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1967 and After: An Introduction

Regina F. Bendix, Aziz Haidar and Hagar Salamon

On June 5, 1967, a brief but consequential war began between Israel and the coun-
tries of the Arab League led by Egypt’s President Gamal Abdel Nasser. By June 10,
the war had ended, but the territorial and social configuration of the region remains
deeply impacted by this war. This book is the result of an interdisciplinary project
on the personal narratives about 1967 — the Six-Day War or a/-Naksa — as expeti-
enced in the complex terrain of the Middle East. Scholars of folklore, cultural an-
thropology and sociology working in Israel, Palestine and Germany brought their
efforts together to elicit stories and document personal voices from many different
groups and political and religious positionalities within Israel and the Palestinian tet-
ritories. A large corpus of interviews has come together: More than three hundred
conversations were conducted with Israelis and Palestinian-Israelis living mainly in
Jerusalem and its environs, and Palestinians living in East Jerusalem, Ramallah and
other West Bank locations, the Gaza Strip, Jordan, as well as in Germany. We pre-
sent case studies of some of this rich material in this volume. We offer analyses of
exemplary individual stories, thematic narrative clusters and sets of stories that are
marked by gender, class, religion, age and political orientation. In addition, we in-
clude a number of interview transcriptions in slightly curated form to show how
individuals recall and interpret the events of 1967 and embed them in their biograph-
ical recollections.

Of course, 1967 has been written about extensively within international rela-
tions, Middle Eastern studies, history, various fields of cultural studies and the social
sciences. There are literary works, poetry and music that continue to make the

DOT: https:/ /doi.org/10.17875/ gup2022-1957



2 Regina F. Bendix, Aziz Haidar and Hagar Salamon

enormous and lasting impact of this very brief war manifest.! However, personal
stoties of individuals who have lived through this conflict, indeed, whose lives have
been shaped and thoroughly changed by it, have rarely reached a broad audience.

After the founding of the state of Israel and the war of independence, 1967
represents a caesura in the unfolding history of tension and violence. It left a mark
in lives full of memories that is worthy of attention and analysis to, perhaps, gain
insights that might increase mutual understanding.

Exemplarily, A.Y., born in 1941, recalls:

There was an opportunity that was missed by the governments then, they
needed to do something. [...] The Arab, the Palestinian people who were
here, wanted to live. Quietly. And they thought that quiet would come now
after the war. [...] Allin all that’s what created this sense of euphoria. Because,
once I see him and he accepts me and says to me ‘Hello, welcome!’ I feel
good, and I’'m not afraid of him and he’s not afraid of me, it’s fun.2

AY. also recalls that before the war of independence,

We would go regulatly to the Old City and buy things cheaply. And Arabs
would come to us and sell oil, cheese, olives, and it was okay. All in all. Now,
what’s okay? I tell you, as kids we started to like them, we walked around with
Keffiyebs like the Palestinians walk around with today!

For some interviewees, perhaps the more liberal Jews, the sense of possibility and
shared humanity brought on in the first weeks and months after June 1967, stands
out starkly: “I thought it was good for us, great, I was in such a euphoria, what could
I tell you. Everybody felt amazing. We were in a state of, what could I tell you, we
were on such a high!”

The Palestinian I.B. was six in 1967, and in his memory, a rather different reality
unfolded. He was hiding in a cave with female adults and other children of his ex-
tended family during the first days of the war, and subsequently heeded his mother’s
words not to accept any chocolates from Israeli soldiers — a caution recalled by many
Palestinians. After the war, the family divided, with but a few staying in Bethlehem
and the rest moving to Jordan: “Because the life was terrible here at that time. Eve-
rywhere you went you could see the soldiers, soldiers, Israeli soldiers, you know?
They were coming to your house and checking and asking and so on. Even my
grandmother and my grandfather left.”> F. who was a nine-year-old Palestinian girl

1 A selection pertinent to this project: Aly, Feldman and Shikaki (2013), Beinin and Stein (2006), Ben-
venisti (1995), Buber (2005[1983]), Oren (2002), Finkelstein (2003), Said (1985), Saunders (2011, 2015),
Scham, Salem and Pogrund (2005) and Segev (2000).

2 AY., male, Israeli Jew, interviewed in February 2018.

3 Ibid.

4 .M., female, Israeli Jew, interviewed in May 2017.

5 1.B., male, Palestinian, interviewed in February 2017.
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in 1967, recalls how the West Bank city of Jenin began to flourish and hope was in
the air:

Many Israelis came from Haifa, from Nazareth, and went shopping in Jenin.
[...]- Then you learn about relatives in Nazatreth and so on, then the families
visited each other again, and that was [...] a time when people had hope again.
Many said that this is only temporary, the Israelis will soon leave and then we
will have our country again.

While I.B. also recalls a brief period of time with no checkpoints and opportunities
to go to Tel Aviv or to Haifa, the weight of fifty years of occupation colors the
memories of this short period of freedom:

People of the two nations, they can live together. Because we had the experi-
ence, you know? People there [...] if you are a human being, you are a human
being. So what if you are Israeli, you are a Jew, you are a Muslim, and you are
a Christian, and so on. Ok? We can live together. But we can’t live together,
they have their own state, and we’re living under occupation. This is not fair.”

While politically, there was no attention paid to the deep impact of “1967 and after”
experiences on personal and familial levels, peace-making initiatives on the social
level have time and again called for witnessing and listening to one another in cases
requiring an overcoming of deep conflict and atrocities in Israel/Palestine as well as
elsewhere.® There was, however, little by way of archival record of personal narra-
tives.

When Hagar Salamon, Aziz Haidar and Regina F. Bendix came together in 2014-
15 to begin drafting a joint grant, 1967 was hardly talked about regarding its everyday
ramifications in Israeli and Palestinian society. Too many other wars layered them-
selves over those few days in June 1967 and the brief time period after it that initially
seemed to hold the potential for transformations. Making audible and graspable mo-
ments within these dramatic days and their repercussions in individual biographies
became the focus of our joint project, and some facets of the rich material collected
are presented here. Behind more than fifty years of political discussion about one or
two state solutions, punctuated by continued violent altercations and peace efforts,
there are individuals of all walks of life, practicing diverse beliefs, and adhering to
divergent political orientations, who have been deeply affected by this brief war. The
motivation of our project, with interviews carried out between 2016 and 2020, was
to make these vernacular experiences visible to a broader public within and beyond
the conflict zone. In a time when ‘fake news’ is the byline of populist leaders who
make use of it on a daily basis, the role of the media in shaping political presents and
futures is understood. Yet, where in the assessments of the Six-Day War does the

¢ F., female, Palestinian emigrated to Germany, interviewed in September 2019.

71.B., male, Palestinian, interviewed in February 2017.

8 Bar-On (2006, 2007), Bar-On and Adwan (2006), Bozizevic (2007), Rill, Smidling and Bitoljanu
(2007), Rill and Franovic (2005).
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Egyptian newscaster Ahmed Sa’id figure, whose broadcasts were mentioned in in-
terviews with Palestinians and Israelis alike, as an immensely powerful radio voice
instilling fear in Israelis and hope of an impending Palestinian state among Arabs?
The recollections of days spent in caves far from their villages, nurtured by mothers,
aunts and grandmothers, offer trenchant images of Palestinian children and youths’
experiences of impending uncertain futures. The role of the Egyptian singer Umm
Kulthum’s voice and her endorsement of Abdel Nasset’s plans for an end to the
Israeli state is another significant vernacular recollection, as is the image of Israelis
driven into the sea as fodder for the fish — a picture of hope for Palestinians yearning
to recover land and homes they had lost in 1948, and an image from childhood still
lingering in some Israeli adults’ nightmares. Atrocities live powerfully and dreadfully
in narrative and memory and reemerge when war threatens to erupt, be this of mas-
sacres against Jews in the 1929 Palestine riots in Hebron, against Palestinians during
the Israeli war of independence or in the Holocaust during World War II. It is often
narrative and the specters that it upholds that guide the actions of those who are
caught as civilians between warring powers.

Wars are likely to become life-changing events, no matter where they happen.
Yet, the terrain considered here is paradigmatic in its long history of religious and
colonial struggles, and its production of large streams of refugees and diasporas. The
1967 war, with the anger and anxiety leading up to it and the failure to achieve a
lasting peaceful solution after the war concluded, affected countless individuals pet-
sonally. There are those who lost houses and land, there are others who gained prop-
erty and land,? while the illegitimate Israeli settlements on occupied territory remain
a steadily growing source of aggression and frustration.'? There are Palestinians who
have improved themselves economically, yet, who desire nothing more than to re-
turn to the land of their family. There are Israclis who keep yearning for a religious
miracle settling things once and for all, and those who hold by a secular, humanly
just solution that would facilitate coexistence no matter what creed and origin. Bi-
ographies unfolded in decades of political uncertainty, with everyday life striving for
an orderly reality, despite the fact that this frail if vibrant order has been shaken time
and again by small and big altercations. We focus on regular people’s ways of making
sense of 1967 by dwelling on their remembrance. The global players, aligning

9 The loss of homes and land was far more pronounced in 1948, but it also occurred in 1967, and is a
topos, sometimes interwoven with the preceding history, in a number of our interviews. The chapters
by Salamon and Shaked and the narrative collected by Haidar in this volume contain such cases.

10 The settlements were rarely touched on by interviewees in this project and, hence, are discussed but
rarely in this volume (but see the contribution by Ronit Hemyan). However, they illustrate the complex
intermeshing of political oppositionality and economic interdependence. Palestinians find work in road
and house construction, and in needing to labor to support their families, they simultaneously assist in
the destruction of Palestinian farmland, access to property and wells, and so forth. Israelis, in turn, are
deeply divided amongst each other, with many recognizing the settlements as a continued breach of
international law. The Palestinian trauma of 1948, reverberating for many Palestinians in 1967, finds a
parallel in many young Israelis’ psychological turmoil when during their long mandatory military service
they find themselves stationed to protect settlements whose existence they do not politically support.
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between what appears on the political stage as two sides, recede in the narratives
collected in this project. We confront, instead, the expertise of individuals who have
experienced the few days of the 1967 war and who have endured ‘the situation’ since,
with the researchers themselves bringing their own experience and historical-politi-
cal awareness to the project.

This introduction briefly outlines the broader context of the 1967 war, before
turning to scholarship on narration and how individuals, in crafting stories, seek to
give voice to their experiences. Narration is a fundamental human skill for looking
back and moving forward, and it holds particular relevance in overcoming great,
even catastrophic events. Stories need to be told as well as heard to have a cathartic
or healing effect (Lindahl 2012; Rosenthal 2003), however, not all such experiences
find narrative contours, and not all narrators seck to heal. While many projects of
scholarly and applied nature have been and continue to be launched to achieve peace
and understanding in Isracl and Palestine, we cannot expect that our endeavor is
more than any other contribution toward that goal. Our project was motivated not
least by the realization that 1967 held experiences that many people rarely if ever
talked about. To be sure, the broad stroke of events is present in the public sphere,
but the personal experiences were sometimes not even told within the family.!! For
some interlocutors, the interviews in the framework of this project turned out to be
the first context to formulate personal memories in the shape of a (told) story.

1967

Considering the arrival of June 5, 1967, the first day of the war, includes, naturally,
both historical and immediate issues. These are recalled and brought to the fore
differently, depending on one’s position. There is a deep historico-political history
background to this short war, including the aftermath of colonial powers’ poor judg-
ment of local histories and cultural-religious diversities. The Middle East has primary
status for pootly formulated decrees and all too quickly made decisions: it combines
problematic and short-sighted actions with all potential forms of physical and mental
violence and lasting desolation. The region is also the cradle of three of the world’s
major religions, comprising sites of enormous religious significance to each, some
of them shared, many of them not. But this volume’s focus is on 1967, and in the
following, we describe the different perspectives on the lead-up to the war and the
events unfolding within it, first from an Israeli and a Palestinian perspective. It is
these generalized perspectives which already point to the different trajectories of
retrospection, of relevant dates, sites and nomenclature that inform horizons of re-
membering.

11" A dynamic of building silences around conflict, from the familial to the societal, seemed to set in
over the first years, as has been researched for other conflicts (e.g. Hrobat Virloget and Skrbi¢ Alemi-
jevi¢ 2021; Kidron 2009; Robben 1996; Savolainen 2017; Seljama and Siim 2016).
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For Lsraelis, the sequence of events that led to the war commenced on May 15,
1967, Israel’s 19th Independence Day, with news received by Israel Intelligence re-
garding the influx of Egyptian forces crossing the Suez Canal into the Sinai Penin-
sula. This was considered a threatening breach of the silent consent reached between
the two countries following ceasefire agreements after the Sinai war of 1956 regard-
ing the demilitarization of this region. During the months prior to this influx, tension
between Israel and Syria over the control of the Jordan River’s water sources in-
creased. The president of Egypt, Gamal Abdel Nasser, considered to be the leader
of the Pan-Arabian Arab League, claimed that the League was preparing for a con-
frontation of all Arab people with Israel. Egypt seems to have understood that its
moves would induce Israel to prepare to war.

As a result, on May 19, 1967, Israel announced a general mobilization of its re-
serve forces, thus, increasing the already strained atmosphere. Tensions escalated
when on May 23, Gamal Abdel Nasser expelled the UN Peace Corps from the Sinai
and announced the closure of the Straits of Tiran, thus, blocking Israel’s access
through its southern and sole Red Sea harbor. With this move, Nasser stated that
his country was ready for a confrontation with Israel. In the following days, a secret
military cooperation agreement was also signed between Syria, Jordan and Egypt.

Israelis call the three weeks from mid-May to June 5, 1967, the “waiting period.”
It was a tense time, loaded with a sense of existential threat, anxiety regarding the
fate of the State of Israel, including the fear of its total destruction.!? As a result, the
war was understood by most Israelis as a “war of no choice” (Segev 2000).

On June 5, about ten days after the conscription was completed, the Israeli Air
Force launched a surprise air strike on the Egyptian, Syrian, Jordanian and Iraqi Air
Forces and Armored Forces, and then the Israeli Defense Forces conquered the
Sinai Peninsula and the Gaza Strip. As soon as the Kingdom of Jordan joined the
war, all territory west of the Jordan River was captured, including east Jerusalem,
and the Old City, including the “Temple Mount’ and the “‘Western Wall,” as these
sites are called by Israelis. In the last days of the war, Israel also conquered the ‘Syrian
heights,” to gain security for the Israeli settlements that were under continuous
shooting and shell bombing by Syrian forces. Thus, within only six days, Israel had
tripled its territory, inflicted utmost damage on its enemies’ immediate military ca-
pability, while suffering a relatively low number of casualties and losses. This decisive
and fast victory positioned Israel as a significant force in the region.

The sharp transition from fear of extermination to a phenomenal military victory
engendered in the Israeli public mood what is often described as extreme euphoria.
The transition of Israel from its limited 1949 ceasefire borders to the control of the
territories gained during the war was perceived by many Israelis and beyond as a

12'This is the commonly accepted narrative, and indeed also appeared in many of the personal stories
we heard. For a recent study on the morale of the Israeli public during this period as reflected in real
time polls, see Heilbronner (2019).
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‘return’ to the Biblical ‘Promised Land.” More than 50 years later, it is obvious that
the lives of all inhabitants — Israelis and Palestinian alike — have altered dramatically.

For Palestinians, June 1967 is the beginning of the third Arab-Isracli war, at the
end of which Israel occupied the Sinai, the Syrian Golan Heights, the Gaza Strip and
the West Bank.!3 What Israelis call the Six-Day War became known in the Arab
wortld as Naksa, the “setback”; for many Arabs, especially Palestinians, it is Hagima
(“defeat”). Many Palestinians, following the PLO Chairman Ahmad al-Shugqairi,
called it “the Arab states’ betrayal” of the Palestinian cause.

In 1963, Israel decided to divert the path of the Jordan River. Little in the re-
gional political climate pointed to another war on the horizon. Water is a crucial
resource and a reaction was to be expected. The Arab Summit in Cairo in January
1964 announced plans to divert the headwaters of the Jordan, establish a unified
Arab military command, and establish a Palestinian political entity. In the spring of
1967, tensions escalated. Syria had continued to offer support to Palestinian militants
and had signed a mutual defense pact with Egypt in November 1966. Israel now
threatened to launch a wide-scale attack on Syria. On April 7, 1967, Israel made good
on its threats, launching attacks on Syrian border areas while Isracli aircraft clashed
with Syria’s over Damascus, destroying several jet fighters.

Faced with the growing possibility of a full-scale Israeli assault on Syria, and
especially after having received information from the Soviet Union on May 13, 1967,
that Israel had amassed significant forces along the Syrian border, the Egyptian gov-
ernment announced on May 15 that it was placing its armed forces on alert. On the
same day, Egypt requested that the UN Emergency Force — established following
the 1956 war — withdraw from Sharm al-Shaykh (a city located on the southern tip
of the Sinai) and Gaza. On May 22, Egypt’s government announced that the Straits
of Tiran (at the Gulf of Agaba’s entrance to the Red Sea) would be closed to Israeli
shipping. The Palestinian populations were appraised of this escalation through
newspaper and radio coverage. Particularly the broadcasts of Egypt’s president
Gamal Abdel Nasser created an atmosphere of hope, even euphoria: soon the lands
lost in 1948 would be recovered thanks to the support of the Arab League. Jordan
joined the mutual defense treaty between Egypt and Syria on May 30. On the morn-
ing of June 5, 1967, Israel launched a surprise attack on Egyptian airfields that lasted
more than two hours, during which it nearly completely destroyed Egypt’s air force
and damaged Egyptian runways. Battles in the West Bank led to a widespread dis-
placement of the population there, especially from Palestinian refugee camps in
the Jordan Valley. Palestinians in the Gaza Strip attempted to flee toward the West

13 Co-PI Aziz Haidar has selected the following excerpt from the webpage “Palestinian Journeys”
https:/ /www.paljourneys.org/en/timeline/highlight/163/june-1967-war (accessed January 11, 2022)
with a few changes in the wording and a few deletions and additions. The segment offers the Palestinian
perspective on the years and months leaving up to1967. The homepage overall contains detailed infor-
mation on the history of Palestinians, put together by the Institute for Palestinian Studies as part of a
joint project with the Palestinian Museum.
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Bank and from there to Jordan, while in the Golan Heights, Israeli forces expelled
the majority of the Syrian residents.

The Arab summit issued the famous “Khartoum Statement,” which affirmed
the determination of the Arab states to act collectively to secutre the withdrawal of
Israeli forces from Arab territories occupied after June 5, 1967, “within the frame-
work of the main principles by which the Arab States abide, namely, no peace with
Israel, no recognition of Israel, no negotiations with it, and insistence on the rights
of the Palestinian people in their own country.”!4

On November 22, 1967, after five months of deliberations, the UN Security
Council passed Resolution 242. Proposed by Britain’s representative, it stressed the
necessity of Israeli withdrawal from the Arab territories it had occupied during the
war in exchange for an end to the state of hostility; recognition of the right of all
countries in the region to live in peace within secure borders; freedom of navigation
in the Suez Canal and the Gulf of Aqaba; and a just resolution to the refugee prob-
lem.

The June 1967 war had provided Israel with an opportunity to realize its goals
of regional expansion. The Zionist leadership had never regarded the borders that
emerged after the 1948 as permanent and hoped to reassert its claims over what had
slipped away in 1956. Moving quickly to reap the fruits of victory, Israel annexed
Hast Jerusalem and began, in the eatly days of its occupation, to establish Jewish
settlements there and in the Golan Heights. This setback/defeat came on both a
Palestinian level, as the remainder of the lands of historic Palestine came under Is-
raeli military rule, and on a regional level, as territories of three Arab states were now
occupied and the lofty aspirations of Arab unity seemed more distant than ever.

The failure to resolve and end the occupation of Palestinian lands, coupled with
the relentless building of ever more settlements weighs heavily not only on the public
sphere; it weighs heavily on the interviewees within our project — those who Tlost’ as
much as those who ‘won.” Israelis had been both anxious and emboldened in 1967
by Egyptian broadcasts that announced Israelis would be driven into the sea and
turned into food for the fish. Conversely, Palestinians had been filled with hope by
the vigor and charisma of Egyptian president Gamal Abdel Nasser and his promise
of an alliance of Arab states coming to rectify their territorial losses of *48. Many
Palestinians, within Israel, the West Bank, Gaza and the Palestinian global diaspora,
remain hurt and incensed, trying to understand how the promise of Nasserism could
have dissipated so quickly. They struggle against the enduring occupation, its asso-
ciated acts of dispossession, loss of land and violence, and the seemingly eternal
impasse to reach a two-state solution, or to reach any solution.

1967 was a small window where human rapprochement seemed, to some, pos-
sible, and where that possibility could have been built on to make it feasible for

14 Cited after the text of the Khartoum Resolution, see https://en.wikipedia.org/wiki/Khartoum_Reso
lution (accessed January 18, 2022); Meital (2000) offers a reassessment regarding the “three nos” for
which the resolution was famous.
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many. It was a time of uncertainty, with Israel not just winning the war but climbing
out of a pressing economic recession that had led many Israelis to abandon the
‘Promised Land.” During its short existence as a state, Israel had up until 1967 only
begun to address its diverse cultural identities and personal tragedies that were strugg-
ling to build a new life. Palestinians emerged from the Jordanian protectorate that
had lasted from 1948 onward. Not everyone had savored it, particularly as it also left
Palestinians largely as unarmed witnesses to military confrontation, unable to act for
themselves. With Israel taking over the occupation of the Palestinian terrain in 1967,
Palestinians witnessed the amenities and opportunities of the highly modern Israel,
within which many found opportunities to work, while others faced increased ob-
stacles to pursue their way of life. Palestinians who had remained in Israel after 1948,
Arab-Israelis, experienced and possibly also expressed the deepening ambiguity vis-
a-vis their West Bank and Gaza neighbors in ethnicity, loyalty and/or faith. This
split is an enduring issue of Palestinian cohesion and it hardened throughout the
occupation, as has been explored by anthropologist Amal Bishara (2013, 2015,
2016). Arab Christians, finally, in- and outside of Israel proper and dwindling in
numbers, had to readjust their comportment and hold a position ranging from me-
diator to extreme outsider.

The Israeli—Palestinian conflict, therefore, did not start in 1967. However, the
1967 war constituted a major ‘game changer’ and a focal concern in any future res-
olution. Although they do not parallel the UN pattition lines of 1947, the “67 lines’ —
those that preceded the 1967 war — became a basic point of departure for the dis-
cussion of the future partition of the area west of the Jordan River. Their centrality
is a concrete manifestation of the status of the 1967 war in the interactive discourses
projecting the future of relationships between Israelis and Palestinians (and their
other neighbors), evident in research on subsequent accommodations and alterca-
tions along these lines (Bowman 2004; Segev 20006). Like many other concepts
formed by political realities in this area, the diversity of the historical experience
takes form even in the names given to events by different groups: the War of 67, .4/
Naksah or the Naksa (the setback), and the Six-Day War.

The residents of the region were thrown into an immediate neighboring relation-
ship without any respite to process the events, and the ensuing years of interaction
were tragically marked by the rawness of the confrontation in the context of the
Israeli control — or occupation — of Palestinian lands and their inhabitants. It is the
accumulated memory work of more than five decades performed by both societies,
separately as well as in mutual communication, that we sought to study. There has
been research done on the impact of experiences of violence and suffering in the
region.!> Our project built primarily on the potentials of narrative research, aug-
mented by memory scholarship.

15 E.g. Brunner (2014), Kanaana (1976), Peteet (1994, 1996), Pitcher (1998).
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Narrative in Times and Zones of Conflict

Humans endow their lived reality with meaning and establish their world view by
constructing narratives; hence, such narratives are at the heatt of the project. Fields
of research that specialize in everyday life experiences, practices and related percep-
tions contribute alternative and additional perspectives on this conflict (e.g. Becker
2017; Hercbergs 2018). While too often ignored, they are capable of differentiating
what appears like two hardened fronts into variegated realms of complex and, at
times, interwoven experiences and memories. The project reflected in this volume
focused, therefore, on stories: the tales told by both Palestinians and Israelis relating
to the separate experiences, encounters and interactions between the two peoples —
made up in actuality of multiple, intersecting groups.'® With the 1967 war as the focal
point in our project, we investigated how personal stories are interlaced with ac-
counts of events defined by ‘big politics,” such as the months before that war, the
war itself and its immediate impact, as well as the unfolding of joint and separate
lives in the ensuing decades.!”

The pivotal role of narration in human existence and social relationships has
long been established and repeatedly summarized.'® Stories do not only come in the
complex generic forms privileged by the majority of narrative research; everyday
narratives often structure inchoate experience and serve multiple needs in familial
and neighbotly relationships as well as in conceptualizing personal biography and
communal history.!” Our work was inspired particulatly by studies from the exten-
sive body on narrative research that have focused on the intertwining of narrative
and conflict. As a background, extant collections and analysis of Israeli and Pales-
tinian folk narratives provide an insight into salient motifs and storytelling charac-
teristics.2’ Literary and documentary works also add compelling framing to the work
presented here.?! But the everyday stories central to this project needed to be elicited
predominantly in narrative interviews with strong biographical components; many
had never been fully voiced.

The capacity of narrative to firm up and support individual and sociocultural
identity has been a repeated focus of scholarly congresses (e.g., ISFNR 1995; Jacob-
son-Widding 1983; Voigt 1995), a factor crucial for identity discussion in lives and
places studied in our project (cf. Robert, Schlicht and Saleem 2010). Yet, such iden-
tity work is easily instrumentalized for goals exceeding individual life and agency.
Narrative contributes to conflict through its capacity to gather salient, traditional
tropes, rhetorically sharpening positions and inciting aggression, as has been shown

16 Clarke (2000), Haidar (1988), Kailani (2007), Qleibo (1992), Slyomovics (1998).

17 Flug and Schiuble (2007), Gur (2002), Harms and Ferry (2012), Stein (2008a, 2008b).

18 E.g. Bendix (1996), Dundes (1971), Hymes (1975b), Niles (2010), Scheub (1998).

19 Bausinger (1958), Byng-Hall (1990), Lehmann (1983), Stahl (1989), White (1998).

20 E.g. Bar-Yitzhak (2005), Ben-Amos (2006, 2007, 2011), Kanaana and Muhawi (1989), Noy and Ben-
Amos (1963), Yassif (1999).

21 E.g. Amiry (2014), Barzilai (2002), Briggs (1988), Lousky (2015), Makdisi (2008), Roberts (2013),
Shapira (1970).
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in work on the confluence of folklore and nation building, as well as ethnonational-
ism.22 Narrative, however, is also essential for coping with conflict and trauma in
personal and professional lives (Ancelet, Gaudet and Lindahl 2013; Norkunas 2004;
Tangherlini 1998) as well as trauma inflicted by conflict and its aftermath, such as
rains of terror (Robben 2005, 2018), and refugee and asylum situations.?? In this
capacity, as Didier Fassin has shown, trauma testimony, including who is permitted
to testify and where, is also subject to instrumentalizing turns (2008; cf. also Briggs
2005).

It is, therefore, not surprising that anthropologist Michael Jackson endeavored
to theorize a politics of storytelling that is built particularly on stories of broken life
journeys, victims of violence and war, and refugees whose need to “be part of some
kindred community” is “violently sundered” (2006: 33—34). He asked, “what power
storytelling has [...] to help mend broken lives” (ibid.). In a time when traditional
cultural expressions, such as bodies of narrative, have become potential elements of
intangible heritage — a regime of cultural politics that emphasizes (national and/or
ethnic) difference over shared humanity (cf. Herzfeld 2005) — it is particularly rele-
vant to document and examine stories in the dynamic flow of lives lived, as once
called for by Dell Hymes (1975b), and rearticulated and adjusted to a time that is
keen on the vernacular yet inept to handle it with care (Goldstein 2015).

Narrative, furthermore, is a favored medium for transporting or even learning
how to verbalize memory. With our project, we hoped to facilitate what Dell Hymes
called a breakthrough into performance (1975a). Drawing on the analytic repertoire
of narrative performance studies (Bauman 1984, 2004; Kapchan 1995), bringing to-
gether the politics of storytelling with the work of memory requires attention to the
dangers inherent to speech and to the act of evoking it (Brenneis and Meyers 1984).
Memoty is an individual, private experience, while also being part of a collective
domain. Two schools of thought have emerged regarding the role of memory: one
articulates that the present shapes our understanding of the past,** and the other
assumes that the past has an influence on our present behavior.?5 Gadi Algazi in his
introduction to a special issue of History and Memory dedicated to the Palestinian
memory, powerfully expresses the need to “move discussions of memory from mon-
umental and official representations of the past to the manifold ways it intrudes into
everyday life, to its lay users, humble bearers, and their ways of coming to terms with
history and its scars” (2006). Such a turn away from the official to the everyday re-
membrance for the millions of individuals of all walks of life living in the embattled
territory of Israel/Palestine, might, at the very least, contribute to the visibility of
individual and familial experience next to the monumental.

22 E.g. Bhabha (1990), Bausinger (1965), Bowman (2003), Gingrich and Banks (2007), Hosking (1996),
Kaschuba (2012), Stagl (1999), Wilson (1976).

23 E.g. Blommaert (2010), Shemak (2013), Shuman and Bohner (2012), Westerman (1998).

24 Assmann (1992), Hercbergs (2018), Kansteiner (2002), Swedenburg (2003).

2 Schudson (1989), Schwartz (1991); cf. Collins (2004), Exl (2011).
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The project was devoted to very different ‘memory cultures,” all the while aspir-
ing to find moments of opening and intertwining. Jewish culture, shaped in a long-
term diaspora, has incorporated ‘memory’ in its daily routine,?® while Palestinian so-
ciety has had its own traditional ways of memorizing. Today, mainly as a result of
recent displacements, it is finding new ways to work with memory.?” However, we
can also detect that the two memory cultures are influencing each other, so that the
patterns of processing memory and commemoration become increasingly inter-
twined.? This body of research formed a backdrop to understand the materials col-
lected in each community better, but our cooperative endeavor aimed to reach a
stage where hitherto unacknowledged threads of mutual influence and memory-
building might be identified. Some previous studies in comparable situations pro-
vided guidance and direction for our project, though each situation and each location
have their own unique contextualization.

Researching and Interviewing across Different Dispositions

The project’s trilateral configuration owes its existence to the German Research
Foundation’s initiative to award funds to projects crossing the political and historical
divide between Israeli and Palestinian scholars, with scholars working in Germany
as participants, mediators and go-betweens. Bridging the political and social rifts
between participants is not always easy, even for projects in the natural sciences and
medicine.?” Regarding a project addressing one of the major points of origin for the
lasting tensions between Palestinians and Israelis, recruiting junior scholars to pat-
ticipate in the research on 1967 and after made for a variety of foreseeable and un-
foreseeable hurdles and occasional unsurmountable walls. A Palestinian scholar par-
ticipating in such an arrangement already constitutes a major problem, eased in our
case due to Aziz Haidar’s affiliation not only with the Palestinian Al-Quds University
but also with the Truman Institute at The Hebrew University of Jerusalem, which is
specifically dedicated to the advancement of peace. Hagar Salamon is also affiliated
with this institute, thus, a good and somewhat neutral site for anchoring the project
was found. Recruiting Palestinian students to engage with the research was far more
difficult than waking the interest of young Israelis, though among them, too, there
were occasional reservations. Bendix, though specialized in narrative research and
familiar with the complexities of interdisciplinary arrangements, was herself new to
the intricacies of this Middle Eastern conflict. Tasked, in part, to accompany the

26 Azaryahu (1995), Myers and Funkenstein (1992), Yerushalmi (1982), Zerubavel (1994, 1995).

27 Ben-Ze’ev (2011), Feldman (2006), Furani and Rabinowitz (2011), Jean-Klein (2000), Litvak (1994),
Swedenburg (1991).

28 Allen (20006, 2009), Hasan-Rokem (2003), Katriel (1994), Salamon (2016), Stein (2008b).

29 Regina F. Bendix’s part project in the present venture was specifically designed to investigate the
workings of such endeavors geared both toward basic scholarship and peacemaking. Interviews she
conducted with patticipants in this project as well as with principle investigators and participants in
other projects funded through this scheme were analyzed in Herhaus’ master thesis of 2020.
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research process, she stumbled into numerous unexamined dispositions that, due to
her questioning, led to discomfort.’ There was the young Israeli who was incensed
when Bendix argued that Irgun, a Zionist paramilitary organization active until 1948,
appeared to have used the same methods as the PLO and other Palestinian paramil-
itary groups. The young woman’s great-grandfather, whom she admired, had been
active in Irgun, and being encouraged to see parallels in terrorist aggression seeking
the establishment of a state seemed to be at least one teason for her to exit the
project. There were some Israeli students who saw themselves as activists on behalf
of Palestinian villagers or, at the very least, as strong supporters for Palestinian rights,
but who acknowledged their everyday fears of becoming potential victims of Pales-
tinian suicide bombers. Numerous Palestinian students contemplated joining the
team but withdrew again because they could not fathom how to explain both to their
relations and potential interviewees that they were working in a joint project with
Israclis. An Israeli student was invited to interview two older relations of one of his
Palestinian friends; he was bombarded during the first part of the interview with
sharp questions on what he had ever done for Palestinians and why they should
share their remembrances with him. But another young Israeli woman found the
project to be a most welcome opportunity to overcome the burden of her past mil-
itary service. Herself a gifted sniper, she had trained others in this deadly skill, until
she broke with this part of her biography and joined Neve Shalom — Wahat Al-Salam
(lit. Oasis of Peace), a village practicing Jewish-Muslim coexistence. In the project,
she hoped to deepen her sensibility for differential experiences of the Israeli-Pales-
tinian conflict. A young Palestinian woman, in turn, stayed with the project for neatly
a year, as she regarded it as an intellectual opportunity to broaden her sociopolitical
engagement in Palestinian women’s groups and an organization for the protection
of depopulated Palestinian villages.3!

30 The following examples are drawn from Bendix’s field diary, kept between 2016 and 2021, and in-
terviews with project patticipants.

31 Peace studies have generated a considerable body of both theoretical and applied scholarship for
joint work between members of conflict parties (among others Galtung 1989, 1996; Webel and Galtung
2009) and sharing opposing stories is an intrinsic component of peace education (Bekerman 2012).
Hence, narrating “1967 and after” is accompanied by stories of separate and joint research experiences.
In situations of conflict, international relations opt for observation and diplomacy, and especially the
latter emphasizes deceleration (Bendix 2013). The trilateral grant arrangement brought with it the task
of cooperating in research, exchanging insights and working toward joint results. The project design
took this into consideration from the beginning and developed a meta-research angle that would ac-
company the team from the beginning, with Bendix, as the “foreign’ participant within the team, chron-
icling conversations with changing team members over the course of the project and keeping fieldnotes
of both productive moments and long stretches of stagnation. Regarding research on interdisciplinarity,
see Strathern (2004); furthermore, Etienne Wenger’s concept “community of practice” (1998) is often
applied for such research settings. Wenger’s concept denotes how actors representing different spheres
of training find ways of working with one another. In our case, with its precarious sociopolitical location
and limited possibilities to work in close proximity, the opportunities of thinking and writing together
were sparse.
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Similarly, requests to engage in conversations about the War of 1967 engendered
different reactions among potential interviewees. For many Palestinians, it meant
overcoming considerable hesitations. Ronni Shaked, in this volume, summarizes his
Palestinian interlocutor’s initial resistance to the undertaking as follows: “His fear
was twofold: Israelis might retaliate for the things he would say, and members of
Palestinian society might perceive the interview as an act of treason and cooperation
with the Jews.” Nonetheless, this Palestinian eventually relayed his family’s 1967
(and 1948) experiences, against the advice of his wife and extended family. There
were some Palestinians both within Israel and the Palestinian territories who agreed
to speak to Salamon, Shaked or even Bendix, though reaching across class and ter-
ritorial borders was hard. Haidar, himself trained more in theoretical and quantitative
sociology, ultimately felt it better to task a Palestinian NGO with carrying out the
interviews. Given the all too understandable concerns and fears among Palestinians
and the difficulty to reach out also to women, this approach avoided the overt con-
nection with university researchers and embedded these interviews with general Pal-
estinian interests to collect oral history. Given the lack of qualitative interview train-
ing on the part of the NGO staff, the interviews were generally shorter.

