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What [ think is clear is that ethnicity, in this context, is best understood not
as a primordial phenomenon in which deeply held identities have to re-
emerge, but as a strategic choice by individuals who, in other circumstances,
would choose other group memberships as a means of gaining some power
and privilege. In short, it is the salience not the persona which has to be the
axial line for explanation. And because salience may be the decisive variable,
the attachment to ethnicity may flush or fade very quickly depending on
political and economic circumstances.

The paradox is that with more syncretism and intermingling, formal ethnic
attachments may weaken, as evidenced by the high degree of intermarriage
between groups, yet, if one wants to, one can now identify oneself more
readily, and without lessened esteem, in ethnic terms, and make claims on
that basis of that identity. The simple point, then, is that ethnicity has become
fully legitimate—and sometimes necessary—as an identity, and this carries
over, in a political situation, into a group attachment.

[‘Ethnicity and social change’, in N. Glazer and D. P Moynihan (eds.), Ethnicity: Theory and
Experience (Cambridge, Mass.: Harvard University Press, 1975), 160-71.]

HERBERT J. GANS

Symbolic Ethnicity

Symbolic ethnicity can be expressed in a myriad of ways, but above all, I
suspect, it is characterized by a nostalgic allegiance to the culture of the
immigrant generation, or that of the old country; a love for and a pride in a
tradition that can be felt without having to be incorporated in everyday
behavior. The feelings can be directed at a generalized tradition, or at specific
ones: a desire for the cohesive extended immigrant family, or for the obedi-
ence of children to parental authority, or the unambiguous orthodoxy
of immigrant religion, or the old-fashioned despotic benevolence of the
machine politician. People may even sincerely desire to ‘return’ to these
imagined pasts, which are conveniently cleansed of the complexities that
accompanied them in the real past, but while they may soon realize that they
cannot go back, they may not surrender the wish. Or else they displace that
wish on churches, schools, and the mass media, asking them to recreate a
tradition, or rather, to create a symbolic tradition, even while their familial,
occupational, religious and political lives are pragmatic responses to the
imperatives of their roles and positions in local and national hierarchical
social structures.

All of the culwural patterns which are transformed into symbols are
themselves guided by a common pragmatic imperative: they must be visible
and clear in meaning to large numbers of third generation ethnics, and they
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must be easily expressed and felt, without requiring undue interference in
other aspects of life. For example, Jews have abstracted rites de passage and
individual holidays out of the traditional religion and given them greater
importance, such as the bar mitzvah and bas mitzvah (the parallel ceremony
for 13-year-old girls that was actually invented in America). Similarly, Chanu-
kah, a minor holiday in the religious calendar has become a major one in
popular practice, partly since it lends itself to impressing Jewish identity on
the children. Rites de passage and holidays are ceremonial; and thus symbolic
to begin with; equally important, they do not take much time, do not upset
the everyday routine, and also become an occasion for family reunions to
reassemble family members who are rarely seen on a regular basis. Catholic
ethnics pay special attention to saint’s days celebrating saints affiliated with
their ethnic group, or attend ethnic festivals which take place in the area of
first settlement, or in ethnic churches.

Consumer goods, notably food, are another ready source for ethnic sym-
bols, and in the last decades, the food industry has developed a large variety of
easily cooked ethnic foods, as well as other edibles which need no cooking, for
example, chocolate matzohs which are sold as gifts at Passover. The response
to symbolic ethnicity may even be spreading into the mass media, for films
and television programs with ethnic characters are on the increase. The
characters are not very ethnic in their behavior, and may only have ethnic
names—for example, Lt. Colombo, Fonzi, or Rhoda Goldstein—but in that
respect, they are not very different from the ethnic audiences-who watch
them.

Symbolic ethnicity also takes political forms, through identification or
involvement with national politicians and international issues which are
sufficiently remote to become symbols. As politicians from non-Irish ethnic
backgrounds achieve high state or national office, they become identity
symbols for members of their group, supplying feelings of pride over their
success. That such politicians do not represent ethnic constituencies, and thus
do not become involved in ethnic political disputes only enhances their
symbolic function; unlike local ethnic politicians, who are still elected for
instrumental bread-and-butter reasons, and thus become embroiled in con-
flicts that detract from their being symbols of ethnic pride.

