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ABSTRACT
The study narrated here involves an interdisciplinary inquiry which attempts to
understand identity in terms of the intersection of multiple discourses. Using areflexive
stance, several theoretical frameworks guide the author's search for apersonal meaning
of Jewish identity. These include Paul Ricoeur's philosophical hermeneutic ideas
concerning time and narrative and Judith Butler's feminist poststructural concepts of
subjectivity and agency. An examination of various Zionist narratives helps to place the
investigation into acultural and historical context. The emphasis on identity, subjectivity,
and agency is of interest on both individual and social levels. The study addresses the
tension that exists between the need to feel that one is an individual with agency and the
notion of the individual as asubject of discourse. As such, the research seeks to
understand the ways in which the individual and society interact in the construction of
narrative identity, an important issue within the domain of educational theory and
practice. Questions are raised about the ways in which people are called into being by
particular social narratives as well as why people answer these particular calls. The study
has implications for considering the centrality of identity in students' and teachers'
experiences, and the possibilities for agency that education may offer. As well, through
its focus on the relationships between identity and discourse, the study offers an example
of how education may be understood in discursive terms.
The researcher's personal narratives are examined through, and in relation to,
interviews with ten Jewish Israeli women participants. The goal was to investigate how
personal and social narratives emerge within anetwork of discourses that shift over time,
culture, and history. Memories and personal narratives about our own identity are
111

approached from the perspective of temporality, the idea that identity is narratively
constituted over time. The memories evoked in the research are not necessarily taken as
historical facts, but rather as aconnective tissue between past, present, and future
understandings and experiences. When Israelis leave Israel, the "Promised Land," and
come to live in the Diaspora, difficult questions concerning Jewish identity are raised for
both Jewish Israelis and the Jewish Diaspora. These questions have to do with the
possibilities of agency, and what understanding identity narratively may offer in terms of
self-understanding and actions in the world. Thus, the study provides an example of the
strengths that Stephen White has called "felicitous weak ontologies" which accept that
the foundations for identity are not fixed, but that establishing identity in discursive terms
is aprofoundly important experience for human beings (White, 2000).
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CHAPTER ONE

-

INTRODUCTION

My father was an illegal immigrant. He escaped from the Holocaust. He
escaped.
,the from Czechoslovakia. He was amed student at the time and
he was almost the only one from his family who managed to survive when
Hitler came to Czechoslovakia. A few students managed to get some
money and escaped. So I from my father's side I'm kind of achild of a.
survivor and Ihardly have any family. Imean Inever knew my aunts and
uncles. On my mother's side, on the other hand, Ihave so many aunts and
uncles and we are so established, and we are so part of Israel. (Leora,
-

-

Interview)
The House Dream
For the last 35 years Ihave had arecurring dream, actually more like anightmare.
The dream has many variations but the theme is always the same

-

my home is taken

away. In one variation, the house bums down and Ibravely try to salvage what Ican and
move to another house. Other times the house is unrecognizable. Ifind rooms that Ihave
never noticed in the past, and when Iopen the doors the rooms are in astate of ruin; there
are holes in the walls or the ceiling is caving in, or there are stairways Ihad never noticed
in the house before, leading to menacing dilapidated upper floors. In this particular
version, my home' is lost to me because Ido not recognize it and Iam disturbed by what I
find. In my most frequent night journey, my home is sold without my knowledge. Iarrive
home only to find that it has been sold and there is anow family living there. In this.
version Iam not left completely homeless because there is always areplacement house
usually just afew streets away, but in ashabby slum often infested with mice and rats.
Stoically, Iwalk past by my expropriated house every day in the dream. Although I
desperately miss living there, Itry to find something to like about my new home. Perhaps
it can be renovated. Ialways try to adapt. The rest of the dream is always concerned with
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how Ican survive in my new situation, and it is filled with what seem to be
insurmountable obstacles. When Iwake up from these dreams, sometimes in tears, Iam
always incredibly relieved to be in my own bed. Ihave this dream about once aweek.
These may sound like the dreams of adeeply disturbed individual who has
suffered terribly due do adverse life circumstances. In contrast, Ihave led, what Iperceive
to be, afairly uncomplicated and even privileged life. Igrew up in amiddle class family
and although we did in fact move to three different homes when Iwas achild, each new
house was always an improvement over the previous one. Yes, Iam Jewish, but my
parents were born in Canada. There is nothing in my lived reality to suggest the intense
suffering Iexperience in these dreams. Certainly Imissed my friends when we moved
from Winnipeg to Vancouver, but we visited frequently, and Iloved living in Vancouver
Iadmit it was difficult to start over with new friends at anew school but this was not the
kind of experience that might scar one for life. Later Imoved to Calgary as an adult but
again, not due to any sort of hardship, yet the same dream continues.
This is acollective dream. All of the tragic stories of Jewish persecution
throughout history, the stories of displaced persons with no homes and the sense of fear,
and loss have found aplace in my recurring dream. Whether or not Ilived these
nightmares Iam always already apart of this collective narrative.
Broken Promises
In doing this research Ihave gained more insight into why Ihave these dreams.
One interpretation is that the house dream represents what Iperceive to be broken
promises. The house in astate of ruin suggests loss. The promise of having asafe place to
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live is broken because the house is either burnt down, unrecognizable, or sold. The shock
of losing my safety is the central trauma in this dream. Something has been taken from
me and Ido not want to let go. The wound caused by the loss of my home is unable to
heal because Iam faced with it every day in the dream. The promise of happiness
becomes, more distant each time Iremember my old home in the dream. In this recurring
dream Imake an effort to heal my wounds and Itry to adjust to the new situation, but I
cannot escape the sense of betrayal.
The broken promises that haunt my dreams may symbolize unresolved problems
in my life. Even when Iam awake Ido not feel that Ihave really ever been at "home."
What Imean by home, is having asense of safety and security, feeling at "home" in my
own body, and having an identity with which Iam comfortable. Iam using the notion of
"broken promises" in avery broad sense. The word promise can imply many situations
having the potential that something will be done or something will happen. When that
something does not happen it becomes abroken promise. This includes the betrayals of
oneself. The theme in this dream is one of loss and rebuilding.
The excerpt from Leora's narrative in the quotation which begins this chapter is
also astory of loss and rebuilding. The narrative began long before she wasbom yet she
defines herself, in part, through her parents' and grandparents' stories. Her father lost his
home, and most of his family and his life as he knew it
family is an established part of Israel

-

-

abroken promise. Her mother's

aJewish homeland

-

safety. Continual loss and

rebuilding is afact of life. On avery basic level the loss of one's youth is continual and
aging requires aconstant rebuilding of the self. In his discussion of the way in which loss
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is constitutive of identity, White (2000) suggests that "Loss and the ambivalence it entails
are not aspects of identity one can simply shed. They set parameters for who Ican be and
what shape my identity can take" (p. 102). In other words, loss is not something we just
get over. It is part of what makes us who we are as people. According to Butler (1997)
"survival is amatter of avowing the trace of loss that inaugurates one's own emergence"

(p.

195). That is, it is through acknowledging loss that we have the possibility of

awareness of how we are called into being. One's sense of self not only includes but is
indeed also built upon broken promises.
Anna Neumann (1998) also makes connections between identity and loss in an
article describing her father's Holocaust experience. She expresses the sense of fear that
accompanies memory and describes her reaction as "the terror of realization and adeep
unending sense of loss." Her father's memory is embedded within Neumann's identity.
Although she was not actually aprisoner of Auschwitz, her father's memories have had a
constitutive impact on her identity. As she explains,
My life has been formed in the aftermath of ahorrifying event, the
Holocaust, and it has been dominated by memories and fears and hopes
growing directly out of it. Icannot conceive of my Jewishness without
direct reference to the Holocaust. (p. 426)
She also maintains that these feelings infiltrate every aspect of her life, including how she
lives her life "in the academy" and how she sees her "intellectual work" (p. 426). My
point in including Neumann's story is to emphasize the ways in which loss, particularly
the collective Jewish narratives of loss, can shape one's individual identity.
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When looking at the narratives in this study it is important to consider the
collective memory of loss that accompanies many Jewish issues. Just the word Israel
conjures up acomplete history beginning in antiquity. One of the interview participants,
Ilanit, was very clear that she experienced asense of loss when she left Israel. When I
asked how her friends reacted to her decision, she responded, "It was hard on everybody.
Especially on me. On the person that leaves, it's really hard because you leave everybody
behind. They leave just one person. I'm leaving everybody." She sees herself as having
the biggest loss. Ilanit came to Canada to attend university and she noticed many
differences in the university culture. As she explained,
In the university you see grownups. And I'll tell you what Imean by that.
In Israel everybody that goes to university, more or less, Iwould say 80 or
90% of them, after being in the army. Service. So you see, basically in
university kids that are in the age of twenty to twenty-one starting
university.
In contrast, when she came to university in Canada, she explained,
Isee kids 17 and 18 years old and Ifelt surrounded by kids, basically.
They had freshman stuff that Ithought was completely silly and I there
were many things that Isaw that Ireally could not believe that I'm in a
university
University in Israel was alot more serious than here. Also
people are more mature after they finish the army.
-

....

The loss of culture that she was trying to explain was more than just about behaviour in
university students. She felt that Canadians were just playing at life, whereas in Israel
they did not have thatluxury. There was asense of pride that Israeli youth was more
serious, stronger somehow. The difference between the Canadian students and Israeli
students was unmistakable for Ilanit. She expressed disbelief that university students
could be so immature. In Israel one does army service at the age of 18. The students she
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met in Canada were more concerned about drinking beer and "finding themselves." Itried
to imagine myself in the army at age 18, or any of my children. The image was laughingly
inconceivable. Canadians must have seemed very frivolous to her

-

not serious people.

As she further explained,
Here Ifind people at the age of 18 going on atrip to "find themselves."
That's the new expression that Iheard here. Inever..heard that kind of
expression before. Look to find myself. So, some going to school. Some
going to find themselves, or anything like that.
The message Iheard was that serious people, with real concerns do not have the time to
waste on ajourney to "find themselves." The implication was that Jews should know who
they are. They have ahistory and anational home. After listening to Ilanit's comments
about people "finding themselves" Ifelt abit awkward that here Iwas interviewing her as
part of the process of "finding myself." Exploring my own Jewish identity is an
underlying theme throughout my writing and accompanying the search is an unmistakable
sense of loss. Later in the interview Ilanit revealed that she had encountered some
unexpected problems concerning Jewish identity. One of the reasons she moved Canada
was to accommodate her non-Jewish husband's career. Her family was not pleased that
she had married anon-Jew; however, they did not want to stand in the way of Ilanit's
happiness. At some point Jewish identity became more important to her.
There was atime when we were thinking about conversion. We started the
process. The only problem that was with that Iwanted to stop the
process. Iwas the one that stopped the process. The reason is, that the
Rabbi wants you to be more with him
For me, Judaism, Ilike my
religion and everything, but Idon't want to go to synagogue every week
Idon't want to be restricted in everything in my life
Isaid to
myself "no way!" I'm not going to do this. Isaid to my husband, "I don't
want to continue this process here." So my husband got angry.
-

....

....
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Her husband was angry because he had already invested agreat deal of time and energy in
the conversion process and it was Ilanit who stopped it. She had not been religious in
Israel and she could see that areligious Jewish life in Canada was not for her. The
cultural differences between Ilanit and her husband did not seem to matter until they had
children. They do not celebrate Christmas with her husband's family in order to avert
conflict.
The kids understand that their father is Christian and the grandparents are
Christian and they know that we don't celebrate these holidays
[Christmas]
Ididn't think it would be aproblem until Ihad children
When you think about how your kids how will you continue your family
you have to think what do you want them to observe, Christianity, or do
you want them to observe Judaism. And for me, it's only Judaism, of
....

-

course.
Even though Ilanit feels very strongly about her Jewish identity, she stopped her husband"
from converting because she realized she would have to change her way of life. However;
it is very important to her that her children are brought up as Jews. She seemed to have
disdain for the immature Canadian students who had to "find themselves," yet she found
later that she also had to negotiate Jewish identity issues for herself and for her family.
She had left Israel where these issues would likely have never required agreat deal of
thought. There her Jewish identity would have b-en taken for granted. Identity issues can
appear at any time in one's life.
After the Holocaust, the founding of the State of Israel in 1948 promised Jews all
over the world asafe haven. It promised that Jews would be like other people. There
would be aplace where persecution was no longer adanger. This promise has not
materialized. For many Jews there was also the promise of beginning anew life in North
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America both before and after the Holocaust. But beginning anew life is not the same as
starting with aclean slate. Minnie Bruce Pratt (1984) speaks of the difficulty in making
changes.
Each of us carry around with us those growing up places, the institutions, a
sort of backdrop, astage set. So often we act out the present against a
backdrop of the past, within aframe that is so familiar, so safe that it is
terrifying to risk changing it even if we know our perceptions are distorted,
limited, constricted by that old view. (p. 17)
We carry our pasts with us in-the present and into the future. This may work for awhile,
but usually at some point in our lives it is necessary to recognize that we are being called
into being something different. The stage set changes.
Many of us vow to begin again every year on New Years' Day. The hope of
starting over, getting another chance is familiar to many people. The participants
interviewed in this study illustrate an extreme example of starting over. The stage set is
completely different. Ihave interviewed 11 Jewish Israeli women who have relocated
themselves to Canada or are considering the move in the near future. This provides a
unique position from which to examine the process of making something of oneself while
questioning Jewish identity in the process.
The process of writing this dissertation has been acircuitous journey. What I
thought Iwas looking for turned out to be something else. Approximately five years ago I
decided that Iwanted to write aPhD dissertation on women and immigration. After
reading about migration, Irealized Iwould have to narrow the focus, and since Iam
Jewish, researching Jewish Israeli women immigrants to Canada seemed like aworkable
choice. Ithought Iwould be writing about women's personal experiences with migrating
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to anew country and that their experiences would be the focal point of the research. I
conducted the interviews based on that assumption. How did they recreate themselves in
anew country where Jews are aminority group? What did it mean in terms of their
perceptions of themselves as Jews? The questions that Iasked in the interviews were
based upon my belief that the study was about these particular women's experiences with
migration. All of the interviews were transcribed so that Icould carefully read them and
listen to the tapes. It took me along time to figure out that the questions Iasked were
really questions Iwanted answered for myself. Iwanted to know my own connection to
the Jewish epic narrative (Appendix I). When it came to writing about the interviews, I
found that Icould not resist including my own stories. In searching for away to come to
terms with the ambiguities of Jewish identity Ihave relied on the participants' narratives
as well as several areas of theory to guideme through the maze of my own confusion. I
have also relied on my own memories.
In questioning the extent to which ascholar should include her own story,
Neumann (1998) looks at her own life in relation to her work as an academic. In
examining the "boundary between the personal and the professional" she asks, "how are
the personal and professional intertwined? How much of our "selves" is inextricably
bound into our work? How much of our selves should we purposely let into our work?"
(p. 427).
She is convinced that "how we know the world
how we choose to pursue it" (Neumann, 1998,

p.

...

shapes what we pursue and

427). Applying Neumann's argument to

my own writing helps to legitimate the inclusion of my own stories. Annette Kuhn (1995)
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also believes that individual memories and "their associations extend far beyond the
personal"

(p.

5). She argues that:

They spread into an extended network of meanings that bring together the
personal with the familial, the cultural, the economic, the social, the
historical. Memory work makes it possible to explore connections between
'public' historical events, structures of.feelings, family dramas, relations
of class, national identity and gender and 'personal' memory. (p. 5)
Kuhn's description of "personal" memory work makes it an effective tool in exploring
many of the areas relevant to my work. Similarly, Frigga Haug (1999) challenges the
separation between scientific knowledge and everyday experience and "demands the right
to use experience as abasis of knowledge" (p. 34). She sees writing as "a transgression of
boundaries, an exploration of new territory"

(p.

36). In support of women writing about

everyday life Haug maintains, "it involves making public the events of our lives,
wriggling free of the constraints of purely private and individual experiences. From a
state of modest insignificance we enter aspace in which we can take ourselves seriously"
(p. 36).
Including my own stories as research is atransgression of accepted academic
boundaries. By investigating personal narratives Iam attempting to take myself and other
women seriously.
Social Identity and Reflexive Research
Haug (1999) suggests that people must "construct themselves into existing social
relations"

(p.

33). The process to which Haug refers has particular implications for

women. Miller (1991) stresses the importance of women creating space for themselves
through writing. Questioning her own writing she asks, "How can you tell the difference
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between the merely personal and the theoretically acute? What are the grounds for
establishing the difference? Who decides?" (p. 130). Miller, an accomplished feminist
writer, discusses her own "doubts of self-authorization, [her] own longing.for permission
to write: going public with private desires" (p. 132). Her point is that many women
question whether their writing has any value and so they avoid writing. They "postpone
writing by emptying the trash or answering the telephone" (p. 132). Throughout -the
writing of this dissertation Ihave managed to find many ways to avoid writing. Iwas
waiting for permission to put my writing first.
The continual re-making of the self is the main theme of this study. Many aspects
of life are affected by acontinual metamorphosis. At the core of this research is what
Warnke (2002) refers to as "social identity"

(p.

306). In the chapters that follow Iwill

discuss various aspects of social identity. The identity to which Irefer is always located'
within acontext of culture and history within society. Warnke defines social identity as
"the identities we have as blacks, Caucasians, women, Latinos, gays and so on, identities
that as we grow up, assert as struggles for recognition, or try to eliminate and avoid" (p.
307). Iwould add Jewish identity and Israeli identity to this list. Warnke "explores the
implications of conceiving our social identities as interpretations"

(p.

307). Following

Warnke Iwill explore how "hermeneutic understanding allows us access to the horizons
from which different interpretations arise" and "reflect on the contexts within which
different social identities do and do not make sense"

(p.

307). In this reflection, I

investigate my own narrative against and through other narratives.
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The perception of our social identities as interpretations works well when
exploring narratives. Jewish identity has adifferent meaning for individual Jews in the
Diaspora and for individual Jews in Israel. The non-Jewish world also has many
interpretations of Jewish identity. Narratives and autobiographies have the potential to
shed light on these various interpretations. Like Luce-Kapler (1997), Isee the researcher
as an author. In other words, the researcher is inextricably linked to and part of the
research process. Luce-Kapler stresses the researcher's obligation to "begin by
interrogating her situatedness, her embodiedness, embeddedness in the text" (p. 190). I
believe that my house dream is connected in many ways to every aspect of my research.
Luce-Kapler goes even further.
Can research ever be anything more than asubtle form of writing the self?
Or not so subtle. Perhaps it is time to reveal the writer of the research as
much as the data. The writer is the data; the data is the writer. The writer
who initiates the research, creates aspace, becomes implicated. The
research bespeaks her; she bespeaks the research. (p.187)
Luce-Kapler's claim that the researcher is always implicated strengthened my decision to
rely on narratives and autobiographical material. When research is considered in this
light, the investigator is arelevant component of the data rather than adisinterested
observer.
Usher (1996), also addresses the impossibility of separating the researcher flom
the research. Usher suggests that "both research and literature as practices of writing
construct worlds and are therefore 'fictional"

(p.

35). However, she does -not mean that

fictional is the equivalent of untrue. Many versions of the truth are possible. Using this
line of thinking, this research project complete with in-depth interviews, my own
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narrative, and historical information, can be seen as an artificial construct, but at the same
time this construction has become part of my life. This is one way , in which this type of
study can be seen as fiction. The participants' stories did not exist as, awritten form
before Iwrote them. My own stories, as Iwrite them here, intertwined with the stories of
women who were not previously part of my life did not appear until Icomposed them in a
particular way. My research draws, on the notion that "time becomes human time to the
extent that it is organized after the manner of anarrative; narrative, in turn, is meaningful
to the extent that it portrays the features of temporal existence" (Ricoeur, 1983, p. 3).
That is, until astory is put into words, it is unknowable.
There are several issues to consider in approaching research by giving weight to
personal stories. Like Pratt (1984), Haug (1999) points out that "one of the difficulties is
that past feelings and thoughts may be distorted by present-day value-judgements" (p.
71). In discussing personal narratives, she maintains that it is possible to get past these
distortions with "practical questioning" (p. 69). In contrast to Haug, Ido not believe that
distortions can be avoided. In referring to my own stories, Ican try to remember how I
actually felt at the time, but this attempt is are-telling rather than re-living. Isee the
distortions as part of the story.
By including autobiographical material, Iam placing myself in amore, vulnerable
position than aresearcher who tries to eliminate herself in an attempt at objectivity. This
does not mean however, that Iam dissolving the power imbalance that exists between
researcher and participant. Iam still the person making the choices about what will or
will not be included. In this way Iam, to acertain extent, appropriating the participants'
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stories as part of my ownstory. The process of interviewing and hearing others' stories
has become part of my own story because my interaction with the participants has had an
impact upon my own life in that Ihave been able to relate some of their past experiences
to my own. And, even further, focusing on these particular stories has become part of my
present reality. Whether or not the participants consider the interview experience as an
important life-event, the fact remains that these conversations took place and have
become embedded in the context of their lives.
Although Ido not believe that distortions can be avoided, Iwill refer to several
theoretical perspectives to guide me through the murky territory of interpretive research. I
hope that seeing through the lens of other perspectives will expand my interpretation.
This is not the same as making it more truthful. Alvesson and Skoldberg (2000) refer to
the process of "reflecting on sereral levels or directed at several themes" as "reflexive
research" (p. 5). In discussing the advantages of this kind of research they assert that
"reflection can, in the contextof empirical research, be defined as the inteipretation of
interpretation and the launching of critical self-exploration of one's own interpretations
of empirical material (including its construction)"

(p.

6).

They also point out that "it is difficult, if not by definition impossible, for
researchers to clarify the taken-for-granted assumptions and blind spots in their own
social culture, research community and language" (Alveson & Skoldberg, 2000, p. 6). In
spite of the obstacles of reflexive research Alveson and Skoldberg encourage researchers
to take up the challenge in order to "stimulate critical reflection and awareness"
an attempt to address this challenge, Iproceed.

(p.

6). In
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Description of the Interview Experience
Iconducted interviews with 11 Jewish Israeli women during the period from 1999
to 2002. Of these women, nine are presently living in Calgary, Alberta, Canada, one has
not yet made the move and one has since moved back to Israel. In addition, Iexamined
some interpretations of historical events as they relate to Zionism and Jewish identity and
gender.
When Ibegan this project Iwas not consciously aware that my connection to
Israel and Judaism was such aconflict-ridden aspect of my identity. Ithought that
interviews of Jewish Israeli women would be an interesting place to investigate the
immigrant experience. Being amember of the Calgary Jewish community, having spent
time in Israel, knowing several Israelis, as well as having some familiarity with the
Hebrew language, Iconsidered this small sub-group of the Calgary Jewish community a
good place to focus my study. Ithought my topic was migration and the problems of
settling in anew country. When Icontacted the women to be interviewed, Iexplained that
Iwas interested in their experience of migration and my special interest in Jewish identity
(Interview guide, Appendix I). However, the more Ilistened to the tapes and read the
transcripts of the interviews, Iknew that Iwas looking for something else. Ifelt a
constant tension with the,,material. Iwanted to understand more than stories of migration.
By interviewing the participants Iwanted to know how they understood being Jewish in
Canada after having grown up in "The Promised Land." Iwas driven by my own
confusion and anxiety about Jewish identity.
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This study also examines narrative, memory, and identity. Ifollow Haug's (1999)
premise that "anything and everything remembered constitutes arelevant trace
because it is remembered

-

-

precisely

for the formation of identity" (p. 50). This rationale supports

my interest in personal stories because "it is apolitically necessary form of cultural
labour" and "it makes us live our lives more consciously"

(p.

71).

Social Identity, Israeli Emigration, and the Diaspora
Although Iexplained above that my writing has gone through several
permutations, migration is still an important component. The concept of migration can be
seen as ametaphor for making changes in one's life. It is not necessary to travel to the
other side of the world to experience change. Migration can be envisioned as acoming
into awareness from one state of mind to another. When thought of in this way, most
people experience achange in themselves over time. This changing of thought as it
affects identity can be viewed as akind of migration. Put in these terms, migration is
something that most people experience. Gold (1997) explains that "the decision to
relocate one's self, family and community to anew setting and society is one of the most
drastic social actions people may take during their lifetime"

(p.

410). The extreme nature

of the action of migration suggests that those individuals who make achoice to leave
Israel are agents in the construction of anew identity. Isuggested above that migration
can be considered ametaphor for change; however, the notion of migration itself has
changed with globalization. Elazar and Weinfeld (2000) point out that "the entire
paradigm of migration has

...

shifted dramatically in the second half, and even faster in

the second quarter, of the twentieth century" (p. 6). In the old pattern of migration "there
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were usually no return visits or few visits from old country relatives" (p. 6). In addition,
"immigrants were generally ready to give up their Old World loyalties and become
citizens of their new country"

(p.

6). Elazar and Weinfeld go on to explain that:

Today much of this has changed. Immigrants can remain in constant touch
with all aspects of their country of origin through regular return visits to
and from the old country, frequent telephone and e-mail contacts,, and upto-date radio and television shows dealing with the homeland.
6)
(p.

Many of the women Iinterviewed communicate with their families by telephone or e-mail
everyday. Thus the attitudes toward and effects of migration may be changing. It is not
always necessary to say goodbye forever, when one chooses to migrate:
Jewish Migration
Much of the literature on Jewish migration focuses on the historical necessity of
being anomadic people due to religious persecution. In arecent book on Jewish
migration, Elazar and Weinfeld (2000) discuss the extent of this geographic movement.
As they explain the Jewish people have probably had more experience with migration
"than any other people, and certainly more than any other that has positioned itself in the
or center of many civilizations"

(p.

3) They explain that when considering Jewish

migration it is clear that "Jews have always been on the move"

(p.

3). Elazar and

Weinfeld point out that:
Jewish communities have been found on every continent, and often in the
most exotic locales. Jewish mass migrations have also shaped Jewish and
world history. One thinks of the movement throughout the Roman Empire,
the consequences of the Inquisition in Spain and Portugal, the movements
of Jews from Western and Central to Eastern Europe, the migrations to the
New World of Sephardic, German, and later Eastern European Jews, the
post-war movement of Holocaust survivors and North African Jews to
Israel, France and the Americas, Australia, and South Africa.
3)
(p.
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In this comprehensive treatment of Jewish migration there is almost nothing said about
Jews who leave Israel. The topic of Jews leaving Israel and migrating to the diaspora is a
disconcerting idea. With the establishment of anational home in Israel, Jews no longer
had to flee to all corners of the earth. The relationship between Israeli Jews and Jews in
the diaspora is often difficult and confusing.
Throughout this study Iwill be referring

t0

the Jewish Diaspora. "The word

'diaspora' is derived from the Greek verb speiro (to sow) and the preposition dia (over).
(Cohen, 1997, p. ix). As Cohen explains,
When applied to humans, the ancient Greek thought of diaspora as
migration and colonization. By contrast, for Jews, Africans, Palestinians,
and Armenians the expression acquired amore brutal meaning. Diaspora
signified acollective trauma, abanishment, where one dreamed of home
but lived on in exile. (p. ix)
Clifford (1997) discusses the fairly recent appearance of diaspora literature. Referring to
this phenomenon he says, "this is the domain of shared and discrepant meanings, adjacent
maps and histories, that we need to sort out and specify aswe work our way into
comparative, intercultural studies" (p. 283). Clifford also discusses the difference
between immigrant population and diaspora populations. In his description, "diasporic
populations do not come from elsewhere in the same way that 'immigrants' do" (p. 286).
For Clifford, the distinguishing facor is that "immigrants may experience loss and
nostalgia, but only en route to anew home in anew place"

(p.

286). He is referring, in

particular to the American national ideology that aims to assimilate immigrants. He
contrasts the situation of immigrants to diaspora "peoples whose sense of identity is
centrally defined by collective histories of displacement and violent loss cannot be
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'cured' by merging into anew national community" (p. 286). Although Clifford is using
the American example as ahost society, some of his points are relevant for Canadians as
well. Israeli Jewish immigrants coming into contact with the North American Jewish
Diaspora provide an ambiguous and complex example of ethnic identity to ponder for
Israelis in Israel, Israeli emigrants, the Jewish Diaspora, and the host society.
One of the social divisions being referred to here is the controversy over Who is a
Jew? When considering this question, it is difficult not to speak in essentialist terms. In
part, this is due to the ways in which Jews define themselves. As Hyman (1998) explains
Israel's 1950 Law of Return, under which every Jew in the world has a
right to immigrate, and the Citizenship Law of 1952 under which all
Jewish immigrants have aright to Israeli citizenship, did not initially
define aJew. An immigrant had only to declare himself aJew to be
granted citizenship and enjoy the specific rights of Jews in the new
homeland. In fact, Israel's standard of Jewishness and conversion was so
much more lenient than the Orthodox standard in the Diaspora that some
people who married into Jewish families and were denied conversion in
the Diaspora came to Israel to be certified as Jews. (p. 12)
As the flow of immigration increased, the laws became stricter and Orthodox Jews
became more firmly entrenched in Israeli politics. By 1959, new guidelines were issued
which stated that:
For the purposes of the populatioh registry, aJew was aperson whose
mother was aJew or one who had been converted according to the
orthodox halachik (Jewish law) standard, which requires circum.;ision for
males, immersion in aritual bath for males and females, and most
important, apromise to live by Orthodox rules. (Hyman, 1998, p. 13)
These guidelines were eventually made law by 1970. However, the controversy continues.
As Hyman describes, "the political games over the issue have been intense. They have
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brought down politicians and governments, and thrown seemingly immovable blocks
between the Diaspora and the homeland" (1998,

p.

19).

In relation to Jews, the Diaspora is defined as "the dispersion of Jews among
Gentile nations, all those Jews who live outside the biblical land of Israel" (Brown, 1993,
p.663). Elazar and Weinfeld (2000) point out that "today the existence of diasporas is no
longer unique to the Jewish people" (p. 5). The dispersion of the Jewish people has been
going on for more that 2000 years and the Jewish people today live in countries all around
world (Blazar . & Weinfeld). However, these authors point out, "since the establishment of
the State of Israel, either parts or all of these Diaspora communities have resettled in
Israel, yet the vast majority of world Jewry lives in the diaspora"

(p.

5).

The Jewish Diaspora refers to all of the Jews living outside of Israel. Many Jews
in the diaspora support Israel financially and even make aliyah (relocate from the
diaspora to Israel). When Jews leave Israel it conflicts with the idea thatIsrae1 is the
Jewish homeland. In other words, the emigration of Jews from Israel raises questions
concerning identity for diaspora Jewry as well as Israeli Jews in Israel.
One of the layers of complexity to be addressed is the way in which the Zionist
discourse of Zionism has an impact on Israeli migrants as well as on Jews living in the
diaspora. In his seminal work on Israeli emigrants in New York, Shokeid (1988) cites the
Harvard Encyclopedia ofAmerican Ethnic Groups in its short reference to Israelis in the
United States:
Israeli immigrants pose aproblem for the Jewish community: they have
chosen to leave the land that every Jewish American has learned to regard
as ahaven, the guardian of Jewish survival, and the center of Hebraic
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culture. The ambiguity toward yordim
has expressed itself in the
absence of formal recognition of the Israelis as aJewish immigrant group.
...

(p. 4)
The Hebrew word yordim refers to those whose have left Israel. As Linn and BarkanAsher (1996) explain, aliyah (immigration to Israel) usually has positive connotations,
while yerida (emigration from Israel, the emigrant being ayored

-

plural yordim) implies

arejection of Israeli life. Aliyah translated means to go up, while yerida means to go
down. Linn and Barkan-Asher further point out that "every loss of acitizen through
emigration is conceived as aweakening of the defense of the country" and that emigrants
are "acutely aware" that "the term yordim has apejorative connotation
consequently subject to feelings of vulnerability and guilt"

(p.

...

and are

7). Israeli emigrants then

are subject to suspicion from Diaspora Jews as well as feeling insecure about their own
position in anew society.
Sobel (1986) studied Israeli emigrants while they were still in Israel. He explains
that Israelis see emigration as aserious problem. He points out that "while ademographic
emergency in apurely objective sense might not exist, it is clear that apsychological
emergency does" (p. 14). He explains that the emigration of yordim causes insecurity
among Israelis. The creation of the Jewish State was dependent on Jewish immigration or
aliyah, and its impo r
tance became "paramount" (p. 17). Sobel stresses the importance of
immigration and emigration for Israel in very strong terms:
Immigration and emigration in the Israeli context past, present and
probably future assume an importance that would be difficult to
exaggerate .both on pragmatic and ideological grounds. Each immigrant
-

-

..

is considered avictory of sorts, akind of bodily enhancement of the
vision, while each emigrant is seen as adefeat for the common
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enterprise and not unimportantly achallenge to the inner viability or worth
of the psychological premises of those staying. (p. 17)
In other words, some Israelis see emigration as acondemnation of their own decision to
stay in Israel and view emigration as aform of "desertion" (Sobel, 19986, p. 18). Thus
Israelis who return to Israel after living away are not viewed in apositive way. Gold and
Cohen (1996) further discuss negative attitudes connected with leaving Israel:
In abroader context, this stigmatization reflects Zionist ideologies which
encourage immigration, or aliyah to Israel and discourage departure, or
yerida. These beliefs, internalized by most Israelis, are shattered by the act
of emigration and, until recently, have supported stigmatization of the
migrant or yored
The yored develops amyth of return which defuses
the guilt of departure and authenticates the status of permanent expatriate.
It is this myth that contributes to the social construction of adistinct Israeli
....

ethnicity. (p. 180)
Israeli Jews in Canada can be considered aseparate ethnic group from Jews born in
Canada or anywhere else in the Diaspora. It is difficult to interpret Canadian statistics on
the number of Israelis actually residing in Canada because on census forms it is possible
for Israelis to identify themselves as Canadian, Jewish, or Israeli when stating one's
ethnic group: This means that Israeli Jews have three choices in answering the question of
ethnic group.
In this study Iexamine Judith Butler's (1997) idea àf"interpellation"

(p.

32) or

being called into being. Does the individual call herself or himself into being or is she or
he named by those in authority? Moghaddam, Taylor, Pelletier, and Shepanek (2000)
argue that,
Central to
self-perceptions are the labels immigrants have available to
them after arrival in the host society. Some such labels imply that the
individual remains outside the majority group, while others imply that the
...
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individual has moved, closer to gaining entrance to the majority group. (p.
269)
They further contend that "in addition to exploring how individuals perceive themselves,
it is also important to examine how individuals view majority groups as perceiving the
self"

(p.

269). They discuss some surprising results found in an earlier study and they

refer to a1987 study conducted by Moghaddam and Taylor of visible-minority women in
Montreal, and found that these women perceived themselves more as "Canadians" and
less as "immigrants" than they believed majority-group Canadians perceive them. What is
significant is that the longer these women lived in Canada, the more they felt that they
were viewed by the majority group as outsiders

(p.

268). Although my research does not

specifically concern "visible" minorities, Ido explore immigrants' perceptions of
themselves as well as looking at how they think they are viewed by the host society in
Calgary, Canada. According to these authors, the labels "Canadian" and "immigrant" 'are
indicative of "different levels of 'inclusion' and 'exclusion"

(p.

269). When applying

these ideas to astudy of Israeli women, the issues become even more complex. Israeli
Jews may be seen as outsiders by Canadian Jews, and Canadian Jews may be perceived as
outsiders by the majority society. Perceptions of all the individuals and groups may not
coincide. My approach is limited in that Iam not investigating the actual perceptions of
the host society; however, by explring how an immigrant woman perceives herself in the
context of her situation, the larger host community may learn something about itself.
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Situating Myself
My concern with this topic stems from my own Jewish, immigrant background.
Being the third generation of East European Jewish immigrants, Igrew up with stories of
the pogroms (persecution of Jews) in Russia and Poland that my grandparents survived.
Other, stories deeply etched in my childhood memories were often about persecuted Jews
who had to leave their homes because they were hated by everyone. Inever really
understood why they/we were so hated. The Holocaust and murder of six million Jews
was also acommon topic in our home, especially when my brothers and Icomplained
about having to attend Hebrew school after along day at public school.
For many years, Ithought my parents and grandparents were exaggerating about
the existence of anti-Semitism. Why would they be afraid of Nazis when it happened, in
my mind, so long ago? It was difficult for me to believe that our non-Jewish neighbours
next door might not like us because we were Jewish. Ithought my parents were paranoid
and old-fashioned. As Igrew up Icame to understand that my parents were not as foolish
as Ithought. Although my parents voiced their concerns about non-Jews, they also
explained that many immigrants came to Canada to escape persecution. In Canada anyone
could live free of persecution. Persecution against Jews is usually referred to as antiSemitism, but the genocide of the Holocaust however, was to eliminate arace of subhumans. Using the Holocaust as ahistorical precedent, Jews are sometimes referred to as
arace. Thus anti-Semitism is for some, aform of racism and according to Hamilton
(1996), racism has always existed in Canada.
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Hamilton (1996) comments that "the social relations of racism have pervaded the
country's history from its inception, creating sustained and shifting categories of
'otherness'

-

those defined for all practical purposes as outside the Canadian polity" (p.

131). Although she explains that "the process of racialization rationalizes the creation and
sustaining of social and economic inequalities," Hamilton stresses that "it is amistake to
think that racializing the other is dependent upon these hierarchies" (p. 132). To
paraphrase, the racialized other is asocially constructed concept that does more than just
perpetuate social and economic inequalities. The racialized other is created within a
historical context. She argues that:
Who gets included in the category of racial minority is historically
specific, and race is not asubset of ethnicity. Racism is more properly
identified as asystem of power relations that rationalizes and normalizes
differential treatment at an institutional level. (p. 13 1)
When this system of power is normalized, racism becomes part of everyday common
sense and is not seen as apower that excludes. Rather, it is just the way things are
naturally.
Banneiji (1993) echoes this idea in her discussion of the Canadian use of the term
"visible minorities." She argues that the use of this term implies that "some people are
more visible than others" (p. 148). As she explains,
There must be something "peculiar" about some people which draws
attention to them. This something is the point to which the Canadian state
wished to draw our attention. Such aproject by the state needs apoint of
departure which has to function as the norm, as the social average of
appearance. This well-blended, average, "normal" way of looking becomes
the base line, or "us" (which is the vantage point of the state), to which
those others marked as "different" must be referred, and in relation to
which "peculiarity" is constructed. The "invisibility" of these men and
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women depends on the state's view of them as normal, and therefore, their
institution as dominant types. (p. 148)
Bannerji also points out that "in situations where visibility was ostensibly lacking in
physical terms, as in Nazi Germany, it has been constructed by the forced pinning-on of
symbols which marked people out, and cut them apart from the rest of society" (1993, p.
150). Here she is referring to the yellow Star of David worn by Jews, the red star worn by
communists, and the pink triangle worn by homosexuals as "ways of producing visibility"
(p. 150). There are in fact some Jews who can be distinguished from the dominant white
majority; however, the point Bannerji puts forward is that the visibility is socially
constructed. What is visible or obvious in Israel differs from socially constructed
visibilities or difference in Canada. This is one of the many complications in making the
transition from one culture to another.
Providing abackground for anti-Semitism in Canada, Hamilton discusses antiSemitism in Europe. As she explains,
The history of anti-Semitism in Europe
was nourished by envy for the
perceived political and economic success of some Jewish people and the
political opportunity presented for scapegoating such people for the ills,of
...

society.

(p.

132)

In reference to the social and historical construction of anti-Semitism.and racism,
Hamilton (1994) cites Gershbain and Rubin who write that "although the light-skin of
many Jews grants us arelative degree of privilege, when this no longer serves the
purposes of the state our access to it may simply be revoked" (as cited in Hamilton, 1994,
p. 132). For me, the threat that Jews may lose their freedom at any time is afamiliar
feeling.

27
The conflicts between Jews and Arabs have been on-going long before Israel
became aState in 1948 and have greatly intensified since the most recent Palestinian
intifada that began in 1999. Since the terrorist bombing of the World Trade Centres in
New York on September

11th

2001, there is apublic perception in the West that problems

between Jews and Arabs in the Middle East have escalated. Jenkins (2001) points out that
in some of the videotaped messages "Osarna bin Laden has increasingly referred to the
Palestinian cause as the basis for his campaign" (p. 13). Bin Laden is considered to be the
perpetrator of the attacks. However, "a French newspaper

...

described president George

W. Bush as 'responsible' for the September 11 'assault on the United States because he
"

had turned his back on negotiations in the Middle East" (Berger & Sutphen, 2001, p.122).
Ido not intend to argue who is at fault. Imention the attacks and the Middle East
conflict only to point out that there has been more world attention on the Israelis and the
Palestinians than before September 11, 2001. For people of Middle Eastern heritage and
those assumed to have connections with the Middle East conflicts, visibility has increased
to an uncomfortable level. There have been numerous reports of anti-Muslim behaviour
in North America since September 1 and some efforts have been made to address anti1th

Muslim feelings. Many universities have added the Qu'ran to first year students'
requirements (l edina, 2002,

p.1 6).

Liptak, Lewis, and Weiser (2002) remind us that, "in

the fearful aftermath of Sept. 11, Attorney General John Ashcroft vowed to use the full
might of the federal government and 'every available statute' to hunt down and punish
'the terrorists among us"

(p.

1). This announcement was followed by the arrests of Arabs

and Muslims. "Many of the Arabs and Muslims caught in the government dragnet
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spent up to seven months in jail before being cleared of terrorism ties and deported or
released" (p. 16). The panic that set in after September 1li"pushed the limits of civil
liberties.
There have also been more anti-Semitic incidents (League for Human Rights of
B'nai Brith Canada, 2002; Blackwell & Arnold, 2002, p.1). In The New York Times,
Bernstein (2002) suggested that world criticism of Israeli attacks on Palestine can be
interpreted as aresurfacing of anti-Semitism. He raised the question:
Does ferocious moral condemnation of Israel mark arecrudescence of that
most ugly of western diseases, anti-Semitism? Or is it legitimate, if crude,
criticism of anation's policies? Where does one draw the line? And how
does one judge? (p. 14, Section 1)
For Diaspora Jewish supporters of Israel, this criticism is often seen as anti-Semitism
rather than simply acriticism of anation's policies. A recent headline in aCanadian
national newspaper announced "Academics Attack Israel for 'Atrocities" (Turley-Ewart,
2002, p. A4). In this article, Sherene Razack, director of The Centre for Integrative AntiRacism Studies at the Ontario Institute for Studies in Education, part of the University of
Toronto, sent out aletter through university e-mail denouncing Israeli "crimes against
humanity" (p A4). A spokesman for the Canadian Jewish Congress, Simon Rosenblum,
"condemned the resolution as a'prejudicial, inflammatory and highly biased view' of the
Middle East conflict that pays no attention to Israel's attempts to achieve peace nor
Israel's legitimate need for self-defence"

(p.

A4).

These political matters have translated into anti-Semitic behaviour at the
university. In the same article Turley-Ewert reports that "many Jewish students have said
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they no longer wear yarmulkes [scull caps] on campus for fear of reprisals" (2002, p. A4).
It is quite possible that these types of articles have been sensationalized; however, even
the increased appearance of this type of reporting is disconcerting, especially for those
like me who are already fearful of anti-Semitism.
Even before the events of September IVh,the Hebrew School my daughter attends
in Calgary employed security guards at all the doors (which are always locked). More
recently, in May 2002, aletter was sent to parents of children at the Hebrew School
explaining that classes would end aweek earlier in June. For my daughter this was cause
for celebration. Unfortunately, the reason given for the earlier dismissal date was that the
security guards would not be available due to extra security required at the G-8
conference in Kananaskis, Alberta in June, 2002. The school officials thought that the
lack of security was the threat to the children at the school. Anti-Semitism continues to be
athreat for Jews all over the world. It is possible to hide behind alight skin but the level
of fear does not disappear.
Growing up, Iwas often reminded of how fortunate we were that my
grandparents had the strength and foresight to leave Eastern Europe before World War II.
My parents would regularly tell me that if the Nazis came again, they would take us all to
concentration camps to be gassed and burned. There would be nowhere to run or hide.
This particular phrase was very useful when they wanted to discourage me from dating
non-Jewish boys. They warned that even if Iwas married to anon-Jew, the Nazis would
find me anyway. "The Nazis will take you away. Be ready to Jeave everything and run for
safety, and by the way, don't many anon-Jew.".
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This legacy instilled asense of fear and distrust that still lingers. Istill have the
sense that Ido not quite fit into the dominant society. Even though my parents were born
in Canada and English is my first language, there is still asense of not really belonging in
apredominantly Christian society. Part of the reason, it has taken me so long (five years)
to understand what it is Iam actually researching, is that my own anxiety prevented me
from admitting to myself that Iwanted to research Jewish identity. Iwas not sure that it
was aworthwhile project. Insecurity has plagued me since Ibegan this project. It was
easier to tell colleagues and other graduate students that Iwas studying migration and
multiculturalism because that drew attention away from the Jewish aspect. From my
experience with Israelis and Israel Isensed that Jewish Israeli Jews did not share these
insecurities. In Israel, being Jewish is not unusual or foreign; it is the norm. The Israelis I
have met seemed to have aself-assuredness that Ilack. Iwanted to know why. Iwanted
to find out if what Iperceived as an unapologetic confidence was something Icould
attain.
After the post-Holocaust period of the 1950s, my upbringing and education was
imbued with Zionist ideals, so Ifeel astrong, albeit confused, connection to Israel. The
State of Israel is asymbol of Jewish strength and hope for the future. What does it mean
then, when people leave (srael? Jews leaving "The. Promised Land" has implications for
Jewish identity in the diaspora and in Israel. My study discusses some of the implications.
Calgary Jewish Community
Ihave lived in Calgary since 1982 and Ifelt connected with the Jewish
community almost immediately. Imention this immediate connection because it occurred
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under unusual circumstances. The reason for my move to Calgary from Vancouver was to
marry aJewish man who was committed to living in this particular city. A year earlier,
my husband's brother and his wife, along with another Calgary couple, were killed in a
car accident in Las Vegas, Nevada. My husband's brother and his wife left two children,
aged three and one. The other family left three children. My husband needed to stay in
Calgary in order to fight for custody of the children. When Imarried him Iknew that I
would be raising these children. The Jewish community in Calgary is tightly knit and the
whole community was devastated by the loss of these four young Jewish people. When I
arrived ayear later, Iwas welcomed by awarm community still grieving over this tragic
loss. Iwas highly visible partly because the community was interested in the well-being
of our newly-formed family. There were also many who were simply curious and it took
us awhile before we figured out who we could trust. Having set the stage, Iwill now
describe the Jewish community in more demographic terms.
Calgary is amid-sized Canadian city with aJewish population of 6930 Jews (City
of Calgary Civic Census, 1996). There is awell-established Jewish community, which
has been in existence since approximately 1875 (Torczyner & Brotman, 1996). It has
three synagogue congregations, Orthodox, Conservative, and Reform, as well as Chabad
House, which is the outreach program of the Lubavich Chass i
dic Movement. It has a
Jewish community centre and two Hebrew day schools. The Jewish community also has
its own funeral chapel, cemeteries, and volunteer organizations. It is difficult to know
exactly how many of the Jews in Calgary are Israelis because of the ambiguous nature of
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questions on the census concerning religion and ethnic or cultural group. According to
Torczyner and Brotman,
Respondents to the census are permitted to choose only one religion. They
may choose up to fourethnic affiliations. These ethnic responses however
are not reported in order of priority. Consequently, one can only make note
of the number of persons who selected 'Jewish' as their ethnic origin as
well as other ethnic choices, which they may have indicated. (p.15)
In the 1996 census there were atotal of 35 male Israeli responses and 30 female
responses. Of those, 15 of the male responses were "single" and 20 were "multiple." Of
the female responses, 10 were "single" and 25 were "multiple." (It may seem that these
numbers do not add up; see explanation of multiple responses below). The Canadian
census definition of single and multiple responses is as follows: "A 'single' response
occurs when arespondent gives one ethnic origin only. A 'multiple' response occurs
when arespondent provides two or more ethnic origins. 'Total responses' indicate the
sum of single and multiple responses" (Census Nation Series, 1996). It is possible that
some Israelis respond only as Jewish for ethnic group and it is also possible that they do
not identify themselves at all with an ethnic group or religion. According to the 1996
census there is atotal of 2925 Israelis in Canada. Of these 1255 are female and 1670 are
male. In Calgary there is atotal 260 Israelis, and of these 150 are male and 115 are
female.
By the time Icame to interview the participants in this study Ihad lived in Calgary
for approximately 14 years. Iwas and still am amember of aConservative synagogue and
my family has been involved in Jewish community activities throughout this period of
time.
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Interviews
Using interviews as aresearch method has the potential for several problems.
Alvesson (2002) explains that "there are at least three obvious problematic issues
undermining the interview as aknowledge-producing situation: the interviewer, the
interviewee, and the social situation"

(j.

112). Referring to Scheurich's (1997) ideas,

Alvesson draws attention to the facts that "the researcher has multiple intentions and
desires, some of which are consciously known and some of which are not. The same is
true of the interviewee"

(p.

113). Ido not see this as aproblem so much as an opportunity

to gain clarity about intentions. Although the small number of participants puts this in the
category of micro- research, Ibelieve it is possible to gain insight that is local and
contingent, but that it is also possible

to learn about alarger realm of discourse.