The enormous shadow of 1948, the Nakba, the catastrophe, appears in almost
the entire Palestinian interview corpus; this event casts an insurmountable shadow
on subsequent individual and collective remembrance even among interviewees
born after 1948. Many Palestinians have lived at this point for several generations in
refugee camps in surrounding states. Many who have made a new home for them-
selves outside Isracli territory in the West Bank, or who migrated abroad all over the
wortld continue to yearn for their lost land and house. The keys to houses that no
longer exist or that were taken over by Israeli settlers is the central symbol of this
loss, mentioned in many Palestinian interviews, and prominently present in Palestin-
ifan museums and public art, for example, in Ramallah. On the background of this
experience of loss, 1967 pales in the collective memory, it was, as Naksa translates,
a setback in comparison to the Nakba that the founding of Israel entailed. There had
been a neatly euphoric hope that the Arab League would destroy Israel in 1967, and
this hope turned, initially, into overwhelming fear that Palestinians would suffer as
they did in 1948. The suffering was, however, but limited, and for a number of Pal-
estinian interviewees, 1967 initially held some, however restrained, hope that their
lives might improve with the end of the Jordanian rule. However, at the time of the
interviews, the Israeli occupation of Palestinian terrain had lasted five decades, with
more and more Israeli settlements encroaching on the land. Though many Palestin-
ian livelithoods have improved economically, there is a nostalgia for simple agrarian
lives with close-by familial networks running through these interviews. While there
were Palestinian interviewees in positions of authority who held up a flame for a
better political future, and assessed the economic achievements of their village or
even their people, there were others without hope, such as a shoemaker in Jerusa-
lem’s Old City. He showed the interviewers the different kinds of identity cards and
a few bills of currency he still had from the Jordanian mandate time and then the
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Isracli occupation, regarding the collection as traces of what kind of fate he had
clearly been meant to endure. A tailor, interviewed in his small shop in the Old City,
pointed to a fading photograph on the wall showing his family’s land. He broke out
in tears as he described his son’s plans to leave for a better future away from Pales-
tine; his family, more precious still than land, would be dispersed.??

Many Israelis, by contrast, reacted enthusiastically to the proposition to talk
about 1967. Even before the funding was granted, Hagar Salamon undertook initial
interviews and she continued with vigor throughout the project. Starting with indi-
viduals suggested by acquaintances, the range of interviewees grew quickly. Ad-
vanced students participated, with some of them choosing to select aspects of the
materials as focal points for their MA or PhD dissertations. Some Israeli interview-
ees had come to Israel before 1948, many had arrived after the founding of the state
in that year. While the specter of the Holocaust and subsequent experiences of anti-
semitic persecution in many parts of the world remain present in many of the inter-
viewees’ biographies, they spoke from within the framework of the founding of Is-
rael as a state for Jews, believing and secular alike. The will to uphold the certainty
of a home state — in contrast to the loss of precisely that certainty for Palestinians —
also contributed to the way in which the Six-Day War was remembered in many
interviews. At the end of 1966, Israel’s population was 2,629.,000,3 the country was
in a deep recession and, as some interviewees remember, there were sizable numbers
of Israelis who had left the young state. Without exception, Jewish Israelis recalled
the enormous turning point that this brief war constituted for the state. Fear and
cuphoria would seem to always have been coupled in war, but while the brief Pales-
tinian prewar euphoria made way for fear and lasting uncertainty, Israeli fear, cou-
pled with the determination to hold on to this land wrested for the Jewish people,
made way for exuberance and euphoria. Through the many subsequent wars and
confrontations, 1967 confirmed the viability of the young state and boosted confi-
dence. In hindsight, a good number of interviewees felt that the chances for peaceful
coexistence with Palestinians had been wasted, that the occupied territory should
have been returned and made way for a two-state or even a one-state solution. But
it is the initial joy of victory and the sudden opening of sites — many of them holy to
the Jewish faith — and lands that had been inaccessible that is dominant in the recol-
lections of the post Six-Day War weeks and months. If Palestinian interviewees in-
variably invoked the double trauma of Nakba and Naksa, Israeli interviews show
that great individuality in 1967 was recalled, with differing social, political and reli-
gious emphases being foregrounded.

The project sought to invite interviewees to narrate their personal truth about
1967 and after. Different interview settings much as different personal dispositions
of interviewees and interviewers alike may not have made it equally possible to

32 The shoemaker was interviewed by Salamon, Shaked and Bendix in February 2017 in Jerusalem; the
tailor by Salamon and Bendix, also in Jerusalem, in February 2019.
33 At the time of this writing, the population is 9,450,000.
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verbalize such a truth in all the shades that individual memory acquires in the course
of five decades. Yet, the conversations recorded have yielded rich material. They
may not — and cannot — form a pleasing, uniform tapestry, as there are differences,
divides and in some cases, deep chasms between individuals and groups in the terrain
as it has unfolded since 1967.

The Chapters and Interviews Assembled in this Volume

The authors coming together in this volume in presenting and analyzing personal
narratives of 1967 bring with them their disciplinary specializations, stages in pro-
fessional development, and, unavoidably, their own relationship to the complexity
of the terrain and its peoples. Correspondingly, we have allowed for the personal
voice and particularities of approach to shine through the writing. Numerous indi-
viduals who participated in aspects of the project did not write, others joined specif-
ically to elaborate sets of interviews into a contribution. Each contributor’s point of
departure is, thus, different and readers will indulge in this doubling of voices — those
of chapter authors working with the voices recalling and bearing witness to 1967 and
after. In the following, the contributions are briefly outlined and the logic of their
sequence explained. There is no uniformity of remembrance within the Israeli and
the Palestinian stories respectively, but the chapters illustrate the weight inherent in
these contrasting experiences in individual lives and in shaping the everyday atmos-
phere among populations living adjacent to one another.

Interspersed among the analytic chapters are a total of eight interviews, with
four drawn from the Palestinian sample and four from the Israeli one. It is not fac-
tuality that we strive for by including these transcriptions which stay close to the
spoken word. Next to blow-by-blow accounts and key anecdotes, the voices repre-
sented here also make claims and report hearsay that have firmed up as truths within
memory. It is the personal veracity of the 1967 and after experience that interviewers
sought to elicit, and that captures some of the atmosphere of those six (or fewer)
days and the ensuing weeks and months. Together with the chapters offering per-
spectives on different aspects of 1967 as represented in the empirical materials, the
interviews are meant to strengthen the recognition of the manifold personal experi-
ences and biographical impact of this crucial war for Israel and Palestine, and with
them, for the entire region.

The sequence of contributions will now be briefly outlined.

The volume opens with Hagar Salamon’s analysis of Israelis recalling the ‘liber-
ation’ of the Western Wall (known also as the Wailing Wall). This holiest site of
Judaism had been inaccessible to believers for nineteen years because the Old City
of Jerusalem was part of the territory controlled by Jordan after the 1948 war’s cease-
fire. Salamon analyzes Jewish interviewees’ recollections of their first visit to this site
in the days and weeks after the Six-Day War. Their stories are accompanied by his-
torical photographs illustrating the changing access and appearance of the Western
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Wall. Individuals remember these moments differently, and the visit and the site are
not exclusively positive for all of them, but the centrality of this monumental wall,
considered a remnant of the destroyed Second Temple, in the Jewish faith is unmis-
takable. Israel did not just open passages for Israelis to enter into Jerusalem’s Old
City, it also bulldozed a complex of houses so as to enlarge the access to the Western
Wall. Salamon’s article is followed by an interview with A.M., a Palestinian, born in
Jerusalem’s Old City, whose family had to leave their house in what is today the
Jewish Quarter. His memories of the war of 1967, prominently including what he
experienced as a desecration of Haram esh-Sharif and the A~Agsa Compound (the
Muslim names for what is the Temple Mount to Jews), wistfully span events and
rumors as he has recalled and shared them in his lifelong work serving all religious
communities in the city.

Ronni Shaked concentrates on the narrative of one Palestinian interviewee who,
over several hours, generously and even humorously laid open his family’s losses
and dispersal since 1948. In presenting Muhammad Naji’s experiences, Shaked
brings to the fore what is present in almost all the papers concentrating on Palestin-
ian narratives in the volume: the drama unfolding for Muhammad Naji in losing the
family home in Imwas in 1967 was overshadowed by the expulsion from their home
in Abu Ghosh in 1948. Although family members were, after long separation, reu-
nited in Abu Ghosh, the destruction of Imwas and its transformation into a park
turned into a further source of trauma and anger. This singular case exemplifies what
many Palestinians born before 1948 bring to their perception of 1967: Less than two
decades after the catastrophic experience of 1948, the renewed loss of homes, land
and familial proximity showed most of all continuity in the plight of one’s people.
The shadow of the Nakba is, as the later chapters by Abed, Abumaizar and Awad
show, omnipresent in Palestinian accounts of the 1967 War, though it gives rise to
different kinds of agency and interpretation.

The interview of C.A., an Israeli born to Yemeni-Jewish parents, presents an-
other view of the 1967 experience. C.A.’s mother spoke little Hebrew but fluent
Arabic and blossomed personally and linguistically with the suddenly open exchange
with Palestinians after the war. C.A. and her sisters embraced Palestinian clothes and
dresses, wearing them not simply for their oriental and colorful beauty — as did many
other Israeli women after 1967 — but also embracing their mother’s origins.

Aziz Haidar interprets a Palestinian woman’s story of a house on the border,
built by her family and threatened with destruction by the Israeli army during the
1967 War. A deal was struck to leave the house standing, with the Israeli commander
and his family seizing it for themselves. Haidar shows the ways in which the Pales-
tinian family eventually takes possession again of their house in a painstaking strug-
gle stretching out over decades and involving official, neighborly and familial twists
and turns.

S.E. was interviewed as a representative of a national-religious group of Israelis.
In her narrative, the Six-Day War turns into an event preceded by prophetic events
and bringing forth opportunities to strengthen the faithful’s hold on ancient Biblical
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sites and pave the way toward the advent of the fabled Third Temple. She refers to
a number of equally faithful Jewish men who served in the Israeli army during the
Six-Day War who are at the center of Yiftah Levin’s chapter. His interviewees recall
how the keys to holy Jewish sites were “returned” to them at the height of the war.
These narratives are all the more astounding as they feature Palestinians returning
keys to Jews, thus, grabbing the iconic power of keys — so central to Palestinians
who lost their homes in 1948 — and featuring Palestinians relieved to be able to
return those massive keys to shrines and gates to their rightful Jewish owners. Levin
interprets the interviewees’ recollections in terms of the genre of the fantastic, as
well as the structure of hero tales. Witnessed in this vein, the events fulfilled the
ancient desire that was embodied within the representative sites. The Palestinian
provided the Jewish narrators with the key, and by this, for them, the control of the
site, opening a new era for both sides involved in the key’s encounter.

The corpus of Palestinian interviews assembled during the project contains a
sizable number of recollections by women. Salwa Alinat Abed’s analysis pays partic-
ular attention to what elements women foreground in their narrations, and urges for
greater recognition of women’s strength and circumspection in holding together
their family’s needs during the long stretches of uncertainty not only in 1967 but also
in the flight after 1948 and, for many, the decades of refugee life in between and
since. She rightly points out how particularly the memories of uneducated, rural
women has not entered official Palestinian memory construction, and while their
recollections may not represent a strong deviation, the gender and class-based expe-
riential difference enriches the emerging Palestinian national narrative. Abed’s chap-
ter is followed by the interview with B.L., an Israeli woman who immigrated newly
married to Israel from the USA in 1947 and lived through the war of Independence
and the Six-Day War. University educated and with strong ties to the Isracli Defense
Forces, her recollections of June 1967 are, nonetheless, also dominated by a family
event: She managed to arrange for guests and catering for her son’s bar mitzwah, even
though it took place during the two days leading up to the wat’s beginning. A.M., in
turn, is a quite well-to-do Palestinian who lived through the war as a boy and re-
turned to Ramallah after the family had initially fled to Jordan. Rather than women
and children’s flight to caves featuring prominently in many rural Palestinian recol-
lections, A.M. recalls the flight by car, and waiting for an opportune time to return
to make sure that his family’s home and business would remain intact.

For Israelis, the short Six-Day War resulted correspondingly in relatively few
casualties. But for those who did lose a loved one, grief in Israel’s general atmos-
phere of victory was, as Bosmat Iby Hardy’s chapter illustrates, debilitating precisely
due to its muted expression. In contrast to the majority of the Israeli population,
these women mourned a husband, son or brother, and found themselves alone and
deeply alienated by their grief. The surrounding society celebrated the unexpectedly
quick resolution and sweeping victory, while these bereaved were confronted by a
huge loss, compounded by the fact that the bodies of these soldiers, given the war
circumstances, had been buried without their presence. The difficulty to reach ritual
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closure is evident in the ways in which these women’s mourning continues, both in
memory and in — sometimes hidden — private shrines for their lost ones.

The memory of 1948 leads to different decision-making in Sereen Abumeizet’s
analysis of eight Palestinian interviews from East Jerusalem and Jordan. The specter
of massacres suffered in villages such as Deir Yassin in 1948 generated so much fear
for some Palestinians confronted with the imminent loss of the Arab forces to Israel
in 1967 that flight appeared to be the best course of action. For others, the post 1948
refugee experience was so alienating that staying in one’s home was of paramount
importance, no matter the cost. Ward Awad, in his literary analysis of interview pas-
sages, deepens this decision-making process among 1948 Palestinians. Awad recog-
nized a constant recollection and intertwining of land and loss, and the deep imprint
left by 1948, the Nakba, in Palestinian narrators in the interviews he analyzed.
Homes, villages and lands lost and the transformation of land-bound identities into
those of refugees dictated for many how they experienced and acted in 1967. He
draws on the psychology of identity formation, the importance of land and home
ownership, the role that the Jewish other plays for Palestinians, and the ways in
which this constitutive other differs for Palestinians who experienced neither 1948
nor a state of being refugees. The interview with the Palestinian Z.Z., between the
chapters of Abumaizar and Awad, recounts the change that 1967 and the Isracli
occupation had on the life plans of a young man. Z.Z., for various reasons and right
after the war, decides to learn Hebrew along with a sizable group of other young
Palestinians. One of these Palestinian classmates, whose mother was Jewish, became
a terrorist. Z.Z. mentions this in passing; we opted to include an Israeli newspaper
report on this individual, Kamal Al Nimri, especially as an illustration of the (intet-
pretation of the) impact of mixed Palestinian-Jewish parentage on a young person.
The following interview features A.C. who grew up in a Palestinian village directly
adjacent to Mount Scopus — today the main campus of Hebrew University and at
the time, an outpost of the Isracli Defense Forces within Jordanian mandate terri-
tory. A.C.’s detailed recollections of the Jordanian soldiers fight and withdrawal, the
entry of the Israelis and how their lack of knowledge about village leadership struc-
tures led to the arrest and disappearance of one of his friends remains chilling.

Ronit Hemyan focuses her attention on Jewish father-daughter relationships in
Hebron, the largest city in the West Bank. As Hebron is home to the Cave of the
Patriarchs, a site holy to all three Abrahamic religion, it is also a site to which many
Israelis flocked immediately after the end of the Six-Day War, and Jewish settlers
had already forced their way into Hebron by 1968. Since 1997, the Hebron Protocol
has placed one sector of the city under Israeli military administration. Hamyan pot-
trays Jewish women of Hebron fathers and their very different filial and ideological
stance toward their parentage. She features five individuals who position themselves
quite differently vis-a-vis the ways in which Hebron and the grave of the Patriarchs
became an immediate place of asserting Israel’s victory in the Six-Day War. Her
portraits bear witness to the deep divisions within Israeli society, also running
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through families, regarding Jewish settlements within Palestinian terrain in general
and in Hebron in particular

Her chapter is followed by the interview with the retired Israeli sound engineer
A.Y., whose work for the radio also brought him into close proximity to the Israeli
leadership during the 1967 war. His memories illustrate the changing thought pro-
cesses of a passionate individual, growing up before 1948, deeply invested in Israel,
yet also deeply regretting that the opportunities for lasting, peaceful arrangements
afforded by 1967 were thrown aside.

Rumors are an intrinsic part both of the time leading up to war and the ways in
which a war’s outcome is contextualized and analyzed in the vernacular. Yuval Plot-
kin forges together scholarship on rumor and conspiracy with the rumors rampant
in the whole corpus of interviews. The media, in this case radio, spurred on miscon-
ceptions leading up to and during the war. In hindsight, as Plotkin states, conspira-
cies and rumors were narrated by interviewees, irrespective of ethnicity or national
affiliation, but more profusely so by the losing side as they provide “explanations
for the current reality and afford a sense of control through narrative logic.” Thus,
the conspiracy stories allow Nasser’s esteem to be maintained intact and blame his
advisor for the kind of treason that could not but derail the Arab League’s victory.
Regina F. Bendix’s paper asks to what extent personal narrative is able to attain a
sense of closure after a war that remains so deeply consequential in multiply divided
populations. While Isracli interviewees have fashioned stories from brief excerpts of
this wat’s experiences, embedding them within ongoing biographical paths, many
Palestinian narrators recall fragments of experiences, but circle from 1967 back to
1948, finding themselves to be in an epic that is still unfolding, on the backdrop of
an often nostalgically painted rural past and in the midst of a presence that fails to
provide safety and certainty.

A Note on Spellings

Most of the primary materials were recorded in Arabic and Hebrew. Transliterations
have also differed depending on who was translating into English.
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Spatial Metamorphoses: Viewing the Western Wall
in Personal Stories

Hagar Salamon

1 Introduction

Personal stories relating to the past are often rooted in the present and may sustain
visions of the future. In the following essay, the concept of vision will be elaborated
in both senses: as the concrete praxis of seeing and the conceptual process of creat-
ing a wider perception of its cultural and ideological role. More than half a century
after the June 1967 war, our research project, focusing on memory and narration,
seeks to capture the intermeshing of major political events with highly personal ex-
periences of individuals whose lives were dramatically influenced by these occur-
rences. Their distinctive voices open a vista to an array of images, ideas and senti-
ments.

In-depth, open-ended and flexible interviews were conducted mainly with resi-
dents of West Jerusalem who have memories of the Six-Day War! as adults, adoles-
cents or children. Beyond the individual stories, one can clearly identify recurring
moments and locations, as well as terms and idioms used to grasp and communicate
them, that are shared by the majority of the interviewees. With this, one finds a
powerful confluence of specific ‘moments’ in which history is made tangible and sub-
ject to processing by means of individual narratives. The interviewees point to and

1'This paper focuses on personal stories of Jewish Israelis. In line with their frame of reference, I will
use the Israeli name given to this war. On the debate over the name of the war and the decision to call
it the “Six-Day War,” see Segev (2007: 450—451).

DOT: https:/ /doi.org/10.17875/ gup2022-1958
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interpret events that imprinted themselves in personal and collective experience and set
important markers for how the ensuing years and decades would unfold. The study
focuses on the unanticipated changing scenery of Jerusalem that emerged repeatedly
in their stories, and the continuous, recurring interest in the memories of the first
days following the capture of the Old City. Rich in vocabulary and emotional spec-
trum, these personal stories illuminate the various meanings associated with the
events that transpired in the Holy City of Jerusalem, especially the Old City inside
the walls. In their stories, people spoke of their confrontation with an unimagined
physical, emotional and even spiritual transformation. This unique combination gave
rise to the present article.

Most of the stories describe situations and feelings that seem to dwell between
dream and reality. The master image dominating the plethora of related expressions
is unequivocally the Western Wall. The wealth of examples, with their tendency to
mix times and sentiments, required selection and organization that was found to be
especially challenging. The interviewees return by means of memory —in many cases,
as revealed to us, for the first time — to highly charged emotional events. These
events are related through the perspective of more than fifty years of both personal
and national life that add complex and variant contexts to the memorties. Although,
chronologically, the concrete focus is the days immediately following the war, and
despite the fact that the salient emphasis of the stories is a formative memory of the
interviewees’ encounter with the Western Wall, those memories tend to mesh to-
gether time, space and, above all, past and present sentiments. This resulting tension
is expressed in each of the individual stories as well as in my own difficulty in at-
tempting to interpret the fleeting experiences described. Thus, they proved to be
challenging both for the interviewees themselves and for me, as the author, aiming
to center this article around an organizing axis. These challenges are reflected in the
interview excerpts presented, and will be addressed again in the Discussion section.

Such expressions, always accompanied by overwhelming sentiments, were re-
called vividly and tangibly in relation to concrete images, as they continue to be sus-
tained throughout the subsequent passage of time. The Western Wall was an out-
standing image within this context. This ancient stone wall, the remains of the Sec-
ond Jewish Temple and a reminder of its destruction, appears prominently in the
personal stories we heard.?

2 The Wall’s authenticity is validated by tradition as well as archaeological research. It dates from the
2nd century BC, with its upper sections added at later periods. On the story in Lamentations Rabbah 1
of the negotiation between Vespasian, about to conquer Jerusalem and destroy the Temple and R.
Yohannan b. Zakkai, which resulted in the remaining Western rampart, see Hasan-Rokem (2000: 170,
183-187). Storper-Perez and Goldberg (1994) in their ethnographic study of the Western Wall state
that “the Western Wall, with its dense interweaving of religious and national significations, has un-
doubtedly become the central Israeli shrine since the 1967 war which brought all of Jerusalem under
Israeli rule.” (Storper-Perez and Goldberg 1994: 310).
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The overriding centrality of this site inspired me to relate to it as the war’s master-
image for Jewish interviewees. Its imposing concreteness became the generator for
an outpouring of historical and religious Jewish yearnings,

A pivotal element of this capacity is based on Jewish traditions, which bestow a
historical-religious memory to the stone wall itself, charging it with vivid sentiments
that mesh Divinity and the Jewish people. This confluence is poetically articulated
in the song The Wall (Ha-Kotel), that infuses ancient stones with fervent emotions.
Written within hours of the capture of the Old City, still within the days of the war,
the now iconic song is a powerful expression of the reciprocity mentioned above,
with its refrain: ““The Kotel, moss and sadness; the Kotel, lead and blood // There
are people with a heart of stone; and there are stones with a human heart. [...].”

A scrutiny of these perceptions provides a potent lens for examining nuances in
relation to the war and its consequences. Perceived in diverse terms among groups
and individuals, the Gordian knot between this stone wall and the Six-Day War ap-
pears repeatedly in the stories, marking it as a loaded object that captures both unity
and diversity between groups and individuals regarding the days of the war and its
ramifications.

2 The Wailing Wall as an Object of Multiple Memories
“If I forget thee, O Jerusalem [...].” (Psalms 137: 5)

The Western Wall (in Hebrew: HaKote/ HaMadravi or just HaKote/, The Wall) is the
limestone wall constituting the western border of Haram esh-Sharif, or the Temple
Mount. The Wall is considered to be the single standing surviving remnant — one of
the four retaining walls — of the Second Jewish Temple complex originally built by
Herod the Great in 516 BC, and destroyed by the Roman Emperor Titus in 70 AD.

The Wall is known also as the “Wailing Wall,” due to centuries-long Jewish pil-
grimages accompanied by folk customs, such as crying at the Wall, and tearing one’s
clothes upon arrival in mourning regarding the destruction of the Temple and loss
of national sovereignty. Other popular customs are related to its stature as an axzs
mundi, a site of penitence. This included the writing of pleas on the stones which was
later adjusted to writing pleas on paper notes, inserting them between the stones and

3 For the story of this well-known Isracli song — created by Yossi Gamzu (words) and Dubi Zeltser
(lyrics) after getting to the Wall with the paratroopers in the Six-Day War, see the (Hebrew) interview
with Gamzu: https:/ /www.youtube.com/watchPv=qjJf4leH-3g (accessed June 11, 2020). The refrain,
emphasizing human characteristics and emotions embedded in the stones of the Wall, is based on an
article entitled “Me7'achar Kotleinn” (Behind Our Wall) written by Rabbi Tzvi Yehudah Kook in 1937,
evoking God’s constant presence at the Western Wall. For Kook’s influential thought, see, inter alia,
Aran (1988, 1997), Bokser (2006) and Ish-Shalom (1993). Also see: http://www.israclnational
news.com/ Atticles/Article.aspx/16934 (accessed June 11, 2020).


https://www.youtube.com/watch?v=qjJf4IeH-3g
http://www.israelnationalnews.com/Articles/Article.aspx/16934
http://www.israelnationalnews.com/Articles/Article.aspx/16934
http://www.israelnationalnews.com/Articles/Article.aspx/16934
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into their cracks.* Moreover, in light of the ancient tradition that “the Shegbinab has
never left the Western Wall,”’> national dreams for the future were also embedded.¢

Long considered to be the most sacred site where Jews were permitted to pray
until 1948 when it came under Jordanian rule, Jews visited and prayed in the narrow
area next to the Wall,
and images of this ra-
ther intimate place
were well-known
throughout the Jew-
ish world.”

Figure 1: Wall of the
Jews on Friday, 1938.
(Lenkin Family Collec-
tion of Photography at
the University of Penn-
sylvania Library)

4 See Storper-Perez and Goldberg (1994) and, recently, Cohen-Hattab and Bar (2018).

5 Shemot Rabbah 2: 2. Shekhinah appears in rabbinic literature (Midrash Tanhuma) to represent the
divine presence of God. The Hebrew word means ‘dwelling,” denoting the presence or setting of God.
6 The term “Wailing Wall” was used mainly in English beginning in the 19th century. See, for example,
Bonar (1866). For Jewish traditions and folktales about the Western Wall, see Hasan-Rokem (2000),
Noy (1983) and) Vilnay (2003). On Jewish folk-customs related to the Western Wall see Lewinsky
(2007) and Storper-Perez and Goldberg (1994).

7 See Lofgren, Barde and Van Kempen (1930) for the Report of the Commission appointed by His
Majesty’s Government in the United Kingdom of Great Britain and Northern Ireland, with the ap-
proval of the Council of the League of Nations, to determine the rights and claims of Moslems and
Jews in connection with the Western or Wailing Wall at Jerusalem (UNISPAL doc A/7057-S/8427,
February 23, 1968). Jewish attachment to the Wall, rendered with heart-touching pathos that aligns
seeing with feeling, glorifies the unity of Jewish longing, and depicts the Wall as a reservoir of tears and
sighs, is portrayed by Zalman Shazar, years later appointed the third President of the State of Israel,
who visited the Western Wall for the first time in 1911: “You will go down through the narrow alleys
of ancient Jerusalem and arrive at the Wall and stand there. Then you will not only see with your eyes
but you will also feel with your entire being the single eternity in our past [...] And when your feet
enter the courtyard of the Wall, here you feel and experience the re-weaving of your soul into the
eternal fabric of 2,000 years [...] Into the space at this remnant of the Wall the sighs from all the ends
of the earth and all eras penetrate [...] The Wall does not differentiate between lands and eras. The
tears have all flowed from the hearts of one people, they have all come from one source and they will
all pray to One.” The English translation appears in Ofer Aderet’s paper, “Prayers, Notes and Contro-
versy: How a Wall Became the Western Wall” (Haaretz, May 14, 2013; https:/ /www.haaretz.com/jewish/
.premium-how-just-a-wall-became-the-western-wall-1.5242783; accessed May 25, 2020).


https://unispal.un.org/unispal.nsf/9a798adbf322aff38525617b006d88d7/59a92104ed00dc468525625b00527fea
https://unispal.un.org/unispal.nsf/9a798adbf322aff38525617b006d88d7/59a92104ed00dc468525625b00527fea
https://unispal.un.org/unispal.nsf/9a798adbf322aff38525617b006d88d7/59a92104ed00dc468525625b00527fea
https://unispal.un.org/unispal.nsf/9a798adbf322aff38525617b006d88d7/59a92104ed00dc468525625b00527fea
https://www.haaretz.com/jewish/.premium-how-just-a-wall-became-the-western-wall-1.5242783
https://www.haaretz.com/jewish/.premium-how-just-a-wall-became-the-western-wall-1.5242783
https://www.haaretz.com/jewish/.premium-how-just-a-wall-became-the-western-wall-1.5242783
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Figure 2: Praying at the Western Wall, The
Old City, Jerusalem 1925-1930 (Shoshana
Halevi Album, Yad Ben Zvi Collection)

Figure 4: The Western Wall,
Hama'aravi. (Postcard, unknown photogra-
pher, Ben-Zion Kahana’s Album 1920-1940,
Yad Ben Zvi Collection)
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Figure 3. Praying at the Western Wall, The
Old City, Jerusalem 1925-1930 (Shoshana

Figure 5: Eliyahu Brothers publication,
1900-1920. (Ora Raanan Album, Yad Ben
Zvi Collection)
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The Wall is also sacred to Islam and known as the Buraq Wall (Cé‘_):‘ﬂ Lilall Ha'jt al-
Buraq), believed to be the site where Prophet Muhammad tied his flying horse, al-
Buragq, on his night journey to Jerusalem before ascending to heaven. Before the Six-
Day War, the Wall was rooted in a 3.6-meter-wide alley, which bordered the walls of
the Mughrabi quarter houses directly. This simple neighborhood, home to descend-
ants of Muslim immigrants from North Africa, sprawled between the Jewish Quarter
situated above this neighborhood and the alley in front of the Western Wall. Due to
this positioning, there was no perspective that enabled one to take in the entire ex-
panse of the Wall (see Figures 6 and 7).

R s e A e o : s :
Figure 6: The Mughrabi neighborhood and Western Wall, 1952. (National Photo Collection)


https://en.wikipedia.org/wiki/Muhammad
https://en.wikipedia.org/wiki/Al-Buraq
https://en.wikipedia.org/wiki/Al-Buraq
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Figure 7: 1950 (Matson photograph Collection, Library of Congtess)

Cease-fire lines following the 1948 War divided Jerusalem between Jordan and Is-
rael, leaving the Western Wall under Jordanian rule. Although Jews were given free
worship access to the Western Wall according to the official cease-fire agreements
between Jordan and Israel, this right was never activated (Golani 1998). As a result,
Jews were banned from praying at the Wall (Bar 2008: 2). In many of the personal
stories we heard, people describe specific locations in West Jerusalem to which they
would go in order to get a distant and very partial glimpse of the Western Wall in
the period from 1948 to 1967. This brief and limited peek in the direction of the
Wall was cherished and sought after not only because actual touching was blocked
but also due to the centrality of vision in the long-established traditions related to
the Western Wall.

The Six-Day War broke out on Monday morning, and East Jerusalem was cap-
tured on Wednesday, two days into the war. The most famous victory exclamation
was that uttered by Colonel Mordechai (Motta) Gur, who commanded the 55th Par-
atroop Reserve Brigade that conquered the Old City. His proclamation, “Har
HaBayit BeYadeinu” (The Temple Mount is in our hands!), broadcast live, remains to
this day an emotional peak, marking the ‘redemption’ of the Western Wall. Soon
after, the army’s Chief Rabbi blew the shofar— the traditional Jewish ram’s horn® and

8 Blowing a ram’s horn (known in Hebrew as shofar) is mentioned in the Hebrew Bible in vatious
contexts, including major ‘national’ events and purposes, such as in the revelation on Mt. Sinai or during
the conquest of Jericho by Joshua. Further associations include the blowing of the shofar on Rosh
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Israeli soldiers were documented crying in the narrow corridor at the foot of the

Wall (see Figures 8 and 9).

Figure 8: Rabbi Goren holding a Torah Scroll with Paratroopers at the Wall. Photo: Micha
Bar-Am, Bamachane (IDF Archive, Ministry of Defense)

This specific moment when Isracl Radio broadcasted the dramatic announcement
“Har HaBayit BeYadeinn)” marked by Gur’s excited voice repeating it twice as if to
validate this astonishing realization, was reiterated repeatedly in the personal stories
we heard, shaping that historic moment of the Israeli soldiers’ physical arrival at the
Western Wall with images of emotional attachment — an ecstatic mixture of touch-
ing, praying, dancing and bursting into tears. The image of crying soldiers at the
Western Wall became the most powerful trope of the Six-Day War and found ex-
pression in multiple formats. With this, the tears of loss and separation associated
with the Wall were replaced with tears of joy and reunion.

Hashana (New Year) to signify the idea of a new beginning. It is also linked to the binding of Isaac on
Mt. Moriah (associated with the later Temple Mount). Due to its symbolic and sentimental meaning,
the British Mandate, following the Arab riots of 1929, published a prohibition according to which Jews
were forbidden to blow a shofar in front of the Western Wall. However, each year, especially on Yom
Kippur, smuggling shofars and blowing them in front of the Wall became a defiant national practice.
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3 The Imagined Temple Meets the Wall of Reality

“Whoever mourns Jerusalem merits and sees her joy.” (Ta’anit 30: 2)

The flavor of the first encounter of Israeli soldiers with the Wall is vividly portrayed
by Teveth, who wrote,

[Generals] Bar-Lev and Narkiss and the rabbis headed by Rabbi Goren found
the narrow plaza of the Western Wall crowded with soldiers emotionally over-
loaded, some of whom kissed the stones of the Wall, some of them who
hugged them, while others cried like children. [...] The shofar blow increased
the heartbeat; the sounds of singing, shouting, praying and blowing the shofar
were intertwined. (Teveth 1969: 33)?

Haim, one of the soldiers arriving at the Wall recalls:

s

[I was one of] a mass of dusty,
tired soldiers, all marching in one
direction. Religious or non-reli-
glous, everyone wanted to arrive
at the Wall, to touch the stones
that we had yearned for over so
many years [...] The moment of
encountering the Wall was a mo-
ment of enormous exhilaration.
A dream come true ...everyone
around was crying.

Figure 9: June 7, 1967 Crying Para-
troopers at the Western Wall (photo:
David Rubinger. National Photo Col-
lection)

% See Gurevitch and Aran (1994: 148-149) on the crying paratroopers at the Wall and its symbolic
“reunification of Israeli and Jew, the Jewish’ return of the Israeli to the sacred place of the Israclite,
which has become in the diasporic era the symbol of Jewish yearning. [...] However, even this moment
of returning to the place with its high sacredness did not escape the ambivalence we speak of,” as the
Wall is not the Temple — and it is always the Temple and outside of it. Thus, they conclude, it condenses
historical and religious meanings but remains utterly earthy.
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Yitshak Yifat, who is remembered as one of the three soldiers in the famous photo-
graph of the paratroopers reaching the Wall (see Figure 9 above),!0 recalls these ini-
tial moments in an interview marking 50 years since the War:

Here we were, at the place that the people of Israel had waited more than two
thousand years to return to.! This can’t be underestimated! [...] We, the par-
atroopers, had just completed a difficult face-to-face battle at Ammunition
Hill. After that in the morning of June 7, we had conquered the Augusta Vic-
toria'? in a battle that was not so wonderful, the brigade commander, Colonel
Motta Gur, ordered us to approach the Old City. We then passed through the
Lions’ Gate and entered the Temple Mount plaza. There was a narrow gate
at the southeastern side. Through this we reached the Western Wall. When I
arrived, the Mughrabi quarter was almost leaning against it. The sight of the
huge wall with the enormous stones was very impressive. Seeing this, 1 re-
called my grandfather, who was a religious man with a thick beard, and I felt
like a link in a chain of continuity from Judah the Maccabee, from Shimon
Bar Kokhba and from Rabbi Yehuda Halevi, who was trampled by a horse
nearby (according to a legend). We were overwhelmed with indescribable joy.
Here we were, serving the Western Wall on a silver platter to the Jewish peo-
ple.’3

The accounts overflow with emotions in exuberant phraseology — aroused at the
actual sight of the Wall. They incorporate dreaming, longing and crying as well as
continuity with national and personal ‘memories.” Listening to these stories, one is
struck by the extent to which the imagination was stimulated by the site. The crying
soldiers, wrapped in prayer shawls next to a rabbi blowing the shofar in front of the
Wall reinforced the coalescence of religious, historical and emerging national senti-
ments.

10 This photo showing Israeli paratroopers in front of the Western Wall (from left: Zion Karasenti,
Yitzhak Yifat and Haim Oshri) was taken by David Rubinger right after the conquest of Old City and
the arrival at the Western Wall. The sheer fact that there were photographers there at these moments
is, of course, a revealing of future intentions. This topic, however, lies beyond the scope of the present
study. Yitshak Yifat is the soldier in the center, holding his helmet.

11 Until 1948, access to the Wall was permitted to both Jews and Muslim and made possible under the
British Mandate. Thus, the underlying meaning here is that for two thousand years the people of Israel
waited to have sovereignty over the Wall.

12 Augusta Victoria is an Evangelical Lutheran church-hospital compound built in the beginning of the
Twentieth Century on the southern part of the Mount of Olives in East Jerusalem.

