
initiating a sexual act with Plutin and, conversdiutin admires Hadal3ka’s beauty and
knowledge, and guides some of her actions. In @ndtie,Von Fenster zu Fenstethe
married couple Genendel and Barom engage in theepaonflict when they find
themselves in a position of confronting their idezd images of each other with the real

representations of their characters and of thgieapances. In both tales, it is through
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arts, specifically through painting and poetry,tthaale figures derive their idealized
representations of women, which they then seektbif reality.

In Masoch’s texts “culturamasochisrh stands in opposition to the oppressive
politics of Austria-Hungary. One of the prominemiamples represents the talasara
Raba The tale depicts Jewish-Polish conflict at thekgaound of two distinct marriage
models that exemplify mixed and arranged marridg@soch shows how especially the
arranged marriages fail to function in the Galicieilage administrated by Polish
officials who blatantly divulge their anti-Semitattitudes. In addition, the tal@er lluj
shows that “culturamasochisrstands for Masoch’s utopian visions of a confeskdss
state.

Of course, my interpretation of Masoch’s tales he tcontext of “cultural
masochisth can be further explored. One of the potentialeegsh areas would be a
closer analysis of excluded ethnic or religious onities as portrayed in Masoch'’s tales.
Such analysis could contribute to understandinthefformation of the gender regimes

within family with reference to the constitution lafv.
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CHAPTER 5

CONCLUSION

In my dissertation, | argued that we should thibkwet German-Jewish ghetto and village
tale writing as representing a gender-spatial caogbn, where space is conceived as a
gendered construct that defines the “feminine” medl examined the way the gender
relations characterize geographical spaces as rRakigrope and the peripheries of
Austro-Hungary. More specifically, 1 demonstratedwhthe gender-space discourse
facilitates the study of “femininity.” Thus, my sty provides a new perspective on the
way “femininity” is represented in German-Jewiskegh and village tales | discuss. |
show that gendering Eastern Europe reinforces thergence of a new concept of
“femininity” as understood by Franzos, Pappenhamth &acher-Masoch.

Franzos, Pappenheim and Masoch place their nagsain the small villages of
Eastern Europe and distinct parts of Austro-HungBygydepicting various models of the
Jewish family, the three authors construct theucalt space of Eastern Europe as
“backward” and “superstitious” (Franzos, Pappenheion as “culturally distinct”
(Masoch). Hence, the questions arise: What areréghsons and implications for the
apparent differences in their definitions of “femity” and why is it important to
examine these differences? Before | turn to thessstipns, | shall first summarize the
main points present in the current study by conmgafiranzos’s, Pappenheim’s, and
Masoch’s depictions of Eastern Europe, drawingnétie to their portrayals of female

characters.
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To some extent, Franzos’s and Pappenheim’s poltrapfaEastern Europe are
complementary. Both authors render Eastern Euragpébackward”, depicting the
patriarchal family as a disparaging and obsoletelehof the Jewish family. Franzos
criticizes Hasidic families for their resistance to assimilate andirthiesistence on
arranged marriages while simultaneously debilitatiRoles for their anti-Semitic
attitudes. Likewise, Pappenheim depicts patermailyeas restricting the freedom of both
sexes. Consequently, the image of Eastern Europleaakward” is based on Franzos’s
and Pappenheim’s portrayals of gender roles withewish family. However, the
motivations behind these corresponding portraybthe Jewish family as oppressive are
quite different.

In his collection of the ghetto tald3ie Juden von Barnow1887), Franzos
emphasizes the need of Eastern Europeans to amsimilto German culture and,
specifically, to cultivate a bourgeois marriage.th¢ expense of the female characters,
who figure as narrative tools, Franzos establisiieences within the narrative. By doing
so, he advances his assimilatory agenda, oftermendamne of the characters within the
stories with an authorial voice, usually an asstetd Jew.

In an attempt to reduce the importance of Eastamofe and their marriage
customs, Franzos employs the image of Mary as &alyof German nationhood and of
bourgeois culture. Most likely, Franzos’s choicestoploy Catholic imagery stems from
the fact that Franzos was brought up in a homengethere German literature and
language were cultivated; he also attended the Bicam school. This contradiction
between what Franzos valued, that is, German eduacand what he has been offered in

terms of official learning is apparent in his putsi the image of Mary.
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While Franzos places Eastern Europe as an objetigassimilatory endeavors,
Pappenheim points to economic misery of Easterofeuthat affects the status of Jewish
families living there. In her collection of talBse Kampfe(1916), Pappenheim shows the
seclusion of Jewish children in a patriarchal atitanan family, and holds economic
conditions prevailing in Eastern Europe responsibtethe lack of religious instruction,
the poverty and prostitution to which, accordingRappenheim, Jewish women were
then exposed.

Through the negative portrayal of Eastern Euroag@pEnheim demonstrates the
apparent lack in public representation of Jewisimenw. To some degree, she challenges
the patriarchal system in which women live in Wast&urope, and imagines the
establishment of the “female sphere” parallel ® ien’s. Therefore, her understanding
of “femininity” embraces the female’s equality irbtaining social rights, in forging
public representation. Simultaneously, Pappenheeamashds the appreciation of the
female’s role at home. By disclosing the lack afognition of these roles, Pappenheim
hopes for an equal contribution of both sexes m ¢heation of cultural and political
spheres, and of the private realm. Pappenheimtsepton of the constitution of Jewish
family is based on partnership, as opposed to Bsanwho emphasizes women’s
economic dependence.

Franzos maintains that women have an assigned nadrspace. Therefore,
contrary to Pappenheim, Franzos establishes a giaitto” that marginalizes women in
the private and public spheres. Franzos showdehale’s role is confined to home and
that “femininity” can only manifest within bourgesomarriage, the prototype of which is

manifested in Western societies. Pappenheim, oottier hand, values marriage as long
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as it provides equal recognition of the sexes i fitbrmation of private and public

spheres. In Pappenheim’s view, the perseveranctheofJewish family rests on the
acceptance of both the male’s and female’s perdoeedlom and on their understanding
of the significant roles they play in cultivatingwlish tradition.

As a non-Jewish writer, Leopold von Sacher-Masodesdnot delve into
guestions of Jewish assimilation as Franzos otefpublic representation of Jewish
women as Pappenheim, who construct Eastern Eusofi@aakward” or “superstitious.”
For Masoch, Eastern Europe already belongs to dr&dburopean cultural heritage.
While Franzos and Pappenheim strive to come togevith their own faith and find it
critical to accommodate Eastern European Jewry (@aitbns) into Western society
which they envision as superior, Masoch perceivestdtn Europe as an integral part of
his present society, proclaiming instead the etstafnlent of an ethnic ecumenism under
the Habsburgs’ rule. Masoch conveys the image aoftdfla Europe as culturally
“distinct”, which means that he acknowledges thaomy of Eastern Europe.

Nevertheless, there is an evident contradictiotheway Masoch envisions the
cultural development of Eastern Europe. On the baed, he proclaims its cultural
independence and uniqueness, being critical ofr¢peessive policies of the Habsburg
Empire, which fail to recognize the cultural distineness of Galicia. On the other hand,
he envisions Eastern Europe as part of the HabsWargrchy. For Masoch, the solution
is the retreat to the private sphere as a way afitaiaing personal freedom and a protest
against the external policies of the Empire. Thaeef the motifs of intimacy and

sexuality in his tales, which are in fact tabooFoanzos and Pappenheim, are the spheres
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that allow for the emergence of both female andemmalsochismconcepts that can stand
against the external oppressive politics of Austtorgary.

In Masoch’s tales, female and matesochismare reality-based concepts that
work toward the establishment of “culturabsochisrhwhere female desire and pleasure
complements that of the male. Consequently, “femityii resurfaces as a unique and
total phenomenon that can then act against the bdapps rule. Finally, sexual
enticements and power struggles are also congrumeils Masoch’s vision of
“femininity.” That is, “femininity” is figured as evouring the woman, thereby
transgressing the borders of the established rotidrmale and female sexuality that
reach back to late-nineteenth-century medical dism exemplified by Freud and
Krafft-Ebing, who both positioned female sexuadtyinferior.

In constructing an Eastern European landscape &@endered perspective, the
three writers under discussion unmask their feas wishes about the persistence of
Jewish culture in Central Europe. While Masoch’siam about the continuation of
Jewish tradition in Central Europe entails cultueadpansion and sexual liberation,
Pappenheim’s and Franzos’s tales assume the forroawfionary tales that locate
sexuality within specific structural, social, analipcal frameworks.

One could thus conclude that as German-Jewishrgri®gappenheim and Franzos
strive to uphold thestatus quoof the bourgeois Jewish family in Western Europe b
resisting the portrayal of a female’s sexual litierathat likely poses a threat to the unity
of the Jewish family. Their insistence on the mamaince of the institution of marriage
results from the fact that, for both, marriage e f the few lawful institutions that

guarantees the continuation of Jewish religionaddition, the portrayal of marriage as
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beneficial for both sexes corresponds with theessitoutlook on marriage and on sexual
intercourse. Pappenheim believes that intercouesges procreation while Franzos
supports the surveillance of sexual life within tyeois marriage.