My research is based primarily on tape-recorded and fully transcribed open-ended
interviews that Icollected with 11 Jewish Israeli women in Calgary, over the course of
almost three years between February, 1999 and September, 2002. However, one of the
participants, Yahav, withdrew when Iwas writing my final draft. The first interview with
Devora in 1999, was done for adifferent project, but it sparked my interest in the present
research. These interviews ranged from one-and-a-half hours to three hours in length. I
began trying to recruit participants by placing an advertisement in the Calgary Jewish
community newspaper. Idid not get the response Ihad hoped for so Iasked the Israeli
woman from the first interview to suggest some women who might be interested. She
gave me the names of two women, but only one of the women agreed to be interviewed.
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Each woman then suggested other women and eventually Iwas able to recruit my
research participants. Iwas left with ten participants by the time Iwrote my final draft.
Iworried that being aCanadian Jew would cause difficulties as far as conducting candid
interviews with Israeli women. My Hebrew language skills are very limited and I
expected that Iwould be considered an outsider. Ihoped that just being Jewish would be
enough to establish trust. In some cases the participants interviewed me before Ibegan to
interview them. Often it took quite awhile to get comfortable. However, at some point in
each interview Ifelt that the barriers between us had disappeared. They began to refer to
Canadian Jews as "them" and Israeli Jews as "us," seeming to ignore the f
act that Iwas
still one of "them." Iwill never really know for sure to what extent my perception of
closeness was accurate, but Ifelt that they were letting me into their lives. Ican only
judge my feeling of their attitudes towards me and the many personal disclosures that
emerged in the interviews.
Pointing out the advantages of interviewing, Reinharz (1997) explains that
"interviewing offers researchers access to people's ideas, thoughts, and memories in their
own words rather than in the words of the researcher" (p. 19).' However, it is still the
researcher who interprets the words. For this reason it is important for the researcher to
locate oneself in aself-reflective manner. Reinharz also points out tha "interviewing is...
consistent with many women's interest in avoiding control over others and developing a
sense of connectedness with people"

(p.

20). It must be noted however, that the

interviewer is still in aposition of power. Minister (199 1) also addresses the issue of
power in the interview situation. She advises interviewers to assess the ways that they can
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"equalize the power inherent in the differences between [the] narrator's and [their] age,
class, affiliation, and education" (p. 35). It is also important to study the "social and
historical contexts of narrator's lives" before the interview in order to "adapt their own
linguistic performance to [the] narrator's performance"

(p.

36). She even suggests

"matching apparel and demeanor" (p. 36). Minister recommends that feminist researchers
do even more than this to equalize the power imbalance. Narrators must be given the
opportunity to ask questions about the research project and about the interviewer. She
stresses that "feminist oral history is intersubjective oral history" (p. 36). Each participant,,
had the opportunity to ask me questions before, during, or after the interviews. They were
also given awritten description of the research along with documents concerning
confidentiality. These documents were signed at the time of the interview.
In her discussion of feminist oral history, Reinharz (1992), explains that there is a
"lack of uniformity in terminology" (p. 129). She found that when she reviewed this work
"the following terms were used interchangeably with 'oral history': case studies, in-depth
interviews, biographical interviews, life histories, and personal narratives. (p. 129).
Looking at all of these interpretations of interviewing as amethod, it is clear that there is
no consensus on the correct way to proceed.
When setting up appointments to interview the participants, Ifound that several of
the women were extremely hesitant and asked many questions before agreeing to see me.
Some said they would think about it and then call me back. Ithought that this was away
of saying "no" to the interview, because that has been my, experience in the past when
trying to recruit participants who wanted to politely get rid of me. In fact, each woman
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who promised to call back followed through, sometimes several weeks later. One woman
in particular was very cautious to the extent that she did not want to meet in her own
home. When we did actually meet she asked me many questions about my research and
she made it very clear to me the she was also an educated researcher. That particular
interview was much longer than the others because Ihad to answer many questions before
she would tell me anything about herself.
The power issue in interview research poses problems for feminist researchers.
Chase (1996) point out that "the extensive use of individuals' stories in narrative research
clearly renders participants more vulnerable to exposure" (p. 46). Some feminist
researchers address the power imbalance by having the participants read their transcripts.
Iconsidered this route but decided against it because the transcripts were quite lengthy.
As acompromise, Iseparated individual quotations, and descriptions and pseudonyms for
each participant to read before printing my final draft. Thus participants signed aconsent
form permitting me use their interviews before the actual interview and then they signed
another consent form (addendum) after reading the quotations to be used from their own
interviews. For most of the participants, signing the addendum to the first consent form
took place approximately two years after the initial interview. As mentioned above, one
of the participants withdrew from the project after reviewing what Ihad planned to
include. In the second consent form Iwas very clear that the participants could delete any
sections with which they were uncomfortable. Yahav (pseudonym) simply sent the form
back, indicating that she did not want any of her words included. Itried to reach her
several times but she did not return my calls. Iwas also worried that another participant,
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Meshi (pseudonym) was going to withdraw. We spoke several times and each time we
discussed some of the sections that bothered her. Each time she told me she would think
about it and then she would call me, but she did not return my calls. When Ihad just
about given up on her, she did call and we spoke for quite awhile about how her life has
changed since the original interview. As disappointed as Iwas to lose Yahay's
contribution, Iam glad that Igave the participants another opportunity to consider their
inclusion in my work. This in some way addresses the power imbalance. The
interpretation that ends up on paper is just amoment in time and could be interpreted in a
different way at another moment in time. The interviews of ten or eleven women in no
way provide arepresentative sample of the population. These interviews provide only a
glimpse into the experiences of afew Jewish women. The discussion of these particular
interviews assumes "the

...

notion that our own past experience may offer some insight

into the ways individuals construct themselves into existing relations" (Haug, 1999, P.
34). The viewpoints put forward concerning my own and other women's stories is one
possible interpretation rather than the proof of any one existing theory. Like Haug, Isee
this as "a transgression of boundaries, an exploration of new territory"

(p.

36). Haug

promotes this process of inquiry. "It involves making public the events of our lives,
wriggling free of the constraints of purely private and individual experiences. From a
state of modest insignificance we enter aspace in which we can take ourselves seriously"
(p. 36).
Throughout the writing process Istruggled with my own insecurity about having a
topic worthy of study. The decision to consider Jewish women's stories about everyday
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life as significant represents ahuge step in my own struggle to see myself as avaluable
human being. These are not the stories of people who are famous for their amazing
accomplishments or bravery. Nonetheless, they are important as fragments of history.
The interviews focused mainly on the experience of leaving Israel and moving to
anew country, but in order to discuss the actual migration it was also necessary to ask the
participants to talk about their backgrounds and what led up to the move. The women
interviewed ranged in age from 31 to 57. They have lived in Canada for varying amounts
of time, the shortest being one year. One woman was in the process of making adecision.
Some of the women had lived in other places before arriving in Calgary. Like me, all of
the participants were married and had children.
Although all of the women in the study spent much of their lives in Israel, their
experiences varied greatly. The background information collected included their parents'
backgrounds, family dynamics, education, and marital status. Some of the families had
lived in Israel before it became astate in 1948. Many of the participants' parents were
born outside of Israel. Some were Holocaust survivors, some came from Arab countries,
and some from Russia. In each case their histories in some way shaped their experiences
and their truths.
Each woman in this study had adiffere?t story about leaving Israel. Also, they left
Israel in different years and at different periods in their own lives. These and many other
circumstances make each story unique. Some of the women left Israel with Canadian
husbands; some came because of career opportunities. Others came to Canada after living
in countries outside of Israel and some came out of curiosity.
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Every year on the Jewish holiday, Passover, the focus is on attaining freedom and
reaching Israel, the "land of milk and honey." The phrase "next year in Jerusalem" is a
wish for future happiness, freedom, and fulfilment. As aDiaspora Jew, it was important
for me to find out why these particular women chose to leave "the land of milk and
honey." On some level Iprobably saw leaving Israel as an abandonment of the promise of
having aJewish homeland and, moving away from safety. The comparison of migration
to agency, the ability to affect change in one's life, offers further ways of interpreting
people's stories. There is no question of my approaching this research without bias. If
anything, my bias is the very reason for undertaking this particular topic. Alvesson and
Skoldberg (2000) contend that an "ideological bias

...

can contain very valuable

information" wheninvestigating the question, "What message is being conveyed?" (p.
72). By looking at several perspectives when answering this question it is only possible to
attain afuller understanding, rather than an absolute truth. In the Chapter Two Iwill
examine several perspectives through which to filter the texts.
Reflexive Methodology
Iconsidered several theoretical approaches because Ihad not found atheory that
neatly accommodates my research. It was necessary to rely on only parts of some theories
and combine several ideas with my own. As Judith Butler (1999) points out, challenging
existing theory takes place "at the site where cultural horizons meet, where the demand
for translation is acute and the promise of... success, uncertain"

(p.

ix). It is not my goal

to arrive at adefinitive theory; however, following Butler, Ilooked in many places
"where cultural horizons meet" in search of aricher understanding.
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Ihad adifficult time finding any specific theory that would help me interpret the
interviews, my own thoughts, and the historical data. It seemed as though Iwould have to
fit my data into existing theories, and Icould not find any theory that would work
consistently. For along time, Ithought it was my inadequate knowledge and ability that
prevented me from finding the right way to do things. This multi-layered topic was
overwhelming for me as my research progressed and as Ikept discovering more and more
layers. The research forced me to address issues that Ihad avoided for avery long time.
Usher's (1996) work on reflexivity and textuality was extremely helpful in finding away
to approach the material.
Research is generally thought of as aprocess of 'finding out' about the
world. Reflexivity, on the other hand, is 'finding out' how meanings,
including the meanings given to and generated by research, are
discursively constructed within the practice of research, and therefore how
all understanding, including the understanding which precedes and
accompanies research, is bound up withlanguage and its work of
constructing aworld to be researched. (p. 39)
This way of approaching research made sense to me because Ialready knew that Iwas
constructing the research and Iwas implicated at every turn. Yet, Ikept looking for.
theories to legitimate my search and to be touched by the magic wand of academic truth. I
knew that Iwanted to refer to my personal experience but had difficulty convincing
myself it was of any value. Ialso knew that "reflexivity is not simply bringing into the
open, through some kind of self-revealing introspection, one's psychological makeup"
(Usher, 1996,

p.

38). One of the criticisms of reflexive research is that it can "lead to a

'personalisation' of research," and that real research should not just be"finding out about
oneself"

(p.

36). Reflexive research however, helps to make the connections between the
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individual and the world. As Usher explains "by understanding the 'personal' in terms of
the social, the cultural and indeed the political, we can begin to make sense of the notion
that all research requires and .operates through aset of pre-understandings" (p. 38)..
This means that all research is already personal because it is aperson who has
decided to ask certain questions about aparticular topic. Furthermore, all research is
social, cultural, and political because it takes place in apre-existing world of knowledge.
To clarify this idea, Usher-refers to Gadainer (1975) who "reminds us that our individual
pre-understandings are also part of a'tradition,' an interpretive culture, which defines
what is 'worth' knowing and therefore points research in certain 'worthwhile' directions"
(p. 38).
It is not surprising then that Iwould feel hesitant about including my own
experience as part of the data. It is not as though Iam awell-established author with an
audience who might be interested in my personal thoughts. As Usher (1 996)_
points out,
"reflexivity has traditionally been seen as a'problem' that must be avoided or overcome
because it interferes or 'contaminates' outcomes as truthful representation" (p. 39). So if
the researcher includes herself or himself in the research it must be less than the truth; it
is not worthwhile.
Only research where the researchers do not exist as human beings in the world is
considered reliable. In describing traditional (read acceptable) methodology Usher (1 996)
explains that:
Methodology, or the correct and systematic use of methods, is seen as the
answer because it supposedly banishes the reflexive problem.
Methodology works through decontextualisation where methods separate

42
or distance subject and object, the researcher and the researched. The
researcher is taken out of her/his social and cultural context and made into
the 'pure reasoner;' the researched are taken out of their context and made
into 'objects' with natural rather than social attributes, in other words
constituted as the 'other.' (pp. 39-40)
It is only on the condition that the researcher is an invisible rational thinker that the
research is considered to be truthful. As in acriminal investigation, the crime scene must
not be contaminated with the investigator's fingerprints. The evidence must speak for
itself. But evidence never really speaks for itself even in the most immaculate scientific
laboratory. Contaminated human beings must always interpret the evidence in the end.
Along with Usher Iwould argue that "reflexivity is not confined to the 'personal"
(1996,

p.

37). In other words, reflexivity that includes the researcher's lived experience

should not be simply areport of events. Citing Wilkinson, Usher points out that the
readers' attention is "directed to the problematics of the researcher's identity but also to
the 'identity' of the research" (p. 37). Reflexivity raises more questions about social and
cultural context than more traditional research. These questions include: "What is going
on in this research? What kind of world or 'reality' and what kind of knowledge is being
constructed by the questions Iam asking and the methods Iam using?" (p. 37). The
researcher must return to these questions repeatedly to maintain areflexive position.
The Participants
Iwill briefly introduce the participants in this study based on what they told me
about themselves. Iinterviewed each woman separately, so that placing them together as
agroup is my own construction. When the interviews were finished, the researcher was
left with tapes and transcripts of what transpired. Ihave spent much more time with the
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tapes and transcripts than Idid with the actual women, so in my own mind they have
become almost acast of actors and apart of my life. Ialso consider myself as one of the
actors. The decisions about where to place each interview and which excerpts to choose
are mine. Although Ihave been careful to accurately describe what the participants told
me, the women themselves may not agree with the choices Ihave made. The names and
some details are changed in an effort to protect anonymity.
Devora was born in Israel and her parents are Holocaust survivors. She has moved
back and forth from Israel to Canada several times. Devora is an educator and her
husband is amedical professional. At the time Iinterviewed her, she had recently moved
back to Canada from Israel. Her husband remained in Israel because of his strong belief
that Jews should live in Israel. Devora does not share her husband's view. Since this
interview took place, her husband took ajob and came to live with Devora in Calgary. At
the time of this writing they are both living in Israel again. Devora made it very clear that
she did not want to return to Israel. Devora words epitomize the ambiguity, confusion,
and pain related to the issues of being Jewish in the diaspora as compared to Israel.
Meshi had lived in Calgary for one year at the time of the interview. In Israel she
had worked full time in amanagerial position. When she moved to Canada, it was the
first time in many years that she had not worked. She stayed at home and looked after her
two children. The rest of her family still lives in Israel. She told me that she and her
husband came to Calgary "by mistake." They met some Israelis who were very friendly so
they decided to apply to live in Calgary. When she arrived in December she was not
prepared for the climate. "It was ashock. It was bad. White ugly desert without people."
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By this she meant that in Israel she had been used to seeing people outside in alively
setting. That particular December, Calgary was very cold. She was very much aware of
how her feelings and attitudes have changed over time.
Efrat has lived in Calgary for more than -20 years. She was 53 at the time of the
interview. Ireally did not think she would return my initial call because of her busy work
schedule. However, to my surprise she called afew weeks later. She said she had thought
about it and that she would like to be part of the study. Efrat invited me to her home on a
Sunday, her day off from work. She was worried that she would not have anything of
value to add to my work. She was very forthcoming and also showed me some of her
family photographs. Although Efrat does not feel particularly connected with the Calgary
Jewish community, she seemed to be very content living in Calgary.
Naomi was 52 at the time of the interview and worked full time outside the home.
She has lived in Canada for 23 years. She met her Canadian husband in Israel and moved
to Canada without ever having seen or visited the country. Her three grown children were
born in Calgary. Her parents are Holocaust survivors and they spoke both Hebrew and
Yiddish in the home. Naomi was born in Poland and grew up in an Orthodox Jewish
home. She believes one does not have to live in Israel to be agood Jew and explains that
"to have family is the most important thing, even if you have to leave the land of Israel for
it." The family unit is avery important thing according to Jewish law. Most of her family
still lives in Israel.
Leora also grew up in an Orthodox home in Israel and she continues to live as an
Orthodox Jew in Canada. Her children were born in Canada. At the time of the interview
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she was 50 years old. She pointed out the "unusual. and significant" fact that eight
generations of her family, on her mother's side, have lived in Israel. Considering that
Israel has only been in existence as astate since 1948, her mother's family must have
been some of the original pioneers in Palestine. She met her Canadian husband while she
was attending University in Israel. Before moving to Calgary, they lived in Montreal.
When she and her family moved to Calgary, she found the Jewish community very
different than in Montreal. She seemed to have some unresolved feelings about leaving
Israel.
Raya works as amusic teacher out of her home in Calgary and she is involved
with the Jewish community. Iwas unsure about including Raya in the study because she
was not born in Israel. She moved from Russia to Israel at the age of 17 but she told me
that she felt "more Israeli than Russian." She met her Russian husband in Israel. They
were both 17 when they met. She was educated in Israel and had her children in Israel.
She chose to live in Caigary because her sister had moved to Calgary in 1981. The rest of
her family lives in Israel. At the time of the interview she had lived in Calgary for five
years. She finds living in Calgary "more relaxed" than living in Israel.
Orit was 32 at the time of the interview and she was born in Israel. Her family had
movedto Israel from Iraq in the 1950s because "things in Iraq were really bad." Her
husband was born in Canada but his family moved to Israel when he was only two years
old. She has two school-aged children who were both born in Israel. She worked as a
teacher in Israel and continues to work as ateacher in Calgary. During Orit's interview it
became clear that she had many conflicting emotions about leaving Israel. She thinks that
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some day she and her family will move back to Israel. All of her family still lives in
Israel.
Ilanit, who came to Canada as astudent, never imagined that she would leave
Israel and settle in Canada. Describing herself she said, "If you had asked me at the time,
before Idid this move, if I'm planning to stay in Canada, Iwould have said, 'no way,'
because Iwas very much Israeli in my nature and beliefs and everything." She has small
children and she made apoint of telling me that she gave up her career to raise afamily.
She came to Canada in 1984 and lived in asmall town in Ontario, where she worked as a
chemist. A time came when she had to make adecision whether to go back to Israel or
stay in Canada. As she explains, "I was torn. Iwas really torn." Ilanit is married to anonJewish Canadian man. She explained that before she got married she "did not see all the
problems that would come later."
Tali, at age 31, was one of the youngest participants. She has ayoung son, who
was born in Calgary and she also works full-time. Unlike the other participants, Tali spent
part of her childhood in Calgary. Inoticed immediately that she speaks English without
any accent and she comes across as being very confident. When she was in elementary
school, she and her family moved back to Israel for ayear and then back again to Calgary.
She did not want to return to Calgary so she stayed in Israel on her own, at the age of 17.
She views herself as an Israeli, rather than aCanadian.
Dafna was also was born in Israel and had been working full-time in Israel. At the
time of the interview she was considering accepting afull-time position in Canada. Dafha
had not yet made the decision to immigrate; however, she was living in Canada for an
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extended period due to her husband's career. She has also lived in Canada at other times
during her life. She could not really picture herself moving to Canada permanently.
Although she had not made acommitment to living in Canada Iwanted to include her
interview because she had the most recent experience of living in Israel. She has spent the
last two years in Israel and has first-hand experience of everyday life during the most
recent intifada.
Overview
In this introductory chapter Ihave set the stage for what is to follow and Ihave
discussed some of the parameters of the research. In Chapter Two, Iwill discuss
reflexivity and map out the many approaches that inform my research: hermeneutics,
narrative, postmodernism, poststructuralism, and feminism. Chapters Three, Four, and
Five will loosely follow Paul Ricoeur's ideas concerning the prefiguring, configuring, and
refiguring of narrative. In Chapter Three Ifocus on the territory of inherited knowledge
and its relation to identity. Ialso include specific narratives about Israel and Zionism.
Inherited identity corresponds to Ricoeur's concept of prefiguring. Chapter Four focuses
on the notion of self with the emphasis on sorting out ideas of subjectivity and agency,
corresponding to the process of configuring. Also in Chapter 4, Iexpand on the notion of
the postmodern self considering identity, subjectivity, agency, autobiography, and how
these topics relate to life in israel and in the Diaspora. Chapter 5exam i
nes th e re fi guri
ng
of the self in community including the meaning of home, the connections between "the
Land" and the human body, and the notion of embodiment. Underlying these chapters is a
recurring theme which is the question of why it seems so important to define one's

48
identity. Why the search? What can we gain from looking closely at identity issues and
they way they are played out socially?
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CHAPTER TWO

-

PATHWAYS TO REFLEXIVITY

[In Israel] you study Jewish history. You study Bible. Whether you like it
or not, Hebrew literature, Jewish literature But in terms of what it means
to be Jewish, there's atotal lack of reflection of what it means or building
anything Jewish. Even talking about being Jewish is not something that we
used to do. You're just Jewish and that's it. And also there's an underlying
assumption that the whole world is out there to get us so we need to stick
together as Israelis, and of course, Israelis means Jews. (Devora,
Interview)
In this chapter Idiscuss the interpretive perspectives that Idraw on in working
toward areflexive approach. Following Mats Alvesson and Kaj Skoldberg (2000), Itry to
"abstract principles and ideas" from several interpretive perspectives (p. 8) and Idiscuss
the rationale for relying on these particular strategies. As Alvesson and Skoldberg further
explain, "reflection means interpreting one's own perspective from other perspectives,
and turning aself-critical eye onto one's authority as interpreter and author" (p. viii). I
hope to gain abetter understanding by looking at the issues in my research through
several lenses. In order to proceed in areflexive manner Iwill attempt to examine the
parts of myself that Ibring to the research situation. Devora, in the quotation above,
recognizes that while growing up in Israel she does not remember reflecting on her
Jewish identity. "You're just Jewish and that's it." Having lived in Canada all my life I
could not even imagine going through life without reflecting on my Jewish identity.
Reinharz (1997) suggests that "because these 'brought' and 'created' selves are those that
are relevant to the people being studied, they shape or obstruct the relationships that the
researcher can form and hence the knowledge that can be obtained" (p. 4). That is, the
researcher's awareness of the self she or he brings to the research is an important
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component of the investigation. In the interview with Devora, the self Ibrought to the
interview reacted to her statement in aparticular way, that is, with disbelief and perhaps
envy. A non-Jewish interviewer may not have seen anything worth noting in Devora's
statement. The result is an interpretation that attempts to understand itself within
particular social and cultural contexts. My interpretation of Devora's words is within the
social and cultural context of aCanadian Jew with all the attending details. Reflexivity in
interpretation does not result in aclaim to be the truth, but rather the goal is to enrich the
understanding that already exists.
Brought and Created Selves
Reinharz (1997) acknowledges that "brought" and "created" selves contribute to
reflexive methodology but at the same time this presents many challenges for the
researcher. How does the researcher separate thoughts from feelings? Is it possible or
even desirable to make this separation? Nussbaum (2001) argues that emotions are
judgements on the same plane as thoughts. In her view "emotions shape the landscape of
our mental and social lives" (p. 1). She suggests that we must "consider emotions as part
and parcel of the system of ethical reasoning" because ethical reasoning cannot be viewed
as asystem of principles to be grasped by adetached intellect"

(p.

1). According to

Nussbaum, it is crucial to acknowledge that emotions "include content judgements" and
are thus on the same level as thoughts

(p.

1). Nussbaum cautions that we should not "give

emotions aprivileged place of trust, or regard them as immune from rational criticism:
for they are no more reliable than any other set of entrenched beliefs"

(p.

2). She views

"emotions as essential elements of human intelligence, rather than just as supports or
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props for intelligence" (p. 2). Nussbaum maintains that an examination of emotions must
be considered as "part of our reasoning capacity" and as such they cannot be separated
from our agency as "political creatures"

(p.

2). My feeling of envy concerning Devora's

lack of necessity of being self-conscious about of her Jewish identity, according to
Nussbaum would be areflection of my own sense of agency or lack thereof.
In the investigation of emotional experience, Nussbaum makes two important
qualifications: "first, relying on people's ability to classify instances of emotion does not
mean relying on people's theories about what emotions are"

(p.

9). Here she admits that

"distinctions are slippery, and in some cases may be genuinely indeterminate"

(p.

9).

Second, she acknowledges that people are not always correct in "classifying phenomena"
(p.

10). Nussbaum then goes on to describe how she deals with this slippery slope. She

begins by examining "instances of emotion as people identify them in daily life"

(p.

11).

However, she argues that it is necessary to admit that there are many instances where
people do not always identify their emotions accurately. For instance, she suggests that
"an ongoing fear of death

...

that persists unnoticed in the fabric of one's life" may

explain many actions and reactions

(p.

11). There are really an unlimited number of

possibilities that may only become evident after years of intensive therapy. For example,
A subn'erged anger at aloved one, which is not acknowledged as such, but
emerge.,,
in the form of depression adepression that seems like an
objectless mood, but that turns out, on inspection to be the legacy of a
-

childhood loss. (p.11)
Acknowledging that emotions are part of the thought process does not in any way
guarantee that we know or understand those emotions.
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Openness to Nussbaum's approach will add another dimension of reflexivity to
my study. Based on interviews Iconducted, Iam not in aposition to analyze the
participants' lives in depth because the interview focused only on aparticular part of their
lives. Moreover, Ido not claim to define my own emotions with complete certainty.
However, the recognition that emotions must be acknowledged as part of the thought
process provides the opportunity for greater reflexivity. Nussbaum argues that emotions
and thoughts are connected and that they are both fallible. Emotions can be considered on
the same level as thoughts and furthermore, these emotions/thoughts are attached to a
body that is also fallible. The fact that researchers are human cannot be ignored.
Nussbaum refers to her own experience when discussing fallibility. She discusses
her academic lectures during apainful period in her life. She discusses the way in which
her emotions invade her thinking process as she traveled to London, England to visit her
dying mother. She was also scheduled to deliver alecture in London.
With shaking hands Ityped out paragraphs of alecture on mercy, and the
narrative understanding of criminal offenders. And Ifelt, all the while a
vague and powerful anger at the doctors, for allowing this crisis to occur,
at the flight attendants, for smiling as if everything were normal, above all
at myself, for not having been able to stop this event from happening, or
-

for not having been there when it did. (2001,

p.

20)

Nussbaum addresses many aspects of human emotion in Upheavals of Thoi&ght (2001).
What is relevant here is her acknowledgment of the impact of her personal l.fe upon her
academic professional life. Rather than attempting to separate her emotions from her
thought process, she includes emotion as aform of thought. After describing her many
emotions related to her mother's death she argues that the "features" of emotions are
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"forms ofjudgements" (p. 22). She argues that emotions are "forms of evaluative
judgement that ascribe to certain things and persons outside aperson's own control great
importance for the person's own flourishing"

(p.

22). She further explains that emotions

are "acknowledgments of neediness and lack of self-sufficiency" (p. 22). Following
Nussbaum's line of thinking, it is important to consider emotions in the constructionof
identity. If as Nussbaum suggests, emotions signal "neediness and lack of selfsufficiency" then emotions have apart in the concept of agency. Her comments suggest
that if it is possible to feel alack of agency, then it must also be possible to have agency.
The interviews Iconducted for this research are not value-free. The topic Ihave
chosen, Jewish identity, is for me, laden with emotion. The topics of Israel and Zionism
also evoke strong feelings. That is the reason Ichose this particular area of research. I
wanted to write about something meaningful to me. Hopefully it will have significance
for others as well. There is really no guarantee in terms of objectivity when humans are
involved in the study of other humans. Referring to several theoretical frameworks or
"interpretive tools" however, led me to a"broader range of insights" (Alvesson &
Skoldberg, 2000, p. vii). The recognition that afallible human being is making
interpretations of other fallible humans has several implications for research. The most
important aspect of acknowledging human fallibility is the recognition that human
research is always conducted within acontext and cannot be separated from this context.
However, there are varying accounts of what that context is and how context relates to the
unfolding of narrative. Attempting to be aware of the contingency of one's interpretations
adds atransparency to the research which otherwise may not be possible. "There is no
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ethically neutral narrative" (Rico eur, 1992,

P.

115) which implies that the researcher's

narrative is no more neutral than the participants' narratives.
As the researcher it is difficult if not impossible to remain neutral when a
participant expresses negative feelings about Canadian Jews. Although Iencouraged the
participants not to hold back to spare my feelings, hearing their words is much more than
simply recording them. Idid not anticipate some of the feelings Iexperienced. When they
expressed negative feelings about Canadian Jews, Ifound myself feeling responsible for
their pain. Ihave noticed when reading the transcripts, that there were several times when
Ichanged the subject because of my own discomfort. Some participants expressed anger
and even disgust towards Canadian Jews. Several women were unhappy with the way
their children were treated at school, particularly at aJewish school. They expected to be
welcomed, at least by the Jewish community, but instead, in some cases, were treated like
unwanted outsiders.
Raya, whose children are 18 and 13 commented, "in Calgary, you [are an]
immigrant. There is nothing that can change it. A different mentality and different point
of view." Then she spoke directly to me. "You think differently, probably. Act differently.
Idon't know. Maybe you see it in adifferent way than me because you were born here
probably, right? In Canada." At this point in the conversation the only hint of anger was
in her tone of voice. She became more animated when she discussed her son who had
attended one of the Jewish schools.
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His social life
was terrible and it's avery long story and probably won't
be so interesting, but he had aterrible time in grade four. His grades went
down. Icouldn't even accept it because he was avery good student. He's
very smart but because of his social life and it was so hard on him. He
couldn't get concentrated and focussed on academics. It was very
important for him to make friends and it was very important. He didn't
know just how to do it because each that he tried didn't work. And he was
ready to please everybody by making himself feel bad.
...

She continued with this story for quite awhile and it was clear that she was very upset
about her son. She was told by the Israeli teachers (in Canada) that her son needed to
change his attitude. It seems that the Canadian children were insulting her son and Raya
told me that the feeling she got from the teachers was that "they wanted to protect the
Canadian kids." She had hoped to hear something more supportive from the Israeli
teachers. But instead they said to her, "You're right, but this is Canada. It's not Israel." At
this point she threw her arms up as agesture meaning, what could she do? She lad
purposely enrolled her son in aJewish school because she "wanted him to be involved
with the Jewish community." As she explained the situation further the problem became
more obvious. Her voice got louder and louder as she told the story. Apparently her son
as the "number one student in Hebrew" which was not surprising because he was born
in Israel. Other children recognized that he could help them with their work in the
Hebrew subjects. Before her son arrived, another ,(Canadian) boy had been more popular
and was at the top of class academically. There were some days when the students in the
class marked each other's test papers and on one occasion this particular Canadian boy
marked Raya's son's paper. "He gave him zero out of 14!" In fact, all the answers were
correct but the marker explained, "I don't understand your handwriting, so for me, it's
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zero." When her son spoke to the teacher about the low grade, the teacher, looking at the
test, said, "I would say it's right but you see it's not Israel, it's Canada, and the
handwriting has to be the way that Canadian children can understand it." Raya was
appalled at the situation. Being anewcomer, she did not want to make trouble for her son,
by complaining to the teacher. The situation worsened and Raya finally confronted the
teacher at aparent-teacher interview. She suggested that in the future, the teacher should
be the only one who grades the papers. Her son was ostracized by the other students.
According to Raya, "every single recess he was looking for the corner where nobody will
find him there. He was sitting in the corner and crying." The situation did not improve so
she finally took her son out of the Jewish school and enrolled him in apublic school.
Raya's son was much happier in his new school. As she told her story, Iwas becoming
more and more uncomfortable. Ifelt somehow responsible for her son's pain. Instead of
staying on the same topic Imoved on to adifferent topic, one that was more comfortable
for me.
The interview with Raya might have gone very differently had Inot changed the
subject. My own emotions prevented me from sticking with atopic that was embarrassing
for me. Although her tone of voice was no longer agitated, Ifelt that her anger was
directed at me, as aJewish Canadian and Ithought that she had good reasons for being
angry. Instead we continued in amore polite tone. Iasked her questions about her own
Jewish identity. Thinking back to the interview Irealize that she was telling me
something about her Jewish identity already in the story about her son. She was really
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telling me that she has been in asituation where her sense of agency was compromised.
Clearly the researcher is not infallible.
Contingent Foundations
In this section Idiscuss, postmodern and poststructural ideas in general and as they
relate to the possibility of adding reflexivity to my writing. Then Ifocus more specifically
on Judith Butler's feminist poststructural ideas as well as making connections to
hermeneutics. There is no consensus of opinion about what the terms postmodern and
poststructural mean. Rosenau (1992) tries to define both terms as simply as possible. She
begins by explaining that most of what she writes about "post-modernism also applies to
poststructuralism"

(p.

3). She explains that "the two are not identical" but they do

"overlap considerably and are sometimes considered synonymous" (p. 3). Rosenau sees
the major difference as "one of emphasis more than substance"

(p.

3): "Post-modernists

are more oriented toward cultural critique while the post-structuralists emphasize method
and epistemology. For example, post-structuralists concentrate on deconstruction,
language, discourse, meaning, and symbols while post-modernists cast abroader net"
(p. 3).
The term discourse is akey word for postmodern and poststructural writers.
Silberstei r
i(1999) contends that "central to the analysis of power relations is the concept
of discourse"

(p.

6). Silberstein explains that "discourse refers to the practices, linguistic

and non-linguistic, through which we produce what we take to be knowledge"

(p.

6). In

other words, the only reason that we know what we know is "because of the discourse
through which we formulate it"

(p.

6). He further explains that "discourse provides us
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with the ways in whichwe produce meanings that we ascribe to people and things we
encounter" (p. 6). That is, as in hermeneutic thinking we are always already in the middle
of ascribed meanings. Silberstein emphasizes that
No one talks or thinks in avacuum. Instead, we talk and think by means of
discursive systems. To speak of discursive systems is to say that words do
not acquire their meaning in isolation. Instead, they derive their meaning
through their connection to other words, through the context in which we
use them, and through their relationship to practices. What we know, we
know through discourse. Discourse determines the limits of what can be
said in particular situations.
6)
(p.

The above description of discourse will be used throughout the dissertation. Both
postmodern and poststructural perspectives interrogate the notion of the subject. Both
approaches challenge the "authority of the researcher and of research" and "to some
extent share with hermeneutics adeep scepticism of ideals such as rationality,
univeralisms, and causal explanations" (Alvesson and Skoldberg, 2000, p.152).
Postmodernism and poststructuralism diverge from hermeneutics in that "they do not
embrace the idea of developing abest

-

or any

-

interpretation, having asuperior,

revealing insight, or finding asingular holistic meaning" (p.152). In other words, the idea
of finding aconsensus or aunified "truth" is not apossibility. Iwill combine the
contingency of postmodernism and poststructuralism with the hermeneutic emphasis on
context when looking at notions of Jewish identity that change over tim': and location.
Describing postmodemists and poststructuralists, Alvesson and Skoldberg (2000)
explain that acentral theme of both approaches is that "reality" can be represented in
many different ways.
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The very idea of truthful representation and interpretation is
problematized, and it is claimed that social science cannot in fact reflect
'reality'; in many variants even reality is problematized and human
experience is itself discursively constituted, that is, it 'exists' in, rather
than outside language. (p.152)
In this view "reality" is constructed by language. If this is the case, combining
postmodernism and narrative studies offers another way to look at the ways in which
people use language in constructing their own realities. Instead, "depending on language,
representation and discursive context, different forms of subjectivity are constituted."
Alvesson and Skoldberg suggest that "some postmodern and poststructural writers want
to get rid of the subject altogether;" however, "the majority share the idea of decentering
the human subject, seeing it as an effect rather than origin of social and discursive
practices" (2000,

p.

165). An example in my research would be to investigate Zionism as

asocial and discursive practice which affects subjects in particular ways. As Alvesson
and Sköldberg explain, "social structure and material conditions mean that discourse and
language give expression to particular power relations, and lock people into various forms
of subjectivity. Discourses do not therefore develop freely, nor do. they operate in a
random way" (p.165).
Interpreting individual and collective narratives in this way endows the subject
with little or no agency. In the description above, subjects are constructed by discourses.
Alvesson and Sköldberg suggest that away of reconciling conflicting notions of
subjectivity is to consider that "the way language is used does not so much reflect a
person's inner, subjective world, as generate aversion of this world that is part of a
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transient one" (2000,

P.

202). The emphasis on provisional answers, allows researchers

more creativity to investigate alternative approaches.
Judith Butler combines poststructural thought with feminism and addresses some
of the tensions between them. One of the main points of contention between feminism
and postmodemism is the issue of asubject with agency and the way in which this affects
an "emancipatory politics" (Nicholson, 1995,

p.

4). As Morny Joy (1997) explains,

It has now become something of acommonplace remark that just when it
seemed women were discovering what it was to have aself, to take
responsibility for self-definition, to assume some form of autonomy, along
came postmodernism and declared that there is no such thing as aself.
(p.35)
Nicholson explains that Butler forces us at the very least to question the use of the
authorial 'I' so that we do not "lose sight of how the subject itself is constituted by the
very positions it claims to possess" (p. 5). For Butler (1995a) the important issue is not
the way we define the subject or agency, but rather, she thinks it is more informative to
question "why it is we come to occupy and defend the territory we do, what it promises
us, from what it promises to protect us"

(p.

127). In other words, Butler does not deny

that it is possible for asubject to have agency. She does however have strong ideas
concerning the limitations of agency. As Butler explains,
We may be t:mpted to think that to assume the subject in advance is
necessary in order to safeguard the agency of the subject. But to claim that
the subject is constituted is not to claim that it is determined; on the
contrary, the constituted character of the subject is the very precondition of
its agency. For what is it that enables apurposive and significant
reconfiguration of cultural and political relations if not arelation that can
be turned against itself, reworked, resisted?
46)
(p.
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Butler's version of agency does not assume "from the start asubject with agency
before we can articulate the terms" of social transformation (1995a, p. 46). She further
suggests that "agency belongs to away of thinking about persons as instrumental actors
who confront an external political field" (p. 46). That is to say, agency comes into being
when the subjectrealizes she is called into being and then acts within this context.
Butler's image of defending territory works particularly well for the topic at hand.
Butler is referring to intellectual territory concerning feminism and agency; however, her
thinking can be extended to many kinds of territory, including nationhood and Jewish
identity. In response to the feminist issue of agency being denied in postmodern
philosophy Butler asks, "What notion of 'agency' will that be which always and already
knows its transcendental ground, and speaks only and always from that ground" (1995 a,
p. 131)? Referring to Drucilla Cornell's emphasis on the centrality of "transformation" as
away for women to change their lives, Butler would answer that "to be grounded is
nearly to be buried"

(p.

132). She insists that it is crucial that women continually question

the discourse (including feminist discourse) that has an impact on their lives. Butler
prefers to distance herself from the "monolith called 'postmodemism" and to avoid "a
defensive intellectual posture" (p. 133). In other words, she does not see the argument
concerning foundationalism and universals as productive for women. Her reasoning is
that "cultural conditions for articulation which are not always the same"

(p.

129).

Furthermore, she claims that "it may well be politically important to claim that agiven set
of rights are universal even when existing conventions governing the scope of
universality preclude such aclaim" (p. 131). In other words, there may be times when the
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notion of universal may be make sense strategically. Butler is making her argument in the
arena of gender, particularly in the
Field of lesbian and gay human rights where 'the universal' is acontested
term, and where various cultures and various mainstream human rights
groups voice doubt over whether lesbian and, gay human ought properly to
be included in 'the human' and whether their putative rights fit in within
the existing conventions governing the scope of rights considered
universal. (p.130)
Butler's argument can be extended to other situations. The argument for human rights is
ongoing in the State of Israel. There may indeed be times when the notion universals are
strategic. The point Butler is making is that she acknowledges there may be times when it
is strategic for some groups to lean on foundations. This stance does not rule out
negotiation. And this strategy does not rule out the existence of aSelf, aleast aSelf as it
has meaning within aparticular discourse. It is important for me to consider Butler's
arguments because Iam drawing on her version of poststructuralism as apathway to
reflexivity. Butler encourages reflexivity because she does not demand afinal answer,
once and for all. She forces us to consider the ways in which the Self is understood within
the context of discourse. In relation to the topic of Jewish identity, the foundations and
the universals continue to be contested. Who is'a Jew? Who is an Israeli? Who should
live in Israel? And how do these questions relate to women and how do they relate to
Canada? Following Butler's line of thinking, the conflict does not mean that we should
stop trying to articulate meaning. Also, using Butler's idea of the subject as it exists
within discourse, the Jewish subject can also be considered within aparticular discourse.
This makes it possible to consider the Jewish subject in various Israeli and diaspora
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discourses. An ongoing and provisional discourse makes room for more creative ways of
naming identity.
Butler's (1995a) notion of astrategic foundationalism is useful when discussing
the topic of Judaism. In her discussion concerning the question of foundations she
maintains that they are: "1) contingent and indispensable and 2) delimited and secured
through certain exclusionary moves" (p. 133). White (2000) asserts that Butler's
statement is the source of "persistent tension in the work of poststructuralism and
postmodern thinkers"

(p.

76). White sees Butler's notion of astrategic foundationalism as

apositive move making it possible to have acontingent foundationalism. As Butler
explains,
To be constituted by language is to be produced within agiven network of
power/discourse which is open to resignification, redeployment,
subversive citation from within, and interruption and inadvertent
converges with other such networks. 'Agency' is to be found precisely at
such junctures where discourse is renewed. (Butler, 1995a,

p.

135)

White (2000) points out that Butler's intention is "to have the broadest possible
philosophical implications." He maintains that Butler "tries to avoid the dead end of what
one might call the 'discursive dope"

(p.

80). Human subjects are thus not constituted

permanently by discourse. In other words, resignification means that the way the subject
is constituted is always open to change

(p.

80). Butler's version of the discursive subject

is difficult to accept when discussing agendered Jewish identity. Iadmit that although I
agree with Butler, Iam not totally comfortable with the idea of being defined by
discourse. As a"discursive Jewish female dope" Iam constrained by the limits of those
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doing the defining. My identity becomes fixed. Butler seems to offer acompromise,
explaining that:
When words engage actions or constitute themselves akind of action, they
do this not because they reflect the power of an individual's will or
intention, but because they draw upon and reengage conventions which
have gained their power precisely through asedimented iterability. The
category of 'intention,' indeed, the notion of the 'doer' will have its place,
but this place will no longer.be 'behind' the deed as its enabling source.
(1995a, p. 134)
In other words, Butler does not deny that asubject can have "intention" and she does not
get rid of the "doer," the one who performs actions. She proposes that the subject is not
"fully" determined by discourse and the "agency" occurs when discourse is interrupted in
some way. Once Iam aware that Ihave apart in the discourse then Ihave the possibility
of agency in trying to grasp what it is that Iam apart of. For Butler, this coming to
awareness can only take place with the "invocation" (p. 135) of discourse. The subject
must answer the invocation to attain agency. As Butler explains, "that this is arepeated
process, an iterable procedure, is precisely the condition for agency within discourse"
(1995a, p.135). Butler's idea concerning the interruption of adiscourse could apply to the
participants' in this study. After living in Israel with aspecific discourse, they have
interrupted the discourse by leaving the "Promised Land." Leaving Israel is not part of the
Zionist narrative. It is occasions like this whe

agency arises. However, the subject is

still affected by the interrupted discourse and must strive for an understanding of another
discourse to achieve the type of agency Butler discusses. In other words, the self is always
connected to some discourse and the only agency possible is the degree of awareness of
its embeddedness.
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Warnke (2002) compares poststructuralism and hermeneutics in relation to
understanding ourselves in terms of "social identities" (p. 316). She discusses Judith
Butler's Foucauldian interpretation and Gadamer's hermeneutics. Warnke refers to her
own "alternative hermeneutic account" as being suspicious of quasi-transcendental claims
to reason"

(p.

that "Butler is

314). In Warnke's explanation of Butler's social identity, she points out
...

sceptical of notions of agency and reflection because they assume an

Enlightenment idea of the subject at their core" (p. 313). However, still referring to
Butler, Warnke points out that "she resists the notion that her Foucauldian analysis
eliminates all possibilities for reflection or creative alteration" (p. 313). In this version of
social identity, "we are not only produced but also continuously reproduced in practices
and discourses, and this constant reproduction opens up the possibility of what Butler
calls resignifications"

(j.

313). Imagining Butler's notion of resignifications in relation to

the hermeneutic spiral, illustrates that although we are "continuously reproduced" we are
not necessarily reproduced in exactly the same way. When people migrate to another
country, they bring their pasts with them, but the past no longer looks the same in light of
the new situation. Warnke also explains that "on ahermeneutic view as well as on a
Foucauldian one, we are embedded in our existing history, vocabulary, and their
prejudices" and she asks, "since we are affected or constructed by them

...

what possible

ground can we possess for testing our understandings of meaning and our selfunderstandings of who we are"

(p.

320)? Here she turns to Gadamer's hermeneutics for

insight. He suggests that although "we cannot escape our self-understanding
compare it to itself'

(p.

...

we can

320). She summarizes Gadamer's point with regard to texts.
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We project the meaning of atext on the basis of traditions of interpretation
and the assumptions or preunderstandings they involve
Since we have
....

access to the text
only through our projections of its meaning, we can
test our projection only against one another: when our projection of the
meaning of one part of the text conflicts with another, we assume that one
...

or the other are mistaken and revise them. (p. 320)
In other words, we can only interpret ourselves and our surroundings in the context of
what we as asociety accept as knowledge. Although Gadamer is not considered to be a
postmodern thitiker, he questions along with postmodernists the "assertion that truth and
ethical judgement have any objective validity" (Rothstein as cited in Fish, 2002,

p.

33).

As Annette Kuhn (1995) elegantly surmises, "disputing the givenness of social categories
like class, race, gender identity and sexual preference confers no exemption from the
necessity of negotiating their social meanings from the necessity of negotiating their
social meanings in daily life"

(p.

1). Academics can argue forever about how to describe

social interaction as postmodern, poststructural, feminist, and countless other theoretical
explanations, but we still have to find away of living with each other as human beings.
One of the participants, Tali, has lived in both Israel and Canada at different times
in her life. Moving between two countries as achild, she might not have had astrong
sense of universally consistent values. Inoticed that she had no accent. She responded,
Because Ilived here as agirl, ayoung girl for about six years. Iwas here
grade two to five and then seven, eight. The rest of the time Iwas in Israel.
So it comes back to me after afew years that I'm here.
Tali had an advantage over some of the other participants as far as being able to fit in
within acompletely different context. However, she also brought up some unpleasant
memories about learning English as ayoung girl. As she explained,
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Iremember Ididn't like it. Iremember Ihad problems because the
teachers couldn't say my name so Iwouldn't answer. So they would leave
me behind or put me in special classes. Not that Ididn't understand but I
didn't want to answer because Iwanted to be called by my name.
What struck me about Tali's story was her sense of defiance. She had been named in
Israel, within the discourse of Israeli society, meaning she was not afree agent in defining
herself. But when she came to Canada as ayoung girl she subverted the power structure
in the class room because she felt the need to define herself, or at least be recognized as
the person she was. Tali's early experience in aCanadian school is an example of
Butler's resignification. In Tali's case it does seem that this was asite for agency to
appear. Tali made it clear that her narrative began in adifferent context.
Ontological Confusion
My own struggle with questions of identity stems in part from my ontological
confusion. Ifind myself slipping into essentialist feelings that Iwould rather avoid. Even
though Ihave made acase for identity being constructed largely through discdurse and
only within ahistorical and cultural context, Istill feel, on an ontological level, that Iam
aJew, in the same way that Iam ahuman being. White (2000) attempts to reconcile the
feelingof being something with the discursive construction of being. He does this by
arguing for a"weak ontology" (p. 6). He also asserts that there is adifference between
"ontological thinness" and "ontological weakness" (p. 76). White finds that there is an
ontological thinness in much postmodern writing. He explains that "strong ontologies are
those ontologies that claim to show us 'the way the world is,' or how God's being stands
to human being, or what human nature is" (p. 6). In addition, strong ontologies "carry an
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underlying assumption of certainty that guides the whole problem of moving from the
ontological level to the moral-political"(p. 7). It is exactly this certainty to which
postmodern writers object. White also wants to resist what he sees as "too much initial
forgetfulness of contingency and indeterminacy" (p. 7). This is also where my own
discomfort lies. There is too much that Ihave to forget or ignore to think of my essential
being as Jewish. Ifind White's description of weak ontology much easier to live with. He
argues that:
Weak ontologies respond to two pressing concerns. First, there is the
acceptance of the idea that all fundamental conceptualizations of self,
other, and world are contestable. Second, there is the sense that such
conceptualizations are nevertheless necessary or unavoidable for an
adequately reflective ethical and political life. (p. 8)
According to White, "felicitous weak ontology," while "elaborating

...

fundamental

meanings must in some sense fold back upon itself, disrupting its own constitution of a
unity"(p. 8). The notion of turning back is really another way of describing reflexivity.
The "folding" or turning back on itself signals an openness to contestation. For me it is
crucial to have this room to brethe when discussing the "elaboration of fundamental
meanings" (p. 8). The problem with an ontological thinness according to White is a
"reticence to affirm much ontologically"

(p.