13See Bar-On, published May 31,2017, in Ma’ariv (in Hebtew): https:/ /www.maativ.co.il/news/military/
Article-586305 (accessed May 3, 2020). His wordings seem to echo a sentiment also found in the He-
brew lyrics titled “The Paratroopers Cry,” written by Haim Hefer following the Six-Day war, in which
the Wall now sees the paratroopers and in the past, Rabbi Yehuda Halevi: “This wall has heard many
prayers/This wall has seen the fall of many other walls/This wall has felt the touch of mourning
women/This wall has felt petitions lodged between its stones//This wall saw Rabbi Yehuda Halevi
trampled before it/ This wall has seen Caesars rise and fall/But this wall had never seen paratroopers
cty.” Notice the human senses atttibuted to the Western Wall.


https://www.maariv.co.il/news/military/Article-586305
https://www.maariv.co.il/news/military/Article-586305
https://www.maariv.co.il/news/military/Article-586305
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Another soldier whom we interviewed, M.N., testifies to and even self-reflects
on this potential. As a member of a unit waiting to enter the Old City after it was
conquered, M.N. and other soldiers were sleeping outside the Dung Gate, only a
short distance from the Temple Mount and the Wall. On Thursday, June 9, he or-
ganized a group of approximately ten soldiers to go to the Western Wall for a very
early morning prayer. They arrived at the Wall via the Temple Mount which, at that
dawn hour, they found to be empty. When recalling this episode, M.N. explained:

I think we did a really foolish thing by going down from there to the Wall.
After all, what is the Western Wall? It is just some kind of a wall that through-
out the years people have used because they were not able to get to the real
place. Why didn’t we stay there [meaning the Temple Mount]? Why did we
go to the Wall? What is significant about it? Still everyone was eager to reach
the Western Wall.

R.M., now a rabbi, was born in Belgium, and had moved to Jerusalem a few years
before the war. In his story, he observed the religious spiritual impact of the Six-Day
War in general and the encounter with the Western Wall in particular, even on very
secular people:

The excitement when the soldiers called home: “Dad, Dad, I'm beside the
Wall, I'm kissing the stones of the Walll” Secular people who never knew
what the Wall was it is so [...] difficult to describe, it was an atmosphere |...]
indescribable! There was an intoxication of the senses. Do you know what
this is? Each one had to pinch himself to see if it is an apparition or reality.
Thank God, we got through it, and it brought about a wave of people who
gave much thought to spirituality, to religion. Boys from the Kibbutzim from
Hashomer Hatzair [meaning The Young Guard, a secular-socialist youth move-
ment|, who didn’t know at all [...] the impact of the victory was [...] above
and beyond. So that is approximately what I remember from that period.

4 Visual Testimony: Destruction as Construction

“[...] and mine eyes and mine heart shall be there perpetually.” (Chronicle 2,
7:16; Kings 1, 9: 3)

The continuation of R.M.’s story/natrative reveals a subconscious appreciation of
the impact and future consequences of a specific action carried out in tandem with
the stunning victory. The detailed story focuses on the decisive action orchestrated
by Dayan, in the course of which, the Mughrabi quarter was demolished and its
inhabitants totally expelled. Significantly, the narrator frames this account by attrib-
uting to Moshe Dayan, in spite of his infamous reputation, the status of “being our
miracle.” In contrast to the hesitancy of other ministers portrayed in the story as
being stymied, Dayan acted decisively and, as a reply, transformed the physical
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environs of the Western Wall. Conceptualizing the entire scene as a miracle indicates
the deep significance of the transformation of a familiar sight and the powers at-
tributed to it.

With this, R.M.’s detailed story is a story about an instantaneous decision and
action that has had long-enduring consequences:

We had one miracle, Moshe Dayan, who was Minister of Defense at the time.
He was [...] also, not the most righteous man. But I claim one thing. He will
receive his reward in heaven. The government met at night, for an emergency
meeting, and they tell him, “How do we swallow this frog?”” [Referring to the
conquering of East Jerusalem]. They couldn’t digest what the world would
say. Would they let them be, not let them be? Moshe Dayan, quietly arose and
left the meeting so that nobody would notice, went to an army camp, took six
or seven bulldozers and twenty huge trucks, travelled with them [...] it was
[...] the Wall abutted the Mughrabi quarter [...] he took a microphone, and
notified that within 20 minutes all the families must take only their most im-
portant possessions and “get out of here.”

It took three days. Starting on Saturday evening and for three days and nights, Israeli
bulldozers worked to demolish the Mughrabi quarter, the neighborhood adjacent to
the Western Wall whose inhabitants had been removed by Israeli forces.'* This was
done in order to create a vast public space in front of the Wall, intended to be opened
in time for the upcoming holiday of Shavuot (Holiday of Weeks or of the First fruits,
one of three historical feasts of pilgrimage to Jerusalem, the Christian parallel being
Pentecost) which was celebrated that year on June 14, in anticipation of the mass
crowds who would overwhelm the place. This hasty, violent project, initially con-
ceived as a discrete operation, was depicted by Shalev-Khalifa (2018) as follows: On
June 8th, at the height of the war, when Israeli Defense Forces (IDF) soldiers
reached the Wall, preparatory activities were already being taken to exploit the mo-
mentum of victory and establish facts on the ground. It appears that, due to the
political sensitivities of such an act, it was decided to appoint a civilian company for
the task of destroying the Mughrabi neighborhood and preparing the plaza. Fifteen

14 See Masalha (2007: 79-80). The touching stories of the inhabitants of the Mughrabi neighborhood
are, of course, part of our research project. However, their personal accounts are the subject of a sep-
arate article. See also “Palestinians remember Isracli destruction of Jerusalem’s Moroccan Quarter:
https:/ /www.thenational.ae/wotld/palestinians-remembet-isracli-destruction-of-jerusalem-s-moroccan-
quarter-1.44591 (accessed April 22, 2020). John Tleel, a Greek Orthodox Palestinian whom we inter-
viewed for this project, opens the chapter “Under Israeli Rule” in his memoirs entitled “I am Jerusa-
lem” with this description: “After their victory, the Israeli authorities did not waste time in changing
the face of Jerusalem. Starting from what they have most at heart, the Wailing Wall, they emptied the
Mughariba (North Africans) quarter, removed all of the families living there, and levelled their dwellings
with bulldozers. In no time, a 10 dunum open space (one dunum equals 1000 square meters) was
created from people’s homes, and the facade of the massive Western Wall was exposed, which for
centuries had remained out of direct view and had been accessible through a narrow alley” (Tleel 2007:
171).


https://www.thenational.ae/world/palestinians-remember-israeli-destruction-of-jerusalem-s-moroccan-quarter-1.44591
https://www.thenational.ae/world/palestinians-remember-israeli-destruction-of-jerusalem-s-moroccan-quarter-1.44591
https://www.thenational.ae/world/palestinians-remember-israeli-destruction-of-jerusalem-s-moroccan-quarter-1.44591
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of the most experienced contractors in Jerusalem undertook the task and arrived at
the alleyway of the Wall on June 10, at the end of Sabbath, in order not to desecrate
the Sabbath’s holiness.!

Figure 10: Destroying
the homes next to the
Western Wall for a
Huge Plaza. June 11,
1967. (Dan Hadani Ar-
chive, Israel National
Library Collection)

Figure 11: Ruins of
the Mughrabi neigh-
borhood, June 1967
(photo album  of
Sokolanski-Sela fam-
ily, Yad Ben Zvi Col-
lection)

15 Shalev-Khalifa (2018) further quotes the words of Ben Moshe: “To be considerate to the holiness of
the Sabbath, when the Sabbath exited, I received an order to start evacuating the area, in the presence
of the mayor, his deputy, the city engineer, and a group of contractors. Mr. Z. Prosak, will be honored
by the Havdalah ritual [signifying the differentiation between Sabbath and the week], as those present
could not hide their emotions, and tears of joy dampened their faces, and after that the hammers began
to strike accompanied by song and an clation of the soul.” https://israclalbum.wordpress.com/
2018/05/13/%D7%90%D7%91%D7%99%D7%A8%D7%99-%D7%9IE%D7%A1%D7%93%D7
%A8-%D7%94%D7%9IB%D7%95%D7%AA%D7%9C/ (accessed 25 April, 2020). Also see Benven-
isti (1976), Haezrahi (1968), Nitzan-Shiftan (2011: 65), Ricca (2010), Yaffe and Schiller (2007).


https://israelalbum.wordpress.com/‌2018/05/13/%D7%90%D7%91%D7%99%D7%A8%D7%99-%D7%9E%D7%A1%D7%93%D7‌%A8-%D7%94%D7%9B%D7%95%D7%AA%D7%9C/
https://israelalbum.wordpress.com/‌2018/05/13/%D7%90%D7%91%D7%99%D7%A8%D7%99-%D7%9E%D7%A1%D7%93%D7‌%A8-%D7%94%D7%9B%D7%95%D7%AA%D7%9C/
https://israelalbum.wordpress.com/‌2018/05/13/%D7%90%D7%91%D7%99%D7%A8%D7%99-%D7%9E%D7%A1%D7%93%D7‌%A8-%D7%94%D7%9B%D7%95%D7%AA%D7%9C/
https://israelalbum.wordpress.com/‌2018/05/13/%D7%90%D7%91%D7%99%D7%A8%D7%99-%D7%9E%D7%A1%D7%93%D7‌%A8-%D7%94%D7%9B%D7%95%D7%AA%D7%9C/
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1967 (National Photo Collection)

Still following along with the first dramatic days after the conquest, let us listen to
Shlomo, who was working for a contractor that razed the Mughrabi neighborhood:

[We worked] from Saturday night until the eve of Shavuot [...] to prepare for
Shavuot. We worked day and night [...] . We had to expose the Wall and lib-
erate it from its captivity. [It was] very exciting, very [...] God forbid, if they
had not ordered the work, then, it would not have been a worthy Wall.

In Shlomo’s phrasing, the tearing down of houses and removing of rubble turns into
a process of liberation and release from captivity, to expose the “worthy Wall.”
Shlomo incorporates in his personal story the hypothetical unacceptable alternative
path in which the site and its image would have remained unchanged.

As has already been noted, an essential feature of the stories is the centrality of
the senses in the experience described. While during the ‘waiting period” and the
days of the war itself, hearing is central, in describing the days immediately following
the war, vision becomes the focal sense. As illustrated throughout, the narrators turn
to sight-related metaphors: a world colored grey suddenly became multicolored; fa-
miliar settings suddenly appeared different; a far-off, two-dimensional postcard sud-
denly invites the narrator to enter it and take it in as a personal experience. The sense
of vision also serves an important role later, when this period is viewed reflexively
and occasionally critically, as there are those who speak of blindness, of sight without
insight, and visions that blurred the ability to see.
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Examination of the interviews demonstrates that the first sight of the Western
Wall in its new guise often led to what was described as forms of intoxication. The
active and rapid metamorphosis engendered a visual epiphany. In the personal sto-
ries, this epiphany relates the first encounter with the exposed Western Wall on a
diversified emotional spectrum.!6

H.W., born in Poland, immigrated as a lone teenager to Israel in 1947. In 1967,
already a political activist of the Mafda/ party,!” he was able to reach the Western
Wall even before Shavuor. While telling the story of his first encounter with the West-
ern Wall immediately upon the end of the war, he could not contain himself and
broke down in uncontrolled tears.

Immediately following the end of the war, he was invited to a meeting of the
National Religious Party in Jerusalem, which included around thirty participants. In-
cluded in the invitation, was a promise to visit the Wall at the end of the meeting.
This visit to the Wall occurred before the mass pilgrimage on Shavuot, described by
so many of the interviewees. Arriving at the height of the destruction of the
Mughrabi quarter, his account further illustrates the emotional and spiritual impact
of opening up the physical space next to the Western Wall:

The meeting ended, and they brought a bus that transported us all to the
Western Wall. [...] The entire area was being cleaned from every direction.
So we could assume that we were very close, as there were masses, masses!
And as we approached, there were plumes of dust, and Teddy Kollek [the
mayor of Jerusalem] stood in the middle of where the plaza is today |...] and
gave instructions, “take down here, take down there.” All kinds of structures,
all kinds of walls and such things [...] If it wasn’t for Teddy Kollek, if I may
exaggerate, there would be no Western Wall. [...] When we look at historical
pictures, what is the Wall? There is barely a passageway of a few meters |[...]
everyone facing the same small Wall, from the perspective of height, it was
also low. That’s the entire Wall, what we know from the pictures. Today, it is
unending. [...] So listen, what they didn’t do then, would not arise and would
no longer be. [...] It may be that he saw from a historical perspective, that if
we wouldn’t do it now, we would lose the momentum. [...] He was a man of
vision, creative and cool, so it is possible that he saw the history that would
come in the future, and decided, “I'm doing this now.” And look, another
thing, for we see in the pictures, what is the Wall? A slab of wall, huge blocks,
who knows how they placed them one on top of the other, and the space

16 Nitzan-Shiftan, from an architectural point of view, notes that the demolition of the Mughrabi neigh-
borhood transformed the physical intimate experience of touching the stones into a visual experience
in which the Wall, now located within a huge pavilion, came to look like an image (2011: 66). Also see
Bahat (2017) for examples of disapproving views regarding the demolishing of the Mughrabi neigh-
borhood and the new look of the Wall.

17 The National Religious Party (NRP and, in Hebrew, Mafdal, initials for Miflaga Datit Leumit) was an
Israeli religious Zionist movement, active from its formation in 1956 until 2008. The Mafdal gradually
drifted from a centrist party to a right wing party associated with the Israeli settlers’ movement.
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around the Wall is nothing, it is only a few meters, and low height, and if they
want for the Jewish people that not tens of thousands, but hundreds of thou-
sands will come [...] Indeed, for many holidays, events, the public would be
there. So he thought, we need to find an appropriate area, and it is possible, I
don’t know, adjacent to the Wall, the houses that were there, some of them
were already destroyed [...] so he took advantage of the opportunity and the
People of Israel own him a big thank you. [...] Indeed, it is no longer the Wall
of history, of the pictures of history. Suddenly, something else, suddenly
around it, the space is different.

This detailed account illustrates the meshing of space and time, as the spatial opening
of the Wall removes it, according to the interviewee, from the realm of “historical
pictures” to a concrete present and promising future.!8

The spatial transformation of the Wall was seen by masses of Israelis, who vis-
ited the place during the Shavnot holiday later that same week. Being one of the three
annual feasts of pilgrimage to Jerusalem, Shavuot encapsulates and represents ideal-
ized past periods of Jewish nationhood, associated with the first and second Temples
in Jerusalem.

The impact of the Wall in its new appearance was engraved as a visual icon
symbolizing victory and its accompanying conversions. The potency of this encoun-
ter — for better or for worse —was etched in those moments into a highly perceptive
sub-awareness. Indeed, the stories are replete with combinations of powerful phys-
ical and emotional descriptions as well as a range of reflexive statements.

18 Many interviewees referred to traditional visual representations of the Wall. For an overview of these
representations, see Sabar (2007).
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Figure 13 (caption according to source): “Several buildings in the vicinity of the Western
Wall were destroyed to provide space for the rebuilding of the area for the many visitors to
come”. June 17, 1967 (Dan Hadani Archive, The National Library of Israel)

i J—

Figure 14 (caption according to source): The demolished houses in front of the Western
Wall, June 22, 1967 (Dan Hadani Archive, The National Library of Israel)
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Figure 15: Western Wall soon after the Six-Day War, (probably on Shavuo?) June 1967. (Pi-
roska Dorn, Israel National Library Photo Collection)

E.B. was born in Poland and came to Jerusalem at the age of five. She used to go to
the Wall from time to time as a girl and young woman before 1948, but said the
visits were sporadic, not like “the endless stream after the Six-Day War.” She de-
scribes the “reunion” with the Western Wall as follows:

The elation of the first encounter with the Western Wall is beyond words. It’s
literally impossible to describe [...] It’s like something that [...] I don’t want
to compare, it won’t be strong enough. But you have something, you lose it
and you find it back. All the time, all the time, we didn’t calm down [...] You
can’t describe that joy. No matter how many years I live, this joy will never
come back!

Attempting to convey the magnitude of sensations in words, interviewees repeatedly
spoke of the “euphoria” and “exhilaration” characterizing the days after the flash
victory and its accompanying results. Moreover, most of the narrators utilized the
plural voice when referring to the days following the war, stating, for example: “We
were euphoric”; “We were victory intoxicated”; “There was excitement beyond
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words”; “Those were days [for which] I have no words to describe how we felt.”
Many of the narrators associated these sensations with the sharp transition from a
deep, existential anxiety to a sweeping victory, but even more so with its accompa-
nying visible benefits, which, at that initial stage, were highly vivid in the carnival of
territorial expansion and, above all, the celebration of ‘Jerusalem’s unification.” A
central feature to be found in numerous narratives revolves around the lightning-
fast victory. Its impact on the narrators is manifested in the use of various terms
related to suddenness, surprise and even revolutionary upheaval.

Alongside the dramatic and inclusive expressions, many stories conceptualize
these sensations in concrete and very personal accounts, encompassing particular
memories with extraordinary, divinely-inspired events. The unique combination of
the descriptive and the emotional enables access not only to the days following the
Six-Day War but also to the meanings that accompany them until today. These mul-
tidimensional sentimental frameworks were extremely vivid in many interviews. Nu-
merous interviewees burst into tears while narrating their reunion with the Western
Wall. Nevertheless, as illustrated below, the Wall is also a focal image for upcoming
divisions.

On Shavuot morning, only six days after its capture, the Old City was officially
opened to the Israeli public. [...] From the pre-dawn hours, thousands of
Israelis streamed toward the Zion gate, excitedly awaiting access into the Old
City. At 4 a.m., the congregating crowds were finally permitted to surge to-
wards the Western Wall, as more and more visitors continue to flock to the
site of the Wall.

This “victory-pilgrimage,” which according to official sources was comprised of
over 200,000 Israelis all walking to the Western Wall, was focal in our research pro-
ject. Registered as an elusive memory in many of the personal stories, this first be-
holding of the Wall was and still is extremely potent.
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Figure 16: A Few Days after the wat. (David Rubinget/Yedioth Aharonot Group)

Encountering the Wall bodily, whether after years of separation or for the first time,
is a central theme in our study. Listening to the interviewees’ voices, the intermesh-
ing of levels of consciousness and sensual experience becomes vivid and its potency
exposed. Prominent among them were encounters with a suddenly changed land-
scape and concomitant spiritual elation. The central themes that expose this associ-
ation among the interviewees include an elevating ‘togetherness’ and the loss of in-
dividuality in common group feelings of euphoria; the physical transition from re-
stricted movement towards free movement and the sense of being part of a mass
pilgrimage; dominancy of specific senses, including those of touch and, above all,
sight in a wide range of visually-related metaphors; and continuity with and estrange-
ment from ancient national and more recent familial and personal memories. In ad-
dition to these characteristics, the stoties are replete with transitions between sleep-
ing, dreaming and wakefulness, as well as reflective contemplations.
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5 A State Induced Pilgrimage: Narrating Euphoria

“Arise, and let us go up to Zion.” (Jeremiah 31: 6)1

The mass movement towards the Western Wall upon its opening to the general pub-
lic on Shavnot, emerged repeatedly in the interviews. Highlights of people’s experi-
ence included the crowds and their exhilaration, their well-ordered behavior and the
remarkable togetherness. All this was even more emotive due to the fact that the
masses included the whole of the House of Israel, eliminating divisions based on
age, gender, religious or ethnic affiliation. The notion of communitas, as developed by
Victor Turner (1973), relates to the spontaneous sense wherein — for a limited period
— participants experience a kind of egalitarian oneness. This ethos, typical of pilgrim-
ages, was found to be highly relevant to the first journey to the Western Wall, further
intensified by the holiday of Shavuot, with its traditional pilgrimage to Jerusalem.
However, as will be demonstrated subsequently, some interviewees described this
mass pilgrimage using idioms related to blindness.

D.O. was a young teenager in 1967 and her memorties of that day phrased in
somewhat poetic style are vivid and powerful:

[...] Everyone was happy, a smile was on everyone’s face [...] they were in
the clouds |...] Masses, masses! [...] it was very crowded there. You came in,
they were all in a mix, there was no [separation between] women, men, they
were all together. Together they went to the Western Wall, touched together,
kissed together, prayed together. It was an experience. Very, very, very strong!

E.O. who is about 80 years old, was born in Europe, and came to Jerusalem with
her family in 1936. She recalls the Wall from her childhood before 1948, but her
memories of the first days after the Six-Day War are sharp and remarkably concrete.
The rejuvenation of the Wall was central to her multilayered excitement:

We did not suffer from the fact that the city was divided, we did not think of
it every day. But immediately after its liberation, after the opening of its gates,
there was enormous excitement. Without any comparison, with no compari-
son! [...] Suddenly, it was opened and people who were never in the Old City
were cutious to run and see what is in there, and people who still remembered
the Old City, they ran towards the lights of memories. And I, I left my work,
took half a day and ran as if in a relay race along Jaffa Road, very quickly. And
they opened the gates and it was not just us who galloped towards the Old
City, but also the Arabs flowed in conjunction with us. In smaller quantities,
but they came. [...] So there was two-way movement, they came from the
OId City and we descended the slope of Jaffa Road. I remember it as if it were
today. And the Wallll I had remembered that it was a narrow alleyway. Be-
cause afterwards they destroyed there to make that entire big thing. They

19 New King James Version. Also see Mishna Bikkurim 3: 2.
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destroyed that entire neighborhood. I remembered that there is a narrow
road. So, it was an exciting experience as if we had discovered America. A
fantastic emotional experience. And there was no hatred. And there was no
antagonism, and the Arabs were very much in shock and were very quiet and
sold us items willfully. At ridiculous prices. So that was that day. It was an
exceptional experience. Afterwards, it was already a different story. [But then]
the Arabs were still in shock for a number of months. The army took control
over them of the entire West Bank and then all the Israelis travelled hysteri-
cally to see all the well-known and unknown sites.

A sweeping manifestation of these forms prevailed on Shavuot. 7.G., born in Jerusa-
lem, was a young girl during the war. After her marriage she moved to the settlement
of Kdumim in the northern West Bank. Here is her story about her first visit to the
Wall:

Masses of people flowed, masses. I remember that we walked hand in hand,
there was excitement, there was electricity in the air, exceptional excitement.
It was something! And to see those stones, suddenly for the first time not in
a picture, because beforehand during Sukkor (Feast of Tabernacles, or Feast
of Booths or Shelters),? we would always hang in our Swkkab (tabernacle,
Booth) a picture of the Wall, of Rachel’s Tomb, and of the Cave of the Patri-
archs. [...] It was in black and white or something like that, and suddenly we
see it, it was an exceptional excitement. It was still without a mechitzah [dividing
bartier between men and women] ... they had just taken down the houses of
the Mughrabi quarter. It was really the beginning of the beginning.

For Z.G., the Wall transforms from its pictorial, imagined depiction framed as it was
in their family Sukkab into concrete reality.?! Her sensitive gaze makes a journey of
fifty years, incorporating both the Wall and the Mughrabi quarter. In her concluding
words anticipating the ensuing long period of occupation for which this was “the
beginning of the beginning.”

20 Sukfkot is a Biblical Jewish festival commemorating the huts that sheltered the Israelites during their
wanderings in the wilderness on their journey from Egypt to the Promised Land. Celebrated by the
building of and staying in a sukkah, it is also one of the three annual pilgrimage holidays to Jerusalem.

21 Hasan-Rokem focuses on the Swkkah as a dialectic praxis and notion in her nuanced article on ma-
terial mobility versus concentric cosmology. Especially relevant to the present article and its underlying
concepts is that of the Sukkah as Heterotopia versus Utopian ideas associated with Jerusalem and the
Temple, and the connection of this tension with the three Jewish feasts of pilgrimage to Jerusalem, of
which both Sukkot and Shavuot are central (Hasan-Rokem 2012: 164-1606).
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Figure 17: Israceli youngsters dancing the Hora in the Western Wall plaza in the Old City after
the unification of Jerusalem; July 2, 1967 (Fritz Cohen, courtesy of GPO and the National
Photo Collection)
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Figure 18: Yosef and his sons visiting the Western Wall, 1967 (Photographer unknown,
Winkor Yosef Album, Yad Ben Zvi Collection)
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Y.R-K. was born to an established Jerusalemite family who have lived in the city for
a few generations. She describes the visual makeover of the Wall:

We were told to leave the bomb shelters, that they had already liberated the
Old City, and I remember the radio broadcast, how do they call it? ‘Online.’
[...] “The Temple Mount is in out hands,” and even beforehand at the Lions’
Gate, when Motta Gur says to him, “Go!” and [...] all that. I am a Jerusalem-
ite. I was only once at the Wall before the War of Independence. As a girl,
eight or nine years old. And I ran. It was during Sukkot or Passover, I can’t
remember, I ran. My father walked with his brother and I ran after him. [...]
There were steps, it was there and it was small and cramped. It didn’t impress
me at all. But afterwards, there was such excitement! There had never been
anything like this. It was simply unbelievable, you know, from such deep anx-
iety [...] [we felt] they were going to destroy the state. [...] and only a few
days afterwards was the most amazing thing, that Teddy Kollek and I don’t
know who else, were able to clean the entire plaza of the Wall and to make it
very large.

In this depiction, Y.R-K. compares the cramped, narrow Wall of childhood familial
memory with the national, open and expansive Wall — illustrated by the role of Jeru-
salem’s mayor and the national holiday of Shavuor. Thus, the transition from the fa-
milial to the national is presented as a transformative experience through an encoun-
ter with the Wall. Euphemistically describing the uprooting of the former inhabitants
and their dwellings as ‘cleaning,” Kollek’s sweeping gestures represented a modernist
imagination of what there should be, but also the eradication of those who were
there before. She continues:

My relatives came from Haifa with their three children. They brought with
them sleeping bags and everything. And the following morning, we walked
by foot to the Wall [...] We walked not exactly via the Old City, but via Mount
Zion [...] I think that all of the Jews in Israel were there. And they filled up
the Wall’s plaza. And started singing there. There was such a feeling of excite-
ment! However, I remember that we already had arguments then, and I said,
we need to give it back, we will have problems with them.

As seen above, Y.R-K. combines a reflective, general statement directed at the then
future — which is now past, remains present and still future — with her detailed mem-
ories and overall excitement engendered by this first visit. In doing so, she is hinting
at the links between euphoria and national blindness.

S.W., born in Jerusalem after 1948, was a soldier during the war but did not fight
in Jerusalem, only reaching there two weeks after Shavuot. He describes the Six-Day
War as a “revealed miracle.” In the interview with him, he was flooded with tears
upon recalling his first visit to the Wall:
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It was totally surprising. With no fear! It was only two or three weeks after
Jerusalem was liberated. The walls fell, and suddenly, you pass through
Musrara, a neighborhood that was just in front of the separation fence, and
suddenly, you can cross it, you enter the Flowers Gate and reach the Wall —
that, with everything I was brought up on, was the place I wanted to reach. It
was a monumental experience!

S.W. illustrates how the sudden ability to move freely beyond what was previously a
physical and conceptual border became infused with spiritual significance:

It was euphoria, impossible to believe this victory. It was simply a new people

of Israel, renewed. [...] We were stressed. We waited. We anticipated. And
suddenly [...] everything changed! Suddenly we are big heroes, we are a ruling
nation! [...] everything was [...] it was something that you can’t believe, im-
possible to believe! Just a total turnover that we didn’t anticipate, think or
expect to happen! And the Wall [...] the Wall was a place of prayer, a place
of feeling, for me that was the meaning, but the meaning was this entire turn-
around. [...] Everything was, it was unbelievable [...] nobody believed it
would happen.

Other conceptualizations relate to the individual and spatial transformation follow-
ing the war which was present in other interviews. E.N., born in Iran, arrived in
Jerusalem as a child in 1949. In 1967, she worked as a school nurse in a neighbor-
hood within walking distance of the Old City:

It is impossible, whoever did not experience it cannot feel this experience. It
is something breathtaking. So we stood in line without complaining, we stood
in line for hours, until we arrived, and everything that they destroyed was
there, they didn’t clean and this, everything was dust, dust like this and that,
and we walked, we walked until we reached the Wall. We reached the Wall
and you became mute. Reallyl Dumbfounded like that. And then everyone
started kissing and praying and to thank God that we won. It was very mov-
ing. And there were masses, masses. And we returned home with our shoes
full of dust, and this, as they didn’t yet, they didn’t pave yet, they did not have
time. It was very moving. [...] We walked as during the Exodus from Egypt,
we walked. [For years] the goal was to reach the Wall of which so much was
spoken to us, and we would walk to peek from the roof, to see what it was.
Some of our family had come 100 years ago to the land, came with donkeys
and camels to the land [...] my aunt took us to this roof to try and see it. All
this time, we waited for this day. [...] the fraternity that was there, that every-
one was brothers. If only it would be like this now. [...] All of the People of
Israel.
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Framed by the opening sentence “whoever did not experience it cannot feel this
experience,” E.N. goes back to highly concrete memories combined with awareness
of national and familial attachments to the Wall. These links characterize many of
the stories we have heard.

Another enthusiastic voice depicting the first encounter with the Wall is that of
B.L., who was born in the USA and came to Jerusalem with her husband before the
1948 Arab—Israeli War:

Then on Shavuot, this was very exciting, everybody went up to the Wall. And
you saw people mingling. [...] we were all surprised because there was this
big plaza, [...] It was really thrilling. It was something unbelievable. [...] I
mean, to think that I’ve lived to see it [...] It’s an amazing feeling, because
you’re brought up all your life, about going to the Wall, [...] and all of a sud-
den — there it is.

M.B-D., a teenager in 1967, was born in Morocco, immigrated as a child to Israel
and lived with her family in the neighborhood of Musrara, situated just behind the
border adjacent to the Old City:

Right after the war, it was Shavuot, [...] and they let us go to the Western Wall
[...] It was something! People came from all over the country and we all
walked, we all walked! [...] I'll never forget it! Pilgrimage, and it was so close!
Pilgrimage, as described, |...] to a holy place! You felt as if you had returned
to the Bible, as if you had entered the Bible. Can you understand what that
felt like? Suddenly, the Western Wall, all of a sudden, all kinds of places [...]
Suddenly it’s in our hands! Suddenly you get there, listen, it’s hallucinatory
[-..] so we were in some sort of euphoria that can’t be captured in words.

Her description is reminiscent of R.M.’s narrative:

We reached the Wall, actually, we came from a number of directions, which
was also an incredible spectacle. It reminded me of a pilgrimage |...] during
the times of the Temple. From every path you saw [...] it was still dark, it was
still [...] before morning. Like ants, as such. Rows and rows of people!!

The encounter with the Wall stands consistently as the basis of a transformative
experience. It was a highly uplifting experience for most of the interviewees, but
there were also those for whom the metamorphosis of the place resulted in adverse
feelings. The following exceptional narrative relates to the loss of intimacy in the
encounter with the Wall.

Mira, a woman in her eighties and member of a Kibbutz in the Negev, remem-
bers the Western Wall before 1948, when she was about twelve years old. Returning
to the site after the Six-Day War is depicted in her story as a horrifying experience.
As she stood in the open plaza that was constructed to face the Wall, she felt the
Wall was now “stripped of” its “intimate simplicity,” which she remembers from her
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trips to the Wall as a child with her father. This experience made her feel “terrible,
like a woman made to stand naked in the sun in the city square.”’??

The following account is that of S.E., a woman in her seventies, for whom the
1967 events inevitably mesh past, present and future:

And then Motta Gur exclaimed, “The Temple Mount is in our hands,” and
they all rushed down to the Wall, because they had prayed all these years that
the Wall will return. As if, even for us, the religious public, the concept of the
Temple Mount was not yet in our vision. The maximum was the Western
Wall. Then the Wall and the paratroopers crying [...] and so, the feeling that
I am trying to convey is that all the aspirations, after the Holocaust, are sud-
denly drained into some sort of redemption, the fulfilment of the prophecies,
of all the things we hardly even dared to dream about and we see them come
true in front of our eyes. All the places came out of the Bible and [...] not
only to us, it was [for] the entire Israeli public, it was not [politically] right or
left, there were no such concepts. [...] As if God himself speaks to us through
history and things really happen in front of your eyes.

S.Es account is indicative of her encounter with the Wall being conceived as a
realization of a historical redemptive process. In her story, broad and abstract his-
torical processes are condensed and actualized into specific moments.

Entering Biblical territories replete with Biblical images appeared in various ver-
sions. Interviewees found diverse ways of conceptualizing this experience. Thus,
M.B-D, cited above, called repeatedly upon the expression “as if you had entered
the Bible” or “as if you had returned to the Bible,” while S.E. utilized imaginative
expressions of divine revelation by saying “as if God himself speaks to us.” As illus-
trated below, the mobilization of common personal experiences which relate to dif-
ferent orders of reality, and ones beyond reality, characterizes the accounts of nu-
merous interviewees.

22 See Hemyan, this volume, pp. XX.
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6 Between Dreaming and Eyes Wide Open: The Diversity
of Points of View

“We were like dreamers ....” (Psalms 126: 1)

Dreams and dreaming dominate descriptions of the overall spatial alterations and
particularly the initial beholding of the Western Wall. These very personal descrip-
tions, with their raw, unfettered quality, echo the well-known biblical verse “we were
like dreamers.” The centrality of visual imagery characteristic of dreaming and its
verging on the fantastic makes the dream particularly appropriate for grasping these
experiences. In addition, against existential fears of total destruction that prevailed
just a few days earlier, the almost total absent of overt signs of physical devastation
is highly significant. The narrators found themselves entering a city that had been
given to them unblemished, to mesh with the familiar. This unique occurrence of
journeying between the familiar and the unfamiliar is of course also typical of
dreams. Finally, references to “blindness” also prevail, linked to the overall dreaming
complexity. Blindness is linked both to the dream-like consciousness, the lightening
victory and the dazzling effect of specific sites.

AF., born in Jerusalem in 1938, explained:

You simply can’t describe it to yourself. What people went through, what a
shake up! It is no wonder that people’s minds were screwed, they became
messianic, because it was really an event that whoever had a basis of faith it
could turn their head over, it is clear, whoever does not have a deep faith-
based background, they went through it with all that we are going through
today. But then people were types of, we were like dreamers, this was really
the feeling [...] we cried when they said, “The Temple Mount is in our hands,”
it was something that we looked at one another and we thought it was a
dream, that it is unreal.

R.M. cited in length above, explained: “There was [...] a sense of intoxication. You
know what this is? Each one went and pinched himself to find out if it was illusion
or reality.”

Linking real spaces to dream-like ones is further expressed by A.S. Born in a
Northern kibbutz, he was serving as a soldier in 1967. Relating to his memories of
the days after the war, he portrayed a rather uncanny reality, employing images of
self and space listed from fantastic tales:

Alice in Wondetland! [...] I kept saying [from then on]: All of a sudden a door
opened for us and we went in. And that’s the feeling, that’s the experience,
that’s what I talk about.

R.E., was born in Jerusalem and has lived in the city ever since. She was in her last
year of high school during the Six-Day War, and related her detailed and vivid mem-
ories with a highly reflective viewpoint:
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As a girl, we were always told: don’t approach the no-man’s-land. There was
a big sign: “Danger, border nearby, landmines, do not approach.” So the
awareness that there was a city beyond the fence — I knew. But I didn’t have
any realistic concrete image of a city settled by Arabs. [...] [Ilmmediately after
the war] they came to us and we came to them, you know, like curious chil-
dren [laughing]. And we did not understand what might possibly happen.
There was also a feeling of it being temporary. Who knows until when it will
be open [...] You know what this felt like? As if you do the Passover cleaning
and you move the fridge and you discover that there is an entire apartment
behind the fridge. That’s how we felt.

For R.E. the previously unseen and unaware of part of the city in which she lived is
the focus of the story. The sudden ability to move beyond the previous border makes
the place real. As such, and in contrast to other accounts, the ability to access an area
is perceived as making it concrete and actual.

S.E., quoted above, lives in a Jewish settlement on land occupied in the Six-Day
War. For her, this war is no less than Divine revelation. Describing the victory, she
draws directly upon the verse “We were like dreamers.” However, her interpretation
of the verse differs significantly from the conventional ones. For her, the phrase
lluminates a clear-cut condition of arousal from sleep:

It was |[...] really, for this moment, it was worth living, and the truth is that I
share this with my secular friends. [...] My father cried, everyone cried, there
is a Psalm verse “In God’s return. In the return to Zion we were like dream-
ers” — this was exactly the feeling! [...] There is a concept of deep sleep in the
Bible. What is the deep sleep that can befall a person? So [...] suddenly I
understand what “we were like dreamers” is. Deep sleep in the Bible [...] is a
call for a new phase, so when he says in this Psalm “we were like dreamers,”
you understand [that] until now we were like dreamers, we slept, and suddenly
we are something really, really different and new. It was really wow! [...] So it
was very, the attitude was very different. I truly felt days of elation, as if you
were floating, living really in something else.

As demonstrated in the inverted exegesis above, the encounter with the Western
Wall is not the dream, as so many others described it, but an awakening from a
dream. Thus, the Wall itself and the People of Israel are now awakening in tandem
to a new era. Similar to many others, she bestows human attributes to the Western
Wall: The Wall itself is now arising from a very long dream. In this awakening vision,
the demolishing of the houses of the Mughrabi quarter may be seen as the removal
of the Wall’s sleep dust.