Symbolic ethnicity can be practiced as well through politically and geo-
graphically even more distant phenomena, such as nationalist movements in
the old country. Jews are not interested in their old countries, except to
struggle against the maltreatment of Jews in Eastern Europe, but they have
sent large amounts of money to Israel, and political pressure to Washington,
since the establishment of the State. While their major concern has undoubt-
edly been to stave off Israel’s destruction, they might also have felt that their
own identity would be affected by such a disaster. Even if the survival of Israel
is guaranteed in the future, however, it is possible that as allegiances toward
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organized local Jewish communities in America weaken, Israel becomes a
substitute community to satisfy identity needs. Similar mechanisms may be at
work among other ethnic groups who have recently taken an interest in their
ancestral countries, for example the Welsh and Armenians, and among those
groups whose old countries are involved in internal conflict, for example the
Irish, and Greeks and Turks during the Cyprus war of 1973.

Old countries are particularly useful as identity symbols because they are
far away and cannot make arduous demands on American ethnics; even
sending large amounts of money is ultimately an easy way to help unless the
donors are making major economic sacrifices. Moreover, American ethnics
can identify with their perception of the old country or homeland, transform-
ing it into a symbol which leaves out its domestic or foreign problems that
could become sources of conflict for Americans. For example, most American
Jews who support Israel pay little attention to its purely domestic policies;
they are concerned with its preservation as a state and a Jewish homeland,
and see the country mainly as a Zionist symbol.

The symbolic functions of old countries are facilitated further when
interest in them is historical; when ethnics develop an interest in their old
countries as they were during or before the time of the ancestral departure,
Marcus Hansen’s notion of third-generation return was actually based on the
emergence of interest in Swedish history, which suggests that the third
generation return may itself only be another variety of symbolic ethnicity.
Third generations can obviously attend to the past with less emotional risk
than first and second generation people who are still trying to escape it, but
even so, an interest in ethnic history is a return only chronologically.

Conversely, a new symbol may be appearing among Jews: the Holocaust,
which has become a historic example of ethnic group destruction that can
now serve as a warning sign for possible future threats. The interest of
American Jews in the Holocaust has increased considerably since the end of
World War II; when I studied the Jews of Park Forest in 1949-1950, it was
almost never mentioned, and its memory played no part whatsoever in the
creation of a Jewish community there. The lack of attention to the Holocaust
at that time may, as Nathan Glazer suggests, reflect the fact that American
Jews were busy with creating new Jewish communities in the suburbs.” It is
also possible that people ignored the Holocaust then because the literature
detailing its horrors had not yet been written, although since many second
generation American Jews had relatives who died in the Nazi camps, it seems
more likely that people repressed thinking about it until it had become a
more historical and therefore a less immediately traumatic event. As a result,
the Holocaust may now be serving as a new symbol for the threat of group
destruction, which is required, on the one hand, by the fact that rising
intermarriage rates and the continued decline of interest and participation
in Jewish religion are producing real fears about the disappearance of Amer-
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ican Jewry altogether; and on the other hand, by the concurrent fact that
American anti-semitism is no longer the serious threat to group destruction
that it was for first and second generation Jews. Somewhat the same process
appears to be taking place among some young Armenians who are now
reviving the history of the Turkish massacre of Armenians some sixty years
later, at a time when acculturation and assimilation are beginning to make
inroads into the Armenian community in America.

I suggested previously that ethnicity per se had become more visible, but
many of the symbols used by the third generation are also visible to the rest of
America, not only because the middle class people who use them are more
visible than their poorer ancestors, but because the national media are more
adept at communicating symbols than the ethnic cultures and organizations
of earlier generations. The visibility of symbolic ethnicity provides further
support for the existence of an ethnic revival, but what appears to be a revival
is probably the emergence of a new form of acculturation and assimilation
that is taking place under the gaze of the rest of society.