Conversely, Masoch as a non-Jewish writer, whosa ¢ife was de facto
interwoven with numerous affairs, liberates femaéxuality from social constraints.
Masoch is able to bring to light a new discoursefemale and male sexuality that was
repressed or displaced within Eastern Europe. Heohot a way to remove all sexual
and psychological anxieties, but a way to projaent onto the periphery of the Austro-
Hungarian Empire so that they may become concedvabherefore, the concept of
“cultural masochisrh that dominates Masoch’s tales expounds the mesimsnthat
underlie sexuality such as pain, pleasure, andalesi

Examining the differences in the construction ostéen Europe through gender
discourse allows a broader perspective on the sssfieggender relations in a global
context. Hence, in the discussed texts, the dispiaat of the discourse to Austro-
Hungarian peripheries, for example Galicia, invisegonstructive dialogue about the
socio-political changes in Central Europe. Somehef changes that | discussed in my
dissertation include German unification, rising i<8gmitism, migration of Eastern
European Jewry to the West, the emergence of femmovements, and the process of
secularization.

As such, the present study can be considered adudtion into a larger project
that would include, for instance, a comparativelysis of the ghetto and village tales
written by Polish - and German-speaking writerse ©hthe prominent writers in Poland,

who described the life of Jewish communities in kmalish villages and towns, was a
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female writer, Eliza Orzeszkowa (1841-1910), whanisstly known for her positivist
novel Nad Niemnen{1888). In it, she presents the encounters ofPthiesh aristocracy
and peasantry within the context of the Januarydimg (1863). A textual analysis of the
ghetto and village tales from Eastern and Westenmofiean perspectives, in particular
the Polish perspective, would not only enrich mgseint study, but would also contribute
to an even greater and perhaps more global unddmstp of the way gender and
geographical space intersect and are influenceshbly other.

Finally, the study can serve as a starting poirg tmnceptual investigation of the
way the processes of gendering and engenderingywtheemantically comparable terms,
shape modern perceptions of the sexes and definealgg within a German-Jewish
context. My intention in the present study wasdrefiround a consideration of what it
means to inhabit geographical spaces and to shemnspace and gender are represented

in the German-Jewish ghetto and village tales.
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" stampfer suggests that this classification peetiito males who fulfilled diverse functions as comad
leaders. To be beautiful meant to be educated, eslsethe ternproste yidncharacterized non-literate

Jewry. “Beauty” was concomitant with the level @étacy, particularly with the knowledge of Talmud.
See Stampfer, 147.
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8 There is a striking similarity between Franzos &otilome. Both were bound by their fathers to remai
Jewish. Schlome “hat seinem Vater mit heiligem Eiéechworen, Jude zu bleiben.” In case of Franzos,
the children from the Jewish ghetto in Czortkowezhhim “Meschumed.” See Franz&egschichte25.

9 Zbigniew Wodzinski, Haskalah and Hasidism in thegdom of Poland: A History of Conflict (Oxford:
The Littman Library of Jewish Civilization, 2005).

8 However, the narrator rehabilitatefasidic community as pious, weak, and tradition-bound tng
victimized by conservative Poles. The Jewish dodescribes the Poles: “Sie kénnen sich noch immer
nicht von dem Vorurtheil ihrer deutschen Heimat emiieren, das auch im Juden den Menschen sieht. O!
Dal Sie sich noch immer nicht in die hiesiegen Aascngen schicken kénrie(40).

8 |n Die Geschichte des Erstlingswerksranzos claims that his mother served as a radeinfor the

figure of Esterka Regina. Franzos maintains thabk®e Franzos felt guilty imagining that her husta
Heinrich would have to stay in Galicia (236).

82 Esterka: The famous mistress of Kazimierz.” Krakow Post Web.
http://www.krakowpost.com/article/140

8 Gérard Genettdyarrative Discourse Revisitgithaca: Cornell UP, 1983): 102.
8 |saak LewinPrzez Pryzmat HistorifwarszawaZydowski Instytut Historyczny w Polsce, 1994): 70.
8 FranzosGeschichte230.

8 Thomas Luhmanr,ove as Passion: The Codification of Intimg&ambridge: Harvard UP, 1986): 137.
 Ibid., 61.

% |bid., 129.

® |bid., 111.

% bid., 132.

1 Esther's exclusion from Barnow society is addigiy highlighted through simultaneous narration
between Mrs. Lozinska and Moses Freudenthal, whie Lozinska's party coincides with Moses'’s
prayers in the synagogue. Here, Franzos makestarautlistinction. While observant Jews pray in the

synagogue in the preparation for Sabbath, Polesnizg a party. Esther’s seclusion illustrates thlieucal
contrast between Poles and Jews in Galicia angirdsmlvable religious conflicts between the twowgps.

2 The act of painting can be interpreted as an facandalism and is reminiscent of pogroms wheresJew
were driven out of their homes.

% The narrator questions Janko’s assumptions aboseMs greed as well. He concludes: “Aber Janko irr
Moses Freudenthal z&hlt in diesem Moment seinet3etmécht” (10).

% Warner argues that sapphire signified that therevegas the child of Mary and dedicated to the Mirg
See Warner, xx.

% Ms. Lozinska labels Schlome as “ganz gottlos, wdde’ noch Christ” (36).

% Sommer, 9-12.

171



% Franzos’s rapprochement of Polish figures resesntile tendencies present in the writings of Polish
Maskilim such as Leo Herzberg Frankl. Magdalena Opalslémis in her booRoles and Jews: A Failed
Brotherhood(1992) that in the aftermath of January uprisib86@3), the Polish nobility was equivocally
associated with corruption, deceitfulness, and auficality. In the writings of PolisiMaskilim, Polish
aristocrats were frequently depicted as consema@atholics, nationalistic and money-obsessed. One
reason for this portrayal was the ultimate failaf¢éhe January uprising. The defeat eradicatedtpes of
many Jews fighting for a sovereign Poland (Opal§&;8). Aligning with PolishMaskilim, Franzos
portrays Poles as overtly Catholic and conservative

% The only female figure who does not meet suddesthdés Chane, the Christian convert Christine
Silberstein in the ghetto stoNach dem hoherem Gesetz

% Mimesis(Greek “imitation”) anddiegesis(Greek “narration”) are literary devices that ermgiba the
narrator's point of view and visualize different des of narration. With the transparent emphasis on
diegesis the authoritative and direct rhetoric overshadtvesshowing principle that can be defined as the
renouncement of the privilege of direct intervenficee Wayne C. BootliThe Rhetoric of Fiction
(Chicago: U Chicago P, 1983): 16-17.

190 Here, | employ Gérard Genette’s nomenclature flosnstudyNarrative Discourse Revisite@ithaca:
Cornell UP, 1983).

19111 the introduction | mention that Fred Sommerasiss that in Franzos's works female figures are
depicted as “oriental.”

192«nmomen, Yesterday and Tomorrow.” Five Women(Boston: D.R. Godine, 1929): 234.

103 Extrapolating from research in Jewish studiesémdle scholars who examine gender concepts in the
Jewish Bible and in rabbinic commentaries, thelyfaiecent publicationdaw and Truth in Biblical and
Rabbinic Literatureby Chaya T. Halberstam and the article “VirginMyomen’s Body as a State of Mind:
Destiny Becomes Biology” by Howard Tzvi Adelman {49 show how the law intrudes into the private
sphere. Halberstam argues that “the rabbis [...] béista legal authority by asserting their own
constructions of legal truth over and against thiespn’s intimate knowledge of his or her own bo(iy8).
Adelman asserts that rabbinic texts from medietally Ishow evidence of male control over biological
processes in the female body such as puberty andritpaHe observes that Rabbis devoted particular
attention to issues of virginity and menstruatioid¢{iah) (94). Rabbis performed three tests of virginity:
bleeding, vaginal tightness, and vaginal permegbi(il86). The bleeding test required that the
representatives of each spouse examine the bldwbt sfter marriage consummation. The test fornagi
permeability was the wine barrel “test.” If thet&a®sf the wine passed to the girl's mouth, it mesr is
not a virgin (189). See Chaya T. Halberstadnaw and Truth in Biblical and Rabbinic Literature
(Bloomington: Indiana UP, 2010); Howard Tzvi AdelmaVirginity: Women’s Body as a State of Mind:
Destiny Becomes Biology.” IThe Jewish Body: Corporeality, Society, and Idgniit the Renaissance
and Early Modern Periodedited by Giuseppe Veltri and Maria Diemling @den: Brill, 2008): 179-214.

194 For a comprehensive study of literary productiérl@wish female writers in Germany since the late
sixteenth century until the fall of the Berlin Wadlee Dagmar C. G. Loreneepers of the Motherland:
German Texts by Jewish Women Wriigiacoln: U Nebraska P, 1997).

195 pappenheim explains in the footnote, “Dieser Passutet nach dem Manuskript des Vortrags anders
und wurde gegen die Absicht der Rednerin, um eioerRk zu vermeiden, zur Vertffentlichung
verandert.” See Pappenheim, BertBar SittlichkeitsfrageSpeech presented at the 2. Delegiertentage des
Judischen Frauenbundes (Frankfurt a. M.: 2-3 Octd9@7): 20.

108) pentz, 162-63.
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197 Marion Kaplan, The Jewish Feminist Movement in Germafyie Campaigns of the Judischer
Frauenbund, 1904-193& ondon: Greenwood, 1979).

198 Kaplan, 74.

199 Also, Lorenz mentions iiKeepers of the Motherland: German Texts by Jewisimev Writersthat
“Pappenheim struggled as a feminist social worlgairest the opposition of the Gentile public and the
Jewish establishment” (50).