N.S. moved to Jerusalem as a student in 1966, one year before the war. She
explains:

I will try to convey it. [...] there is what is known as cataract surgery. And I
did it two weeks ago, and suddenly I look and I see colors! The lens, the lens
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was murky and I did not see colors sharply. And suddenly I see the flowers,
and I see the colors of the world. It is much more colorful! I had the same
feeling then. Suddenly, the world is open. Everything is blooming, you see
colors [...] Before [the wart]| Jerusalem was a gray city for me. A gray city.

R.E. told the following:

We didn’t understand a thing, our eyes were completely closed, we were com-
pletely drenched in the joy of victory and the miracle. You know, because the
fear was immense, so was the joy of victory immense. Without any reflection,
without any criticism, without any understanding of how it looks from the
other side, or what is the meaning of occupation [...] we didn’t see all that.
We didn’t see, we didn’t see. Our eyes were blinded.

Before returning to the concrete descriptions of encounters with the Western Wall,
1 would like to present J.S.’s dramatic and detailed description, which deals with her
altered experience regarding the entire space.

J.S., born in the USA in 1926, moved to Israel in 1949 and in June 1967, lived in
Jerusalem. At the age of 92, she narrated her memories in a nuanced and highly
emotional manner. In the following story she tries to put the drama of spatial trans-
formation she experienced following the war into words:

And suddenly this place [the Old City of Jerusalem|, which had been visible
externally, never the internal parts of a house or a home, buildings were visible
but like on another planet, this is the only way to describe it. The same thing
happened a few days later [...] we lived on a street named Bethlehem Road,
and we thought it was a street, and it ended where there were — in the begin-
ning, in the 50s — remnants of the major immigrant camp, located at the end
of Bethlehem Road. [...] Anyway, [immediately after the war] we passed that
[immigrant camp| on the road in the direction of Bethlehem. This was a few
days later. And suddenly we were in Bethlehem! In a matter of ten minutes,
it’s very close. So, the same sensation. Suddenly I said, “What? I live on Beth-
lehem Road but [and it is] ten minutes away from the town of Bethlehem? I
can’t believe it!” It was like, again, entering another world that was close and
totally sealed off before, vaguely visible. It was a major shock, a drama that
I'll never forget. Because it was so near and so far. [...] it seemed like another
world, it was like I can’t even describe. Another type of experience, where a
thing was so — for all those years that I lived in Jerusalem — totally incommu-
nicado, a thing you looked at as something devoutly to be wished for to touch
but unable, yet very near. |...] And you could only look at it through binocu-
lars or from a viewpoint of some sort.

J.S’s personal experience regarding the very first days following the war resonates
with many others of our interlocutors. Similar to R.E.’s narrative, the sudden access
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makes locations tangible and real. Of course, the openness of the space proved vol-
atile and contingent to political and military events.

While the first sight of the rejuvenated Western Wall, which for many had al-
ready occurred in Shavuot, often led to similar modes of intoxication, there were other
voices. RT. was a young girl in 1967. Her first encounter with the Western Wall
presents the concretization of childhood memories as a letdown, a myth ruined
when actualized:

Figure 19: The Western Wall and Pavillion. Behind: the Dome of the Rock Mosque, 2007
(Photo: Moshe Milner. National Photo Collection)

[-..] In school they talked about the Western Wall, at home they talked about
it. It was always with a special atmosphere, with holiness, a special light |[...]
And for me as a child I was expecting to see something ‘wow.” [...] And when
we got there that first time I was disappointed. I said, “What? All these years
they talked about this famous Wall, one of the walls of the Temple and this
is it?” It was a big disappointment. Today it looks fantastic to me. But the
initial encounter was terrible. Something was shattered there.

In the following interviews, we meet additional expressions which embody the
drama of the concrete encounter with the Wall through a conceptualization that
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both connects and disengages between fantasy and reality. In this way they combine
descriptions of the first encounter with the Wall with diverse critical reflections.

G.H-R, born in 1945, arrived in Jerusalem as a young student in 1965. When
narrating her memories from the Six-Day War, a prewar postcard-like sight of what
is beyond the reaches of western Jerusalem is followed by a first visit to the Western
Wall immediately after:

When I came to Jerusalem [...] the eastern part of the city was like a postcard
for me, essentially two-dimensional. [...] In ’67’, I lived in the laundry room
on top of a high building [...] from there I could see really well. [...] And in
the winter of that year it was snowing. Like, before the war. In January or
February there was snow. [...] That was the ultimate postcard. The city under
snow, and you could see the Mount of Olives and all that. [...] [And after the
war| my parents came to visit. There was an announcement that they were
opening the city and the first time we could enter was the Shavnot holiday.
Good. We went to see the Wall, it was terribly intriguing. And then, I remem-
ber that we ascended the path that encircles Mount Zion, and I remember it
like it was today, the Gallicantu Church there, I remember someone said that
this was the Gallicantu Church. And there was a house there. And the window
had bars, and people sat behind the bars looking at us. And this was the mo-
ment that I understood what had happened. I hadn’t understood before that
the extent to which this thing would be like that. Suddenly, I understood |...]
I am walking here, and they are in their houses. I sort of understood that there
would be hierarchy, where we are free to walk and they are imprisoned in
their houses. There was a curfew so that we could ascend and see the Wall.
Because there were masses, masses. All residents of the Old City were under
curfew. It was the first time that I saw with my eyes a curfew. [...] They looked
curious, and also a little scared [...] I remember that there was dust [...] and
what is really weird is that I don’t recall in any way what the Wall looked like.
I don’t remember whether I approached the Wall, I remember the walk but I
don’t remember the Wall. I don’t remember where we arrived at, what was
there? I’'m sure it did not look like it does now, but what did it look like? T
have no memory. [...] What did it look like? Was it after they blew up the
Mughrabi Quarter? It was rubble. I remember that it was possible to see that
there had been a war, but I don’t remember what the Wall looked like, I don’t
remember the Wall.

This detailed depiction of the pilgrimage to the Western Wall illustrates an uncom-
mon in situ realization: the newly found access comes at a moral cost, separating
those who are free to move from those confined to their homes. With the passage
of fifty years, the sight of the local residents behind window bars becomes an insight
so powerful that it erases the original sight for which this pilgrimage was intended.
With the vivid memory of their eyes, the memory of the Western Wall fades into
oblivion.
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A critical approach is also apparent from the description of E.A., who moved to
Israel from Iraq as a child, and has since then lived in Jerusalem:

It didn’t occur to me for a second that we would conquer the city! [...] For
me, the Wall did not say anything, it was beyond the mountains of darkness
and the Jewish Quarter interested me like yesterday’s news [Hebrew lit. “as
yesteryear’s snow”’]. As simple as that. Meaning that the entire messianic drift,
and the Wall, and prayer, and the heavens — it’s not me! Why? This stone wall,
for two thousand years we were upheld by a yearning for it and the Temple,
the yearning upheld us. The yearning, not the stone wall [...] not the concrete,
I don’t need the ‘concrete,” the concrete bothers me, because then I say,
“What, this wall?” [...] my mother was a religious woman, her father was a
rabbi, she would tell us on the roofs of Baghdad about the Wall and the holi-
ness of Jerusalem [...]. [After the war] I took my mother to the Wall because
she obviously drove me crazy. I still had not gone to the Wall because I told
you what my attitude is. I took my mother, a small woman among thousands;
I almost lost her among the crowds. I took her, I brought her, I looked at the
Wall, and that’s it. Meaning, no [...] truly, no strings were moved inside me.

In his account, E.A. presents the sentiments related to the Western Wall as a split
between him and his mother. His mother, like most of the interviewees, longs to
reach the actual Wall, touch and kiss the stones and thrust a personal request to God,
while he, back then as today, glorifies the yearning, and wishes for it to remain a site
of longing, the distant place of myth and folklore remembered from his childhood.
Once the object of yearning is attained, it becomes merely a ‘stone wall.’
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Figure 20: A needlepoint picture of praying at the Wall, Haifa flea market, 2019 (photo: Amos
Salamon)

M.B-O., was born in Tel Aviv, and has lived in Jerusalem for more than fifty years.
When relating to the Wall, he places his personal ‘credo’ as the organizing theme:

I am not only a secular person, but an atheist. I know there is no God, [...]
it’s clear. But this place is important to me, and what matters is not that there
was a temple there, because it is nonsense — I do not want to have a temple
with all the smoking sacrifices [...]. But I identify with two thousand years of
Jews who yearned to touch this Wall [...] and with the thousands of Jews who
came here and touched the Wall weeping. [...] All this moves me to this day.
Today it’s a bit difficult because they [the Ultra-Orthodox Jews| have taken it
over [...] that I do not even think about going there. [...] But at first, I was
definitely excited, I certainly identified.

The final quotation that I have chosen to present demonstrates a sense of emotional
agitation: vividly encapsulating the overall euphoria interspersed with ruminations
regarding what it engendered. But all this is still in a primeval stage characteristic of
the amply loaded, passionate yet elusive nature of the entire corpus of interviews. In
the story of L.M., a native of Jerusalem, who was a student at the time, every single
sentence simultaneously conveys contradictory feelings:

I call it idol worship. That’s what I have to say, what can I tell you? It was a
wonderful period. I miss it so much, what can I tell you? [...] it was a won-
derful period. So good! And slowly I felt that it wasn’t worthwhile. Jerusalem
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is too big for us. Here there are terrorists, here they lay bombs, all of the
euphoria slowly dwindled.

[...] The Wall didn’t do anything to me, not the Temple Mount and not
the Wall, it didn’t awaken in me any sentiments. I was [...] maybe I was influ-
enced by [Yeshayahu] Leibowitz (1903-1994), who said “people are praying
to stones, idol worship,” so maybe from him?3 [...] After all of that craziness,
today I can’t anymore [...] It has lost its taste, it isn’t there anymore [...] And
I think a lot about the war of ’67 [...] how beautiful it was! It was exactly the
Shavnot holiday, and everyone was with flags, “Jerusalem of Gold” by Shuli
Nathan. And that song |...] it is, uh, you know? They sang it on Independence
Day, and she sang the song “Jerusalem of Gold,” it was really, maybe a week
before the Six-Day War, it doesn’t matter. As if she prophesized it! [...] It was
“for the watering holes” and all. It was something! And it moved me terribly!
But enough, after that, I became tired of that song. Why? I can’t stand hearing
it! Because it reminds me of settlements, occupation, everything.?* It already
lowered my [...]

7 Discussion

Historian Alon Confino provides a highly relevant open invitation in an article pub-
lished in Hebrew in 2008:

In writing the history of 1967, the possibilities of the postwar period must be
emphasized: everything was completely open, no one knew the future, and
no one knew how long Isracl would remain in the [occupied] territories.?>
There were various plans: the Greater Land of Israel, returning the territories
or just waiting for a phone call from King Hussein. It is necessary to grasp
that cultural moment of not knowing, but also the process in which the lack
of knowledge becomes temporary, and the temporality becomes something
permanent. |...] From the outset, all of these views about the territories had
co-existed. The question is when and how the transience of the occupation

2 Professor Yeshayahu Leibowitz was mentioned in several other interviews as one of the rare Israeli
voices who expressed regret over the Six-Day War victory in general and the conquest of the Western
Wall in particular. His article in Haaretz newspaper from July 21, 1967, where he referred to the site as
a “Discotel” (thus, combining “Disco” and the “Kotel” — the Wall) is especially worth mentioning. He
was generally persistent in his warnings of the negative ramifications of the 1967 victory and the occu-
pation of both Palestinian territories and people. Also see Cohen-Hattab and Bar (2018: 288). For the
“Discotel,” see http://www.leibowitz.co.il/leibarticles.asp?id=52 (accessed May 23, 2020). For his
opinions on the 1967 occupation as a threat to the State of Israel, see Leibowitz (1995: 225-220).

24 See Benvenisti on the ironies of “Jerusalem of Gold” (1988: 92).

2> In Hebrew, the term is just “the territories” (HaShtachim). See Gavrieli-Nuri (2017: 23-27) for an
enlightening discussion of neutral terms used in Hebrew in normalizing the ongoing occupation, where
she emphasizes the fact that in Hebrew HaShtachim (as “areas”) is foremost a geometry-related termi-
nology.


http://www.leibowitz.co.il/leibarticles.asp?id=52;
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has become accepted, and how it is being expressed culturally and symboli-
cally. (Confino 2008: 304)

In light of Confino’s invitation regarding the 1967 crossroads, our ethnographic pro-
ject provides a disclosure of layers not readily found in other forms of documenta-
tion. Focusing on personal stories collected in the framework of in-depth interviews
offers not only vivid accounts that are indicative of folk creativity, but also hints at
larger multiplex issues and cultural patterns.

The centrality of the Western Wall was highlighted repeatedly in the stories, re-
vealing a prototype of attachment to this master-image. Once the Wall was ‘liberated’
by Israeli forces, its long-buried, culturally productive potency was manifested in-
stantly. For the interviewees, divided as they were in their political and religious
stances, these first days were suffused with a totally unfamiliar sensation, by and
large depicted as elation and even intoxication. This euphoria is associated in the
interviews with a range of factors. These included the deep existential anxiety present

in the days leading to the war®® and the enrapturing, cathartic power of the dramatic
victory. Furthermore, with the reverberating reciprocity of “stones with a human
heart,” one cannot exaggerate the dramatic impact of the reunion with the Western
Wall. It galvanized and unleashed yearnings and aspirations, some of them previ-
ously buried deeply or even totally unknown.

Already, at that initial visit, as hundreds of thousands of excited Israelis flocked
en masse toward the Western Wall — their eyes directed at the ancient stone wall, while
their feet tread on the shredded remnants of the Mughrabi neighborhood of which
only dust remained — already there, with the congregation of packed bodies, seeds
of the future were being sown.

Individual experience and spatial transformation following the dramatic victory
are intertwined in many of the stories we heard. However, in as much as these are
personal sensations, they appear — in different and even conflicting variations — in
many of the personal stories, as the plural voice and corporeal images are used re-
peatedly.

In the description of the flocking of the masses toward the Wall, concepts re-
lated to vision — through a broad range of associations — stand out.?’” As such, the
drama of the narrative shifts from an emphasis on listening during the waiting period
and the beginning of the war, toward a wide spectrum of visual concepts. These

26 Before and during the war there was still no TV in Israel. See Plotkin’s article in this volume for the
Egyptian radio propaganda broadcasted in Hebrew and the blurred Israeli broadcasting. Other studies
relate in detail to the widespread anxiety prior to the war; see, for example, Gan (2017: 336-337), Haber
(1987), Oren (2002) and Segev (2007: 225-337).

27 The commandment related to pilgrimage to Jerusalem is typically associated with sight and vision.
The practice of pilgrimage, involves appearing before God (as in Deuteronomy 16: 16). The verb 7.8.7
has the sense of sight in a unique form in Hebrew that activated rabbinic exegetical imaginations to the
reciprocity of sight or vision: “seeing” God (His Temple) and “to be seen” by God. For a detailed study
of the centrality of the sense of sight in rabbinic literature, see Neis (2013).
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include images of transformation from dreams to reality, from sharp vision to fan-
tasy, and illusory changes in spatial orientation associated with sight and blindness.

The centrality of vision is a paramount feature in Rabbi Menachem HaCohen’s
book entitled The Stones Speak. Published by the Ministry of Defense publishing
house in September 1967, it enjoyed wide popularity and was printed in numerous
editions. The chapter dealing with the Western Wall makes the following claim:

From the moment that the borders were breached and the path to the Wall was
opened, the masses of the House of Israel began flowing towards it in thousands,
from all corners of the land and from the Diaspora. This mass ascent zhe Western
Wall had never ever seen [emphasis mine, H.S.], and it seems that the Jewish people
reward it and pay back twice as much for all the years in which it was severed. This
is an unparalleled tangible expression of the deep spiritual connection between the
people and the Western Wall. (HaCohen 1967: 68)

Thus, with its sudden ‘resurrection,” the Western Wall can be considered as the
nucleus of an overall transformation. To the hundreds of thousands of pilgrim-visi-
tors who ascended upon the Wall shortly after the war, the massive physical changes
in its immediate surroundings, including the demolition of the adjacent neighbot-
hood, manifested as an integral part of this resurrection. Although, of course, this
was ordered and carried out following a decision taken by Israeli authorities, in most
of the personal stoties, it is described as having occurred in a seemingly spontaneous
mannet. This physical metamorphosis of the Western Wall enhanced the shift from
sentiments of longing to those of national command.?’

Thus, with the sounds of war not yet silenced and without any opportunity for
reflection, the bulldozers that destroyed and evacuated the houses of the Mughrabi
neighborhood designed a new center of gravity which undercut a familiar landscape
and symbolized anew the axis of the Israeli present.’® The plaza that was opened

28 As has already been mentioned, attributing personified feelings and senses to the stones is a common
motif in Jewish folklore regarding the Western Wall.

29 The significance that the Western Wall has gained in the stories we heard — now as a physical ‘place’ —
may well be connected to the Jewish idea regarding the interrelationship between the place and the
Divine. In fact, as Gurevitch and Aran (1994: 135) remind us, “God himself is called Place (Makon).
As ‘place’, God is origin and locus of the sacred which is not within the bounds of the cosmos, and is
essentially unplaceable.” However, with the unprecedented victory and the accompanying transfor-
mation of the actual place, it is no wonder that the Divine was so powerfully felt by many of the
interviewees.

30 Years later, Handelman (2010) in his paper on the actualization of power, has analyzed the overall
“vector of force” created and embedded in four different “walls” (architectural forms) built in post-
1967 “united Jerusalem,” as the cityscape shifts from west to east. Interestingly, as Handelman puts it
“it is the dynamics of their vectorization that are crucial, their zeitgeist diffusing through the spaces
they organize as they do” (2010: 74). His analysis focuses on bureaucratic aesthetics and the vector
connecting walls otherwise distant in topographical space from one another (2010: 76), examines the
bridge pylon and three “walls” (2010: 61-62): the first is the new historical museum of the Holocaust
(the ‘museum-wall’). The second is a massive continuous stretch of new buildings (the ‘mall-wall’) that
crosses the former no-man’s-land between Jewish West Jerusalem and the southwestern walls of the
OId City. The third is the ‘separation barrier’ between Palestinian East Jerusalem and its hinterland. In
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overnight became a politically and religiously charged center. The Wall ‘adapted it-
self” — politically and religiously — to Israel’s future and ‘grew’ in its physical dimen-
sions. To the masses of pilgrims, the new look invested the Wall with transformative
powers, symbolizing the magnetic change that many of our interviewees felt physi-
cally, and shaped, almost instantaneously, the central symbol of the Six-Day War for
years to come.

Primary Sources (interviews, in alphabetic order according
to first name)

A.F. — Female, age 79 when interviewed by Yiftah Levin in Jerusalem on
December 12, 2017.

A.S. — Male, age 72 when interviewed by Hagar Salamon in Jerusalem on August 7,
2018.

B.L. — Female, age 90 when interviewed by Hagar Salamon and Ivana Saric in
Jerusalem on May 11, 2017.

D.O. — Female, age 63 when interviewed by Hagar Salamon in Jerusalem on
August 7, 2016.

E.A. — Male, age 80 when interviewed by Ronni Shaked and Hagar Salamon in
Jerusalem on July 1, 2017.

E.B. — Female, age 85 when interviewed by Roni Ohad in Jerusalem on May 28,
2017.

E.N. — Female, age 77 when interviewed by Yiftah Levin in Jerusalem on June 0,
2018.

E.O. — Female, age 80 when interviewed by Roni Ohad in Jerusalem on December
3,2017.

G.H.R. — Female, age 72 when interviewed by Hagar Salamon in Jerusalem on
December 17, 2017.

H.W. — Male, age 81 when interviewed by Hagar Salamon and Yiftah Levin in
Jerusalem on March 7, 2019.

his interpretation, this series of wall-forms “work” together “creating a multi-dimensional spheroid of
forces to contain and imprison Palestinians’ hopes and aspirations.” Although the Western Wall is not
mentioned in Handelman’s entire paper, the present study demonstrates the overarching significance
of the 1967 encounter with “The Wall” to any other monumental ‘walls’ built in Jerusalem during the
post 1967 era, and far beyond.
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J.S. — Female, age 92 when interviewed by Hagar Salamon in Jerusalem on May 22,
2017.

L.M. — Female, age 71 when interviewed by Hagar Salamon, in Jerusalem on May,
2017.

M.B-O. — Male, age 88 when interviewed by Regina Bendix, Ronni Shaked and
Hagar Salamon, (in the presence of Bosmat Ibi, Rony Ohad and Galit Gaon)
in Jerusalem on February 19, 2017.

M.B-D. — Female, age 68 when interviewed by Hagar Salamon in Jerusalem on
June 12, 2017.

M.N. — Male, age 84 when interviewed by Yiftah Levin in Jerusalem on March 5,
2018.

N.S. — Female, age 71 when interviewed by Hagar Salamon in Jerusalem on
December 20, 2018.

R.E. — Female, age 70 when interviewed by Hagar Salamon in Jerusalem on
January 30, 2020.

R.M. — Male, age 83 when interviewed by Yiftah Levin, in Jerusalem on September
6, 2017.

R.T. — Female, age 60 when interviewed by Hagar Salamon, in Jerusalem on April
11, 2018.

S.E. — Female, age 68 when interviewed by Hagar Salamon and Yiftah Levin in
Jerusalem on November 1, 2018.

S.W. — Male, age 69 when interviewed by Hagar Salamon in Jerusalem on August
1,2017.

Y.R-K. — Female, age 80 when interviewed by Rony Ohad in Jerusalem on May
18, 2017.

Z.G. — Female, age 63 when interviewed by Yiftah Levin in Jerusalem on
November 29, 2018.
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INTERVIEW WITH A.M. (MALE)

DECEMBER 2018

INTERVIEWER: FAHIMA ABBAS (F.)

Fahima was put in touch with A.M. through Hagar Salamon, who had met him in
Jerusalem’s Old City where A. runs a small laundry in the Christian quarter. He was
born in Jerusalem in 1943 and grew up in a house in the formetly Jewish quarter that
was under Jordanian rule between 1948 and 1967 and which, following the 1967
war, was taken over by Jewish Israelis. Fahima, herself in her 40s, is a Palestinian-
Israeli who grew up in the Galilee, in the North of Israel. She moved to Jerusalem
for her studies and stayed there. She could tell that A. was cautious at the beginning
of the interview, a stance she related to the fact she was an Israeli-Palestinian. Fahima
was aware, she told us subsequently, of a certain amount of reserve, not to say dis-
trust, between Palestinians living in Fast Jerusalem or the Westbank and Palestinian-
Israelis, and A. clearly recognized from her accent and wordings that Fahima comes
from the North.

Sitting with him in his small shop, situated at the corner of a steep street from
where A. could see people coming and going, Fahima was touched by the grandfa-
therly care he voiced for her. He encouraged her to never be afraid of any situation,
not least based on the stories he was telling her. She sensed how he remembered the
fear he and fellow Palestinians felt during those brief days of June 1967, and how
strongly the events of 1948 colored how they experienced this new threat. He told
her that they had learned from ’48 that there is no hope, no chance to change the
situation. Fahima, similar to many younger Palestinians, had rarely heard anyone in
her family speak about 1967. For her, A.’s narration proved a revelation. Suddenly,
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she understood why there was a picture of Nasser in her grandmother’s house —
hanging amidst family photos. All these years she had been puzzled by this unfamil-
iar face hanging among relatives, now she grasped what Nasser meant to her people,
at that time and for years beyond.

F.: The first thing we want to ask you is: where did you live before the war of
67?

A.: Tlived in the area Hosh al-Ghozlan, in the Jewish quarter.
F.: You lived there?

A.: Yes.

WHEN THE WAR STARTED

F.: Okay, [...] and what happened |[...] during the war of *67. What do you
remember from the war of 677

A.: The war started on Monday. It was a Monday. In those days I had a place
in Souq al-Housor [lit.: the carpet market], also for ironing. It was next to the
Jewish quarter. But it was called Souq al-Housor. My father, God bless his
soul, had a place here, in the Christian quarter [...] also for ironing. Every one
of us was working [in the family business]. I had my work and he had his.
Anyway, we heard on the news about the events in Egypt and all the other
things, but I stayed, I mean, I kept working until around noon, the same day
I mean. My father came and asked me: “What are you waiting for? Go home!”
I'wanted to take my things and go at five so I told him: “Everything is alright.”
In those days we listened to our father, the children listened to their father,
so I closed the shop and we went home. We lived in the area of Hosh al-
Ghozlan in the Jewish quarter. We spent the night there. God helped us
through the events; I mean, the light bombs and things like that. And we |[...]

F.: [...] you felt the war? You felt there was a war?

A.: Of course, but you can say it wasn’t “a war.” It wasn’t like people think.
Not really a war. If it was war, all the armies were launched from their posi-
tions. So we heard the drums, I mean that we heard this [...] It was as if the
world had collapsed or something like that.

F.: Was it stun grenades?

A.: Yes. Grenades and other things, and after that it was mostly light bombs.
In our Hosh [set of buildings with an inner court yard] area we had some
twenty families. So you could see [...] we were almost all the men in one place
and the ladies in another place. Because nobody could guess |...] could know
what would happen. And the next day was the same. The second day, it was
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in the evening, they came into our houses. [One of them)] said: “If anyone has
a weapon — put it next to his house door.”

F.: Who came in? the Jews?

MISLEADING RADIO BROADCASTS

A.: Yes the Jews. Before they came in, they spoke over the radio. That was
the problem: you listened to two broadcasting channels. I'm sorry to tell you
that but the Arabic one was lying to us, and the Israeli one was [...] I won’t
tell you that [...] they broadcasted in Arabic but you said to each other:
“Those Jews, maybe they are lying.” Yes. They said: “Put a white flag on your
house and if you have a weapon, put it on your doorstep.” They said that in
Arabic. And the Arabs told you: “We reached that point, we did that [...]”

F.: The Arabs? Which station did you listen to?
A.: The “Voice of the Arabs” [Sawt al-Aral).
F.: To whom did it belong?

A.: Egypt, because Egypt was the superpower back then. It was the source of
it. We didn’t trust Jordan or the East Front because Jordan was bought: any-
thing that happened, they overheard in Israel. Do you understand? They [the
Jordanians] talked with Abdel Nasser over the phone and they [the Israelis]
caught it live. He told them: “Come with me to the war.” But the king didn’t
agree, he told him [Nasser| “I don’t have air cover.” So he [Nasser| answered
him: “I have one!” Egypt in those days had a strong air cover, MiG [...] pow-
erful Russian MiG aircraft. It’s true. And they [...] but you can’t know what
the end of it will be. Anyway, the Israelis told us put your weapon outside,
anyone with weapon — put it down and put out a white flag. But, on the other
hand, “Voice of the Arabs” is telling you: We did those things and Ahmed
S2’id [said]: “Oh fish! Bon appetite” and Umm Kulthum published! [...], God
bless their souls, “Our dear Abdel Nasser, we want to drink our coffee in Tel-
Aviv.” We heard all of those slogans. We believed that any moment the Iraqi
army would come. We had rooftops on our houses and we could see the Sahat
al-Haram [Temple Mount] like it was in our hand, that close! From our roof-
tops we could see its floor. Anyway, we saw an army and I hoped it was the
Iraqi army as people said it would be. But unfortunately it was the Israeli one.
Do you understand? It was not Iraqi at all!

11n 1967, Ahmed Sa’id was a well-known Egyptian radio broadcaster and the main announcer for Sawz
al-Arab (Voice of the Arabs). Umm Kulthum is one of the most popular Arab singers famous through-
out the Arab world and beyond, and a dedicated Egyptian patriot. She had many songs supporting
Nasser.
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F.: How did you notice it’s Israeli?
ENCOUNTERING ISRAELIS (OR MERCENARIES) FOR THE FIRST TIME

A.: They came into our houses, how could we know? We don’t know anything
about weapons and they all dressed in uniforms [...] all of that and “The Iraqi
army! The Iraqi army!” All of that was rumors. We were surprised when they
came to us in the afternoon of the second day, it was very fast and let me tell
you: they weren’t Jews, one of them was like two meters high and spoke Eng-
lish, his hair was bright and their clothes were torn. God save us [...] God
save us, they were mercenaries. Do you understand?

F.: You mean they were Arabs?
A.: No, no [...] foreign mercenaries.
F.: From Western countries?

A.: Yes. From Western countries. And they were with that thing that you put
in the animal mouth [referring to helmet straps looking like bridles]. They did
those things and the Jews |[...] we didn’t know about them, we didn’t know
what Hebrew was.

F.: Did you hear Hebrew? Somebody spoke Hebrew?

TAKEN FROM HOME AND BLINDFOLDED

A.: They all spoke English. At the time they took us nobody [spoke Hebrew]
all of them spoke English. They took us to [...] they covered our eyes, [They
took] all the men including my father and brothers. They took us to an area
[...] even today I don’t know where we were, I’'m telling you the truth. They
covered our eyes, so if someone tells you we were in a specific place, he is
lying. Because we were blindfolded, so we couldn’t know. Anyway, they took
us to this place [...] blindfolded, interrogated us. But we felt gravel beneath
us.

[..]

A.: It was on the way they took us. We were talked to by a table. Someone
talked with you or asked you in Arabic. We were still blindfolded

At the time of Jordan [Jordanian rule], each had his occupation or work in
his passport. So they took us separately to the table. It was a table just for
questions. “What’s your name? Where is your passport?” For example: There
it is [...] he takes the passport. “What is your occupation?” and so on |[...]
“Ok. You can go.” They didn’t talk. Just questions and answers. What is his
occupation? What is his job? They took us in vehicles in the night, so we
couldn’t recognize anything except the fact that we are in the yard of Sahat
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al-Haram. It was the first moment [that we knew where we were]|, we didn’t
know where the interrogation was. We knew that we were under the iwans? it
was then when we saw those of the green berets, which are known as “border
police.” [At the time] we didn’t know what border police were or anything
like that. I’'m telling you the truth. They spoke Arabic, I mean some of them
spoke. And we didn’t know what they were, Jews or something else. Most of
them were Arabs or Druze but we didn’t know that. That’s right. We stayed
the night over there. On the second day [...] at Sahat al-Haram [...] yes [...]
they blindfolded us once more and so. On the second day, they brought us
sandwiches [...] to Sahat al-Haram and told us that we can go to our home.
“What do you mean we can go home? We need to go to the Jewish quarter,
to Hosh al-Ghozlan, like that? And what will happen if we meet someone on
the wayr” We talked to someone, an officer. By the way, they took our
watches, all our money and also the passports because [...] well, we were
blindfolded. But all of it is not important. We told him [...] it was my father
who talked to the men who told us to go home. “And if someone meets us
on the way, what will be our proof that [all of this really happened]?)” And
do you know what he told us? He told us: “Use the cloth that we closed your
eyes with and leave it on your neck and then, if someone sees you — you could
tell him that you were at al-Haram.” And we agreed. We took ourselves and
it really happened on the way! We told them the story and they didn’t have
anything to say. We got to the house and the atmosphere there wasn’t good
either. We went inside [...] They took the people from other places: my
friends, my uncles. And from other places. They cleaned the whole world. We
heard the fire. And just God could know what would be next.

F.: What do you mean by “fire”?

FIRST EXPERIENCES AS THE POWERS CHANGE

A.: Gun shots. If anyone got out, they shot his legs. Until today I don’t know
[...]. We heard the fire like I'm hearing you. [...]. Later, on Wednesday or
Thursday, they told us that they wanted to open the shops for one hour. And
we loved it [...] because my store at the carpet market was close to the wall
and it was well-known that it was the Jordanian army which sat there. We
wanted to go and observe instead of doing something else. We said that we
must go to the wall because the world had changed and we wanted to see
what had happened. We climbed from someone’s [place] to the wall and God
help us! I saw a soldier from the Jordanian army with his STEN machine gun.
We called it STEN. You could put its legs on the wall. He and his gun were
all burnt. Can you imagine? The Jews killed him with napalm grenades. It was

2 An iwan is a typical architectural feature in a mosque, featuring a vaulted space that opens on one side
to a courtyard. Sahat al-Haram is surrounded by beautiful swans.
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a disaster, they had become one. The Jordanian army got orders to withdraw
because those damn dogs knew. Sorry for talking like that but it is true! The
big ones knew the scenarios and the little ones were left to be killed, the order
didn’t get to them. Some parts got the order and left, but a big part of them
stayed to fight and those had the same fate. Right? But those who remained
were killed, I mean, despite all the orders that came, it did not interest them,
the fighters remained to think about ammunition and everything else. “Hello
and goodbye,” do you understand, my dear? That’s us for the 67 war, it was
a comedy. There were talks in the area of the al-Saadiyya neighborhood. There
were a few armed men, for example, one had an English rifle with five bullets,
it wasn’t useful but he thought [...] he thought he would free the country or
[...] it was a very emotional time [...] or something like that [...] believe me,
everything was a waste of time. And when the Jews came peacefully — we
presented them with everything on a silver platter, so it wasn’t a war like what
you think, they occupied, they went |[...] no! But yes, there are many people
who fled from the Jewish quarter to Jordan, a lot!

F.: They fled alone?

A.: The Jews brought trucks to Bab al-Amud [Damascus Gate, one of the
main Old City gates] and said: “Whoever wants to go, come on, please! Any-
one who wants to can get out via the bridge, who wants to get out safely —
you’re welcome!” They did not press anyone, but the intention was to get a
lot of people out. You understand? Some people who were really afraid told
me: “Only Allah knows what will happen, what they will do.” [...] they had
stoties [...] So they left everything and went. But they went with the intention
of coming back. Sorry, but they thought that it is for a day, two days, a week,
a month [...] God knows how long. They did not think it would continue to
these days; it was all illusions of the Arabs. Illusions [...] understand? And to
this day, there are people who are waiting eagerly. There were people who
had had enough after a month and began to return by infiltration. Do you
know what infiltration is?

F.: No, what is it?

A.: Infiltration is without permission, crossing the Jordan River through the
shooting. You understand? For example, they swam and crossed the river,
which was the border. But what happened? There were people, Arabs, who
worked with the Jews. For example, they told the Jews that a group of twenty
wanted to pass, they made a deal with Israel that ten will pass, or you will
catch them, or they would give them to them or some another arrangement
[...] I mean they would let them be discovered. And a lot of people came
through these infiltrations.

F.: And they stayed here?
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THOSE WHO FLED

A.: And they stayed here. Now those who stayed there — to this day there are
people who suffer from the family reunification and their jobs are here, their
shops are here, their homes are here, their families are here, everything that
was their basis in this country [...] I swear to you! And they went there to live
in tents [...] Where are they from? I will tell you the truth, it’s a tragedy. And
some of them are known, important people, but the fear made them emerge.
And God knows that they suffer from this issue and to this day, there are
people who are in the refugee camps of al-Baka and al-Yarmuk and in a thou-
sand more places, in Jordan, I mean. And I can tell you that their situation is
better than that of those in Lebanon, better than those in Lebanon! You un-
derstand? They work, build families, build houses, study. This is our situation
today, can you understand?

ABDEL NASSER AND THE TRAITOR

A.: As for the Arab countries, sorry, Abdel Nasser was the only one we
thought of, but he did not escape responsibility, you are the president — you
are responsible. He relied on his relative, al-Musheir [field marshall] Abd al-
Hakim Amer. He was the commander of the whole army and a close relative
of Abdel Nasser, and he [Nasser| believed in him. You understand? And Is-
rael bought him [the relative] for a million dollars. Sorry. By the way, at the
end he committed suicide in the hammam. You should know that! In any case
he worked for [...] I mean Al-Musheir |...] Do you know what Al-Musheir is?
Abd al-Hakim Amer [..] in the moment Abdel Nasser told him: “Is there
anything new, al-Musheir?”” What did he answer him? He replied: “Mr. Pres-
ident,” they called him “the President.” “Our planes are bombing Tel Aviv!”
And do you know where the planes were? Ruined at Egyptian airports. They
destroyed them completely. The nylon was still attached to them — they did
not have time to use them. They were ruined in the airports, the Egyptian
planes, and they were the ones which were supposed to give the Jordanian
front the air cover. The Egyptian planes, which were a leading force, were
destroyed at the airports. Every one of them at the airport — ruined!

F.: And that was before |[...]