76). Explaining his notion of ontological

thinness, White argues that it fails "to figure enough existential universals or to sketch
persuasively how the ontology prefigures ethical-political values" (p. 76). A thin ontology
does not offer any sense of security or "affirmation" as White would call it. White's
description of ontological thinness seems to explain my own discomfort with discursive
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identity. His notion of a"felicitous weak ontology" allows the subject the comfort of
some explanations if only temporarily.
In my interviews with the Israeli women Isensed that they were operating with
some form of astrong ontology. Several women said they were not religious, so they
were not depending on God for certainty. Iunderstood with each interview that the
participants were somehow certain of their identities. There was absolutely no question
that they identified themselves as Jews. Ienvied their certainty.
Orit admitted that it was different being Jewish in Canada than in Israel. As she
explained,
You don't need to do anything in order to be Jewish in Israel. You're
Jewish. You don't have to show anyone. Like Ididn't know many of the
prayers. Iwas avery good Jewish kid, Ithink, and I'm coming here and I
learned the prayers here. So the difference is that here you have to know
things. You do have to go to synagogue. You do have to show your kids
what it means, really, to be Jewish. It's not only to be living in aJewish
state.
From Orit's description, it seems that ontologically it is easier to be aJew in Israel. One
simply lives there. She refers to herself as a"very good Jewish kid" even though she did
not know the prayers. For her it was quite straightforward

-

Jews live in Israel. Iwould

describe this as astrong ontology. Orit is very clear when she explains that it is not
enough just to be aJew in Canada. She points out that she now has to show her kids what
it means to be aJew. Just being Jewish is not enough in Canada. Iam not sure that
Canadian Jews have aweaker ontology, but it seems necessary, in Orit's view, to
demonstrate one's Jewishness in order to be aJew in Canada. Orit came to Canada
knowing she was aJew, but in order to be part of the community she had to play the part.
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Isometimes think that had Ibeen born in Israel, Iwould not be struggling with Jewish
identity. In Canada Ido play the role part, but not with the 'same certainty as Orit.
Her,neneutics, Narrative Identity, and Reflexivity
In this section Iwill link hermeneutics, narrative identity, and reflexivity.
Ricoeur' s(1991) definition of hermeneutics is as follows: "Hermeneutics is the theory of
operations of understanding in their relation to the interpretation of texts" (p. 53). He
argues the key idea is the realization of discourse as text. Broadly, this includes historical
discourse and everything in between, including conversations and interviews.
In this definition, "understanding ceases to be asimple mode of knowing in order to
become away of being and away of relating to beings and to being" (p. 54). Similar to
Nussbaum, Ricoeur is dissolving the boundaries between emotion and thought. Both are
included in a"way of being." In his critical reflection on hermeneutics Ricoeur explains,
My aim is not to fuse the hermeneutics of tradition and the critique of
ideology in asuper-system that would encompass both
Each speaks
from adifferent place. Nonetheless, each may be asked to recognize the
other, not as aposition that is foreign and purely hostile, but as one that
raises in its own way alegitimate claim. (p. 295)
....

Ricoeur might not agree that his description of hermeneutics is similar to Nussbaum's
acknowledgment of the connection between emotion and thought and Ihere am including
thought and emotion along with ideology and discourse. However, he might concede that
"each may be asked to recognize each other"

(p.

295). That is, we must include and pay

attention to our emotions in the attempt to understand what we call knowledge. In the
discussion of interviews to follow Iam suggesting that it is necessary to link private and
public discourse.
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Widdershoven (1993) looks at the telling of life stories from ahermeneutic
viewpoint. In one extreme, life is seen as being "depicted in stories" that are measured in
terms of accuracy (p. 1). The other extreme is that "stories are regarded as ideals that we
try to live up to"

(p.

1). The first example follows ahistorical model and in the second,

literature provides us with "the example according to which we should live"

(p.

1). Both

of these approaches assume that "life and story can be distinguished from each other in
such away that they can be described independently"

(p.

1). Some hermeneutic

approaches however, do not necessarily separate the two; but rather, they start from the
idea that "life and story are internally related"

(p.

2). As Widdershoven points out "a story

is never apure ideal, detached from human life, Life and story are not two separate
phenomena. They are part of the same fabric, in that life informs and is informed by
stories"

(p.

2).

In this hermeneutic approach, "human life is aprocess of narrative
interpretation"(Widdershoven, 1993,

p.

2) Widdershoven points out that "the hermeneutic

relation between life and story is acentral theme in Ricoeur (1983) Time and Narrative,
Vol. 1. Referring to Ricoeur's ideas, Widdershoven explains that "life becomes human by
being articulated in anarrative way"

(p.

5). It is only in their telling and the hearing that

of stories that they can be transmitted. Before that happens the stories are uriIa1d. They are
silent. Like Ricoeur, Widdershoven claims that "life has apre-narrative structure which is
changed into anarrative structure by the plot and story told about it"

(p.

5). This does not

mean that some lives that have no meaning,, but rather that "life has an implicit meaning,
which is made explicit in stories"

(p.

5). Along with Ricoeur, Widdershoven asserts that
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"in the process of emplotment the relatively unclear pre-understanding of daily life is
changed into amore lucid literary configuration. Thus the stories told about life change it
and give it amore specific form" (p. 5). In other words, one's life is always connected to
history and culture or "pre-understanding" (p. 5). Even though the narrated story might be
different than the actual past, the telling of one's story is what makes it human. Iargue
that Zionist narratives pre-figure individuals' lives and emplot stories in aparticular way.
Zionism is one of several narratives intertwined with gender and Jewish identity. As the
participants' stories unfold, my understanding of them influences my life as well as theirs.
In the telling of their stories about aspecific time in their lives they have presented
themselves in acertain manner. The interaction between the interviewer and the
participants also becomes part of the story within aparticular context. This is part of the
reflexive process.
Contexts change over time and furthermore, people may forget or be unaware of
the context in which they live. It is easier to forget or be unaware if one simply accepts
particular narratives without question. In the next chapter Iwill place the notion of
individuality in the context of Zionist ideology and examine the ways in which Jewish
identity is affected by Zionism. There are many varieties of Zionism that appear in
different historical contexts. Alvesson and Skoldberg remind the researcher that current
knowledge is always "historically conditioned" (2000, p. 62). It is this provisional
element of hermeneutics that makes it compatible with narrative theory, postmodernism,
poststructuralism, and feminism. It is the contingent nature of situating oneself in a
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narrative that connects these very different approaches. In the postmodern sense there is
no universal truth. The truth is always open to interpretation.
Hermeneutics is one of many ways to consider narrative and identity. Kerby
(199 1) maintains that "narrative and narration give meaning to what we usually call the
self" (p. 1). Kerby's work applies to my research in the way he explains individuals'
stories about themselves. He maintains that "it is especially through the unifying action of
narration that temporal expanses are given meaning"

(p.

3). That is, separate life-events

must be viewed as being interconnected within alarger system of connections, or context,
in order to understand afuller meaning. Ricoeur would likely differ somewhat and say
that separate life events and larger systems of connection must at least recognize each
other rather than beings unified.
Kerby' sdescription of the narrative self is very similar to the hermeneutics circles
described by Alvesson and Skoldberg (2000). In the hermeneutic circle "the meaning of a
part can only be understood if it is related to the whole

(p.

53). The idea that there is a

whole suggests auniversalizing tendency of unity. For Alvesson and Sköldb erg the
notion of the circle is problematic because of its circular reasoning: "the part can only be
understood from the whole, and the whole only from the parts"

(p.

53). These authors

refer to Radnitsky in an aempt to address this problem.
Hermeneutics solves this apparently unsolvable contradiction by
transforming the circle into aspiral; you begin
with some part, try
tentatively to relate it to the whole, upon which new light is shed, and from
here you return to the part studied, and so on. In other words, you start at
...

one point and then delve further and further into the matter by alternating
between part and whole, which brings aprogressively deeper
understanding of both. (Alvesson & Skoldberg, 2000, p. 53)
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Visualizing the hermeneutic circle as aspiral allows for the perception of the whole to
change. With the spiral model of the hermeneutic circle, there is always room for
movement where the part is still connected to the whole, but not necessarily in aunified
manner. In other words, in the constant back and forth motion between the parts and the
whole changes all the components. Ideally the process of going back and forth between
the part and the whole will facilitate agreater understanding of both as long as that
understanding is seen as on-going. The use of aspiral rather than acircle is effective in
avoiding the notion of an immutable whole. If what we refer to as the whole in continual
flux, then it is no longer auniversal truth. This contingent hermeneutic spiral is
compatible with postmodernism and feminism. For example, when aparticipant tells her
story to the researcher, both of their lives change in some way, however imperceptible it
might be. Postmodernism and poststructuralism both recognize contingency in relation to
understanding. That is, both acknowledge the provisional and changeable nature of
interpretation. The image of aspiral provides alink between postsructuralism,
postmodernism, and hermeneutics.
Hermeneutics and Identity
Of the many varieties of hermeneutics, Paul Rico eur' sideas concerning narrative
and time are well-suited to reflexive research on identity. Ricoeur provides abridge
between hermeneutics and postmodernism. For postmodernists and poststructuralists,
"the hermeneutic ideal of indicating the right or most interesting meaning is rejected," but
as Alvesson and Skoldberg point out "the line separating hermeneutics from
postmodernism on this point is not necessarily asharp one, especially not in the case of
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Ricoeur with,his interest in narrative and polysemy" (2000, p.169). Much of Ricoeur's
work focuses on narrative and identity which makes it relevant to my research.
In Oneself as Another, Ricoeur (1992) looks at the question of selfhood.
He points out that "the word 'self'.., distinguishes two major meanings of 'identity"(p.
2). This is explained by distinguishing between "whether one understands by 'identical'
the equivalent of the Latin ipse or idem" (p. 2). He emphasizes that the understanding of
the term "identical" is central to ideas concerning "personal identity and narrative identity
and related to aprimary state of the self, namely its temporality"
idea he emphasizes that "permanence in time"

(p.

(p.

2). To clarify this

2) embodied by idem is at the highest

level in ahierarchy. The other end of the spectrum is non-permanence in time "that which
differs in the sense of changing or, variable"

(p.

2). Ricoeur argues that "identity in the

sense of ipse implies no assertion concerning some unchanging core of the personality"
(p.

2). This distinction between idem and ipse is crucial for Ricoeur. As he further

explains, "the weight of this comparative use of the word 'same' seems so great to me
that Ishall henceforth take sameness as synonymous with idem-identity and shall oppose
it to selfhood (ipseity), understood as ipse-identity"

(p.

3).

He suggests that "when one pairs together otherness and selfhood" that it is
reference to "a kind of otherness that snot (or not merely) the result of comparison"
(Ricoeur, 1992,
selfhood"

(p.

p.

3). Rather it suggests "otherness of akind that can be constitutive of

3). His explanation is worth quoting directly to understand what he intends.

"Oneself as Another suggests from the outset that the selfhood of oneself implies
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otherness.
to such an intimate degree that one cannot be thought of without the other, that
instead one passes into the other" (p. 3).
Although Ricoeur and Butler might not agree, Isee some similarities in their ideas
concerning identity. Ricoeur asserts that it is impossible to consider the existence of the
self without the other. For Butler it is impossible to imagine apersonal identity separated
from the existing discourse. Ricoeur combines the self with the other, while Butler
combines identity with discourse. Ricoeur' sideas about the self are encompassed within
Butler's model. Ricoeur seems to at least conditionally accept the notion of having a
continuous identity. Ifind the acknowledgment of some measure of continuity to be
reassuring because it provides some sort of coherence of identity. In White's terms this
would amore felicitous weak ontology.

'

In taking up Ricoeur's discussion, Joy (1997) explains that it is important for
Ricoeur to point out the ambiguity in the term identity. She explains that the idem identity
"refers to the idea of similarity that implies repetition in time" (p. 38). She describes
Ricoeur' sipse identity as "selfhood which conveys an idea of constancy" and that "it has
reflexive and existential connotations"

(p.

38). Joy is not convinced that Ricoeur' s

distinctions "will lead to an immediate resolution" concerning the nature of identity

(p.

38). Joy continues along this line of thinking by asserting that "it is this vcry affinity, yet
distinctiveness of the two forms of identity, idem and 1pse, against the backdrop of a
'timescape,' that generates the dynamics that provide the construct of narrative"
Joy prefers the term "strategic identity" to narrative identity (1997,

p.

(p.

38).

38). Like Butler,

Joy's use of the word "strategic" allows for some flexibility concerning agency. The
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notion of employing strategy suggests that there is some room for the self to negotiate an
existence.
Pellauer (1997) contends that Ricoeur's narrative model views human action as
"voluntary action" within certain contextual limits. Narrative is away that individuals
"attempt to make sense of such action"

(p. ix). Ricoeur's work provides aframework for

interrogating action and narrative. Haug (1999), coming from afeminist approach, is also
concerned with individual freedom. Her focus is on "the ways in which individuals
construct their identity" and the things that become subjectively significant to them" (p.
40). That is, she assumes that individuals have agency in the world. This does not deny
that individuals are also constructed by societal structures. Rather, Haug's emphasis is the
"how' and 'why' of the individual's relationship to the 'givens' of her everyday life, the
way in which she grows into the structure of society" (p. 40). Drawing on both Ricoeur's,
Butler's, and Haug's ideas concerning agency provides me with the opportunity to
combine hermeneutics and feminism.
Combining several approaches opens th gate to imagine various interpretations.
When considering interviews, the notion that both the interviewer and the participant are
separate agents, alleviates some of the power imbalance. In other words, both the
participants and Imade the choice to take part in the interview. We both generated selves
through narrative. The interview is aseparate event in time from the material being
discussed so the matter of truth claims diminishes in importance. What is more
significant is the fact that aparticular narrative is created at aparticular time and is
always linked to the past, present, and future.
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Prefiguring, Configuring, and Refiguring
Ricoeur (1983) combines his ideas about "the activity of narrating astory and the
temporal character of human experience" in his concept of threefold mimesis. He insists
that the relationship between human time and narration is not "merely accidental" but
rather, it "presents atranscultural form of necessity" (p. 52). As he explains, "Time
becomes human to the extent that it is articulated through anarrative mode, and
narrative attains its full meaning when it becomes acondition of temporal existence" (].
52). He envisions this process as a"mediating construction" (p. 52). In Ricoeur's model,
the only way that humans can begin to comprehend time is when it is mediated through
the process of telling. This mediation of emplotment unfolds through Ricoeur's ideas of a
three-stage mimesis. He refers to these stages as prefigurthg, configuring, and refiguring.
In his words, "We are following therefore the destiny of aprefigured time that becomes a
refigured time through the mediation of aconfigured time" (p. 54). Ricoeur stresses that
he refers to this process as a"conceptual network" and not a"concept of action" (p. 55).
He prefers the term network because it implies that human action only takes place "with
others" (p. 55). That is, an agent can only act within acontext or anetwork. Butler's
notion of agency in some ways parallels Ricoeur's notion of mimesis. Prefiguring
corresponds to adisco'rse that predates the subject's existence. Configuring and
refiguring can only take place with acontext or adiscourse that is always already there.
The manner in which Pellauer (1997) takes up Ricoeur's ideas helps to clarify
these concepts. The first part of mimesis is the concept that all human action is already
mediated or figured in the ordinary language we use in our everyday lives. That is, human
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action that is already embedded in language then gets played out the second part of
mimesis. In this way, Ricoeur envisions the second part of mimesis as having apreexisting plot which is always already apart of one's narrative. For Ricoeur, in our
everyday lives we have already incorporated aspects of myth in history. Thus the first two
stages of mimesis are intertwined. In the case of the narratives to be discussed in this
study, both my narrative and the participants' narratives share some of the Zionist myths.
Ricoeur's third stage of mimesis "refers to our recognition of the configuration of
the action in anarrative that we appropriate through hearing or reading and the
application of our imagination to what we hear or read" (as cited in Pellauer, 1997. p.
xvi). Our actions are based on how we understand the world or existing texts and form
the basis of how we envision possible future action. "It is this possibility that shapes our
own possible activity" (p. xvi). As it applies to my study, there is the potential of seeing
Jewish identity, Israeli identity, and gender in anew ways that offer previously unknown
possibilities. However, it is necessary that we have some awareness of the ways in which
we are implicated in order to understand our place in the narrative.
Memory and Truth
Helen Buss (1997) refers to her interpretation of Ricoeur's ideas as "a wilful
feminist reading that revises the father's language by taking him at his word"

(p.

88) In

her work on wbmen's memoirs, Buss challenges the way research is done by making
scholars of history and literature "nervous"
discourses into "fictional" and "empirical"

(p.

(p.

87). She questions Ricoeur's division of
87). Referring to Ricoeur's essay "Can

Fictional Narratives be True?" Buss explains that "the major difference between the two
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categories is in terms of their sources, the source of for the empirical discourses being
'documents and archives,' that of the fictional being the 'archive of the imagination" (p.
87).
Although Ricoeur sees the "complementarity" of these two discourses, he prefers
to continue keeping them in "separate spheres" (Buss, 1997, p.87). Buss, on the other
hand, argues that the two are "hopelessly commingled." She maintains that it is only
when we are "accused of writing abastardized discourse that cannot 'be true,' that "we
may be able to begin to put into words some 'truth'... concerning the histories, the lived
lives of women" (pp. 87-88). Buss maintains that in literary texts this notion of truth
"happens in some remarkable uses of the memoir form" and she uses Ricoeurian theory
as apoint of departure

(p.

88). Buss acknowledges the value of reading and listening to

women's narratives about themselves.
Following Haug's (1999) model, my research is an investigation of "the processes
through which we have formed ourselves as personalities, rather than the way 'things'
really were"

(p.

40). In "Memory Work," Haug focuses attention "on the way individuals

constantly reproduce society as awhole: the way they enter into pre-given structures,
within which they produce both themselves, and the categories of society"

(p.

40).

Considering the ways in which the participants and Ihave produced ourselves might not
be seen as an ultimate truth; however, it provides insight into how some women make
sense of social structures. For Some of the participants who had no family or friends in
Calgary, the way to make sense of the new social structure was to look for other Israelis.
It was not always easy to find other Israelis. There are no specific Israeli organizations in
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Calgary so they meet each other by word of mouth. Ilanit, who had lived in two larger
Canadian cities before moving to Calgary, found it very difficult to meet other Israelis in
Calgary. She joined alocal Jewish women's volunteer group in Calgary. There she met an
"older lady" who spoke Hebrew with her. Ilanit asked her, "Tell me, where are all the
Israelis here? Where are they hiding? How can you find them?" The older woman had her
nephew call Ilanit and slowly her circle of friends grew. However, in the beginning she
found it very difficult. As she explained, "It took alonger time in,Calgary. Once we found
the right group, Istarted feeling okay here. The beginning was very hard. Ididn't like
anything about Calgary." Now she is quite content to be living here. For Ilanit to
recognize her self, it was necessary at that point in her life to reproduce herself within an
Israeli social circle.
When Iasked Meshi how she met Israelis she replied:
By ears. It goes by ears, like from one to another. You meet one, and then
meet others. My husband came amonth before me and he met afew of
them. Then he met Orit and from Orit another one and another one. And
you make apoint to know them, you know? Like every birthday and
everything like this.
She had to learn what she referred to as a'different mentality. The difficulty was the
mentality, the people, the way that it's all the time indoors, "the way that you have to'
phone the week before you come to somebody's house. To make an appointment."
Making sense of the Canadian social structure was one of the most difficult
adjustments for Meshi. Other participants also complained about the more formal
Canadian attitude towards people. In Israel dropping in for avisit was not considered to
be an imposition. If Iwere to interview Ahe same women an year from now, it may be that
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the truth of their narratives would be different. Perhaps the loneliness of moving to anew
country would not be remembered with the same expression of pain. However, what
Meshi told me was her truth at the point in time when Iinterviewed her.
Addressing the truthfulness of narrative, Kearney asks the question, "What can we
know about the world fromstories" (2002,

p.

142). In other words, how does the

information from stories add to our knowledge and wisdom? And even further, can we
trust this knowledge? He also asks about truth and whether the "truth proper" of fiction is
different from the "truth proper" of history. He argues that these truths are different. He
brings to our attention "the curious fact that the word 'history' in English, as in several
other languages (for example Geschchte, historia, histoire) means both events and our
narrated accounts of these events" (ç. 142). He acknowledges that "there is always a
certain fictionality to our representing history 'as if we were actually there in the past to
experience it (which in reality we weren't)" (p. 143). With regard to history, R.icoeur
(1985) maintains that narrative identity is applicable to acommunity as well as an
individual. As he explains, "individual and community are constituted in their identity by
taking up narratives that become for them, their actual history" (1985,

p.

247). In the

chapters that follow Iwill be discussing both personal histories as well as historians'
accounts of history. Ricoeur' spoint is that the boundary between his :rical fact and
fiction can become blurred over time.
Brown (1997), drawing on Ricoeur's theory of narrative identity, presents acase
study "in support of the view that the linkage between personal identity ('I') and
collective identity ('We') is anarrative accomplishment"

(p.

109). He proposes that "in
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the course of everyday interaction subjects find in narrative accounts of others parallels
with their own accounts," and this leads to his "interpretation of the concept of collective
identity as 'belonging" (p. 109). As he explains,
Included in the spoken history of the group are accounts of its formation
and evolving importance for the members. These accounts are important in
that they further indicate that group members construct the group as a
"we" that has ahistory.
112)
(p.

Ricoeur's ideas about narrative identity are particularly well-suited to frame this research
that focuses on asense of belonging among Jews as well as considering asense of
belonging as it relates to the combination of gender, agency, and Jewish identity.
In writing women's stories about their experience of immigration the stories being
told are implicated with the past and the future. In Time and Narrative Volume 1, Ricoeur.
(1983) points out the importance of "the exchange that real action makes appear between
the temporal dimensions"

(p.

60). Ricoeur perceives apresent that is divided into three

parts. When discussing the temporality of narrative, he suggests that "by saying.there is
not afuture time, past time, and apresent time, but athreefold present, apresent of future
things, apresent of past things and apresent of present things"

(p.

60). For the participant

who decided to withdraw after reading quotations from her interview, it is possible that
the "present of past things" is no longer congruent with the present and future.
Like Ricoeur, Kerby also explains that "human existence is temporal" (1991,
p. 7). He stresses the importance of this aspect of narrative. As he explains:
We grow older but if we are to get at the more personal aspect of human
existence we must see this temporality as history. We indeed find
ourselves, collectively and individually, embedded in ongoing history.
When asked by others who we are, more often than not we are forced to
-
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give some account of our past life, and this will be predominantly narrative
in form. Loss of this ability to narrate one's past is tantamount to aform of
amnesia. (p. 7)
In the film, Memento (Todd & Todd, 2000), the main character, Leonard, has lost the
ability to form new memories. He is able to remember details of his life before his brain
injury, but when asked about himself he recites the facts about his life in amechanistic
manner, as though he is reciting his identification number in the military. He is doomed
to keep repeating all his actions in the present because he cannot connect them in any
meaningful way to his past or to his future. Iwas struck by the sense of tragedy in this
character's inability to tell his story. The only way he could keep track of his life was to
take Polaroid pictures of his daily activities. The metaphor used in the film was aPolaroid
photograph that disappeared instead of developing. If individuals cannot continue to add
to their narratives perhaps their selves also disappear.
In this film, the audience is left dangling, not knowing which version of the truth
to believe. We are given several scenarios of various situations, which reflect the main
character's state of confusion. Ihave watched this film several times, and with each
viewing Iam fascinated by the connection between identity and memory. The main
character's constant confusion and his inability to plan ahead seems to erase his identity.
Throughout the fi nhe desperately tries to reconstruct his life and his identity as they
disintegrate before his eyes. Each new memory is forgotten within five minutes.
Ricoeur's perception of present time allows us to imagine how the main character in
Memento, who is unable to form any new memories, lives totally in the present. He is
constantly going through actions in the present and then he forgets this action almost
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immediately. This magnifies the importance of being able to retain memories of the past
and consider actions in the future and its relation to identity.
Kerby suggests away to understand our perceptions of the truth. We are finite
historical beings whose understanding is mediated by and made possible through our
history. We have no transcendental standpoint from which the past may be seen without
the interference of subjectivity (the present). This means that there never was such a
pristine or finished meaning to the past: asupposedly true meaning that we ought now to
recapture or coincide with, that we might once and for all pin down (1991,

p.

31).

He also claims that there is really no way that we "can escape the historicity of our
gaze and our interests" (Kerby, 1991,

p.

31. In other words, our perceptions and

understandings will always be influenced by our own historical contexts. Kerby points
out that total relativism is not the necessary outcome. Echoing Alvesson and Skoldberg
(2000), he refers to Bultmann who stresses "the subjectivity of historians does not mean
that they see falsely, but only that they choose certain perspectives and proceed by way of
asking questions" (Bultmann as cited in Kerby, 1991,

p.

31). Kerby continues,

We cannot avoid this perspectivism, if we seek to understand and merely repeat by blind
rote or chronicle. It is atrait of naïve objectivism to believe that events have, or had, a
univocal meaning which constitutes the "truth of those events. The past, on th.,contrary
should be viewed as part of lives, and because life is unfinished so is the meaning of
the past" (p. 31).
Kerby suggests that "we often have such agreat desire for the so-called truth that
we will overlook its status as version. Just as we change week by week, year by year, so
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do our narrations of the past" (1991,

p.

38). Kearney (2002) maintains that "telling stories

is as basic to human beings as eating" and even further, he asserts that "they [stories] are
what make our condition human" by discussing the place of founding myths that were
developed by people "in order to explain themselves to themselves and to others" (p. 1),
Moreover, he explains that "only when haphazard happenings are transformed into story,
and thus made memorable over time, that we become full agents of our history"

(p.

1).

The participant who decided she did not want her story printed may be in the process of
transforming her past memories. Seen in this way, withdrawing from the study allows her
to have agency in her history.
Leonard, in the film Memento (Todd & Todd, 2000), is on aconstant quest for the
truth. On the day Leonard's wife was murdered, he suffered abrain injury during the
attack. He tells us that he can remember everything up to and including that fateful day.
This is something he never forgets although even his memories of his wife are put into
question during the film. Perhaps the story he tells is not the truth. The audience is forced
to question every detail of the film. By losing his ability to make any new memories,
Leonard has, in away, been robbed of his home

-

his mind. He knows this and must

maintain aconstant vigilance by keeping track of everything he does, going to the
extreme of tattooing messages on his body so that he won't forget. It his vigilance in
remembering that strikes achord with me. The expression, "Never Forget" is afamiliar
admonition for Jews. Usually it is in reference to the six million who perished in the
Holocaust, but astrong component of the whole structure of Judaism is "never forget."
Every year at Passover, the same story is told and retold. This retelling of history
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happened long before the Holocaust. Perhaps this is part of the reason that Leonard's
inability to remember his past strikes me as very significant. The directive "never forget"
has become the eleventh commandment among world Jewry.
In Chapter One, Ibriefly introduced each of the participants. These are the women
the reader will come to "know" in the course of reading this dissertation. Ihave quotation
marks around the word "know," to indicate that knowing aperson or knowing anything
for that matter is contingent on what we as society deem to be worth knowing.
Furthermore, the reader only comes to "know" the participants through my interpretation
of them.
The theme of remembering and forgetting is extremely important in knowing
one's identity. These are things we must know about ourselves. This is the information
that tells others how to behave towards us. Temporal inforthation seems to have
importance. How old are you? What does that ask? Are you still avaluable human being.
Are women valued at certain ages? At the age of 51, these are some of the questions Iask
myself. Other information is also in the temporal realm. "Naomi has lived in Canada for
23 years." "Raya was 17 when she met her husband." These facts allow us to name the
participants in some way. "How many children do you have?" "What is your job?" The
fact that these were the parti::ular questions Ithought were important to ask reveals not
only what Isee as significant information, but also shows that Ibelieve others must want
to know similar information about me. My questions also reveal the way in which I
interpret from the dominant discourse what is worth knowing. This is the process that
Judith Butler (1997a) refers to as "interp.ellation" (p. 33). Butler asks us to imagine a
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situation where one is addressed by the wrong name. The reaction that Butler predicts is,
"That is not me, you must be mistaken!" For Butler, being called the correct name or
incorrect name is significant in the formation of identity; She continues,
And then imagine that the name continues to force itself upon you, to
delineate the space you occupy, to construct asocial positionality.
Indifferent to your protests, the force of interpellation continues to work.
One is still constructed by discourse, but at adistance from oneself. (p. 33)
In explaining the weight of interpellations Butler explains that "it seeks to introduce a
reality rather than report on an existing one: it accomplishes this introduction through a
citation of existing convention" (p. 33). Butler's ideas work well to describe Tali's
childhood experience mentioned earlier. She was very clear that she refused to have the
wrong name forced upon her.
The act of telling one's story or writing one's story has been seen by some as a
"positive step for feminism" (Stacey 1997,

p.

64). Although Iam not telling my complete

autobiography, Iam including many autobiographical details of my life. Similarly, the
participants related autobiographical details of their lives. Haug (1999) stresses that even
with the autobiographical turn women do not have the language to describe who they are
in social relations and this acts as aconstraining force.
It is not simply some lack of information or technical facility that bars our route to
fulfilment , but in some mysterious way, it is we oursoves, our bodies, and
ourselves as whole persons in relation to the world that demands to be taken
into account in relation to questions of human happiness.
34)
(p.

It is crucial that when women give voice to their memories they examine the context in
which these memories are formed. The language available to women forces them to
choose between unsatisfactory alternatives. She contends that women have been and still
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are "enchanted" or tempted "by princes and other fairytale heroes" whose great deeds

-

[are] often no more than akiss at the right moment" (p. 35) In other words, it is
.

necessary to look past the myths concerning women's place in social relations.
Gergen and Gergen (1993) address the mythical aspects of identity in "Narratives
of the Gendered Body in Popular Autobiography." They explain that the acceptance of
gendered society as acultural construction results in "a deep sense of the natural
differences between men and women as they develop and age over the life span"

(p.

192).

The meaning of gender is both private and public. These meanings are "generated through
the discursive practices of the culture, transmitted from adults to children within various
cultural contexts"

(p.

192). They argue that there are some variations in the expectations

of gender performance from culture to culture and that one of the ways through which
people construct their identities is by exposure to "popular narratives within the culture"
(p.

193). Looking further at the notion of storied lives, Paul do Man contends "we assume

that life produces the autobiography

...

but can we not suggest, with equal justice, that the

autobiographical project itself may produce and determine life" (de Man, as cited in
Gergen & Gergen,

p.

193). This idea has important implications for the ways in which

identity is constructed. As they explain,
To the extent that narratives are gendered, furnishing different structures
of meaning for men as opposed to women, so do they contribute to cultural
patterns that differentiate between the genders and prescribe both what is
likely and unlikely during alifetime. Thus, as men and women tell the
stories of their bodies what they mean and how they should be
considered so do these stories affect the course of their relationships with
others, their career potentials, and their life satisfactions.
193)
-

-

(p.

90
In other words, autobiographies, and Iwould argue all narratives, can potentially shape
both private and public notions of expected behaviours and outcomes in lived lives.
Examining autobiographies in popular culture, Gergen and Gergen (19 93) point
out that in the United States, "the bestseller list each week usually. includes at least two
autobiographies in the top 10 non-fiction books"

(p.

194). They argue that in addition to

providing entertainment, they serve to supply the average person with an idealized model
of life. Popular autobiographies typically take "the stance of the wise and fatherly elder
addressing the readier as son or niece" (Eakon as cited in Gergen & Gergen,

p.

194).

Looking at the history of autobiography, its development "is closely linked in Western
culture with the emerging value of the unique and independent individual" (Weintraub, as
cited in Gergen & Gergen, p.195). Those who write autobiographies as well as those who
are the. subject of biographies are seen as cultural heroes. These heroes are usually men,
overcome enormous life-obstacles, and go on to lead exemplary lives. Gergen and Gergen
refer to storyline as a"monomyth" (p. 195). Moreover, they ague that "the chief features
of the monomythic tale speak most directly to the life span of aman, not awoman"

(p.

196). They refer to Mary Mason (1992) who argues that:
The self presented as the stage for battle of opposing forces and where a
climactic victory for one force spirit defeating flesh
simply does not
accord with the deepest realities of women's experience and so is
inappropriate as amodel for women's life writing. (Mason as cited in
-

Gergen & Gergen, 1993,

p.

...

196)

The women included in monomythic stories would not be considered heroic; but rather,
they are "cast in roles that are defined as stable, passive or service oriented"

(p.

196). In
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the monomythic story women play only minor parts. According to Gergen and Gergen,
there are major differences between men's and women's stories.
Whereas men's stories are rarely revealing about emotional experiences, traumas,
self-deprecation, self-doubt, and self-destructiveness, women's stories often express these
aspects. Because of these multiple themes and self-expressions, the tone of women's
stories are never unidirectional, focused or contained (Gergen & Gergen, 1993,

p.

196).

Furthermore, they assert that men's stories "exhibit the cardinal characteristics of the
idealized form of autobiography" whereas "women's forms are deviant" (p. 196) The
autobiographical excerpts included in my dissertation sound more like the description of
women's stories than men's stories.
Focusing on the notion of the embodied self, Gergen and Gergen discuss asample
of 16 recent popular autobiographies of well-known men and women in the United States.
They found two significant differences between the men's and women's stories. "First,
men have little to say about their physical beings, except to note how effective their
bodies were in attaining their goals. Second, men display little affect when making these
descriptions"

(p.

198). The women's stories they looked at included many more details

"in the descriptions of the body, and they are often more emotional in describing their
embodied lives"

(p.

196). After discussing several autobiographies they conclude that,

"the popular autobiography is both repository of cultural meanings and amodel for future
lives"

(p.

214). As they describe their findings, "female autobiographers present alife

story in which body and self are more unified. To be awoman is to be embodied; to fail
in attending to one's corporality would be to ignore the cultural codes of being"

(p.

214).
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The term "unified" in this context refers to the separation between mind and body. This
does not exclude men as embodied beings, but rather, it showsthat men are less likely to
discuss their embodiedness in autobiography. "To be fixed on one's body would be
unmanly, narcissistic, and perhaps effeminate" (Gergen and Gergen, 1993,

p.

214). The

male style of autobiographytends to fit in with the heroic ideal and this ideal does not
make room for arelationship between self and body. This idea will be explored at length
in the chapters that follow.
In this chapter Ihave established some of the ways in which it is possible to
increase reflexivity in research. Reflexivity as it has been discussed suggests aconstant
turning back or folding over to check and recheck what one takes to be reality. To
illustrate looking through afeminist postructuralist lens Ireferred to some of Judith
Butler's ideas. Ialso demonstrated what afeminist hermeneutic approach might look like.
Ifocused mainly on Ricoeur's ideas to illustrate how hermeneutic thought is relevant to
this research which explores women's narratives. A reflexive attitude attempts to address
the ambiguity that accompanies research about human beings by human beings. In the
following chapters Iwill attempt to practice reflexivity when examining prefiguring,
configuring, and refiguring in relation to narrative.
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CHAPTER THREE

-

INHERITED IDENTITY AND THE SELF

There are alot of major cases where the whole history of Israel is involved
with the question, "Who is aJew?" But this has nothing to do with the
everyday life of the majority of my generation, and even the generation
before me as Isaid, I'm 57 so it's not recent it's not only young people.
Imean there is awhole generation which grew up in Israel who were born
to people who came in the '30s, even before, even the '20s. The question
was never apersonal question to them it's part of the political issues
which involves life in the country but it's not apersonal question at all.
-

-

-

(Daffia, Interview)
In the quotation above, one of the participants, Dafna, comments on the
complexity of Jewish identity. She describes Israeli Jewish identity as apolitical issue
rather than apersonal issue. As she explains, this question of identity is connected to "the
whale history of Israel." Yaron Ezrahi (1997), an Israeli writer, discusses his Jewish
identity in more personal terms. Describing the difficulty of situating himself within the
epic of Jewish history he explains:
To be born in Tel Aviv in 1940 and turn eight about four weeks before the
Declaration of Israel's Independence was to grow up in the shadow of
monumental history, to be dwarfed by anarrative stretching between
catastrophe and redemption. (p. 21)
Dafna and Bzrahi would have grown up during approximately the same time period in
Israel. Although my own background involves acompletely different set of
circumstances, Istill experienced the ambiguity and confusion concerning Jewish identity
growing up as aJew in Canada. The emphasis on particular Jewish narratives is different
in the Diaspora than in Israel; however, those raised as Jews learn that they are definitely
attached to an enduring saga. Iwas born in 1951 only three years after Israel's
Independence, and only ashort time after the end of Word War II and the horrors of the

94
Holocaust. Like Bzrahi, Ialso felt diminished by the monumental history of the Jews,
both the recent past and the history of ancient times.
This chapter focuses on the ways in which "human life is always already an
implicit story" (Kearney, 2002, p.129) Twill use Ricoeur's (1983) idea of three-fold
mimesis as aguiding model for Chapters Three, Four, and Five. Ricoeur suggests that the
"very meaning of the configuring operation constitutive of emplotments is aresult of its
intermediary position between two operations"

(p.

53). He sees the second stage of

mimesis as having an intermediary position. Stages one (prefiguring) and three
(refiguring) are the "two operations" to which he refers. Iam using the term "inherited
identity" as interchangeable with Ricoeur's prefiguring stage or mythos. Iam arguing that
Zionist narratives are apart of the preplotting of Jewish identity. Drawing on Ricoeur's
work, Kearney explains that, "Our existence is already to some extent pre-plotted before
we ever seek out anarrative in which to reinscribe our life as life-history" (p. 129).
Referring to Aristotle's conception of apre-narrative pattern in human action, Kearney.
defines mythos as follows:
The work of mythos, as defined in the Poetics, gives aspecific grammar to
this life of action by transposing it into (1) atelling; (2) afable or fantasy;
and (3) acrafted structure. All three meanings of mythos convey the
common function of narrative aspoiesis: that is, away of making our lives
into life-stories.

(p.

129)

Mythos, refers to the idea that we find ourselves already in the middle of an existing story.
Ricoeur refers to mythos as "emplotment." For Ricoeur, the notion of plot is useful
insofar as it promotes "intelligibility." In an essay entitled "On Interpretation," Ricoeur
explains "the intelligible character of aplot can be brought out in the following way: the
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plot is the set of combinations by which events are made into astory
story is made out of events" (1983b,

p.

-

or correlatively— a

140).

The collective narrative of Zionism and Jewish identity is astory that is told in
many ways. This chapter will look at some of these combinations and the ways in which
people and stories become enmeshed. Husserl suggests that "present and past function
together in the perception of time somewhat as do foreground and background in spatial
perception" (as cited in Carr, 1986, p.21). As in apainting, the perception of depth is only
possible if an object is seen against abackground, or horizon. That is, in order to see the
object it must stand out from the background. In this analogy, the present is the object.
The present can only be interpreted as the present if it exists within apast history. The
"consciousness of the present" can only exist with reference to abackground. In
Ricoeur's terms, the horizon of the past corresponds to prefiguring. Configuring and
refiguring of lives can only unfold in the present with an awareness of "emplotment."
This chapter focuses different versions of Zionist mythos in an effort to make connections
between people and their horizons.
Collective Jewish narratives provide ahorizon within which many Jewih
individuals situate their identities. The horizon is acombination of biblical and Zionist
narratives. Neither theJews in Israel nor the Jews in the Diaspora are a tomogeneous
group, yet there are several Zionist epic narratives that profoundly affect the Jews in
Israel and in the Diaspora even though there is ahuge discrepancy in the ways these'
narratives are told and lived and this is also asource of conflict.
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During my rebellious adolescent years, Ihad many doubts about Zionist
narratives. The notion of being one of the "chosen people" did not sit well with me. Ihad
doubts about my Jewish identity and Iwent through aperiod when Iwanted to distance
myself from the Jewish community. It seemed that everyone knew everyone-else's
business, including how much money they donated to Israel. Visiting Israel was amust
for people in my parents' generation. They wanted to feel that they were an important part
of the Zionist narrative. They wanted to see the results of their financial support. My
parents went on several trips to Israel. They were disappointed that Iwas not particularly
enthusiastic when they wantedme to look at their photographs from their trips. To me,
Israel seemed so far away and unimportant at the time. The war in Vietnam was in the
news and Imet many draft-dodgers during that time which seemed to be much more
exciting than anything happening in Israel.
Much later, when Ihad children of my own, sending them to aJewish Zionist
school was adifficult decision. Ifelt they would only see anarrow version of the world.
In Calgary, however, very few Jews attended the public schools. Idid not want my
children to be the only Jews in the class. In addition, Iwas not willing to put much effort
into teaching them Jewish customs so sending them to aJewish school relieved me of that
task. Ihad conflicting feelings about my connection to the Jewish community. Idid not
want to be named by the community. Iwanted to define myself. Eventually Igave up on
that idea when Ifinally realized Ihad no control over what other people say or think.
When Ireturned to university in 1993, at the age of 42, Istruggled with my Jewish
identity in almost every paper Iwrote. Istudied the history of the Holocaust with a
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morbid fascination. In 1995 Isigned up for atour of the concentration camps that was to
culminate in avisit to Israel. My husband had no interest in joining me. As it turned out,
not enough people signed up for this particular tour

-

not everyone's dream vacation

-

so

Iended up taking adifferent tour that visited Jewish historical sights in Turkey, Israel,
and Jordan. This was my gift to myself for completing my undergraduate degree.
In some ways Ilooked at my trip as atest. Many of my friends had spent several
years in Israel and some had moved there permanently. Iwanted to find out if my sense. of
Jewish identity would be affected by going to Israel. In fact, the trip did make a
difference. The tour originated in Vancouver and was part of aCanadian Jewish
fundraising mission that raised money for Israel, and we were treated like royalty. Each
day was filled from early morning to late at night with various tours and meeting with
diplomats. The fundraising aspect was not my own goal, but it was one of the only tours
available in the time period allotted. The tour company wanted to make up for the
cancelled tour so they offered me achance to go on the mission tour. Iwas required to
make asubstantial donation to Israel in order to take part. The donation was
approximately what the price of the other trip would have been. Iwas interested to see if I
could resist the seduction of Israel that Ihad heard about from so many people. When the
plane landed in Tel Aviv, some people cried tears of joy. When we disembarked, the
Israelis who met us held out their arms and greeted us warmly with the words "welcome
home." It was difficult to resist. The visit to Israel did have an impact on my Jewish
identity. Ifelt welcome and this was something Ihad never felt experienced in Canada in
the same way. Istayed on after the tour to spend more time in Israel. When Ireturned
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home Iwanted to move to Israel. Eventually that feeling wore off and Iremoved the rosetinted glasses. The reality was that Israel was avery difficult place to live. The intensity
of being in Israel was stimulating, but Iwas happy to be home in aless stimulating
environment. However, the trip changed me. Ifinally understood the sense of yearning
that Ihad learned about all my life and Ihad aglimpse of the harsh realities for those who
live there.
The horizon, for Jews ,living in Israelis very different than for those in the
Diaspora. Some of the women Ispoke with came from families that had lived in Palestine
before it became Israel. Understandably, their attachment to the land is very different than
that of someone like myself who grew up in Canada. Daflia, who has not made afinal
decision about moving to Canada, came from afamily that had lived in Israel since the
early days. When we were discussing the recent proliferation of anti-Israel news
coverage, she commented:
Yeah. It is upsetting, but it's something that you cannot as an Israeli I
can say it's upsetting and Idon't agree with it. Imean, there might be a
very, let's say, basic problem, the fact that Israel has settlements in the.
West Bank. That's true and it's abasic problem that should be resolved.
On the other hand, the whole issue of the Palestinians becoming avery
extreme society which fights through terrorist methods is avery it is a
horrible thing that actually brings it to no it prevents any road of going to
apolitical solution. Imean, the terrorist attacks are really the ones now
that prevent any way of talking between the two sides. But the fact that
you have aworld opinion which is pro-Palestinian. What can you do about
it? Imean there isn't much you can do about it.
-

-

-

Dafha is painfully aware of the complex problems in Israel, but her commitiiient to the
country is strong. She made no attempt to sugar-coat the difficulties of living in Israel. As
Ihad noticed in the interview with Tali, Iwas struck by Dafha's sense of certainty about
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her identity. She said she "would be very glad... to go back to the '67 borders." By
telling me she was in favour of going back to the 1967 borders, Dafha was letting me
know that she could be considered as taking amore liberal stance on the issue, because it
would return some land to the Palestinians. She also discussed aflexible opinion on the
settlements which are Jewish communities set up on land that the Palestinians see as their
own. Then she continued, explaining her position on the settlements she went on. "But
this has nothing to do with the fact that there is an extreme society which is educating
their children toward amurderous society." She was clearly upset by her last sentence and
she added, "I can't say any other word about it." Throughout the interview it was clear
that Dafna felt she belonged in Israel no matter what the political situation was. Ienvied
her strong sense of belonging. It was clear that she was frustrated by the situation.
Some of the participants who have decided to make apermanent move to Canada,
still identify themselves as Israelis. When Iasked Tali, who lived in Canada as achild
whether she considered herself to be Canadian or Israeli, or maybe acombination of both,
she answered, "Israeli. Ialways felt at home in Israel. Ialways felt best when Iwas there.
Idon't know why. That's how Ifelt."
Zionist Narratives
The following descriptions of Zionism only touch the surface of ahuge body of
literature on this complex topic. The narratives Iwas exposed to in my youth are a
compilation of several versions of Zionism. There are many Zionist narratives and these
accounts have changed over time. Zionism existed long before the state of Israel was
established in 1948. There were conflicting definitions then, and the connection between
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Zionism and Jewish identity is still contested. With statehood anew set of narratives
emerged and different versions continue to develop as conflicts remain unresolved. The
narratives Igrew up with were those that were articulated just after the events of the
Holocaust and Israeli independence. While doing this research Ihave begun to understand
the ways in which my own identity is has been shaped or "emplotted" by Zionism.
Zionism is atopic that is difficult to discuss briefly. Toward that end Iwill divide
Zionist narratives into two specific types. The descriptions that follow provide avery
basic sense of the variety of Zionist narratives. The first category sees Israel as a
"historical peculiarity" in history. In this category Zionism is referred to as "an
aberration," "a case like no others," and "a paragon of nationalist success" (Kook, 1996,
p. 196). The other way of looking at Israel and Zionism suggests that "even if Israel does
exhibit some atypical qualities
(Barnett, 1996,

p.

-

and it does

-

this does not justify its exclusion as aease"

8). This point of view places Israel within world history as well as

looking at Zionism in the context of world history. My goal here is not to argue for one
category or another. Rather, the purpose is to illustrate the complexity of the situation.
Hertzberg (1975) leans toward the unique-state narrative, but he also
acknowledges other possibilities. He argues that "Zionism exists, and it has had important
consequences, but historical theory does not really know what to do with it"

(p.

15). He

explains that the solution for many historians is to place Zionism "within the milieu of
European nationalism in the nineteenth century" which accomplishes its acknowledgment
of Zionism "for the sake of completeness"

(p.

15). For Hertzberg, Zionism cannot be fit

into history in aseamless manner. He attributes this difficulty to the fact that "Zionism
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cannot be typed, and therefore cannot be easilyexplained" (p. 15). One of the important
differences he points out is that:
All of the other nineteenth century nationalisms based their struggle for
political sovereignty on an already existing national land or language
(generally there were both). Zionism alone proposed to acquire both of
these usual preconditions of national identity by the elan of its nationalist
will.
15)
(p.

As he explains, many historians simplify the task by assigning Zionism "as belonging
only to the more parochial stage of the inner history of the Jewish community"

(p.

15).

That is, some scholars view Zionism as avery narrow slice of Jewish history. However,
Hertzberg points out, "for Jewish historians Zionism is
for most, it is the crucial issue
their complete attention"

(p.

-

...

one of the pre-eminent facts

-

of Jewish life in the modem age, and therefore it engages

15). He contends that historians are still debating "how to

place it in some larger frame"

(p.

15) and he acknowledges that making sense of Zionist

discourse is complicated. He makes the point that the "crucial problem of modern Zionist
ideology" is "the tension between the inherited messianic concept and the radically new
meaning that Zionism, at its most modem was proposing to give it"

(p.

17). Although he

published this in 1959, the tension has not abated. He explains that there are many
versions of Zionism and that these versions often conflict with each other. As he
describes, Zionism is:
The heir of the messianic impulse and emotions of the Jewish tradition,
but it is much more than that; it is the most radical attempt in Jewish
history to break out of the parochial moulds of Jewish life in order to
become part of the general history of man in the modern world.
20)
(p.
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The attempt, on the part of Zionism, to enter the world scene has always met with
difficulties. Hertzberg contends that up until the Jewish Emancipation (1789-1791),
during the Enlightenment Era, "the Jew saw himself as part of aholy community, adivine
priesthood and the elected of God, in an attitude of waiting for the Messiah" (p. 21).
However with Emancipation came the need for anew perspective "in order to make
Jewish existence analogous to the categories by which western man has been defining
himself'

(p.

21). For this reason, he sees modern Zionism as "unprecedented" in the

history of the Jews.
Barnett (1996), who sees Israel and Zionism as belonging to world history, claims
that "social science and international communities continue to deny Israel historical
normalcy because of the belief of Israeli particularism"

(p.

16). The very creation,

maintenance, and understanding of the Jewish state is viewed as:
Outside history, if part of Zionism was about attempting to give Jews the
Jews anew conceptual status, to categorize them so that they would
become less strange, then the modern project of comparative social science
has helped to reproduce their status as outside history. (p. 17)
Barnett does not put all the responsibility for Israel's outside of history status as "solely a
product of imposed isolation by the dominant community"

(p.

13). He asserts that

"scholars of Israel have also contributed to the sense of Israel's otherness and peculiarity
in various ways" (p.13). Yehezkel Dror (1996) speculates that Israel may benefit from its
sense of uniqueness. He prefaces his comments with "the view of Israel as unique does
not represent avalue judgement, for being unique in and of itself does not necessarily
have any sense of moral or any other sense of superiority"

(p.

247). He also makes it clear
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that Israelis not the only unique state. Dror claims that policy planning in Israel benefits
from the notion of aunique state. As he explains:
To lose that sense of uniqueness may propel decline because of external
and internal attrition processes, diminished high-energy levels that are
needed for long-range survival in the Middle East, and added decay
processes that are very dangerous to Israel's geo-strategic situation. (p.
257)
Although he acknowledges that for Israel to see itself as unique may require "some degree
of self-deception"

(p.

257), the future survival of the state depends on this attitude.