1Ok aplan, 3.
" bid., 10.

112 Myra Marx Ferree describes the postulates of fist‘wave” women’s movementouise Otto-Peters
was an advocate of women’s right to education, econ independence, access to a profession or
occupation, and individual self-expression. SeeavMiarx FerreeYarieties of Feminism: German Gender
Politics in Global Perspectivéstanford: Stanford UP, 2012): 33.

3Biirgerliches Gesetzbuch. Vom 18. August 1896. Web.
http://www.koeblergerhard.de/Fontes/BGBDR189619(00.h

114 As Carol Diethe observes, feminists like Lily Bracalled for women’s full rights as a matter ofibas
human rights within society, referring to the cigdde as punitive towards women in Germany. SeelCar
Diethe, Towards Emancipation: German Women Writers ofNlmeteenth CenturfNew York: Berghahn,
1998): 139.

115) oentz, 175-76.
18 Kaplan, 43.

171 oentz points to this fact, quoting from PappentisiDenkzettel “Dear daughters! If | might allow
myself to critique the Bible, | would say that, fidhe unjust position that the Bible assigns to wojrit
follows that it was composed by a brilliant but smaliman, and not divine dictate.” See Loentz, 162.

118 Rachel BialeWomen and Jewish Lawn Exploration of Women'’s Issues on Halakhic Scaibew
York: Schocken, 1984): 145.

119 Rachel Adler, “The Jew Who Wasn't There: Halachd the Jewish WomanThe Jewish Women'’s
Archive Web. http://jwa.org/feminism/_html/_pdf/JIWAO001dfp

120 Blu GreenbergOn Women and Judaism: A View from Traditig?hiladelphia: Jewish Publication
Society, 1981).

121 Rachel Biale explains in her bodomen and Jewish LavAn Exploration of Women’s Issues on
Halakhic Sourceghat Jewish community is defined through male gmes: theminyan A minyan is
defined as a group of ten male adults and is mangah certain days of prayers as, for examplejinga
the TorahWhile Jewish women can perform their prayers ametdf the day because of their obligations
at home, Jewish men pray at the synagogue, whighires the formation of minyan.See Biale21.

122 Cynthia  Ozick, “Notes Toward Finding the Right ®tien.”  Web.
http://courses.washington.edu/judaism/2009%20Readdrick.pdf

123 Susannah Hesch@n Being a Jewish Feminist: A Readiiew York: Schocken, 1983).
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124 Rachel BialeWomen and Jewish Lawn Exploration of Women'’s Issues on Halakhic Saitbew
York: Schocken, 1984).

125 The laws ofonahdescribe sexual relations between husband and awifbthe laws ofiddahrefer to a
menstruant woman.

126 Gerda LernerThe Creation of PatriarchfNew York: Oxford UP, 1986).
" bid., 176.
128 bid., 162,9.

129 Engel's views are based on a no-less speculatiwék Wy Jakob BachoferDas Mutterrecht Eine
Untersuchung Uber Die Gynaikokratie Der Alten Wikch lhrer Religisen und Rechtlichen Natur
(1867). Bachofen’s central discovery is that of thether-right for which there is no historical esitte as
such. Bachofen’s book that inspired Engels or ERobmm (1900-80) bases his analysis on the Roman,
Greek, and Egyptian myths arguing the existencthefsociety based on matriarchy in the pre-Christia
era. Friedrich Engelder Ursprung der Familie, des Privateigentums uresd Gtaates: im Anschluss an
Lewis H. Morgan's ForschungdBtuttgart: Dietz, 1922).

130 | erner provides an example of China, where merotized in” a household or lineage, and women
“belonged to” males who had acquired rights in th8ee Lerner, 77.

131 Both scholars observe considerable differencesdmsi the ways the males’ and the females’ journeys
are set up in biblical narratives: “The most strikidifference between the male and female journey
sequences is that the male heroes must split faonili&l and intimate relationships to keep compaiith

God while female heroes make their journeys ingpairin the company of other women.” See Michael
Maswari Caspi and Rachel S. Havreloddpmen on the Biblical Road: Ruth, Naomi, and then&le
Journey(Lanham: UP America, 1996): 34.

132 As Baskin explains, Midrash constitutes an “exjpemsand elaboration of the canonized Hebrew
Scriptures [Torah].” Judith R. Baskin, Midrashic Wen: Formations of the Feminine in Rabbinic
Literature (Hanover, New Hampshire: Brandeis U,203-9.

133 Henrietta Moore also observes that this charaztgdn reinforces women’s emblematic depreciation
and their connection to nature. See Henrietta LotpFeminism and Anthropolog{Minneapolis: U
Minnesota P, 1988): 13.

134 Rachel Havrelock, “Are There Witches in the BibleZGuilt and Pleasure 3/2006.
http://www.guiltandpleasure.com/index.php?site=mhp&page=gp_article&id=108

135 Charlotte E Fonrobertylenstrual Purity: Rabbinic and Christian Reconstians of Biblical Gender
(Stanford: Stanford UP), 2002.

13¢ Daniel Boyarin, “Are There Any Jews in ‘The Hisyoof Sexuality’?” InJournal of the History of
Sexualitys:3 (Jan. 1995): 337.

137 Ann Jones discusses family violence in late-niemtie-century America in her bod¥ext Time, She'll

Be Dead: Battering and How to Stop (1994). Jones asserts that “historically, the igtinguished
between public matters and private family mattkaying the family under the governance of the hngb
and father. [...] By 1880, many states had made tawsstrict the ‘right’ of men to ‘chastise’ theilives

and children, but few provided any punishment fanmvho exceeded the limits. And because the laws
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were not enforced, the lives of women were litharged.” See Ann Jonddext Time She’ll Be Dead:
Battering and How to Stop (Boston: Houghton Mifflin, 1994): 19-21.

138 Shaye G. D. CoheriWhy Aren’t Jewish Women Circumcised? Gender ande@ow in Judaism
(Berkeley: U California P, 2005): 149-50.

139 erner, 200.
140 | pentz notes that Pappenheim did not strive farak@bservation of religious rituals by men and
women. She believed that Sabbath needs public nétmg as an expression of women’s significant

contribution to the formation of the Jewish law dratlition. See Loentz, 186.

141 steven MintzA Prison of Expectations: The Family in Victoriaml@re (New York: New York UP,
1983): 21.

1421pid., 61.

143 sander L. GilmanThe Case of Sigmund Freud: Medicine and IdentithatFin de SiécléBaltimore:
Johns Hopkins UP, 1993).

144 Ephraim himself lives in isolation. Pappenheimatiées that “die Nachrichten, die ihm hie und da au
dem offentlichen Leben ankamen, interessieren iamigl (Dorfgeschichtes7).

1451t can be also argued that by controlling his daeg Ephraim protects his own Jewish male identity
and thus his connection to God since Hannah's nitsgis one of the obligations established by thalem
covenant. Daniel Boyarin alludes to this fact,istain his pivotal studypying for God Martyrdom and

the Making of Christianity and Judaisfh999): “In both late ancient Christianity and Jisda ideal male
identity was secured in part via cross-gender ifieation with female virgins” (69).

146 Ephraim anticipates danger. He does not trust Jdssn the latter tries to help him. Josy reports:
“[Ephraim] glaubt am Ende, ich will ihn vergiftefiDorfgeschichter1).

147 Michel Foucault,Discipline and Punish: The Birth of the PrisoPnd ed trans. Alan Sheridan (New
York: Random House), 1977.

148 Drew Leder;The Absent Bod§Chicago: U Chicago P, 1990).

149 erner, 149.

150 Another way of understanding the crossing of tiverris the fact that in the Jewish tradition it is
through the ritual batmikvahwhen a Jewish woman can commence intercourseiafiteersing herself in
water. The overflowing water may suggest that Hanisaready to establish a family, to be mother and
wife.

%11 oentz, 175.

%2 bid., 177.

3 Mintz, 17-18.

154 Larry Wolff mentions in his booknventing Eastern Europe: The Map of Civilizatiamtbe Mind of the

Enlightenmen{1994) that “Hungary, Moldavia, Wallachia, and Badig could be colored together on the
map of Europe as adjacent lands” (162).
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155 As mentioned earlier, the notion of the body aitical concept needs to be understood within the
Judeo-Christian framework. The living, corporeati{pounderstood as a separate entity that deterrtfiees
existence of an individual by interacting with theter world, is not present in Pappenheim’s work. |
Pappenheim'&ampfethe body is devaluated. The existence of the higdystified as long as it remains
concomitant with the spirit, that is, with the hidf a new ideology.

156 |oentz suggests that the title of the stomi@mpfeindicates the critique of the leaders of Jewish
community. According to Pappenheim, the missiomaimeLondon’s East End sought to gain profits from
newly converted Jewish refugees who escaped Rugsigroms. See Loentz, 93-94. Loentz provides a
reason for Pappenheim to engage in discussiond abouersion into Catholic rather than Protestaithf
She argues that Catholics, similarly to Jews, weresidered a minority in Germany. They shared #mes
unprivileged status in terms of economic and edocat standing. See Loentz, 116-17.

157 sandra M. Gilbert and Susan Gubahe Madwoman in the Attic: The Woman Writer and the
Nineteenth-Century Literary Imaginatighlew Haven: Yale UP, 1979).