A.: Before they had any chance to leave |...] before they had time to leave!
They were destroyed before they had any time to leave, and everything was
with orders from Abd al-Hakim Amer, and Nasser asked him: “What is the
news?” And he replied: “Our planes are bombing Tel Aviv.” At the same
time, they [the Jews] prepared an iron cage to put Abdel Nasser inside and
take him to Tel Aviv as a prisoner [...]. If you did talk to any Jew [he would
tell you] “Nasser should be killed!” He was so strong [...] he was popular, he
was not a traitor but he had influence [...]. [In] 67, Nasser was the first to
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resign, that’s the truth! And as soon as he resigned, the people arose and de-
manded that he was kept on [as president]! But he had a stroke because of the
situation, he got to the point where [...] that was the reason for his stroke,
Abd al-Hakim Amer and things like that, he trusted him and everything, but
he destroyed everything. Do you understand? Now his heir and the others
were good. Believe me darling, I'm talking about Mubarak. He was a fine
commander! Number one commander of the Egyptian Air Force, and that is
not that easy. As for the hyena, the hyena, with all due respect, is Sadat. He
arrived in ’78 as I speak to you. Before he arrived, he spoke with all the Arab
countries. He said: “I want to make peace with Israel.” That was because he
relied on no one and that was the only way for him. Then they praised the
hyena, Begin and Carter. They said Sadat was the one who laughed the most
about the Jews. Because he took his land without even a drop of blood. [...]
He said: “I want the land,” and he got it completely. And he got it after courts,
and discussions and hard work and it was only a mile but he received the
whole, to this day it has not changed. There was no settlement at the time,
there was nothing, and it was easier than today, not a transference of Jerusa-
lem and the West Bank [...] It was all in Sadat’s time. When he reached the
Khnesset [Israeli parliament], the Arabs boycotted him and called him a traitor
and assassinated him. But [...] I wish, I wish, I wish it would happen again as
it did with Sadat. My dear, no chance, a few years after *78 there were no
settlements and the Jews were back to expand. [...] Without Sadat we would
not be here. Sorry I lingered.

[..]

REAL ESTATE DEALS AND LEAVING THE JEWISH QUARTER

F.: When you came back to the Hosh you lived in [...] do you still live there
today or [...]?

A.: We stayed there until ’70. In 70, [...] the Ministry of Religious Affairs, the
Religious Ministry, the Ministry for I don’t know what, and there was one
named E., if I’'m not mistaken he died not long ago, E. was an officer in the
army not in the police, He was old and spoke Moroccan. They appointed him
with a few Arab brokers to buy the apartments in the Jewish quarter or here.
He didn’t pay with his own money. But no one lived in a house that was really
belonging to him. Not one person!

F.: To whom would the houses belong?
A.: Rentals. All rentals.
F.: Here?
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A.: Yes. All rented from the Nashashibi, the Ja’ouni family, the Al-Alami fam-
ily. These were the families that had [properties there]. It was part of what
they called “absentee land guard” or “ILA,” you understand? Now, we were
focused on the three stores of ours, giving the government something sym-
bolic as a rental. The house we lived in belonged to the Nimer family. To the
Nimer family and this was a Wagf [charitable endowment] of the Nimer fam-
ily. Nimer collected all the rent for the year. We rented the place, he collected
the rent from all of us. And what happened to us? A lot of people, the entire
Jewish quarter [...] was emptied of people.

F.: The entire Jewish quarter was populated by —

.. — Arabs. They were all Arabs.

: There weren’t any Jews living in the Jewish quarter at the time?
.. Before 1948.

: No, I mean during the war.

. No, no.

: The 1967 war.

:No [...] no Jews, where?

: No? Not even a single Jew?

. Where? The city was divided.

:[...] Were there Jews who entered the Jewish quarter? In 1970?
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. In 1970? A million! Two times a million! ’'m telling you, they sold it all,
nothing was left, not from the orchards of the Ashkenazim and not from the
Jewish quarter, it used to be full of Arabs and all the things were there! Those
Arab brokers came from this land, from Israel. Surely they paid them very
well, you know? “Take this amount. Go to Abu Azzam and buy him, go and
make them to sell the apartment for several thousand pounds.” Two, three,
ten, or twenty. Some people never had a penny in their lives, they saw him
and gave him [the apartment]| and Israel was not interested in that story, she
knew who lived there and did not ask about the owner of the apartment.

F.: But he was the renter?

A.: Renters. The country knew who lived in the apartments and did not know
and did not ask who owned them and if someone says that the owner sold
the apartments, he is a liar, no apartment owner did so.

F.: Well then, the renter sold?
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A.: The renter! The renter sold something that wasn’t his, now that’s why I'm
telling you that here lies the problem. The Ministry of Religious Affairs took
over almost everything, there were not many parts left in the Jewish quarter
[that weren’t bought by Israel], believe mel Now there were about twenty
[apartments] in our Hosh, ten or twelve of them sold. In other words, we and
another five or six remained, we refused to sell. We have a house that we built
in 1964 and it is still standing in Ras al-Amud, thank God. This was not our
house [the house in the Jewish quarter] but the [agent from the Ministry of
Religion] tried to convince us and we told him: “No.” Also, I hope it won’t
happen to you, they began to bring to the empty apartments, the apartments
that were sold, they began to bring donkeys |...]. They put them into the Hosh,
put them in there, and started to make all kind of troubles. It was all over our
heads, you understand? My father, God bless him, said, “How long can we
stand it?” We had two stoties, and our family was five and five, and 1 had a
brother who was married, God bless, and they were all in good health and
living well and a thousand times thanks to God. The brokers came to us and
our father said: “This apartment belongs to the Nimer family, to the Nimer
family, and we will not be involved with buying and selling.” We went to
Nimer and said: “Please here are the keys to the apartment. We have an apart-
ment in Ras al-Amud, thank you and goodbye.” We packed ourselves and left.
The same thing happened with the neighbors, but I do not know if they sold
or handed it over to the owner. |[...]

: Well you’re in the war [...].

: Yes.

: How many days?

.t Three and four days.

: Three, four days and that’s it?
.- And that’s it!

: This period [...].
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.- They say it was six days [...] three or four days and I’ve already gone to the
market. I went down there. They started to open for an hour or two. On the
third day, I was already in the market.

F.: On the third day you are already in the market |[...].
A.: To meet the people.
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THE MARKETS REOPEN AND THE JEWS BUY EVERYTHING
F.: When did you return to work? After a few days?

A.: Once we were allowed to open for two or three hours, everything was
normal. And the Jews entered like crazy into the markets, everything was
cheap. Everything was one Lira, the shops were packed. Clothes, souvenirs,
sweets, they came in and cleaned out all the markets.

F.: Bought all the goods in the market?

A.: They bought lots! Why? To empty all the things we had in order to make
us buy from their supplies and to fill our shops from them.

F.: All of it? But they will let you import goods from the outside

A.: There was no outside! There was nothing from Jordan, it was closed, there
was nothing. Today you can bring meat or all kinds of things from Israel.
[After the war we] sold at low prices but bought at high ones.

CHANGING CURRENCY

A.: Another thing that Israel did was to spread a rumor that the Jordanian
Dinar would sink. They said it was worth nothing, one dinar for seven pounds
or something like that. I know people, priests, who were millionaires; they
brought bags [of money] to the bank! Bags! And went to change it in the bank.
They gave their dinar and took Israeli currency. The dinar had its price in
gold. Do you understand what this means? They fooled [the people], that the
Jordanian dinar had devalued |...] there was faith among the people. We, all
the children, knew that the Jordanian dinar had its value in gold, its value, that
is, there was no connection, even if the government goes, there is gold in the
safes. Not, it was not like the Lebanese dinar or |[...] or other currencies |...] or
the Egyptian, no, no [...] or even the Israeli Lira. [The Jordanian dinat| was
like the U.S. dollar. You understand? But unfortunately they managed to fool
the public. Everyone who had some amount went to the bank and changed it
to Israeli money.

[.]

PALESTINIANS ALLOWED TO KEEP THEIR JOBS WITH THE POLICE

A.: Liral It was worth nothing! Do you know it? The landlord gave you a
hundred or two hundred and another one as a gift, like he was doing you a
favor. The police wore Arab uniforms in 1967 and their salary was forty Lira.
Forty Liral The teacher also got paid forty Lira, the teacher! Forty Lira! The
educated cops were paid fifty Lira, those despicable ones. They worked for
forty Lira but don’t forget it is forty Lira for someone who has a uniform and
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looks well and so. [The Arabs] were allowed to join the police, not the army,
the police. In the East Jerusalem police, there were many who arrived from
the West Bank, from the Arab side, received uniforms from Israel, they
stopped distinguishing between people from Jerusalem or [the West Bank]
Anyway, many had Jerusalem Police uniforms but they came from the West
Bank. After [Israel’s] victory many left. But we still have some people who
took the jobs in ’67, some of them retired, some of them stayed and had
officers’ courses, went to Shfaram [where the Israeli Police Training School
used to be]. Understand? There are those who remained in the police force
and left, [...] and a few of them were from the Jordanian police, officers, do
you understand me? And [the Israelis| did not get excited about them, they
gave them a job and the same rank as before, |[...] they had a responsibility,
you cannot say that they insulted them. They were important.

“IT WASN’T SIX COUNTRIES AND IT WASN’T SIX DAYS.”

F.: Well in the war [...] the people who were taken [from their houses to the
Sahat al-Haram], what happened to their women?

A.: They stayed in the houses.
F.: No one suspected them or anything?
A.: No, no [...] You mean like [...] no no |...] Believe me [...].

F.: When you returned, yourself and your father, [the women] did not talk to
your They did not ask you, “Tell us what happened in the war?”

A.: No, no.
F.: They did not tell you that anything happened [...].

A.: No, 1o [...]. They asked us [...] we asked about them and the houses, not
the opposite.

F.: Nothing happened to them? Did they not feel there was a war?

A.: NoJ...] They felt it but it did not influence them, they stayed in the houses,
no one went to bring a lemon. You understand? Why? I'll tell you: three or
four days and it was over. The film was over. [It] is the simplest thing, they
took us and that’s it. You understand? That’s what it was. They said that the
1967 war is a six-day war, six Arab states, and I do not know what else, it’s
their things. It wasn’t six countries and wasn’t six days. But they present it by
saying what they want, but the truth is far from that, my dear. Those who say
to you it was war, Israel fought and so on — it’s all a lie. Believe me, it’s all a
lie. Everything was about submission. Jordan, as I tell you, gave the whole
West Bank so easily. And they gave orders to retreat. The whole world was in
Neve Ya’akov, a huge army camp. Every place was full of army. The army in
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al-Ram withdrew. A lot of people were on their way to Jericho, convoys and
more convoys and then bombs landed on them and they were killed on the
way by those bombs. I’'m very sorry. What did they think? God knows. [The
Israelis| thought it might be an army or something like that, but it was families
that ran away, women and children. God help them.

F.: But why was that? They heard that there was shooting. [...] Did not they
hear gunfire?

A.: They didn’t see anything.
F.: They didn’t see anything? They just heard that Israel had entered.

A.: Yes. Because they heard. In the ’48 war they fled, you understand? And
many were afraid that they would destroy the land and you know it’s im-
portant to us. They could do what they wanted, no matter what you say, un-
fortunately. It can be very bad and you cannot do anything. If you refused,
you would become a victim.

A.: That’s the truth. And those who say they attacked women |[...] We [...]
F.: The women did not stay in the houses?

A.: In the houses.

F.: They took the men.

A.: Yes. They did not take a single woman. You understand? Even the little
boys, the little boys remained. But me and my brothers and my father, not all
the men.

F.: From what age?

A.: Over the age of 20 or something like that. You understand? That doctor,
I told you about him, my brother, he was small yeah? Even my late mother
told him: “They left me only you [...].” He was still small [...] “They were all
taken away and you are the only one left.” No one knew what was going to
happen |...] Once we got back to my mother’s house, we asked mother and
the sisters: “Did they come inside? Did they make a search?” A search is like
they entered and turned over things and picked them up and put them some-
where else [...] No [...] In this 1967 war when they entered, they came to us
and gave us documents. We asked them: “What are those?” They answered:
“It’s for getting the Israeli I.D.” “Okay, so where do I get one?” And he told
me, “From the court on Salah al-Din Street,” and it cost us ten Groush at that
time [...] We gave them the document and we took a blue identity card. In
green or in blue, no one could tell the difference between the blue and the
green, if anyone told you he knew — he was lying, no one knew anything,
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believe me. [...] We were really happy, they gave us something. It turned out
that there was one for the West Bank and there was something different for
Jerusalem. And then people started to apply for family reunification, and this
is what is happening even today. Israel, how strong is Israel my dear? And yet
the Arab [states] were lying. I'm sorry, I do not want to justify the Jews or tell
you something like it, but it’s a tragedy.

[-.]

F.: Those Arab countries in the war did not intervene?
A.: No.

F.: None?

A.: We only encouraged, I will tell you the truth, only Egypt was the key for
all of it. [...]. I had a radio, we listened to the “Voice of the Arabs” and the
broadcaster used to sing [...] to talk [...]. If a Jordanian security intelligence
officer passes by and hears you are listening to the radio, and the “Voice of
the Arabs,” he would take you and the radio. It was forbidden to listen to the
“Voice of the Arabs.” They said that the “Voice of the Arabs” was broadcast-
ing against the Jordanian regime. Understand? Because [Jordan had] a mon-
arch and all that, and the public did not agree with him, and we believed in
Egypt, I tell you only the truth! But that does not happen today. I do not
blame anyone but it’s not like Egypt today. Egypt used to be one way and
today it is something completely different.

F.: The Jerusalemites, what did they do in the war?
A.: Nothing! They had no weapons!
F.: They had no weapons?

A.: Why are you surprised? It was forbidden! They had no weapons at all.
Now you can go and look at the municipality, the old city hall and not the
new building that was built recently, the one that was before. You have the
wall right in front of it, so from there we heard how the wall [...]. It was like
the world was getting destroyed. We went out and do you know how the
scalpel makes a hole in the stone? It’s like small pieces, to this day! To this
day you can see where the bullets hit, how the stone is broken. It’s like card-
board, we heard explosion of a grenade and it was like cardboard, it sounded
like the cannon of Ramadan.

3 In East Jerusalem, as in other Muslim cities, shooting a cannon marks the end of the Ramadan fast
cach evening.
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F.: The Jews were those who shot?
A.: No! The Arabs fired from the walls.
F.: Okay, but they shot at whom?

A.: At the Jews! At the municipality building [...] but everything was for noth-
ing.
F.: They just shot at a building?

A.: Yes [..] they shot [...] at what was ahead of them. In front of them was the
building and there wasn’t [...] there is down here this bell tower and in front
of it [...].

F.: They shot at it?

A.: Yes, they thought [the Israelis] were there or something, but it was all false
news. Do you understand? All the [Jordanian| infantry fired and the canons
fired [...]. The artillery also [...] after the artillery stopped the shooting, they
looked at the place they was shooting at — there was nothing left, it was like
cardboard!

F.: Did you go there to seer

A: Yes. I saw it all. I used to go to the Armenian monastery, there is a place
there. It was before the 1967 war, and we would look at the Mamilla area,
which was called no-man’s-land. Nowadays it’s the Mamilla mall, it was the
no-man’s-land. Everything was ruined there and whoever was caught passing —
shot immediately. It did not matter whether he was a Jew or an Arab.

WATCHING FROM NO-MAN’S-LAND
F.: Who shot them?

A.: The two sides: the Jews stood on the border and the Arabs on the wall
and people would sneak in from the inside and if they were caught or caught
by the Arabs, they shot them and if the Jews caught them, then the same thing
[happened]. You understand? It was in Mamilla all the way to al-Shamaa. I do
not know if you know the area of al-Shamaa and Montefiore and Jorat al-
'Anab, it was all in no-man’s-land. You understand? The Armenian monastety
had an open area, we could see the Qubbaniya of the Tomb of King David,
but it was easy to find because it has a round shape. But when looking from
a distance, we did not see people walking down there. No! It was forbidden!
We were like this [...] near al-Bawaka, the Jews were in the Qubbaniya. We
saw the Jews pass this way and entering the place, but in the distance we could
not identify berets, not even green ones.

F.: From where would you see them?
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A.: From the area of the Armenian Monastery. On the wall.
F.: So you did it in the war too?

A.: No, that was before the war.

F.: But in the war [...].

A.: In the war, the Bab al-Khalil [Jaffa Gate] was closed and also the al-Bab
al-Jadid [New Gate].

F.: All right |...], they were closed in the time of the war.

A.: It was forbidden! Everything was sealed in concrete. This was the begin-
ning of the no-man’s-land. You understand? Everything, there was nothing
there, everything was closed. Now about Jaffa Gate, I forgot to tell you that
in the second day [...] I noticed that there was someone called Sheikh Yassin
al-Bakri. God bless his soul, he was very eager and on Monday before the
war, in the morning, he went out, [...] on a horse, that poor man, fooled by
few youngsters and they all walked towards the Jaffa Gate.

F.: Where did they go?

A.: They said [...] they shouted slogans. They were from Talat al-Sharara, and
from the al-Samu neighborhood which was attacked in the 1967 war.

F.: What happened to it?

A.: Al-Samu. The Jews attacked it and hurt them. Al-Sharara was the only |[...]
F.: They attacked who?

A.: The people of Al-Samu. The army did it.

F.: The army of the Jews came and attacked them?

A.: Sure! They attacked there and killed a few people, and from then on things
came out of balance and everything happened very quickly.

F.: Between [...] it was not between the Jordanians and [...]. It was between
the Palestinians who lived there, and the Jews?

A.: No, no [...]. Jordan has nothing to do with it. Yes, the Palestinians of al-
Samu. You understand? Al-Sharara was part of al-Samu. [...] Now I told you
that I remember this Monday |[...] Sheikh Yassin went out on horseback |[...]
and he went out, and the youngsters behind him, and some of them shouted
slogans. What were they shouting? They called to him: “Our cousin, Abu
Khalil, open the gates for us!” “Our cousin, Abu Khalil, open the gates for
us!” We did not like this sight, who are you riding on a horse with a sword in
your hand? Will you open Jaffa Gate? It was a tragedy! I'm sorry to talk like
that. Just a few hours earlier he was like this [...] “Where is Abu Khalil? Where
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is the Jaffa Gater” Until the Jews opened the gate it was all concrete, the New
Gate was also completely closed.

F.: In the war [...].
A.: Mandelbaum [gate] was the border.

BURNING DOWN THE EAST JERUSALEM POLICE CENTER
F.: The Jews opened the |[...]

A.: [...] of course the Jews! Sure it was them! Who wanted to open the gate?
The Arabs? Write that the Jews opened this and they began everything. The
first thing they did was take over the Qishla, the police center. They found
there official things [...] names [...] you know, there are all sorts of things that
[..] in the area |...] Salah al-Din was an area that was called the “court.” It used
to belong to the passport department with all what comes with it. Also very
secret matters. And there was one, a Christian, Abu Nicola Agenha. He was
head of the intelligence. This guy, when he heard what was going on, and he
really did the best, I'm not just saying that. He set fire to the entire office!
This person. You see, he was a scholar and he heard what was happening, and
there were official matters and basic and secret matters. So Abu Nicola
Agenha set fire to the whole office, burning everything, no matter if they were
good people or bad [people’s papers]. It’s true that it also helped some of the
people, because there were a lot of people who had been under observation.
Jordan is a serious country, even if it was only a mandate. 1 considered it a
Jordanian occupation, it was also an occupation; Jordan occupied us for
twenty years and did nothing here. Anyone who wanted something had to go
to Jordan. You want to build a factory? Jordan. You want something else |...]?
As if this dirty man [the Jordanian king] knew that one day he would hand
over this area and it actually happened. As far as Jerusalem is in concerned,
do not forget that his grandfather was killed here and it is not a trivial thing.
He was seven years old when his grandfather was murdered in 1951 and he
was with him on the Sahat al-haram on that day. The ones who killed him
were Sed-Mir and Asi. Their families were Jerusalemites and they were exe-
cuted afterwards. When he was crowned as king he was eighteen years old
and already king of Jordan. He was crowned and also his brother Fissal. One
was the king of Iraq and the other of Jordan, East Jordan, Transjordan. But
the man who actually ran things was one named Claude Basha. The king
didn’t have anything to do; he was only king ostensibly. The person who ran
all the affairs and the army was this guy. They called him Abu Hanik [the
furious]. He was shot by a Palestinian. When King Hussein married Dina, we
attended the wedding in Amman. She was the first Egyptian [wife]. He mar-
ried her and we were at a wedding on the balconies. Dina is here today, I’ll
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tell you where. She is in Bethlehem and married to a guy from the al-Tam’ari
family.

F.: Yes [...] Salah al-Tam’ari.
A.: Well done!

[.]

F.: Was there a curfew during the war? I mean, did they tell you, “You must
not leave the houses!”

A.: Sure, Israel. For example, they allowed us to leave the house for two or
three hours, and then it was forbidden to be out again. The Arabs obeyed the
curfew. There were no televisions like today; we used to sit and listen to the
radio. After the war, we listened only to Israel Radio in Arabic, ’'m serious.
You would listen to them and believe what they said. You understand? It’s
not that the Jerusalemites are liars, but their radio was still more reliable than
the Arabs’ broadcasts we got.

[.]

THE DEMOLITION OF FAMILY DWELLINGS AT THE WESTERN WALL
F.: There was no issuing of expropriation orders during the war.

A.: No, they issued an expropriation order only to the Mugrabi Gate. That’s
it. [The area] was all dwellings and shops that were adjacent to the Kotel
[Western Wall], al-Mabkehm [Arabic term for the Western Wall] was the first
thing they did on the second day of the war. On the second day, tractors
removed the people, and they destroyed even the furniture, destroyed [the
houses| with or without the furniture.

F.: They forced the people to leave?

A.: Yes, they were forced out because [...] because they wanted the Western
Wall. But it looked nothing like today. It was much smaller! But they have
expanded it. In those days the Mughrabi quarter was all residences. We lived
in the Jewish quarter, we were very close to the Mughrabi quarter. If we have
a chance, I will show you where the Mughrabi quarter was and where [...]
where we planted all sorts of things [...]. We were very close.

F.: This was the only quarter near the Western Wall?

A.: Only the Mughrabi quarter, yes. The Mughrabi quarter, but no other quar-
ters.

F.: And all the shops in the market remained Arab? They didn’t issue orders
to other places?
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A.: No, no, they bought [other places].
[...]
F.: No, but during the war?

A.: No, they didn’t take that during the war. All of this is new, everything is
due to sales, and the only thing that was taken during the war is the Mughrabi
quarter. It was necessary for them; they would do it at any cost. They did not
give you the option; they let them go out of the houses and then demolished
them, everything and not just the walls.

F.: If you need to summarize the war, what is war for you?
A.: The war, I say it as a joke, it has longing in it
F.: No [..]. War [...]. How did you live through the war? The war was not [...]

A.: How did I survive the war? I did not feel it. It was as if one occupier had
gone and the other arrived.

F.: Did you feel that way?

A.: Yes. There was no confrontation [...| no. In war, you must use everything.
You can’t [...] Excuse me for saying that but they did not do anything. This
wat should have been total. But I felt that the Jordanian occupation was over
and the Israeli occupation came. After they set it up, of course.

F.: How did the war affect your life until today?

A.: As usual, believe me.

F.: It didn’t have much impact on your life?

A.: No. With all the pain of saying such things [...] I had it better before.

F.: So, before that, your situation was better, your situation would have been
better financially.

F.: You have grandchildren, right?

A.: Yes. Fifteen.

F.: God will prolong their lives.

A.: God will keep you.

F.: And you. Well, these fifteen, are you telling them about the war?
A: Yes, I tell them.
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F.: What do you tell them exactly?

A.: T tell them that it is all just lies on top of other lies.

[laughter]

F.: But do they ask you, for example: “Grandfather, tell us about the warr”

A.: Some of them do. Some people ask questions: What was back then? What
happened? What [...]

F.: And what do you tell them?

A.: T tell them that Jordan, and all the Arab countries were a failure and the
Jews [...] I do not compare the Jews and say they are better. They were more
determined. I tell them that the Jews believed more in their words than the
Arabs. The Arabs are from our own, but they laughed at their own people
and it’s still like that today. Fear strengthens them, I tell you the truth.

[.]

IT WAS LIKE A MOVIE

F.: What did you think of this war? Did you think they were going to invade
Jerusalem? Is that what you thought?

A.: Yes. Of course! The city surrendered, there wasn’t [...] And it wasn’t just
me. Even people older than me knew that Jerusalem had surrendered. Believe
me dear, whatever you want, I’ll describe to you. Like a movie |...] like a movie.

F.: That’s it! Describe the movie here.
A.: Like a movie [...] like a movie [...]| my great God |...] my great God [...].
F.: I want to hear [...].

A.: My dear, it was really like 2 movie, my dear. You can’t catch it [...] if you
hear it, you wouldn’t sit like that. Without being disrespectful, but yesterday
you would sit like this, a respectable lady, and on the second day you woke up
and you were under occupation. You understand what I mean? And all [of
this] with the “assistance” of the Arab countries. And what was your harm?
It’s like a dream, as the saying goes: swallow the fire and it will eat you from
inside. Swallow the fire — and be burnt from within. We were sitting on this
fire and you can see the result. There was hope that at any minute it would be
better, but on the second day, the Jews said, “Hold up your white flags! Up!
Up! Up! That place is to surrender.”

[.]
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THE EXPERIENCE OF ’48 INFLUENCES DECISIONS IN ’67

A.: The truth is that my mother, God bless her memory, was very sober, I
told you. My Dad lived at the time of the 1948 war, and my mother also, that
time wasn’t so far from tragedy.

F.: No [...] Where were they at that time?

A.: It’s not important; they thought they would come back.
F.: In 1948, they also lived in Jerusalem?

A.: Yes, of course. But they did not want to experience the same thing again.
Kfar Kassem* and things like that, everything that happened to those who
remained and those who fled. You understand? They killed a lot of people
then, not that it surprised the Jews, we are not saying that they were saints,
no, but during the war of 1967, they were not allowed [to kill]; if they were
allowed to, they would have killed more.

F.: Who did not allow them?

A.: T imagine that the big countries were saying: “You occupied the territory
so at least don’t make them run away.” That’s how I feel that if not [for that
prohibition], the Jews [...], because it was a mess, you understandr But I think
that they entered places, but had no interest in what was going on in them,
even today they are destroying a lot. Today! If he [the Jew] goes searching,
then he destroys everything, today! And in those days [...] Today there are
more possibilities and they can do more things, unfortunately. But at the time
of the war, it wasn’t like that, and I understand a thing or two about wars.
One may do many crimes, but no one accounts for them. In the war they
were good, do you understand me? No one was interested in us. If, God for-
bid, he made problems .

F.: You think that your family was aware of the situation?

A.: Yes and still they did not think about escape! No no! And where could we
run? It was really an option [...]| And what would have happened |...] In Heb-
ron [...] But as I told you, God blessed us, we survived, and for my father it
was the same thing [as in ’48], we saw the situation that was before and how
people suffered or how [...] and I tell you, without intention to hurt you, what

4 Mentioning Kafr Kassem relates to a tragic massacre which occurred in this village on October 29,
1956. The village of Kafr Kassem was then near the border with Jordan. It was the first day of Israel’s
Sinai operation, and a curfew was administered on the villages in that area to avoid raids coming
through them. However, many villagers had not heard of the curfew, and on their way back home from
their fields that evening, a Border Police unit had shot and killed 43 men, women and children and
injured 13. An Israeli court later would call the order to open fire “blatantly illegal.” See Licber,
https:/ /www.timesofisracl.com/60-years-on-in-kaft-kassem-a-massacre-still-bleeds/ (accessed April
30, 2020).
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should have happened — we accept it, life or death. And that’s what happened

to us.
F.: We will not move from our land.

A.: That is the truth, that is, even if my sisters and myself were dead. You
know what? We said the Shabada [the Islamic creed, declaring the oneness of
God and acceptance of Muhammad as His messenger], you do not know what
will happen, so we could not stand it anymore and we said, “All of this is the
will of Allah.”

F.: Did you say the Shabada? Did you say it that night?
A.: Sure, you do not know what will happen at night, it was for any case |...]
F.: How much did you managed to sleep that night?

A.: It wasn’t a sleep, you are sleeping with your clothes on, and with the shoes,
of course, you understand? At any moment you may go out and you can’t
know because they came in waves all night long. As the saying goes: If the
fish is asleep, we will sleep too. But my uncle thought of something [...].

A.: We thanked God before everything, really [...]
F.: You thanked him for staying alive?

A.: Sure! You can say many times that you have faith in your Lord but it’s
always a possibility. And we knew that war can be unclear, no one asks ques-
tions. Do you understand? There is no one who asks and there isn’t anyone
responsible. One big mess. But it was just the opposite. I don’t want to pro-
tect the Jews, but it’s not like people say it is, that they’re sure the Jews de-
stroyed more or entered the houses after we left, took the men and raped the
women. I'm telling you the truth. All of this didn’t happen and also wasn’t
close to happening.

[.]

It may be war, but people like to dress well
F.: And you had a laundry?
A.: Yes.

F.: After these days, what hours would you open? Of course you weren’t open
for long hours.

A.: Twotked [...].
F.: Were there people who brought you things to iron?

A.: Sure! There werel There were! But it depended on the situation
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F.: Exactly! Everyone and his needs, but the work was as usual?
A.: Yes, as usual, as usual.
F.: Seriously?

A.: You know why? God is great! It was something basic for the people, and
why? Some people have gotten used to being well dressed. You understand?
They did not care what happened around them. [...] Honestly, I'm not kid-
ding you. It goes with your question: Someone tells you, “I don’t care to die
just for a dress like this.” Each one has their own decisions. No! One had to
be neat. Understand? Especially the Christians, I respect all the people, it’s
not something against them, but the Christian would, if he was religious, if he
was religious! He should have had a pressed shirt and trousers. In the name
of Allah. I, at the time of the Jordanians, would charge two Qirsh for a shirt,
at the time of the Jordanians! Two Qirsh! You understand? And for a set of
pants I would take sometimes three and sometimes five. Ironing with an iron
made of iron, and there was enough work for me. Saturday was always a mess
because everyone dressed for Sunday. Thursday was also full because of Fri-
day prayers of the Muslims. You understand? And there were people who did
not care about anyone else, as you said it yourself, the war is over, you see
what your fate is and you can go back to dressing. Believe me |[...]. No no
[...]- From that point on everything was good. People were good, they were
pleased. What they used to say? War, war, but I want to dress, I want to live,
God will not stop anything, understand?






The Naksa in the Shadow of the Nakba

Ronni Shaked

1 Introduction

This article focuses on the personal stories of Muhammad Naji.! He now resides in
the village of Abu Gosh, west of Jerusalem. Muhammad Naji’s life events and mem-
ories extend throughout the most salient stages of the Israeli-Palestinian conflict: the
Nakba? and the Naksa? that include the Isracli occupation and the reality of everyday
life of the Palestinians under Israeli control. Naji’s family, like 750,000 other Pales-
tinians*, turned into refugees as a result of the Nakba. Up to 1967, they had been
living as refugees in the village of Imwas (Emmaus) in the Latrun Valley, west of
Jerusalem. On the fifth day of the 1967 war, Isracl drove the village population from
their homes and lands. After the expulsion, Israeli forces demolished the village, and
once again the family became refugees and escaped to Jordan. In the mid-1970s,
Naji family members returned to the West Bank, and several years later, were

1 As with all interlocutors in this project, the name has been changed to protect the privacy of this
generous individual in an environment that may perhaps not respond negatively to the hardship related,
but where just the anxiety that there might be personal retributions would be hard to live with.

2'The 1948 Palestinian exodus occurred when the Palestinians fled or were expelled from their homes
during the 1948 war and was also known as the Nakba, literally ‘disaster,” ‘catastrophe’ or ‘cataclysm.’
3 The 1967 war was also known as the Naksa ‘setback,” an Arabic name for the defeat of the Arabs
during the 1967 Six-Day War.

4 There are different estimates of the number of Palestinian refugees in 1948, for example: according
to Walid Khalidi (1992: 582) there were 714,000—744,000 people, according to Janet L. Abu-Lughod
(1971: 161) 770,000-780,000 and according to Benni Morris (2004: 240) 900,000.

DOT: https:/ /doi.org/10.17875/ gup2022-1959
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approved for family reunion, returning to their village of Abu Gosh in Israeli terri-
tory, from which they had been expelled in 1948.

Muhammad Naji’s story, as related to the author of this article and to Hagar
Salamon in an interview held in Hebrew at Naji’s home in Abu Gosh, is an insepa-
rable part of the Palestinian odyssey, yet another patch in the fabric of individual
stoties that touch upon the Israeli-Palestinian conflict.

The Nakba is the dominant and most formative experience of Palestinian society
(Sagy, Adwan and Kaplan 2002). It was the worst disaster that had befallen this peo-
ple and the trauma it created individually and socially engendered a collectivity that
had not been palpable before. It is openly expressed as the “chosen trauma” of Pal-
estinian society,> leaving a scar that refuses to heal.

The 1967 trauma was very forceful: A military defeat, along with a moral, polit-
ical and religious downfall, that was perceived by the Muslims as fatal strikes against
an Arab-Muslim country and Muslim holy sites (Ma’oz 2019: 246). The defeat oc-
curred at a time when the Palestinians were still deeply immersed in the posttrau-
matic processes of the Nakba, and had yet to digest and process this prior catastro-
phe. The Nakba overshadows every other event in Palestinian life; the Naksa in-
creased the trauma of the Nakba and became an integral part of it.

Muhammad Naji is no different from other Palestinians who experienced the
Natksa and whose lives are conducted in the shadow of the Nakba. Even though he
succeeded in rehabilitating his economic existence, he feels insecure and sees his
future threatened. The interview¢ with him, conducted by two Jewish Israelis, was
held after the interviewee had requested to consult with his family and close friends
as to whether he should relate his life story. He was mostly advised not to give the
interview. However, he made his own, final decision to share his story with us, de-
spite the concern that it might bring him harm. His fear was twofold: Israelis might
retaliate for the things he would say, and members of Palestinian society might per-
ceive the interview as an act of treason and cooperation with the Jews. This is what
Muhammad Naji said at the beginning of the interview [this and all following inter-
view excerpts have been translated from Hebrew]:

So after I told you I would be willing to talk to you, I had some bad feelings
and thoughts and I don’t know how to explain it |...] I was thinking that if I
tell you something you don’t like, then it might hurt me, perhaps my story will
be published, will pass on to the government, then I will be hurt. Do you
know what people told me? That I must be nuts. I’'m putting myself in a risky
situation, many asked me if I wasn’t stupid. They warned me that it is a story

5 A “chosen trauma” is the mental representation of a historic event in which the group has suffered a
catastrophic and traumatic defeat that includes loss of life and humiliation by the enemy; a chosen
trauma has a crucial impact on the collective feeling of victimization. The chosen trauma is openly
expressed, leaving an emotional scar that refuses to heal (Volkan 2004).

¢ The quotes that appear in this chapter were taken from the interview held with Muhammad Naji
unless noted otherwise.
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about Jews, Arabs, politics and Palestinians. “If you say something good
about the Jews, the Palestinians will call you a ‘Khayan’ [traitor], and if you go
and say something good about the Palestinians, the Jews will say, wait, but
you live among them [the Jews], you will get hurt.” Even my wife told me,
“Why are you making them your business? Why get involved?”

Repression of the Naksa from the established collective narrative finds its equivalent
in the silence of the individual. Many of the Palestinians whom we interviewed dut-
ing our research process, admitted that they avoid recounting their experiences and
memorties from the Naksa period. If they do so, then only on rare occasions and to
a limited family circle; even then, they share only a small part of their story. The
specific nature of our study led to many stories being told fully for the first time,
including that of Muhammad. During our interview with Muhammad Naji, we
learned that he too had never shared his personal story with his family and avoided
discussing his memories with his close friends. He admitted that only on rare occa-
sions did he relate parts of his life story to his children, mostly when the memories
are relevant to current events.

None of Muhammad’s family members were present during the interview. His
wife remained in the kitchen, from which no cooking odors emerged, nor were there
any sounds heard. At times she walked in and out of the guestroom where the inter-
view was being held, and it may be assumed that she listened to what her husband
was saying.

Muhammad Naji was born in 1952, four years after the Nakba. Like 750,000
other Palestinians, his family became refugees as an outcome of the 1948 war. They
were expelled from the village of Abu Gosh during the Nakba, and wandered from
place to place, aiming to return to their village and their land. They reached Ramallah
in the course of their wanderings, and from there, came to the village of Imwas in
the Latrun Valley, about thirty kilometers west of Jerusalem, where Abu Gosh resi-
dents owned land and agricultural plots. Muhammad Naji’s childhood and adoles-
cent years, up to the 1967 war, were spent as a refugee in the village of Imwas.

I was born there, in Latrun, in Imwas. I went to school there, in Imwas. You
know where Latrun junction is today? That’s where my school was, precisely
that junction. There’s this pipe there, under these high planks — that’s from
the school’s garden. And our house, where I was born and raised. I grew up
there, in Imwas, but Imwas isn’t our real village.