Iwas heir to the special case version of Zionism. This made sense when Iwas
growing up because Ihad not seen any reference to the Jews or Zionism in textbooks that
were used throughout public elementary school and junior high school. To me this
signaled that Jewish history was somehow in adifferent category than other history. The
notion of Zionism as aspecial case in history seemed to fit. Growing up in anon-Jewish
society, Ifelt invisible as aJew. The only time Iheard about Jewish history, Israel and
Zionism was in my after-school Hebrew classes. It felt like asecret. The exceptionality of
Zionism also served to make many Jews feel special, which was important after the
devastation of the Holocaust.
Smith (1992) tries to connect Zionism to world history. He traces the beginnings
of modern Zion,sm to some of the events happening in both Western and Eastern Europe
treating Zionism less like aspecial case. As he explains,
The future of East European Jewry was decided by the partition of Poland
that occurred in three stages in 1772, 1793, and 1795. Portions of the
country went to Russia, Prussia, and Austria. As aresult, Russian Jewry,
heretofore asmall community, expanded significantly and created, in
Russian eyes aquestion they had to deal with in adecisive manner. Their
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response was both harsh and contradictory. They attacked Jews for their
separatism but usually imposed laws forbidding their right to participate
freely in Russian society unless they converted. In 1790 and 1791 they
passed laws creating the Pale of Settlement. These decrees stipulated that
Jews could not live in the major Russian cities of the interior. (p. 27)
As Smith also explains the enforced living situation for East European Jews during the
19th century "ensured the continuation of strong religious and communal bonds" (p. 27).
In Western Europe at this time, Jews were exposed to Enlightenment ideas and their
"attachment to tradition was loosening"

(p.

27). Smith contends that,

Modern Zionism found its roots among Russian Jews who had already
broken with communal life in the Pale, many of whom had hoped briefly
for the opportunity to assimilate into Russian society. The bases of these
aspirations lay in the modernist movement among Russian Jewry called
the haskala which arose in the 1850s.
28)
(p.

Haskala is the Hebrew word for enlightenment and those who accepted the new
enlightenment were called Maskilim (Blumberg, 1998). The members of this movement
were impressed with the "Western European literary models and the idea of legal equality
with the non-Jews that was occurring there"

(p.

28).

Smith continues this account explaining that during this time Tsar Alexander II.
reigned in Russia and many of the restrictive laws against Jews were relaxed. For
instance, Jewish students were permitted to attend the university. However, Alexander II
was assassinated in 1881 and the regime of Alexander ifi was "hostile to modernization
and Jewish •
integration"

(p.

28). Smith describes this hostile environment:

The first series of attacks, or pogroms, erupted in 1881 and lasted until
1884. They consisted of assaults on Jewish quarters accompanied by rapes,
looting, and some killing
The impact of these pogroms lasts to the
present day. They signified to many Jews that Russia would never grant
them legal emancipation. The result was the beginning of avast
....
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emigration movement which between 1900 and 1914 saw 1.5 million Jews
leave Russia. (p. 28)
My grandparents were part of this wave of migration. Igrew up with visions of the
pogroms that Smith describes. The lasting impact was alegacy of fear.
Zionist ideas came up in many parts of Europe. It was clear that Jews were not
wanted as citizens of any country. Swirski and Safir (199 1) contend that "the idea of a
Jewish state was originally formulated in 1862 in Germany, in abook entitled Rome and
Jerusalem, written by Moses Hess, acolleague of Karl Marx." They go on to explain that
"it was further developed by Leon Pinsker, aRussian Jew in Autoemancipation,"
published in 1882. Pinsker argued that "the Jews were despised because they had no
home of their own" and he concluded "that Jews would be respected only if they acquire&
aterritorial base"

(p.

7). Although Pinsker appealed to the Jews of Western Europe, his

"ideas found an audience among Eastern Jews"

(p.

7). Smolenskin and Lilienblum, two

Eastern European Orthodox Jews pursued the idea of aJewish homeland locating it in
Palestine which was at that time part of the Ottoman Empire. As Swirski and Safir
continue,
The idea of Zionism took on concrete political form with the convention
of the first Zionist congress in Basel in1897, by Theodore Herzl. This-idea
was based on three assumpions: that Jewish identity was essentially
national, that assimilation was impossible, and that the liberal world would
aid the Jewish people in their efforts at national restoration. (Hertzberg as
cited in Swirski & Safir, 1991,

p.

8)

Jews arrived in Palestine in three main waves. The first wave (1882-1903) were Zionists
from Eastern Europe who established farming communities. "The second (1904-1914)
and third (1919-1923) waves of immigration consisted primarily of socialist Zionists
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from Russia and Poland" (p. 8). These groups were inspired by the Russian revolution of
1905.
These men and women created social forms which later became the
hallmark of Israel: the kibbutzim and moshavim the cooperative farming
communities; the Histadrut National Federation of Hebrew Labor
Unions; the Shomer, Haganah and Palrna.ch prestate military
organizations; and the Representative Assembly the predecessor of the
Israeli legislature. These were all Jewish institution; that is they were
created by Jews and for Jews. (Swirski & Safir, 1991, p. 8)
-

-

-

-

Swirski and Safir further explain that "the Zionist movement understood the word
'Jewish' not merely as areligious or even national, but also as an ethnic one" (p. 8).
Quoting Tzartsur, aPalestinian educator describing the dilemma of Israeli Arabs, Swirski
and Safir point out that "in aJewish Zionist state (as in every other state), the citizen must
accept the basic ideology of the state, in order to receive his due, get ahead and realize his
civil rights" (p. 9). Zionist ideology continues to be aproblem for Arabs in Israel. It is
also problematic for many Jews in Israel and in the Diaspora.
The above accounts represent only asmall part of the literature on Zionism. My
point is to show that there is no consensus concerning the beginnings of Zionism.
However, all of these accounts stress the need for Jews to have anational home.
Jewish Diaspora Identity
When Israeli Jews move to Canada, the sense of having their unique status of
residence in Israel no longer applies. They arrive in acountry where there are different
narratives about Jews and Zionism than the ones to which they were accustomed in Israel
and which made them apart of Israel. The only Israelis Imet in my childhood were those
who taught at the Hebrew school Iattended. Thinking back to how the classrooms were
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managed, it is quite likely that they were not trained as teachers. However, they were
fluent in Hebrew and we attended Hebrew school in order to learn the language. As I
recall, these teachers had little or no fluency in English. They only spoke to us in Hebrew.
We knew that they could not understand us if we teased them in English, which meant
that we really did not treat them with respect. Only later in life did Iconsider how
difficult their lives must have been. They left the warmth and their sense of belonging in
Israel to face the brutal Winnipeg winters. They probably had very little moneyand were
dependent on their earnings from teaching Hebrew. And to make matters worse, they
were not treated with respect by the children they taught. Coming to Winnipeg, the Israeli
teachers found themselves in the Jewish Diaspora with avery unfamiliar prefigured
narrative. In this section Iwill discuss the diaspora environment with which they were
greeted.
Zionism was an important component of my education at Hebrew School.
Looking back on my Jewish education, when it came to the topic of Zionism, my
classmates and Iwere exposed to many historical accounts. There were many
combinations of the narratives above. For me, the overriding message that came through
was that Zionism was the hope for the future of world Jewry and that by having the State
of Israel no one could ever send Jews to the gas chambers again. My formal Jewish
education and that of many of my peers ended after we became Bar and Bat Mitzvah
(coming of age ceremony) at the age of 13. The information we received about Zionism
was not particularly sophisticated or analytical because in part it was aimed at young
people and it was intended to be pro-Zionist. In my Jewish community in Winnipeg, there
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was really no question that good Jews were also Zionists. As Igrew older and began to
have questions about Zionism, Irealized that in the Jewish community, anything that
challenged Zionist ideology was seen as seditious. So Iwas careful never to bring up
these questions. Iam still careful.
Weinfeld's (2001) description of the connection between Canadian Jewish
identity and Israel in his book Like Everyone Else

...

But Different illustrates the extent to

which loyalty to Israel permeates Diaspora Jewish communities. He argues that the
Jewish Diaspora is very much different than other diasporas.
For many Canadian Jews, Israel is an indispensable element of their
identity. For some this results from Zionist ideology. For others, it flows
from areaction to the Holocaust or admiration of Israel's achievements or
simply because it is aplace where many Jews live. Emotions range from
blind love to critical support, with the exception of fringe anti-Zionists
among left-wingers and the ultra-orthodox. (p. 32)
He compares the Jewish attachment to the land as similar to "Hutterite colonies in the
West, First Nations reserves and territories, and the Quebecois attachment to Quebec" (p.
32). However, he qualifies this comparison by explaining that "none of these examples
fully captures the role of Israel, as state and as territory, in defining Canadian Jewish
identity" (p. 33) Canadian Jewish identity rivals ancLat times combines with aconnection
to Israel that is religious, ethnic, and culturL Weinfeld also discusses what he refers to as
Israel's symbolic connection to Canadian J;ws. Again he emphasizes the importance of
Israel to Canadian Jews.
Israel has both asymbolic and real meaning for Canadian Jews.
Accordingly, Israel is aholy land the Holy Land promised by God to
the Jewish people. It is not by coincidence that one of key moments of the
-

-
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Passover Seder is the call 'Next Year in Jerusalem!'
The theme of
exile, or galut, is also at the core of traditional Judaic thought. (p. 33)
...

Weinfeld' sabove description of Canadian Jewish identity is also part of the Jewish
Canadian narrative to which Iwas exposed in my youth. In this particular narrative,
Weinfeld assumes that all Canadian Jews are Zionists and that all Jews dream of living in
Israel at some point in the future. Weinfeld describes this vision:
In the second half of the twentieth century, Israel assumed mythic, quasi
religious proportions for other reasons. The Israeli experiment has been
and remains, asource of pride for most Jews. In the aftermath of the
Holocaust, the success of Israel, whether in pioneering, farming, fighting,
immigrant absorption, or basic economic development, has helped reshape
the general image of bookish, nerdy Jews. Despite these successes, most
Jews still worry about Israel's security and welfare, which in turn
strengthens the identification. A terrorist bomb in Jerusalem is like abomb
on their street.
34)
(p.

He contends that Jews feel more "bereaved" when Israelis are killed in terrorist attacks
than when other innocent victims in other countries are killed (p. 34). At the same time he
asserts that the attachment to Israel does not negate the attachment to Canada. He depicts
auniversal Jewish attachment to Israel. Iwould argue that this is ahuge generalization.
He does however, qualify his statements by explaining that "many Jews

...

worry about

the quality of Israeli democracy or Israeli Jewishness and all these worries reinforce the
tie to Israel"

(p.

34). In other words, whether Jews in the Diaspora have positive or,

negative opinions and feelings about Israeli politics, they are still emotionally cngaged
with Israel on some level. However, for many Jews in the Diaspora, the fusion of Judaism
with Zionism is problematic. There are also many Jews who choose to detach themselves
completely from Judaism and Zionism. There are several areas of conflict concerning
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Jewish identity in the Diaspora and in Israel and especially the challenges that arise when
Israelis leave Israel. It cannot be assumed that all Jewish communities in the Diaspora are
homogenous. Each community in each country develops differently depending on such
variables as differing host communities, population of the community, countries of origin
and the list goes on.
Taras and Weinfeld (1993) discuss the differences between the Canadian and
American Jewish communities. As they point out, "each community has been shaped by
and has had to adapt to the forces, rhythms, and patterns of nations which have had
substantially different attitudes towards ethnic and religious minorities" (p. 293). Canada,
with its official multicultural policies, offers more encouragement "to some degree" for
ethnic and religious minorities to "maintain their traditional cultures" (p. 293). According
to Taras and Weinfeld, there is "fervent patriotism and afulsome sense of national
mission and destiny" in the United States, and "minorities must convert to American
political beliefs" (p. 293). However, the encouragement of cultural minorities "to some
degree" is really impossible to measure.
Author Rhea Tregebov (1998) describes that while growing up in Winnipeg in the
1950s and 1960s, she "experienced asense of dislocation" and an "absence of roots"
292). Her story resonates with my own.
The ties with Europe were abruptly cut with my grandparents' immigration
near the beginning of the century and their lack of interest in telling stories
about the 'bad old days.' Of course any remaining connectionwas then
further eradicated by the Holocaust, into which much of my remaining
family vanished. (p. 292)

(p.
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Although Tregebov felt isolated as aJew in Canada, she also adds living in astrong
Jewish community in the North End of Winnipeg, in some ways made up for her "sense
of being cut off from family history"
mainstream society

...

(j.

292). In contrast however, she explains that "in

as aJew, [she] felt invisible" (p. 292). She attributes this, in part,

to "the reluctance of the larger society to recognize our minority status by virtue of our
so-called invisibility as .
aminority" (p. 292). She maintains that Jews have long been
accustomed to this type of treatment. For Tregebov, there is much more involved.
"The invisibility of being Jewish was aproduct of looking out into the available cultural
paradigms and seeing next to nothing that reflected [her] own experience" (p. 292). Even
three generations later her Canadian born son asks "Where do Icome from, Mom?" (p.
292). Tregebov explains her difficulty in answering her child's question "from asense of
not belonging here" (p. 292).
Like Tregebov, Iremember feeling asense of dislocation as achild. The first 15
years of my life, 1951-1966, were spent in Winnipeg, Manitoba. Weinfeld (2001), in his
discussion about Jewish immigration to Canada, explains that "Winnipeg deserves special
mention in any discussion of the early Jewish community"

(p.

84). He is referring to the

time period of 1896 and later when there was a"change in Canadian immigration policy"
under Laurier which created "more opportunities

...

for Jewish migrants to the West"

84). After Montreal and Toronto, "Winnipeg emerged
Jewry"

(p.

...

(p.

as the third centre for Canadian

84). It was during this time period that my grandparents came to Canada from

Russia and Poland. As he describes the early community,
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Jews there, of Russian origin, were more rooted in Yiddish culture, more
progressive in outlook and politics, and more integrated into mainstream
social and political life than in Montreal and Toronto
According to
Abraham Arnold, Historian of Western Canadian Jewry, there, is indeed a
'mystique of western Jewry,' and Winnipeg acquired areputation as anew
....

Yerushalayim [Jerusalem]. (p. 84)
Jewish culture was and is still very strong in Winnipeg. This community in alarge part of
my background and Icarry it with me. Even though Ileft Winnipeg 36 years ago, Ihave
maintained friendships with my childhood friends, which in some cases go back as far as
nursery school. Perhaps it is the sense of dislocation that contributes to the tenacity of
these friendships.
It was my parents who told me about the persecution of Jews that my grandparents experienced in Russia and Poland. Ireally do not remember my grandparents ever
discussing this with me. My father's parents came from Poland and his father died in
Canada when my father was only seven years old, leaving my grandmother alone with
four children. My father, an excellent story-teller, described his childhood to me so many
times and in such detail that his stories feel like an earlier chapter of my own life. His
mother never learned to speak English, so all her stories came through my father. Every
Sunday when my father took my two younger brothers and myself to visit my
grandmother in the North End of Winnipeg, she and my father spoke only in Yiddish. I
particularly remember the photographs she had on her walls and in her china cabinet. Th
ones from the "old country" had avery different look than more recent pictures. They
were very dark, sometimes in sepia, and very serious. All the pictures were serious. No
one smiled in the photographs. The hardships of life were etched on my grandmother's
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face both in the photographs and in real life. Iknew there was had been great suffering
just by looking at her. Iknew she loved us and wanted abetter life for us than her own
children had experienced, but at the same time Ifelt asense of shame that our lives were
so easy by comparison.
It was not until kindergarten that Irealized Jews were considered different than
others. At that point in time, 1956, my parents sent me to public school in the morning
and Hebrew school in the afternoon. From the first grade through to the sixth grade I
attended public school during the day and Hebrew school in the evening. There was a
distinct difference between the two. At public school, the Jewish children who attended
Hebrew school seemed almost embarrassed about their after-school learning activities.
The other children found the Hebrew writing very strange. Once in awhile someone
would blurt out aHebrew word by mistake in public school class and it was always
humiliating because it drew attention to our strangeness. We knew we were different;
multiculturalism was not even aword yet.
Hebrew school felt more like home than public school. The curriculum consisted
of Hebrew language, Jewish history, and Zionism. We wrote to Israeli pen-pals as part of
nurturing aconnection to the people there. Israel, as anew country needed the support of
world Jewry on both aspiritual and financial level. One way to encourage both was to pay
for trees to be planted in Israel. We were encouraged to plant trees in Israel. We were
given sheets of paper with pictures of trees with large leaves. Each time we donated
enough money, we were given astamp with the image of aleaf. The goal was to fill the
tree with leaves and so from an early age we were taught to give money to Israel
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unquestioningly. In addition to Hebrew school, many of us belonged to Jewish youth
groups well into our adolescent years and in the summers we attended Zionist summer
camps where we were immersed in acombination of religious and Israeli forms of
Judaism. Many of us formed life-long bonds made with the children we met at summer
camp. At one summer . camp Iattended, Camp Herzl, in Wisconsin, we sang three national
anthems everyday

-

United States, Canada, and Israel. There was even aplot of land that

we ploughed in an effort to simulate life on akibbutz. Our connection to Israel and
Judaism developed easily while we were singing Israeli songs and enjoying the summer
heat.
Being immersed in aZionist culture at Hebrew School, summer camp, and
various Jewish youth groups, Ibecame aZionist without really knowing it. Even though I
drifted away from Judaism for awhile, in my twenties, Imarried aJewish man and sent
my four children to Hebrew school. Iwas not sure Iwas making the right decision for my
children, but Idid it anyway. Iconsider myself to be part of the Jewish community in
Calgary although Iam not particularly active in community events. It was through my
children that Iwas introduced to Israeli women immigrants. Our children would have
swimming lessons together at the Jewish Community Centre, so we would often chat
while watching the lessons. Our chi1cren also attended Hebrew school together. Inoticed
that the Canadian Jews and Israeli Jews did not mix very well. Over the years Ibecame
more and more interested in the differences and connections between us which eventually
led to this research.
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Having lived in three Canadian cities Irecognize differences between the Jewish
communities. To the south, in the United States, Jewish communities are also distinct.
Taras and Weinfeld (1993) explain that there are many differences between the American
and the Canadian Jewish communities. "The two communities have been profoundly
transformed by the monumental events of contemporary Jewish history: the Holocaust,
the emergence of the state of Israel, and the wars and dramatic events of the Middle East
conflict" (p. 293). These events have resulted in "a strong identification with Israel"
which "has reshaped Jewish life in North America and given North American Jews anew
political agenda: advocacy on behalf of Israel" (p. 273). Thus the emigration of Jews from
Israel leaves North American Jews in apuzzling position.
Research has found that there are some differences between the attitudes of
Canadian and American Jews. Describing Canadian Jews, Taras & Weinfeld (1993)
explain:
They speak more Yiddish or Hebrew, provide their children with more
years of Jewish education, are far more likely to identify with religious
Orthodoxy and much less likely to identify with Reform, practise agreater
number of religious rituals, have lower rates of intermarriage, contribute
more generously on aper capita basis to Jewish and Israeli charities, and
are more likely to have visited Israel and to express aconcern for Israel's
welfare. (p. 295)
This chapter by Taras and Weinfeld comparing Canadian and American :ws is written
with the aim of examining attitudes towards the state of Israel. It does not however,
discuss attitudes towards Israelis who leave Israel.
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In "An Overview of the Canadian Jewish Community," Brodbar-NemZer, Cohen,
Reitzes, Shahar, and Tobin (1993) point out that "the gaps between Canadian and
American Jews are even more striking" in terms of how close they feel to Israel (p. 49).
When asked how close they feel to Israel, 42 per cent of Canadian Jews
answer in the strongest possible terms ('very close'), roughly double the
number of American Jews (22 per cent) who answer in like fashion.
Consistent with their higher rates of previous travel to Israel, almost twice
as many Canadian as American Jews say they intend to travel to visit Israel
within the next three years (44 per cent versus 24 per cent). A large gap
also separates the rates at which Canadian and American Jews regard
themselves as Zionists (42 per cent versus 25 per cent). Consistent with
Zionist ideology, almost as many (35 per cent) feel they can 'live afuller
Jewish life in Israel than in Canada.' (Only about 10 per cent of American
Jews have similar views about life in Israel and the United States).
49)
(p.

Describing the differences between Canadian and American Jews, they go on to explain
that "most indicative of the deep and widespread commitment to Israel among Canadian
Jews is that over afifth (21 per cent) say 'they have seriously considered living in Israel,'
as compared with 13 per cent of American Jews"

(p.

49). This rather extensive study of

similarities and differences between Canadian and American Jews shows that "not only
are Canadian Jews more attached to Israel" but "they also seem to know more about
Israel"

(p.

49). Continuing this comparison they point out that,

American Jews enjoy areputation for avid and passionate support for
Israel. If so, then the attachment and concern of Canadian Jews must be
seen as more avid and more passionate. When compared with American
Jews, Canadian Jews were more in touch with Israel and Israelis, more
knowledgeable, more involved, more pro-Israel, and more Zionist in many
senses of the term.

(p.

49)

What is interesting, in addition to the differences between Canadian and American Jews,
is the fact that these authors seem to view the differences as some sort of acontest and,
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Canadians seem to be the winners. Having astrong connection to Israel is viewed in a
very positive lightby these particular authors.
Brodbar-Nemzer et al. also explain that although Canadian and American Jews
are different in many ways, they "seem to share many of the same instincts toward the
major social divisions within Israel" (1993, p. 49). One of the social divisions being
referred to here is the controversy over "Who is aJew?" This question is aconcern to
both Israelis and Jews in the Diaspora. As mentioned in Chapter One, Hyman (1998)
explains that Israel's Law of Return is still disputed.
The question of Jewishness came up in my interview with Dafna. Her words are
the quotation which begins this chapter. Imentioned to her that Ifound it interesting that
one can be Israeli and not be Jewish. She replied, "of course you can. First of all there are
Arab Israelis who are not Jewish." Then Iasked her what it would say on that person's
passport and she responded, "it will say an Arab, but with an Israeli citizenship." When I
asked what her passport said, she explained that the nationality is "Jew." She could tell
that Iwanted to hear more about this, so she. continued. In the quotation at the beginning
of this chapter Dafna acknowledged the difficult issue concerning "Who is aJew?" She
maintains that this is apolitical issue and that it really does not intrude on everyday life at
least for her own genration and the generation before her. She does not see the issue of
Jewish identity in Israel as a"personal question." Rather, "It's part of the political issues
which involves life in the country but it's not apersonal issue at all." The following
excerpt is also the quotation beginning to this chapter:
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There are alot of major cases where the whole history of Israel is involved
with the question, "Who is A Jew?" But this has nothing to do with the
everyday life of the majority of my generation, and even the generation
before me as Isaid, I'm fifty-seven so it's not recent it's not only
young people. Imean there is awhole generation which grew up in Israel
who were born to people who came in the '30s, even before, even the '20s.
The question was never apersonal question to them it's part of the
-

-

-

political issues which involves life in the country but it's not apersonal
question at all.
Iwas having difficulty understanding the point she was making. Itried to engage her
further on this issue by telling her that Ifound it very confusing. Isaid, "I was brought up
in Canada and Jewish would be considered my religion or ethnic group. Canadian is my
nationality and Jewish is my culture." Ithen said, "It's really quite different." This
seemed to settle everything for her. We live in different countries and the customs are
different. That was the story she wanted to stay with. She knew what Iwas getting at, but
she did not want to become embroiled in apolitical discussion. She wanted to keep the
topic in the personal realm even though she was not discussing apersonal question.
David Grossman (1993) addresses the question of "Who is aJew" when he
documents aconversation between A.B. Yehoshua, an Israeli writer and Anton Shanimas,
aPalestinian-Israeli poet. These two writers, who consider themselves friends, have very
different opinions regarding Israeli identity. Jumping into the middle of the argument,
Yehoshua responds to Shammas's contention that "there is no such thing" (p. 253) as an
Israeli state. Yehoshua's response was incredulous:
What do you mean there's no such thing?.. For me, 'Israeli' is the
authentic, complete, and consummate word for the concept 'Jewish'!
Israeliness is the total, perfect, and original Judaism, one that should
provide answers in all areas of life.

(p.

254)
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Shammas has great difficulty remaining composed through the conversation. He
responds:
You see Israeliness as total Jewisirness,. and Idon't see where you fit me,
the Arab, into that Israeliness. Under the rug? In some corner of the
kitchen? Maybe you won't even give me akey to get into the house? (p.
..

254)
The argument continues and they cannot seem to find any common ground. To explain
his case Yehoshua uses the following example: "Try, for instance, separating France form
Frenchness

-

is that possible?"

(p.

256). Trying to understand Yehoshua's position,

Shammas responds, "France and Frenchiless come from the same root, Judaism and
Israeliness is adifferent matter! That's why Iadvocate the de-Judaization and deZionization of Israel!"

(p.

256). Much later in the discussion, Grossman describes an

exasperated Shammas:
'Good God!' Shammas lets loose. 'For six years I've been trying to
explain to you
that citizenship is not nationality! That's the major
problem between us!' He clarified it for us slowly and painstakingly: 'The
minute we carry out our conversation in Hebrew, it imposes certain
semantic usages on us that bind us. When Idebate with you over what it is
to be Israeli, both of us are victims of the fact that the Hebrew word le 'om
does not translate into the term 'nationality.' 'Nationality' has no
...

translation in Hebrew, because the Zionist founding fathers
thought of anation-state only from the point of view of the Jewish,
Hebrew nation and not in terms of the European concept of nationality at
the end of the nineteenth and the beginning of the twentieth century.

(p.

268)
He further explained that the term "nationality
because

"

....

Has no translation in Arabic, either"

Arabic was not, like other languages, exposed to the reality of the nation-state"

(p. 269). They never did come to any form of agreement during this discussion. My

120
conversation with Dafha concerning identity and Israeli citizenship did not get quite as
far, but looking at the semantics Ican see more clearly why Iwas so confused.
Ezrahi (1997) suggests that the Diaspora solidarity with Israel provides an ideal
solution because:
One could continue to fulfil oneself in one's own society, free to cultivate
one's own talents, idiom space, creativity and relations, one could take full
advantage of anonymity and mobility as precious resources for
experimenting with and testing new forms of individual life. (p. 261)
Furthermore it was still possible to support Israel and to support
The idea of Jews as apeople who have the right to survive and realize its
collective potential in its own sovereign state" from ageographically safe
and convenient location. Ezrahi adds that the individual and collective
Jewish experience would "be reinforced of course, on one's periodic visits
to Israel" (p. 261)
Ezrahi's version of Diaspora solidarity with Israel describes my own experience. My
family never considered moving to Israel as an act of solidarity, yet my Hebrew education
was strongly imbued with Zionism. Donating money to Israel raises one's perceived
status in the Jewish community. In many cities, individual donations are published in
community or synagogue newsletters, making one's commitment to Israel open to
scrutiny by the whole community while still allowing the donors' the comfort of living in
the West. Visits to Israel are also seen as support. There are often fundraising missions
and many youth programs in Israel to strengthen the bond between Jews in the Diaspora
and the State of Israel. Silberstein adds the term "postzionism" [sic] to the Zionist
discourse. He describes it as "a term applied to acurrent set of critical positions that
problematize zionist discourse and the historical narratives and social and cultural
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representations that it produced" (1999, P. 2). In his view the existing discourses of
Zionism are "simply no longer adequate" (p. 2) to describe the current situation. He is
very clear that he sees "postzionism" as "a necessary prerequisite to Israel's emergence as
afully democratic society" (p. 2). That is, he does not equate postzionism with antizionism. Rather, he claims that apostzionist discourse is apositive step for Israel.
Silberstein also emphasizes the importance of Israel as the foundation of Jewish Diaspora
identity:
The Israeli debates over postzionism and the conflicts over Israeli national
memory and national identity have profound implications for American
Jewish identity. For many American Jews, loyalty to Israeli and Zionism
has replaced religious faith andpractice as the test or heretical lack of
-

-

Jewish loyalty. (p. 9)
In multicultural countries such as Canada and the United States, Judaism is not taken for
granted as it is in Israel. By supporting Israel, one can identify with Judaism without the
commitment to religion.
Difficult Choices: Israeli Jewish Identity and Zionism
Zerubavel (1995) in his book, Recovered Roots discusses what he refers to as "the
dynamics of collective remembering" in Israel

(p.

3). He defines collective memory as the

ways in which "members of society interpret [historical] events, how the meaning of the
past is constructed, and how it is modified over time." Zerubavel fa-ther explains that:
Collective memory provides an overall sense of the group's development
by offering asystem of periodization that imposes acertain order on the
past. Like other aspects of collective memory, this periodization involves a
dialogue between the past and the present, as the group reconstructs its
own history from acurrent ideological stance. Drawing upon selective
criteria, collective memory divides the past into major stages, reducing
complex historical events to basic plot structures.

(p.

8)
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Jewish collective memory provides the plot structures of the mythos of along and
complex history. Describing the Zionist narrative in Israel, Silberstein (1999) comments
that:
Conventional studies of Zionism (and postzionism), particularly those
written by Israelis, tend to neglect or minimize power relations. Focusing
on individual motives and actions, these studies tend to obscure the
multiple ways in which power is imbricated in and actualized through
zionist practice. A clear indication of the limitations of this approach is its
neglect or minimizing effects of Zionism on groups such as Palestinians,
diaspora Jews, Jews of Middle Eastern origin, women, and nonzionist
Jewish religious groups. (Silberstein, 1999, p. 6)
The Zionist reconstruction of Jewish history and collective memory is a"binary model"
that "portrays Antiquity as apositive period, contrasted with ahighly negative image of
Exile" (Zerubavel, 1995, p. 17). It is not unusual then, that Israelis coming to Canada
would already have anegative view of Canadian Jews in exile. As Zerubavel explains,
"since the main criterion for this classification is the bond between the Jewish people and
their land, the period of Exile is essentially characterized as alack" (p. 18). He also points
out that, "Zionist collective memory

...

constructs Exile as along, dark period of

suffering and persecution. Jewish life in exile constituted arecurrent history of
oppression, punctuated by periodic pogroms and expulsions of fragile existence imbued
with fear and humiliation" p. 18). Zerubavel argues that "the period of Exile
represents a'hole' between the two national periods" with "an acute lack of positive
characteristics attributed to it" (p. 19). This image of Exile is important to construct anew
national identity. "This highly negative portrayal of Exile was regarded as acrucial
countermodel for the construction of aHebrew national identity and therefore raised as a
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central themes in the education of the New Hebrew youth" (p. 20). Zerubavel cites
Michael Ish-Shalom in "Anu Hotrim le-Atici" (We strive for the future) in Metsada
(Masada): "Anything that relates to exile, or anything that smells of Exile, should be out
of reach of this youth" (p. 20). He continues, "Exile was portrayed as 'pollution' or
'disease' that might undermine the development of the New Hebrew Man" (p. 20).
Although the women Iinterviewed were born long after this collective memory was
constructed, the division between exile and nationhood would have been an integral part
of their education and identity.
Orit had been living in Calgary for about ayear when Iinterviewed her. Idid not
directly ask her opinion concerning exile and nationhood; however, some of the doubts
she expressed about moving to Canada echo Zerubavel' sideas: "There are many Israelis
who went outside for a. year or two, three, to work outside. Although it was perfectly good
in many, many, many terms and areas, they decided they wanted their children to grow up
in Israel." When Iasked her about the army she continued,
It frightens me, and many people when they hear that Iwant to go back
they say, 'Oh, you want your children to be in the army?' Idon't want
them to be in the army. I've been in the army. Iwant them to see there is
an army. Iwant them to be there because they have to! Someone has to do
the work.

Ithought her next sentence might be, "it certainly won't be you who does the work,"
exposing my own sense of guilt over what Iperceived she was describing as the
cowardly, soft life in the Diaspora. She was getting quite worked up at this point. She
asked,
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Why is it ok for my friend's son to go and not for my son? As much as I
love my son, Iwould die if he would die. It's aterrible thing when Ithink
of all the parents that lost their kids and husbands and everything. When I
read the news on the Internet every day, Icry with everyone and I
remembermy mother crying for every soldier that got wounded, or
whatever. But that's the Israeli reality and as hard as it is, we are, in away
masochists. Do you have this word in English?
At this point in the conversation she was no longer aCanadian. It was clear that she was
experiencing aconflict. She went on:
people tell me, "You feel very secure here and your kids are well treated
and everything is well and you want to go back? Why would you want to
do that to yourself? Why do you want ahard life?" Idon't know why. Iam
Israeli. Iwas brought up that way. We live with this
Ifelt more secure
when Iwas with my people although Ican go on abus and explode. Idon't
know how to explain some of the things. But Ilived there. That's the
reality we're faced with and we're used -to. And if we won't be there, who
will be? Ireally feel like Ibetrayed my country, in asense. What am I
....

doing here?
From Orit's emotional comments concerning her ambivalence about living in the
Diaspora, it is clear that she is not only angry with Diaspora Jews who have an easier life,
but also she feels tremendous guilt about abandoning Israel.
Iasked her at this point if other Israelis made her feel this way, or did this come
from her. This seemed to diffuse some of the tension. She went on in amore subdued
tone,
No. Many people would really encourage you to go because now we talk
about concepts and big things but when you live the daily life and you
have the hardships and it's hard, you want to better your life. You want to
change. You want to do something,. and you feel, even, the responsibility.
You need to do something to move ahead.
It seemed as though she was reminding herself why she left Israel and continued to talk
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about the everyday hardships of living there. As part of her inherited identity, Orit is
proud of the strength that Israelis must have in order to endure the life there, but at the
same time she wants to have abetter life for herself and her family. She was struggling
with contradictory feelings. It was painful to watch and listen to her self-doubt. Not only
could Isee the conflict she was experiencing, but at the same time Ifelt asense of guilt
that Ihad not endured the same hardships.
Like Diaspora Jews, Israeli Jews also have many issues concerning Jewish
identity. Many of the differences Iperceiyed were related to the different collective
narratives attached to the Jews. At some point in each interview Iasked the women about
their lives in Israel before coming to Canada. Their stories told of the narratives into.
which they had been born

-

the pre-existing plots.

Eat, was very clear that she plans to remain in Calgary permanently. At first
when Icalled she said that she was very busy and she would have to call me back. I
assumed this was her way of saying she was not interested, but my assumption was
wrong. Many of the Israeli women Ispoke with complained about the inconsistent•
behaviour of the Calgary Jewish community. They made it clear that if an Israeli person
says she will do something, she will follow through. They found that Canadian sometimes
say, "we'll get together" just ameaningless polite gesture. In fact, Iwas surprised when
she did call back afew weeks later to book an appointment on aSunday, her day off from
work with her family. This response led me to believe that she must have something she
wanted to talk about. The fact that Iwas surprised that she contacted me as promised
illustrates adifference in expectations concerning social interactions.
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Ibegan by gathering some information about her background. Efrat was 53 and
she was born in Israel. Both her parents were also born in Israel, which is unusual,
because Israel did not become an Independent state until 1948. Efrat' sfamily was one of
the earlier Jewish settlers before World War I. Her husband was also born is Israel,
although his parents came from Lithuania. She has three grown children who were all
born is Israel. Her husband came to Calgary in 1990, and the rest of the family followed
in 1991, and 1992. Her oldest daughter was still in the army when they moved to Canada.
They decided to come to Canada because of her husband's health. They had one friend
who had immigrated to Canada several years earlier so they decided to give Canada atry.
Their friends were not judgmental about their departure from Israel and they have kept in
touch with their Israeli friends. She explained that their parents were very sad when they
left, but that no one judged them. She mentioned that her husband's health may have
made leaving easier. She also explained that she feels that she is Israeli more than Jewish,
even though she is now aCanadian citizen. When Iasked her about being connected to
the Calgary Jewish community she explained,
I'm more Israeli than Jewish. I'm not Ifeel like I'm not part of the
community, you know? And even with my daughter, she has lots of friends
but the parents never got we can call them. Ican talk to them but there
was never aconnection over the telephone, you know?
-

-

She was very hesitant to say anything derogatory about Canadian ews, but it was clear
that some of her encounters were less than satisfying. She was struggling to explain that it
was difficult to become friendly with the Canadian Jewish parents. The relationship only
existed over the telephone. She also noticed that her daughter's friends' parents have a
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different standard of living and she thought that her daughter noticed that she was
different than other parents.
She has friends that on their 16th birthday they got apresent, acar in the
garage. I'm sorry. Iwouldn't do it. I'm sorry. Or, they're going for
vacation. They have vacations all over the year, Imean all over the world.
We don't have the time. It's not the money.
Judging from her beautiful home in aprestigious neighbourhood, it was clear that money
was not an issue. The tone of her voice told me that she disapproved of the way some
Canadian Jews live. When she said, "I'm sorry," it was not an apology of any kind. This
was her way of expressing her disbelief about what goes on in other families. It was her
way of telling me that her Israeli values were important to her.
My interview with Leora was quite different from the others. She interrogated me
before she would agree to meet with me. Unlike the other women, Leora chose to be
interviewed in apublic place, the Jewish Community Centre. We began by eating lunch
in the community centre restaurant. Idid not turn on the tape recorder because it was
much too. noisy. She also seemed to need this time to warm up to the idea of being
interviewed. After lunch we found asomewhat quieter spot to conduct the interview, but
it was not at all private. People were constantly walking by and they all seemed to know
her. She took control of the interview beginning with "My experiences are very unique.
First of all my background is very different from your so-called average Israeli." She
assumed that Iwould have apreconceived notion of the average Israeli. Iknew by her
assertiveness that Iwas going to have to follow her lead and improvise more than Ihad in
other interviews. Ifound it quite challenging. When Iasked why her background was
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different she replied, "My family, from my mother's side I'm eighth generation sabra."
(literal meaning is 'prickly pear' and refers to those born in Israel). Cautiously I
commented, "That's along time." Then she continued:
It is alot. It is avery established family in Israel and they own alot of land
in the Galilee. And on my father's side, my father was an illegal
immigrant. He escaped the Holocaust from Czechoslovakia. He was at a
med school at the time and he was almost the only one from his family
who managed to survive beause when Hitler came to Czechoslovakia a
few Jewish students managed to get some money and escape. So, I
from my father's side, I'm kind of achild of asurvivor and Ihardly have
-

family.
She gave me agreat deal of information. It was clear that she takes pride in the fact that
she comes from afamily that has been in Israel before it was even astate. She also
identified herself as the child of asurvivor. Both of these statements explain her
connection to the Jewish collective narrative. She then went on to talk about the rest of
her family. "I mean, Inever knew my aunts and uncles. And on my mother's side, on the
other hand, Ihave so many aunts and uncles and we are so established, and we are so part
of Israel." Again she was emphasizing her connection to the collective story

-

the

establishment of Israel. She continued without my asking aquestion.
And for my parents, for my mother, especially the idea that I'm leaving
Israel and going after my husband. Imean, it was something that she had
to get used to. For many years it was abit difficult for her. Idecided to
leave everything behind and come and live in anew foreign country. She
couldn't understand it. They couldn't understand it because my sister and
brother are so

-

we are such aclosely knitted family.

She was giving me alot of information to take in. She seemed to be trying to diminish
how difficult her leaving was for her family ("a bit difficult"). She acknowledged her
mother's sadness but in the next sentence she made it clear that she also experienced
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difficulty, stressing that she left "everything behind." Leora was beginning her own
personal narrative apart from the epic collective narrative.
Bzrahi argues that one of the reasons that Israelis have an underdeveloped sense of
self is that the Israeli national narratives tell the story of acollective and this leaves no
space for the individual narrative. He uses the example of the Israeli calendar to illustrate
the notion of collective time.
By welding into the annual ceremonial schedule of memorial days,
holidays, and festivals events of afew thousand years ago (the destruction
of the Temple, the Exodus for Egypt) and events of more recent epic
Jewish history (the Holocaust, the creation of the state of Israel) the Israeli
calendar fuses historical and religious time. (1997, p. 60)
With the main focus of society on the collective history and future, the individual seems
insignificant. Ezrahi contends that the "radical appropriation of time" for collective
narratives of history "dwarfs and marginalizes autobiographical time and renders what
has been cast as public time resistant to its use as aresource of the Israeli self' (p. 61).
Individual identity for Israelis only exists within the national narrative. Following this
line of thinking, it does not seem strange that Leora identifies herself by describing her
place in the epic narrative. Nor does it seem unusual that her family was disturbed by her
willingness to change the story.
Iasked Leora to reflect on some of the choices she made with her th.ee grown
children. Iquestioned her about how growing up in Israel was different than growing up
in Canada. Her children all grew up in Canada, whereas her sister's children grew up in
Israel.
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So certain things alot of things in Israel, you know, you have like, you
don't have the struggle of Jewish school, not Jewish education. Imean a
lot of things are kind of dictated, you know your past, you know what
everybody is doing and you send your children to the same school that you
went, like my sister. Her children are all going through the same system
and carrying the same values. And here we had to start out with alot of
things that they are quite foreign to my sister or to my mother, for
example. And their children are more or less about the same age as my
children so they grew up completely different because of all the different
-

-

experiences.
Leora echoes what Ezrahi (1997) says about education in Israel. The education system
helps to transmit the collective narrative and this in turn contributes to "emplot"
individual lives. Ezrahi refers to Ruth Firer's examination of history used in the Israeli
school system during the first few decades of Israel's existence in The Agents of Zionist
Education (1985). Ezrahi is in agreement with Firer's description as it pertains to his owr
education. Leora, who was 50 at the time of the interview, would have had asimilar
school experience. He points out that Firer's study "indicates the overwhelming influence
of collectivist, Zionist notions of Jewish history" (Ezrahi, 1997,

p.

99).

Their principle theme is the hatred of Gentiles for the Jews as the primary
force shaping Jewish history throughout the ages. Only following the SixDay War does Firer discern amove toward amore pluralistic and
interpretive approach to Jewish (as well as world) history, an approach that
reflects agreater balance between ethnocentric and cosmopolitan views of
the past. (p. 99)
When Leora says "we know our history," Iinterpreted it as aproud statement about her
identity. She was also very clear that religion is part of her identity. Leora would have
been in her twenties during the 1967 Six-Day War so it is likely that she was influenced
by some of the earlier collectivist themes during the time she grew up. If the foundation
of one's identity is dependent on acollective narrative, it becomes even more important
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to remember and integrate that history in anew narrative when starting life in adifferent
country.
Orit describes herself as non-religious even though her grandfather was "a big
rabbi" in Iraq, where her family originated. When Iasked if she was religious she replied,
"No, but I'm more traditional." When Iexplored this further she explained.
It means that in Israel, if you're not religious, you're asecular Jew. Then
you would not make apoint of going to the synagogue. You don't make
any blessing, or whatever and you live your life like anormal person in
Israel. You go shopping on Shabbat (the Sabbath), you do whatever, but
still, you celebrate the holidays. If you're more traditional you do have a
Shabbat dinner and you light the candles, and you do the holidays
according to what you're supposed to do.
The impression Igot from Orit was that she did not follow the religious rules and she did
not have aproblem with that. She then went on to describe her Jewish life in Calgary. "So
now we had to come [up] with our own version. We have to go more to the synagogue
and everything, because in Canada you have to make apoint of being Jewish to show the
kids and everything." In Canada, she and her family have become more observant than
they were in Israel. She continued when Iasked her if it is different being aJew in Israel
compared with Canada. In Israel, she did not have to make an effort to be aJew. The state
took care of that with thc. collective narrative. Living in Canada, she has. to make a
personal choice about how to be aJew and how to teach her childreh to be Jewish. As she
reinvents her life, configuration is in process. Orit's new narrative is part of her children's
emplotment.
In Israel, Orit did not have to negotiate her way through Christian traditions. She
is very much aware that she lives in aChristian country now. She expressed this by
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talking about her young son when he saw Hannukah decorations at the Jewish
Community Centre.
Especially when my son walks into the Jewish Centre and sees all the
decorations and said, 'Oh they're having Christmas here!' Because he got
confused with Hannuka and everything'
'Can we decorate our house?'
....

Isaid, 'No. This is for Christmas. We're Jewish. We're celebrating
Hannukah. And in Hannukah we're not going to put any lights outside of
our house and everything.' And then he walks in and sees decorations in
the Jewish Centre and he says, 'Oh they're celebrating Christmas!' When
he was three-and-a half. Now he knows. Still he would ask our
neighbours, Where are you going for the seder (Passover meal)? And he
doesn't understand why they don't understand what he's talking about.
Zerubavel (1995) focuses on the way the holiday cycle influences Israelis. He explains
that "analysis of the ways in which historical events give rise to national myths highlights
the intersection of ideological, political, literary, and educational interests in the creation
of anational tradition" (p. 216). He argues that a"selective version of history
reinforces cognitive structures shaped by the master commemorative narrative"

(p.

216).

Although Orit does not articulate it in so many words, she is talking about creating anew
personal narrative for her family while she is still under the influence of the Israeli master
narrative.
Orit's experience with Christmas symbols highlights Ezrahi' s(1997) ideas about
"state-controlled space"

(p.

139). The encounter with Christmas would never have

occurred in Israel.
For Jews, the lines in modern Israel between self and community or
between individual and community do not divide between Jewish and nonJewish spheres of life: in contrast with Jews in the Diaspora, the issues of
private and public spaces appears in modern Israel as adomestic issues, a
problem within aform of life directed and shaped by Jews, not aproblem
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in the relations between Jews who leave their community and Jews who
stay behind. (p. 139)
After living in Israel, it is not surprising that Orit' sson would expect his neighbours to be
like him

-

Jewish. The question about the Passover seder would be normal in the Israeli

context. As Bzrahi further explains, "for Jews, Israel is the first modern state in which the
lines separating private and public spaces do not correspond to the socio-political
separation of Jews and non-Jews"

(p.

140). In Israel Jews are allowed to be Jewish in

public, whereas in the Diaspora, Jews are more likelyto express their Jewishness in the
private sphere. In Israel 'almost every aspect of life is part of the collective narrative.
Meshi, age 29, left most of her family in Israel. Her father was from Italy and her
from Romania. Her husband's family came to Israel from Poland. Meshi, her husband and
her two children were all born in Israel. At the time of the interview she had been in
Canada for only ayear. When Ifirst contacted her, she did not really think she would
have anything of value to contribute. Iassured her that Iwas interested in her story. She
agreed to talk to me at her home, but it had to be in the evening, once her children were in
bed. Having raised young children myself, Iknew she was giving up valuable free time of
her own, so Ifelt quite privileged. When Iasked her why she came to Canada, she
responded,
We came for alot of reasons. Idon't know, afew reasons to try
something else, to check it out, the quiet, finance all kinds of reasons.
But the main reason was we're still young, so we're still going to do it,
because if we were bigger we wouldn't do it.
-

-

Ipushed abit more by asking whether they had been considering this for along time. Her
response was surprising to me.
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Idon't know if we were thinking, but it wasn't aproblem leaving. The
family, yes. The country, no, although Ilove it and whatever. It's my
country. Ialways felt like I'm visiting here. But it wasn't aproblem. I'm
not Zionist. It's like, Iwant to see adifferent life not such stress intense
and worried.
-

She said that family and friends were shocked when she decided to leave Israel. Her
friends wished her good luck but with her family it was more difficult and that it
continues to be difficult. Her mother came with her to Canada for the first two months to
help with the transition.
Meshi made apoint of telling me she was not aZionist but her description of
herself said otherwise. She expressed her desire to see adifferent way of life but she was
also clear that she loves her country, Israel, and that she feels like avisitor in Canada.
Meshi made it clear that she is asecular Jew. "I'm very secular. I've got nothing to do
with religion." She went on to explain that she did not participate in Judaism or learn
about religion until she came to Canada. She explained that the exposure to religion her
children are getting in Canada would not have happened in Israel.
So the first time they see something about religion, it's here. We didn't
have it in Israel. We learn the Bible, but not the religion. We go to the
main holidays like Rosh Hashanna (Jewish New Year) to the synagogue
because of the grandfather
But the first time they get religion, they're
....

getting it here. They don't get it in Israel.
When Ispoke with Meshi two years later, she made it clear that the choice to have
religion existed in Israel, but it was her choice to be secular. Meshi claims she is not
religious and she is not aZionist, yet now that she lives in Canada she is more observant
of Jewish customs. Although Meshi is clear that she is making the choice to include
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religion in her life, for some Jews the choice is not as simple. Silberstein (1999) argues
that many Jews all over the world are confused about Jewish identity. As he explains,
In the pre-state era and inthe early decades of Israel's brief life, Zionism
provided the dominant language through which Israelis made sense of and
rendered meaningful their collective history and identity
For the
generations growing to maturity in the period after the establishment of the
state, everyday realities increasingly revealed Zionism's inadequacies.
Unable to affirm the certainties that grounded previous generation's sense
of Israeli history and identity, many Israelis have felt agrowing scepticism
concerning the historical narratives produced by Zionism. (p. 5)
....

Meshi's comments revealed that one can be Israeli and at the same time not be aZionist.
All of the women interviewed mentioned at some point that they knew where they came
from. In other words, they knew their family histories as they fit into the Zionist
discourse. They were very familiar with the Bible, if not from areligious standpoint, th en ?
,
as historical record. Furthermore, Silberstein contends "we talk and think by means of
discursive systems" (1999, p. 6). Jews raised in Israel where Zionism permeates all
knowledge cannot avoid being shaped by Zionist discourse. For some Israelis, the only
way to find an alternative discourse is to leave Israel.
Meshi's experience with the Jewish holiday cycle is different in Canada than it
was in Israel. In Israel the holiday cycle is part of the secular national narrative. In
Canada, the celebration of Jewish holidays is confined to religious spaces (synagogue,
Hebrew school) or private spaces. Zerubavel (1995) argues the Jewish holiday cycle in
Israel "functions as myth plot structures, moulding the past into certain types of historic
texts"

(p.