158) erner, 170.

159 Marsha L. RozenblitThe Jews of Vienna, 1867-1914: Assimilation andtite (Albany: SUNY P,
1984).

%0 Gilman, 121.
%1 bid., 75.
182 bid., 90.
183 |bid., 78-79.

1641 inda Woodhead, Paul Heelas, and David Martin, Bater Berger and the Study of Religigrondon;
Routledge, 2001): 113.

165 peter L. Berger and Thomas Luckmaifihe Social Construction of Reality: A Treatiselir Sociology
of KnowledgéNew York: Anchor, 1966): 74.

166 Steve BruceGod is Dead: Secularization in the Wéstalden: Blackwell, 2002).

%7 bid., 69.

%% bid., 69.

169 |smar Schorsch mentions the Marr's League of Aefinites (1879), the petition entitled “The
Emancipation of the German People from the Yokéesifish Rule.” See Ismar Schorsdawish Reactions
to German Anti-Semitism, 1870-19ew York, Columbia UP, 1972): 36-7.

10 Gilman, 90.

171 As Erich Fromm observes in his bob&ve, Sexuality, and Matriarchy: About GendBachofen saw
“the victory of the paternal-spiritual principle @vmaternal-material principle realized historigah the

victory of Rome over the orient—patrticularly ovegrdsalem” See Erich Fromnbove, Sexuality, and
Matriarchy: About Genderedited by Rainer Funk (New York: Fromm Intl.):-20.

172 At the same time, Hannah and Gabriel reject caiwer Gabriel commits suicide recognizing the
thoughtlessness of his act, which was promptedidgésire to escape home. Hannah chooses suiocaie ov
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conversion as well as over her seclusion withingaernal family. Pappenheim exposes the dependsdnce
maturing children on the father figure and thused on the functioning of patriarchal family.

173 Analyzing the memoires of Eastern European Jewismen, Hyman explains that “In several cases
mothers and grandmothers, perhaps compensatirtgdisrown missed opportunities for education, made
sure that their daughters or granddaughters retéhesinstruction that they sought” (65-6).

1741 oentz, 97.

175 “When Our Lips Speak Togethelri Feminisms: A Reader. Ed. Maggie Humm (London:eatsheaf,
1992): 207.

1% |nner ExperiencéNew York: U of New York P, 1988): 71.

177 Daniel Boyarin,Unheroic Conduct: The Rise of Heterosexuality amel Invention of the Jewish Man
(Berkeley: U of California P, 1997).

178 Richard von Krafft-Ebing,Psychopathia Sexualis: Medico-Forensic Studyintroduction and
supplement by Victor Robinson (New York: PioneeblRations, 1939).

1791 agree with Georges Bataille who writesDeath and Sensuality: A Study of Eroticism andTtaboo

(1962) that “Human violence is the result not afadd calculation (but of emotional states: angeay for
desire).” Se®eath and Sensuality: A Study of Eroticism andTthkoo(New York: Walker, 1962): 64.

180 Daniel Boyarin rightly points out in his bodlnheroic Conduct: The Rise of Heterosexuality drel t
Invention of the Jewish Mahat “in European culture, from nearly its origimgtil the development of the
psychoanalytic thought, a “natural masochism” hesnbattributed to women” (82).

181 Gilles DeleuzeSacher-Masoch: An Interpretatighondon: Faber and Faber, 1971).
182 Sigmund FreudThree Essays on the Theory of Sexualisy English Ed. (London: Alcuin, 1949): 37.
183 On the contrary, Freud maintains that libido isahasculine nature.

184 Marie Bonaparte, “Passivity, Masochism, and Feniini’ In Jean Strouse\Women and Analysis:
Dialogues in Psychoanalytic Views of Feminirfitlew York: Grossman, 1974): 246.

185 |hid., 247.

186 Marshall Needleman Armintot,acan and the Ghosts of Modernity: Masculinity, dition, and the
Anxiety of InfluencéNew York: Peter Lang, 2004): 86.

187 Ethel Person“Some New Observations on the Origins of Feminififpialogues in Psychoanalytic
Views of Femininity: Women and Analydtsl. Jean Strouse (New York: Grossman, 1974): 252.

188 Dany Nobus, ed<ey Concepts of Lacanian Psychoanalyslew York: Other Press, 1999): 2.
189 |bid., 6.

190 Gilles Deleuze and Félix Guatta, Thousand Plateaus: Capitalism and Schizophréhimneapolis:
U Minnesota P, 2005).

191 Freud, 198.
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192 Gilles Deleuze and Félix Guattafinti-Oedipus: Capitalism and Schizophrefiidew York: Penguin,
2009).

193 Kelly Ives, Cixous, Irigaray, Kristeva: The Jouissance of Frerfeeminism(Kent: Crescent Moon,
1998): 58.

194paula J. Caplafhe Myth of Women’s Masochighincoln: iUniverse, 1993).

195 Heidi M. SchlipphackeThe Daughter's Symptom: Female Masochism in Liteiorks by G. E.
Lessing, Sophie von la Roche, Ingeborg Bachmanah,Edfriede Jelinek Diss. (Seattle: U Washington,
1999).

198 Jacques Lacarkeminine Sexuality: Jacques Lacan and the écoledfemne Eds. Juliet Mitchell and
Jacqueline Rose (New York: Pantheon, 1975).

197 Frida Beckman, “Tensions in Deleuzian Desire: i€t and Clinical Reflections on Female
Masochism.” InAngelaki: Journal of Theoretical Humanitiés:1 (2010): 93-108.

198 Freud defines libido ifThe Three Essays on the Theory of Sexuafita “quantitatively variable force
which could serve as a measure of processes andfdrmations occurring in the field of sexual
excitation.” See Freu®4.

199 Yet, love and death are reciprocal in a sensettiegt both bring the continuity of passion and the
continuity of existence outside of the body. Asdli& describers “if the union of two lovers corasout
through love, it involves the idea of death, murdesuicide. This aura of death is what denotesipas
See BataillePeath 20.

200 Boyarin asserts: “Ashkenazic Jewish male is cawged in the literary texts as a sexless recortinc
of male subjectivity from the feminist perspectiyg).

201 paul SmithClint Eastwood: A Cultural ProductiofMinneapolis: U of Minnesota P, 1993).

202 Michel Foucault emphasizes ifhe Use of PleasuréVolume 2 of The History of Sexualitythat
“Christianity drew the line at monogamous marriage laid down the principle of exclusively procreat
ends. Or the disallowance of relations betweernviddals of the same sex: Christianity strictly extzd
such relationships while Greece exalted them anddRaccepted them.” See Michel Foucalie Use of
Pleasure Volume 2 of Theélistory of SexualityNew York: Pantheon, 1985): 14.

203 paniel BoyarinDying for God: Martyrdom and the Making of Christisy and Judaisn{Stanford UP:
Stanford, 1999): 78.

204 \We find a similar concept of the Madonna-like féenfigures in the earlier-discussed Franzos's tales
Yet, Masoch, as | will show subsequently, does oohstrain the female characters to pictorial
representations as Franzos does, but rather énterpolemics with the implied superiority of Chién
paintings.

205 Endre Kiss, “Kritizistischer Positivismus und Nati Uber Alfred Fouillées Soziologie der Nation
Nation und Nationenbildung in Osterreich-Ungarn4881938: Prinzipien und MethodeBds. Endre Kiss
and Justin StadSalzburg, Rudolfskai, 2000).

206 Freyd, 32.

207 pid., 33.
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2% Deleuze, 47.

2% 1pid., 30.

#0Bataille,Death 17.

21 uce Irigaray;This Sex Which Is Not Of¢haca: Cornell UP, 1985).
2 Deleuze, 21.

3t is important to mention that Deleuze interpriéts image of Mephistopheles in terms of the diadec

of ideals, introduced first by the Greek philosapRéato (428/427 BC-348/347 BC) in his tractdtee
Republic(380 BC). The ideals are the ultimate truth. Platmonstructing the dialogue with Socrates,
explains that the reality is only a replicatiormaror-image of the ideal. Since the mirror is atapdor for

art imitating reality, one strives to achieve thgmate truth, the understanding of the ideas afgh. In
this context, Plutin’s determination to capture #ssence of beauty in art is at the same timedssalto
confine the truth. Yet, Plutin’s paintings remairreplication and a deformation of the ideal. Dekeuz
associates imitation with Masoch’s persistence aspsnding the events within the narrative. Deleuze
observes in his booBacher-Masoch: An InterpretatiotiThe scenes in Masoch have of necessity a frozen
quality, like statues or portraits; they are regdicof works of art, or else they duplicate theneglin
mirrors” (61).

21 The Seminar of Jacques Lacan. Book I. Freud's Paper Technique, 1953-195Bd. Jacques-Alain
Miller (New York: Norton, 1975).

215 According to Lacan, love is “one’s own ego mada o the imaginary level.” See Lac&nok | 142.

218 peleuze, 49.

27 «gShoreshim.” 1787 Decree by Austrian Emperor JosephShoreshim.org. Web.

http://www.shoreshim.org/en/infoEmperorJoseph.asp

218 Hugo von HofmannsthaDie Osterreichische Ideein Osterreichische Aufsatze und Redghien:
Bergland Verlag, 1956).

219 Roskau-Rydel, 77-81.

220 Magdalena Opalski and Israel BartBoles and Jews: A Failed BrotherhogHlanover: UP New
England, 1992): 7.

22! Heiko HaumannA History of East European Jeyiidew York: CEP, 2002): 96.
222 :

Opalski and Bartal, 15.
2 bid., 39.