Refugee families had found shelter in Imwas, as in other Palestinian villages in the
West Bank. They were received as ‘guests’ — a status of temporary residents. A ‘ref-
ugee’ does not denote a social or economic status in Palestinian society, but rather a
political status. Hence, the villagers treated them as ‘strangers,” and the refugees
themselves were careful to avoid any negative friction with the village members, such
as arguments, fights or conflicts, knowing that their inferior social status would work
to their disadvantage. The refugees’ isolationism as a separate group and their lack
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of integration into the permanent Palestinian population forced disaffiliation upon
them, and reinforced the individual and collective identity of the refugee, transform-
ing the status of ‘refugee’ into an icon of memory (Shaked 2018: 124).

Since 1949, these refugees have received special aid from the United Nations’
Relief & Work Agency, specifically designated for the Palestine Refugees in the Near
East.” The major thrust of the aid provided is in the form of monthly food rations.
The agency’s aid became a target of mockery among the villagers, as the food pro-
vided was considered poor folks” food. The villagers ridiculed and teased the refu-
gees, calling them “fava bean eaters,” and removed them from the social circles of
the village community. Hardly any marriages were registered between refugees and
the village’s permanent residents. Even the cemeteries were separated.

Between 1948 to 1967, the Jordanian royal family conducted a policy of Jordan-
ization in the West Bank. At the core of this policy was the enforcement of the
Hashemite® hegemony over the Palestinians and an attempt to create a Jordanian
identity via steps of de-Palestinization in order to ‘erase’ the Palestinian identity.
Thus, the use of the word Palestine,” for example, was forbidden in official Jorda-
nian documents. In its stead, the use of the phrase ‘West Bank’ was introduced.
School textbooks also ignored the existence of the Palestinians almost totally (Gel-
ber 2004: 262-263; Karsh 2003: 189—-192; Procter-Ronen 2002).

This policy was challenged by the Palestinians with the establishment of the Pal-
estine Liberation Organization in May 1964 and the revival of Palestinian national-
ism. The Palestine Liberation Organization applied a hostile policy towards the Jor-
danians among the Palestinians in the West Bank, forcing King Hussein to cope with
the Palestinians via various means of supervision, including the educational network.
However, the Palestinian schools were a hotbed for a resurging Palestinian nation-
alism. Palestinian teachers, most of whom were young, educated and from the Nakba
generation, nurtured patriotic sentiments among their students’ and inculcated in
them the hope of attaining the right of return, along with beliefs in the delegitimiza-
tion of Israel. This was done outside the curricular framework, for instance, by learn-
ing patriotic songs and preaching the need for sacrifice for the national Palestinian
struggle and the realization of the right of return. The world of the young generation
was imbued, along with national education, with the delegitimization of Israel and
Zionism, the hope for the destruction of Israel and the realization of the right of
return. The opportunity to galvanize this atmosphere appeared with the outbreak of
the 1967 war. Muhammad recalls:

We had classes all the time about how we are an occupied people, the Jews came
and took our lands. We were taught in school that the Jews were coming from all
corners of the wortld, they came and conquered this land, they took it, and they
kicked its inhabitants out — meaning, they are the bad guys. The Jews dispersed the
people of Palestine to all around the world, that in the future we would need to be

7 About UNWAW and its work, see https://www.unrwa.org/.
8 The Hashemite or House of Hashim are the royal family of Jordan; they have been ruling since 1921.
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strong and be in the army and get our lands back. They taught us poems and songs,
most of the lyrics are about victims, about the land being taken from us, about pain
and suffering. Those are the songs we learned.

2 The Outbreak of the 1967 War — Palestinian Euphoria

From mid-May 1967, when the winds of war began to blow, euphoria overtook the
Palestinian people, based on the hope of an Arab victory and the destruction of the
state of Isracl. The Palestinians waited anxiously and joyously for the outbreak of
wat. They placed their trust in the promises given by Egyptian President Gamal Ab-
del Nasser to defeat Israel and return them to their homes, from which they were
expelled in the Nakba.

This euphoria was further kindled via the Egyptian radio station, Sawt al-Arab,
which at the time was the most popular station in the Arab world, particularly among
the Palestinians.” The most popular broadcaster of the radio was Ahamad Sa’id, who
tended to use coarse, popular language and slogans. He played a major role in form-
ing Palestinian public opinion in the period immediately prior to the 1967 war. These
impassioned broadcasts greatly increased the Palestinians’ euphoria and the hope for
a victory that would lead to correcting the injustices of the Nakba. As the eruption
of war came closer, the Sawr al-Arab radio station intensified its impassioned broad-
casts and Muhammad remembers the increased feelings of impending victory among
the Palestinian population:

Whoo! [...] People were dancing in the streets! They were waiting for the time
that everyone could go back to his house and his land. Everyone was dancing
in the streets and going to each other’s houses and saying “Turn on the radio.
Let’s see what Abdel Nasser and Sa’id are saying |[...].”

Despite the limitations and prohibitions on listening to the Saw? al-Arab radio station
by the Jordanian Authority, Muhammad recalls how the Palestinians listened punc-
tiliously and enthusiastically to the station, and did so while keeping an eye open for
any Jordanian policeman or soldier outside the house. According to Muhammad,
during the broadcasts, the family would send one of the young boys out into the
street who would signal to them if a policeman or soldier appeared.

In those days, we couldn’t even turn on the radio [...], then we would keep —
if for example a policeman or a soldier would come in, then my father or
uncle would turn off the radio, change the channel. So the soldier or police-
man wouldn’t hear that we’re listening to the Sawt al-Arab radio station. Be-
cause we were afraid. It was very scary.

? For more details about the Sawt al-Arab radio station, see Boyd (1993).
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When war broke out, the Palestinians’ euphoria increased greatly. Ahamad Sa’id en-
thusiastically broadcast fictitious victories of the Egyptian army and the destruction
of Israeli planes and tanks. “The enemy’s planes ate dropping like flies,” he said. The
Palestinian listeners believed these broadcasts, filled with pathos and enthusiasm:

Ahamad Sa’id was saying, “Umm Kulthum [the famous Egyptian national
singer| is with you; we are going to throw the Jews into the sea; blessed are
the fish, we are sending them food — the Jews; now is the time to raise our
flag on the shores of Tel Avivll” [...]

The Palestinians trusted Ahamad Sa’id and the Egyptian radio’s reportage of dozens
of Israeli planes claimed to have been shot down. The purported ‘news’ led to cries
of joy and waves of happiness.

In our interview, Muhammad Najidid not hesitate to criticize the Arabs who had
believed these false broadcast reports, especially those that bragged about the down-
ing of hundreds of Isracli planes. He remarked cynically:

I'm talking about Arabs, not Jews. First they said 23 airplanes, then 38, then
100, 200, they were talking maybe about 3000 airplanes and that was on the
first day!! And here I am thinking, 60 years later — how stupid these people
were and how they [the radio] broadcast such things [he smiles and laughs].

The arrival of the Egyptian commando forces in the West Bank was received with
enthusiasm and joy. The commando soldiers who passed through the village roads
on their way to the battlefield were received with honor and admiration as the liber-
ators of Palestine. The villagers were eager to help the troops that passed through
their villages. The soldiers’ requests to fill their canteens with water were met with
enthusiasm and the youngsters who took part in this simple activity felt that they
were helping the war effort against Israel.

On June 5, this was Sunday — there were 600-750 Egyptian soldiers who came
from Egypt and were being taken to Imwas. So they came and stopped by
our house, and one of their officers asked my father for water. I went, I
brought a canteen, I took it to fill it, and the second man said, “Me, too!” To
tell you the truth I was pleased. They wanted to free Palestine; they wanted to
return us to Abu Ghosh. I was happy like the entire wotld is happy, they
would bring us back our family. I had never seen my uncle. I had never seen
my grandmother. It’s like a broken family, the family doesn’t exist.

The Egyptians had set up a field hospital in the center of Imwas in one of the empty
houses. The villagers volunteered to help with food, water, sweets, blankets and
clothing. The refugees among the Palestinians were the most ecstatic; they imagined
the commando soldiers as the spearhead that would lead to the destruction of Israel
and make possible a return to their villages from which they were expelled in the
Nakba.
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There is very little testimony regarding the arrival of the Egyptian commando
soldiers in the West Bank, and to the Latrun area specifically. Israeli military histori-
ography briefly mentions three commando companies of the Egyptian army that
arrived in the Ramallah area, whose mission was to occupy Lod airport. General Uzi
Narkiss (Narkiss 1975: 161) relates that the commando soldiers were exposed on
June 6, after having attacked an Israeli army administrative vehicle. They were sur-
rounded, and were forced to surrender after the field in which they were hiding had
been burnt. The following morning, three Egyptian commando soldiers were caught
on Israeli territory, about fifteen kilometers from Latrun. It was assumed that they
had lost their way. Several commandos were captured in Imwas.

As opposed to the enthusiastic welcome given to the Egyptian soldiers, the Pal-
estinians on the West Bank did not care for the Jordanian army, to say the least.
They treated its forces with suspicion and distrust. Moreover, they blamed the Jor-
danian army for deserting the battlefield and the Palestinians, as they had done in
1948.

Jordanian forces had been deployed in Imwas, which was considered a strategic
junction. However, on the night of June 4, 1967, prior even to the outbreak of war,
Jordanian army trucks arrived at the village and evacuated the soldiers, leaving the
protection of the village in the hands of a dozen National Guardsmen who were not
trained, and who had only light weaponry. Muhammad Naji commented sarcastically
and asked rhetorically, “Is that what will help against the Israeli army?”” This move
was perceived as a betrayal of the Arab war effort, as an abandonment of the Pales-
tinians to the mercy of the Isracli army, and even as part of a conspiracy by King
Hussein to cooperate with Israel and enable the Israeli army to occupy the West
Bank. Muhammad Naji recalls that his mother saw one of the volunteers of the
National Guard. She knew his parents, and she convinced him not to fight: “The
Jews are already at the Jordanian Bridge, here, we can already see their buses, it will
be just like what happened in ‘48, go throw away your gun and change clothes and
go be with your parents. They need you.”

Muhammad Naji felt proud of the village Mukhtar'?, who dared to throw accu-
sations in the face of the senior Jordanian officer who was in the village then, claim-
ing that this was treason against the Palestinian people and that King Hussein was
abandoning them to the Israeli army, just as his grandfather, King Abdullah, had
done during the Nakba.

Suddenly army cars showed up, the soldiers began climbing into these trucks,
and left the village. When the Mukbtar saw the soldiers leave, he started curs-
ing at the head officer. “You’re doing the same thing to us as you did in ‘48,
you’re leaving the rest of the Palestinians to the Jews, why are you taking our
children to be killed?! And these Egyptians who came here, thousands of kil-
ometers away, you left them and you’re running away?” The officer said, “I

10 Mukbtar (Arabic) is the head of a village. Mukbtars are usually selected by some consensual or partic-
ipatory method.
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had orders.” The officer was furious at the Mukbtar, and said, “If you say
another word I’ll shoot you.” The Mukhtar answered, “I am not scared of
you!”

In Imwas, there was hope that the Egyptian commando soldiers, who were deployed
throughout the fields close to the Israeli border, would be the protectors of the vil-
lagers and lead the military operation to victory. However, this slight hope died as
well.

After midnight, we started to see lights on the horizon. There were illuminat-
ing bombs that turned night into day, and they stayed bright for at least a
quarter of an hour. If you had a coin and you threw it between people, you
could find it from that light. Sounds of explosives were heard. The Egyptians
who came from far away knew nothing about the area, and the Israeli soldiers
started to kill the Egyptians. From 750, there were 100 left.

In the morning, it became clear to the villagers around the area that the Egyptian
commando forces had been defeated in battle. Failure on the battlefield was not
blamed on Abdel Nasset’s soldiers, but rather on the collaborators with Israel. This
conspiracy theory was once again revived. Villagers related how the commando sol-
diers had been led by a guide from the nearby village of Beit Nuba, who was none
other than an Israeli agent, “a collaborator with the Jews who was given money by
them,”!" who had abandoned the Egyptian soldiers in the field and then escaped.

3 The Occupation of the Latrun Valley and the Village of

Imwas

On the night of June 6 to 7, sounds of shooting and explosions were heard in the
village of Imwas. These were the sounds of battle between the Israeli soldiers and
the Egyptian commando forces. The sounds of battle immediately raised the trauma
of the Nakba. The automatic reaction was to escape, as quickly as possible.

[My mother] woke us up and told us to put on underwear — 2 to 3 pairs each,
and 2 to 3 pairs of pants, and 2 to 3 shirts and summer clothes, and we yelled,
“Why are you doing this?” And she answered that the Jews might win like
they did in ’48, and “maybe we don’t know where they’ll throw us, so to make
sure you will have clothes, if the top layer is destroyed or gets messy, you’ll
take off the top layer and have the bottom layer!” That’s what she finally told
us [...] You understand why she did that?

11" At this point in the story, Muhammad Naji burst out laughing, clearly laughter resulting from em-
barrassment; it made it easier for him to present the conspiracy theory and excuse the defeat of the
Egyptian soldiers.
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The occupation of Imwas, like all the other villages in the West Bank, was accom-
plished without battle. The Jordanian army forces that were stationed in the village
had retreated during the night even before the Israeli forces arrived. National
Guardsmen — a small armed force made up of the village inhabitants — understood
that they were powerless to engage in battle. They took off their uniforms and hid
their weapons. The Israeli army entered the village without encountering any re-
sistance.

We saw that the Jews were coming near |...], buses were coming, buses, not tanks
and not jeeps, buses of Jewish soldiers came into the center of the village and started
to let soldiers off. The bus waited by the side and the soldiers got off. And spread
out [...].

The Palestinian population was obedient. The Israeli soldiers passed between
the houses, knocked on the gates or doors, and spoke one short sentence, “Go to
the Mukhtar's house.” Muhammed’s frightened parents sent him to open the door.
Facing him was a young Israeli soldier, with a helmet on his head and a rifle in his
hand. This was Muhammed’s first encounter with an Israeli soldier, the first time he
faced a Jew whom he had learned in school to consider a demonic figure. “He was
20 years old, maybe 19, young. My heart jumped, and I wanted to run away and be
back with my mother and father.”

There was no need to explain the instructions “Go to the Mukbtar's house” to
the villagers. With automatic obedience, they left their homes and went to the nearby
square close to the Mukbtar's house. The village residents — men, women and chil-
dren, the young and the elderly — all stood together in the square. “We were all as-
sembled there. Those of us who arrived saw almost the whole village there.” An
Israeli military jeep stood at the corner; inside sat three or four Israeli soldiers and
an officer. One of the soldiers spoke through the jeep’s megaphone and ordered:
“Go to your King Hussein, this is the way!” and pointed down the road heading
east. From the square began the march of hundreds of villagers towards the road
leading to Ramallah. Some of them were holding white flags, others were carrying
parcels, and many others had nothing at all. They marched in silence along the side
of the asphalt road in one long line.

According to a document, apparently from the Israeli Defense Forces, the village
of Imwas was occupied on the night of June 5 to ¢:

Squads from the Egyptian Commando Battalion continued to operate in the
area for three days. During the searches, a few Egyptians commandos were
killed or captured. One of the Egyptian commandos was wounded inside the
village of Emmaus. The residents of the village were ordered to evacuate the
village. They did it unopposed. The order to destroy the village houses was
approved by the political echelon.!?

12 https:/ /amiramorenbikes.com/2018_0917_latron_tashach (accessed September 28, 2019); in
Hebrew.
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4 The Expulsion

The march to Ramallah began at 8 a.m., a distance of 33 kilometers. Many women
were wearing plastic sandals and were forced to remove their head coverings and
use them to protect their babies from the sun. They did not have any food or water.
Israeli soldiers posted at the crossroads gave out conflicting instructions, and, from
time to time, the marchers were forced to leave the main road and march through
fields or olive groves. Muhammad recalls:

We started to walk. My mother was wearing plastic shoes It was a hot day.
You could see the vapors from the tar on the road. People were sweating.
The walking was difficult. Along the roadside, there were thorns. We reached
a village, on the way, there was no water! But I remember there was water for
the goats and the cattle, dirty water, full of garbage. I remember cleatrly how
my father put his hand in the water, moved the dirt aside, and gave my little
sister water, at the time she was maybe two and a half years old. Today she’s
over 50 years old. Nowadays, when we begin to tell the story, she starts to get
angry at our father for giving her that water. [Laughs and continues the story
with a big chuckle]. He said to her, “What, you think I’m the Strauss Corpo-
ration [a large food and beverage plant|, I can make a popsicle and give it to
your” [Muhammad is so amused that he begins to repeat the story]

When the line of marchers reached a well near one of the villages, a fight broke out.
Who would be the first to drink? One villager took out a knife and threatened his
friends. In some places, the villagers were forced to drink filthy water from a water
trough. Even the babies were given this filthy water to drink. Muhammad’s mother,
who was carrying his baby sister, stopped near a water trough, took off her head
covering and used the fabric as a filter for the filthy water, which she then gave the
baby to drink. This is a well-known story in the Naji household. Many years later,
after the family had returned to the village of Abu Gosh, Muhammad and his broth-
ers would tease their sister and retell the story of the filthy water she had drunk on
the forced march of expulsion from their village. “T1ill today she is angry about hav-
ing drunk water meant for cattle, and blames this event for all her troubles and dif-
ficulties.”

The march continued for twelve hours, till the evening. “It was very difficult.
And I can’t explain it, because a mind can’t grasp how difficult it was,” whispered
Muhammad. The hungty, tired and frightened marchers reached the Old City of
Ramallah, where they noticed groups of villagers that had either been expelled or
fled from their homes, all gathering at the doors of one of the monasteries. They
stood behind them, waiting for their turn to enter, but a monk standing in the doot-
way refused to give them entry.

[...] The monks came out and said, “We have no place here, go to your Mu-
hammad — go be with him” [go to your Mosque, find refuge with your
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Prophet Muhammad]. Some people from Imwas grabbed the monks and said,
“In this situation there is no Jesus, no Muhammad” and began to beat up the
monks, we were so upset, our brains stopped working. [...] So the monks
went over to the side, and people came into the convent, maybe four to five
thousand people.

The villagers who had fled or were expelled had no patience left. They cursed the
monk, pushed him aside and broke into the monastery, taking up residence in one
of the school rooms. They slept on the floors, some even on the students’ desks. At
night, they suffered from the cold weather. There was water in the monastery, but
the bathrooms were unable to accommodate the thousands who had found shelter
there. Many people relieved themselves in the monastery’s courtyard. In the morn-
ing, the men left to search for food. Muhammad’s father came back with a carton of
cucumbers, and his uncle brought a carton of tomatoes which was stolen from the
vegetable stalls at the wholesalers’ market. The hunger was difficult to bear; an old
man went and found a few pita breads, and fights broke out over a small pita or a
rotten cucumber.

During the first days after the war, Israel was surprised by the successful occu-
pation of the West Bank, and decided to try to bring Palestinian life back to normal.
One of the first decisions taken by the Minister of Defense, Moshe Dayan, regarding
the Palestinian population was to allow the villagers who had fled to return to their
homes. Perhaps Moshe Dayan’s decision was also the result of lessons learned from
the Nakba — to prevent the shame that Israel had expelled the Palestinians from their
homes and villages. Four days after the war had ended, Israeli army vehicles drove
through the streets of the Palestinian cities. The occupiers called, through a loud-
speaker, on all those who had fled to return to their homes.

Thousands of expelled villagers who were staying at the monastery in Ramallah,
started on their way back to their homes, amongst them the villagers expelled from
Imwas. The march on foot back to Imwas took longer. The villagers were tired and
crushed. This time, as they were walking back, there were many gestures of solidarity
and help from people through whose villages the marchers passed, providing them
with food, water, clothing and shelter for the night.

When the expelled villagers of the three villages of the Latrun Valley neared their
homes, they were stopped at a military checkpoint, and were informed that they
could not continue to their villages and must turn back to Ramallah.!?

13 Amos Kenan, an Israeli journalist who at the time was serving on reserve duty at the checkpoint in
Latrun Valley, was shocked when he saw the deportation of the residents and the demolition of the
villages. Right after the war, he wrote an article in the Israeli daily Yedioth Ahronoth, in which he
described in detail the line of marchers who were not allowed to return to their homes: “[...] there
were old people there who could barely walk, old women who were muttering, infants in their mothers’
arms, small children. The children were crying and begging for water. [...] Some of our soldiers burst
into tears. [...] The children who walked along the road, crying bitterly, will be the Fedayeen (terrorists)
in another 19 years, the next time around. That is how, on that day, we lost the victory.” (Amos Kenan,
Yediot Abronot, June 20, 1967, translated by the author).
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Soldiers, who stopped us on the way, said, “You can’t go any further. Not to
Imwas and not to Bayt Nuba.” My mother was furious and started cursing —
the Arabs, religion, what not, my mother went insane. People told her,
“You're being an infidel,” and she said to them, “How am I an infidel, what
religion?” In short, Mother was crazy. She lost her mind because she had such
a hard time with that trip. I told you, she had plastic sandals on, and in that
heat, her legs were totally burnt.

Following the expulsion of the villagers, an order was given by Israeli army head-
quarters to begin destroying the houses in the village. This was an act of revenge and
payback for the disgrace of the 1948 war — when soldiers of the Israeli Defense
Forces had been unsuccessful several times in conquering these villages. According
to Palestinian statistics, nearly 3200 houses and structures were destroyed in the
three villages of Imwas, Beit Nuba and Yalu.!* According to the same statistics, 17
villagers were killed during the occupation of Imwas and the expulsion of its resi-
dents, at least half of them while their houses were being destroyed.!> These were
not casualties of war activities but vengeful killings of citizens who were unarmed.

The residents of Emmaus, including the Naji family, did not witness the explod-
ing of their homes. They were in Ramallah while the bulldozers were destroying the
village. When they tried to return to the villages a few days after the war ended, as
quoted above from Muhammad’s interview, they were stopped at an Israeli check-
point on the way to the village and did not see the ruins of their homes. However,
there are some testimonies of the destruction.

About a month after the war, the French Catholic weekly magazine, Temoignage
Christian, published sections from the diary of a nun named Marie-Therese, who had
visited the area of Latrun immediately after the war’s end. The diaries were only
made available to the Israeli public in 2010. She wrote:

Here is what the Israclis don’t want us to see. Three villages that were de-
stroyed systematically with dynamite and bulldozers. Alone, in deathlike si-
lence, the donkeys walk around amidst the ruins. Here and there, a crushed
piece of furniture or a torn pillow peak out from the clumps of plaster, stones
and cement. Israeli tractors from nearby &ibbutzim are quick to plow the
Arab’s lands.!6

This clearly supports the testimonial of Israeli writer and journalist Amos Kenan
cited above.

The Israeli photographer Yosef Hochman from Kibbutz Harel, close to the
Latrun Valley, documented the expulsion and the houses” demolition with his cam-
era, but he kept these photos hidden away for ten years, as he says, “out of self-

14 http://emwas1967.blogspot.com/2014 (accessed May 3, 2021).

15 http:/ /emwas1967.blogspot.com/2014/08/blog-post_85.html (accessed May 3, 2021).

16 hetp:/ /www.defeatist-diary.com/index.asp?p=memoties_new10242&period=10,/11/2009-30/6/2010
(accessed December 28, 2021).
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censorship.”’” The first photo exhibit of the destruction of the village homes was
launched in Jerusalem in 1978, but after only a few days, the exhibit was closed as
the photos had been intentionally damaged, most probably by right-wing activists.!8
The exhibit was opened once again in 2009 in the Kibbutz Gallery in Tel-Aviv.?

5 Escape to Jordan

As soon as the real results of the war — Israel’s victory — spread, memories of the
Nakba reinforced the Palestinians’ existential fears and anxieties, and thoughts of
escaping and fleeing almost automatically arose. This was one of the reasons that led
nearly a quarter of a million Palestinians from the West Bank to abandon their homes
and escape to the East Bank to the Jordanian Kingdom. This journey of flight on
foot, filled with suffering, created an immediate associative connection between the
Nakba and the Naksa.

The Naji family, similar to many other helpless Palestinians, escaped to Jordan,
where Muhammad’s two older brothers had been living for years. With the little
money they had, they paid a truck driver to take them. The truck was crowded with
dozens of others who had fled. It brought them close to the Jordan River, where
many other trucks were parked, from which men, women and children were quick
to jump out, some of them carrying their parcels, and all began marching towards
the broken remains of the Allenby bridge that had been bombed during the war. It,
too, was very crowded. Everyone had to step very carefully, choosing their footing
amongst the broken iron pieces. It was an obstacle course, like a challenging jugeling
act:

The bridge was broken. There was a tree in the river, up and down, and up,
like planks so people could go down and up. There were people coming from
Amman to greet their families, and there were people from the West Bank
who were going there. And there were soldiers standing on the side — if they
saw something that wasn’t ok, they started shouting, starting to scare people,
starting to get involved.

Delegates of the Red Cross who were at the bridge also helped the Palestinians to
cross. They carefully registered the new refugees. When these reached Amman,
among them the Naji family, they were registered once more by the Red Cross in
the list of Palestinians who wanted to return to their homes in Palestine. The new
refugees in Amman resided with their relatives, who themselves were refugees from
the war of 1948. The Naji family lived with Muhammad’s older brother. One of his
brothers joined the Fatah movement, and went to live in one of its training camps.

17 Semadar Shefi, “The Kibbutz, Shared in Common: Peace Then”, Haaretz, May 22, 2009.

18 Thid.

19 Researching Israeli newspapers reveals that there is hardly any mention of the destruction of the
villages. These events had no impact on public opinion to demand a rectification of the injustice.
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Another brother was captured by the Jordanian authorities and forced to be a recruit
in the army. Muhammad remembers this difficult period for his family, his role in
supporting the family and the eventual return to Abu Ghosh:

Nobody helped us. We had to pay house rent, water and electricity bill, ex-
penses we didn’t pay at Imwas. We had a hard life, we had no money. My
mother demanded that I go to work in order to support the family. I was
young, just 15 years old, and I wanted to continue my studies. In Imwas, 1
was a successful student, and now, instead of going to school, I had to work.
I found a job as an assistant doing whitewashing. In 1971, I was approved a
license from the Israelis to visit my family in Abu Ghosh. As soon as I arrived,
I started working with my uncle. After three months, when the license ex-
pired, I returned to Jordan and there I continued to work. Fortunately, after
a year, we received a family reunification certificate, and returned to Abu
Ghosh.

6 Between Remembrance and Deliberate Forgetting:
Imwas as a Test Case

Remembrance and — no less so — forgetting are existential and fundamental charac-
teristics of the conflict. Remembrance and forgetting are not detached from one
another, insofar as building a memory is simultaneously a deliberate act of erasing
the traces of events that the memory-builders wish to obliterate (Gillis 1994; Zerub-
avel, 1995: 8-9). The harsh experience of Muhammad’s family and many other Pal-
estinians from Imwas finds confirmation — in a different manner of historical assess-
ment and justification — on the Israeli side.

The village of Imwas [Emmaus] is one of the oldest villages in the Holy Land.
The village lies on the eastern outskirts of the Latrun Valley, on the main road be-
tween the plains and Jerusalem. Control of the Latrun Valley guaranteed free passage
to Jerusalem, which explains its strategic importance. According to the United Na-
tions Partition Plan, ratified by the UN on October 29, 1947, the Latrun Valley was
included in the area designated as part of the Arab state. However, due to its strategic
importance, David Ben-Gurion, Prime Minister of Israel, instructed the army to oc-
cupy the Valley. For him, Latrun was of crucial importance in the fate of Jerusalem,
which was under Arab blockade in 1948.

In Israel’s collective memory, the battles of Latrun in 1948 are marked as a scath-
ing military failure. The Israeli armed forces led five unsuccessful military attempts
to occupy the valley. A total of 168 Israeli soldiers were killed in the battle, and, at
wat’s end, the Latrun Valley remained in the hands of Jordan. Benny Morris claims
that the failure of the battles in Latrun in 1948 was engraved in Israeli collective
memory as one of the traumatic failures in the history of the Israeli Defense Forces
(Morris 2003: 217). Therefore, conquest of the villages of the Latrun Valley in 1967
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had a great symbolic significance for the Israelis (Segev 2005: 375). However, during
the 1967 war, the police station and surrounding villages were occupied within sev-
eral hours without any war effort, and without any losses on the Israeli side. Imme-
diately after the battles, General Uzi Narkiss, who commanded this military cam-
paign, stated: “We have settled an old score from 1948.”20 In his book, Narkiss em-
phasized that “we shall never give back again the Latrun valley — which was a thorn
in our side in 1948” (Narkiss 1975: 194).

On the sixth day of the 1967 war, Israeli bulldozers destroyed the houses of the
three Latrun Valley villages — Imwas, Beit Nuba and Yalu. From the Israeli point of
view, it was part of the revenge for the humiliation suffered by the Isarelis in 1948.

The destruction of Arab villages as part of changing the landscape, and as part
of the process of erasing memories of the past and building a new narrative are an
inseparable part of the Israeli-Palestinian conflict. Hundreds of Palestinian villages
were deserted during the Nakba. Most of them were erased from the landscape,
either through physical demolition or by planting forests over the villages’ ruins.
Jewish settlements were built on some of sites of the destroyed villages, and the Arab
village names were changed to new, Hebrew names. In most villages, some remnants
remained, such as a cemetery, or sections of walls or structures, bearing witness that
different lives were once lived in these places. Noga Kadman claims that Judaizing
the Holy Land, which constitutes a basic value in Zionist nationalism, and shaping
Israel’s domain, including the erasure of empty Arab villages from the landscape, are
part of the formation of a selective collective memory that emphasizes the past Jew-
ish history of the land and relegates hundreds of years of Arab existence to the side-
lines (Kadman 2008: 40—41).

Regarding the destruction of the villages, there has been a collision between ‘re-
membrance’ and ‘deliberate forgetting’ since June 1967. This struggle is maintained
between the State of Israel, its institutions, that actively effect deliberate forgetting
and building a new narrative in the region, and the Palestinian people and their ci-
vilian institutions, struggling to return to their villages and homes. In the Latrun
villages, this creates an interface between the Nakba and the Naksa. Imwas refugees
are an integral part of the Naksa refugees, and their struggle has merged with the
Nakba refugee struggle, with both of them demanding the right of return.

7 Deliberate Forgetting

How was this deliberate forgetting implemented? In December 1969, Israel built a
settlement on the ruins of the village of Beit Nuba — one of the three villages that
were destroyed. The agricultural lands of the three Palestinian villages were trans-
ferred to the hands of Israeli farmers. The new agricultural landscape does not re-
semble the Palestinian Arab agricultural landscape.

20 http:/ /defeatst-diaty.com/index.php?p=memoties&page=10242&period=5/31/2010 Joseph Algazy,
Defeatist Diary (accessed November 8, 2021).
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In the early 1970s, Israeli authorities planted a forest on the ruins of Imwas, and
created a public park that offers leisure facilities. The forest was planted by the Jew-
ish National Fund, and the park was built with a donation from Canadian Jewry. At
first it was called “Canada Park.” However, after the donors discovered that it had
been built on the ruins of Arab villages, the name was changed to “Ayalon Park.”
Most of the signs put up in the park’s vicinity use the name “Ayalon-Canada Park.”

Many signs are posted throughout the patk, yet, not one of them mentions its
Palestinian past, or the names of the villages upon whose ruins the park was built —
except for one sign that was once posted, following a Supreme Court decision in
2004, which mentioned the name of the village. This sign remained in place for sev-
eral weeks, but was then vandalized by Israeli hikers, and today nothing remains of
1t.

The Israeli establishment kept the story of the conquest of the three villages, the
expulsion of their inhabitants and the destruction of their homes hidden from the
media. The events did not appear in war albums, textbooks, travel guidebooks and
official cultural output. The new maps published by Isracl’s Measurements Depart-
ment do not include the names of the villages, nor does the interior park map signify
or indicate any mention of Imwas. The Israeli establishment succeeded in ‘erasing’
the story. Today, the great majority of the Jewish population in Israel is totally una-
ware that the relics of villages that were destroyed in 1967 lie under the Ayalon-
Canada Park.

8 Memory

The village Imwas that was destroyed in 1967 was ‘privileged’ to be included in the
Palestinian collective memory and was added to the list of those villages destroyed
during the Nakba. This was due to the great similarity of the expulsion of the villag-
ers and the destruction of their homes to what was done in 1948 to hundreds of
other villages. And, just as the memory of the Nakba villages is perpetuated (Shaked
2018: 130-135), so, too, the memory of the village Imwas is upheld: Pictures of the
village were collected from the Jordanian Mandate period and up to the sight of the
forest, underneath which lie the village remains. A video was produced and distrib-
uted via YouTube?!, describing the village in 1967 prior to its destruction, along with
photos of the destruction of the homes and describing the remnants of the village.
Maps of the village, as seen before 1967, were redrawn.?? The refugees return to the
village in a ‘visiting tour.’? In 2012, following rumors that Israel intends to pay

2l https:/ /www.youtube.com/watch?v={gs7H4zSzrw (accessed May 3, 2021), also see https://
www.zochrot.org/en/village/52872 (accessed May 3, 2021).

22 https:/ /www.palestineremembered.com/al-Ramla/Imwas/ (accessed March 28, 2020).

2 https:/ /www.arab48.com/%D9%85%D8%AD%D9%84%D9%8A%D8%A7%D8%AA /%D8%
A3%D8%AEY%D8%A8%D8%A7%D8%B1-%1D9%85%D8%AD%ID9%84%D9%8A%D8%A9/
2019/02/24/%D8%A7%ID9%84%D8%B9%D8%B4%D8%B1%D8%A7%D8%AA-%DI%8A%
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https://www.arab48.com/%D9%85%D8%AD%D9%84%D9%8A%D8%A7%D8%AA/%D8%25‌A3%D8%AE%D8%A8%D8%A7%D8%B1-%D9%85%D8%AD%D9%84%D9%8A%D8%A9/‌2019/02/24/%D8%A7%D9%84%D8%B9%D8%B4%D8%B1%D8%A7%D8%AA-%D9%8A%25‌D8%B2%D9%88%D8%B1%D9%88%D9%86-D9%82%D8%B1%D9%8A%D8%A9%D8%B9%25‌D9%85%D9%88%D8%A7%D8%B3-%D8%A7%D9%84%D9%85%D9%87%D8%AC%D8%B1‌%D8%A9
https://www.arab48.com/%D9%85%D8%AD%D9%84%D9%8A%D8%A7%D8%AA/%D8%25‌A3%D8%AE%D8%A8%D8%A7%D8%B1-%D9%85%D8%AD%D9%84%D9%8A%D8%A9/‌2019/02/24/%D8%A7%D9%84%D8%B9%D8%B4%D8%B1%D8%A7%D8%AA-%D9%8A%25‌D8%B2%D9%88%D8%B1%D9%88%D9%86-D9%82%D8%B1%D9%8A%D8%A9%D8%B9%25‌D9%85%D9%88%D8%A7%D8%B3-%D8%A7%D9%84%D9%85%D9%87%D8%AC%D8%B1‌%D8%A9
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compensation to the expelled villagers, the refugees of Imwas signed a pledge to a
“Treaty of Honor.” It states that they are committed to cling to their right to return
to their village and their home: “We won’t agree to receive any compensation against
our right to return to our home.”?* In June 2017, the fiftieth anniversary of the de-
struction of the villages of Latrun, the refugees of the villages set out on a demon-
stration march in Amman, the capital city of Jordan, demanding to return to their
homes.? Thus, the internet site “palestineremembered” that deals with the mapping,
description and detailing of every one of the villages destroyed in 1948, for example,
devotes a special internet page to Imwas. The explanation regarding the site can be
read: “This was the continuation of the ethnic cleansing that began in 1948.7726

The expelled Imwas villagers opened a website account on Facebook and estab-
lished an non-governmental organization to preserve the memory of the village. This
organization also has an internet site?’, where details about the village’s history are
posted, along with photos. At least two of the villagers opened a blog on the internet
under the name “Imwas.” The blog carries historic descriptions of the village from
the Canaanite Period to the present, photographs of the village, and a list of the
names of the villagers who were killed both in the 1948 war and the 1967 war. The
internet site became a Jeux de memoire and a virtual meeting-place for the villagers
from the destroyed village, and they became a “Memorial Community” (Nora 1989)
that preserves the local identity and cultivates the yearning to return to the destroyed
village.

9 The Clash between Remembrance and Forgetting

The dynamics of remembrance and forgetting are an inseparable part of ethnic-na-
tional conflicts, especially in conflicts in which two nations each perceive a defined
territory as theirs. In such cases, the dynamics lead to a clash between remembrance
and forgetting. Such a clash is one of the accelerators that perpetuate the conflict; it
contributes to the empowerment of social beliefs in the delegitimization of the op-
ponent, and serves to thicken feelings of anger, hatred and revenge, which then lead
to violence.

The clash between remembrance and forgetting is built into every conflict, and
is increased in many different situations of everyday life. One such situation, in

D8%B2%D9%88%D8%B1%1D9%88%1D9%:86-1D9%82%D8%B1%ID9%8 A%D 8% A9%D8%BI%
D9%85%ID9%88%D8%A7%D8%B3-%D8%A7%ID9%84%1D9%85%D9%87%D8%AC%D8%B1
%D8%A9 (accessed November 8, 2021).