Incidentally, even though the mass media play a major role in enhancing
the visibility of ethnicity, and in communicating ethnic symbols, they do not
play this role because they are themselves ethnic institutions. True, the mass
media, like other entertainment industries, continue to be dominated by Jews
(although less so than in the past), but for reasons connected with anti-
semitism, or the fear of it, they have generally leaned over backwards to
keep Jewish characters and Jewish fare out of their offerings, at least until
recently. Even now, a quantitative analysis of major ethnic characters in
comedy, drama and other entertainment genres would surely show that
Catholic ethnics outnumber Jewish ones. Perhaps the Jews who write or
produce so much of the media fare are especially sensitive to ethnic themes
and symbols; my own hypothesis, however, is that they are, in this case as in
others, simply responding to new cultural tendencies, if only because they
must continually innovate. In fact, the arrival of ethnic characters followed
the emergence and heightened visibility of ethnic politics in the late 1960s,
and the men and women who write the entertainment fare probably took
inspiration from news stories they saw on television or read in the papers.

I noted earlier that identity cannot exist apart from a group and that
symbols are themselves part of a culture, and in that sense, symbolic ethnicity
can be viewed as an indicator of the persistence of ethnic groups and cultures,
Symbolic ethnicity, however, does not require functioning groups or net-
works; feelings of identity can be developed by allegiances to symbolic groups
that never meet, or to collectivities that meet only occasionally, and exist as
groups only for the handful of officers that keep them going. By the same
token, symbolic ethnicity does not need a practiced culture, even if the
symbols are borrowed from it. To be sure, symbolic culture is as much
culture as practiced culture, but the latter persists only to supply symbols
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to the former. Indeed, practiced culture may need to persist, for some,
because people do not borrow their symbols from extinct cultures that
survive only in museums. And insofar as the borrowed materials come from
the practiced culture of the immigrant generation, they make it appear as if
an ethnic revival were taking place.

Then, too, it should be noted that even symbolic ethnicity may be relevant
for only some of the descendents of the immigrants. As intermarriage
continues, the number of people with parents from the same secular ethnic
group will continue to decline, and by the time the fourth generation of the
old immigration reaches adulthood, such people may be a minority. Most
Catholic ethnics will be hybrid, and will have difficulty developing an ethnic
identity. For example, how would the son of an Italian mother and Irish father
who has married a woman of Polish-German ancestry determine his ethni-
city, and what would he and his wife tell their children? Even if they were
willing, would they be able to do so; and in that case to decide their children’s
ethnicity, how would they rank or synthesize their diverse backgrounds?
These questions are empirical, and urgently need to be studied, but I would
suggest that there are only three possibilities. Either the parents choose the
single ethnic identity they find most satisfying, or they become what I earlier
called pan-ethnics, or they cope with diversity by ignoring it, and raise their
children as non-ethnic.

The emetgence of symbolic ethnicity

The preceding observations have suggested that symbolic ethnicity is a new
phenomenon that comes into being in the third generation, but it is
probably of earlier vintage and may have already begun to emerge among
the immigrants themselves. After all, many of the participants in the new
immigration were oppressed economically, politically and culturally in
their old countries, and could not have had much affection even for the
village and regions they were leaving. Consequently, it is entirely possible
that they began to jettison the old culture and to stay away from ethnic
organizations other than churches and unions the moment they came to
America, saving only their primary groups, their ties to relatives still left in
Europe, and their identity. In small town America, where immigrants were a
numerically unimportant minority, the pressure for immediate acculturation
and assimilation was much greater than in the cities, but even in the latter,
the seeds for symbolic ethnicity may have been sown earlier than previously
thought.

Conversely, despite all the pressures toward Americanization and the
prejudice and discrimination experienced by the immigrants, they were never
faced with conditions that required or encouraged them to give up their
ethnicity entirely. Of course, some of the earliest Jewish arrivals to America
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had become Quakers and Episcopalians before the end of the nineteenth
century, but the economic conditions that persuaded the Jamaican Chinese in
Kingston to become Creole, and the social isolation that forced Italians in
Sydney, Australia, to abolish the traditional familial male-female role
segregation shortly after arriving, have never been part of the American
experience.”

Some conditions for the emergence of symbolic ethnicity were present
from the beginning, for American ethnics have always been characterized by
freedom of ethnic expression, which stimulated both ethnic diversity, and the
right to find one’s own way of being ethnic that are crucial to symbolic
ethnicity. Although sacred and secular ethnic organizations which insisted
that only one mode of being ethnic was legitimate have always existed in
America, they have not been able to enforce their norms, in part because they
have always had to compete with other ethnic organizations. Even in ethnic
neighborhoods where conformity was expected and social control was per-
vasive, people had some freedom of choice about ethnic cultural practices.
For example, the second generation Boston Italians I studied had to conform
to many family and peer group norms, but they were free to ignore ethnic
secondary groups, and to drop or alter Italian cultural practices according to
their own preference.