216). The celebration of holidays in Israel is an integral part of the ideology of

the society. As he asserts,
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The holiday cycle can be seen as asemiotic system that offers a
nonhistorical framework of representation of the past. The holiday cycle
determines which aspects of the past become more central to collective
memory and which are consigned to oblivion: which events are
commemorated as highly significant and which are lumped together in a
single co mmemoration, or ignored. (p. 216)
He also points out the ways in which the holiday cycle "has amarker role in shaping our
basic views of the past" (p. 217). This is particularly important for children. Orit was
quite emotional when she remarked about her son's confusion with Hannuka decorations
and Christmas decorations. Although confusion about holiday decorations might seem
trivial, it is one example of the success of the collective states "myth plot structures."
Children who are still considered too young for the formal study of history
are introduced to the past through holiday commemorations. Learning
about the holidays often occupies an important place in early childhood
curriculum. The early introduction to the reconstruction of
past through
holiday commemorations and their annual repetition therefore have a
decisive impact on shaping our primary images of the past. (p. 217)
Zerubavel also contends that the Zionist collective memory tried to connect "antiquity
and the modern National Revival"

(p.

217). This is not to say that new mythical structures

were invented, but rather they were presented in away to place more positive emphasis
on the myth of the "few against the many,' and subsumed Exile under the plot structure
of persecution leading to victimization and death"

(p.

217). Explaining further, he

contends that the narrative "shifted from the traditional religious framework of attributing
historical developments to divine help and punishment to asecular national framework
that emphasizes socio-political explanations"

(p.

217). The image of the New Hebrew

was that of astrong and free individual. Zerubavel argues that "preserving the structure of
the traditional Jewish cycle, the Zionist Jews sought to counter what they considered to be
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an exilic overemphasis on the religious dimension of historical holidays, by reviving their
national-political significance" (p. 218). By presenting history in this way "human rather
than divine agents take the lead in commemorative accounts of the holidays"

(p.

218).

This promotes the image of aJew with agency, rather than aweak Jew who is led to the
slaughter. Zerubavel then explains how this works for specific holidays.
In Hannuka, for example, the Maccabees' success in liberation of their
people from foreign oppressors has become the focal point of the
celebration, rather than the divine miracle of the flask of off and the
renewal at the Temple. Passover brings forth the paradigm of liberation
and national revival, led by Moses and Aaron. And in Purim, the
celebration of collective salvation underscores Mordechai's and Esther's
resourcefulness in obstructing Haman's vicious plan.
218)
(p.

The image of the strong Hebrew, undeterred by enemies is part of the Zionist view. Many
Israelis would rather separate themselves from the perception of Jews as "oppressed,
submissive, weak, and fearful people who passively accept their fate, hoping to be saved
either by God or Gentiles' help" (p.19). Some of the women interviewed however, did not
hesitate to share their exilic pasts with me. Perhaps they felt comfortable knowing that I
am also in exile.
Leora was very proud of her Israeli identity. Before moving to Calgary she lived
in Quebec. In Israel, students learn English at school, but in Quebec she had to deal with
French. She continu'd discussing language.
Some Israelis my husband has abest friend that came with him to Israel.
And then he met an Israeli girl and they got married three months after us.
They came back to Montreal and they lived near us and we were very good
friends. She was Israeli, my husband knew her for years. Then she decided
that she wants to speak English. Her husband knew Hebrew, like my
husband. She decided that for her it's more important to kind of, she said,
assimilate herself within the Canadian society. So she spoke English to her
-
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husband. And she is still speaking English to her children. And this was a
conscious decision. And many times she used to tell me, 'You know, you
still have this accent,' because during the years she kind of manufactured
her own accent which is between both. You can never imitate you can
never speak like Canadians because there is -always apoint where people
feel that you're not anative. Like if somebody speaks Hebrew, it doesn't
matter how good. Language proficiency you always get to apoint when
you know that he's not anative. He didn't grow up in Israel.
-

-

Zerubavel addresses the importance of the Hebrew language to the collective narrative.
Yiddish was frowned upon in the new nation. It was considered to be a"hybrid" product
of the "rupture from the ancestral land, Zion" (p. 28). According to Zerubavel, "the vision
of the modern National revival

...

centered upon three main elements: the Hebrew man,

the Land of Israel, and the Hebrew language" (p. 28). As he explains,
Zionist collective memory cast Hebrew as the language of the ancient
Israelites who lived in the Land of Israel, which fell out of active daily use
during Exile. Hebrew, accordingly, remained the Jewish sacred tongue of
prayers and religious studies while other languages took its place in
everyday life. As the Jews lost their unified territorial base in Zion, so they
lost Hebrew as their unified national language. National revival thus
required areturn to Hebrew as ameans of reconnecting with the hidden
national spirit.
29)
(p.

Zerubavel points out that one of the several inconsistencies in this narrative is that
"Aramaic competed with Hebrew as the language spoken by Jews during the later part of
Antiquity"

(p.

30). He also argues that "the concept of the 'revival of the Hebrew

language' is not accurate, nor is the celebration of the 'rebirth' of modern Hebrew in
conjunction with Eliezer Ben-Yehuda's immigration to Palestine in 1881"

(p.

30). He

contends that:
The emergence of Hebrew as the primary and official language of the
Yishuv [pre-Israel state in Palestine] was ultimately seen as acritical link
to the ancient past, as constructed in Zionist memory. For this reason too,
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the eastern European settlers wished to adapt the Sephardi Hebrew
pronunciation which they believed, follows the ancient Hebrew accent.
(p.31)
In this way Hebrew was transformed from a"primarily sacred and literary language to a
secular language of everyday use and the official language of the revived Hebrew nation"
(p. 31). The new language was asynthesis of both Sephardi and Ashkenazi Hebrew. With
the New Hebrew man, the Land, and the Hebrew language, the construction of the
collective memory was completed.
Naomi did not seem to have the same kind of connection to narrative of the "New
Hebrew" that some of the other participants expressed. Naomi's family also originated in
Poland. She has very few remaining relatives because much of her family perished in the
Holocaust. She referred to herself as "a second generation Holocaust survivor."
Describing her origins she explained,
Iwas born in Poland in September of '48, just after the war, and just to
point out, my mother had to grab me out of the hospital, although she was
hemorrhaging and Iwas tiny. Iwas two and one-half kilos, because she
was afraid that those Catholic nuns would choke me to death. So she
signed her life away, and my life away, and my father and the doctor
looked after us and we left for Israel soon after. We left Poland in
December when Iwas three months old. We spent about two months in
France in some sort of camp, you know? And then we went to Israel by
boat.
This explanation came about five minutes into the interview. She spoke very quickly,
trying to squeeze in each moment of her history. At the very beginning of the interview
she explained that she met her Canadian husband in Israel and after they got married, in
Israel. They moved to Canada because he had ajob waiting for him. She also told me that
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she had never even visited Canada before she moved here, but she implied that it was not
aproblem for her because she had been astudent in England.
Ialso had lived in, what we call in Israel, an Anglo-Saxon kind of
environment where people speak English. Iwas astudent in England, once
before undergrad, and once while Iwas already in graduate school. So I
kind of knew that Icould mix in an English-speaking society.
It was important to her that Iknew she was different from other Israelis, When Iasked if
she had ever considered going back to Israel, she said,
No. Not really. And Ididn't have much of adesire necessarily, to go back
to Israel because Idon't know, Iwas brought up it's avery interesting
thing. Inever really pursued this myself. But Iwas brought up European,
very much European, Igrew up among Europeans, you know, Czechs,
Yugoslays, Polish people.
-

-

Again she wanted me to know that she was different than other Israelis, as though this
would make me think better of her. She continued,
Most of them are very educated my father was avery educated man. So,
what happened was, that when Iwent to England at age eighteen, Ifelt
quite at home in England. And Ireally missed England. Had it not been for
the Six-Day War Iprobably would have stayed in England as astudent. I
probably would have never left England. It's avery interesting thing.
-

Naomi wanted me to know that she was European and that this made her distinct from
other different Israelis. In contrast however,. Zerubavel (1995) emphasizes that it was
extremely important to the early Zionists, that they separate themselves from European
Jews.
The use of the adjective ivri (Hebrew) to reinforce the tie with the ancient
past and to dissociate from the concept yehudi (Jewish) had appeared prior
to the emergence of Zionism as apolitical ideology. But for the Zionists it
was particularly appealing as away of marking the symbolic discontinuity
between the period of Exile and the modern National Revival. (p. 26)
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He argues that the New Hebrew was to be seen as better. than the "passive, submissive
image of the exilic Jew

...

the New Hebrew is seen as active, self-reliant, and proud. He

also asserts that "It was only with the Holocaust that the Zionist commemorative narrative
was able to draw aclear boundary indicating the end of exile" (p. 14) Further, he
contends,
The fate of European Jewry sealed that period of misery and persecution
and affirmed that the future belonged to the Zionist national revival in
Palestine. It is not surprising, therefore, that the national Hebrew
educational discourse emphasized this view of the Holocaust, implying a
critique of the Holocaust victims for failing to understand that historical
lesson in time and to join the Zionist effort.
34)
(p.

Many Jews in the Diaspora define themselves in relation to the Holocaust, whether or not
there are survivors in their families. Survivors are treated with reverence in the Diaspora.
They are considered to be the bravest of the brave. In Israel, the bravest are the "New
Hebrews," the soldiers who fight for the survival of the nation. Sander Gilman (1986)
discusses the Holocaust and Jewish identity.
The Holocaust has been the most momentous force to shape modern
Jewish identity. Its force was felt not only among those Jews who directly
experience it but among allindividuals who could even remotely perceive
themselves as Jews. The translation of what had become abstract patterns
of anti-Semitism into aprogram for action based on the Western
stereotype of the Jew meant that all 'Jews' could be at risk. Neither the
high cultural attainments of the society in which one lived nor the
acculturation or even assimilation of the Jew into that society precluded
the possibility of individuals being identified as Jews. The treatment of a
segment of society as Jews (whether Jewish or not) caused all those who
had even the remotest sense of identification with the Jews to restructure
their sense of self.
319)
(p.

Although none of my family. perished in the Holocaust, Iwas profoundly affected by its
aftermath and constantly reminded of the way Jews are treated by the dominant society
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using the Holocaust as an example. Strangely, this reminds me of achildhood friend who
lived across the street from me in Winnipeg. Iremember this friend because she reminds
me how long the Holocaust has been aconscious part of my life. Mia was avictim of the
early 1950s polio epidemic in Winnipeg (Rutty, 1995). We played together almost
everyday, but it was usually at her house because she was always recovering from one of
her many surgeries as aresult of polio. One leg or arm would be in acast or she would be
in awheelchair or on crutches. Her health was never an issue in our friendship. We just
accepted the situation as it was. The reason that Mia comes to mind is that Iremember
her dancing doll. It was similar to alife-sized Raggedy Anne doll, very floppy, but
without all the hair. There were elastics attached to the doll's hands and feet which were
meant to be attached to the child's hands and feet, thus allowing the child to dance with
the doll. We must have been about six years old. Of course Mia could never dance with
the doll, so Iconsidered the doll to be mine and it just happened to live at Mia's house.
Around this time Iwas attending Hebrew school in one of the elementary grades. One
day, we were all marched into the auditorium to watch afilm. We all sat cross-legged on
the floor looking up at the screen. The film was documentary footage taken in one of the
concentration camps. A bulldozer was shoveling hundreds of emaciated lifeless bodies
into ahuge ditch. It was difficult to believe they were real people. They looked more like
the dancing doll, all floppy. After that Idid not play with the dancing. doll again. Iam still
haunted by that vision. Even for Jews who never set foot in Europe, the Holocaust was a
reality. Ido not mean to compare myself to Holocaust victims or to diminish their
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suffering in any way, rather, the point Iemphasize is that as aJew it is almost was
impossible not be affected in some way by the Holocaust.
Naomi behaved more like aDiaspora Jew than an Israeli Jew as far as identifying
with European Jews and Holocaust victims. In this respect she did not really fit
Zerubavel's description of the Israeli Zionist mode. Naomi was quite resolute in her
choice. When Iasked how her family and friends felt about her living in Canada, she
responded:
They don't feel good at all about it. Most of my family is very right wing.
There's this business where Iwas attacked by one of my cousins who said,
'You're still bringing up your kids in the Diaspora! 'And Isaid, 'Yes Iam.
And because you're aprincipal in aschool, why don't you let me speak to
those girls and tell them what life is like for aJew in the Diaspora,
especially in asmall community? It's not all rosy, but this is where Ichose
to be, and don't knock me for it.'
Throughout the rest of the interview it became clear that it had taken her many years to
reconcile her feelings about her life in Calgary.
Gen dered Zionism
The Zionist collective narrative from antiquity to the present serves to connect
Jews all over the world to amythic home. Swirski and Safir (1991) explain that although
it is common knowledge that Israel is aJewish state, "what is less well known is how
Israel's definition as 'Jewish' affects the lives of its female citizens" (p. 7). As they
explain,
Living in the Jewish state of Israel involves not only the domination of a
particular national and ethnic group, but also that of aparticular brand of
Judaism, namely Orthodoxy
The movement developed in Western
Europe at the beginning of thel9'hcentury, in opposition to attempts to
introduce into Jewish society changes similar to those occurring in the
....

144
larger society
In Israel, this reaction is expressed in, among other
things, clear separation of the sexes within the religious educational
systems and in daily activities: in manner of dress (women Swear longsleeved blouses or dresses, thick stockings, long skirts and wigs), in
rejection of radio and television, and in reading only books and
newspapers approved by religious leaders. (p. 11)
....

From this description, life in Israel sounds very different for women than it is in Canada.
The everyday lived experience for most Jewish Israeli women is not constrained even
though the laws of the country have areligious basis. Daftia, who has lived for extended
periods in Canada and in Israel commented on the everyday reality of living in Israel.
Although her comments were not directed to women's lives in particular, she does raise
some important points about looking at difference. As she explains, "it would be
ridiculous to say that it's the same countries. It is not. Imean, one is aMiddle Eastern
Country with all the characteristics of the Middle East

-

with the smells and sights and

thinking of the east." She stressed the point that Calgary is aNorth American, western
culture, whereas Israel is aMiddle Eastern Culture. However, she also explains that even
with the extreme differences in culture, when it comes to personal relationships with
family and friends, there is not a"major distinction." In other words, on the surface the
culture is very different but she is able to live with the same freedom in Canada as in
Israel.
Dafna's middle class status in both countries may be part of the reason she makes
no distinctions. For some women it is different. Wasserfall (1997) points out that:
It is extremely difficult to untangle Judaism, Feminism and Ethnicity in
Israel; those are in fact interactive and linked to each other in more than
one way. In regard to Judaism, intense struggles over the meanings of
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Jewishness leave little room for any other particular category of.
identification, especially gender. (p. 155).
She argues that "issues pertaining to the definitions of Jewishness may have undermined
acommonality based on shared gender" (p. 155). In her article she offers afeminist
viewpoint on the complexities of identifying with other women based on being Jewish. In
other words, Jewish feminists, especially in Israel, may find it difficult to find common
ground with other women because of the political divisions between Jews. She is
referring to the conflicts between Ashkenazi Jews and Sephardi Jews. El-Or (1997)
discusses asimilar division between secular Jewish women and Ultra-Orthodox women
in Israel. Feminist researchers cannot assume that just being Jewish will provide a
common ground with the participants in studies.
Galia Golan, afounding member of the Israel Women's Network, explains, in an
interview with Kaye/Kantrowitz and K.lepfisz (1986), that the Israeli public is particularly
resistant to feminism.
The first reason for resistance to feminism is the myth that has existed in
Israel since Before the founding of the state: abelief that there wasn't
really aproblem, that because the country was built on egalitarian,
socialist ideology, women were equal.
249)
(p.

She points out that there really never was equality. The War of Independence "fortified"
the myth of equality because "women did take part." She also explains that there were
ideals of equality but these ideals were "never realized"

(p.

249).

The second reason Golan attributes to Israeli resistance to feminism "is the
security situation" (cited in KayelK.antrowitz & Klepflsz, 1986,
constant warfare in -Israel there is,

p.

250). Because of the
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The feeling that whether there was equality or not, everyone has to pull
together and put particularistic demands or grievances to the side, be they
women's issues or other issues. As aresult, Israel is avery macho society,
because of the need for, and therefore the glorification of the army. (p.
250)
Waintrater (1991) echoes this idea in an article entitled "Living in aState of Siege." She
explains that "war

...

imposes something close to self-censorship on women; they do not

feel they have the right to complain, or they do so with agreat deal of guilt"

(p.

118). She

also points out that the "nationwide taboo" affects the way women behave among
themselves. "Women compete for courage and adulation"

(p.

119). The intensity of living

in astate of siege complicates all relationships for Israelis (Waintrater, 1991).
Going back to Golan's discussion of feminism in Israel, she points out that the
third reason for public resistance is "the fact that we don't have separation of church and
state and the religious establishment has agreat deal of power. here" (as cited in
KayelKantrowitz & Klepfisz, 1986, p. 250). She further explains that:
There are plenty of religious feminists who argue that Judaism does not
have to be chauvinistic or anti-feminist, nor does it have to create a
situation for inequality. But the more conservative side of orthodoxy
dominates here and that side certainly dictates inequality for women and
an anti-feminist approach.
250)
(p.

Included in this religious domination is that "all family law" including marriage and
divorce is "exclusively in the hands of the religious courts" as well as "women not being
able to be judges or witnesses in the religious courts" (p. 250). Women are discriminated
against in ways that are very particular to Israel.
Silberstein (1999) uses lower-case letters when he refers to zionism and
postzionism. In his words, "one of the effects of afeminist critique of zionism and Israeli
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culture has been to problematize the dominant notions of Israeli identity" (P.192). He
discusses some of the feminist writings he sees as being applicable to the discourse on
Zionist/Israeli identity. For instance, he refers to the work of Delilah Amir, in astudy that
"calls into question such taken-for-granted terms as 'Israeli,' 'Israelis,' 'Jew,' and
'Sabra" because "these terms have the effect of concealing the ethnic, gender, religious,
age and class differences within Israeli society" (p. 192). In other words, the inequalities
that are not so obvious.
What is accepted as collective memory can be viewed as the outcome of apower
struggle (Foucault, 1980). Israeli Jewish collective memory has been shaped for the
purpose of creating a"New Hebrew," much different than the image of the weak Jew in
the ghetto or in concentration camps. Silberstein (1999) contends that "conventional
studies of Zionism (and postzionism), particularly those written by Israelis, tend to ignore
or minimize power relations" (p. 6). In his discussion of Mazpen, aradical Israeli socialist
group, he comments on women's oppression.
As they see it, the condition of women in Israel is aproduct of secular
zionist parties' ongoing support for religious parties. To acquire this
support, secular zionist parties are willing to compromise on anumber of
issues relating to women, such as abortion, marriage, and divorce laws.
87).

(p.

Mazpen argues that "the inequality of women in the Israeli economy is adirect product of
the zionist program" and that "the status of women in Israel [can] not be significantly
changed without changing the zionist framework" (as cited -in Silberstein, 1999,

p.

87).

The women interviewed in this study did not refer to asense of disempowerment. They
see feminism as aWestern phenomenon and not relevant to their own lives. The Zionist
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narratives may be strong enough that women in Israel are unaware of the extent to which
they have been disempowered or they simply do not experience the Western feminist
definition of disempowerment.
If, as Judith Butler (1999) describes, gender is aconstruction and aperformance,
it would make sense that gender would be not performed in the same way in different
cultures. Speculating about the transposition of the theory of performativity of gender
onto the matter of race (and Iwould include ethnicity), Butler maintains that "no single
account of construction will do, and that these categories always work as background for
one another, and they often find their articulation through one another" (p. xvi). What I
might see as afeminist issue in Canada may not even be seen as afeminist issue in the
context of Israeli society. Butler's view on performativity posits the possibility that
"expectations concerning gender" may "operate as an interior essence that might be
disclosed"

(p.

xiv). It is important to understand that this is only apossibility. She also

suggests that the "expectation" of this possibility may in fact "end up producing the very
phenomenon it produces"

(p.

xiv). In Israel what is expected and authorized as

appropriate female Jewish behaviour, although aconvenient handbook is not available, is
defined differently than in the Diaspora. Summarizing her theory of performativity, Butler
emphasizes two main ideas:
In the first instance
the performativity of gender revolves around this
metalepsis, the way in which the anticipation of agendered essence
produces that which it posits outside itself. Secondly, perfoiuiativity is not
asingular act, but arepetition and aritual, which achieves its effects
through its naturalization in the context of abody, understood, in part, as a
culturally sustained temporal duration. (p. xv)
...
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In other words, what society defines as gender is substituted for the individual's concept
of her self. These leads to the idea that there are as many expectations as there are
cultures. It is possible to extend this process to the hegemonic production of what it
means to be Jewish. Butler makes it clear that "performativity is not

asingular act" (p.

xv). Rather the expectations become more rigid through repetition. The participants in
this study have been exposed to acertain set of expectations in Israel, but when they
come to Canada, it is quite likely that they will encounter adifferent set of expectations
about being Jewish and about being awoman. In this way it becomes more obvious that
collective narratives have aconstitutive effect on those involved.
Silberstein (1999) contends that part of the conventional Zionist collective
narrative was to masculanize Jews. He cites Gluzman who writes in Theory and
Criticism, "Gluzman speaks of Herzl's Zionist discourse as being 'to alarge extent, a
discourse of masculinity, more precisely, of the yearning for masculinity" (Gluzman as
cited in Silberstein, 1999, p. 198). Gluzman writes that akey theme in Herzl's utopian
novel, Aitneuland, is "the effort to 'cure' the emotional illness of the melancholy and
effeminate Jewish male"

(p.

199). Quoting Gluzman further, Siberstein writes, "this

striving of gender polarization has the effect of marginalizing women. In Aitneuland,
'Zionism is represented as amale idea, while the woman is the one who assists the male
in realizing his dreams"

(p.

158). Herzl, as encoded in Aitneuland through the

heterosexuality of the Jewish male, promotes an ideology of gender polarization, as
ideology that motivates the male to deepen as far as possible the differences between him
and the woman. (Gluzman as cited in Silberstein, 1999,

p.

199).
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Although it is well known that women must spend two years in the Israeli army,
their service does not include combat. Ezrahi (1997) describes his feelings when his first
child, agirl, was born in 1969.
Iwas relieved to learn it was agirl and not aboy. Israeli parents have
learned the hard way that girls are safer, more permanent, more reliable
presences than boys. One does not feel anxious about agirl's life,
watching with apprehension as she approaches the age of eighteen. (p.
247)
When he and his wife attended the ceremonies at the end of their daughter's military
training, they found it "almost as cheerful as agraduation ceremony"

(p.

247). He

describes the ceremonies concluding his son's training as "much grimmer."

(p.

247).

Combat is amale domain and according. to Ezrahi, in abattle situation "his comrades
typically cry to him, 'be aman!' 'Do not act like awoman" (p. 242). Referring to Debbie
Weissman in her "Woman's Diary of the Yom Kippur War 1973,"
'Can aperson who hasn't even been in battle say anything meaningful
about war? Can awoman'
If awoman cannot say anything meaningful
about war, can awoman say anything at all in Israel, acountry whose short
history can be seen as one prolonged war with only afew interruptions?
The voice of history as the narrative of battles, as epic, is, of course, not a
female voice.
235)
....

(p.

Ezrahi argues that women have aspecific role to play in "history as epic." "Women are
the mothers of all those boys who fight the wars or the wives or lovers of those men who
march onto the battlefield"

(p.

235). Furthermore, he explains that "women are the

putative reasons we call our army our 'defence forces" (p. 235). It is the women who
need to be protected.
Conventionally, the woman is the very symbol of the home over which the
battle is waged. She is meant to represent vulnerable, precious inner
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spaces of life and family, of intimacy and love the very things that
soldiers fight to defend and hope to return to. (p. 235)
-

Even though it is mandatory for women to spend two years in the army, they are not
perceived as the warriors. They are still part of the private domain even though many
Israeli women consider themselves to be equal because of their participation in the
military. Tessler and Warriner (1996) comment on the notion of mutual forces. They
maintain that "Israel has an overriding preoccupation with security" and that this "reflects
the specific history of the. Jewish people," as well as "the particular conditions of the
country's presentday situation" (p. 90). They suggest that this combination of
circumstances "fosters aperception among many Jewish Israelis that feminist goals and
perspectives are in conflict with the national interest" (p. 90). They also imply that in
unstable political situations "women's participation in military or parliamentary
activities" seems to hold out the promise of "a partnership in the community's political
struggle"

(p.

88). However, these authors contend that in this kind of situation, it is more

likely that the "male' approach to international conflict" will dominate

(p.

88). In other

words, women may have asense that the cointry is built on mutual interests when the
reality is that women are invited to take part in amale dominated activity. It is possible
that for many women the sense of Israeli equality is based, in part, on the version that
Tessler and Warriner put forward. When Isuggested that many Western feminists think
that women in Israel are less liberated than in North America, Orit answered, "they have a
problem with themselves."
Ithink it's the same as here. Feminists are feminists. They will fight
because they need to fight for something. The fact of sexual harassment,
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whatever, will exist always because we are different. We are women. If
you want to use it for something, they will use it. Idon't buy that.
Although Orit works full-time and made apoint of telling me that her name was on her
mortgage along with her husband's name, she definitely didnot want to be associated
with the word feminist.
Earlier in the interview with Orit, Iasked her if she had considered going back to
Israel. She responded,
It will be difficult to come back for sure. Ialready talked about it to my
husband so Ithink he plans to first he planned to come with me and
-

return after two weeks and I'm staying there. Ithink now he wants to come
after and make sure we come on the plane, to come back with us.
Imust have looked abit puzzled because she continued,
Isaid, 'I don't know if I'll come. Ihad my job waiting for me!' It will
definitely be hard, but Iknow why we're here and how long we need to
stay, for sure. So I'll have to make thatsacrifice again. We're women. We
have to sacrifice.
In coming to Canada or returning to Israeli, Orit felt it was up to the woman to make the
sacrifices. I'm not sure if the situation is any better for Canadian women, but at least the
topic is up for public discussion.
Orit agreed that there are problems with the Jewish religion as far as women and
equality are concerned. At this point the discussion was about the difficulty for married
women to obtain adivorce in Israel. Other than that, Orit gave me the impression that
Israeli women are much better off. Although Iknow from what Iread that gender equality
is problematic in Israel, Igot the sense from many of the women Ispoke with that they
were very sure of themselves. They seemed to exude confidence in what they said and in
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the tone of their voices. It is difficult to really know how much, if any, of the Western
feminist discourse can be applied to women in Israel.
Summary
This chapter focused on inherited collective identity. In Ricoeur's terms inherited
identity refers the ways in with which our life narratives are prefigured or emplotted. I
began by describing Various Zionist narratives and then Ilooked at some of the ways in
which Zionism has affected Jews in the Diaspora and in Israel as well as the gendered
nature of Zionism. Iam only beginning to understand the ways in which Zionism has
prefigured my view of the world and has affected the life choices Ihave made. The
interviews with Israeli women reveal the difficult choices they must make based on the
identities they have inherited and the ways in which their lives have been prefigured. The
next chapter, following Ricoeur's model of triple mimesis, will focus on how individuals
configure their personal lives as well as how individuals are configured by others.
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CHAPTER FOUR
NARRATING THE SELF

-

IDENTITY AND AGENCY

Ireally do see myself, or saw myself as awoman of principles, if
something really matters to me, but here [Calgary, Iam more flexible. If
I'm told [at work, "Look, the Canadians
like this to be this way.
Please." So sometimes Isaid, "Okay." Icame to Canada. This is a
different culture. Maybe in this thing Ido need to make the adjustment,
which is valid. But when something is really important to me and Imake it
...

apoint that Idon't care if it's in Canada, or whereever it is. This is
something that Iwill not deal with differently than Iam. .Because I'm
.

saying the truth. I'm not going to cover it with anything. (Orit, Interview)
Making Something of Oneself
Looking at narrative from the perspective of storied lives "reveals how people go
about 'making something' of themselves" (Ochberg, 1994,

p.

143). According to

Ochberg, "to 'make something' of oneself means colloquially, to be successful" (p. 143).
He is suggesting that making something of oneself is an evaluative process and that there
is "effort that goes into maintaining apositive self-image" and he describes the process as
"work" that is "continual"

(p.

143). That is to say, through this constitutive activity it is

possible for individuals to "continually rediscover themselves in new situations in which
they may be unmade" (p. 143). That is, according to Ochberg, that one must be vigilant in
this continual creation of the self to avoid being "revealed as flawed" (p. 143). As he
describes, th i
swork is accomplished "via narratively structured and publicly performed
action"

(p.

143). Following Ochberg, the interpretation of the participants' narratives in

this study must take into account the effort expended in the continual process of creating
and performing the self.
Orit, in the quotation above, discusses some of her difficulties in the process of
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making something of herself in Canada. She realizes that she is now living in aplace
where the social customs are different than in Israel and she is willing to make some
compromises in order to fit in or avoid being "revealed as flawed." However, Orit would
rather be viewed in anegative light than compromise what she believes is right. "I'm not
going to cover it with anything." A completely different environment provides an
opportunity to reconsider what one is making of oneself.
In the process of this research and in my interviews with the participants Iam also
making something of myself. The act of writing adissertation is arepresentation of my
self and should be considered as part of the narrative. However, the extent to which the
interviews and my .descriptions of them are performances of the truth cannot be measured.
An interpretation does not measure the truth of story but rather, it allows us to question
the ways in which lives and stories are performed in particular ways. The examination of
personal narratives allows us to consider what the narrator is telling us about the
"something" she is making of her self.
Kearney (2002) discusses storytelling in apostmodern context. He argues that
"even in our postmodern era of fragmentation and fracture
with one of most viable forms of identity

-

...

the narrative provides us

individual and communal" (p. 4). In this

chapter Ilook more closely at individual identity and in Chapter Five Ifo'us more on
communal identity, although the boundary between these aspects of identity is often not
clear. Kearney claims that "it is this crucially intersubjective model

...

which marks

narrative as aquintessentially communicative act" (p. 5). He maintains that,
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Even in the case of postmodern monologues
where the actor is talking
and listening to himself or herself, there is always at least an implicit other
out there to whom the tale is addressed that 'other' often being 'us.' That
is why the continuing, and
inexhaustible practice of storytelling belies
the faddish maxim that 'in narrative no one speaks' or worse, that
language speaks only to itself. (p. 5)
...

-

...

For Kearney this means that even when an individual is engaged in private thoughts, it is
acommunicative act involving others because the individual is always already in the story
along with others, and in this sense we can include ourselves as an implicit other. His
point here is that the importance of narrative has not disappeared in postmodern and
poststructural contexts.
Kearney also explores ways of thinking about the self. He does not deny the
"legitimacy of many postmodern critiques of the essentialist subject" (2002, p. 152).
Rather, his strategy is to create aphilosophical model of narrative to furnish an alternative
model of self-identity" (p. 152). As he describes this philosophical approach,
The narrative identity of aperson, presupposed by the deignation of a
proper name, and sustained by the conviction that it is the same subject
who perdures through its diverse acts and words between birth and death.
The story told by aself about itself tells about the action of the 'who' in
question: and the identity of this 'who' is anarrative one.
152)
(p.

This description accounts for the sense having an identity that exists over time. It allows
us to tell about who we are. It allows us to see ourselves as individual agents rather than
as only products of social forces and language. Thus the interviewed participants can
continue to choose to have aconnection to the self they left in Israel. Tali was one of the
participants who maintained astrong connection to Israel. She felt that Canadians might
judge her as being "crazy" because of her Israeliness.
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Sometimes Ifeel that people feel I'm strange, for some reason. Idon't
know why. Because Ilike to do things my way or don't always like to do
what everybody else does. That's why maybe Iwould fit more in Israel.
Maybe that's why I'm not because Iwas born there, or because I'm
Jewish or anything. Maybe because it fits my personality more. So Ifind
that all the people who want to go back, all the girls here that want to go
back, have more or less the same personality like me. They need to see
people; they need to see things; they need to talk.
-

Even for Tali, who spent some of her childhood in Calgary, she felt that asignificant part
of her identity was left behind in Israel while only small fragments of her self are alive in
Calgary. Although she knew Canadians in Calgary from before she returned to Israel, the
friends with whom she feels most comfortable now are Israelis.
Schrag (1997) contends that postmodernism has presented a"formidable
challenge" to the "portrait of the human self' (p. 8). He attempts to rescue the human self
"after its traditional metaphysical supports and epistemological guarantees have been
called into question"

(p.

8). He looks at ways to reframe postmodern thought to include a

self with agency. In this chapter Iwill attempt to come to terms with the existence of an
autonomous self in afragmented postmodeni world. Schrag addresses the problem of
self-presentation by first examining the Cartesian influence envisioning "the human
subject as an interiorized mental substance" (p. 4). He contends that Descartes was
concerned with "what" questions. What is the human self? Schrag proposes an alternate
approach that "refigures and retrenches the question about self through ashift of
grammar"

(p.

4). Instead he "frames the discussion in terms of 'who' questions instead of

'what' questions"

(p.

4). There is a"who" that is narrating even if we cannot precisely pin
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down exactly the "who" that is. Schrag emphasizes that "speech acts and linguistic
systems, speaking and meaning are closely intertwined"

(p.

16). In his description,

The self that speaks, the speaking subject, is already involved in the
production of meaning as it distributes and exchanges signs that are part
of the structure of language as asystem. Speaking is acreative act, at once
adiscovery of self and aself-constitution, but acreative act that takes
place only against the background of alanguage already spoken, which has
both ahistory and formal structure. (p .
16)
The self created in speaking "from" alanguage is an "articulation of what is new and a
repletion of that which is old" (p. 17). The self is thus embedded in discourse, is
constructed by language and also continues recreating itself through discourse. This is
what Kearney describes as the self who "perdures" over time. Sehrag does not attribute
the constitution of the self only to language and discourse. Instead he suggests that
"Narrative provides the ongoing context in which the figures of discourse are embedded
and achieve their determinations of sense and reference"

(p.

19). Schrag is clear that the

self, or the "who" of discourse should not be divested of agency. Discourse provides a
background and horizon for the self. Like Butler, the self or the subject has agency but
only in relation to the discourse in which it is embedded.
Like Schrag, Fish (2002) suggests an alternate way of looking at the postmodern
self. Fish criticizes those who deny that there is apossibility of an autonomous
postmodern self residing in apostmodern world. Arguing that postmodernism is often
misunderstood as "radical cultural relativism, nonjudgementalism and
that there are no moral norms or truths worth defending"

(p.

...

aconviction

33) he suggests adifferent

conception of the postmodern self. For Fish, the human perception of the self has a
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"confidence rooted in aconviction that the actor is in possession of some independent
standard of objectivity" and that
The actor, you or Ior anyone, begins in some context of practice, with its
received authorities, sacred texts, exemplary achievements, and generally
accepted benchmarks, and from that within the perspective of that context
thick, interpersonal, densely elaborated judges something to be true or
-

-

inaccurate, reasonable or irrational, and so on. (p. 34)
It is his contention that postmodernism has not changed this aspect of human agency.
Postmodernism does however argue that there are no universal truths that everyone
accepts. Fish refers to postmodernism as "a series of arguments, not away of life or a
recipe for action"

(p.

34). In other words, human agency does not disappear with

postmodernism. Rather, agency finds aplace in adifferent context or argument.
For the researcher, it is important to consider the self especially when writing
about other women's experience alongside of autobiographical information. Questions
are raised about who the actual author of the story is. Elsbeth Probyn (1993) in Sexing the
Self attempts "to conceive of thinking the social through [her] self'
to "rethink what the self might be"

(p.

(p.

3). Her project is

3). She stresses that the "care of the self is of

necessity somewhere between my self and hers; it must be able to reach beyond 'me' and
beyond who or what 'I' am"

(p.

4).

Somehow we have to construct ways of thinking that are marked by 'me'
but that do not efface actively or through omission the ways in which 'she'
may see differently. At the same time, neither she nor me can be
disallowed to speak our experiences. But we cannot pretend that this is an
easy thing to do, that there is an unmediated innocence to the self. The
possibility of the self rests within afiligree of "institutional, material,
discursive lines that either erase or can be used to enable spaces in which
'we' can be differently spoken. (Probyn, 1993,

p.

4)
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Probyn' sideas concerning the self and society provide atemplate for me on which to
model my discussion of my self alongside other women's selves. She proposes an inquiry
of self that allows for the researcher to tell her own story without diminishing other
women's stories. In the excerpt above she suggests acompromise by attempting to find a
way for the personal to represent more than just an "idiosyncratic individual account"
(Stacey, 1997,

p.

67). Instead, "the introduction of personal criticism [or reflexivity] is a

strategic disruption of the smooth surface of abstract universalising theoris that have
constituted woman as 'lack, invisibility, silence" (Miller as cited in Stacey, 1997,

p.

64).

Miller's "strategic disruption" is one way of attempting to combine poststructural ideas
and retain the value of the autonomous individual.
Maintaining boundaries when combining my stories with those of the participants'
is extremely difficult. Ienjoy telling my own story and it is not easy for me to grant
myself the legitimacy to which Probyn refers when attempting to view the personal as
more than just an "idiosyncratic account." It is easier to acknowledge the inclusion of
personal information if, as Schrag suggests above, that telling one's story is inextricable
from the context in which it arises. Following Schrag's expression of the idea individual
speech acts are always "placed against" an existing "background" (1997, p.16), both the
participants' and Ishare some part of that background and are thus already connected.
Both my narrative and those of the participants can be perceived as a"strategic
disruption" of the "smooth surface" of both dominant discourses. However, asProbyn
suggests above, "we cannot pretend" that it is an "easy" task for awriter to both speak of
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herself and attempt to interpret other women's stories. Probyn does make aconvincing
argument for at least attempting to tell and. listen to women's stories.
Narration of the self in Ricoeur's terminology would be part of what he refers to
as the configuration stage. Kearney explains that the narrative self "is what Rico eur calls
an ipse- self, of process and promise in contrast to afixed ide,n-self, which responds only
to the question 'what" (2002, P. 152). In my research the focus is also on the zpse-self. I
am interested in examining the "process" of configuring or "making something" of
oneself. Iinterpret Ricoeur's use of "promise" as the aspiration to an imagined future.
The participants in this study provide us with aglimpse of that "process" and in doing
this research Ihave had to look more closely of what "promise" my own life holds.
Probyn' snotion of the self adds apoststructural dimension by locating individual identity
"within afiligree of institutional, material, discursive lines" (1993, p. 4). However, she
does not eliminate the possibility of agency.
In Ricoeur's (1983) notion of mimesis the "kingdom of the as

if" (p.

65) opens up

in the configuration of anarrative (p. 64). He refers to this stage of emplotment as a
"mediation between the individual events or incidents and astory taken as awhole" (p.
65). In Ricoeur's (1992) idea of narrative identity
The person, understood as acharacter in astory, is not an entity distinct
from his or her 'experiences.' Quite the opposite: the person shares the
condition of dynamic identity peculiar to the story recounted. The narrative
constructs the identity of the character, what can be called his or her
narrative identity, in constructing that of the story told. It is the identity of
the story that makes the identity of the character. (pp. 147-148)
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The narrative and the self become inseparable in the telling of the experiences in the story
which are embedded in discourse. Kearney explains that the realm of "as if' is part of the
basic human impulse to tell astory. The question of truth or fiction is not as important as
the need to tell the story.
In everyday life there is usually no reason to spend agreat deal of time pondering
the existence of aself or how to configure our lives. Kerby (199 1) asserts that "one's
home life, one's work and leisure may enter aroutine pattern that one becomes implicitly
identified with" (p. 38). This is the self that "perdures" over time (Kearney, 2002, p.152).
When people are contentedly engaged in the familiar activities of their lives then there is
no need to even raise the question of "who?" When our lives are played out in the
expected manner, we usually do not feel the need to question everything. "We are
supported by our ongoing practices, our established meanings. It is often in light of a
possible or impending future, or aproblem in the present that the question of 'who?' is
seriously raised" (Kerby, 1991,

p.

38). Unfulfilled expectations of the past may be

interpreted as broken promises. As Kerby points out, "memorial experience (recollection)
is not simply the past; it is

...

the past for me now"

(p.

24). In other words, the individual

tells her story in away that works to explain and rationalize the present. It may feel like a
betrayal when life does not unfold in the anticipated way. Goffman (1963) observes that
we do not become aware of these expectations or "demands
arises as to whether or not they will be fulfilled"

(p.

...

until an active question

2). Migration to anew country and

culture would be one such occasion when questions about the self may arise.
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Like Ricoeur, Ochberg (1994) suggests that people do not just tell stories about
themselves and their experiences "after the fact" (p. 116). Rather, "they live out their
lives in storied forms" (p. 116). In other words, individuals not only construct the story of
who they are, but they are also constructed by the stories. Looking at narrative in this way
changes the way in which we interpret the connection between stories and lives. Different
questions are raised. First, rather than ask, "How do people talk about their lives?" it asks,
"How do people perform their lives in storied form?" Second, rather than ask, "How are
the devices of life storytelling like those of literary narration?" It asks, "How does
performing alife accomplish the same work as performing astory?" (p. 118). Ochberg

-

explains that this way of viewing narratives, the "question emphasizes the consequences
rather than the technique of living one's life in astoried form"

(p.

looking at narratives recognizes that people's lives are in progress

118). This way of
-

being lived. The

focus on action also recognizes that individuals have purposeful agency and it
investigates what the individual is trying to accomplish in her life, rather than only
emphasizing what makes an individual act acertain way. The participants in this study
have made amajor life choice by emigrating to anew country. Some choices are
influenced by societal, cultural, and political factors, but the decision to begin anew life
in adifferent country suggests that the women in this study are agents who have indeed
"affected the way they fashion themselves"

(p.

143).

Dorrine Kondo (1990), in her study of women in Japan asks, "How did the people
[she knows] craft themselves and their lives within the shifting fields of power and
meaning, and how did they do so within aparticular historical and cultural context? (p.
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10). This type of questioning may lead to an understanding of the narrator's story about
the "something" she is making of her self. Individuals are always already in the middle of
astory. They are shaped by the existing prefigured narrative

-

living astoried life. The

pre-figured narrative includes all the expectations of the particular society. In the
configuring of anarrative, the individual lives the narrative that began before she entered
the scene as well as continuing the narrative process with her own version of her self.
During this process anarrative identity comes into being and continues to be configured
and refigured. The individual actor always makes an entrance in the middle of an existing
and ongoing story. In configuring the personal narrative, the individual consciously or
unconsciously finds away to incorporate her connection into the collective prefigured
identity. For Jews this is often adifficult journey.
Expectations and Anticipations
It is possible to identify some of the many challenges Jews face in the Diaspora
and in Israel. This is not to say that all Jews experience the same challenges in the same
way, but there are several typical Jewish stereotypes to which many Jews are exposed. In
Israel the stereotypes are interpreted differently so when Israelis move to Canada, they not
only have the difficulty of negotiating the everyday practicalities of living in adifferent
culture, but they must also try to decipher some of th'., more invisible social interactions.
Jews behave differently in the Diaspora than in Israel and for the women in this research
this was often confusing. In terms of myth and narrative, living as aJew is experienced
differently in aJewish State than in acountry such as Canada where Jews are on the
margins. Jewish Israelis may not confront negative stereotypes until they move to Canada.
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In the new country they may be bombarded with previously unfamiliar expectations. Most
of the Israelis Ihave spoken with make it clear that never have had to question their
Jewish identity either in or outside of Israel, whereas in the Diaspora there are many loose
ends. By loose ends Irefer to those troublesome issues of identity that cannot be
comfortably situated in one's narrative identity. Unresolved details can leave gaping holes
in one's self-hood. In Canada Ido not take for granted that being Jewish is the norm, and
to identify myself as Jewish is to place myself in the category of other, multiculturalism
notwithstanding. Istill feel at loose ends at the age of 51 about what it means to be aJew,
and Ihave not yet figured out who Iam in my role as awoman. My expectation was that
by this point in my life some sense of pçace or satisfaction with my identity would
emerge if only through time and experience. Growing up in middle-class Canada, Ifelt
entitled to have the life Iwanted. That is what we were taught to expect of ourselves.
"You can do anything if you set your mind to it." However, life does not always turn out
in the way one expects and until one has achance to refigure expectations it may feel like
apromise has been broken.
My wording, "what it means to be aJew" reveals that Imust see myself, in some
essential way, as aJew, yet Irefer to my female identity as arole. The performance of a
social identity is part of the process of the constitution of the self. Performing the role of
woman is an acceptable norm in society. Iam arguing that both gender and Jewishness
can be seen as performances. The notion of performance of arole such as gender or
ethnicity carries anegative connotation if one thinks of the performance as pretending
and therefore not real. This is not my intention. In her discussion of gender Butler
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questions the extent to which performance is an "act" (1999, p.178). She explains that the
performance must be consistently repeated to become areality.
This repetition is at once are-enactment and re-experiencing of aset of
meanings already socially established; and it is the mundane and ritualized
form of their legitimation. Although there are individual bodies that enact
significations by becoming stylized into gendered modes, this 'action' is a
public action. (p. 178)
What is important in Butler's description of performance is that the "action is apublic
action." My argument is that it is easier to avoid publiclybeing aJew than it is to avoid
publicly being awoman. Although the definition of the performance of "woman" changes
over time and in different cultures there is usually no reason to keep this part of one's
identity concealed as long as one conforms to society's definition of woman. However,
there are many reasons for people to keep Jewish identity hidden.
In discussing the constitutive nature of language, Schrag points out that "when we
speak, we speak alanguage, and thus we always speakfrom alanguage" (1997, p. 17). In
some ways similar to Butler's notion of interpellation, Schrag claims that we exist within
adiscourse. He explains that it is within this discourse "that the self is called into being,
and it is called into being as the who that is speaking and listening, writing and reading,
discursing in avariety of situations and modalities of discourse" (p. 17). In his earlier
work, Schrag points out that he "articulated this recognition of the self in its discourse as
an adventure of 'hermeneutical self-implicature" (p. 17). He asserts that this version of
the self is "implicated in its discourse as awho at the crossroads of speech and language
understands itself as aself that has already spoken, is now speaking, and has the power
yet to speak, suspended across the temporal dimensions of past present and future"

(p.
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17). The connection to language becomes more important for those who are not confident
of calling themselves into being through language. Because Ispeak English and have
always lived in an English-speaking country, the connection between language and the
self is not as obvious as it is for those who must learn anew language. For all of the
participants English is asecond or third language. Devora's spoken English skills were
excellent. She had spent some of her formative years in England. Iasked her "at what
point in your life did you consider yourself fluent in English?" Iwas surprised by her
answer.
Never. I'm still not and never will be. I'th anon-native speaker and that is
always there. Whatever Isay, whenever Italk about anything, even if Ifor
aminute forget myself. Ihardly ever forget that this is not my first
language. A bit of intonation Ineed to think what the next word might be.
Verb conjugation. Preposition. It never, ever goes away. Never. So in that
sense of fluency, never.
If she had not told me about her language insecurities, Iwould never have suspected that
it was an issue for her. This is adifficult issue for many immigrants for whom English is
not their first language. Although Ihave traveled extensively outside of Canada, Ihave
never experienced the ongoing everyday frustration that links language and identity. Her
language skills seemed to erode some of her confidence in the expectation that she would
accomplish all her goals. The self to which Schrag refers appeas to have asense of
continuity, or at least the perception of continuity over time. As he further explains,
In this temp oralized economy of discourse the self lives through a
multiplicity of changing profiles and aplurality of language games in
which it holds court, but not without some sense of self-identity some
sense of the same self being present to itself in its remembered past, its
-

engaged present, and its projected future. (1997,

p.

17)
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This description echoes Ochberg's notion of "making something of oneself." Schrag
recognizes the agency involved in "crafting aself' but he also factors in the components
of discourse. Discriminatory yet constitutive stereotypes are part of every discourse. The
stereotypes of Jews must be considered in the examination of the making of Jewish self.
Negotiating Stereotypes
When moving to anew culture, the participants Iinterviewed had to make sense
of unfamiliar Jewish stereotypes. This is not to say that stereotypes do not exist in Israel,
but they are different stereotypes. Melanie Kaye/Kantrowitz (1990b), aJewish
psychologist and professor, describes some disturbing Jewish stereotypes that add to
conflicts about Jewish identity. According to Kaye/Kantrowitz, the main issue has to do
with power. As she points out "Jews are supposed to be all-powerful: controlling Wall
Street, the world's money, media, colleges

-

the worlditself' (p. 7). There are also

stereotypes that depict the Jew as powerless. "Tucked under the myth of the all-powerful
Jew is the victim Jew, the old-world Jew, the shiep [slob], the nebbish [loser], and
somber but receding into the vague undifferentiated past

-

-

the Holocaust Jew" (p. 7).

Returning to the myth of the all-powerful Jew there is "the Israeli, the soldier, the one
who breaks the hands of Palestinian children; inherently worse than other soldiers, worse
than other men; the one who justifies hatred, is pointed proof of the problem: you see
what they're like?"

(p.

7). It is not surprising that one would want to distance ones
elf

from these negative stereotypes.
Still referring to the Diaspora, the stereotypes of Jewish men are different than,
but related to, the stereotypes of Jewish women. Describing the perplexing situation of
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Jewish women in the Diaspora, Kaye/Kantrowitz points out that "as aJew, she's assumed
to have so much power already" (1990b,

p.

7). However, in the category of woman, she

has very little power and any power that she does have is considered "excessive" (p. 7).
She explains that:
Stereotypes of Jewish women combine with prejudice against powerful
women, pressuring us to cloak our strength lest we be seen as pushy; hide
our desire, lest we be deemed oversexed (or flick on demand, lest.we be
considered frigid); mute our feelings, lest we be judged overemotional.
(p.8)
She asserts that "Jewish women are asked to sit on [themselves] lest [they] seem too
powerful

...

for men"

(p.

8), According to Kaye/Kantrowitz Jewish women are "too

powerful" for men and women, Jews and non-Jews"

(p.

8). This imagined power makes

Jewish women "too powerful" even for themselves. Continuing with negative stereotype,
Kaye/Kantrowitz tells us that Jewish women are seen as "aggressive, bossy, tense, driven,
difficult, not to mention loud and pushy"

(p.