2 https:/ /www.facebook.com/de3mes/posts/d41d8cd9/1827659367263201 (accessed December 28,
2021; see picture appended).

2 https:/ /www.facebook.com/photo.php?fbid=10212566537536735&set=2.10204461485235493&
type=3&theater (accessed December 28, 2021).

26 https:/ /www.palestineremembeted.com/al-Ramla/Imwas/ (accessed May 3, 2021).

27 https:/ /www.facebook.com/de3mes/posts/d41d8cd9/1827659367263201 (accessed December 28,
2021).
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which the clash is characterized by very strong emotions, is during the physical pres-
ence of both conflicting sides in a specific place where memory clashes with delib-
erate forgetting. Memory, of course, is a very important factor in struggle, and the
interconnectedness between collective memory and political struggle is strongly ev-
ident in Palestinian society.

In 1971, Muhammad Naji, who was then living in Jordan, received a permit to
visit Israel. When he arrived in Israel, he went to visit Imwas. “Imwas was out first
home,” he admitted. “I saw the destroyed homes, noticed the young saplings that
had been planted on the village land. Nothing, there was nothing there. Small seed-
lings. I cried and went back,” he told us.

Since the Naji family returned from Jordan to Abu Ghosh, they would occasion-
ally visit the village of Imwas. Muhammad recalls that when his parents and grand-
parents were still alive and the family planned to spend time together, he and his
brothers preferred to travel to the seashore, to Haifa or Acre, but the older genera-
tion always chose to go to Imwas, to have a picnic under the olive trees. “For me to
really enjoy myself, is to be under the trees in Imwas,” the mother would say.

Once, the family went to picnic on Imwas land. A young Jewish man, a friend
of Muhammad’s brother, joined them.

We reached the village ruins and sat down close to where our home had been
up to 1967. As we were eating, this Jewish lad began explaining about the
place. “This is Canada Park. It was built with donations on land that was
empty.” My mother listened to the conversation, she became very angry and
said to my brother, “Translate what he’s saying.” My brother tried to evade
this, “I’ll translate for you what he said when we get home,” he answered.
Mother insisted. “Translate it for me now I heard something, understood
some of it and it’s not right. Translate it for me.” My father intervened and
said to her, “We came here to have a good time, let it go.”” Mother was furious.
“No way, I want to know what that Jewish lad said.” My brother then trans-
lated and said that the Jewish lad had said, “This is Canada Park.” Mother
exploded. “Absolutely not, that’s a lie. This isn’t Canada Park, it is Imwas. I
gave birth to fourteen children here. Come, I'll show you where my house
was, the cemetery where some of my children are buried. There are cemeteries
here, we lived here. How does Canada come and build a park here, over Mus-
lim cemeteries?”, she said angrily, then explained. “There’s nothing to be
ashamed of, the truth has to be told. That’s it, we’re done. Let’s go back to
our home in Abu Gosh,” she said. That Jew was terrified. My brother turned
yellow, then black, yellow-black, he was very embarrassed.

An additional emotional turmoil, relevant to the clash between remembrance and
forgetting that relates to Imwas, is presented in this story: In 2014, Muhammad Naji
took part in a guided tour for the members of the Abu Gosh Community Club to
northern Israel. The guide was Jewish. When the bus passed by close to the Imwas,
the guide explained that the scenic views were those of Canada Park. The guide’s



The Naksa in the Shadow of the Nakba 115

explanation regarding Canada Park caused Muhammad great emotional turmoil. He
called out loudly to the guide, “Stop,” and then demanded the guide “tell the truth
about this place.” Muhammad Naji showed emotional distress when he related this
story during our interview. His tone was raised, he spoke more quickly and waved
his arms.

I jumped off the bus. Wait!! Alarmed. “What’s with you?!?” I said, “Tell peo-
ple the truth! Either you’re lying or you don’t know. If you don’t know, give
me the microphone.” He said to me, “What’s wrong, what did I do to you?”
I said, “You have it wrong. Why are you lying to these people?” And I said to
the group on the bus, “This is Imwas [...]. I was born here. And my mother
gave birth to me here in 1952, and I went to school here where the road
intersection is, and those pinecones are from the school grounds!” [His tone
is agitated and forceful]. The guide was alarmed, then he said, “I didn’t know
[...]” So I said to him: “Then you will learn! Ask, don’t lie to people!” He said
to me, “That’s what we were taught.” I told him, “So they are liars. Why are
you telling them things that aren’t true?”

10 Epilogue

I toured the Ayalon-Canada Park in April 2019. It was filled with many visitors,
youngsters and tourists. Hiking through the forest and along the paths of the park
could not erase the vestiges of the Arab village. Many remnants of houses are still
spread out throughout the area. Fences, terraces and olive trees remind one of the
Arab village landscapes. In random conversations that I held with visitors at the
patk, there was only one person out of more than a dozen with whom I spoke who
said that based on the ruins he saw around him, he assumed this was a Palestinian
village that was demolished in the 1948 war. Cleatrly, the actions taken to deliberately
erase the village of Imwas from memory are effective — hardly any Israelis know the
story of the expulsion of the village inhabitants and the destruction of their village
in the 1967 war.

On the other hand, the Palestinian refugees of Imwas, such as Muhammad Naji,
are living their Naksa. They are deeply immersed in the memory of the village, of
their own house, they are still smelling the land, want to drink from Imwas spring
water, and dream of rebuilding their homes which were demolished in 1967.

Muhammad Naji lives in Abu Ghosh today but insists: “Imwas is my first home,
I want to return there.”
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NOTE 25: “Treaty of Honor.” It states that they are committed to cling to their right to
return to their village and their home: “We won’t agree to receive any compensation against
our right to return to our home.”






INTERVIEW WITH C.A. (FEMALE)

JANUARY 2018

INTERVIEWER: HAGAR SALAMON (H.)

The interview took place in the living room of C.’s apartment in Baka, a neighbor-
hood of West Jerusalem. Hagar has known C. for more than 30 years. She was ex-
cited about the project and enthusiastic to tell her own story. C.’s narrative contains
poignant memories of her mother who had immigrated to Israel from Yemen and
regained agency while speaking Arabic with Palestinians in Jerusalem after the 1967
war. C., born in the second half of the 50s, grew up in a woshav (a cooperative farm-
ers’ village) adjacent to Jerusalem. In her story, she recalled details of life in her pre-
1967 childhood marked by farm work and the simple pleasures of Saturdays unsu-
pervised by adults.

Looking at photographs brought forth further memories of how C. was attracted
to Palestinian dresses and embroideries, not just buying and wearing them but em-
barking herself on copying some of them. From the present vantage point, she rec-
ognizes facets of Orientalism. Yet, she also recalls the excitement of the time, and
acknowledges how her own familial connection to Yemen found a linkage in em-
broidered Palestinian dresses and merged with a desire to bring about a particular
kind of belonging in Israel.
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WE SUDDENLY FELT FREE

C.: Okay, so I remember that I was eleven years old, that is, I was born in ’56
and that was ’67. I remember that I was 11 years old. I remember that |[...]
during the war, our bomb shelter under the house didn’t have any heating.
And I remember my mother on the grass, crying, because my brother was in
the paratrooper [unit] and |[...] you know [...] she was scared |[...] worried

[.]

H.: Before the war?

C.: During the war. During the war, I remember her sitting on the grass and
crying. As if she was in mourning, even though nothing had happened yet.
For no reason, you understand? Just from fear and worry. That’s something
I remember clearly. Um [...] and then later, I remember, I think the strongest
feeling was that we suddenly felt free. Because we lived in #oshav Ora, which
was very near the border. [...] For as long as we lived there, as long as I re-
member, we always had a night watch. My father was in charge of it; we went
to wake up the guards at night. We were really closely involved. We helped,
and managed it, and there was always this fear. Nobody wanted to live at the
top of the hill. No one wanted to live [there]. It had a great view, but because
it was close to the border, nobody wanted to live there. And there were always
stories of infiltrators and fear of infiltrators, and [I remember a lot of] running
around. It was as if you had to be active, all the time, 24 hours a day, no
breaks, you had to be alert all the time. I remember two incidents. The first
was that my father was in a course in the army. That is, he was in the Border
Police, in officers’ training, and he was leaving, um [...] early Sunday morning.
And he opened the door and there was an Arab sleeping there. He was old. 1
don’t know if he was just, you know, confused, there by accident, but |...]
you know, to suddenly see an Arab! As in: the enemy. The distance between
Batir [the next Arab village] and Ora was so short, but you only have your
imagination of what an Arab is, we had never seen Arabs, we had only heard
about ‘the Arab.” And it was terribly frightening. Of course, they immediately
called whoever needed calling, and they took him to security personnel and
questioned him. I think he was just some old man who got confused, because
why would he, like, just be sitting there. But it was very scary. That’s one thing
I remember. The second thing I remember is [about our orchards]. Our or-
chards were right next to the border. There was a train and Batir was on the
other side, Husan was further north, and I remember, when I was young, one
time the pickup truck came back with the men, but with blood. Um |[...] be-
cause [...] they had killed one of the fieldworkers. And we —

H.: The Jewish workers?
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C.: Yes, we saw the blood. I remember, you know, these kinds of things can
leave you with a horrible impression, and hugely fearful of what the enemy
can do. And then suddenly the border moved further away. Now, not only
did it get further away after ’67, but suddenly we didn’t need to do guard duty
anymore. That whole deal of guard duty at night — we didn’t need it.

THE ENEMY TURNS INTO A NEIGHBOR TO ENGAGE IN BARTER WITH

C.: But not just that. Suddenly, the women from Batir showed up with fruit
and vegetables. They grow it in the springs, you know, everything’s organic
and such. And my mother was super thrilled. Suddenly those enemies were
the people closer to her than, say, your mother. And yes, she could speak the
same language [Arabic]. The whole barter system was very familiar to her
from Yemen. They brought vegetables and whatever they grew, and she gave
them chickens and eggs. Now, they always got the deformed chickens and
sold them in the city cheaply. And the eggs that were a little dirty.

H.: The ones that were damaged or not considered kosher [strict set of dietary
rules in Judaism)]?

C.: Not because of kashrut [kosher state|, you know, if the chicken is limping.
You know, actually now that I think about it, did we eat them? Maybe we
didn’t, it could be that.

H.: But if you could slaughter them, you could have [...]

C.: Yes, yes, you know what, I didn’t think about that. I just know that this is
what they always kept the dirty eggs that didn’t have to be cleaned and pro-
cessed for them, and they always took them and, you know, there were regu-
lars — women who had connections with women in #oshav Ora. You know, it
was through the women, more than the men? Suddenly, the entire world
opened up. It’s just amazing — my mother, who to this day does not speak
Hebrew very well, was suddenly able to express herself freely. And in general,
her connection to the Old City. [...] As if suddenly she felt at home. My
mother felt at home, for her own reasons, right? And us too [...] We felt at
home and that’s another thing. [...] We were only able to find jeans and
checkered shirts in the Old City. All those coveted items |...] who could even
dream about them before that. I also don’t remember how exactly we found
out about them [...] but we did. We just knew that jeans and checkered
blouses with circles were very American and very fashionable.

H.: Circles?

C.: Citcles here, on the sides, I think. Because it was very fashionable and
suddenly we could go to the Old City and buy tons of these clothes and it’s
something about the identity, you know, something about our identity.
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Because we grew up in a moshav, you know. In high school, I stole my sister’s
jeans. It was a big deal to have jeans. So I stole them from her. She was in the
army so the whole week I would [wear them]. Then, on Thursday, I had to
wash them and put them back.

H.: So she wouldn’t know [laughing] |[...]

C.: [...] that I wore them. Also striped shirts. All sorts of fashionable Ameri-
can things. So every Saturday, we made a habit of going to the Old City, like
everyone else.

TRAVELLING TO THE OLD CITY AFTER THE SI1X-DAY WAR

H.: Did you have a car or did you go on foot?

C.:No, no [...] Not by car, we didn’t have a car. We would go — I’'m trying to
think — we walked |[...]

H.: On foot all the way from the moshar? |[...]

C.: No no. Then it was considered okay to hitchhike. You could hitch a ride,
it wasn’t considered dangerous. So, you know, you’d walk and hitch a ride.
And if they stopped then [...]

H.:[...] somebody from the moshav, on the way.

C.: Somebody from the #oshap, and so they’d let you off somewhere and you’d
continue the rest of the way on foot.

H.: And on the way back?

C.: I think it was the same thing. You know, I don’t really remember, but it
depended on the day. I think it made a difference what time it was. If it was
evening we could take a bus back. And maybe it was arranged. But in any case
we would wing it.

SHABBATIN THE MOSHAVBEFORE 1967

H.: So, it actually also changed the whole way you behaved on Shabbat [Juda-
ism’s day of rest on the seventh day of the week].

C.: That’s true, that’s true, because [...] before, Shabbat was, from what I re-
call, Shabbat was spent in the moshav. Where would we go? Maybe to Ein Ka-
rem? We could walk to Ein Karem, to the spring, to Hadassah and Ein Ka-
rem. So that was a route on the way.

H.: But that is a route with no shopping.
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C.: Yes, and we used to make Ja'ala’ for the kids. We used to call it ‘Simeha
[Hebrew for happiness, also used for celebration] rather than Ja'a/a, and eve-
ryone would take some of the leftover Ja'zlz and go to the spring and share it,
I think. ’'m not sure. I don’t think there was a distinct routine. But it’s like,
that’s what we used to call it. Happiness. Like the happiness of Shabbat, that’s
funny.

H.: How many kids were there in the moshav then?

C.: From my age group, it was really small, so it was always both the bottom
and the top class, sometimes four and sometimes five. [...] In my year there
were seven children.

[.]

H.: What attracted you about going to the spring? That is, why the spring and
not stay in the mwoshav for Shabbaf?

C.: I don’t know, it was a lot of fun. To go out, I think maybe because on the
other side we were so afraid to go and then suddenly the other side was open.
So there was always fruit, and there was always [...] a thing about picking fruit
on Shabbat or not picking on Shabbat. 1f we closed our eyes it was ok |...] there
were all kinds of silly rules. As if, if you close your eyes and pick the fruit, it’s
ok to eat it.

H.: You wouldn’t notice that [...]

C.: [...] it’s a total deception. Ways to get around the rules. So there was al-
ways the fruit from Jarah, the Arab village. So there were grapes and straw-
berries and apricots |[...]

H.: Hang on, you’re not talking about Ein Kerem, you’re —

C.: Not Ein Kerem. Jarah. There were beautiful houses that our mwoshav stu-
pidly destroyed. The houses from Jarah were below in the valley.

H.: That’s where you’d go.

C.: Yes, that’s where we’d go. There was no spring there. That is, they called
it a spring, but it had run dry.

[.]

C.: That area. No, so we were just on the other side. Now it’s all flowers. That
is, I don’t know, it was beautiful, nice, freedom [...] and we were by ourselves.
Our parents would be sitting at home with the Shabbat gatherings so |...] there
was this feeling that no one was on top of you. Now, remember we grew up

1'The Ja'ala is a Jewish Yemenite traditional gathering on Shabbat, holidays and life cycle rituals encom-
passing prayers and singing in which a mix of seeds, nuts and spices is served.
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in a village. Every day we had daily tasks. There was no freedom. There was —
every day you had to work in the chicken coop or in the orchard. In the vine-
yard, but that’s seasonal. We had fields and vineyards and chicken coops. We
had to work every day. There were seasonal tasks. We also had to read, had
to do homewortk. [...] And, of course, we had to participate in housework
[...] s0, it was a very busy day for a child. On Shabbat — that is, we had to work
on Saturday night, you see — but Saturday, you were free from morning to
evening. That was real freedom. To run around, they wouldn’t shout or call
you or anything. There was freedom for the children, so the older children
would run around with the little ones and we would keep an eye on them.
[...] Boys, gitls, everyone. 1 remember in the afternoons, especially on such
beautiful winter days or in the spring, everyone went to look for fruit. [...] It
was like a celebration. A celebration to go there, because every time we saw
new things, new things that grew. So it was a lot of fun.

H.: And then after ’67?
C.: Ok, so after 67, well [...] we were older. So, you know.
H.: You were about 11.

C.: A little younger, yes. And I really don’t remember what the younger kids
did. [...] It was before they even built a road infrastructure and all that, so the
moshay life was less unified. There were two Hamullot [big families| who fought
with each other, but on the other hand they prayed in a single synagogue with
two different versions of prayer, which is really amazing. That’s almost a sin-
gular phenomenon in the Moshavim. |...]. But when everything opened up,
there was really a sense of security, of being safer. So people went out more,
and they were less, you know. The feeling of community was kept but not in
the same way as before.

SUDDENLY YOU COULD BREATHE: TRAVEL AND ENCOUNTERS

H.: Consider, first you told me about hitchhiking. Which means that people’s
observance of Shabbat was breaking a bit, and at the same time —

C.: Yes, I think so. It’s hard to recall now that you mention it. 'm trying to
think. I don’t think I was hitchhiking at the age of 11. I think I must have
been in high school, so I would have been 13, 14, 15. I must have started
hitchhiking then. Before that I assume not.

H.: Do you actually remember your first time in the Old City? Was it with
your parents of [...]? Immediately after the war? When?
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C.: Not, I really don’t. I know that my parents took us on trips with my uncle,
who was very Israeli, he was in the Naha/? We had a car, first a pickup truck
then an Opel, and they would load us all into the car at 4 a.m. and then we
would go on trips. At first we went to the Negev, and then [...] That is, that
was before —

H.: Before ’67.

C.: Before, yes. And then [after *67], often, to Judea and Samaria. A lot. To all
those places. From Hebron to Nablus. Like so many Israelis did. It was a
celebration, simply a celebration. A celebration because it was so captivating
to see what was in this, [...] this forbidden area. And suddenly it was [open)].
It was fascinating to see how they [the Palestinians] lived. Jericho - it was so
much fun there! We stopped there every time. It was so much fun. And [...]
well, of course, you know how emotional people are about the Tomb of the
Patriarchs, the holy places. Of course we come from a traditional household,
of course. But not [...] you know, it is not, it’s okay, it’s stable, not excessively
so. But mostly to be able to see how they live, the villages, what the agriculture
was like there, what things they sell. What else — I remember the tastes. It was
lovely. Just so lovely. Everything was so different. Just this feeling that sud-
denly you could breathe. [...] I remember always saying what fun it would be
if you could just keep driving. Not long ago — three or four years ago — I was
in Sweden and we went to Norway, and there was no border crossing. You
don’t even realize you’re now in Norway. There’s no sign. Not even a sign
that says Norway. Nothing. And here [...] of course, before the Six-Day War
there was this narrow state, and constantly the fear that if you reach the bor-
der, something will happen to you. And then suddenly it was open. And sud-
denly you see what is beyond the mountains of darkness. [...] I don’t know.
It was just charming. My mother would go to Bethlehem to do shopping every
Thursday.

H.: Every week?
[--]

C.: Every week, suddenly to be able to go to Bethlehem and everything is
cheaper, and you can buy both cheaply and a lot. So it was a celebration every
Thursday when she came from the market, and we could see what she
brought and everything.

H.: Wow.

C.: And, of course, of course the whole story of Sinai, too. That was a bit
later, when I was a soldier and I was in Eilat, and after that [...] you know

2 ‘Nahal refers to an Israeli military unit that combines military service and agricultural work.
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[...] We went through the same stage that all the young people go through.
To go to Nuweiba, to Sharm, Dahab, to hang out there. To live off pita, with
no money, live off of Bedouin pita and somehow. And a sense of freedom.
You know, it’s like a Bob Marley stage. And a sense of freedom of another
kind. Different from the other freedom —

THE GOODS FROM THE OLD CITY TRANSFORMED BODY AND HOME

H.: Now tell me, when you went to the Old City on Shabbat — who did you
go with, usually?

C.: Sometimes alone, sometimes with a friend, and sometimes with my sister,
with one of my sisters. But I often went alone. [...] And I really wanted to go
and there was no fear, at all. So I went. It was so interesting to go look around,
walk around, see what’s what. Of course you know I have the embroidered
dresses upstairs. I have the white embroidered dress [...] and the blue em-
broidered dress [...] and they were all [...] And the quality is actually very
good [...] Of course, there was a time when we wore these glabiot, is that what
we called them? And [...] you know the whole house has changed, even now
I remember, the sheep’s fur, the beanbags, the tables [...]

H.: Beanbags?
C.: Beanbags, furs. I remember [...] The way the room looked —

H.: With the smell of the sheep. There were coats too, do you remember
those words? Vests.

C.: Sure, I had one of each, a white one like that. Very warm but smelly. Not
important [laughs]. You’d put on perfume and it didn’t exactly help. And the
tables were [...] ah [...] the tables.

H.: Copper tables. Did you buy it in the Old City?

C.: Yes, in the Old City. And to this day my mother has a table at home like
that made out of iron like this.

H.: Yes, yes, yes.

C.: Embroideries, [...] sure. We bought all kinds of embroideries and added
them to clothes and it was really [...] well, it is also a part, [...] also our iden-
tity. You know, Orientalism, but also, I think for my mothet’s side of the
family, it was connected. Because she also embroiders, and she loved the Old
City, and she also found the embroidery there [...] Not quite like Yemen, but
something she identified with?

H.: Did she go with you?
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C.: She often went alone. With us, too, but also alone. [...] To this day she
tells me how much she misses it. Both Mahane Yehuda market and the Old
City. She used to go all the time, she would go to the Old City at least once a
week, buy spices. [...] She once bought a silver piece of jewelry that she still
wears as part of her replica outfits.

H.: That she had bought in the Old City.

C.: That she bought it in the Old City, yes, that’s where she found it. It was
fun for her because she would go to the market — even though in Yemen
women weren’t allowed to go to the market, so it wasn’t recreating that expe-
rience, but it was the smells, the flavors, the sounds, they were all things she
related to more.

H.: You said she spoke Arabic with them. She understood Arabic?

C.: So, yes, she did. Obviously there are differences between dialects and
sometimes when she watched the news she couldn’t understand, but when
it’s face-to-face it is easier. With the news she barely understands it [...] but
in the context of trade and with the women, she managed beautifully. For her
it was [...] as if she suddenly had a way of communicating. [...] Before that,
you know, she was considered illiterate. She had trouble speaking Hebrew, ah —

H.: [...] being understood.

C.: Yes exactly, to this day she still has an accent. And suddenly she has [...]
such connections to that world, to Yemen. All of the immigrants. Not just
them. It’s like a connection that you [...] that you’re forever linked to it. It’s
not something that fades away. It may be weakened, become less dominant,
but it’s like spotlights, that’s how I imagine it. It’s always there. And here, with
the [...] Israclization. You need to push it aside a bit. And suddenly the Six-
Day War happened, and for her, it opened up. [...] There’s a reason I’'m em-
phasizing this. Because it did something for me, too. I really wanted to be
Israeli. And [..] as you know, we were all raised that way [...] to speak Hebrew
and [...] forget about [...] other things. And my father internalized it. My
mother actually remained very traditional, and it’s lucky for me that she did.
And I always wanted a different mother. A more modern mother, more opin-
ionated, more educated, more more more — to be so Israeli. So I would have
a model. Suddenly, the war made space for her, as if the bringing down the
borders meant she had a place. Suddenly I see her managing. I saw her [...]

H.: [...] wow, amazing.

C.: And apparently it did something to me, too. The fact is [...] that my love
for silk, and embroidery, and silver jewelry [...] we got it from the three items
she brought with her from Yemen, but also from the fact that she was always
going to the Old City and bringing back fashionable items. She wasn’t the
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only one who bought them and she — a Yemenite woman, how would she
know what’s fashionable — but she bought them, so it meant she was —

H.: Up to date.

C.: Yes, she knew what was in style. It’s like [...] Things connect |...] worlds
collide. Precisely with those Arab women. Amazing,.

H.: That’s so interesting.

C.: Yes, so [...] I always say that we all learned good taste from her. Because
[...] we saw what she brought home. She has a collection of menorahs [can-
delabrum used in Jewish worship]| that she purchased in the Old City. Jewish
menorahs but they sold them there.

[C. now shows a number of photographs that illustrate how the items bought
in the Old City featured in the home and were worn.|

YOUR CLOSET IS A LANDMARK — PURCHASES POST 1967

H.: Ok, now I’'m going back for a second [...] That’s [...] ok. When you went
to the Old City, and you know some of the merchants — did they recognize
you?

C.: Yes, but I don’t know if by name, but they would know my face.
H.: For example, the ones at the American store?

C.: They would know me, yes. It felt very comfortable. You know, they
wanted to sell and we wanted to buy.

H.: But past that, did you have a feeling [...] I don’t know [...] Ahh [...] How
did you see them, for example |...]

C.: Um, I don’t know. Look, this is now. In retrospect, we didn’t think about
it.

H.: I'm talking about time. Tty to think back.

C.: 'm wondering if it ever occurred to me |...] I think that it went well. It
[...] we had good relationships [...[ umm. No [...] I wasn’t very preoccupied
with how they saw me. Because it seems to me that they were happy to sell
[...] so, fine. But it could very well be that they thought, now that I think
about it, that we were crazy. Spending money on second-hand clothes. After
all, they wouldn’t wear it, they were used, dirty things. Who knows who used
it last. But you know, free market, supply and demand, but they certainly could
have thought that [...] I don’t think that young [Arab] people of our age
bought these clothes in the Old City. I think these things were only being sold
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to the Israelis — there were things that only Israelis bought [...] so [...] you
know. Like when I think of India, where they sell those baggy pants and
clothes. The Indians would keep asking me — not me, because I dressed very
well — “How [come] you have so much money but you look so unkempt with
those baggy pants.” I went with the clothes, I bought clothes in Indian stores,
so I looked Indian, no [...] it [...] but more [...] and I guess it could be the
same |[...] And there of course there’s the [...] the merchants sell these clothes
because there is a demand. So if I draw a parallel, then of course there is [one].

H.: Yes. And the embroidered dresses, you said you called it glabiof?
C.: Yes.

H.: That’s with embroidery and women.

C.: Yes. Yes.

H.: When would you wear it and how did you choose them even?

C.: By the quality of the embroidery. Now clearly there are different qualities
of embroidery and the one we chose — I have a white dress, which is equal to
things you would see in a museum, I think. Maybe the blue one less so but
the white is really high quality. Now it was [...] we bought it and everyone
wore it. All the girls wore it, there were five of us. At one point we were able
to wear each other’s clothing and this was an outfit that — we used to wear it
for festive occasions, for going out in the evenings — Saturday night was the
time you’d go out.

H.: Would you wear it to go downtown? Or to a movie, say?

C.: Yes, definitely, with Jesus sandals, you know, that’s how it went |[...] it’s
all a play of one sort or another. Those sandals with thin straps |[...] you’d feel
like [...] like a little shepherd up from the valley or something. It was a very
local feeling. [laughs] I think about it. Because we influenced each other. Say
[...] one sister the other sister [...] My mother influenced us and we [...] 1
don’t know if we influenced her [...] She definitely influenced us but. Each
one of my sisters led. We each had our style. And I had one sister who always
went around with those biblical sandals.

H.: You mean the sandals with long straps that get tied up the leg.
C.: You tie the straps and tie it up.
H.: That’s what existed at the time.

C.: And that was, wow, to wear those sandals with that dress |...] very biblical
[...] it was not by coincidence. With that local dress [...] it felt [...] really [...]
it felt very good. Plus the dress was also comfortable. Loose. I didn’t know it
at the time, but we were skinny. It wasn’t a problem like it is today [...] But it
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was fun and comfortable and it was very beautiful. I remember that I really
loved the —

H.: The bodice?

C.: It was square, not revealing, but it was very beautiful and that burgundy
embroidery. This burgundy embroidery on white, it’s [...] yes, it was very
beautiful.

[.]

C.: 'm the one who always keeps things. I'll see things in the home being
thrown away, so that’s why I have porcelain cups from the fifties in the
kitchen.

[..]

C.: I was always at home |[...] I took the things that I saw weren’t being used,
and I kept them. I have a chest upstairs full of all kinds of old things that are
also [...] Yemenite embroidery.

H.: Why do you keep [the dresses]?

C.: I don’t know. You know, it’s part of history. Your closet [...] it’s a land-
mark. First of all, [the dress is] very beautiful. The embroideries are very beau-
tiful. I have a drawer full of embroideries from all over the wotld. And second,
maybe we’ll get back to it again and wear it again, you never know. The fash-
ions are [...]

H.: Recycled.

C.: Yes, and even if it is not something that is very significant [...] ah [...] in
[...] our development [...] and in [...] the creation of who we are |...] that,
that [...] it’s important because I think that [...] There’s a lot of clothes that
I didn’t keep, so why these —

H.: Yes, that’s exactly how I am |[...]

C.: So I think it’s exactly what I’ve said, it’s the ties between the Israeliness
and the Yemenites and the Arabs and my mother too [...] It’s something that
gives you a good part of your identity [...] in this tangle of identities that you
really are. Every one of us goes through that. Where exactly in Israeli society
do you belong, so it gives you a good place that connects us to many parts of
society. It makes you belong to a lot more than you [did] before.

H.: So interesting, tell me what you think, about the Arab women who em-
broidered it, and saw the Israeli women wearing it, what did it make them
feel? There’s that side we didn’t think of.
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C.: It’s true, we didn’t think of it. We were very selfish. You know, there’s
really the feeling of [...] You know, we [...] I don’t know how [...] I don’t
think we thought about it then but now we definitely do. We [...] we provided
income, I don’t know [...] I don’t know if I thought about it consciously but
now [...] “You have to appreciate the fact that we are interested in it” or
something like that. Maybe that was what we felt. Look, I think it’s a mixed
emotion. Because if we like it then it probably has a value, i.e. —

H.: For them —

C.: From their point of view, it can be a positive feeling. Now, I’'m trying to
think whether they wore these clothes or they were already museum artifacts,
for them. I think, with the women of Batir, they wore embroidered dresses.
Though everyday ones.

H.: When they came to visit you.

C.: When they came to visit. I definitely remember the embroidery and their
belts [...] the style [...] yes [...] they definitely wore traditional garments. Now
it’s also interesting — the women who made these dresses — were they for sale
or did the men take them because they realized there was a market? You know
the story from Yemen, or, you know, anywhere, whether ethnic things are let
go or whether they become valued goods. So |...[it’s not clear [...] truly. [...]
I think it’s a very complicated issue because |...] yes, it can evoke, yes, positive
emotions, if, if it’s out of context [...] it can suddenly |...]. If somebody isn’t
wearing it propetly, or not according to the cultural codes, or |[...] violates it.
Something like that. But I don’t know if they would have seen us wearing
them. Say, if I went to the Old City wearing it. I don’t remember. Could be. I
certainly might have worn the dress and then [...] How would they have
looked at me [...]

H.: Do you ever take those dresses out? Look at them?

C.: Sometimes, yes [...] unfortunately not [...] not as much as Id like to,
because [...] You need to air them out and make sure they’re ok sometimes.
So not as much as I want, but I do usually take out things around Passover,

yes. And then, you know. You wish you had more time to take care of things
and handle things. You know.

H.: Did anybody get married wearing it?

C.: No, no, no-one. [...] Listen, you must hear the story about my sister. [My
older sister|, she’s one of those women who didn’t want to go to a bridal
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boutique [...] She took £effiyehs? and sewed them [...] — She asked a seamstress
to make them for her wedding dress.

H.: From ke¢ffiyebs?

C.: From a white £effzyeb cloth |...] you know, that’s this light, transparent [...]
That’s how she made her veil. I have a picture.

H.: No embroidery?

C.: Nothing embroidered but clearly she went to the Old City and she bought
the fabrics and had it sewn for her. It was really — really — their cloth. It was
very, very beautiful.

H.: Unusual.

C.: We were very impressed by how daring she was.

H.: So someone made it for her.
C.: Someone made it for her, she just bought the fabric.

H.: So she did make a white dress.

H.: But I — I'm just asking myself — after all, no one threw them away. And
they weren’t made to be sold. They didn’t do that. They made them for them-
selves, that’s pretty clear. And then at some point — it’s getting sold. What
happened there?

C.: Yes, that’s really interesting [...] when you think about it.
H.: And that’s what I’'m trying to understand.

C.: Thinking about the woman who made it [...] it takes months, and you’re
attached to it, and all of a sudden someone else is wearing it, and you don’t
know if she appreciates it. It’s very difficult, very difficult, how did we not
consider that? In general [...] You know, it was for sale, we bought it. We
never thought about the woman who embroidered it.

H.: Now that I'm asking you, then suddenly you think, wait a moment, what
did she think [...]

3 A keffiyel is a traditional Arab headdress, usually made of cotton, worn throughout the Islamic Middle-
East. Although the iconic one is that of a fishnet pattern, here the reference is to a white one, mainly
worn by women.
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C.: Yes, exactly, it’s a painful truth [...] If I'm this attached to this dress, and —
H.: And you weren’t the one who embroidered it.

C.: And I wasn’t the one who embroidered it. I see [...]. I see it with my
mother, how every dress from Yemen is [...] a story. It’s a big deal. It matters,
and [...] And we never thought about it. We never considered the women, at
all.

C.: It must also be the, you know, our desire to belong. Because of our tran-
sient feeling of belonging and not belonging,.

H.: It gives us a kind of [...] connection.

C.: An anchor, that’s why you keep it. And with those biblical sandals, this
combination of Israeliness, the Bible, Jewishness, this, you know, Oriental-
ism. It’s such a basic thing [...] And that custom of taking pictures. At the
beginning of the 20th century, it was in fashion to dress up in Palestinian
clothes and take pictures.

H.: No, definitely. The first time they would dress up and take pictures |...]

C.: No, but what I’'m saying is, I'm trying to think — is it the same feeling. On
one hand, it’s been years now, but on the other, we still feel [...] I think, to
this day, whether we belong or don’t belong.

H.: True, true.

C.: It’s not so obvious. And then suddenly, we're really weating a borrowed
identity that we |[...] took —

H.: And it’s not... at some point we also stopped. That is, there was a practice
here that ended [...] The dynamics aren’t the same. Suddenly it isn’t [...] it’s
not [...] as beautiful as they are, now they’re beautiful and in the closet. That
is to say, they aren’t being worn anymore. |...]

C.: Do you think it’s connected to our sense of security here, that we don’t
need more —

H.: I’'m not sure.

C.: Because just the fact that we’re keeping them doesn’t mean that |...]
though I did say that maybe we’ll go back to wearing them.

[.]

H.: Sorry I didn’t mean to, it was so much fun when we first started! [laughs]
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C.: No, no, it’s alright. And — you know — you suddenly think, you suddenly
think about the other side. Because really this victory was the [...] I don’t
know if I thought in those terms. I remember Ben Gurion’s statement, about
returning the territories, and I thought that was the right thing to do, and 1
don’t remember how old I was, but I remember that, on one hand, there was
this fun and freedom and [...] the cutiosity and all that but [...] I think it was
[...] also the [...] what are we doing. How are we [...]

H.: That’s the thing, it's really about trying to delve into that situation. I think,
you know [...] the things we can talk about today, we’re always talking about
tragedies. They were not there, they were not there — it’s a very clear and
important point, I think, to understand, try to reach that experience then,
which wasn’t. When you wore the dress, there was something naive, so to
speak, in our experience of wearing it. “It's just a beautiful dress,” as you put
it nicely, and we’re wearing it [...] And that means we appreciate their aes-
thetics and agree to put them on our body [...] It’s not a bad thing, it’s good.
We’re willing and happy to do so. We [...] did we consider the women? We
didn’t consider them. That didn’t exist.

C.: True, we didn’t think about the other side. Definitely not [...] it was really
[-..] It was part transparent, part service, but [...] No, no [...] There was also
a sense that [...] that this really helps them. At least from the experience of
[-..] those women who bartered with my mother.

[..]

C.: But, you know, it’s also about those initial things that connect us to this
countty, to this land [...] when you think about it |...]

H.: The straw and the furs, these things.

C.: I think — we were rootless, to a certain extent.



The House on the Border

Aziz Haidar

1 Introduction

This paper features the story of a house as reported in 2017 on Facebook by a Pal-
estinian woman from Jerusalem. It demonstrates the importance of closely examin-
ing the relationship between two politically conflicted populations: the Jewish com-
munity on the west side of the city and the Palestinian community on the east side.
To frame this story properly, the paper begins with an assessment of how the rela-
tionship between the two populations has — or perhaps better put — has not under-
gone scholarly examination, before the story will be reported in full.

Research on Palestinians, citizens of Israel and the Palestinian territories, is
mostly Isracli research, so it is important to follow its development and the trends
of change it has undergone. The research, its contents, assumptions, methods, inter-
pretation of its results and their use constitute an indication of the nature of the
relationship between the researcher and the population studied. The nature of these
relationships is also reflected in the disregard and ignorance of important issues for
understanding reality in everyday life.