224 The November Uprising did not bring the improvemeh the socioeconomic situation of Galician
Jewry. At the end of the nineteenth century in memymunities “up to 40 percent of the whole popatat
consisted of families of so-calldduftmenshnthat is, people without any particular educatiaithout
capital, without a particular trade.” The shift the occupational structure intensified the feelirgs
insecurity on the part of Poles associating Jewistie with capitalism and even with revolution. Vghat
the beginning of the nineteenth century Jews wesstly occupied in crafts, at the end of the ninetiee
century trade became the primary source of thewrime. See Haumann, 110-11.
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225 Dan Cohn-Sherbolkifty Key Jewish Thinkerd.ondon: Routledge, 1997): 14.

?2%pid., 92-95.

%7 Deleuze and Guattanti-Oedipus 35.

228 \Werner E. Mosse, Arnold Paucker, and Reinhard RiRevolution and Evolution: 1848 in German-
Jewish History(Tubingen: Mohr, 1981). According to the paragrdpdf the Constitution of 1849, the

enjoyment of civic and political rights did not dem upon one’s religious persuasiSee Max Grunwald,
Vienna(Philadelphia: Jewish Publication Society of Aroaril936): 395.

*bid., 12.

2%1n Germany, full emancipation was achieved in Mat848 in several minor principalities. In Germany,
the freedom of religion and of conscience as welgeanting of civil and political rights irrespeai of
religious affiliation figured among the central grammatic demands. In Italy, Jews were granted and
political rights in June 1848. See Mosse, 16-18.

%! Mosse, 18.

232 K arl Marx, Umsturz und Aufbau: Zur Judenfraded. Stefan Grossmann (Berlin: Rowohlt, 1919).

180



WORKS CITED

Adelman, Howard Tzvi. “Virginity: Women'’s Body asState of Mind: Destiny Becomes
Biology.” In The Jewish Body. European History afdlture. E-Books Online,
2008: 179-214.

Adler, Rachel. “The Jew Who Wasn't There: Halacina #he Jewish Woman.The
Jewish Women'’s Archive Web.
http://jwa.org/feminism/_html/_pdf/JWAQO01c.pdf.

Althaus-Reid, Marcella, and Lisa Isherwoo@ontroversies in Feminist Theolagy
London: SCM P, 2007. Print.

Armintor, Marshall NeedlemanLacan and the Ghosts of Modernity: Masculinity,
Tradition, and the Anxiety of Influenddew York: Peter Lang, 2004. Print.

Aschheim, Steven BBrothers and Strangers: The East European Jew inm@e and
German Jewish Consciousness, 1800-18238dison: U Wisconsin P, 1982. Print.

Ash, Marie KatrinaConflicting Femininities in Medieval German Litena¢. Burlington:
Ashgate, 2012. Print.

Bach, Ulrich. “Sacher-Masoch's Utopian Peripheti€erman Quarterh80.2 (2007):
201-19. Print.

Barthes, RolandS/Z New York: Hill and Wang, 1974. Print.

181



Baskin, Judith R., edlewish Women in Historical Perspecti&nd ed. Detroit: Wayne
State UP, 1998. Print.

---. Midrashic Women: Formations of the Feminine in RalabLiterature Hanover,
New Hampshire: Brandeis U, 2002. Print.

Bastero, Juan Luidvary, Mother of the Redeemer: A Mariology Textbdoublin: Four
Courts, 2006. Print.

Bataille, GeorgedDeath and Sensuality: A Study of Eroticism andTihleoo New York:
Walker, 1962. Print.

---. Inner ExperienceNew York: U New York P, 1988. Print.

Beckmann, Frida. “Tensions in Deleuzian Desireti€ai and Clinical Reflections on
Female Masochism.Angelaki: Journal of Theoretical Humanitid$:1 (2010):
93-108. Print.

---, ed.Deleuze and Sekdinburgh: Edinburgh UP, 2011. Print.

Beller, Steven.Vienna and the Jews, 1867-1938: A Cultural HistoGambridge:
Cambridge UP, 1989. Print.

Benko, StephenThe Virgin Goddess: Studies in the Pagan and dhnsRoots of
Mariology. Boston: Leiden, 2004. Print.

Berger, Peter L., and Thomas Luckmafhe Social Construction of Realifyew York:
Doubleday, 1996. Print.

Biale, RachelWomen and Jewish Law: An Exploration of Women'sdssn Halakhic
SourcesNew York: Schocken, 1984. Print.

Blackbourn, David Marpingen; Apparitions of the Virgin Mary in Nineteth-Century

Germany New York: Knopf, 1994. Print.

182



Blatman, Daniel. “National-Minority Policy, Bundigocial Organizations, and Jewish
Women in Interwar Poland.” IMhe Emergence of Modern Jewish Politics:
Bundism and Zionism in Eastern EuropkEd. Zvi Gitelman (Pittsburgh:
Pittsburgh UP, 2003): 54-71. Print.

Bonaparte, Marie. “Passivity, Masochism, and Feniipi” In Dialogues in
Psychoanalytic Views of Femininity: Women and Asialfed. Jean Strouse (New
York: Grossman, 1974): 241-50. Print.

Booth, Wayne CThe Rhetoric of FictionChicago: U Chicago P, 1983. Print.

Born, Karl Erich. “Structural Changes in German i8band Economic Development at
the End of the Nineteenth Century.” limperial GermanyEd. James J. Sheehan
(New York: New Viewpoints, 1976): 16-34. Print.

Boyarin, Daniel. Dying for God: Martyrdom and the Making of Christity and
Judaism Stanford: Stanford UP, 1999. Print.

---. Unheroic Conduct: The Rise of Heterosexuality drellhvention of the Jewish Man
Berkeley: U California P, 1997. Print.

---.“Are There Any Jews in ‘The History of Sexugl®’ In Journal of the History of
Sexualitys:3 (Jan. 1995): 337. Print.

Boyarin, Daniel, Daniel Izkovitz, and Ann Pelledrieds.Queer Theory and the Jewish
Question New York: Columbia UP, 2003. Print.

Brenner, A. David Marketing Identities: The Invention of Jewish Etityi in Ost and
West.Detroit: Wayne State UP, 1998. Print.

Brenner, Athalya, edRuth and Esther: A Feminist Companion to the Bilkeffield:

Sheffield Academic P, 1999. Print.

183



Bruce, SteveGod Is Dead: Secularization in the Wddgalden: Blackwell, 2002. Print.

Birgerliches Gesetzbuch. Vom 18. August 1896. Web.
http://www.koeblergerhard.de/Fontes/BGBDR18961900.h

Busser, Cathelijne de, and Anna Nietedz. “Mary in Poland: A Polish Master
Symbol.” InMoved by Mary: The Power of Pilgrimage in the MadgYorld Ed.
Anna-Karina Hermkens, Willy Jansen, and Catrien eNofans (Burlington:
Ashgate, 2009): 87-99. Print.

Cantarella, EvaPandora’s Daughters: The Role and Status of Womé&reek and
Roman AntiquityBaltimore: Johns Hopkins UR991. Print.

Caplan, Paula, Ihe Myth of Women’s Masochishincoln: iUniverse, 1993. Print.

Carol, Juniper BFundamentals of MariologyNew York: Benziger Brothers, 1956.
Print.

Caspi, Mishael Maswari, and Rachel S. Havrelatomen on the Biblical Road: Ruth,
Naomi, and the Female Journ&ew York: UP America, 1996. Print.

Cohen, Richard I. “Nostalgia and ‘Return to the tidieA Cultural Phenomenon in
Western and Central Europe.” Assimilation and Community: The Jews in
Nineteenth-Century EuropEd. Jonathan Frankel and Steven J. Zipperstein
(Cambridge: Cambridge UP, 1992): 130-55. Print.

Cohen, Shaye G. DWhy Aren’'t Jewish Women Circumcised? Gender ane@ou in
JudaismBerkeley: U California P, 2005. Print.

Cohn-Sherbok, Darkifty Key Jewish Thinkeré.ondon: Routledge, 1997. Print.

Connell, R.WMasculinities Berkley: U California P, 1995. Print.

184



Davis, NormanEuropa Miedzy Wschodem a Zachod&makow: Wydawnictwo Znak,
2007. Print.

Deleuze, Gilles.Sacher-Masoch: An Interpretationondon: Faber and Faber, 1971.

Print.

Deleuze, Gilles, and Félix GuattaAnti-Oedipus: Capitalism and Schizophreniew
York: Penguin, 2009. Print.

---, A Thousand Plateaus: Capitalism and SchizophreMi@neapolis: U Minnesota P,
2005. Print.

Diethe, Carol. Towards Emancipation: German Women Writers of thaefdenth
Century New York: Berghahn, 1998. Print.

Dohm, Christian Wilhelm vonUber die biirgerliche Verbesserung der Jud@eprint of
the 1781-83 ed. published by F. Nicolai, Berlinlddsheim, New York: Olms,
1973. Print.

Engels, FriedrichDer Ursprung der Familie, des Privateigentums uras$ dbtaates: im
Anschluss an Lewis H. Morgan's Forschungehst German edition. Hathi Trust
Digital Library. Stuttgart: Dietz, 1922.