8). Jewish women do not want to be thought

of this way, nor do they want other Jewish women to embarrass them by behaving in this
way. Consequently, there is asurveillance system in place in Jewish communities. Jewish
women judge themselves and they judge other Jewish women.
Thia mechanism of self-policing can be seen in any situation where aparticular
group is "Othered." Butler (1999) has suggested that those defined as woman and Other
have at least an unconscious sense or "anticipation" that the dominant group, men, rejects
them as equals. For some women, this may result is projecting this rejection onto the
world, including other women who they may see as even less equal than they are. Butler
discusses lived lives as aperformance but only as it applies to gender. She looks back on
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her theory of performativity and gender and attempts to clarify her ideas in the preface of
the 1999 publication of Gender Trouble, She has difficulty even defining her own theory
of "performativity" because her own views have "changed over time" (p. xiv). She
explains that she originally drew on Jacques Derrida's poststructural interpretation of
Kafka's "Before the Law."
There the one who waits for the law, sits before the door of the law,
attributes acertain force to the law for which one waits. The anticipation
of an authoritative disclosure of meaning is the means by which that
authority is attributed and installed: the anticipation conjures the object.
(Butler, 1999, p. xiv)
Following this thinking she speculates that perhaps the notion of gender is a"similar
expectation" (p. xiv). In other words, the meaning of gender is proscribed by those with
power and in waiting "before the door" we in society are waiting to be defined. In doing
so, this "expectation ends up producing the very phenomenon that it anticipates"

(p.

xiv).

Derrida's notion of the expectation of judgement actually producing that anticipated
outcome applies to women and to Jews. Butler however, points out that even in apassive
position of expectation we still have some agency in producing aconception of gender for
ourselves. Going back to the example of Jew, the "one who waits for the law," it is still
possible to have agency in defining oneself as aJew in society. In this way the subject has
agency that is inextricably intertwined with the ;.iegemonic discourse. Butler goes on to
explain some authors have explored the question of applicability of the theory of
performativity to matters of race and Iwould add, ethnicity. She admits that there are
"limits of gender as an exclusive category of analysis" and contends that all social
constructions should be "read through multiple lenses at once"

(p.

xvi). Derrida's

171
interpretation of "Before the Law" can be applied to anyone who assumes that asegment
of society has power over him or her. In the case of Diaspora Jews, it is the stereotyped
Jew, defined by those with power, who sits before the "door of the law." The anticipation
of the power is what infiltrates the other.
Splitting from Oneself
Devora's narration about her experience of being Other does not exactly fit with
Butler's depiction of being "othered" as alife sentence. Devora felt "othered" by many of
the Canadian Jews she met, but she said it was not anegative experience for her. It
sounded more like an adventure. She sees herself as an observer, an outsider. When I
asked if she was bothered by being the other, she replied,
No. Ilove it. And maybe with it, unless you create close relationships, it
becomes asense of superficiality. Ican explore then disconnect. Idon't
need to take that responsibility, so Ioften, if Iestablish aclose relationship
with that person, the lack of difficulty stems from my natural, whatever
'natural' means anatural inclination to engage, with atendency then
later to back off.
-

Ithen asked her if the people with whom she engages see her as an anthropologist.
Because she is not an anthropologist, this questiôft seemed to take her slightly aback. She
responded,
I'm not sure. On occasion aperson or two would say, 'You ask very
interesting questions. Why do you want to know that?'
So some would
recognize it occasionally, but not as an umbrella term as you just presented
it. There might be aproblem, you know, now that you've said it, I'm
thinking, imagine being with friends and their thinking, 'Oh, she's
observing us and she what is she doing? Ineed to be careful here,' you
know? And smile or it's like acamera Right? This woman is like a
camera.
....

-
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My response was, "It's possible." In this exchange we both became aware of our
performances. When she told me the way she approached people, Ithen became aware
that she was closely observing me. Devora seemed genuinely shocked that her friends
might have this opinion of her. She became aware of her performance. Ihad the feeling
that she was rethinking her own position as other and perhaps it no longer sounded like so
much fun. Rather, it indicated that she does not trust people and it is quite possible that
people do not trust her. When we began the discussion of being an outsider, Devora acted
as though being an outsider gave her acertain amount of power that she enjoyed.
Towards the end of the conversation she was no longer sure about who had the power.
There are numerous challenges in living and performing the identity of the other.
KayefKantrowitz (1990b) describes some of the conflicts and challenges that Jewish
women may face in aDiaspora community.
She wants to feel proud of her Jewish tradition, but she finds elements she
is not proud of, and this it seems is what non-Jews know best.. On the
one hand, she may feel profoundly threatened by the legacy of hate that
haunted, at least her grandparents; probably her parents; possibly herself.
On the other hand she may feel profoundly ashamed of, and oddly
responsible for the oppression visited by Israelis on Palestinians and
masquerading as adefense of the Jewish people. About the Holocaust
legacy: Is she paranoid or foolishly off guard? About Israel: the same
question. (p. 9)
. .

A Jewish Israeli woman faced with aparticular discourse in the Diaspora may not have
experienced the same challenges although it is likely she will have dealt with other
conflicts. Kay/Kantrowitz's description above could have been written about me. She
refers to Jewish women who move in "progressive circles" which also applies to me.
Doing research and teaching at auniversity is considered by many to be "progressive."
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KayelKantrowitz adds,' "She may discover that she cannot say she's aJew without being
called to account for the Israeli army" (p. 9). Also like me, "she may be shocked by the
animosity" provoked by any discussion of the Middle East

(p.

9). At afamily gathering

she may be accused of being too young to really know about what is real in the realm of
persecution. Thus it is difficult to be Jewish and progressive. "Either way, she risks anger,
dislike, alienation"

(p.

9). KayeiKantowitz maintains that it does not matter to what

degree aJewish woman is assimilated because at some point "she will grapple with her
Jewishness or she will be split from herself'

(p.

9). The idea of "splitting from oneself"

feels very familiar to me. Confusion about where one fits within adiscourse can be the
cause of anxiety. The conflicts mentioned above are all part of the existing discourse in
the Jewish Diaspora. Weedon (1997) maintains that,
How we live our lives as conscious thinking subjects, and how we give
meaning to the material social relations under which we live and which
structure our everyday lives, depends on the range and social power of
existing discourses, our access to them and the political strength of the
interests which they represent.
26)
(p.

If awoman is unclear about her relationship to an existing discourse, trying to make sense
of her place within social relations is extremely difficult. There are many stereotypes
about Jews and other minorities mixed in with social discourse. How is one to negotiate
her place in this confusing and sometimes hostile environment?
Many Jews, both men and women manage to avoid grappling with their
Jewishness until they are called into being Jews by the dominant discourse. If aJewish
person has managed to live without confronting any Jewish stereotypes it is likely that
person may not even be aware of struggling with adiscourse. It is only once the subject
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perceives that she is being named as particular kind of Jew, that she becomes aware that
she may not want to be identified or called into being in aparticular way. As Weedon
(1997) points out, the subject is affected depending on the power of the discourse. It is'
quite possible that some Jewish women may not even realize that aconflict exists. The
confusion and splitting from oneself begins to happen when one cannot reconcile how
one is called into being in discourse with one's own naming of the self.
KayelKantrowitz (1990b) addresses conflicts that many Jewish women
experience, sometime, without even being aware of their own confusion. She combines
feminist thought with issues that make many people, Jews and non-Jews, nervous. If a
non-Jew tried to explore these issues it could easily be interpreted on some level as antiSemitism. When one discusses apolitically sensitive topic, words must be carefully
chosen to avoid private and public repercussions. Any criticism of Jews might be seen as
anti-Semitism. Kaye/Kantrowitz does not avoid difficult issues. Although she does not
use Ricoeur's language of hermeneutics her writing about Jewish women and identity
seems to follow his ideas about prefiguring, configuring, and refiguring. She discusses
inherited identity or prefiguring, the practicalities of living aJewish woman's life or
configuring, and she works towards away of reconciling Jewish issues with the goal of
configuring and refiguring one's life. KayefKantrowitz discusses several issues that she
believes are "especially intense for Jewish women, or have aparticularly Jewish slant to
them" (p. 11). These include children and family, money, alienation, and the question of
who is "the Real Jew."

175
Family concerns and the decision whether or not to have children is an important
issue for many people. Kaye/Kantrowitz riaintains that "these issues have particular
weight in the Jewish community, as in many other minority communities, especially those
subjected to attempted genocide" (1990b, p. 11). The survival of the Jewish people has
depended on having astrong family so "women's reproductive performance" becomes a
more significant issue than it might be among minorities who have not been threatened in
the same way (p. 11). Having children or not having children is aserious question that
many women face for avariety of reasons. For Jewish women, being agood Jew for the
benefit of the community is an added dimension in the decision to have children.
Iquestioned the participants about their expectations in life

-

the expectations

they had for themselves and expectations experienced as external to themselves. Devora
was living alone in Calgary at the time of the interview. Her husband, was committed to
living in Israel while Devora preferred living in Calgary. Her two grown children were
away at school and she was living alone. When Iasked her to think back to her
aspirations about what she would "make of herself" she replied,
Igrew up to be aprofessional and amother. No. I'm sorry. A mother and a
professional. Or awife and aprofessional. So Iwas led to believe that
unlike my mother's generation, Icould Iknow it sounds trite, but it's
true. Icould have it all. Iwouldn't have to stay at home and take care of
kids. Icould do both. Icould be both at home and outside the home.
-

Devora was explaining the story that she expected to live and the story of the life she had
lived and was still living. She assumed that women in her generation could have it all
marriage, children, and career.

-
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That's how we grew up, my generation —the women. We were going to be
wives, get married, have children, and be professionals. All of us went to
university and that was taken for granted. My mother's generation, many
of— their education had either been broken, severed, many were refugees
and many were holocaust survivors.
Devora was about my age and her description of her expectations sounded very similar to
my own. Iwas quite surprised by the similarity between us as Ihad assumed that
everything, including aspirations in life, would have been so very different in Israel. Even
though Iam well aware that life in Israel at the present is very cosmopolitan, the images
of kibbutzniks picking oranges and dancing Israeli dances was still lodged in my mind.
This is an image of people putting the welfare of society before or at least on par with
their own well-being.
Devora married at the age of 22 and she explained that she was "proud to be a
wife." She described her life in Israel from the age of 22 to 30 in idyllic terms. "I was
very much in love with awonderful husband

...

and that was wonderful and Ihad friends

and Iwas glowing." It was clear that she was pleased with what she was making of
herself at that point in time. Ialso grew up thinking that Icould do anything." As Devora
kept talking the similarities in our lives began to fade. She explained that toward the end
of that happy period in her life she ''was frustrated" and "wanted out." She was referring
to the political situation.
Devora and her husband moved to Canada temporarily hoping their lives would
be better. In fact, life turned out to be much more difficult. The story did not unfold in the
way expected. In the first place, leaving Israel was never part of the original story. She
told me that after spending some time in Canada, "all of asudden those difficulties were
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insurmountable." The only job she could get was teaching Hebrew and she had expected
much more for herself. By this time she had two young children and the adjustment to
living in Canada was more than she had anticipated. Part of the problem for Devora was
that she did not understand Canadian social cues

-

in other words, to become part of the

discourse.
It took me years to learn the grund rules, those taken-for granted matters.
To read in adeeper way what awoman meant when she said I'm not sure.
When Isaid, "do you think we could get together? How about having a
carpool or how about having a, you know, you-take the kids one day and
I'll take yours. 'Well I'll think about it. I'm not sure.' Ithought that was
it meant just what was said but, in fact, it meant "No." So Iwas
unnecessarily hurt too.
-

Devora was hurt by misunderstanding what Canadians see as apolite way of saying "no."
She and her husband felt like outsiders in Canada and their friends and family viewed
them as traitors for leaving Israel. They were not meeting anyone's expectations,
including their own.
Devora never considered that she would not have children. It was taken for
granted, given her family history. Her sense of discomfort with Jewish identity was
probably visible to her children. For an Israeli Jew there is an addedpressure, as Devora
explained, "educating kids to be good Israeli citizens." How could she educate her
children to be good Israeli citizens if she had so much difficulty balancing her own
feelings about Israel. For her Israeli meant Jewish.
The idea that women are attached to the home and family came through in most of
the interviews. This is not to say that family relationships are not difficult in many
cultures. For both Diaspora Jews and Israeli Jews having children also signifies loyalty to
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aculture or to anation. Western feminists have long criticized the separation between
private and public domains as oppressive to women. When Ispoke with Orit, she had
difficulty understanding Canadian women's attitudes towards family. When Iasked her
about Canadian Jewish women's attitudes she answered,
There are many differences that Iwill point out in terms of family.
Connections in the family are very different
we're amazed to hear about
people that live far from their parents because kids here really lose the
nest, go away from the nest really early. And they don't feel comfortable to
be with their family again. That amazes me, maybe because Icome from a
family that really cared about each other. And although we live far, in
terms of Israel
we still had such great connections, my father came to
visit for three weeks. We had agreat time. Iwish he would stay for six
months. Parents here come to visit for three days and they would
complain, "I couldn't stand him," like it blows me away. No respect for
their parents. Nothing. And they come and judge us.
...

...

Orit felt that Canadian women were judgemental of her and she expressed this resentment
by pointing out what she sees as aCanadian lack of character; "the way they behave to
their parents, that really annoys me." She was also critical of what she interpreted as
Canadian women being "self-centred."
The reasons they would give for delaying having kids. Okay, since Icame
here Irealized that being 30 and having two kids, that's ahuge
accomplishment in Canada. Because by they age of 30 they think, 'Maybe
Ishould get married,' and they have one, two kids one after another.
What she perceives is that Canadian women have the luxury of taking their time about
making major life decisions. According to Orit, in Israel it is more usual for awoman to
get married children at ayounger age. It is seen as the "normal" way forlife to unfold.
This was part of the Israeli Zionist discourse. Orit admits that that she has since
reconsidered and that perhaps it is agood thing to wait. She also explained that in Israel
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the concepts were "limited." She now thinks it is important "to see that people think
differently." A very integral part of the collective narrative in Israelis that women have a
traditional role in the family.
Most of the participants in this study would not define themselves as feminists.
Among the women Iinterviewed, Iwas cautious about even mentioning the word
"feminism," because Isensed that they connected the word with Western women who
really could not understand Israeli women's lived reality. When speaking with Orit, the
topic of the right age to have children came up. She mentioned that she overheard two
women at work talking about not having children.
That was really amazing for me. How can someone think of not having
kids? And Isaid, 'Okay. Maybe they have all their high things there are
enough kids in the world.' There is misery and don't add to that, but for
me, that's abasic thing. Even now that Ihave two, and Ifeel like maybe it
-

will be too much to have athird child, that's athought that would never
have occurred to me if Ihad lived in Israel.
Orit was stunned that some Jewish women might consider not having children at all. Ido
not think she was being sarcastic when she acknowledged the possibility that perhaps
there are enough children in the world. She just could not imagine this as areason not to
have children. Having children for her was "basic." She has even noticed the change in
her own thinking since coming to Canada. If she were living in Israel it would have been
part of the expected plan to have athird child. Now that she lives in Canada, she is not as
sure about what she used to consider as "basic."
Kaye/Kantrowitz'S (1990b) emphasis is on issues about children and family for
Jewish women in the Diaspora. However, Israeli women who come to live in Canada are
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confronted with aDiaspora discourse. From Orit's Israeli perspective, children and family
should have amuch more prominent place for Canadian Jewish women. She may not yet
have noticed that there is adifferent sort of emphasis on children and family in Canadian
Jewish communities. Many Canadian Jewish families have moved to Calgary from other
Canadian centres. In many cases they have left their families behind. The synagogues and
Jewish Community Centre, as well as various social organizations make an effort to
provide an environment where Jewish families can come together with other Jewish
families creating afamily-like atmosphere. There seems to be amore external emphasis
on the importance of family, possibly because it is disappearing at amore intimate level.
The myth of the tightly-knit and loving Jewish family is still strong. Kaye/Kantrowitz
points out that:
Jewish families are probably as riddled with abuse and dysfunction as
other families. Yet there is amyth about the close, happy Jewish family,
that Jewish men don't drink or beat their wives or sexually abuse their
daughters. These myths make the reality hard to bear for the individual
suffering in anon-ideal family. The anguish felt by many Jewish women
about revealing family secrets is exacerbated by asense that Jewish
families in particular need protection. (1990b, p. 11)
She goes on to explain that reason Jewish families are in "particular need of protection" is
the fear that people will find out that Jews are no "better than the goyim (non-Jews)" (p.
11). Jews expect that they should have higher standards than the rest of society.
Kaye/Kantrowitz claims "that by telling the truth we're validating anti-Semitism" (p. 11).
It is possible that Israeli Jewish women coming to Canada may be unaware of the
particular kinds of loyalty issues that confront Diaspora women. What Israeli women
perceive as abasic lack of values, may in fact be part of another set of Jewish values.
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Canadian Jewish women may have different expectations about themselves in terms of
family and children but this does not mean that the pressures about women's
"reproduction performance" is necessarily less stressful.
There were not many remarks about dysfunctional families during the interviews.
This supports KayelKantrowitz' sstatement that the image of the Jewish family needs to
be protected. Family problems were conspicuously missing in the interviews. However,
just having met awoman and then interviewing her for two hours, Idid not really expect
that she would tell me the darkest details of her life. To the contrary, most of the
participants spoke about their Israeli childhoods in idyllic terms. They described their
families as warm and loving. They made me wish Ihad grown up in their homes :
However, there were some exceptions. Iasked Devora to describe her childhood and she
answered that she would do it differently "if she had achoice." She continued,
Yeah. Iwould like to have had adifferent childhood, but nevertheless it
was horrible
Ithink Iboth enjoyed being achild, Iwas quite a
reflective little person, but Ialso suffered agreat deal. Icome from avery
....

difficult and violent family.
Iwas shocked that she said this, knowing she was being taped, because it really is very
unusual for aJewish person, Israeli or Diaspora, man or woman, to make disparaging
remarks about one's family unless one is in atherapy session or talking to an extremely
close friend. Iwas not expecting Devora to answer in that way. Part of my discomfort was
Devora' sapparent lack of respect for the myth of the perfect, loving Jewish family. Even
though Iknow very well that many Jewish families are far from perfect (my own
included), Ifelt threatened by her public statement of this fact. These issues are usually
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private. Jews are somehow supposed to be better. Itried to change the topic and Iasked.
"When did you feel like your childhood ended?" And she responded,
Idon't think it ever started. Iwas there's an expression in Yiddish for it,
an altecop, an old head. I'm not sure what the equivalent in English would
be. But you know when you run into alittle girl and she's an old woman.
-

Iwas very familiar with the Yiddish because my parents and grandparents spoke Yiddish.
Ireally did want to hear more about her childhood but something held me back. It felt too
dangerous for me, and so the tone of the interview became lighter for awhile. The
interview might have unfolded very differently had it not been for my own discomfort.
There is astereotype image that Jews are overly-concerned with money, or that all
Jews are rich and they control the world. This contributes to making the topic of money
difficult for many Jews to discuss. Jews in the Diaspora are exposed to this particular
stereotype more than Jews in Israel, although there are other stereotypetypeS to contend
with in Israel. As KayelKantrowitz explains, "to many non-Jews, Jews are money"
(1990b, p. 11). Thus the topic of money is one to be avoided when interacting with nonJews, because of ahyper-sensitivity to this particular Jewish stereotype. KayefKantroWitZ
claims this stereotype creates more stress when considered in combination of the Jewish
concept of charity.
The concept of charity deep in the Jewish tradition
is fundamentally
different as the notion of poverty is fundamentally different neither a
blessed state (Catholicism) nor asign of damnation (Calvinism), but an
...

-

unfortunate reality to be ameliorated, anonymously, by those who have
more. (p. 12)

183
More often the anonymous part seems to be ignored in Jewish communities, so that a
hierarchy often emerges based on who gives the most money.Thus the emphasis on
money is perpetuated.
One of the participants, Naomi, brought up the topics of money and family as part
of same the issue. Naomi is the woman who considered herself to be very European and
more cultured than the average Israeli. She had met her Canadian husband in Israel. I
asked her if there were areas of her life where she experienced conflict because of her
move to Canada. Up until this point in the interview everything was on apositive plane.
She was well-adjusted to Canada, her children were happy, she was involved with various
Jewish organizations, and she was very successful in her job. She had obviously "made
something of herself." Her response concerning conflict came as abit of asurprise. It
took her awhile to begin to discuss the actual problem.
My family. Family in the sense that because I'm the kind of person I'm
not trying to paint myself as an angel because there's not an angel walking
-

on the face of this earth. Iwould paint myself as arelatively easy-going,
non-confrontational sort. I've been called this all the time because I'm
outspoken. But, I'm not ahard person to, get along with. And my in-laws,
because they're primitive, they're uneducated, view this engagement and
marriage as I'm here to marry arich boy and have an easy life. And Iwas
told so by my mother-in law.
She was describing herself as both "non-confrontational" and "easy-going." From there
she told me, in detail, about the conflict-ridden relationship she had with her mother-law.
My response was, "Hmm." By this point she was speaking in arather excited tone. She
continued,
It was my mother-in-law who told me that Igot married for money. Who
has not been I'm not going into detail because it has nothing to do with
-
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your work —who had told me awful things along the way. Imean, if your
mother in-law told you that you married for money, you'd probably scratch
her face out! Imean, not you, personally, but most people would.
It was very clear that she had not married into the perfect family and that money was a
sensitive issue. My response was, "So, this is because you're Israeli that she would say
that?" She was glad to have the chance to vent her feelings. She went on in an angry tone
of voice.
Yes! Iwas an outsider and she perceived me to be poor. Which Iwas in a
sense. Imean Iwasn't poor. My father was in research. We lived on a
salary, you know. My in-laws are entrepreneurs. Very primitive, but very
wealthy, had alot of money. They thought, 'Oh here's the poor Israeli girl
who came to use our money,' And that conflict, you know was underlying
all along, and sort of still is.
Naomi was very open about her hostility toward her mother-in-law. She was also angry
with her own father because he sided with Naomi's mother-in-law in any family conflict.
This continues to be aproblem in her life and she admits feeling guilty about it. In her
words, "it was getting to. me because of the second generation guilt and my own
personality and my father!" Her parents are Holocaust survivors and most of her relatives
were killed in the death camps. She did not want to cause afamily disturbance because
survivors (her mother-in-law included) have already had so much grief in their lives.
However, she pointed out that after being accused of marrying for money, she has always
worked to be financially independent and she runs her own business. "I've always had
something of my own and Istill hold on to it, only because of this underlying conflict."
When Isuggested that she sounded like afeminist she responded,
Yes. Very much so.Very much. I'm the independent sort. So what happens
is, and Idon't have to label myself... Iam afeminist to the extent that
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I've always done my own thing because I'm avery independent person
Whoever tries to step on me, they won't really win because I'm too
independent.
It seemed to very important for her to let me know that she could look after herself. And
her performance as an independent woman was convincing. It was also very clear that she
had been deeply wounded by the accusation that she married for money.
Personal wealth has also been an issue that has come up often in my life in subtle
and sometimes not so subtle ways. Awareness of the stereotypical connection between
Jews and money is almost impossible to avoid. Knowing this, Iam careful about how I
present myself in the world. For example, Ichoose my clothing cautiously especially
when Iam at the university. Because my family is in the fashion business, Ihave been
fortunate to have easy access to fashionable clothing at very little cost. However, Iam
careful not to wear the latest fashion when Igo to the university lest Ibe judged as a"rich
Jew." Iam careful not to dress in aflamboyant manner, lest Ibe judged acrass and vulgar
Jew. As astudent Irarely invited other students to my home fearing that my house might
be judged as too extravagant

-

too Jewish. This behaviour has just become ahabit for me.

Iknow that people make judgements. It is not something to which Igive much thought
anymore. However, it has recently come into my awareness again because my 18 year old
daughter has been dating anon-Jewish boy. His friends made comments about "rich"
Jews. Ithink my daughter is the first Jew that he and his group of friends had ever met.
She suddenly was exposed to many anti-Semitic remarks and she was extremely disturbed
by this. She made it known to her boyfriend that she could not tolerate any anti-Semitic
remarks but he and his friends really did not understand what all the fuss was about. It is a
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rude awakening when one finds out one is hated for being Jewish and be connected with
the discrimination of the stereotypical rich and powerful Jew. Jews growing up in Israel
would have less chance of confronting this particular money stereotype, at least with nonJews, because they are surrounded by aJewish population.
The pursuit of autonomy through wealth has adifferent history in Israel than in
North America. The attitude towards personal wealth in the founding myths of Israel was
ambiguous. The ideology valourized the worker. Sternhell (1998) contends that the focus
on the worker in Israel's early years deflected attention from the "absence of far-reaching
social change" and "of any real aspiration to equality" (p. 38). He asserts that to counter
this deficiency "great attention was paid to fostering the laborer's sense of cultural
superiority

-

that is to myths and symbols"

(p.

38). Sternhell claims that:

The labor movement's nationalist ideology set up the manual worker as an
ideal to follow, but there was no intention to institute apolicy that would
change the laborer's standard of living
The supposed cultural
superiority of the labourer served as akind of compensation for his low
....

standard of living.

(p.

39)

As Sternhell explains the" ideology of worker's cultural superiority had far-reaching
consequences"

(p.

39). His theory exposes the ambiguity of attitudes toward personal

wealth.
If the aristocrats in this land of immigration were laborers and not the
educated middle classes living in relative comfort or the private farmers of
the coastal plain north of Tel Aviv or the landlords in Jerusalem, then from
acultural or national point of view there was no need to seek change.
(p.

39)
Sternhell poses aquestion that challenges the ideology of the "New Hebrew." The
consequences of the attachment to this ideology can still be seen today. The state was to
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always come first

-

nationalist socialism. If one remains attached to this notion, it is

diffidult to reconcile the desire to improve one's life by seeking personal wealth.
Sternhell asserts that "the doctrine of worker's cultural superiority provided an excellent
basis for building up the political strength of the labor movement"

(p.

39).

If it was not the well-paid managers of the Histadrut [a sector of the labor
movement in power before Israel was astate with Ben-Gurion as its
leader] industrial sector but the construction workers who were the cream
of society, the fulfilment of the Zionist dream, and the model for the new
Jew growing up on the sands of Tel Aviv, how could one offer the
worker's children possibilities of advancement that would lead them astray
from physical labor, the true path to the reformation of man, selfrealization, and the building of the land? (p. 39)
Stemhell points out the problems with this system of belief. His suggestion provides
some clues to the difficulties Israelis face when they migrate to acountry where personal ,
gain is openly encouraged.
The fact that the struggle against the bourgeoisie was cultural and not
social paved the way for the labor movement's successful strategy for the
conquest of power. The struggle in the cultural sphere was accompanied
by the usual socioeconomic struggle over wages and work conditions, but
the economic battle was waged with great caution; it did not represent a
danger to the real status of the propertied class, and it did not attempt to
close the widening social gaps.

(p.

39)

These disparifies still exist today but the ideology has worn thin for those on the bottom
rung of the societal ladder. This is one of the reasons that people leave Israel and come to
Canada or the United States. They want to better their lives and part of being better is
having greater access to personal wealth.
The ideology of the worker is still in place in that those who stay and work in
Israel consider themselves to be loyal citizens. They are improving the economy of the
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whole country. However, in comparison to western democracies Israelis have conflicting
feelings about pursuing personal wealth. According to Sternhell the reasons for the
confusion concerning personal wealth and national loyalty go back to pre-state politics
and attitudes.
Leaders of the labor movement never had any real objection to private
wealth or to social and economic differences. However, they had two
demands: on one hand, they expected preference to be given to public
capital, that is Histadrut enterprises, from agriculture to industry to
banking; on the other hand they firmly insisted that private capital be used
to fulfil its task of developing the country and absorbing immigrants.
(Sternhell, 1998,

p.

39)

The focus on settlement and building the country rather than instituting sweeping social
changes, according to Sternhell "greatly facilitated its [pre-state Israel's] relations with
the middle classes"

(p.

40). In addition, the emphasis on settlement and developing the

country "made it economically dependent on the Jewish middle classes of the Diaspora,
which provided the money" (p. 40). Within Palestine,
Settlement served as acommon denominator for the salaried workers of
the Histadrut and the middle and upper-middle classes. Both sides were
united in their national aims, and both presented acommon front against
the Arab threat and against the possibility of ablow to the national
interests by the mandatory government. (p. 40)
These issues deflected attention from the need to "devote itself to the problem of
inequality in the cities. The discrepancy among classes was not the image that the new
Hebrews wanted. A more positive image was the "spirit of sacrifice and the pioneering
fervor of the conquerors of the wilderness, the builders of the roads, and the drainers of
the marshes" (p. 40). These were the symbols of pre-state Israel in the 1920s and 1930s
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and to some extent these are the still the symbols with which Jews in the Diaspora are
familiar.
Igrew up with the narrative of "weapon-bearing farmers" as the "symbol of the
land's conquest" which required "the economic and moral assistance of the entire people"
(Stemhell, 1998, p. 40). These are still the narratives taught to Jewish children in the
Diaspora. For Jewish young adults in the Diaspora, going to Israel and working on a
kibbutz is still arite of passage. In the Diaspora it is seen an act leading to autonomy,
because the young people leave home to help build the land of Israel. At the same time it
is an act of communal altruism in the support of the State of Israel and helps to unify the
Jewish Diaspora. As Sternhell explains,
From the beginning, the kibbutz had aspecial place in the Zionist ethos.
Agricultural collectives fired the imagination of millions of Jews
throughout the Diaspora and were asource of pride for the Tel Aviv
bourgeoisie
This wonderful vanguard, which also realized itself in the
dream of an egalitarian society, was the labor movement's supreme
weapon. In its name budgets were provided by the Zionist Organization,
and in its name national funds were collected for the Histadrut' s
enterprises. Agricultural collectives were exhibited with great pride to all
visitors from abroad, and all of them. Jews and non-Jews, socialists and
members of the European nobility, were thrilled and excited at the sight of
the egalitarian utopia coming to life in the land of the Bible. (pp. 40-41).
....

Stemhell further explains that "the egalitarian ideology did not really succeed in the
society as awhole; neither did the kibbutz form of settlement succeed in imposing its
values on the Histadrut society" (p. 41).
Included in the dominant discourse are stereotypes about Jewish physical
appearance. There is aconception the Jews look acertain way. Very recently, my
youngest (redheaded, green-eyed) daughter, who just started high school in the public
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system, came home and told me that many people commented to her that she does not
look Jewish. She found this quite upsetting because having attended aJewish school for
many years, she had not been confronted with this stereotype before. This is probably
another stereotype that Israeli Jews are exposed to when they come to Canada. Most nonJews intend this comment as acompliment

-

"you look just like us"— however,; for Jews

it is not necessarily apositive comment. Most non-Jewish people do not "consider that
the woman who looks

...

like a'normal white woman' has experienced in her own life or

through her parents experience serious alienation and even danger from being Jewish"
(Kaye/Kantrowitz, 1990a, p. 12). Some would consider this to be Jewish paranoia and
this is often portrayed in Hollywood films as humorous. Woody Allen comes to mind as a
master of combining paranoia with humour. In the movie, Zelig the main character does
not really have an identity of his own. He takes on the personalities of those around him.
He is achameleon. The Jewish message in this film is about the fear of being recognized
as Jewish. Zelig manages to blend in to any situation. The attempt to be invisible is the
humorous point. Gilman (1986) comments on the fictional character Zelig in Allen's film.
The film chronicles the life of an individual who assumes the identity and
physiognomy of anyone with whom he is confronted. Allen sets this film
in the 1920s, before the Holocaust, and presents the adventures of a
'madman,' as he is seen by the world, which treats his ability as a
psychopathology. Among his various transformations, Leonard Zelig
becomes, at one point in the film, an Orthodox Jew with abeard and
accent, and later, afollower of Hitler on his way to seizing power in
Germany. (p. 383)
In the film, which is presented like adocumentary, there are various experts who
comment on the Zelig case "from amock-scholarly point of view" (p. 383). According to
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Gilman, Allen is satirizing the "specifically 'Jewish' qualities ascribed to the self-hating
Jew"

(p.

383). Gilman includes Allen among the many Jewish writers who perpetuate the

stereotype of the self-hating Jew. Zelig represents the self-hating Jew as amadman. His
self-hatred is presented as asickness that can be cured.
The fact is that many Jews, including myself, "were taught that the world is
dangerous because the world is dangerous" (KayelKantrowitz, 1990a, p.12). Many Jews
prefer to keep their fear hidden because being seen as paranoid is not acceptable in our
society. Ioften make fun of my own paranoia. For example, if Iam given the worst table
at arestaurant, Ijoke that it is because they saw aJewish name on the reservation list. Or
in ahotel, if Iam given what Iconsider to be asubstandard room, Iwill complain to my
husband "they know we're Jewish." In fact he does not even begin to unpack in ahotel
because Ihave asked for adifferent room so many times. Isay it in ahumorous way, as
though Iam kidding. But the truth is, Ido think people treat me differently if they think I
am Jewish.
The "New Hebrew" of Israel challenged the notion of the self-deprecating and
insecure stereotype of the Diaspora Jew. The establishment of the State of Israel
"projected anew militant image of the Jew as warrior" (Gilman, 1986, P. 391). Naomi
presents herself as awarrior. No one will ever "step" on her because she is so
"independent." Each participant in her own way presented herself as aconqueror. They
each had many difficulties to overcome and they let me know that they were proud of
themselves as strong women (even though they would not call themselves feminists).
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Inoticed in the interviews that some Israelis actually feel sorry for Canadian Jews.
Some Canadians are pitied because they have not grown out the shtetl mentality. Iwould
describe the term shtetl as aYiddish word for Jewish ghettos in Eastern Europe.
Zborowski and Herzog (1952/1995) wrote Li
fe is with People: The Culture of the Shtetl
as away of trying to preserve the culture of the shtetl. In the "Introduction" to the 1995
edition of Li
fe is with People. The Culture of the Shtetl, Kirshenblatt-Gimblett explains,
Life Is with People in indebted to astrong Yiddish literary tradition not
only for its tone and style, but also for its preoccupation with the shtetl as
the locus of Jewishness. Champions of the Haskala (Jewish
Enlightenment)
hoped to reform Jewish life by exposing the foibles of
Jewish provincialism, which they considered an impediment to the
integration of Jews into the larger society. (Kirshenblatt-Gimblett as cited
...

in Zborowski & Herzog, 1952/l995 p. xii)
She further explains that Zborowski, one of the book's authors "stated that the shtetl
could be of any size, since it was not aplace but astate of mind" (p. xiv). For the Jews in
Israel, the shtetl mentality is seen in anegative light. The image of the "New Hebrew"
was an attempt to destroy the stereotype of the narrow-minded religious Jew. Many of the
Jews in Canada, including my ancestors, retained ashtetl mentality when they came to
Canada to escape the pogroms. Because of their (justified) fear of the Gentile they act in
unsophisticated ways and they are pitied because they are stuck somewhere in the twilight
zone of the bitter past. Naomi described her in-laws as "primitive" and "uneducated."
This would also describe the shtetl mentality. Although many Jews distance themselves
from the image of the shtetl, there are also some who try to keep this culture alive.
One often remembers the experience of fear in anegative way. Iwas surprised
that Devora described the period when her husband was in the army from 1976-1980 as a
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"good time" in her life. As she explained, "I keep saying it was agood time because Iwas
able to

-

I'm translating from the Hebrew

-

dance in different weddings simultaneously."

Iunderstood this to mean that she was more carefree and flexible at that point in her life.
She could do well anywhere. Five years later, Devora and her family returned to Israel.
She explained that it was atime that was "a lot more uncomfortable." While they had
been away, they had missed the war with Lebanon in 1982. Referring to Israeli soldiers
she continued,
That was terrible. That was the first time that Israeli soldiers said no to the
government. Said, 'We're not going in there. We shouldn't be there.' That
had never happened before. It was always, 'We are together and we're
fighting against the enemy.' All these sayings, Idon't want to say clichés,
because they are very important, have been with me ever since Iwas born.
A father who was arefugee and aperson who had lost his family and so on
and so forth. So this notion of sticking together and take care of ourselves
because nobody else will, our history showed me that was true. These were
not just platitutes, and maybe acountry that's only 40 years old or so, is
too young to get rid of ahistory of 2000 years of persecution. Not just
perceived. Persecution.
Devora seemed to be defending her perception of being persecuted, as though she had to
convince me.
For Devora, whose grandparents and many other relatives perished in the
Holocaust, there is always an underlying theme of persecution for every aspect of her life:
"War. Extermination. Cossacks. Decrees. From the Book of Esther to Hitler. From
Haman [the villain] to Hitler. And I'm not just mouthing it. It took me years to
understand that. That it's true. It is so and it was so." These feelings permeate Devora's
life to the extent that she has been unable to find an emotionally comfortable place to be.
She has moved back and forth between Israel and Canada several times and is not happy
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in either place. She brought up the story of Noah's Ark. Describing her state of mind she
explained:
Ikept having the feeling of, if you remember, when the waters subside,
Noah sends adove out to find if there's land. And the dove, Ican't quote
verbatim, finds no rest for its foot. And that's how Istarted feeling. Like
that dove. No rest for its foot. Wherever Iwent there was discomfort.
The sense of uneasiness and restlessness she describes sounds like alienation. She could
not find any place that was comfortable for herself. Even the discourse of the new
"warrior Jew" of Israel did not diminish the horrific remnants of her history.
Kaye/Kantrowitz (1990b) explains that "any minority culture which has
encountered the force of... assimilation has lost much of itself' (p. 12). And Ihave heard
this complaint from members of other minority groups. They lose their language, culture,
and history. As Kaye/Kantrowitz laments,
Some Jews have lost more than others, and often we feel ashamed of this
loss. Many of us have one Jewish parent, or received no religious
education, or have apartnei who is not Jewish. From arelatively
homogeneous culture not so many generations back we have developed a
tremendous range of experience and relationships to Jewishness but
without acorresponding sense that this range is valid, acceptable. Jews
tend to be judged by other Jews as not Jewish enough; this projection
includes our own self-judgement, and makes us either undermine our
sense of self or turn from the Jewish community, in an effort to avoid this
undermining.
12)
(p.

In the Jewish Diaspora one must consciously work at being Jewish, whereas in Israel all
one has to do to be Jewish is to live there and of course, serve in the army. To be Jewish
in Canada, the performance is demanding and there are many expectations on the actor.
Orit professed her love of Israel yet in the next breath she hesitatingly explained that even
though her children will not grow up knowing their family in Israel, "they can have better
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lives, better future. Ican provide for them more." Then she backtracked, questioning the
word "better" which she had used.
What is it? Is it better that they're more secure? Ican see them, like in
school, they won't struggle as much as they would in Israel in terms of
even the number of kids. Or the system, or other things. And even
financial it's much more.
-

Then she changed direction. She began to defend the education system in Israel. She said
that her children would have it easier in Canada, because the education here is not as
advanced as it is in Israel. Describing school in Calgary from ateacher's perspective, she
explained:
It's totally, it's really easier. A lot easier. But in terms of what they have
here in terms of the class and the number of kids and it's easier to control
what's happening in the class. And it's although it seems easier, well the
results show that in Israel they do progress well. But socially, Ithink, for
teachers it's harder to teach in Israel.
-

It seemed to me that when she backtracked and talked about the better quality of
education in Israel, that she must have felt aleast apang of guilt because she had said
something that Imight interpret as negative about Israel. It was as though she was being
disloyal. By insisting that life is more difficult in Israel, perhaps she was saying that you
have to be abetter and stronger Jew to live there. Yet she had chosen to have a"better"
life in Canada. Maybe she was berating herself for being weak. Maybe she thought Iwas
judging her. In any case, it was unclear as to whom or what was "better."
What came through in Naomi's comments about being a"good" Jew was her
ambivalence. She had explained to me that she grew up in an Orthodox family and she
viewed herself as traditional. She talked about her sister-in-law who Naomi saw as very
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limited in an Orthodox Jewish life. When Iasked what an Orthodox life meant, she took
the long route to tell me. Ihave included an unabridged version because Naomi manages
to say agreat deal before she gets to the point. Talking about an Orthodox Jewish life she
explained:
Very limited in some ways. Ithink that my sister-in-law, aprofessional,
and she's ten years younger than me so she'd be 42 with four children.
Four girls. Four daughters, so there's five women in my brother's life.
He's the only man in that family who was brought up in avery traditional
setting with amother of the 50s who never went to work. And never had
her own cheque book, right? So my sister-in-law covers her head, Ican
show you apicture later. She was brought up in Montreal. She's Canadian
as well. But Idon't think that matters. She's avery religious woman.
Looks down on my kids. They were not accepted very nicely in my
brother's because they're not religious, you see. Anyway it would be an
interesting thing to ask her, but Iwould say in that setting, she's entirely
free to do everything. My brother cleans. She doesn't. She doesn't like to,
and he's spotless. She has acleaning lady and my brother. The girls do
everything and she goes to work.
There is alot ofjudgement going on here. The sister-in-law is judgemental of Naomi's
children, which implies she is also judgemental of Naomi. The mother should be
responsible for her children. Naomi's main complaint is that she and her family are being
judged because they are not "Jewish" enough. Naomi manages to squeeze in some
criticism of her own. Notice in the last sentence Naomi criticizes her sister-in-law's
mothering skills. Her daughters do everything. And even worse, her poor brother cleans
the house because the sister-in-law does not like to clean. This is Naomi's way of letting
me know that she thinks her sister-in- law is filthy and she is aterrible housekeeper. This
is in contrast to her brother who is spotless which may be tied to the stereotype of the
"dirty Jew." She is also telling me that agood wife for her brother would be awoman like
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her mother "who never had achequebook." The comment about her brother having five
women in his life might be adisparaging remark implying that her sister-in-law did not
produce ason. Naomi started by telling me that Orthodox women's lives are "limited in
some way." Instead she has said just the opposite. Her sister- in-law can do what she likes
under the cover of being Orthodox or a"good Jew."
Conflicting Narratives, Identity, and Agency
My confusion about Zionism is only one of the missing pieces in what feels like a
fractured identity. As discussed in Chapter Three, there are many Zionist narratives in
both the Diaspora and in Israel. Aviva Cantor (1995) claims that "the Israeli and
American Jewish establishments have colluded to keep the majority of Jews in both
countries ignorant of one another's real lives" (p. 286). Although Taras and Weinfeld
(1993) contend that there are many differences between the Canadian and American
Jewish communities Cantor's statement is applicable to both North American Jewish
communities. As she further explains,
The masses of Jews whose support the Zionist movement won in the postWorld War U period did not believe America was an Exile. They were
concerned only with the practical goal of the attainment of aJewish State,
viewing it as aplace of refuge where other Jews those who were
persecuted would settle
For them America was the Promised Land,
-

-

....

not Israel. (Cantor, 1995, p. 283)
Thus we have at least two conflicting narratives: (a) Israelis the Promised Land and (b)
North America is the Promised Land. As achild growing up in the post-World War U
period, Ibelieved both of these narratives. The incongruity of these ideas left me feeling
incomplete and confused as aJew. It felt like part of me was missing. Throughout my life

198
Iwas warned that Jews are still persecuted in Canada and everywhere else for that matter.
Would it not make more sense to move to Israel where Jews would not be persecuted?
Where is the Promised Land? This is one of the loose ends. Feeling insecure about my
Jewish identity was and is areason for my constant underlying anxiety. There were many
questions that Idid not even know how to formulate.
Alongside of my unresolved Jewish identity Iquestioned my role as afemale.
This was also aquestion that was left unasked and is still unanswered. In Judaism there
are definite rules for every aspect on one's life. There are rules that instruct how to be a
good Jew. There are rules that instruct how to be aJewish child and aJewish woman.
There is no reason to have questions or gaping holes in one's identity according to Jewish
law. There are answers for everything.
My purpose when addressing the concept of "making something of myself' is
that my interpretations of how other women create themselves unavoidably includes my
own background. My own story did not follow the plot Ihad imagined and Ifound it very
difficult to reconcile my imagined life with the life Iwas living. Imagined promises had
been broken. Iwas no longer ahappy child dancing Israeli dances. Ihad trouble even
identifying myself as Jewish. Although Ihad attempted to be financially,
self-sufficient, I
found that combining work with raising children was almost an impossible task. It did not
stop me from trying, but looking back Iwish that Icould have loosened the reins on my
own need to feel self-sufficient. My life did not work out as Iexpected. Ifelt aconnection
with Israeli women who had left Israel because their lives had also worked out differently
than expected and Jewish identity was also part of refiguring the plot.
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The concept "making something of oneself' is aWestern concept of freedom and
individualism coming out of the Enlightenment. People became responsible for their own
destinies (Merriman, 1996,

p.

400). The second wave of feminism also encouraged a

woman to make something of herself. If women do not take responsibility for "making
something" of themselves then they are complicit in their own subjection. Butler (1999)
critiques Simone de Beauvoir's well-known assertion in The Second Sex that "one is not
born awoman, but rather becomes one" (de Beauvoir as cited in Butler, 1999, p.141).
Beauvoir, of course, meant merely to suggest that the category of women is a
variable cultural accomplishment, aset of meanings taken up within acultural field, and
that no one is born with agender

-

gender is always acquired (de Beauvoir as cited in

Butler, 1999, p. 142). At this point Butler discusses the problems with de Beauvoir's
separation between sex and gender. My point here is not to argue the definitions of sex
and gender but rather, to point out that de Beauvoir has posited that it is up to each
individual woman to take control of what she becomes

-

"what she makes of herself." For

many women this idea has placed an impossible burden to take responsibility for fighting
discursive power. Iwas among the many women who were inspired by de Beauvoir's
slogan. 1believed that Icould construct myself in any way Ichose and Iblamed myself
when the plan did not work. The second wave of feminism promoted the idea that women
must take responsibility for themselves if they want to have any control over the way they
are defined. Isee myself, in part, as aproduct of these second wave feminist ideologies.
Similarly, Zionist ideology also encourages responsibility for the self, particularly in the
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wake of the Holocaust. The creation of the State of Israel was in part to assure the world
that the Jews could take responsibility for themselves.
Individuality in Death
Ezrahi (1997) discusses the rise of importance of the individual. He sees this trend
as aweakening public hold on the individual. As he explains, "in its most significant and
inclusive sense, elevating the value of individual life, of home and family, as away to
disempower the state as an agency of public war is the strategy of liberal-democratic
ideology and politics" (p. 240). This goes against the epic narrative of the state. When the
death of asoldier is presented as apersonal tragedy rather than asacrifice for the nation,
it threatens to make the defense of the state less important. He further explains that,
As asociocultural and political movement, democratic individualism
erodes the rhetoric of war by systematically intensifying the sense of loss
brought about by the death of each individual. With the rise and spread of
modern individualism, itbecomes ever more difficult to justify the loss of
individual lives as necessary for the promotion and welfare of the group.
From this perspective, every person has an absolute value and every death
is an absolute loss.

(p.

249)

He asserts that "national wars appear inherently anti-liberal and antidemocratic"

(p.

240).

It is difficult to reconcile this view in acountry that portrays itself as aWestern
democracy.
Furthermore Ezrahi points out that the focus on the individual "feminizes" the
country's image.
War as monumental history always dwarfs the individual, effaces the
private or the subjective, and eclipses the local. So the development of the
inner person, as the embodiment of aparticular and perishable self, turns
the subject into an ally of Woman as an agent of the anti-epic, for even
when the war is won and the victory is spectacular like that in the Six-Day
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War (1967), the woman is among the losers, and not just because of the
men who died. She loses because when force speaks it is History, and
History-making is usually not for women. (1997, P. 24 1)
He compares the antagonism between men and women in awar environment to Virgil's
Aeneid.
In his poem, Virgil opposes males and females as standing for deeply
conflicting forces and orientations. The male stands for power, control,
unity, linear progressive movement, and conquest, while the female stands
for powerlessness, loss of control, plurality, circular movement, and
disintegration. From its early history the war epic associates women's
values with the collapse of empire and defeat
war muffles the voices of
the female and the subjective self, always disenfranchises them as
inhabitants of personal worlds. (p. 241)
....

He also contends that "as allies in the advancement of the anti-epic of private lives, the
voices of the individualized subjective self and 'woman' often merge as the woman
speaks for both" (p. 241). The idea of working toward self-knowledge or selfadvancement of any kind is seen as contradictory to the welfare of the community and
society. In addition to appearing selfish, the private self is given afeminine character. As
Ezrahi explains,
Another way of putting it is to say that the woman's voice as
representative of the private values of the self has been empowered by the
spread of democratic individualism in modern societies. It is to also say
that the spread of democratic individualism involves the partial
feminization of culture and it undermines the power of national epics to
instil military values.
242)
(p.

The move towards private values is seen as feminine and even "frivolous"

(p.

241). The

communal is seen as more important, more masculine.
Bzrahi discusses the conflict between public and private values .as they relate to
mourning, describing adecision taken by the Supreme Court in 1995.
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In areversal of earlier ruling, the Court permitted bereaved families to
break with the uniformity of the official inscriptions on gravestones in
military cemeteries and add words intended to individualize the dead and
express the more personal grief of family members. (1997, p. 244)
Before reading this Ihad never eventhought of the freedom to inscribe agravestone as a
manifestation of aliberal democracy or of individualism. It never entered my mind, which
only emphasizes the taken-for-grantedness of having aprivate self in Canada. The
changes in Israel concerning collective and private bereavement attest to the changes in
the Israeli psyche. Ezrahi asserts that "the individual and his or her personal life have,
toward the mid- 1990s, have become increasingly the focus also of Hebrew culture;
economic and health-care policies have begun to compete with issues of security and
foreign policy for center stage" (p. 244). More and more emphasis is being placed on
what used to be considered the strictly private sector of life. Ezrahi attributes this to
Israel's intent to be accepted as amodern liberal democracy rather than amilitary state.
There is evidence of the trend towards apersonal and intimate atmosphere in the
Israeli celebration of Memorial Day (Yorn Hazikaron). As Ezrahi describes,
On April 22, 1996, the main public television channel broke with along
tradition of airing documentaries celebrating epic Israeli war heroes and
the bravery of their families. Instead it focused on the more strictly private
emotions or psychological responses to the absence of the dead men
(1997,

p.