Ethnic diversity within the group was probably encouraged by the absence
of a state religion, and national and local heads of ethnic communities. For
example, American Jewry never had a chief rabbi, or even chief Orthodox,
Conservative and Reform rabbis, and the European practice of local Jewish
communities electing or appointing local laymen as presidents was not
carried across the ocean.” Catholic ethnics had to obey the cardinal or bishop
heading their diocese, of course, but in those communities where the diocese
insisted on an Irish church, the other ethnic groups, notably the Italians, kept
their distance from the church, and only in parochial schools was there any
attempt to root out secular ethnic patterns. The absence of strong unifying
institutions thus created the opportunity for diversity and freedom from the
beginning, and undoubtedly facilitated the departure from ethnic cultures
and organizations.

Among the Jews, symbolic ethnicity may have been fostered early by self-
selection among Jewish emigrants. As Liebman points out, the massive East-
ern European immigration to America did not include the rabbis and scholars
who practiced what he called an elite religion in the old countries; as a result,
the immigrants established what he calls a folk religion in America instead,
with indigenous rabbis who were elected or appointed by individual con-
gregations, and were more permissive in allowing, or too weak to prevent,
deviations from religious orthodoxy, even of the milder folk variety. Indeed,
the development of a folk religion may have encouraged religious and secular
diversity among Jews from the very beginning.
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Still, perhaps the most important factor in the development of symbolic
ethnicity was probably the awareness, which I think many second generation
people had already reached, that neither the practice of ethnic culture nor
participation in ethnic organizations were essential to being and feeling
ethnic. For Jews, living in a Jewish neighbourhood or working with Jews
every day was enough to maintain Jewish identity. When younger second
generation Jews moved to suburbia in large numbers after World War II,
many wound up in communities in which they were a small numerical
minority, but they quickly established an informal Jewish community of
neighborly relations, and then built synagogues and community centers to
formalize and supplement the informal community. At the time, many
observers interpreted the feverish building as a religious revival, but for most
Jews, the synagogue was a symbol that could serve as a means of expressing
identity without requiring more than occasional participation in its activities.”
Thus, my observations among the second generation Jews of Park Forest and
other suburbs led me to think as far back as the mid 1950s that among Jews, at
least, the shift to symbolic ethnicity was already under way.®

The future of ethnicity

The emergence of symbolic ethnicity naturally raises the question of its
persistence into the fifth and sixth generations. Although the Catholic and
Jewish religions are certain to endure, it appears that as religion becomes less
important to people, they, too will be eroded by acculturation and assimila-
tion. Even now, synagogues see most of their worshippers no more than once
or twice a year, and presumably, the same trend will appear, perhaps more
slowly, among Catholics and Protestants as well.

Whether the secular aspects of ethnicity can survive beyond the fourth
generation is somewhat less certain. One possibility is that symbolic ethnicity
will itself decline as acculturation and assimilation continue, and then dis-
appear as erstwhile ethnics forget their secular ethnic identity to blend into
one or another subcultural melting pot. The other possibility is that symbolic
ethnicity is a steady-state phenomenon that can persist into the fifth and sixth
generations.

Obviously, this question can only be guessed at, but my hypothesis is that
symbolic ethnicity may persist. The continued existence of Germans, Scandi-
navians, and Irish after five or more generations in America suggests that in
the larger cities and suburbs, at least, they have remained ethnic because they
have long pracriced symbolic ethnicity.” Consequently, there is good reason to
believe that the same process will also take place among ethnics of the new
immigration.

Ethnic behavior, attitudes, and even identity are, however, determined not
only by what goes on among the ethnics, but also by developments in the
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larger society, and especially by how that society will treat ethnics in the
future; what costs it will levy and what benefits it will award to them as
ethnics. At present, the costs of being and feeling ethnic are slight. The
changes which the immigrants and their descendants wrought in America
now make it unnecessary for ethnics to surrender their ethnicity to gain
upward mobility, and today ethnics are admitted virtually everywhere,
provided they meet economic and status requirements, except at the very
highest levels of the economic, political, and cultural hierarchies.
Moreover, since World War I, the ethnics have been able to shoulder blacks
and other racial minorities with the deviant and scapegoat functions they
performed in an earlier America, so that ethnic prejudice and ‘institutional
ethnism’ are no longer significant, except again at the very top of the societal
hierarchies.