Ernst, Petrakarl Emil Franzos: Schriftsteller zwischen den Kuwén Insbruck: Studien,
2007. Print.

Farin, Michael, edLeopold von Sacher-Masoch: Materialien zu Leben etk Bonn:
Bouvier, 1987. Print.

Myra Marx Ferree,Varieties of Feminism: German Gender Politics inolal

PerspectiveStanford: Stanford UP, 2012. Print.

185



Fonrobert Charlotte EMenstrual Purity: Rabbinic and Christian Reconstians of
Biblical Gender Stanford: Stanford UP, 2002. Print.

Foskett, Mary F. “Virginity as Purity in the Protwelium of James.A Feminist
Companion to Mariology Eds. Amy-Jill Levine and Maria Mayo Robbins.
London: Pilgrim, 2005: 67-75. Print.

Foucault, MichelThe Use of Pleasure: Volume 2 of The History oti8léy. New York:
Pantheon, 1985. Print.

---. Discipline and Punish: The Birth of the Prisa2nd ed. Trans. Alan Sheridan. New
York: Random House, 1977. Print.

---. “The Eye of Power.” IlPower/Knowledge: Selected Interviews and Other ix¢rst
1972-1977Ed. Colin Gordon. London: Harvester P, 1980: 186- Print.

Fowler, Roger, edStyle and Structure in Literature: Essays in thewN8tylistics.
Oxford: Blackwell, 1975. Print.

Frank, Alison FleigOil Empire: Visions of Prosperity in Austrian Gabhc Cambridge:
Harvard UP, 2005. Print.

Franzos, Karl EmilDie Juden von Barnovbtuttgart: Adolf Bonz, 1894. Print.

---, ed.Die Geschichte des Erstlingswerks: SelbstbiogragitasAufsatze von Rudolph
Baumbach, Felix Dahn, Georg Ebetsipzig: A. Titze, 1894. Print.

---. Aus Halb-Asien: Kulturbilder aus Galizien, der Bukpa, Sudrussland und
Rumanien3rd edition. Berlin: Concordia, 1888. Print.

Freud, SigmundThree Essays on the Theory of Sexualist Englishedition. London:

Alcuin Press, 1949. Print.

186



Freytag, GustavSoll und Habemnit 64 Originallithographien von Otto H. Engéflathi
Trust Digital Library. Berlin, Leipzig: Knaur, 182

Fromm, Erich.Love, Sexuality, and Matriarchy: About GendEd. Rainer Funk. New
York: International, 1997. Print.

Fuchs, Anne, and Florian Krobb, edzhetto Writing: Traditional and Eastern Jewry in
German-Jewish Literature from Heine to Hilsenra@olumbia: Camden House,
1999. Print.

Gelber, Mark. “Ethnic Pluralism and Germanisatiortie Works of K.E. Franzos (1848-
1904).” German Quarterlyp6 (1983): 376-85. Print.

Genette, GérardNarrative Discourse Revisitetthaca: Cornell UP, 1983. Print.

---. PalimpsestsLincoln: U Nebraska P, 1982. Print.

Giersch, Paula, Florian Krobb, and Franziska 3#10 eds.Galizien im Diskurs:
Inklusion, Exklusion, Reprasentatidfrankfurt am Main: Peter Lang, 20int.

Gilbert, Sandra M., and Susan GubBine Madwoman in the Attic: The Woman Writer
and the Nineteenth-Century Literary Imaginatidfew Haven: Yale UP, 1979.
Print.

Gilman, Sander LThe Case of Sigmund Freud: Medicine and Identityhat Fin de
Siécle Baltimore: Johns Hopkins UP, 1993. Print.

---. Jewish Self-Hatred: Anti-Semitism and the Hidd_anguage of the Jews. Baltimore:
Johns Hopkins UP, 1990. Print.

---. Smart Jews: The Construction of the Image of Je®igberior IntelligencelLincoln:

U Nebraska P, 1996. Print.

187



Glajar, Valentina. “From Halb Asien to Europe: Qaisting Representations of Austrian
Bukovina.”ModernAustrianLiterature 34.1-2 (2001): 15-35. Print.

Glasenapp, Gabriele vorAus der Judengasse: Zur Entstehung und Auspragung
deutschsprachiger Ghettoliteratur im 19. Jahrhurid@tibingen: Max Niemeyer,
1996. Print.

Glaser-Hille, lldiké. “Magyarok Nagyasszonya: Thagih Mary as a Symbol of
Hungarian National Identity Academia.eduWeb.

<http://www.academia.edu/2526883/

Magyarok_Nagyasszonya_The_ Virgin_Mary as_a_ SymlioHungarian_Natio
nal_ ldentity>.

Glenn, Susan ADaughters of the Shtetl: Life and Labor in the Imrant Generation
Ithaca: Cornell UP, 1990. Print.

Greenberg, BluOn Women and Judaism: A View from Traditi®hiladelphia: Jewish
Publication Society, 1981. Print.

Greenspahn, Frederick E., domen and Judaism: New Insights and Scholars\go
York: New York UP, 2009. Print.

Grunwald, Max. Vienna. Philadelphia: Jewish Pullicma Society of America, 1936.
Print.

Guttry, AlexanderGalizien, Land und LeutéMinchen: Miller, 1916. Print.

Halberstam, Chaya Taw and Truth in Biblical and Rabbinic Literatu®loomington:
Indiana UP, 2010. Print.

Hall, Linda B.Mary, Mother and Warrior: The Virgin in Spain arftet AmericasAustin:

U Texas P, 2004. Print.

188



Hann, Chris, and Paul Robert Magossi, &sicia: A Multicultured LandToronto: U
Toronto P, 2005. Print.

Haumann, HeikoA History of East European Jewdew York: CEP, 2002. Print.

Rachel Havrelock, “Are There Witches in the BibleGuilt and Pleasure 3/2006.

http://www.guiltandpleasure.com/index.php?site=mbp&page=gp article&id=

108

Herringer, Carol Engelhard¥ictorians and the Virgin Mary: Religion and Gender
England, 1830-1885Manchester: Manchester UP, 2008. Print.

Heschel, Susannah. On Being a Jewish Feminist:adl&eNew York: Schocken, 1983.
Print.

Hofmannsthal, Hugo von. “Die Osterreichische ltéasterreichische Aufsatze und
RedenWien: Bergland, 1956. Print.

Hroch, Miroslav. Comparative Studies in Modern HKaan History: Nation,
Nationalism, Social Change. Burlington: Ashgateidam, 2007. Print.

Hvistendahl, Mary. “Gender and Violence.” Scien8é 32012): 839-40. Print.

Hyman, E. Paula. Gender and Assimilation in Modé&swish History: The Roles and
Representations of Women. Seattle: U Washingtdr®®5. Print.

Ide, Arthur FrederickWoman in Ancient Israel under the Torah and Talmwfth a
Translation and Critical Commentary on Genesis Masquite: Ide Hause, 1992.
Print.

Irigaray, Luce.This Sex Which Is Not Onkhaca, N.Y.: Cornell UP, 1985. Print.

---. “When Our Lips Speak Together.” Feminisms: A ReadelEd. Maggie Humm.

London: Wheatsheaf, 1992. Print.

189



Ives, Kelly. Cixous, Irigaray, Kristeva: The Jouissance of FrenEeminism.Kent:
Crescent Moon, 1998. Print.

Jones, AnnNext Time, She’ll Be Dead: Battering and How topSto Boston: Beacon,
1994. Print.

Kann, Robert AA History of the Habsburg Empire, 1526-19B&rkeley: U California
P, 1974. Print.

Kaplan, Marion A.The Jewish Feminist Movement in Germany: The Cagnpaof the
Judischer Frauenbund, 1904-193&ndon: Greenwood, 1979. Print.

---. The Making of the Jewish Middle Class: Women, Rgnaihd Identity in Imperial
GermanyNew York: Oxford UP, 1991. Print.

Kaplan, Marion A., and Deborah Dash Moore, e@ender and Jewish Histary
Bloomington: Indiana UP, 2011. Print.

Kaufmann, Kai. “Slawische Exotik und Habsburger Myg: Leopold von Sacher-
Masochs Galizische ErzahlungerGermanisch-Romanische Monatsschéfi:1
(2002): 175-90. Print.

Kilcher, Andreas B., edDeutsch-Judische Literatur: 120 PortratStuttgart: Metzler,
2006. Print.

---. Metzler Lexikon der deutsch-judischen Literaturdidghe Autorinnen und Autoren
deutscher Sprache von der Aufklarung bis zur Gegenvtuttgart: Metzler,
2000. Print.

Kiss, Endre. “Kritizistischer Positivismus und Nati Uber Alfred Fouillées Soziologie
der Nation” Nation und Nationenbildung in Osterreich-Ungarn4881938 Eds.

Endre Kiss and Justin Stagl (Salzburg: Rudolfsk@@0): 131-46. Print.

190



Klanska, MariaDaleko od Wiednia. Galicia w oczach pisarzy niekigezycznych,
1771-1918Krakow: Tow. Autorow i Wydawcow Prac Naukowychildersitas,
1991. Print.

---. “Drei deutschsprachige Schriftsteller im natten Spannungsfeld Galiziens.”
Osterreich in Geschichte und Literatur mit GeogrigpB34:1 (1990): 26-39. Print.