244)

In North America we are very familiar with all types of personal information in the public
domain. We watch endless talk-shows where people discuss the most personal and
intimate details of their lives. For Israelis, the focus on the individual is arelatively new
experience. The promise of continued attention on oneself must be incredibly enticing for
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people who are not used to being seen as separate selves. Perhaps this is some of the
attraction for Israelis to come to North America where the emphasis is on personal
fulfilment rather than on collective security.
Zionism, the Self; and Agency
Bzrahi (1997) contends that the Israeli notion of "self" is connected to what he
refers to as the epic narrative of Zionism. He offers three versions of Zionism from an
Israeli point of view. As he explains, "we Israelis have grown up believing that our
individual lives are meaningful only insofar as we partake in the unfolding historical
drama of Israel's return and liberation" (p. 4). He also points out that:
As anarrative of the return, repatriation, and liberation of apeople, which
from the very beginning emerged from acontest of opposing ideologies,
the Zionist epic has increasingly had to face the internal challenge of the
potentially subversive narrative of the individual, subjective self. (pp. 6-7)
It is Ezrahi's belief that Israel has not yet reached the stage where individualized selthood
can flourish. He asserts that Israel has an "impoverished culture of selfhood" (p. 79).
Because the self must be attached to the values of the community in order to exist, the
"individual is conceived only as abuilding block of the larger collective whole" (p. 80).
In explaining this process he claims that,
Inasmuch as epic narratives are essentially social, they coax the individual
into collaborating with the obliteration of his or Jer particularity, the
silencing of his or her voice. Humility before God is replaced by humility
before society or the state. (p. 81)
In spite of the coercive power of the epic narrative, Bzrahi claims that Israelis
"committed to basic liberal-democratic principles of order, such as the dignity and
freedom of persons" (p. 81). However, he points out that, "the value of self-narration has
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been limited not only by the poverty of personal; space, personal time, or personal
language but also by the omnipresence of the collective social voice" (p. 81). Ezrahi
argues that because of the social narratives that are firmly entrenched in Israeli society,
individuals have not been able to create self-narratives.
There are many versions of what the foundational myths of Israel are. Ezrahi tries
to narrow the description in his discussion of "three principal variants of the communal
epic" ('997,

p.

81). He acknowledges that there are many narratives but he focuses on

those that are incompatible with individualism.
He begins with the narrative that seems most prevalent in recent coverage,, of the
ongoing problems in the Middle East. He describes this as "Orthodox religious Zionism,"
Which draws upon the long Judaic tradition of viewing the individual as a
member of acommunity of faith designated by God to carry out adivine
mission. In this narrative, the lives of the multitude are cemented by a
single superhuman author who inscribes both nature and history; one God,
one King, one Kingdom. (Ezrahi, 1997, p. 82)
In this story, Judaism is presented as an "all-encompassing master narrative" even though
the Jews are singled out as a"particular people" with a"universal mission" (p. 82).
Ezrahi's description of the second collective, national Zionism, is in some ways
similar to religious Zionism. The second narrative,
Focuses on the Jewish return to the ancient homeland. While clearly
inspired by classical Jewish texts and ideas, nationalist Zionism has drawn
much of its inspriration from secular European nationalism. In this
narrative aJew is amember of apersecuted minority, and the fate of the
individual is determined by his or her membership in the group rather than
by personal resources, talents, or chance. This Zionism cultivates the view
widely believed to have been confirmed by the Holocaust that
individual Jews (even fully assimilated ones) are not likely to escape
persecution and even annihilation except through aresolution of the
-

-

205
"Jewish problem": that is, the emancipation of the Jewish people from
dependence on other, often hostile, peoples. (1997, p. 82)
This version of Zionism is more conducive to individual narratives because of the
"liberal-democratic notion of the state as an instrument of its individual citizens" (p. 83).
However, Ezrahi maintains that the individual has not been "central in Israeli politics
during its first five decades"

(p.

83).

The third version of Zionism Ezrahi discusses is "socialist Zionism, which
integrates the idea of Jewish return with the ideal of asocialist community" (1997,

p.

83).

Ezrahi explains it as follows:
Drawing upon the traditions and texts of European socialism, socialist
Zionism has brought to Israel aconception of history as arecord of class
wars. Partly socializing nationalist Zionism, partly nationalizing Jewish
socialism, this Zionism has added another, socialist category of the
collective to the religious and the secular nationality ones.
83)
(p.

These three collective narratives of Zionism "have converged in diminishing the
individual"

(p.

83).

Sternhell (199 8) argues that as far as the government went, there was not much
difference between pre-state Palestine (the yeshuv) with the State of Israeli after the War
of Independence in 1948. He contends that the national attitude of Israel could not have
happened "if Ben-Gurion

...

had not succeeded in persuading everyone to live for the

future as if the present did not exist and to regard his personal today as transcended by a
common tomorrow"
same people"

(p.

(p.

319). According to Sternhell, "the country was still ruled by the

319). This also meant that the socialist impulse was still very strong. As

Sternhell claims, "Ben-Gurion succeeded in deligitimizing the Right" and that this
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continued for another 30 years (p. 319). Describing the early government Sternhell
continues,
In aformal sense, parliamentary democracy seemed to work perfectly from
the beginning. Of all societies that gained independence after the Second
World War, Israel was undoubtedly the one in which political liberty, a
multiparty system, and the supremacy of civil government were most
completely assured
319)
(p.

Sternhell also explains that the reality of the situation was not as effective. He claims that
there are "serious deficiencies" in the Israeli democracy that persist even today. Israel did
not have aconstitution. He explains some of the reasons.
The resistance of the religious parties (both Zionist and non-Zionist) to a
presumed danger of secularization is not the only factor responsible for the
absence of aconstitution in Israel. The opposition of the religious, aquite
common pretext in Ben-Gurion's day, has not been used much since the
1970s. The danger of secularization, in the sense this concept gained in
countries such as the United States and France from the period of the
Third Republic on, was never an issue in Israeli society because labor
nationalism
was steeped in historical, religious and semi-religious
values.
320)
...

(p.

In many of my conversations with Israelis, both in casual situations and in the context of
this research, Igot the impression that Israel is asecular country. Many Israelis say they
did not become Jewish until they moved to the Diaspora.
Finding out that life is not going to be lived happily ever after is only the
beginning. It is the acceptance of living with broken promises that allows one to move
towards refiguring one's life. Some of the participants desperately wanted to continue
believing the promise at the end of fairy tales. In telling their stories they began to reveal
to themselves and to me that the story remains to be told. The next chapter addresses the
ongoing story

-

refiguring the self.
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CHAPTER FIVE
REFIGURED SELVES

-

IDENTITY AND COMMUNITY

Outside of Israel, to be Jewish, is to work at it.— literally. To belong to a
community, to engage in activities that make you Jewish, you have to pay
to maintain asynagogue, aschool, acommunity centre, any institution. In
Israel it's agiven. It's all there. In that sense, coming to Calgary, was
wonderful. Ihad to work on being Jewish and making my family be
Jewish. Iwas sending out mixed messages. It's important to be Jewish, but
you don't want to live in Israel? Well it took me time to untangle that one.
(Devora, Interview)
Recognition of My Self
My earliest memories of myself as aperson in the world are of attending aJewish
nursery school. According to my mother, Iwas hyper-active before the condition was ever
named. As the story goes, Iwas adifficult child. At age two Ientertained myself by
throwing my mother's shoes out of our apartment window. She had to get special
dispensation from the Rabbi to allow me to register in nursery school at the age of two
instead of waiting until Iwas three. Thus began my life in Winnipeg as aperson-in-the
world-with-others in the basement ofthe Shaarey Tzedek Synagogue in 1953. Most of my
memories of that year are vague. Of course, Ihad to repeat that year of nursery school the
next year when Iwas three. The accepted practice by Jewish parents in 1950s was to send
their children to nursery school packed into taxi-cabs. There were no seat belts then
which meant that the taxi could accommodate many children. So everyday, Iwent to my
job in acab, just as my father went to work in his car. Ihad alife in the public sphere of
nursery school, aJewish institution maintained by the community. As Devora mentions in
the quotation above, this was part of the "work" of being Jewish.
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In those days there was no need to be politically correct by downplaying the
differences between girls and boys. On Fridays, Shabbat, one girl in the class was chosen
to be the ima, mother. It is the mother's duty to make the home "Jewish" which includes
lighting the Sabbath candles and singing the blessing. It was very clear through nursery
school and kindergarten what our Jewish roles in life would be. This was accepted and
never questioned. Ihad no sense at that point of any gender inequality. That came much
later. Later Iwould hear, "women and men each have their own roles in Judaism and one
is not more important than the other." One of most important roles was lighting the
Shabbat candles. Beginning at an early age, we learned Hebrew, sang Hebrew songs, said
Jewish prayers, and followed the Jewish lunar calendar, which differs from the Christian
calendar. We observed the holidaysjust as the ancient Jews did. To this day Istill have a
Jewish calendar next to my regular calendar. Jews seem to occupy adifferent temporal
zone than the rest of the world.
Although we lived in one of the two Jewish areas in Winnipeg, there were very
few Jewish children in my classroom. Over the years more Jewish people moved to the
South End so there were more Jewish faces at school, but not many. Some parents chose
to send their children to one of several Hebrew day-schools where students studied
English half of the day and Hebrew for the other half. My parents told me that it was too
expensive to attend the Hebrew day school and that they wanted me to have amore wellrounded education. More simply, Ineeded to learn how to assimilate at an early age.
Growing up, my father told me and my two younger brothers dramatic stories
about how he got beat up everyday on his way to Hebrew school. My father always was
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always the champion in these stories, but the message that came across was that non-Jews
were dangerous and that they did not like us. Ihad difficulty believing this and Ithought
my parents were exaggerating. It was not until junior high-school that Irealized my
parents might have been correct. Iwas not invited to the homes of some classmates and
they did not attempt to hide the fact that it was because their parents did not like Jews.
Some of my classmates belonged to aCountry Club, which did not allow any Jews. I
thought that Imust be missing something wonderful and Iwas hurt. Idid not want to
believe that this made any difference to my school friendships. In retrospect, it probably
did make adifference. Ifelt somehow diminished. Once in awhile in junior high, Jewish
children got beat up after school dances. Some got locked in their lockers. Ireally did not
take it very seriously though. It was more important for me to believe that Iwas wellliked by everyone than to think that Imight somehow be unacceptable.
Being well-liked and accepted by everyone seemed to be an obvious goal during
adolescence. Iassumed it was everyone's goal in life. Isaw my parents interact with the
non-Jewish community and they seemed to pass. Inever really saw any of the antiSemitism that my parents insisted was always under the surface. Iwas not allowed to date
non-Jewish boys even though my parents considered themselves to be very liberalminded. Of course Iwould regularly point out that Ithought they were hypocrites. They
kept reminding me about the concentration camps and the pogroms, but in my mind that
was ancient history which was no longer valid. Ireally thought my parents were being
unreasonable and Icould not imagine any of my non-Jewish friends persecuting me.
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Every Sunday, my father took me and brothers to my grandmother's house in the
North End of Winnipeg. It was very different from the new development where Ilived in
the South End. On my grandmother's street the houses were small and very rundown and
the trees were huge. Everyone spoke different strange-sounding languages. My father
spoke only Yiddish to my grandmother. Each Sunday my father would tell us adifferent
exciting story about how he was persecuted as aJewish child. His father had died when
my father was only seven and my father had to be the man in the family. They were
extremely poor, but his mother somehow managed to raise four children under very
difficult circumstances, in. aJewish home. This meant that she was religiously observant
and maintained aJewish environment for her children. She had come to Canada from
Poland with her husband and daughter to escape the pogroms. Each week we got an
instalment of this history and it became our history too, on Sundays.
The Sunday stories usually cast my father in the hero's role, always saving the
day, and his mother was the strongest, kindest, most self-sacrificing woman in the world.
His eyes would light up when he told these stories of his past. He still likes to tell the
same stories and Istill enjoy hearing them. Those Sundays became asignificant part of
my identity. Iloved my grandmother and Iwanted to be asaint like her. Iwanted my
father to admire and love me as much as he loved his mother. Iknew my father loved. my
mother, but it was clear that she was simply not in the same category as my grandmother.
My mother also came from the North End of Winnipeg; her parents were immigrants
from Russia; ho'iever, although they only lived afew streets over they were considered
wealthy. Apparently my father was never good enough for my mother. This was a

211
different set of stories that vilified my maternal grandparents. These were often bedtime
stories

-

about how my father was too poor and not good enough for my mother. The

pauper gets to marry the princess. In fact, to make it even more magical, they eloped to
get married! As Iwrite these words Irealize how much they are apart of who Iam. My
grandparents were much more observant as Jews than my parents. My father's mother
was strictly kosher and followed every rule. My mother's parents, although they had
heavy accents, were much more modern. They travelled all over the world, they went out
for dinner (strictly kosher Jews would not eat in arestaurant)

-

they were more

cosmopolitan. My grandfather was an ardent Zionist. He donated large sums of money to
Israel. Everyone in Winnipeg knew who my grandfather was and they still remember him.
Ifelt good when people my parents' age would say, "She's Shia and Becky's
granddaughter." Their stories also became my stories. There were other stories that also
stayed with me. Igot the message that my father's mother was wonderful because she
kept aJewish home even through great adversity. There was also another set of more
somber stories about how my Dad joined the Air Force during World War U. He managed
to get posted close to Winnipeg because his mother was awidow. He told me that the
Jews always got sent overseas first. According to my father, the Jews were always the
first to die because they were put on the front line. One of his closest friends, Archie, was
sent overseas. As my father tells the story, when Archie returned from the war he said,
"it's agood thing you weren't there Fogell because you would have been standing next to
me and the guy standing next to me was killed." In the Air Force stories my father always
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outsmarts the non-Jewish officers. Ilove these stories. Iwant to believe they explain who
Iam.
We Act Therefore We Are
When discussing the self in community, Schrag (1997) maintains that
"community is constitutive of selfhood" and that "it fleshes out the portrait of the self by
engendering ashift of focus from the self as present to itself to the,self as present to, for
and with the other" (p. 78). That is, not only is the self connected to community, but it is
called into being by community. In Ricoeur's (1983) terms the life of the self in
community would be included in the third stage of his threefold mimesis. His focus is the
"mediation between time and narrative" (p. 70) and he reminds us that the unfolding three
stages of mimesis is acircular motion bringing together narrative, time, and action. The
third stage of mimesis "marks the intersection
the hearer or reader"

(p.

...

of the world of the text and the world of

71). In other words, the third stage can only unfold in time if the

narrator's story is heard or read. That makes the reading of the text, in this case adoctoral
dissertation, part of the hermeneutic circle. Ricoeur is careful to point out that his model
of "the unfolding mimesis does not contain an end within itself'

(p.

70). Although this is

the final chapter, the unfolding narrative of this dissertation also does not have areal
ending. This dissertation has taken aglimpse at anam:w slice of time in acontinuing
narrative of agroup of women's lives. Since the interviews, the participants' lives have
continued and changed, and my life also continues to be refigured. The story is never
over.
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Ricoeur (1983) argues that, although his model of mimesis is circular, it is not a
"vicious circle" (p. 71). He does not deny that his analysis is circular. He argues that the
way he envisions the hermeneutic circle is more like "an endless spiral that would carry
the mediation past the same point anumber of times, but at different altitudes"

(p.

72).

That is to say, narrative is circular in that it must always originate in history, or
prefiguring. In Ricoeur's version, narratives, rather than redundantly turning in the same
circle, are configured and refigured in anew way on adifferent level or altitude. In this
way the connection remains between past, present, and future in aspiral form of
circularity. The way Ipicture this spiral is that all narratives are part of acontinual spiral
orbit and the orbital path goes forwards and backwards. Regardless of when or where we
join that orbit, we are always connected in some way. Thus Ricoeur tells us, "emplotment
is never the simple triumph of 'order"

(p.

73). Narrative identity may be asearch for

order or meaning, but it is not aguarantee. Defending the hermenuetic circle Ricoeur
argues that his version of the spiral should be seen as a"healthy" rather than a"vicious"
circle and that "the hermeneutic circle of narrative and time never stops being reborn
from the circle that the stages of mimesis form" (Ricoeur, 1983,

p.

76). There is no final

stage in Ricoeur's model.
Ricoeur makes clear that, in his notion of narrative, identity is more than atheory
of language. In his view language does not exist without experience. Language "says
something about something" (1983, p. 78). As he further explains,
Language does not constitute aworld for itself. It 'is not even aworld.
Because we are in the world and are affected by situations, we try to orient

214
ourselves in them by means of understanding; we have something to say,
an experience to bring to language and to share. (p. 78)
The sharing of experience and language only takes place with the presence of other
people. In other words, Ricoeur is saying that because human beings have experiences,
they need language to talk about them and when those experiences are shared, anarrative
identity emerges. Schrag (1997) expresses this idea somewhat differently. "The self that
is called into being through discourse is at the same time called into being within a
community" (p. 77). The sharing of experience through language is part of what makes up
discourse and in this process the narrative emerges within the horizon of community.
Sebrag's (1997) description of the self in community works well here. He makes
adistinction between community and society.
To view the self as called into being through community and
communication extends the sense of simply being in society.... Clearly
being-with-the-other is asocial event, but socialization does not by itself
contain the signiflcations that we find associated with community.
Community is more than customs and conventions of tradition.
Community is more like the binding textuality of our discourse and the
integrating purpose of our action.
87)
(p.

In an effort to find connections between self and community Schrag poses several
questions. How does one belong to acommunity? In what ways does the community
define the self and in what ways does the self define the community? Looking for aplace
to b,-gin, Schrag emphasizes that we must have a"full awareness that all beginnings are
contingent and that wherever one stands one's discourse and action has already begun"
(p.

82). The participants and Iare part of discourses and action that have already begun.

This study is only aglimpse of aspecific period in time that is connected to the past and
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future. It is impossible to account for all contingencies, so the choices Ihave made in this
study reflect my own place in an existing discourse.
Schrag (1997) also poses questions to getcloser to answering, "Who is the other
self that Iencounter in my dealings with the world?" (p. 82). He discusses some of the
daily actions in everyday life that need to be considered when asking this question.
In my everyday occupations, at work and at play, Imeet other selves. I
look up and see them; Igreet them; Ishake their hands; Irecall having met
them before; Ireturn their friendly smiles or recoil from their intimidating
stare; Irecognize them as stranger or acquaintance, as liberator or
oppressor. Idiscern their situation in life and social role to be that of friend
or foe, citizen or alien, employer or employee, doctor or patient, and the
list of putative roles and functions goes on. (p. 82)
He also asks, "What dynamic of intentionality is operative in the face-to-face encounter
with another person? What sense can we ascribe to the 'otherness' of the other person as
other in the multiple modalities of his or her self-presentation?"

(p.

82). My reactions and

interpretation of what is said in the interviews puts all of the above reflections into play.
These are the ways in which we participate in being-with others in community. Living in
acommunity is more complex that just being-in-society. In addition to the taken-forgranted rules of society, community adds an "ethico-moral dimension of human life"

(p.

87). Schrag contends that,
Responsibility, nurtured by the call of conscience, suppli's the moral
dimension in the narrative of self in community. To be in oommunity is to
recognize the requirement not only to respond to prior discourse and action
but to respond to it in afitting manner.
100)
(p.

In order to live in acommunity it is necessary to make definite choices about the ways in
which the self lives with others. The interview excerpts focus on the participants' struggle

216
with the choices involved in being.with others. The writing of this dissertation is also a
choice that Iam making about who Iam in community.
Schrag (1997) implicitly recognizes agency in reconfiguring the Cartesian concept
of mind. He comments on the self in community.
In sketching the profile of the self in action, we recommended areanalysis
of the celebrated 'I think, therefore Iam' into the semantics of 'I choose,
therefore Iam.' In probing the phenomenon of the self in community, we
propose acontinuation of our deconstructive redescription, submitting to
our interlocutors that 'We interact, therefore we are.' (p. 78)
It is Schrag's contention that "it is in the community that the thinking, speaking and
acting by the subject undergo aconjunctive synthesis" (p. 78). The self requires afield or
community to become apart of and apart from. In trying to make sense of the self and
community within apostmodern framework, Schrag asserts that "it is difficult to situate
any positive role for community within the parameters of postmodern discourse"

(p.

79).

He claims that we need to make aconcerted effort "to sketch aportrait of the self after
postmodernity"

(p.

79). Furthermore, he explains that "community' is not apure, value-

free description of asocietal state of affairs"

(p.

88). Rather, "the very notion of a

communal being-with others is linked to normative and evaluative signifiers"

(p.

88).

More simply put, the self that exists in community is also, in part, created and judged by
the community. He talks about a"grammar of community" that develops "as amixed
discourse of the descriptive and the prescriptive"

(p.

88). He further explains that,

There is no purely descriptive fact of being-with, no value neutral
intersubjective state of affairs. The 'sociality' of being-with is always
already oriented either toward acreative and life-affirming
intersubjectivity or toward adestructive and life-negating mode of beingwith-others.

(p.

88)
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It is impossible to claim adescription of living in acommunity is real or truthful because
all the players involved have their own version of the community's values and they each
interpret the other's actions in aparticular way. As Schrag puts it, "there are no facts
without interpretation. And interpretation is always the work of acommunity of
interpreters" (p. 93). We are engaged in being-with-others whether we agree to it or not.
However, there are occasions when "our roles in ongoing stories are not always selfchosen" and furthermore, "we are recruited into them by virtue of our membership in the
community" (Hinchman & Hinchman, 1997,

p.

xxiv).

Boundaries
On aguided tour in Israel, the first sentence spoken by the guide was, "you have
come to Israel at avery important time in history." The tour guide also said that he begins
every tour with the same statement and that it is always true. There is always some sort of
conflict going on

-

sometimes more, sometimes less. Kaye/ Kantrowitz (1998) quotes

James Joyce who wrote "history is anightmare from which Iam trying to awaken." She
comments that Joyce was most likely referring to the "tumultuous Ireland he was born
into"

(p.

14). In response to Joyce, Kaye/Kantrowitz asserts "no one escapes history,

however nightmarish; one can only delude, oneself that one has escaped"

(p.

14). In Israel

it is difficult oescape one's connection to history. History is visible everywhere. It is
pervasive. It is in the air one breathes; it saturates one's being. It is acollective history
that promises to unify and strengthen. Blurring the boundaries between past, present, and
future is seen as being good for the Jewish people. It is acollective history that reminds
Jews all over the world to "never forget." In the Diaspora one does not see abiblical
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scene at every turn as avisual reinforcement. In Israel and in The Diaspora astrong
Zionist discourse works to blur boundaries between Jews. During times of increased
violence in Israel the message gets louder. "We must support each other if we are to
survive."
The avoidance of intermarriage has always been away of controlling the
boundaries between Jews and non-Jews. A study of the Calgary Jewish community states
that,
Continued high rates of intermarriage and weaker rates of Jewish identity
are achallenge posing both opportunities and threats to the contours of
Jewish survival
These findings merit serious discussion and should be
apriority issue nationally as well as locally. (Torcziner & Brotman, 1996,
....

p. 52)
On the topic of intermarriage, Meshi, who has very young children and does not see
herself as areligious Jew, commented, "I am aJew and I'm born into it and Isuppose if
my children want to get married, I'll have aproblem with nota Jew." Dafna, who
identifies herself as aJew and aZionist has older children. When Iasked her about
intermarriage she responded only to the possibility of marriage to aRussian, even though
Idid not mention any specific group. She considered marriage to aRussian "who doesn't
have proper papers with him" to be intermarriage.
If one of my kids will meet someone who is not Jewish, it might [
matter]
for me personally. Idon't have aproblem with it, but it might raise afew
problems of where to get married, for example. Many Israelis, today, meet
and want to marry Russians who don't have aJewish mother and who are
not Jewish according to the law. They go to Cyprus and they get married.
It's very simple. It's not asimple issue within the Orthodox parties.
-
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She went on to explain that she sees the Orthodox view of marriage in Israel as "more a
social-political problem." Then Ipushed her to make it more personal by asking her if
would be aproblem for her if one of her children wanted to marry an Arab. She explained
It might be. It might very well be. Ihope not. Let's say, Iwant to believe
that Iam aperson who sees people as human beings. Ido, totally, believe
in the equality of the citizenship of the Israeli Arabs and the Israelis. It
might be avery close personal problem let's say, because of the different
ways of life.
It seemed quite clear to me that she would rather think of intermarriage in the
hypothetical political sphere. In Israel it is easier to keep these boundaries separated
because Jewish children are not usually raised in amulticultural environment.
Efrat has experienced intermarriage in her family first-hand. Her daughter married
the next-door neighbour's son, aMormon. She explained that it was very difficult for her
to accept in the beginning. As she put it, "I was in apanic!" She explained that over time
as they got to know their son-in-law they came to "love" him. She complained that the
Reform rabbi at the time would not participate in her daughter's marriage which added to
an already difficult situation. She made it clear that she feels much differently now and
has been able to accept her daughter's marriage. As she described, "I was so afraid about
marriage between my daughter and my son-in-law and now Irealize that it's not the end
of the world." She went on to tell me that she has since become very close to her son-inlaw's mother. As Efrat explained, Ihave avery good relationship with her. Describing the
relationship further, Efrat said cheerfully, "she's accepted us and she loves us

....

This is

avery good experience and situation for me as aJew, you know, living in avery closed
Jewish country." Because Efrat had adifficult time accepting her daughter's marriage,
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she seemed to be grateful that her new in-laws were so welcoming. When Efrat first told
me about her daughter's marriage, Ishared with her that my own daughter had recently
become engaged to anon-Jewish man. Like Dafha, Ihad hoped that Iwould be openminded. However, it bothered me much more that Iexpected. Ifelt that Ihad somehow
failed as aparent. Iworried about what family, friends, and the community would think. I
was disturbed by my own reaction. After the wedding Ichanged my attitude because I
could see how happy my daughter was and still is. At times Istill think Iwould have been
happier if he was Jewish, but Irealize that this particular story is not about my happiness.
It is my daughter's story. Iam learning to build healthier boundaries. Looking at
boundaries on adifferent level, Kaye/Kantrowitz suggests that the unclear boundaries
between self, family, and community many be "dangerous" (1990b, p.14) for Jewish
women. For women the "fuzzy boundaries" (p. 14) raise difficult questions for women.
"How do Ilive my life if it is not my own?" (p. 14). She contends that there are
"injunctions"

(p.

13) directed at the Jewish woman "as aJewish member of alarger

entity, the Jewish people; as afemale member of this same entity; and as awoman"

(p.

13). Speaking as aJewish woman, Kaye/Kantrowitz makes the point that all of these
entities agree on one point: "Everyone else is more important than lam" (p. 14).
Kaye/Kantrowitz, (1990b) maintains that while many ethnic minorities experience
the blurring of boundaries between the self and community, "the issues of boundaries or
their lack seems particularly acute for Jews"

(p.

13). These include "boundaries between

the self, the family, and community. Between the generations. Between history and the
present. Between national identity and identification across national lines with the Jewish
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people" (p. 13). She suggests that the existence of these various boundaries is "perhaps
why much of the Jewish religion

...

involves drawing boundaries- between secular and

sacred; between acceptable and non-acceptable food"

(p.

13). The lack of boundaries

between community and self can be damaging for women. To move forward Jewish
women need to struggle with many conflicting feelings. Again speaking for herself and
other Jewish women, KayelKantrowitz suggests that,
As we define our relationship to Jewishness we confront our relationship
to and role in the family. For Jews who felt constrained by the growing up
demands of their family of Jewish community, who may hav&created
some freedom through distance, the thought of engaging with any level of
Jewishness will feel like rejoining the family, with. all the attendant
conflict.
16)
(p.

She also discusses Jewish women who may have non-Jewish partners, and friends. She
believes that awoman questioning her own Jewish identity in anon-Jewish environment
has to "contend not only with her own ambivalence"

(p.

16) but in addition, she may not

receive the approval she needs from her "non-Jewish support system"

(p.

16). Her non-

Jewish friends may not understand why Jewish identity even matters to her especially if
she is unsure herself. Kaye/Kantrowitz points out that although many strides have been
made in Jewish women's struggle to be seen as equal members of aJewish society, there
are still many areas that need improvement. She asks, "What stops us?"

(p.

17).

We're afraid of division, of anger. We're constrained by our own
ignorance of Jewish history and culture, by our lack of pride in who we
are, our lack of trust in one another, We're reluctant to rejoin afamily we
gratefully escaped.
17)
(p.

How is it possible to feel good about one's Jewish identity with all of these obstacles? I
have been struggling with this question for many years. Like afamily, aJewish
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community can be constraining. If personal issues about Jewish identity have not been
addressed, then it is difficult to take part in aJewish community. It is difficult to take part
in one's own life. Meshi talked about her struggle in feeling like she was part of her new
life.
You don't know the people you meet, but they're not your friends at the
beginning, you know, you have to make friends. Start all over again. And
all of asudden, Ihave time. Inever had time before. This is the first time
in my life, since the army. Since 20 years old, I'm not working.
In Israel Meshi worked full time in ajob she enjoyed. Having extra time in Canada
signalled to her that she was not involved in her own life. When Iasked her what she does
with her time, she described atypical day filled with various chores, driving children to
and from school, and to after-school lessons. Each day ends the same way. She makes
dinner, bathes the children, helps them with their homework, and puts them to bed. She
told me that this is the first time in her life that she has had time to read abook. The
description of Meshi's day sounds like aday in the life of many stay-at- home- mothers.
However, if she had been in asimilar situation in Israel, at least she would have had a
connection to her own community and asupport network of friends and family. She
might not have experienced the same degree of alienation.
InMeshi's opinion there are distinct boundaries between the Jews in Israel. As
she explained in arather excited voice,
What you have to be afraid of in Israel in the next few years is the Israelis
themselves because the Jewish is going to kill themselves because we are
so much divided between the religious and not religious. It's so much of—
the not religious don't do alot of things. That's why Rabin was murdered.
Live and let live, you know? But religious, no. They want to put their
opinion on you, and that's it. So, it's hard. Idon't want anything to do with
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them. Irespect them. Iwon't bother them in their places, but Iwant to be
left alone.
From Meshi's perspective there are divisive boundaries between religious and secular
Jews in Israel. She blames religious Jews for Yitzhak Rabin's death. She explained
bitterly that the religious Jews are trying to control everyone. Meshi would like to see
stronger boundaries between Ultra-Orthodox and secular Jews in Israel. For Meshi,
having blurred boundaries is not particularly god for the Jews in Israel. She would prefer
even more separation between the communities.
In Calgary, Orthodox Jews are very different than Ultra-Orthodox Jews in Israel.
For one thing, they are not fighting about land. They are not militant. It is understandable
that Meshi may have adifficult time figuring out the Jewish politics (or lack thereof) in
Calgary. It is not surprising that she is having trouble with the transition and it is not just
the weather that is extremely different. Finding one's place in acommunity is constitutive
of the self. Without acommunity the individual is missing apart of her self. It is likely
that since this interview Meshi will have found an identity for herself in the Calgary
Jewish community and she probably has anarrative about this identity.
Momy Joy (1997) prefers the term "strategic identity" to Ricoeur's term
"narrative identity. As she explains, "because of its past associations, the term "narrative
seems to be associated with predominantly linear and logical procedures" (p. 37). The
term "strategic identity,
Alludes to the fact that to narrate one's life is always an interpretation,
situated at the confluence of many influences. It thus makes provision for
the fact that a life can be viewed as acomposite of many plots, not just as
one major theme in the service of amaster plot or ideal. At any one time,
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then, Icould be trying to grasp or make sense of aparticular episode that
has affected my life, in relation to other plots, rather than an all-embracing
panorama that incorporates every facet of my existence. (p. 37)
Joy believes that "in thinking of the narration of one's life as acomposite of many factors
we are able to gain partial, contextual, or relative insight (in alarger context of shifting
frames)" (p. 38). In this way she accounts for Ricoeur's, statement that "we can learn to
become the narrator of our own story without becoming the author of our life" (Ricoeur
as cited in Joy, 1997,

p.

38). In this way Joy reinforces the potential for agency in

narrating one's life. Her view of strategic identity makes room for flexibility and change
that may provide atool by which an individual can better cope with aparticular situation.
As she explains,
Each plot lends cohesion and coherence to the manifold influences that
ceaselessly threaten to overwhelm us. So it is aparticular plot that is
constructed by aperson in response to aparticular situation or experience
that needs clarification. This plot can help aperson establish abridgehead
from which he/she can thematize aset of events that may otherwise be
either too chaotic or too distressing.
38)
(p.

Joy follows Ricoeur's notion of narrative identity as "constitutive of self-constancy" as
well as including the capacity for "change and mutability
(Ricoeur, 1985,

p.

...

within one lifetime"

246). In this case the research project has provided the participants and

me with the opportunity to discuss aparticular aspect of identity, that is, Jewish identity.
This perspective endows the individual with anominal amount of agency. Ricoeur's
version of "self-constancy refers to aself instructed by the works of aculture that it has
applied to itself"( p. 247). There is acontinual interplay between the self and cultural
discourse.
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Ricoeur (1985) believes that narrative identity "can be applied to acommunity" in
the same way that it applies to an individual. He contends that it is possible to "speak of
the self-constancy of acommunity" in the same way "we apply it to an individual
subject" and that "individual and community constitute their identity by taking up
narrative that becomes for them their actual history" (p. 247). Eventually Meshiwill
become part of adifferent narrative about community. She will find a"strategic identity"
that works for the present.
The Embodied Home
Ibegan Chapter One with adescription of arecurring dream that expressed my
own sense of vulnerability. In my interpretation of the dream, home represents safety and
security. Isaid that for me being at home means feeling at home in my own body as well
as being comfortable with my own identity. In this sense one's body is one's home.
Issues concerning the body have long been afeminist topic. A woman's feelings
about her body and her sexuality have asignificant impact on her sense of self (Siegel,
1995). Siegel maintains that "conversely, awoman's sense of self... can significantly
affect her feelings about her body and her sexuality (p. 41). She also points out that
culturally transmitted messages about the female body "in the case of the minority group,
arc,conveyed by the host culture as well as by the minority group's own cultural,
historical and religious customs"

(p.

41). This results in apotentially even more damaging

effect for women in minority groups.
The negative attitudes and biases of ahost culture are frequently expressed
by means of stereotyping the physical attributes and sexuality of the more
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marginal group. Such caricaturing, when directed at women is likely to be
more socially acceptable than when it is directed at men. (p. 41)
Siegel makes it clear that negative stereotyping affects all ethnic and minority women.
She acknowledges that Jewish men are also the target of "anti-Jewish body stereotyping"
(p.

41). However, her particular interest is Jewish women in the West. She has not studied

the topic of body image among Israeli women who she says "are not exposed to the forces
of adiffering host culture"

(p.

42).

The Israeli women in my research may be subjected to the same negative
stereotyping as women in the West when they leave Israel and come to Canada. As Siegel
points out, "women of all ages, Jewish and non-Jewish, are preoccupied with looks and
body image" (1995,

p.

42). In spite of feminist attempts to draw attention to "the tyranny

of this pervasive over-investment in how women look, most women are still caught up to
some degree in wondering what they can do to become more attractive"

(p.

42). Although

women's appearance was not the main focus of my research, Iam certainly aware of my
own over-investment in this area. There is aconnection between feeling safe and secure
and at home with asense of comfort inside one's own body.
In one particular interview Iwas very much aware of the time and energy invested
in the relentless pursuit of being attractive. Iam always conscious of the ways in which I
present myself in the performance of being awoman. Even though Icall myself a
feminist, Iput agreat deal of thought into my looks. With every passing year it takes
more and more time, energy, and money to maintain the appearance Iwant. Ihad hoped
that when Igot older, thinking about my appearance would not have such astrong hold

227
on me. It has not happened yet. The interview Irefer to now made me aware of the
performativity of appearance in away Ihad not thought of before.
Leora, unlike the others, did not want to meet with me in her home. Instead we
arranged to meet at aplace she chose. When Iasked how Iwould recognize her she
hesitated for amoment and then told me what colour wig she would be wearing that day.
She told me that she was very religious and wore awig because Orthodox married Jewish
women keep their heads covered. A married woman should not draw attention to her
appearance and wearing awig is supposed to accomplish this. When we did find each
other she wanted to eat lunch first and she thought Iwould be able to interview her during
lunch. The restaurant was far too noisy to get agood quality recording so Isuggested that
after lunch we could try to find aquieter place in the building. During lunch we had a
chance to get to know each other. Ireally felt as though she was interviewing me. She still
was not sure that she wanted to be part of my study. This extra time gave me achance to
really observe her without the stress of the interview. And Iknew she was observing me. I
noticed that even though she was wearing awig, which is asymbol of modesty for
religious Jews, the wig itself was beautiful. Her wig was shoulder length and looked like
real hair. Had she not told me about the wig, Iprobably would not have guessed she was
wearing one. She was also wearing makeup that had been applied expertly. Iknow this
because of the care Itake in applying my own makeup. She was sending rather
contradictory messages with her appearance. On the one hand, the wig signified her
modesty and adherence to Orthodox Judaism. On the other hand, the style, quality, and
colour of the wig along with her makeup and clothing sent amessage that she wanted to
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be noticed as an attractive woman. So before we even began the interview, Leora told me
that part of her story included Orthodox Judaism and that she wanted to stand out from
the collective narrative. Iwas confused about the message she was sending. Seigel
suggests that,
Since 'Jewish traits' have negative or ambivalent connotations in
predominantly non-Jewish countries, the Jewish woman has the additional
burden of wondering whether her appearance conveys an image that is 'too
Jewish'
She wonders if she will be avoided by others because her looks
convey ethno-religious messages. (p. 42)
....

Isaw Leora's light-coloured wig as an attempt to blend in with such adiverse culture.
This is another example of unclear boundaries. Although Leora tried to separate herself
from non-Orthodox Jews and non-Jews, her careful attention to her appearance allowed
her to blend in anywhere. This interview forced me, to take acloser look at the effort Iput
into my own appearance and the messages Iconvey.
Evelyn Torton Beck (199 1) describes some of the stereotypes of Jewish women.
She particularly focuses on the "Jewish American Princess" (p. 23). The traditional antiSemitic image represents the Jew (most familiar as Shakespeare's Shylock) as
manipulative, calculating, avaricious, materialistic, sexually perverse, ugly (hook-nosed),
and foreign in speech. In the "Jewish American Princess" these same characteristics are.
combined with misogynist stereotypes associated specifically with women, to create a
Jewish female who is manipulative (of men), calculating (in getting men's money),
materialistic (focused only on clothing, furniture, and her looks), vulgar (she spotts
designer clothes, furs, and conspicuous jewels) and ugly (she needs or has had a"nose
job"); she is sexually both "promiscuous" and "frigid" (as the male Jew is accused of
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being both "communist" and "capitalist"); she is accused of trading sexuality for "goods"

(p.

23). Ihave made aconscious effort to separate myself from the stereotype of the

Jewish American Princess. In doing so Iam-placing aboundary between how Isee myself
and those women who might fit the description of Jewish American Princess. When Iget
angry with my daughters, they know that if Isay, "You're acting like aprincess," that I
must really be upset with them. Ido not like the stereotype, but by making the effort to
distance myself from it, Iam contributing to perpetuating the stereotype. Not only am I
maintaining the stereotype but Iam passing it on to my children. In some of the
interviews with Israeli women, their descriptions of Canadian Jewish women sounded
like the Jewish American Princess. Iremember hoping that they did not see me in the
same way. Beck sees the Jewish American Princess stereotype as anti-Semitic and she is
correct in her assumption. This stereotype does promote hatred of Jews. By perpetuating
the stereotype Iam engaging in self-hating behaviour. Even with this awareness, the
accompanying feelings do not disappear.
Adolescence is often atime when young people experience tremendous anxiety
about the way they look. Fitting in with the others takes on asupreme importance. As I
remember, the 1960s was atime when having perfectly straight long blond hair was the
secret to happiness. Winnipeg may as well have been on adifferent planet than
California. It was abad time for chubby, Jewish girls with dark frizzy hair. When Iwas
growing up, some of my friends received a"nose job" as a16th birthday present. It was
really not considered unusual in the Winnipeg Jewish community. It was almost arite of
passage. Iwondered if Ineeded anose job. Even though my family and friends assured
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me that my nose was fine, that is not too Jewish, Iwas not convinced. After their
surgeries, the girls who had nose jobs apparently had more self-esteem. Ireally did not
give the whole issue much thought until Iwas older and pregnant with my first child. I
thought back to, my friends with new noses. Would their children need nose jobs too? I
soon found the answer. My youngest daughter told me, in hushed tones, that agirl she
knew had recently had anose job. The girl's mother had also had some "work" done. She
carried before and after pictures of her daughter's nose and showed them to anyone who
would look. A non-Jewish mother of achild in the same group of friends commented to
the "nose job" mother that she had always considered her daughter to be very beautiful
and she wondered why the mother put her daughter through such an ordeal. The mother
said "It's aJewish thing." Iwas horrified when Iheard this story. The non-Jewish womai
then asked me if this type of surgery really was aJewish thing. Iexplained to her that "of
course it is not aJewish thing!" Iwas too embarrassed to tell her how commonplace the
"nose job" really is. Extending the metaphor of the body as one's home, Isuppose one
could rationalize that the nose job is really just abit of redecorating. However, Ido not
think it is that simple. Shopping for anew nose signifies that one has accepted a
stereotype

-

part of adiscourse

-

to the extent of going "under the knife."

Annette Kuhn (1995) addresses the connection between women's appeara ce and
identity in avery illuminating way. Kuhn's focus is on the mother/daughter relaticnship
and the effort amother expends in dressing up ababy girl.
Dressing up ababy girl is asocially sanctioned opportunity for awoman,
in caring for the little girl in herself, to love herself,while at the same time
providing her with the opportunity to display, for public gaze, the

231
praiseworthy qualities of an adult who puts the needs of others above her
own: agood mother, in other words, and therefore agood woman. (p. 60)
Iam struck by the way Kuhn's words resonate so strongly with me. Iknow from
photographs that my mother dressed me up with agreat deal of care. Idid the same thing
with my daughters when they were younger and unable to protest. Taking her idea further
Kuhn comments on the element of performance in dressing up.
The naturalised order of gender difference rests on more than just the
forms and styles of dress, on differences as it were in the content of
clothing: it is aquestion of forms of relation to personal appearance more
generally, to the entire realm of bodily adornment. Dressing up like its
-

cognate activities making up and doing one's hair
fabrication, construction, production. (p. 61)

-

suggests arelation of

Kuhn maintains that the "mother's attention to the clothing and general appearance of a
baby girl

...

participates in the social, cultural, and undoubtedly also psychical,

construction of gender, specifically

...

femininity"

(p.

61). In this way, Kuhn has made a

connection between women's labour in the production of femininity to the gaze of the
community. Iwould also argue that one's appearance is also constitutive of collective
identity. Perhaps the enforced connection to community identity explains, in part, my
strong aversion to attending synagogue on major holidays. On the major holidays,
particularly Rosh Hashanna and Yom Kippur (the Jewish High Holy Days), the
community attends synagogue dressed in its finest attire. On these holidays, there is
standing room only. Ihave not attended these services in several years. Iam embarrassed
to admit this, but part of the reason is that Ido not feel like dressing up. When my
children were younger, Iput alot of care into dressing them and myself for synagogue as
though we were on display. Over the years Ihave run out of energy to take part in this
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performance. Iattend synagogue when Iam invited to aBar or Bat Mitzvah or wedding.
Even in these situations Iam not at ease. Iworry about being judged. In my mind Ihave
made aconnection between Judaism and the stress of performance. Ihave astrong sense
that being part of the Jewish community entails aseparation from my self. For me the
gaze of the community can slip into aform of self-hatred, afeeling of inadequacy.
Sander Gilman (1986) focuses on Jewish self-hatred by examining the ways in
which Jewish Diaspora identity has been constructed by the hegemoniç society. He argues
that negative stereotypes have significant "implications for Jewish identity formation"
and he discusses the "pernicious" nature of this stereotype as it has evolved over time (p.
x). InGilman's definition "Jewish self-hatred' is interchangeable with 'Jewish antiJudaism' or 'Jewish anti-Semitism' and as alabel it has avery specific history and
ideology" (p. 1). Gilman maintains that,
Self-hatred results from outsiders' acceptance of the mirage of themselves
generated by their reference group that group in society which they see
as defining them. This acceptance provides the criteria for the myth
making that is the basis of any communal identity. (p.2)
-

Jewish identity is influenced not only by the definition of the Jew provided by the host
society, but is also dependent oil Jewish acceptance of this "mirage." Gilman claims that
the message the outsider, in this case Jews, hears is, "become like us
difference

-

and you may be one of us"

(p.

-

abandon your

2). However, the hidden meaning of the host

society's illusory promise is "the more you are like me, the more Iknow the true value of
my power, which you wish to share, and the more Iam aware that you are but ashoddy
counterfeit, an outsider"

(p.

2). According to Gilman, this is what goes on in the mind of
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the Jew. As he explains the double bind, "the liberal promise and the conservative curse
exist on both sides of the abyss that divide the outsider from the world of privilege" (p.
2). Gilman sees the outcome of these irreconcilable conflicting messages asserting that
the outsider (Jew) must conclude that the contradiction is within him or her and that the.
ideal reference group "cannot be flawed" (p. 2). The next step in this line of thinking is
that the outsiders begin to believe that they really are different and even further they must
only be a"parody of that which [they] wish to be"

(p.

2). For those who have never had

the experience of being Other, this convoluted thinking process may seem ridiculous, but
for the outsider the ideal state is always beyond reach. Iwould argue that it is possible to
feel like the outsider even within amarginalized group.
Gilman describes what happens when the outsider strives (unconsciously) to reach
the unattainable goal of seamlessly fitting in.
While the unconscious sense of rejection is present, this rejection is
projected by the outsider onto the world. Now the mechanism of
stereotyping is brought full circle, for the group defining the Other has
projected its own insecurities concerning the potential loss of power onto
the world in the shape of that Other which imagines itself as threatened.
This definition of Otherness, with its implied definition of what is or is not
acceptable within the reference group, is accepted by the outsiders as the
definition of both what they should not be and what they should.become.
(1986, p. 3)
In the scenario Gilman describes, the dominant society controls and manipulates negative
stereotypes, but these stereotypes seep into the Others' identity, in part, because the Other
wants to be accepted by the dominant society. Gilman suggests that it would make sense
to expect that if the Other "perceive[s] the fault as lying within themselves" they "would
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acknowledge their difference and cease striving for identification with that group which
has labelled them as Other" (p. 3). Instead, Gilman explains
While the unconscious sense of rejection is present, this rejection is
projected by the outsider onto the world. Now the mechanism of
stereotyping is brought full circle, for the group defining the Other has
projected its own insecurities concerning its potential loss of power onto
the world in the shape of that Other through which it imagines itself
threatened. (p. 3)
This anticipation and fear then goes on to define the world. In Gilman's description, Jews
see themselves in the negative stereotype but they do not accept this definition as
applying to them personally. It only applies to the rest of the Jews who do not fit in. As
Gilman explains,
This projection of Otherness, with its implied definition of what is or is
not acceptable within the reference group, is accepted by the outsiders as
the definition of both what they should not be and what they should
become. (p. 3)
The Other necessarily must believe that the power group's definition is accurate,
otherwise the outsider would not expend the energy in emulating the power group.
Believing the power group is correct, the Other must also accept that "there truly must be
something within them that is inherently different" (p. 3). According to Gilman, the only
way to live with this "truth" the outsider,
Select[s] some fragment of that category in which they have been included
andee in that the essence of Otherness, an essence which is separate from
their own definition of themselves and embodies all of the qualities
projected on them by the power group. (p. 3)
The main problem that Gilman sees for the outsider in this process is that it is "almost
always impossible to create acomplete break with the new Other" (p. 3). This line of
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thought is applicable to my own effort to distance myself from the stereotype of the
Jewish American Princess and the "nose job" mother. From Gilman's point of view, my
attempt to separate myself will never work because it is not possible to completely break
with those Jews Iam "othering." As Gilman explains in his description of the Jew as the
Other who breaks with the dominant society's definition,
Even if one distances oneself from this aspect of oneself, there is always
the voice of the power group saying, Under the skin you are really like
them anyhow. The fragmentation of identity that results is the articulation
of self-hatred. (p. 3)
It is difficult if not impossible for the outsider to escape the law. The definition of
acceptability defined by the power group changes over time and place, but the outsiders
will always know they are marginal and thus dependent to some degree on "real or
imagined categories to define the borders of acceptability, which must be crossed into the
world of privilege ascribed to the reference group" (Gilman, 1986, p. 5). Considering the
above varieties of self-hatred, it is difficult to imagine ever feeling at home whether it is
inside one's body, as belonging to one's own community or as fitting in with the
dominant society.
Iasked Devora how it is different being Jewish in Israel than being Jewish in
Calgary. She explained that her ideas on this subject have changed over time. Like Orit
and Meshi she explained that "the lived experience deceptively means that

...

you don't

have to think about being Jewish" rather than "you're Jewish because you're living in
Israel." She further explained that for all the area outside of Israel, there is no Hebrew
equivalent of the word "abroad."
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There is no such expression, "abroad." It's outside

-

haslet alit. Outside of the

alit. Alit is the country. There is only one "the country." It's Israel. The land.Outside "the
land" is outside of Israel. Irealized that this would indeed be avery different way of
looking at the world. She went on to further describe the experience of growing up in
Israel. She explained that when she was young, she believed that Israel was the centre of
the earth.
Look at the word Mediterranean. Medi, terra, right? The centre of the
earth, right? So Israel is the centre, Jerusalem is the centre. That's agiven.
Right? Nobody, actually says it, but you grow up with that, and not to
mention the chosen people issue.
As Devora continued it was as though she was trying to convince herself and me that
there is nothing wrong with leaving Israel. It was clear that she was in conflict about her
choices. Her ambiguous relationship with community is illustrated by the way she acts in
the world. Proud and lonely at the same time she admits that she is different and that she
does not fit in anywhere. Her confusion about self is played out in continually moving
back and forth between countries. If aperson grows up believing that her country and her
people are at the centre of the universe, it must be very painful to realize it might not be
so. According to Schrag (1997),
It is difficult to situate any positive role for community within the
parameters of postmodern discourse. The we-experience and the Iexperience are more intricately entwined than has been acknowledged by
proponents of either the social doctrine of the self or the individualist
doctrine. Whereas social doctrine defines the self as simply an
ensemble of societal relations, the individualist perspective argues for a
self-constituting individuality that proceeds independently of relations
with other selves. (p. 79)
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In Israel the we-experience seem to override the I-experience. Leaving aplace where one
flourishes as we and is then thrust into asocial situation where one must excel at the Iexperience must be adifficult transition. There is adifference in what it means to be a
member of aJewish community in North America and amember of aJewish community
in Israel. Biale, Galchinsky and Heschel, (1997) contend that in North America "Jews
constitute aliminal border case, neither inside nor outside

-

or better, both inside and

outside" (p. 8).They further contend that in North America, "to be aJew, especially at this
historical juncture, means to lack asingle essence, to live with multiple identities.
Perhaps the Jews are even emblematic of the postmodern condition as awhole"

(p.