To be sure, some ethnic scapegoating persists at other levels of these
hierarchies; American Catholics are still blamed for the policies of the
Vatican, Italo-Americans are criticized for the Mafia, and urban ethnics
generally have been portrayed as racists by a sometime coalition of white
and black Protestant, Jewish, and other upper-middle class cosmopolitans.
But none of these phenomena, however repugnant, strike me as serious
enough to persuade many to hide their ethnicity. More important but less
often noticed, white working class men, and perhaps others, still use ethnic
stereotypes to trade insults, but this practice serves functions other than the
maintenance of prejudice or inequality.

At the same time, the larger society also seems to offer some benefits for
being ethnic. Americans increasingly perceive themselves as undergoing
cultural homogenization, and whether or not this perception is justified, they
are constantly looking for new ways to establish their differences from each
other. Meanwhile, the social, cultural and political turbulence of the last
decade, and the concurrent delegitimation of many American institutions
have also cast doubt on some of the other ways by which people identify
themselves and differentiate themselves from each other. Ethnicity, now that
it is respectable and no longer a major cause of conflict, seems therefore to be
ideally suited to serve as a distinguishing characteristic. Moreover, in a mobile
society, people who move around and therefore often find themselves living
in communities of strangers, tend to look for commonalities that make
strangers into neighbors, and shared ethnicity may provide mobile people
with at least an initial excuse to get together. Finally, as long as the European
immigration into America continues, people will still be perceived, classified,
and ranked at least in part by ethnic origin. Consequently, external forces
exist to complement internal identity needs, and unless there is a drastic
change in the allocation of costs and benefits with respect to ethniciry, it
seems likely that the larger society will also encourage the persistence of
symbolic ethnicity.
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Needless to say, it is always possible that future economic and political
conditions in American society will create a demand for new scapegoats, and
if ethnics are forced into this role, so that ethnicity once more levies social
costs, present tendencies will be interrupted. Under such conditions, some
ethnics will try to assimilate faster and pass out of all ethnic roles, while
others will revitalize the ethnic group socially and culturally if only for self-
protection. Still, the chance that Catholic ethnics will be scapegoated more
than today seems very slight. A serious economic crisis could, however, result
in a resurgence of anti-semitism, in part because of the affluence of many
American Jews, in part because of their visibly influential role in some
occupations, notably mass communications.

If present societal trends continue, however, symbolic ethnicity should
become the dominant way of being ethnic by the time the fourth generation
of the new immigration matures into adulthood, and this in turn will have
consequences for the structure of American ethnic groups. For one thing, as
secondary and primary assimilation continue, and ethnic networks weaken
and unravel, it may be more accurate to speak of ethnic aggregates rather
than groups. More important, since symbolic ethnicity does not depend on
ethnic cultures and organizations, their future decline and disappearance
must be expected, particularly those cultural patterns which interfere with
other aspects of life, and those organizations which require active member-
ship.

Few such patterns and organizations are left in any case, and leaders of the
remaining organizations have long been complaining bitterly over what they
perceive as the cultural and organizational apathy of ethnics. They also
criticize the resort to symbolic ethnicity, identifying it as an effortless way
of being ethnic which further threatens their own persistence. Even so,
attacking people as apathetic or lazy, or calling on them to revive the practices
and loyalties of the past have never been effective for engendering support,
and reflect instead the desperation of organizations which cannot offer new
incentives that would enable them to recruit members.

Some cultural patterns and organizations will survive. Patterns which lend
themselves to transformation into symbols and easy practice, such as annual
holidays, should persist. So will organizations which create and distribute
symbols, or ‘ethnic goods’ such as foodstuffs or written materials, but need
few or no members and can function with small staffs and low overheads. In
all likelihood, most ethnic organizations will eventually realize that in order
to survive, they must deal mainly in symbols, using them to generate enough
support to fund other activities as well.

The demand for current ethnic symbols may require the maintenance of at
least some old cultural practices, possibly in museums, and through the work
of ethnic scholars who keep old practices alive by studying them. It is even
possible that the organizations which attempt to maintain the old cultures
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will support themselves in part by supplying ethnic nostalgia, and some
ethnics may aid such organizations if only to assuage their guilt at having
given up ancestral practices.