---. Zur Thematisierung eines nationalen und politisokidlen Phanomens in
deutschsprachiger Prosa zwischen 1846 und 19dién: Bohlau, 1998. Print.

Klemperer, Viktor. “Frauengestalten aus Halbasi&ne' Frau 11 (1908): 1-96. Print.

Krafft-Ebing, Richard Freiherr vorRPsychopathia Sexualis: A Medico-Forensic Study
New York: G.P. Putnam, 1965. Print.

Kratter, Franz. “Briefe Uber den itzigen Zustandhv@alizien (1786). In Das reiche
Land der armen Leute: Literarische Wanderungen du@alizien. Ed. Karl-
Markus Gaul3 and Martin Pollack (Wien: Wieser, 2068} 74. Print.

Kristeva, JuliaHatred and Forgivenes®lew York: Columbia UP, 2011. Print.

Krobb, Florian. Selbstdarstellungen: Untersuchungen zur deutscis¢tién
Erzahlliteratur im neunzehnten JahrhunderwWirzburg: Koénigshausen &
Neumann, 2000. Print.

Kymilicka, Will, and Magda Opalski, ed€an Liberal Pluralism Be Exported? Western
Political Theory and Ethnic Relations in Easternrgpe Oxford: Oxford UP,
2001. Print.

Lacan, Jacque$eminine Sexuality: Jacques Lacan and the éceledfenne Eds. Juliet

Mitchell and Jacqueline Rose. New York, London:tRaan, 1975. Print.

191



---. The Seminars of Jacques Lacan: Book I. Freud's Bape Technique, 1953-1954
Ed. Jacques-Alain Miller. New York: Norton, 197Fint.

Lamm, NormanThe Religious Thought of Hasidism: Text and ComangnNew York:
Yeshiva UP, 1999. Print.

Leder, Drew.The Absent Bodyhicago: U Chicago P, 1990. Print.

Lefebvre, HenriThe Production of Spac®xford: Blackwell, 1991. Print.

Lerner, GerdaThe Creation of PatriarchyNew York: Oxford UP1986.Print.

Levine, Amy-Jill, and Maria Mayo Robbin®A Feminist Companion to Mariology
Cleveland: Pilgrim, 2005. Print.

Lewin, Isaak.Przez Pryzmat Historii Warszawa:Zydowski Instytut Historyczny w
Polsce, 1994. Print.

Loentz, Elizabeth A. “Karl EmilFranzos'sand BerthaPappenheim'sPortraits of the
(Eastern Europeadewish) Artist.” InStudies of Jewish Civilization, Vol 16: The
Jews of Eastern Europdéed. Leonard J. Greenspoon, Ronald A. Simkins, and
Brian J. Horowitz (Lincoln: U Nebraska P, 2006):9B. Print.

---. Let Me Continue to Speak the Truth: Bertha Pappenhes Author and Activist.
Cincinnati: Hebrew Union College P, 2007. Print.

Lohmdller, Torben. “Masochismus und Politik: SacMasoch im Kontext seiner Zeit.”
Journal of Germanic Studie®3:2 (2012): 164-82. Print.

Lorenz, Dagmar C.G., and Neil G. Jacobs. “If We &/King of the Jews: Germanisitk
and Judaistik Frage.” Iiiransforming the Center, Eroding the Margins: Essay

on Ethnic and Cultural Boundaries in German-Spegkiountries Ed. Dagmar

192



C.G. Lorenz and Renate S. Posthofen (Columbia: @arktbuse, 1998): 185-99.
Print.

---. “Die Kultur des Schtetls und die osteuropaectiAnderen” als ldentitatsvorlagen
bei deutschsprachigen judischen Autoren und Autend In Konzept
Osteuropa: Der ,Osten” als Konstrukt der Fremd-urifigenbestimmung in
deutschsprachigen Texten des 19. Und 20. Jahrhtsideéd. Dagmar C.G.
Lorenz and Ingrid Spork (Wurzburg: Konigshausen &uiann, 2011): 27-61.
Print.

---. Keepersof the Motherland: German Texts by Jewish Womene¥driLincoln: U
Nebraska P, 1997. Print.

Luhmann, Thomad.ove as Passion: The Codification of Intima@ambridge: Harvard
UP, 1986. Print.

MacCoby, HyamEarly Rabbinic WritingsCambridge: Cambridge UP, 1988. Print.

Markovits, Andrei S., and Frank E. Sysyn, ed&tionbuilding and the Politics of
Nationalism: Essays on Austrian Galic@ambridge: Harvard UP, 1982. Print.

Marx, Karl. Umsturz und Aufbau: Zur Judenfrag&d. Stefan Grossmann. Berlin:
Rowohlt, 1919. Print.

McRobbie, AngelaThe Aftermath of Feminism: Gender, Culture, andi@dChange
Sage: London, 2009. Print.

Mendelssohn, Mosederusalem: Or on Religious Power and Judai$daltham:

Brandeis UP, 1983. Print.
Miller, Eliot, and Kenneth R. Sampleshe Cult of the Virgin: Catholic Mariology and

the Apparitions of MaryGrand Rapids: Baker Book House, 1992. Print.

193



Miller, Jacques-Alaingd. The Seminar of Jacques Lacan: Book I. Freud's Pamer
Technique 1953-195Mew York: Norton & Company, 1975. Print.

Mintz, Steven.A Prison of Expectations: The Family in Victoriaml@re. New York:
New York UP, 1983Print.

Moore, Henrietta LFeminism and AnthropologWinneapolis: U Minnesota P, 1988.
Print.

Mosse, Werner E., Paucker Arnold, and Reinhard R{gds.Revolution and Evolution:
1848 in German-Jewish Histaryribingen: Leo Baeck Institute; J.C.B. Mohr,
1981. Print.

Musil, Robert. “Women, Yesterday and Tomorrow.” iive Women Boston: D.R.
Godine, 1929. Print.

Nance, Agnieszka Bliterary and Cultural Images of a Nation withoutSdate New
York: Peter Lang, 2008. Print.

Nobus, Dany, edKey Concepts of Lacanian Psychoanalydiew York: Other Press,
1999. Print.

Opalski, Magdalena, and Israel Barfables and Jews: A Failed Brotherhoddanover:
UP New England, 1992. Print.

Cynthia, Ozick. “Notes Toward Finding the Right ®tien.” Web.
http://courses.washington.edu/judaism/2009%20Rgatrick.pdf

Oxaal, Ivar, Michael Pollak, and Gerhard Botz, elsvs, Antisemitism, and Culture in
Vienna.London: Routledge, 1987. Print.

“Oxford Dictionaries.” The Oxford English Dictionary ~ Web.

http://lwww.oxforddictionaries.com/us/words/the-osdeenglish-dictionary

194



Pappenheim, Bertha&iterarische und Publizistische TexMien: Turia und Kant, 2002.
Print

---. .“Zur Sittlichkeitsfrage. The 2nd Delegiertentage des Judischen Frauenbundes
Frankfurt a. M.. 2-3 October 1907. Print.

Parush, Iris.Reading Jewish Women: Marginality and ModernizationNineteenth-
Century Eastern European Jewish Soci&t#altham: Brandeis UP, 2004. Print.

Peleg, Jaron. “Heroic Conduct: Homoerotism and @reation of Modern Jewish
Masculinities.”Jewish Social Studiel3:1 (2006): 31-58. Print.

Person, Ethel. “'Some New Observations on the Gzigih Femininity.” Dialogues in
Psychoanalytic Views of Femininity: Women and Asialfed. Jean Strouse (New
York: Grossman, 1974): 250-64. Print.

Pratt, Minnie Bruce. “ldentity: Skin Blood Heartri Yours in Struggle: Three Feminist
Perspectives on Anti-Semitism and Racigiah. Elly Bulkin, Minnie Bruce Pratt,
and Barbara Smith (New York: Long Haul, 1984): Bl-Brint.

Raport-Albert, Ada, edHassidism Reappraised.ondon: Littman Library of Jewish
Civilization, 1997. Print.

Riegert, Leo W. “Subjects and Agents of Empire: r@am Jews in Post-Colonial
Perspective” The German Quaterly | 82. 3 (Summ®e020336-365. Print.

Robertson, RitchieThe “Jewish Question” in German Literature, 1749389 Oxford:
Oxford UP, 1999. Print.

Rose, AlisonJewish Women in Fin de Siécle VienAastin: U Texas P, 2008. Print.

Rosen, DavidThe Changing Fictions of Masculinityrbana: U lllinois P, 1993. Print.

195



Roshwald, Miriam.Ghetto, Shtetl, or Polis?: The Jewish Communityh Writings of
Karl Emil Franzos, Sholom Aleichem, and Shmuel frAgaon San Bernardino:
Borgo P, 1997. Print.

Roskau-Rydel, Isabel, eBeutsche Geschichte im Osten Eurofexlin: Siedler, 1999.
Print.

Rousseau, Jean Jacqueslitical Writings Toronto, New York: Nelson, 1953. Print.

Rozenblit, Marsha L. “The Jews of Germany and Aas# Comparative Perspective.”
In Austrians and Jews in the Twentieth Century: Fromang Joseph to
Waldheim Ed. Robert S. Wistrich (New York: St. Martin’seBs, 1992): 1-18.
Print.

---. The Jews of Vienna, 1867-1914: Assimilation andtitie New York: SUNY P,
1983. Print.