9).

This description does not apply in the same way to Jews in Israel. There is not the same
need to live with multiple identities and the pressure to fit in. Thus, moving from a
country such as Israel where aJew is part of the dominant majority to acountry such as
Canada where Jews are clearly aminority, is an enormous adjustment for immigrants.
Even the relationship of American Jews to Israel expresses an ambiguity in
Jew's sense of themselves as powerful and powerless: should they identify
with Israel as asmall, threatened state standing for centuries of Jewish
vulnerability or as aregional military and economic power. (Biale et al.,
1997, p. 5)
It is necessary that the individual overcome the terror of the refiguring stage of one's
life if one is to continue the narration of the story which keeps moving.
Dafha, who had lived in Canada at various times in her life, explained that it was
natural for her to feel like a"foreigner" in Canada. She tried to make light of her feeling
of being "foreign." She really did not want to say that there was anything about Canada
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that she really did not like. She insisted that it was especially her own problem as opposed
to being treated differently by Canadians.
It's more my problem. It's my problem. Because like Isaid, Idon't think a
cashier in astore would treat me differently than they treat the next person
after me. Mainly because in Canada there are so many foreigners and so
many different accents. There's so many accents, anyway, so it's more my
own feeling of being aforeigner. Idon't like that particularly. But it does
come out, especially in my own feelings in terms of language. But you
have to understand that Iread fluently, for example, so it doesn't matter to
-

me.
She stressed that language was mainly aproblem for her professionally As she explained,
"I don't feel that Iam as profound in English as Iam in Hebrew and that I'm as
sophisticated in the way that Irelate to issues as Ido in Hebrew and that's my own
difficulty." The message Iwas getting from Dafha was that she felt better about herself in
the Hebrew language and that the language had an impact on Dafha's perception of
herself. However, she was giving me mixed messages. She was very cautious in not
wanting to complain about anything either in Israel or in Canada. She said that she did not
want to give me the impression that her life was more difficult in one country than the
other. As she put it, "If Isay, it would be an invention. Ireally don't find it very
different." It was important for her to let me know that for her, life was good in either
country, Perhaps this signalled to her that she had made asuccess of her life.
Dafna made it very clear from the beginning of the interview that she was
probably much different than the other women in my study. She really wanted to be clear
that she was separating herself from my study. In her words, "I think our lives are abit
different

-

Idon't know. Maybe I'm imagining, but Idon't think it falls into the pattern of
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Israelis coming." Throughout the interview with Datha, she was adamant that living in
Canada was not really that much different for her than living in Israel. In either location
she would have amiddle-class life. As Iexplained, Dafha has not made the decision to
live in Canada yet, although she has spent several years living in Canada 'earlier in her
life. She downplayed what she insisted were only minor problems of adjustment. When I
asked her what adjustment was the most difficult, she replied,
Urn, Ithink, first Ithink adjustments are hard. Even if you are since my
20s, Iused to come to North America. Urn, it always takes atime of
adjustment, Imean, even going to the store. It starts with everyday life. I
mean, you have to get used to the differences
Even in Israel. Imean we
have to adjust, and it takes some time and it puts you into pressure.
-

...

By explaining that "even in Israel" she had to make adjustments she was minimizing any
difficulty that she had experienced. Ishould have asked her what kind of adjustments she
'
made in Israel, but Imissed that opportunity. She might have been referring to moving
back to Israel after having lived in Canada'for awhile. Or she might have been talking
about adjustments to the increased violence in Israel over the last two years. We had been
discussing the violence earlier, but she insisted that it really did not make much difference
in her everyday life. She explained that fighting was just an everyday reality in Israel and
it did not disrupt her life. Ipushed her on this topic because Icould not imagine living
with an ongoing war. It seemed to be more of aproblem for me than it was for Datha. She
conceded that there were some disruptions. For instance "I could say to you to try not to
go to shopping centres and so, but mean that's what happens -to many, many people and
I'm sure everyone who walks into ashopping mall is aware of that." It seemed as though
she was protecting Israel by saying nothing negative. Iwondered if this was her way of
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convincing herself that moving to Canada would be amistake. However, it is quite
possible that she does not see the fighting in Israel to be any sort of impediment in her
everyday life.
She told me that at work they joke about the threat of aparticularly tall building
falling on them if they were attacked by aplane flying into it. The joke is that they
speculate aboutwhich direction the building will fall. It did not seem particularly funny to
me, but then Ido not live in asituation where having asense of humour about violence is
probably asurvival mechanism. Dafna must have noticed my disbelief because she
continued,
Not to minimalize the burden upon asociety which faces terrorism
It
would be very stupid even to say that so it's there. Iwould say it's like a
big cloud which sits on you and to some people it probably also has an
effect on their everyday life and it's also when talking about in terms of a
society, you say that society should not agree to such away of life. It
should not agree to go on through life, the threat of terrorism, because it's
something that's really awful when you see it.
....

-

It seemed as though she was saying this for my benefit. Maybe she thought Ineeded to
hear this. And to be honest, Idid want to hear this. However, without any more
prompting she went on.
So, all in all if you ask me about Israeli society is avery hard life today.
People would be very conscious about it. Just the fact that you see the
tragedies on television all the time, which you don't see here. Imean, and
there are lots of young people who are getting killed. So just imagining it,
and you do go through it, it does go through your mind. Imean it probably
-

does leave an effect on you. It would be silly to say that it doesn't. But
when you come to operationalize it, in away, then you see that alot of it is
you say it's horrible, you say it's awful, but all in all, you continue to lead
your own life.
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Dafna was beginning to see how she has split from herself. One self lives an uneventful
everyday life and the other self lives in acountry under siege.
Living in Community
Devora lived in Toronto before settling in Calgary. She felt ill-equipped to fit in
with Canadian society. When she and her husband first moved to Canada they had two
young children. When Iinquired about whether she had asocial circle, she replied
Not initially. It took time to build that. Ihad two young kids. They
couldn't go anywhere. Iwas with them all the time. After afew months I
thought Iwas going out of my mind. It was horrible! And Iremember my
father calling and saying, 'But surely there is other mothers in the same
situation.' Perhaps there were. It's not that Ididn't try. Istill tried to
engage people in conversation, but it just didn't work out.
She had learned how to live in Israel with its particular myths, but in Canada, the rules
were no longer the same. Her perception of her self was no longer of awoman who was
successful in making friends. She explained, "it took me years to learn the ground rules

-

those taken for granted matters." She had difficulty reading the social cues between
people. She went on to explain that she came up against "walls that [she] didn't know
how to penetrate." She was unable to make Canadian friends until she moved to Calgary.
This was not because Calgary was aparticularly friendly city, but rather, she was
beginning to learn the social cues. In Toronto she only had Israeli friends. She tried to
invite her husband's colleagues from work. "We tried to invite people for holidays in
particular, we tried to get involved with non-Israelis, Jews, and non-Jews. We were not
very successful." In the previous chapter idiscussed the commemorative holidays in
Israel. These holidays would not have the same significance for Jews in Canada. Not only
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did she have trouble becoming part of acommunity in Canada, but she was also cut off
from her family and former circle of friends with whom she would have celebrated
holidays in Israel. In Toronto, her husband had to spend agreat deal of time at his job and
this left Devora to spend amore time with her children than she had in the past when she
worked in Israel. She explained that this situation "definitely strained the relationship."
She wanted to continue her education in Canada but then she would have to work as well
"if [she] wanted to maintain amiddle-class existence." She found it too difficult to juggle
"marriage, motherhood, family, teaching, and studying." They decided to return to Israel.
Devora felt that it was her responsibility to maintain her family relationships.
The decision to return to Israel did not turn out to be the answer to Devora's
problems. As she explained,
Iwas feeling that my life in Israel was not very pleasant any more. It
became intimately known and yet very foreign. And it wasn't intriguing
enough for me to dig and find out to re-establish myself as arooted
person in that place, in that geography, in that history.... Ifelt very
uncomfortable in it. Ifelt really Ifelt it had no dignity for the individual.
That's avery strong thing to say, but that's how Iwas feeling.
-

-

It was clear to me that Devora felt uncomfortable at this point. She spoke very slowly
and cautiously. Although Iknew it was difficult for her, Ipushed her abit to be as explicit
as possible. Ireally did not understand, at that point, what she meant. She explained that
when they returned to Israel after living in Toronto, she was no longer the same person in
her "new and old relationships in Israel." Choosing her words carefully, she went on,
Idon't want to glorify Toronto and romanticize it; it was really barren in
many ways. People didn't engage, period. But when they did, there was
some flow to it that sat well with deep engagement and reflection. Going
back to Israel Iguess one forgets that. It came back, you know, the
-
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•shouting matches. Who yells the person who is right is the one who can
scream the loudest. Initially it was cute. Oh, that's nice. Iused to sit there
-

and watch people talk like this.
When she said, "you know" about the shouting matches, Ireally did not know. In Canada
Iwas not used to having shouting matches in social situations. She continued.
So where do my words fit in? Can we have aconversation here? Again, I
saw what Isaw in Toronto, but it took me years to see. The rules have
changed, or if they haven't, I've changed, or the country has changed. I
needed to relearn the rules. And Ididn't like it. Ididn't like it. Ididn't
even theorize about it. Ijust felt agut feeling was no good.
Then, she backtracked abit, as though she felt guilty about her negativity toward Israel.
She started to talk about some of the pleasant things in Israel, even though Ihad not asked
about that. She said lovingly, "the countryside was beautiful. Iwas struck by the
wonderful food and the beautiful, beautiful land. The land is beautiful. Ihad always
thought so, but now even more so." It was as though she was talking about along lost
family member. Then in the very next sentence she talked about the beauty in Canada.
"Algonquin Park was beautiful. We had done quite abit of hiking and camping and
learned to love Canada, but Israel was something else with its layered history and so on
and so forth." She seemed to be teetering back and forth. Idon't know if she was trying to
convince me or herself, but she seemed to be struggling.
Unlike Canada, Jews in Israel are in the majority. Many of the women Ispoke
with felt the difference. Tali, who has also moved back and forth from Israel to Canada
several times, visits Israel three times ayear. She explains, "I have to or I'll go crazy. I
need to visit, see everyone." She also explained that people in Israel have an unrealistic
idea of what it is like to live in Canada and that sometimes they are disappointed.
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They expect, the people that don't know, they think here is like paradise,
you know? As long as it's not Israel, if it's America, it's like paradise for
them. People live so good and they have alot of money and everything is
so easy and they think it's like they say the streets in America are paved
-

in gold, you know?
She went on to explain that they find out when they come to Canada that "it's like
anywhere else in the world. You have to work hard. You have to give alot, sacrifice alot
to make something of yourself, right?" She also explained that she did not have these
expectations because she spent part of her youth in Canada. However, her husband found
that Canada was not what he expected.
He thought things would be very easy. But it's not that easy. You come
here, you have to learn the language. People don't want to take you to
work until they see you have some kind of experience here. It's not that
easy. Not that you make so much money here. You also have to work hard
to get ahead.
She pointed out that it would be different in Israel because "there's alot of family
connections." Moving to adifferent country and community means building up anew
network of allies.
Iasked Tali about whether she has made friends in the community. She replied
"yeah, we have alot of friends, but mostly Israeli, from the Israeli community. It seems
harder to get in contact with the Canadians." When Iasked the reason for this she
auswered,
Maybe because they [Canadians] see friendship as something different. I
have afew friends [Canadian] but Idon't see them. It's not the same
relationship as with the Israelis because we're used to, as friends in Israel,
to meet every day, to talk on the phone every day. Maybe Canadians aren't
that open to that. So Imeet with them [Canadians], but it's not the same
relationship. Ican't say it's friends but maybe because Isee friendship as
something more intense.
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Ifound it interesting that she visits or talks to her friends every day. There are times when
Ibarely even talk to my children and husband every day and they live in the same house
with me. Iasked for some clarification in this. She responded,
Yeah. The close ones. Yeah. And when we meet and when we have
birthday parties it's almost all Israelis. There are some Israelis that are
married to Canadians so we see them also but mostly it has an Israeli
connection.
Tali had lived in Canada for several years during her childhood. She spoke without an
accent. Ihad expected that she would have more Canadian friends. Iasked her about how
it was when she returned to Canada as an adult. She answered,
It's always hard to come back. For some reason, for me, Idon't know,
maybe it's because of me, my character or something. Every time Igo to
Israel it's just like I've been there forever and Ijust adjust right in, and
when Icome here it's very tough.
Tali's family also lives in Calgary, so she has asupport system in place. Iasked her what
was so difficult to adjust to when she travelled back and forth between Israel and Calgary.
She was very forthright when she answered, "well, it's adifferent mentality, different
people. It's quieter. It's the weather, it's cold. It's very cold. You're more inside. You're
more closed in. All of the things that bother you." She seemed to assume that Iwould
understand what she meant. Ipushed further to see what she meant by "different
mentality." As she explained,
People are quieter. Quieter, less not less friendly, but less open. Ilike it
more when the people you see people around you, people are more loud,
more alive. That's what Imean. Here you have to be so polite and so quiet.
It kind of bothers me. It doesn't seem human, sometimes.
-

-
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Icould tell that she was trying not to insult me and Idid not take offence, but Idid give
some thought as to what she said about politeness being non-human. It made me wonder
about how she and other Israelis viewed me. Her description of what she experiences in
Canada speaks to Schrag's notion of community being life-affirming or life-negating. For
Tali, the quietness and politeness of Canadians is life-negating. In Canada Tali feels
constrained in her relationships with Canadians. She worries that Canadians might find
her strange if she were to act like herself. When Iasked when she felt this, she responded,
Well, just when Italk. Whatever Iwant, or say what ever Iwant, you
know. People here are more, it seems like, programmed. You have to act a
certain way. You have to talk acertain way. You have to be polite.
Igot the sense that when she used the word "polite" what she meant was closer to
detached or frigid. She continued to explain her point.
Or my neighbour Ijust moved into anew house; Itell my neighbour,
'Oh, just drop by for coffeewhenever you want,' She said, 'Okay, when?
-

Do Ihave to call you?' 'no, just come by!' It's hard for them to
understand, you know? Like you have to make them feel comfortable. You
have to work hard. An Israeli friend, she would just come by whenever she
wanted. Just knock on the door and come for coffee, so you feel
comfortable. You don't have to feel that they're [Israelis] uncomfortable
and be uncomfortable trying to get them to come.
-

Tali interpreted this constrained Canadian behaviour as unfriendly. She was very much
aware of how she had to perform with Canadians.
Iasked Tali if her child was being exposed to the kinds of values she wanted.
Referring to when she was young and living in Israel, she explained,
Idon't know if it's as good now as when Iwas agirl. Iheard now its
getting bad. It's getting very Westernized, too. But we always had values.
Respect the older people and family values of being together on holidays
and to like your country and to have respect for Memorial Day,
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Independence Day, for. the holidays, to have some kind of asense of
belonging, some kind of identity. Here it seems you're missing something.
There you have the army, you have something that is important to you that
you have to fight for.
As it appeared to her, Canadians do not have astrong sense of belonging. They do not
have strong values. For her the army in Israel signified that Israelis, as acollective, had
something to fight for. Tali has mixed feelings about being connected to the Jewish
Community. She feels disconnected from the Calgary Jewish community because they do
not respect things that she sees as important. As she explained,
So it kind of bothers you sometimes that not everyone comes to Memorial
Day [Israeli Memorial Day], which is considered very important [in Israel]
or Independence Day. Because Iunderstand, it's less important for people
here because it's not their holiday. But for Memorial Day and
Independence Day mostly the Israelis come, not the I'm saying there are
some things that are kind of hard to connect. They don't talk thesame
language. It's adifferent way, because the only thing that's the same is
Jewishness, the religion. For me, maybe it's because I'm not that Jewish. I
-

didn't mean not Jewish. I'm not that religious. Idon't have that
something so important to me.

-

it's not

By the tone of her voice, she sounded angry when she referred to Calgarian Jews not
observing Israeli Remembrance Day and Independence Day. Icould understand why she
might be angry about this. At the Hebrew Day Schools, the Jewish Community Centre
and all the synagogues, these Israeli holidays are celebrated. Ihave sent my children to
the Hebrew Day School and they do observe these holidays and teach how important they
are. Tali attended aHebrew Day School when she lived in Calgary as ayoungster, so she
would have the expectation that the Jewish community would observe these holidays.
However, she is not far from truth when she says that only Israelis attend the ceremonies
(a few Canadian Jews also attend). Ithink she was trying to tell me that the Jewish
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community in Calgary is hypocritical. What is interesting is that she was trying to explain
what was an emotional topic for her in avery polite way. She tried not to be too critical,
but Icould tell she was angry. It seems she has learned the Canadian custom of
performing in apolitely roundabout way.
Raya had lived in Russia until she was 16 and then moved to Israel where she
stayed until after she was married and had children. Russian Jews are often treated
differently by other Jews in Israel. Barsky (1996) refers to this in "Refugees from Israel:
A Threat to Canadian Jewish Identity?" which was part of "a large-scale research project
concerning the choice of (Quebec and) Canada as host country for Convention Refugee
claimants from Israel, the former Soviet Union, Pakistan, and Peru who arrived in Quebec
in 1992" (p. 221). Barsky explains,
With regard to Israeli claimants, my findings suggest that heightened
levels of expectation with regards to Israel (often stirred up by officials of
Israel's Jewish Agency Sochut who travel to the former Soviet Union
to encourage Jewish emigration to Israel), the cumulative nature of
persecution (i.e., claimants describe asituation whereby the persecution in
the former Soviet Union combined with the discomfort in Israel made
them ready for continued flight), and feelings of déjà vu among persons of
diluted or non-practising Jewish heritage (i.e., the claimants felt persecuted
for the same reason in Israel as had led them to flee the Soviet Union).
-

-

(p.

222)
Ihesitated to include Raya as aparticipant because she was not born in Israel; however,
she insisted that she felt more Israeli than Russi'n. She did not mention whether she felt
Canadian. Unlike some of the other Israeli families, Raya' sfamily was happy that she
decided to live in Canada because it would offer her and her children abetter life. When I
asked her reason for choosing Calgary, she explained that her sister already lived here and
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it was important for her have family. Ipushed further, asking why she left Israel. She
responded:
A few things. First of all, and Ihave to be honest with you, how do you
say it 'Security.' And all the things and, you know, the life didn't it
wasn't easier with each year. It just became harder. We were never
involved in politics, but it was harder, you know, to adjust ourselves to the
life here. Life is very fast in Israel. You have to run after the clock. Okay?
You never know when you turn on the TV, the morning, you learned now
what happened. Bomb here, explosion there.
-

She continued,
Your kids go on afield trip and you just sit and look at the clock and you
wait until they come back because you don't know if the bus is okay or
something's happened on the way. It's very you know when you live
there, you can feel it on your skin, on yourself. Maybe when you explain
and talk about it, it sounds weird.
-

Itold her it did not sound weird, but it was difficult to imagine the kind of fear she spoke
of. Ialso asked her about some of the difficulties when she first came to Canada. She
answered, "it wasn't difficult but it was different. Difficult was, first of all, language. We
knew zero English." So she began by telling me that it wasn't difficult, just different.
Then in the next sentence she began listing some of the difficulties. Igot the feeling that
she did not want to appear weak to me.
Ialso asked Raya about her connection to the Jewish community in Calgary. She
explained that she had ajob at one of the Jewish institutions that she loved. However,
she added,
But Ifeel like it's the Jewish community is split by three parts. There is a
Canadian Jewish community. There is an Israeli Jewish community and
there's aRussian Jewish community. And each one is polite to another but
not more than that. There is no interaction between these parts.
-

250
She said that she felt most comfortable with people in either the Israeli community or the
Russian Jewish community. With each question she started with apositive sounding
answer, but then the problems would creep in. Isensed that she was trying to be careful
not to insult me, amember of the Canadian Jewish community. Although she misses
Israel she "loves' Canada. She went on, "I like the fact that people respect each other. At
least they show respect to each other. They're patient with each other. But here we are
immigrants, okay?" Iwondered if she really had respect for me or if she was just acting. I
asked her if she felt she was treated differently because she is an immigrant and she
responded,
No. Not necessarily. Ithink we're treated the same way, because there is
Calgary's policy and there is government rule. Like everybody has to be
treated the same way. No, differences, but Ihad to and still, Ithink, we
-

have to learn different situations. Like, okay, if somebody doesn't like me,
he wouldn't tell me, 'I don't like you. Don't call me anymore.' But there is
in between lines, that you have to learn how to look at the map. Do you
know what Imean?
Iresponded, "so in Israel that wouldn't be the case?" She continued, "no. Not at all.'
They'll just say, 'You know what? Go and find your friends. Leave me alone.' And that's
it. Here it's different. I'm not saying it's better or worse. I'm just saying it's different."
Iwas now starting to understand what Raya meant by "different." She would rather have
things the way they were in Israel

-

more honest. Here in Canada it is unclear to her what

it is people want to hear. It was interesting that she was being so evasive with me, when
she prefers people to be straightforward. Earlier Raya had said that she preferred to have
someone be totally honest with her, like in Israel. Indeed, she started many of her
sentences with "to be honest with you." However, for her there was adefinite dividing
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line between being respectful and acting as though one is respectful. She seemed to like
the fact that Canadians act respectful but at the same time she suspected they were not
being honest with her.
When Raya commented on life in Canada Iwas struck by her words, "I like the
space you know, we don't sit on each other's souls. Ilove this privacy. Sometimes in
Israel, it's impossible because of the lifestyle." Itold her that her statement about sitting
on each other's souls was very powerful. She had translated this from Hebrew. It struck
me that in Israel they really were sitting on each other's souls. The country is much more
crowded, but more importantly, the history of the country is visible is the many layers of
civilization that have built societies, one on top of the other. Canadians do not have to
bear the same weight.
"Diasporisin"
Many Jews in the Diaspora see their relationship with Israel as one of support. It is
an obligation which is different than charity. Jews in the Diaspora have created lives for
themselves for several generations. KayelK.antrowitz (1998) explains that,
Although the State of Israel does exist as ahomeland for Jews, current
politics make aliyali (immigration to Israel) anything but asimple choice
for many progressive Jews. They remain instead in the diaspora,
committed to their respective communities. (p. 24 1)
She refers to herself as "a secular Jewish feminist commit.ed to the complexities of life in
the diaspora" (p. 241). KayefKantrowitz refers to this commitment as "Diasporism"

(p.

241). She explains that although she is not completely happy with this label, she uses it in
the same way that the word "Zionism," describes acommitment to Jewish nationalism.
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Her invented word describes acommitment to Jewish life in the Diaspora. She explains
that she has invented this word because although "the majority of Jews continue to live
outside the Jewish state, there is no name for the ideology the political choice to do so"
(p. 242). This is her attempt to address the derogatory connotation of Diaspora Jews "as
pitifully struck in golus, galut, exile" (p. 242). As KayelKantrowitz explains, "Diaspora
means dispersion; its premise, we were once agathered people in the land of Israel, and
now we are scattered, an inherently negative condition" (p. 245). She proposes amore
favourable opinion of the Diaspora Jews. She raises some contentious issues.
What would it mean to conceive of diaspora as the centre of acircle that
includes but does not privilege Israel?
Diasporism means embracing [a]
minority status, which leaves us with some serious questions: Can we
embrace the diaspora without accepting oppression? Does minority
inevitably mean oppressed? Do we choose to marginal? Do we choose to
transform the meaning of centre and margins? Is this possible? (p. 244)
...

Kaye/Kantrowitz then goes on to outline what she would like to see as the "Tenets of
Diasporism"

(p.

247). At the core of her notion of Diasporism is the need to recognize

that Jewish identity is "not the bloodline" but is only "culture, history, memory" (p. 247).
There is no essentialism in Kaye/Kantrowitz's vision. What is unworkable in this vision
is the expectation that Jews can stop identifying with "a victim-privilege of Jewishness"
(p.

250). It requires that Jews in the Diaspora separate themselves from the edict "never

forget." But how does one forget the victims of anti-Semitism, especially the Holocaust? I
recognize that seeing oneself as avictim can be non-productive in moving forward.
However, Iam not sure that it is possible to remember the past and forget the
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victimization. A more reasonable goal might focus on past victimization in away that is
more productive. How can we avoid being victims and victimizing others?
A Minority Community Within aMinority

C'ommunity

As discussed in Chapter Two, Israeli Jews in Canada can be considered aseparate
ethnic group from Jews born in Canada or anywhere else in the Diaspora. Orit has lived
in Canada for almost two years. Through her job she has daily contact with Canadian
Jews. Iasked her how she is treated by Canadian Jews and she admitted "it's hard when
I'm talking to you because Iknow you are aCanadian Jew." Itried to push her on this by
explaining that this was exactly the type of information Iwas interested in, and so she
continued.
I'm going to be totally honestwith you. Because Ithink we do come from
adifferent culture. We do come from adifferent country, and as much as
Canada is acountry of immigrants who are supposed to accept different
person, so why can't they accept us as we are? Why are they like that?
What is it in them that we can maybe adopt? Iadopt many people things
that Ithink are nice and good and maybe we should learn from it.
Orit is painfully aware that she is not accepted by the Canadian Jews with whom she has
had contact, but she is willing to try and be more like them. Itried to push her further on
this topic by asking "How do you get this message?" She explained that some Canadian
Jews seem to think that Israelis are just using Canada, even though she points out, "I
don't even use Canada or use what it has." She then continued to tell me how she believes
Canadian Jews perceive her.
Also we're more barbaric, the way we speak, the way we talk, the way we
behave. Our demands are sometimes not logical even, even in terms of
education. We're not supposed to educate kids in terms of behaviour or
manners.
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At this point Iwas having difficulty in understanding what she meant so Iasked how she
got this idea.
Inotice by the attitude, by the way Iam judged. My work is judged. By the
way they would look at my car that stands out in the parking lot. By the
way they would, when Itell them where to come to my house for my son
to play with or where she lives, they wouldn't take astep further.
Orit has noticed that Canadian Jews treat her as if she is somehow inferior to them. Her
car is not expensive enough and she does not live in what might be considered adesirable
Jewish neighbourhood. She feels judged by her own people. Maybe they think she is too
Jewish or maybe she is not Jewish enough.
For some Israelis, Canadian Jews have made them feel that Israelis are not entitled
to enjoy the riches of living in Canada. They should stay in Israel. As Orit pointed out
"the feeling they give you is that you are barbaric and uneducated." Devora commented
that some Canadians "feel as if we have come to take away their security, take away their
positions." She was very surprised when Igave her alead on ajob. She told me that many
people would not be so open.
There are often negative feelings towards those Israelis who emigrate. In Israel,
Jews in the Diaspora are considered to be in Exile.
The highly negative perception of Exile often turned from sheililat ha-.
galut (the repudiation of the state of living in exile) to shelilat ha-gola (the
condemnation of the people who live in exile), the product of its
demeaning and regressive lifestyle. According to this view, life in exile
turned the Jews into oppressed, submissive, weak, and fearful people who
passively accept their fate, hoping to be saved by God or by Gentiles' help.
(Zerubavel, 1995,

p.

19)
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According to Zerubavel, Israelis are taught from childhood to see themselves as the "New
Hebrews," an improvement over the Jews in the Diaspora. Israelis who then decide to live
in the Diaspora are likely to have negative feelings about themselves and about the Jews
already living in the Diaspora. The Jews in the Diaspora are also aware that these feelings
exist. With these layers of unresolved resentment it is difficult for both Canadian and
Israeli Jews to make sense of their identities and their relationship to each other. The
contradictions continue.
Jewish Identity: A "Felicitous Weak Ontology"
In Chapter Two Idiscussed White's (2000) notion of a"felicitous weak ontology"
as compared to astrong ontology when discussing Judith Butler's poststructualism. White
encourages a"felicitous weak ontology" over a"strong ontology" or a"thin ontology" (p.'
15). His purpose in arguing against astrong ontology is to provide away of explaining
"being" without resorting to essentialism and foundationalism. He prefers the notion of a
"felicitous weak ontology" over a"thin ontology" because the former version provides a
more affirmative way of dealing with being. A "felicitous weak ontology" makes space
for contingent foundations. That is, it recognizes that human beings may need to
temporarily depend on certain foundations in order to exist.
White's notion of afelicitous weak ontology may help to shed some light on
Jewish identity. As Istated in the first chapter, one of the reasons compelling me to write
about Jewish identity was my own sense of ambivalence and loss in the form of broken
promises. White's argument for rethinking Butler's idea of "constitutive loss" as it relates
to gender identity can also be applied to other aspects of identity. He claims that without
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the affirmation of afelicitous weak ontology, there is always "this pervasive threat of
dissolution of the self" (2000,
character

...

P.

100). In explaining Butler's notion of the "constitutive

assigned to loss and ambivalence" he maintains that what Butler means is

"merely the idea of turning, working, cultivating oneself in adifferent direction" (p. 100).
Still referring to Butler, White contends that "she is thematizing aconstitutive insistence
of human being that is not limited in scope to issues of sexuality" (p. 101). He argues that
Identity, in this new formulation, is no more inherently "oppressive" than
gravity
This means that Butler's ontology will not prefigure a
radicalism that is incapable of distinguishing this constitutive density of
identity and further, more questionable, claims about truth in identity.
....

(p.

102)
White is extending Butler's ideas concerning loss and ambivalence as constitutive of
identity to include other parts of identity, rather than just sexuality. Iam arguing that the
sense of loss and ambivalence that accompanies Jewish identification is also constitutive
of identity. What is lost or ambivalent is different for each individual. In the case of the
Israeli participants in this study, they have lost part of their connection to Israel and they
experience ambivalence about their place in adifferent society. My point is that it is
possible to assign afelicitous weak ontology to Jewish identity and that in doing so, one
is able to avoid an essentialist position.
Having afelicitous weak ontology allows me to give weight to my Jewish identity
as part of who Iam. In doing so, Ican address losses or broken promises as well as
allowing myself ambivalence about my identity. Ihave allowed myself to acknowledge
that contingency is incongruous with wanting to have an identity. Thus Ihave come to the
realization that perhaps it is not necessary to expend quite so much energy on the
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performance. If the performance is not always on schedule and delivered perfectly, Iwill
not disappear. The awareness that one is responding to an interpellation, allows one the
possibility of making achoice. Only then can one call oneself into being.
The search for identity is important even in apostmodern world. In postmodern
terms, we are forced to investigate who is doing the calling into being. Who is defining
the discourse and what part do we play in the production of discourse? Only in this way
can we avoid becoming "dopes of discursive power" (White, 2000,

p.

83). Does achild

answer acall-into-being once and for all when her parents map out the life they want for a
daughter? Are the parents aware of what they are doing and why they are doing it? It may
not be possible to have absolute answers to these questions. Rather we should look for
contingent answers. We have the capacity to work towards an awareness of who calls us
into being and why we answer this call. Having this awareness may allow us to call
ourselves into being while at the same time having the possibility of choosing what calls
we answer.
Awareness
The awareness of being called into being or calling others into being is especially
beneficial for educators and for parents. What role do educators and parents play in the
constitution of agency? Are they aware that they do iave arole? Educators need to be
aware of their own context and interpellation. This kind of awareness has the potential to
gain insight into why we perform our lives in aparticular way. Without this awareness
there is little hope for change.

258
Ihave experienced many changes as aresult of writing this dissertation and the
writing itself has also gone through many changes. It took along time for me to figure out
what Iwas searching for by doing this research. Ithought that Iwas looking for an
understanding of other women's lives when in fact Iwas looking for something else.
Anna Neumann (1998) describes aprocess that is very similar to my own experience. She
has spent most of her academic life interviewing others thinking that she was gaining an
understanding about others and for others. When she wrote about her own father's life,
she began to realize how much of herself was invested in another person's narrative. This
is also true for me. In describing her feelings and thoughts about interviewing her father,
she explains:
While Ireached for his story accessible to me only in partial form
I
have been able to discern that story only on my own terms only in the
image of who Iam, where and when Iam, and what Iseek out. What I
discern of his story, what Iremember of it, and what Ithen retell is not his
experience as such. Rather, it is what I, with my inclinations and needs and
understandings, imagine his experience to be. What Iheard, what Isaw,
and what Ifelt then as Ilistened, were about him. But they were less of
him than myself. Searching for his story, I. created the beginnings of my
...

-

-

own. (p. 434)
My retelling of the participant's stories is also in large part, about myself. Although I
recorded and transcribed every word, Iheard them in away that made sense for me. Iwas
searching for aresolution for conflicts in my own life through other women's stories. I
heard their stories on my terms.
My own investment in the participants' narratives became clearer when I
telephoned and sent out letters to each participant before Iprinted my final draft. As
mentioned earlier, although Ihad their consent at the time of the interviews, Isent them
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an addendum to the consent form. Along with the letter Iprinted out each individual's
quotations, descriptions, and pseudonyms. They had the opportunity to revisit what they
had said two years earlier and one of the participants decided to withdraw completely. A
few wanted some minor changes to clarify what they meant. Some were embarrassed
about their grammar mistakes. One participant sent me aletter explaining how strange it
was for her to read her words from two years earlier, but she thanked me for sending her
the copy.
What was surprising for me was my own reaction to the one participant who
withdrew. Iwas hurt. Itook it personally. Ihad spent so much time listening and going
over her transcript that to me it seemed that we had aclose relationship. Then she cut me
off. She did not return any of my phone calls. Maybe Iwill talk to her in the future, but
for the present Ican only speculate about why she decided to withdraw. At first Ithought
that she was angry with me, but Irealized that she probably did not feel anger in a
relationship that only .existed in my mind. It is more likely that she did not want to be the
person in the transcript. She had been very angry at the time and perhaps she did not want
to be that angry person any longer. Ican only guess.
It is not easy to look in the mirror of the past with such scrutiny. We have asense
our selves that Kearney maintains "perdures" over time. But there is also asense of
ourselves that is forgotten. Ricoeur (1992) describes the temporal component of identity
which he contends "rests upon the ordered series of small changes, which taken one by
one, threaten resemblance without destroying it" (p. 117). Most of the participants were
able to look at their transcripts from an earlier time and able to recognize aresemblance
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of themselves while still acknowledging the changes. It is possible that Yahav, the
participant who withdrew from the study, could not identify herself in the transcription.
Meshi also had difficulty reading her own words from the past. Meshi eventually
contacted me and we discussed the part of the interview she wanted changed or deleted.
She came across as being quite bitter about some of her experience in Canada. She did
not want to have anything included that came across as acriticism of the Calgary Jewish
community. Since the time we spoke, two years earlier, she has come to understand
Canadians alittle bit better. Like several of other participants she had difficulty
understanding the polite attitudes she encountered. She explained that if someone
behaved in the same polite manner in Israel, they would assume that the person wanted
something from them. Other participants found the politeness cold or even dishonest.
Many participants did not trust what they described as politeness. Meshi explained that
for along time she wondered what was behind the politeness. Eventually she realized that
they wanted nothing from her. They were just nice. She explained that she has been
treated very well by the Calgary Jewish community but it took her time to understand the
different customs. She did find ajob and although she feels overqualified for the job, she
is happy to have the work. Iwas extremely grateful that she called me back and made the
effort to clarify what it felt like to read her own words. Iam not sure Iwould recognize
myself if Iwas confronted with atranscript of my own words from the past. A similar
process happens with both old and recent photographs. When Ilook at some pictures Ido
not recognize myself whereas others (even in the same time frame) do look like me. We
have the choice to recognize our past selves or not. This is aform of agency.
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In the last three chapters Ihave used the structure Ricoeur's notion of triple
mimesis, prefiguring, configuring, and refiguring. In Chapter Three Ilooked at Jewish
identity in the prefigured stage, or what Ihave referred to as inherited identity. The notion
of acollective memory and identity is always already in place. However, as discussed in
that chapter, there are many variations of Jewish collective memory. In postmodern terms
an inherited collective memory is adiscourse. Jewish Israeli women have been part of a
different Jewish discourse than Jewish women in the Diaspora and when they come to
Canada they go through aprocess of creating anarrative that will work in their new
situations. That is, they must come to terms with adifferent discourse. Chapter Three also
addressed some of the ways in which Zionist and Jewish narratives are gendered. There
are many complexities to consider when the narrative of one's life goes through amajor
change. Each of the participants has found her own ways to put the fragments of her life

-

together in away that is liveable

-

anarrative that works.

Social and Individual Implications
The emphasis on identity, subjectivity, and agency is of interest on both individual
and social levels. Throughout this study Ihave explored the tension that exists between
the need to feel that one is an individual with agency and the notion of the individual as
the subject of discourse. This has implications for understanding the ways in which the
individual and society interact in the construction of narrative identity, an important issue
within the domain of educational theory and practice. The individual spends many years
within the education system, sometimes without looking closely at whom the system calls
into being. The approach Ihave taken can be applied when considering the centrality of
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identity in students' and teachers' experiences and the possibilities for agency that
education may offer. The focus on the relationship between identity and discourse offers
an example of how education itself maybe understood in discursive terms. We may then
be better able to understand how viewing identity narratively offers insight in terms of
self-understanding in the world.
One of the questions posed in Chapter One was "What can we gain from looking
closely at identity issues and the way they are played out socially?" Throughout this
dissertation Ihave focused on the question of Jewish identity. But the playing out or
performing of identity affects everyone within the social context. By looking inward at
our own prefigured lives, we not only learn more about ourselves but we can come to
recognize the role of prefiguring in working towards an understanding of being with
others. Perhaps we can even learn to be with ourselves;
Paying more attention to the notion of being called into being provides an
opportunity to understand our own ways of being-in—the-world. We can ask who is doing
the calling and why we are answering these calls. We can also look at out own role in
naming others. This is particularly relevant to those who find themselves in positions of
power. Parents and teachers can become more responsible by being aware of the affect of
calling children into being in aparticular way. By working to become more aware of the
discourses of which we are apart, we have the possibility of choice in the way we
configure and refigure our lives. We have the possibility of agency.
In Chapter Four Ifocused on the notion of "making something of oneself." I
mentioned that by writing this dissertation Iam making something of myself. Ihave been
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forced to scrutinize what that something is. Ihave looked closely at why Imay have
answered certain calls and in doing so Ican be more aware of my choices. Ihave also
focused on what Jewish identity means for me and Ihave discussed this throughout. It
will take time for me to know if this journey has taken me to aplace where Ifeel safer
than when Ibegan. Interviewing the participants in this study allowed me to peek into
how other women play out their social identities. The tension between Jews in the
Diaspora and Jews in Israel has become clearer to me. Ican see now that the tension I
have always felt is real. My last conversation with Meshi reinforced my feeling about this
tension. She explained that over the past two years she has started to understand just how
different Jewish life in the diaspora is different than Jewish life in Israel. She mentioned a
new awareness of anti-Semitism. She was very distressed about avery public anti-Semitic
comment made by David Ahenakew, the former head of the Assembly of First Nations
even though Ahenakew made atearful public apology. Gatehouse (2002), commenting on
Ahenakew's blunder wrote, "sometimes 'I'm Sorry' doesn't quite cut it. Suggesting that
is was agood and necessary thing that Adolph Hitler 'fried' six milli9n Jews in the
Holocaust is one of those occasions"

(p.

37). Like many others, Meshi was shocked by

this statement. She found it frightening. Iwas abit confused by her reaction because I
assumed that growing up in Israel she would b.1
,used to Arab anti-Jewish attitudes.
However, she explained that the Arab hatred is always there so they take it for granted.
There is nothing surprising about asituation that has been going on for so long. She was
shocked that there was such virulent anti-Semitism outside of Israel. Having grown up in
Israel where in aJewish majority she had not experienced the fear than accompanies anti-

264
Semitism. She told me this in avery matter-of-fact way, as though it would be obvious to
me. There are many assumptions we make about each other assuming the other person
knows. It has become clearer how much Ido. not know. Listening to stories about how
other women have effected change in their lives has been particularly enlightening. It has
also been humbling.
What have Imade of myself? In Ochberg's (1994) terms it has to do with success.
Have Imade asuccess of myself? Idefinitely have the trappings of what society sees as
success. And my performance is convincing. But what about in my own terms? Istill do
not really know what Ihave made of myself although .1 am more clear about why Ihave
made myself in the way Ihave. Looking back to Kafka's "Before the Law," Ican picture
myself as the man outside the door. The man is naïve, "from the countryside" (1995, p.
249). This stage in the man outside the door can be also be seen as ametaphor for
childhood. The child "does not expect such difficulties; after all, the Law [she] thinks is
supposed to always be accessible to everyone" (p. 249). Gilman (1986) suggests that
Kafka's fascination with and repulsion by the world of the Eastern Jew" (p. 282) had an
influence on his writing.
In my interpretation, the child outside the Law is aJewish child of Eastern
European descent

-

me. The child waits outside the gate for days and years as thoigh she

is too ignorant and helpless to think of another solution. Eventually the child becomes an
old woman and in her dying words she asks the gatekeeper "How come in these many
years no one else but me has asked to be let in?" The gatekeeper's answer is haunting.
"No one else could be let in here, for this entrance was meant for you alone. Now Iam

265
going to shut it" (Kafica, 1995, p. 251). Kafka, as aself-hating Jew, was left outside the
entrance and he could not find away in to his own life. Isee myself as both the
gatekeeper and person outside the gate. As the gatekeeper Iwill no longer have to shut the
door and keep my self outside. Inow know that there is not just one, but there are many
doors and they were never really locked.
The Suitcase Dream
Ibegan Chapter One with adescription of my recurring dream about houses. My
home is taken away in avariety of ways. Iinterpreted my dream as an expression of my
sense that Ihave never felt at home. My definition of home was having asense of safety
and security, feeling at home in my own body, and having aself with an identity Ican feel
comfortable with. Icontinue to have this dream.
Ialso have another recurring dream that has been going on for at least 20 years. I
used to be more aware of this dream because it would stay with me throughout the
following day. Now it is just part of who lam and Ihave not given it much thought for
several years, although the dream continues on aregular basis.
This dream, Icall the "suitcase-dream," has several variations but the problem in
the dream is always the same. In this dream Iam far away from home in another country.
Ido not really recognize the specific location of these dreams, other than knowing that I
need to get home. The nightmarish part of the dream always concerns getting ready to
leave. Obstacles always get in the way of my departure. The main obstacle is usually that
Ido not have aproper suitcase. In the dream Iam desperate to find asuitcase so Ican
pack my things and leave.
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There is always too much to pack. Iseem to have brought everything Iown on the
trip, but Inever have enough room to pack everything up again. When Isay that Ibring
everything Ihave, this includes all of my clothing from the time Iwas achild, all of my
toys, all of my books, in short, everything Iown. Iwill have to leave something behind. I
have only one small suitcase in the dream, so Ihave to leave almost everything behind. I
agonize having to make achoice about what to leave behind. Hurriedly, Istuff as much as
Ipossibly can in my suitcase. Meanwhile, Ihave left packing to the last minute and Iam
terrified that Iwill miss my, bus, train, plane, or ship. And when Ido get to the station, I
have trouble finding the departure gate. Often Imiss the bus, train, or plane and the rest of
the dream is taken up with making alternate travel plans.. There are problems here as well.
Nobody understands what Iam saying or Itry to call to let my family know and the
telephone does not work properly. Isometimes try to find someone in the phone book, but
nothing is listed alphabetically so it is impossible. The only time Iactually make the
departure time is when Iam travelling by ship. The ship takes me to incredible places and
Ialthough Istill need to get home, this variation is not as nightmarish as the others. The
main problem in the dream is being rushed and having to decide what to take with me.
When Iwake up Iam always relieved.
The feelings Ihave in tie dream are familiar in waking life as well. Iam still
haunted by the stories ofpogroms, where persecuted Jews were forced to leave in ahurry.
The stories of Jews being deported to concentration camps, taking only one suitcase also
feel very familiar. These images are always just under the surface in my waking life. Iwas
never in aconcentration camp but Ido have the fear that Icould be taken away, or that
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my children will be taken from me. Ihave done extensive reading about the Holocaust
and continue to do so. As horrific as this material is, there is asense that Iam at home
with these images. They feel familiar. For me, reading Holocaust material is like picking
at ascab on awound Icannot let heal. The pain reminds me that Iam very much alive,
but more importantly, that it is possible for the wound to heal even if the scars remain.
My relatives escaped from Poland and Russia taking only what they could carry.
They travelled to Canada by ship across the Atlantic. Icarry the images of cold, starving,
sea-sick people facing an unknown world. They did manage to escape to adifferent
world. This could be why the only time Iactually do travel in the dream, it is on aship.
Perhaps Iam on my way home.
Once Upon aTime
Once upon atime there was alittle Jewish girl who lived in Winnipeg. She did not
understand what it meant to be aJew. She tried to listen to her parents but their answers
did not help. She looked far and wide. She attended Hebrew school. She read all she
could about the Holocaust. Still she did not understand what it means to be Jewish. When
she grew older she researched every aspect of Jewish women and identity. And still she
felt the need to go further. She travelled to Israel. She read more books. She thought that
by talking to Jewish Israeli women she might get closer to the answer. When she was
ready to understand, she found out that the answer was in seeing the "oneself as another"
(Rico eur, 1992). She asked others the questions that she wanted answered for herself. In
the process she was able to come to abetter understanding of what having aJewish
identity meant to her. It means that she will always live with asense of contingency. It is

268
not really possible to have aready made home, that is, aplace that always feels safe or a
place where one is comfortable in one's own skin. There is nothing that will provide her
with the safety and security forever. A satisfying narrative about feeling at home may
eventually find her and she is always already in anarrative that is an ongoing and
unfinished process. She will have to name herself in order to ever have asense of safety
and belonging or any sense of peace. That is where she will find agency
configuring and refiguring.

-

in the continual
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APPENDIX
INTERVIEW
The interviews for this research project will be semi-structured to the extent that I
have an agenda concerning the type of information Iam looking for. The interviews will
be open ended in that Iwill be flexible if the participants want to discuss some areas at
length or go into issues that Imay not have anticipated. In addition Iwill encourage the
participants to expand and elaborate their stories, rather than sticking to arigid
questionnaire format.
There are several areas that Iwould like to cover in the interviews, but it should
be noted that the following questions are to be used only as aguideline.
Background
How old are you?
Do you work outside the home? Was your job the same in Israel?
Are you married? Is your husband Israeli?
Do you have children? Ages?
Do you still have family in Israel?
Where did your family come from originally?
Decision to Leave Israel
When did you come to Canada?
Why did you choose Calgary?
Why did you decide to leave Israel?
How do your family and friends feel about your decision to leave Israel?
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Adjustment to Canada
Do you have family and friends in Canada? Calgary?
What kinds of things did you have to adjust to?
Do you feel connected to the Jewish community? In what way?
Do you feel connected to the larger community? In what way?
How have your children made the adjustment?
Where do your children attend school?
In what ways, if any, do find attitudes towards women different? Has this had any
impact on your life?
Do you have an active social life?
Do you have close friends?
Do you see yourself living in Canada permanently?
Is language abarrier for you?
Religious/Ethnic Adjustment
Is it different being aJew in Canada as opposed to being aJew in Israel? In what
way?
Has your sense of Jewish identity had an influence on your adjustment to Canada?
Do you attend synagogue?
Are you amember of the Jewish Community Centre?
Do you belong to any specifically Israeli organizations?
How important is it that you have Jewish friends?
How important is it that your children have Jewish friends?
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Have you given any thought to the question of your children and intermarriage?
How important is this issue?
Jewish Community
Did you feel welcomed by the Jewish community when you arrived?
Do you mix easily with the Calgary Jewish community?
How would you describe the attitude of the Calgary Jewish community to Israeli
immigrants?
How would you describe the attitude of Israeli immigrants toward the Calgary
Jewish community?
Is there adifference in the way your husband is treated by the community to the
way you are treated?
Are your children involved in the Jewish Community?
Did you have any particular expectations concerning your life as aJew when you
moved to Canada?
Conflicts
Are there any areas of your life where you feel conflict because of your move to
Canada?
What do you miss most about Israel?
What do you miss least about Israel?
What do you like the most about Canada?
What do you like the least about Canada?