Still, the history of religion and nationalism, as well as events of recent
years, should remind us that the social process sometimes moves in dialectical
ways, and that acculturative and assimilative actions by a majority occasion-
ally generate revivalistic reactions by a minority. As a result, even ethnic
aggregates in which the vast majority maintains its identity in symbolic ways
will probably always bring forth small pockets of neo-traditionalism—of rebel
converts to sacred and secular ways of the past. They may not influence the
behavior of the majority, but they are almost always highly visible, and will
thus continue to play a role in the ethnicity of the future.

['Symbolic ethnicity: the future of ethnic groups and cultures in America’, Ethnic and Racial
Studies, 2: 1 (1979), 9-17.]

WINSTON JAMES

LN The Making of Black Identities

It was from such a cultural milieu—albeit one persistently punctuated by
African resistance’ to the Buropean value system foisted upon them during
the colonial era—that the post-war Caribbean migrants to Britain emerged.”
In the ‘mother country’ no regard was paid to the complex hierarchy of
shades; the pattern of racism which the Caribbean migrants experienced here
did not correspond to the complexion hierarchy which they had left behind in
the Caribbean. They were regarded monolithically as ‘coloureds’, “West
Indians’, ‘blacks’, ‘immigrants’, and even ‘wogs’, with no reference to differ-
ential shades. As an Indo-Trinidadian writing about his experience in Britain
as a student in the early 1960s accurately observed:

Leaving the West Indies and coming to Britain is like entering a land where the natives
suffer from a curious kind of colour blindness in the contemplation of human groups.
This special form of blindness manifests itself in an insensitivity to racial discrimina-
tions and variant shades within the category ‘black’. It registers two crude categories,
black and white.

The West Indian consciousness is outraged by the crudity of the categorisation. In
the rarefied atmosphere of the mother country, the delicate instrument ceases to
function. All West Indians are black?

A compatriot of the author of the above, a man of Portuguese-Madeiran
extraction, was outraged by the shade blindness of the British. ‘T was accepted
as a white person in Trinidad. For all practical purposes,” he complained, ‘I am
coloured in England.”* Over the years this dichotomy of black/white in
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6. What modern society does, writes Dahrendorf, is to separate industrial conflict
from political conflict. Or, as Anthony Giddens writes, in emendation of this idea,
"“conflict consciousness” is in a certain sense inherent in the outlook of the
worker in capitalist society; “revolutionary consciousness” is not.” See Ralf
Dahrendorf, Class and Class Conflict in Industrial Society (Stanford, Stanford Uni-
versity Press, 1959), 271-7; and Anthony Giddens, The Class Structure of the
Advanced Societies (London, Hutchinson University Library, 1973), 201-2.

What is striking in Giddens's effort to reformulate a theory of class in
advanced industrial societies is the total absence of any discussion of ethnicity
or ethnic divisions within the class structures. Truly, a one-eyed vision of modern
society.

7. Whether the structural changes—the emergence of knowledge or skill as the

basis of class—will bring a coherent class identity on the part of the new technical
classes is an open question. The knowledge elites have long had a specific ethos,
defined usually as ‘professionalism.” And this conception of their role in the past
has militated against a traditional class identification. Yet even though these
groups are defined by a common ethos, in the postindustrial society, as I have
argued, it is likely that the situs, or locale of work, such as a business corporation,
the university, the government, or the military, may be more important than the
stratum as the source for political organization and political claims for the elite
constituencies so that politics, more likely than not, would be on corporative
rather than class lines. Among the ‘semi-skilled intellectuals,” like teachers, one
finds an increasing readiness to accept trade unionism and forego the traditional
guild and professional identification and this may represent a new kind of class
organization. But it is doubtful whether this “educated labor,” in the United States,
at least, would become an active ideological force.

8. Involvement beyond the borders of the country—the Jews with Israel, the blacks

with Africa, the ‘new left’ with national liberation movements—has been a
conspicuous feature of the last decade, an ‘internationalism,” again which con-
trasts with the small degree of internationalism of the trade-union movements in
working-class issues.

9. For a discussion of this question see my essay, “The Break-up of Family Capital-

ism’, in my The End of Ideology (Glencoe, The Free Press, 1960).
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