Sacher-Masoch, Leopold voAusgewahlte Ghetto-Geschichtdreipzig: Rabinowitz,
1918. Print.

---. Der Judenraphael: Geschichten aus GaliziBerlin: Volk und Welt, 1989. Print.

---. Mondnacht & Der Kapitulant: Zwei galizische LielgeschichtenKlagenfurt:
Ebooks.At, 2009. Print.

Schlipphacke, Heidi MThe Daughter’'s Symptom: Female Masochism in Litek&orks
by G. E. Lessing, Sophie von la Roche, IngebordgniBaan, and Elfriede Jelinek
Diss. Seattle: U Washington, 1999. Print.

Schorsch Ismar. Jewish Reactions to German Anti-Semitism, 187@-1Bkw York,

Columbia UP, 1972. Print.

196



Shanks, Herschel, e@hristianity and Rabbinic Judaism: A Parallel Hisgoof Their
Origins and Early DevelopmeniVashington: Biblical Archeology Society, 1992.
Print.

Sheehan, James J., &tlructural Changes in German Social and Economieelpment
at the End of the Nineteenth Century in Imperiakr@any New York: New
Viewpoints, 1976. Print.

Simonek, Stefan, and Alois Woldan, e@siropa erlesen GalizierKlagenfurt: Wieser,
1998. Print.

Smith, PaulClint Eastwood: A Cultural ProductiorMinneapolis: U Minnesota P, 1993.
Print.

Sommer, FredHalb-Asien: German Nationalism and the Eastern Pean Works of
Karl Emil Franzos Stuttgart: Hans Dieter, 1984. Print.

Sorkin, David. “The Impact of Emancipation on Gemiewry: A Reconsideration.” In
Assimilation and Community: The Jews in Ninete€#htury Europe Ed.
Jonathan Frankel and Steven J. Zipperstein (Cagdari@ambridge UP, 1992):
177-99. Print.

Stampfer, Shaul.Families, Rabbis and Education: Traditional JewiSociety in
Nineteenth-Century Eastern Europ®©xford: Littman Library of Jewish
Civilization, 2010. Print.

Stark, Rodney.The Triumph of Christianity: How the Jesus MovemBatame the
World’s Largest ReligionNew York: HarperOne, 2011. Print.

Stauter-Halsted, KeelyThe Nation in the Village: The Genesis of Peasaatiddal

Identity in Austrian Poland, 1848-1914ondon: Cornell UP, 2007. Print.

197



Steinberg, Michael P. “Jewish Identity and Inteiledity in Fin-de Siecle Austria:
Suggestions for a Historical Discours®léw German Critiquet3 (1998): 3-33.
Print.

Steinecke, Hartmut. “Karl Emil Franzos. Pladoyer &inen ‘mittleren’ galizischen
Erzahler’ In Galizien-eine literarische HeimaEd. Stefan H. Kaszynski (Poznan:
Adam Mickiewicz UP, 1987): 115-32. Print.

Taitz, Emily, Sonda Henry, and Cheryl Talldrhe JPS Guide to Jewish Women: 600
B.C.E. to 1900 C.Erhiladelphia: Jewish Publication Society, 2003ntri

Tobias J. HenryThe Jewish Bund in Russia: From Its Origins to 198%anford:
Stanford UP, 1972. Print.

Walby, Sylvia.The Future of FeminisnCambridge: Polity Press, 2011. Print.

---. Gender Transformationd.ondon: Routledge, 1997. Print.

Warner, MarinaAlone of All Her Sex: The Myth and the Cult of \tiegin Mary. New
York: Vintage, 1976. Print.

Warner, RobSecularization and Its Discontenfdew York: Continuum, 2010. Print.

Wertheimer, JackUnwelcome Strangers: East European Jews in Impe&gaimany
New York: Oxford UP, 1987. Print.

Wilke, Sabine. “The Sexual Woman and Her StruggteSubjectivity: Cruel Women in
Sade, Masoch, and TreuWWomen in Germath4 (1999): 245-60. Print.

Wingfield, Nancy M., ed.Creating the Other: Ethnic Conflict and Nationalisim
Habsburg Central EuropéNew York: Berghahn, 2003. Print.

Wodzinski, ZbigniewHaskalah and Hasidism in the Kingdom of Poland: iatéty of

Conflict Oxford: Littman Library of Jewish Civilization0®5. Print.

198



Woodhead, Linda, Paul Heelas, and David Martin, dser Berger and the Study of
Religion London; Routledge, 2001. Print.

Wolff, Larry. The Idea of Galicia: History and Fantasy in Habsip Political Culture.
Stanford: Stanford UP, 2010. Print.

---. Inventing Eastern Europe: The Map of Civilinaton the Mind of the Enlightenment
Stanford: Stanford UP, 1994. Print.

---. “Inventing Galicia: Messianic Josephism and fRecasting of Partitioned Poland.”
Slavic Reviev63:4 (2004): 818-40. Print.

---. “Kennst du das Land? The Uncertainty of Galian the Age of Metternich and
Fredro.”Slavic Revievws7:2 (2008): 277-300. Print.

Yuval-Davis, Nira.Gender and NationLondon: Sage, 1995. Print.

Zipes, Jack, and Sander L. Gilman, edale Companion to Jewish Writing and Thought
in German Culture, 1096-199%ale: Yale UP, 1997. Print.

Oakland, Jorunn. “The Historical Mary’ and Dea @m&: A Historical-Critical
Contribution to Feminist Theological Reflection® Feminist Companion to
Mariology. Ed. Amy-Jill Levine (London: T&T Clark Internatal, 2005): 147.

Lothar Kahn,Between Two Worlds: A Cultural History of Germamviddn Writers
(Ames: lowa State UP, 1993)

.Esterka: The famous mistress of Kazimierz."Krakow Post Web.
http://www.krakowpost.com/article/140

“Shoreshim.” 1787 Decree by Austrian Emperor Josep8horeshim.org. Web.

http://www.shoreshim.org/en/infoEmperorJoseph.asp

199



VITA

NameKatarzyna M. Kowalczyk

Education

PhD in Germanic Studies, University of lllinois atChicago 2014
MA in German Philology, UNIVERSITY OF WARSAW 2003
Teaching

Acting Director, German Basic Language ProgramUNIVERSITY OFILLINOIS AT

CHICAGO 2013 - 2014
Teaching AssistanfUNIVERSITY OFILLINOIS AT CHICAGO 2010 - 2013
German Language Instructor, NORTHPARK UNIVERSITY, Chicago, IL 2006 — 2008

Awards and Fellowships

Fellowship of the Holocaust Education Foundatiom8ier Institute on the Holocaust
and Jewish Civilization, Northwestern Universitp13)

Robert Kauf Memorial Scholarship. Excellence in dreag Award. Materials
Development Award, UIC Germanic Studies (2013)

Fellowship to attend Max and Hilde Kochmann Sum8whool for PhD students in
European Jewish history and culture, Frankfurt aain\2011)

Austrian Consulate of Chicago Award for Excellent&raduate Research (2010)

Robert Kauf Memorial Scholarship. Award for Excalte in Graduate Research, UIC
Germanic Studies (2009)

Max Kade Graduate Fellowship (2008)

Presentations

“Assimilation and Kulthurstaat: Franzos and Antia8ic Discourse,”"Where East Meets
West?: Encounters between ‘Germans’ and ‘Otheriglsity of Pennsylvania,
2014)

“Jewish Females as Others: Female ldentity as a&@d&onstruct in Ghetto and Village
Tales by Karl Emil Franzos and Leopold von Sachastdth,” MALCA: Modern
Austrian Literature and Culture Association (LongaBh, 2012)

“The Portrayal of Jewish and Polish Women in the &arf Karl Emil Franzos,”
Western Jewish Studies Association (San Diego, 2011

200



“The City Sendomir as an Allegory of ‘Foreignnessthe novella Das Kloster bei
Sendomir by Franz Grillparzer,MMLA: Modern Midwest Language Association
(St. Louis, 2009)

“Auf der Suche nach der Identitat am Beispiel ven Brzahlumgssammlung Der Hof im
Spiegel von Emine Sevgi OzdamaviMLA: Modern Midwest Language
Association (Minneapolis, 2008)

Service to the Profession

Reviewer:Journal of Austrian Studies

Chaired Permanent Panel: German Women Writers (EsttMLA, Detroit, 2014)

Chaired Panel: Topographies of War: ReparationGmdpensation in Berlin and Vienna
from Post-WWII to the Present (Midwest MLA, Cincatn 2012)

Chaired Panel: Minority Voices in the German-Spegktontext: Speaking across
Borders (German Graduate Studies Association, \faiteniversity, Nashville,
2011)

Chaired Panel: Trauma, Memory, and War in the Gar@antext (Midwest MLA,
Chicago, 2010)

Chaired Panel: Death, Sleep and Power: MigratioyoBeé Physical Borders in the
German Speaking Context (Midwest MLA, St. LouisQ2p

Participant: ‘Ratten, Romanzen, Kanak-Sprak undaiére TA Workshop (Goethe-

Institut, Chicago, 2012)

Professional Membership

MLA (Modern Language Association)

GSA (German Studies Association)

MMLA (Modern Midwest Language Association)

AATG (American Association of Teachers of Germak$A (Austrian Studies
Association)

Language Skills

= Polish — native

= German — near native

= English — near native

= French — basic

= Yiddish — reading knowledge

201