This paper focuses on a neglected but important issue in the relationship be-
tween the occupier and the occupied in the city of Jerusalem. It is the issue of the
relationship between the two populations living in both parts of the city and, in a
very few cases, in mixed neighborhoods.

The study on Palestinian society in the Occupied Territories since 1967 was a
continuation of the study on Arab-Palestinian society in Israel before 1967. To a
large extent, the study in the two populations is very similar in terms of the topics
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and issues studied, the issues that disappeared from the researchers’ eyes and the
professional identity of the researchers involved in this study.

Research on Palestinian society in Israel has developed in three stages. The first —
between the first days of the state until the 1970s — was characterized by a clear
division of labor between a few Israeli orientalists, who undertook research on this
society, and the Israeli sociologists and anthropologists, who hardly dealt with the
subject (Haidar 2004). During this period, the research focused on the study of po-
litical organization, the trends of change in the political positions of the Palestinian
population, the formation of national identity, and patterns of protest and struggle.
Some work also dealt with the processes of modernization both within a ‘“traditional
cultural-social and religious’ structure that is ‘permanent and unchanging,” and a sub-
stance that is fundamentally different from ‘modern’ Israeli society.

The first phase of the study of the Palestinians in the Occupied Territories, after
1967 is identical to the first phase of the study of the Palestinian citizens of Israel in
terms of being orientalist in nature and focusing on the same questions and issues.
Research on the Palestinian population moved to a second phase in the late 1970s
when criticism of dominant approaches and research methods began to emerge. This
was part of the general critique of the study of Israeli society which sought to shake
off the connection between the state and the establishment and the sociological-
anthropological research in Israel (Ram 1993). The criticism was directed at both
orientalist and social science research.

Critical sociology in Israel positioned itself ahead of “institutional sociology,”
which had been almost the only school in sociological research in Israel until the late
1980s (Mizrachi 2017: 73). At this stage, the study of Arab-Palestinian society in
Israel had undergone a change in terms of disciplines and fields of research due to
the entry into this field of research of social scientists and Palestinian researchers,
from diverse fields, and the adoption of critical theory. But this development did not
occur in the study of the Palestinians in the Occupied Territories beyond the Green
Line. This work is stuck at a stage that is a mixture of the first and the second stage.
The critical move in the social sciences uses the Palestinians as a basis for a critical
examination of Israel and Israeliness, a critique of various dimensions of Israeli cul-
ture and Israeli society (Rabinowitz 1998: 194). Despite this, there is still a common-
ality in the study on the two populations, namely, the disregard for the nature of the
relationship between the Palestinian and the Jewish-Israeli population in daily life.

The third stage in the development of research began in the early 1990s. From
this point on, the study of Palestinian society in Israel is established, becomes intet-
disciplinary and converges mostly into the critical theoretical position (Ram 1993).
Research on Palestinians across the Green Line has continued to focus primarily on
the study of political behavior, leadership and document research.

Characteristic of the study at all stages is that it ignores the relationship between
the two populations. Both the orientalist and the critical approach bypassed the phe-
nomenon of relationships at the local level; instead, research focused on the macro-
political research and organizations, the impact of ‘modern’ Jewish society on
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‘underdeveloped traditional’ Palestinian society, and responses of the Palestinian
population.

The absence of the relationship between the two societies in everyday life from
the existing sociological and social research indicates significant blind spots, both in
that which existed in the first decades of the establishment of the state of Israel,
where a state perspective was adopted, and in the critical approach that emerged
later. The tendency to examine Palestinian society and define it first and foremost
through its relationships with the Jewish majority society, whether these are per-
ceived through the modernization approach or through the critical stance, has led to
ignoring the internal social dialectic that takes place in Palestinian society as a prod-
uct of these relationships.

The lack of research on the internal dynamics and relationships between the two
populations has contributed to the trend of blurring the connection between Pales-
tinians and Palestinian territory, alienation and primitivization (Shohat 1989). It in-
tegrates this concern at best into the Israeli discourse of alienation (Rabinowitz 1998:
190), the discourse of testimony that works to separate the Jews from the non-Jews,
conditionality in the definition of identities of both sides, and conditionality of the
difference, and use of a religion that has greatly increased in the last two decades.
The liberal intellectual discourse that began to show appreciation for the cultural
difference of the Arab-Palestinian and, thus, used cultural preservation as a method
of isolating the Palestinians (Rabinowitz 1998: 202) contributed to this trend.

One recognizes that scholarship regards the phenomenon of the existence of
personal and social relationships between Palestinians and Jews in everyday social
contexts of labor and commerce along with deep hostility between the two camps
at the political level as an anomaly in the liberal discourse that emerged in Israel
beginning in the 1980s (e.g. Bronstein 2015; Mizrachi 2011). This is due to the fact
that liberalism presupposes continuity and consistency between society and the state,
and in relation to what is done in different social spheres in the life of each individual
(e.g. work, society, family, politics). This expectation is based, first and foremost, on
“the sanctity of the individual in liberalism: Life, therefore, produces cross-border
continuity between all spheres” (Fisher 2015). On the other hand, it seems that it is
precisely the protection of collective boundaries for life spheres (such as family and
community) that creates the infrastructure for good neighbotly relationships and
mutual respect between different groups in the traditional communal worldview.

These issues of relationships and boundaries are even more important when liv-
ing in a mixed city such as Jerusalem. The study in Jerusalem was expected to be
different in this respect from the study of Palestinian society in the territories.

I will briefly present the main perspectives through which Israeli social scientists
approached the study of Palestinian society and relationships between its members
and Jews living in Jerusalem. I will point out the blind spots that led to the disregard
of relationship research on a personal and social level. First of all, it should be noted
that Orientalists still control the study of Palestinian society in the territories and in
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Jerusalem. It goes without saying that Oriental research cannot be expected to ad-
dress the question of relationships at the local level.

The question has, thus, almost completely disappeared from the eyes of the few
social sciences researchers who have studied Palestinian society. They have ignored
the relationships between residents from the two groups in Jerusalem over the years,
although the issue of interpersonal and social relationships is also an essential re-
search site for understanding the real life and relationships developed between Jeru-
salem Palestinian residents and the Jewish majority.

A reality has developed in Jerusalem in which the Palestinian residents of the
city are living under a municipality they did not choose. They are deprived of the
right to vote for representatives of the Knesset (Israeli parliament), which determines
their fate. And they are in a dilemma regarding their connection to the Palestinian
Authority, which has no authority in the city. The reality has been shaped by the
complex relationships created between the residents of the eastern part of the city
and the Israeli government, on the one hand, and the Palestinian Authority, on the
other.

Meeting and activity are created between the residents of the two parts of the
city: meeting groups between Israeli and Palestinian neighbors, who sometimes en-
gage in point-by-point struggles without raising comprehensive political demands
(Cohen 2007: 138, 141). There were those who expanded their activities in the field
of neighbotly relationships and other dialogue groups to create a framework for di-
alogue. Although members of these groups occasionally participated in protests, the
organizations were on a local basis and addressed specific issues, and did not form
part of the city’s institutionalized political activity (Cohen 2007: 141).

The field of relationships between the residents of the two parts of the city has
been examined in several comprehensive studies, most in the context of examining
the relationships between Jews and Palestinians in the city at the community level
(e.g. Roman 1984, 1992; Shtern 2010, 2015; Shtern and Asmar 2017; Shtern and
Vayzer 2021), but these studies do not address the interpersonal relationship level.
In fact, the studies that claimed to investigate relationships are also mostly investi-
gations of employment and trade (e.g. Roman 1984; Shtern 2010), organizational
and group relationships. The central insight that emerges from these discussions is
that the individualistic ontology underlying the liberal imagination of critical sociol-
ogy clashes with the world of communal significance of the respondents in the va-
riety of contexts. This collision does not allow one to see certain behaviors of inter-
rogees but as an anomaly.

In order to counter this blind spot, I will now turn to the story of “The House
on the Border.” The narrative was told by E.A., a Facebook user, who had begun to
tell the story of a house located in Jerusalem, and its fate, intertwined with her own
and that of her family, since the War of 1967. She began to post in September 2017,
and expanded on her initial Facebook post, narrating more and more details that
shed light on the complicated, and yet also neighborly relationships between Pales-
tinians and Israelis during and after what she calls “The War of June.” The core
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narrative concerning the house is embedded in the most fascinating stoties about
the impact of war on the lives of a Palestinian family for many years up to our present
day.

E.A. posted in Arabic, the set of her posts appears here in English translation,
followed by a commentary.

2 War of June

Starting from today, I will recount the story of our home, it is a Jerusalemite
house story, a land’s story. The story is long; I apologize to those who do not
prefer such stories. It all started during the war of June; my father-in-law, who
was a great owner of lands in his village, had finished building a big house
consisting of three large apartments. The house was almost finished when the
war started, and because the house was close to the armistice line, the Jorda-
nian army, who was situated on the top of the hill next to the house, came
down and used the house to store weapons in the basement, and set up the
artillery behind it. The war ended fast. And before everyone realized the
shock, the Israeli army, disguised in Iraqi army outfits, was standing on the
outskirts of the house.! They arrested my father-in-law, who was a former
Jordanian soldier. His money was confiscated; he was carrying it in his pockets
in anticipation of what would happen. They thought he was responsible for
Jordanian soldiers’ salaries. He was arrested with another officer in a military
car, and the rest of the soldiers in another car. As they were driving, the en-
emy’s tank clashed with a Jordanian hidden tank and so my father-in-law was
able to run away and get to a shelter because he knew the area very well.

11/09/2017

The war ended. The country went down. The displaced in the mountains
came back to their houses. My father-in-law came back without anything after
they had confiscated his money. He was responsible for a big family, and the
situation was really hard. In that period, Jews started coming to Jerusalem,
discovering its roads, streets and corners, buying from its markets. You could
see many [Palestinian| youths selling antiques and souvenirs from their houses
for a living. For my husband and his brothers, they followed a different way
for making a living. They were still in school and their elder brothers were
studying abroad, so they had to take responsibility; the Jordanian army left
boxes of weapons in the basement, so my husband and his brothers used to
open the boxes of bullets, emptying the gunpowder from them and selling it
to whoever bought. By this, they ensured a respectable living, and [they

1 F.A’s assumption that Israeli soldiers were disguised in uniforms of Iraqi soldiers goes along with the
conspiracy narratives discussed by Yuval Plotkin (this volume).
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resorted to this] especially because they were not able to get the wheat crop
from their vast lands, a large part of [the land] was burnt because of bombs.

12/09/2017

The man who used to buy gunpowder from them recognized that the bullets
were new, not antiques collected from the streets. The traitors [among the
Palestinians] were very cooperative from the very beginning, so this man in-
formed the police, who waited for [my husband and his brothers] close by
until they arrived back home and arrested them to lead them to the house.
The police continuously announced in speakers that whoever had weapons
had to hand them in. My father-in-law did not do this. When [the Israelis]
raided the house, they were shocked by the number of weapons they found.
As a result, they issued an order to demolish it and sealed it with red wax.
Among the forces who raided the house, there was a reserve officer, who was
actually a civil engineer, his wife was a Moroccan [Jew] and spoke Arabic; he
liked the house, so he secretively offered my father-in-law a deal: he would
not demolish the house, but asked to live in it in return. My father-in-law
accepted the offer; especially because he had other houses that were rented
to foreigners and that were empty because of the war, and the empty houses
used to be confiscated as absentee property, and one of the houses had al-
ready been confiscated because it was empty. The deal was done, waiting for
the family [of the reserve officer| to come.

13/09/2017

The family came to the house: the father, the mother and two daughters. They
occupied the house for 35 years; good and sweet neighbors. Trying to be
loved by other neighbors, especially, because the mother spoke Arabic. She
gave birth to 5 children; who then when they grew up were the worst kind of
Jews. One of the daughters got married to an intelligence officer responsible
for our area. We started claiming the house back again already in the first
years; no was their answer. My father-in-law refused to get rent from them.
The journey in the courts had started to get the house back. First my father-
in-law, then my husband. My husband became responsible for family matters
because his other siblings were living either far away or abroad. That’s why
my husband was the one in charge. During his lifetime, my father-in-law dis-
tributed his wealth, because all his properties were confiscated for settle-
ments, French Hill, Pisgat Ze’ev, Ramat Ashkol, and nothing was left.2 This
big house was written to be my mother-in-law’s, the other house, also confis-
cated, was named to be my husband’s. It was an injustice for my husband
because his house was confiscated by an Iraqi Jew. When we got married, my

2 E.A. uses names for neighborhoods in Northern Jerusalem which were used after 1967 when these
neighborhoods also grew.
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husband confronted me with all the truth, so I promised to stand by his side
until this dirty man would leave our home. The first Intifada helped us, anon-
ymous people burnt his car and wrote quotes on the walls of the house, asking
him to leave or else he would die. He negotiated with us, either we would pay
him, or he would be replaced by a religious Jew. We were able to collect the
amount of money with the help of my brother, may God heal him. We lived
in the house, we spent huge amount of money to preserve it and then we were
ready for getting back the big house.

14/09/2017

To get back to the big house, my mother-in-law renounced the house for my
husband, who then became the only person responsible for it after the death
of his mother and father. Afterwards, Israel announced the Protection Law
which offers everyone who lived in a house before 1968 the protection in the
house he/she rented, they could not be evacuated unless they agreed and got
paid a certain amount of money. Because the house was very big, the Jew
rented half of the house to another officer, which was against the law; this
loophole was in our favor. So, our attorney, with a just judge, was able to get
half of the house back. But before they left, they destroyed the doors, win-
dows, kitchen and bathroom, so the house would need renewal, and they con-
tinued using the other half. We were unable to rebuild the ruins in the second
part, which we got back, because that required a huge amount of money. They
started teasing us, because we got back half of the house; they tried to run
over my son, they hit me, and I was taken to hospital, they accused my hus-
band of burning some of their belongings. We entered into a state of war in
which they were the stronger side. At the same time, my husband’s brother,
a doctor, came back from Spain for which he had left his family for 25 years.
He only came back with our nagging (me and my husband) after we found
his address, for my mother-in-law wished to see him for one last time before
she died. When he came back, he was drowning in problems and divorced,
but he was rich. My husband asked him to come back to the homeland, he
offered him the house to live in it, he only had to rebuilt it. He accompanied
him to the Ministry of Health to give his papers. He accepted the offer, and
my husband renounced [ownership] of the house for him officially. We waited
for his promise to rebuilt the house, but he did not. He returned to Spain and
the house was left for 10 years; the taxes compiled and everyone knows how
expensive the taxes are in Jerusalem. All the taxes for 10 years were in my and
my husband’s name; we had to pay them because [the brother| did not live
there.

However, we were shocked when he came back behind our backs and put the
house up for sale. He visited us many times, stayed in our house, we took care
of him, tried to explain [to him] why it was important to get the house back
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from the Jews. When we used to ask him to pay the taxes and repair the house,
he always claimed he had a bad financial situation. Which was a lie. We could
not do anything, because the house was officially written in his name. To
return to the other half of the house; the Jewish family still lived there; the
father was dead, the children were adults now; they either went abroad, or
lived in their own apartments in West Jerusalem, and the mother was left
alone. The second Intifada had started.

15/09/2017

The lonely Jewish woman began to feel afraid, she was now alone in the big
house. One time, she was leaving her house and was shocked by an air strike
near my house. I was sitting on the balcony, I ran to help her. She thanked
me for that and the next day she came to visit me [and brought| a present.
Here, I decided to use the situation in order to reach a deal concerning the
house. Ramadan began, we welcomed her each day to eat with us, and some-
times she used to come with her daughter. She informed us that she was
thinking of leaving the house and getting whatever amount of money she
could get from it. According to the law, she could sell the house and take 2/3
of its price and we would get 1/3 of it, then it would be owned by a new
owner [neither the Jewish woman, nor E.A. and her husband]. During the
same period, the situation served our interests again; Jewish settlers had at-
tacked the house thinking it was owned by Arabs, she called the police for
help. Only one day before, a young, masked man had knocked on her door
in the night, telling her: “I am from the Black Panther party.” This was enough
to force her to run to West Jerusalem. The house became empty. But we could
not take it. Then, she announced in a Jerusalem newspaper that she was selling
the house. Now brokers, metrcenaties and collaborators proliferated to get the
house. We would stand up to them and make them understand that this was
outr home and no one else would take it. At this time, my husband had throat
cancer and began a difficult treatment journey that affected the course of our
lives. It took a lot of our time, his life was the priority. [The Jewish woman]
learned of his illness and expressed great sympathy with him, while later fa-
cilitating the path of negotiations.

16/09/2017

While we were busy treating my husband, we were looking for someone to
help us. We resorted to the [Islamic] endowments (the responsible institution
and director of the Islamic [Waqfs]) and their response was: Give us the right
to dispose of the house for fifteen years. Then we would get the right to buy
it. So we refused and said it was better to stay with the Jews, for then, at least,
we were guaranteed it was ours. Then we resorted to the Palestinian Authority
and met one of the veteran ministers. He is still in PA to this day. He sat and
put his leg on the other and said to us with a curse: “Do not pay her one
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penny. From now until the end of the year, we will have gotten Jerusalem
back, and then you kick her with your feet,” and he waved his foot laughing.

The Jews ate still in Jerusalem. The worst is that some of the relatives were
preparing to pay the amount and take over the house, but we refused. We
decided to work on our own. She [the woman who lives in the house] asked
to meet us at her new home. She offered us a deal, to pay her half the amount
she was offered which was $ 200,000 and she would hand over the house. She
justified this [by saying that| she was doing this because she had not forgotten
that I had saved her life and hosted her at my table. After several deliberations,
she said: “I am traveling to see my son and spend a holiday in Poland, and 1
need five thousand dollars to pay the government to cancel the reservations
on me,” she had accumulated taxes. My husband gave her the money and she
gave us the key to the house and said to my husband: I trust you and I know
you will not fool me and act as if you were at home. We respected her promise
despite the pressure of all members of the family to take over the house, and
when she returned she was happy, because her children were mad at how she
had handed us the key and [they thought us] capable of betraying her. We met
again in her house, and we agreed with her to pay the amount over a period
of four years in which we paid a thousand dollars per month to her, with a
down payment of half of the other amount. The lawyer was keen to obtain a
written consent from her daughters and sons so that no one would ask us for
the house later.

17/09/2017

We started thinking about the § 1,000 a month, we were both employees and
we had four children in private schools. We decided to rent our house, which
we lived in and it was in good condition in order to pay the monthly amount,
and move to the house we received, and worked to repair it gradually as much
as we could; it needed to recover water and electricity lines, and be painted.
Before moving into it, my brother and cousin helped me, so the house became
habitable again at their expense. We settled in the big house and started to
implement the agreement and pay a thousand dollars a month, and the second
half of the amount as a down payment was paid with the help of my family
and borrowing from friends. Here the government began asking us to pay the
accumulated debt on the second apartment which [my husband] had given to
his brother. We received a warrant to reserve our house and our salaries if we
would not pay, and even imprisonment. We appealed to [his brother] to come
to the country and take responsibility for [his part of] the house). He refused
and said that he had some financial difficulties and asked us to solve the prob-
lem. We paid an amount to stop the warrant and started looking for a tenant
who would renovate the house and live there. After a long effort, we found a
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Christian association prepated to pay the taxes and repair the house [to use
it] for five years as its headquarters.

E.A’s story reveals the impression of the first encounter between Palestinian resi-
dents of Jerusalem and the Israeli army and the Israeli legal system, and between
them and Israeli citizens. It also reveals an important part in the development of
relationships to this day. The latter are complicated in most cases, but “The House
on the Border” illustrates how such complications unfold over decades. At the core
of the events narrated, one can identify the root cause, namely, the ambiguity be-
tween personal relationships and formal ones. Simultaneously, the story reveals that
personal relationships can be a tool for solving complex problems between the two
opposing sides.

The case of “The House on the Border” is revelatory of the fact that the rela-
tionship between the strong and the weak, the occupier and the occupied, is multi-
faceted. There are facets that can trigger ambivalent positions on the part of both
sides, based on how personal relationships have unfolded. These bondages may also
change as a result of the change in power relationships at the local level; certain
events give relative power to the weaker side of the equation or behavior on either
side or both of them jostle the relationships.

In the first meeting after the 1967 war, the victorious Isracli side revealed its
power in its ability to decide to demolish the house of the Palestinian family, expro-
priate its money and assets and make the family impoverished. An Israeli army of-
ficer could save the house from demolition in return for his residence in the new
house, which, in fact, became his property and enabled his family to sell it to the
same family — the actual owner of the house.

Empathetically, the power relationships on the ground can change without the
influence of real power at the general level being free from the control of formal
relationships. This was the case in two occurrences: the first intifada (1987) and the
second intifada (2000). In both cases, the Palestinian family was in a position of
relative strength because the authorities and the army, which were the source of
power of the Israeli family in conflict with the Palestinian family, could not affect
personal relationships.

In the first case, the Israeli officer was forced to negotiate with the Palestinian
family who returned half of the house to itself. In the second case, the second inti-
fada, the officer’s wife had to give up because she could not face threats. The irony
here is that she received threats from religious Jews who thought that a Palestinian
family lived in the house. Again, this event shows how complex relationships can
sometimes be absurd; but they can also be a tool in solving complex problems. The
assistance given by the Palestinian woman to the Israeli woman and her hospitality
during the month of Ramadan was the main reason for softening the other’s position
and deciding to sell the house to the Palestinian family at half the price she originally
demanded.
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While maintaining good relationships with the enemies who have been expelled
from their homes has solved a complex problem, the story attests to the fact that
these relationships have aided the Palestinian family more than the Palestinian au-
thorities could have ever done. Therefore, ambivalence is shown in the positions of
the Palestinian. This ambivalence is reinforced by the activities of the Palestinian
collaborators, who belong to the same people. After all, because of this affiliation,
the other side can deprive them of their homes and assets.

It must be noted that ambivalence is also revealed on the powerful Israeli side
when the Palestinian woman helps the Jewish woman even though the latter lives in
the former’s dispossessed house.

As it became clear from the story of “The House on the Border,” the exposure
of the internal logic of different groups also, in this case, opens new avenues for
understanding reality at the local level. People distinguish between different spheres
in life and behave accordingly, and the most prominent is the demarcation between
everyday life and the political sphere.
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INTERVIEW WITH S.E. AND, OCCASIONALLY
SPEAKING, HER FRIEND SA.S. (BOTH FEMALE)

NOVEMBER 2018

INTERVIEWERS:
YIFTAH LEVIN (Y.) AND HAGAR SALAMON (H.)

The interview took place in an apartment in West Jerusalem that S.E. uses when she
is in Jerusalem. The interview was scheduled long before as S.E. is a prominent fig-
ure in her religious-national community. Nevertheless, she secured a generous time
for our interview, and was very cooperative and open. As we were two interviewers
and two interviewees, it was a multi-voice meeting, but S.E. was undoubtedly the
main speaker. She began her personal story talking about her parents and especially
her Holocaust survivor father, as she connects the present situation with his leg-
acy. In this manner, S.E. relates to the Six-Day War as a national and personal con-
tinuation from the Holocaust. For her, the war and its implications are direct results
of a divine intervention that was implied by vatious events before and during the
war. On the other hand, she argues that in spite of the wat’s events and their impli-
cations, the Jews were not spiritually ready to contain or accept their task in history
and leverage the spiritual culmination that the war’s achievements offered them; she
considers the intervening decades as a slow readying for the true goal, the return to
Temple Mount which she perceives, at the time of the interview, as a growing aspi-
ration beyond her highly religious circle.

Later, S.E.’s recollection exemplifies what it meant for religious Jews to be able
to visit and live in landscapes, such as Samaria, where the Biblical narratives unfold.
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During the interview, her personal stories and views are led and strengthened by
well-known Hebrew songs written after the war, that she cites or sings. Both S.E.
and Sa.S. refer to numerous (generally male) individuals who were of significance to
their religious community and political stance. Another emphasis is given by both
interviewees to the popular culture that accompanied the war and its outcomes, and
which expressed the ecstasies among the religious-national community in Israel.

THE HOLOCAUST AS A DARK SHADOW IN THE WEEKS BEFORE THE
SIX-DAY WAR

H.: We are essentially interested in the personal story, where it meets people
in their personal tale.

S.E.: So I think that my personal tale [about the Six-Day Wat| really begins
with my parents. My father is a Holocaust survivor, which is a very special
story in the end, we’ll put it like that. At the end of the war he managed to
escape, together with his brother, from the Death March. The Death March
of Buchenwald, [...] they were a group of nine or ten, they were pretty young,
my father was twenty one years old, and they succeeded in escaping to Swit-
zetland. They knocked upon the gates of Switzerland that were locked, I have
to say that the Swiss did not open them, but my father was a German speaker
and they presented themselves as political prisoners who were stuck there,
they had all sorts of maneuvers, all sorts of things of the Red Cross. Back
then my father weighed thirty kilograms and had serious dysentery. They ac-
tually carried him on their arms, the group, so that he could speak, [since| he
was the only one who spoke German. They opened the gate, they entered and
they closed the gate yet again. Now they were a curiosity and this we know
not just from his stories. My brother a few years back dug around and found,
these days you find everything, found someone in Switzerland, found in an
archive the description; we have newspaper clippings of exactly how this
group arrived, and they looked — how did they put it in our childhood? — one
stripe in the pajamas; they looked horrible and it was a curiosity. The Princess
of Lichtenstein came to dine with them [...] and the mayor received them and
so on, and they offered them, and this is the main part of the story in this
context, that they offered them Swiss citizenship. Now how many people in
the world are offered Swiss citizenship? And my father was the leader of this
group and he refused and said, “We will not remain in Europe, just to the
Land of Israel.” And, in fact, in all of his years to the US he traveled, he never
traveled to Europe, never stepped into Europe again, never set foot upon the
ground of Europe.

Y.: Not even in Switzerland where he was treated nicely?

S.E.: Not even. He had [this] to say about the Swiss, they did in fact absorb
him but he said that [...] he held against them that they didn’t open the gates
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for everyone and that all in all the antisemitism was not insignificant. Yes,
they offered him [citizenship] but he really didn’t want it. So we grew up with
that tale, the Land of Istrael. [...]

So that’s my father, and he was injured in the War of Independence [in
1948]. [...] He was injured in the eye. Since he was in Switzerland so probably
because of that [...] I assume — the international Red Cross recognized him
as a refugee so that when he was injured they sent him to America for eye
surgery in the hospital. There he met my mother, who came from a family
who today there aren’t really such things, but they were very Haredi [ultra-
Orthodox], very Haredi but Zionists. But she herself learned Hebrew and she
was in a youth movement [...] the Religious Shomer [guard]. [...] They got
married there and immediately made a/iyah.!

[...] my father always dreamt of being a farmer in the Land of Israel, and
I grew up in Kfar Pines. It’s a laborer’s town which we then called The Shom-
ron [laughs], it’s not exactly the Shomron [Samaria]. [...] When the Six-Day
War broke out I was in 11th grade, I was sixteen and a half, yes. [...] back
then I grew up with the Bnei Akiva®? education, we learned about Gush
Etzion, the subject of the Lamed Heh [the 35] of Gush Etzion in the war [of
Independence] was really ingrained in us deeply. I really recall the fear that
gripped us in the days of preparation for the Six-Day War, [...] I recall my
father digging rifle pits so that there would be something, there were no bomb
shelters back then like today, certainly not in a village, so we dug a rifle pit of
sorts beside the house. And my father who was no stranger to war. It was |[...]
it was frightening, it was [[considers for a moment] it was threatening. I recall
how our relatives from the US called us and urged my mother [...] to take the
children and come to America. It was truly a feeling of threat; afterwards we
found out that in Tel Aviv they had prepared burial plots for tens of thou-
sands, they thought that this is what would happen. It’s hard to believe today
but it was really, really threatening indeed. And in truth I believe now, how
many years after the Holocaust was this? Really nothing, twenty years or so,
nothing.

[...] My father back then as yet didn’t speak of the Holocaust at all, he
never spoke of the Holocaust. This I say in brackets, I remember myself as a
girl, I found pictures where you see him and his brother in pajamas, it was
already from Switzerland but even as a girl of five years old, I recall that it —
the pictures were truly frightening, I felt as though even today I recall the
feeling in my stomach that there is something truly horrible here because they
were so emaciated in a manner that I was really petrified. It’s interesting in as
much as [...] I didn’t know anything, they didn’t speak of it, it didn’t exist.
And I asked, “What s this,” and they said, “It’s nothing,” and hid the pictures.

1 Lit. “going up,” it is the term used for the immigration of Jews to the Land of Israel.
2 “Children of Akiva” — the largest religious Zionist youth movement.



150 INTERVIEW WITH S.E.

Then they didn’t speak, my father didn’t speak of the Holocaust, only many
years subsequently when there were already grandchildren that asked, and
that’s it. He didn’t make the connection but I did see that feeling of being
chased, threatened, he was threatened, there was truly a feeling of that’s it,
they’re about to destroy us anew. But on Monday morning, when the war
broke out, we, of course, had no idea that they destroyed all this [meaning the
Egyptian air force|, no one knew at all. We got up in the morning, in the
village there were draftees, we woke up in the morning to travel to school, I
studied in Hadera, we hear, they began to hear the thunder of the war in Jot-
dan. You’d hear the cannons, it’s quite close to us, [...] And then, “What?” 1
remember we said, “What? They promised us that Jordan wouldn’t enter the
war.” Suddenly there was fear from that direction. We went to school, after
two hours we were sent home. [...] It’s hard to believe, it was Monday morn-
ing, on Wednesday afternoon we were sitting by the shelters and we heard
that the Temple Mount is in our hands.

Y.: Where were you, in the rifle-pits at that time?

S.E.: No, no, no, no, no. We as youth went, it’s an agricultural village, we went
to the chicken coops of those drafted in agriculture. Simple.

Y.: During war time.

S.E.: During war time. During war time, yes, on the first day we heard the
thing, but it didn’t really reach us in fact. We were freed and walked around.

H.: There weren’t any shelters or anything in which you slept?

S.E.: No, no, no, no. In Jerusalem they slept in shelters but not near us. We
didn’t feel it. In that sense we were the hinterland.

Y.: But he dug rifle-pits at the time of the war.

S.E.: During the war time there was actually no need. We didn’t have any
sirens by us, so there was no need. We continued in the village, there were
those drafted so all of the young wives of the husbands were all nervous but
not too much, it’s hard to believe — think about it — on Wednesday afternoon,
from Monday morning until Wednesday afternoon already a lot of it was de-
feated. I just remember, really, even today I tear up, just how we stood.
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THE NEWS OF VICTORY AND FINDING EARLIER SIGNS OF IT

S.E.: [...] I remember where we sat beside the shelter, the shelter of the radio
at home, and we’re sitting there, and my father is really crying [she speaks in
a trembling voice].

He [...] Yes, he cries and we hear, yes we hear how they describe it, how
they are passing, how they are running through the Old City.

[...] On the broadcast. You could hear them talking.

Sa.S.: [about] the shofar® blowing and “The Temple Mount is in our hands.”

S.E.: No, before the shofar blowing, “We are running, we are this, we are here,
we are there.”

[...] we could hear that “We are running inside of the Old City” and then
Motta Gur?, “The Temple Mount is in our hands,” and they went down to
the Western Wall because they felt that the Wall, really, they didn’t pray atop
the Temple Mount, they prayed to the Wall all those years, that the Wall
should return. It’s as though the concept of the Temple Mount, even for us,
the religious community, it wasn’t yet, that is to say it wasn’t yet in our vision.
At most, the Wall. After that the Wall and the paratroopers crying. And I
didn’t tell another thing that actually happened, that was so powerful. On the
evening following Independence Day of the same year which was three weeks
earlier, when we were already in this atmosphere of the threat and all, on Sat-
urday night, you know — the Hebrew Song Festival. [...] at the very end a
young singer, Shuli Nathan, sang “Jerusalem of Gold” of Naomi Shemer, and
really from that Saturday night onward we sang, it caught on immediately, the
whole country sang “Jerusalem of Gold.” Then there was a part, suddenly
something slipped in that wasn’t in our minds before, but in the same night,
this I knew only afterwards, so this isn’t exactly among my [personal] memo-
ries. But in the same night of Independence Day, then it was each year and
today as well, the head of the yeshiva® at “Merkaz HaRav” gives a class of sorts
and Rav Tzvi Yehudah [Kook], may he rest in peace, gave a class in the yeshiva
[...] Consider that we are in the midst of this waiting period and he, suddenly
in the middle of the class, says, “Where is our Nablus? Where is our Hebron?”
and begins to cry. “Where is Jerusalem?” it was completely out of the blue.
This here and this “Jerusalem of Gold” [song] were like two prophecies. Of
course the students at Merkaz HaRav were in the war afterwards and I heard
other stories, actually my husband also attended that sermon of “Where is

3 The shofar is a musical instrument typically made of a ram’s horn that is used in ritual contexts in
Judaism.

4 Mordechai (Motta) Gur, born in Jerusalem in 1930 commanded the brigade that penetrated the Old
City of Jerusalem during the Six-Day War, and broadcast the famous words, “The Temple Mount is in
our hands!”

5 A yeshiva is a Jewish educational institution that focuses on the study of traditional religious texts.
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Hebron?” and he didn’t fight in the Six-Day War, he was in it but still didn’t
fight, he wasn’t yet in the army, hadn’t yet gone through basic training. But I
heard Yochanan Fried tell how they got to Bethlehem and an Arab man came
out towards them, ran to them, and they’re saying he says, “Here is your
mother’s key, Rachel’s Tomb!”

[In a trembling voice] Yes, really. I heard this on the radio a week ago,
Yochanan Fried told the story. [...] All those years [this Arab man| guarded
the entrance. [...] “Here is your mothet’s key.”¢

A PROPHECY REALIZED

S.E.: [...] understand that today is really such a different world, but who wrote
back then — I don’t recall who wrote it, but it was not religious singers who
sang it. Who sang it? It will come to me. “See, Rachel, see, See, Master of the
Universe, they've returned to their borders.” Even Dahlia Rabikovitz who
wrote “Emek Dotan,” “There the brothers sold Joseph.” It’s as though [...]
the feeling that I’'m trying to convey, it’s as though all of the aspirations, all of
this and also after the Holocaust, suddenly comes together in a sort of feeling
of, of redemption, of fulfilling of the prophecies, of all the things that we
barely even dared to dream about and we see them being realized right before
our eyes. All of the places popped out of the Bible and I'm telling you, really,
not just for us [the religious], it was almost the entire population of Israel. It
wasn’t right or left, there weren’t even those concepts, |[...] it was as though
God Himself was talking to us through the history and here things were hap-
pening right before our eyes. And I still remember that on that Wednesday
we heard, it was really, I said before this moment it was worthwhile to live,
and the truth is that I also share that with secular friends.

[...] What they didn’t merit throughout 2,000 years, truly a feeling that you
live in a historical turning point, actually and spiritually, and everything comes
together, everything that we learned, it was really something that was really,
really etched in and really, really significant.

[...] I told you that my father cried, everyone cried, we stood around [the
radio] and it was really, there’s a chapter of Psalms [126] “When the Lord
brought back the captives to Zion we were as dreamers.” That was exactly
the feeling. The deep slumber |...] the concept of a deep sleep. In the Bible
what is a deep sleep that falls upon a person? So I said to him, “Suddenly 1
understand what ‘we were as dreamers’ means.” A deep slumber in the Bible,
one of the commentators says, of course, how each time it is an invitation to
another state of being, so when he says in this psalm, “we were as dreamers,”
so you grasp [pauses for a couple of seconds], until now we were as dreamers,

¢ Yiftah Levin’s paper in this volume considers the various key narratives told in interviews by highly
religious Jewish interlocutors.
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we slept, and suddenly we are in something completely different and new. It
was truly wow. To live through this was to feel so strongly in the terms that
seem today the steps of Messiah, the steps of redemption, not Messiah in the
personal sense, I’'m not in that place that many teach, but also Maimonides
says that it’s not a specific person but rather an era, an era.

[...] so just one last memory from the war itself, what I also recall so dis-
tinctly, that it was Wednesday afternoon, and on Friday we already traveled
to Hadera’, I don’t even know why, don’t remember, maybe to school, and
stood on the coastal road and we saw the whole army come from the south
and head northwards. In Egypt it was all over, I actually remember them,
we’re standing, yes, seventeen year old girls and the soldiers were just wow.
All the soldiers passing, throwing flowers at them, clapping for them. An en-
tire army travelling in tanks and half-tracks, I don’t know what, and heading
up to the Golan Heights and on the first day the Golan Heights was in our
hands.

[The interview turns to recollections of going to Jerusalem after the war as well as
to other sites of deep significance for S.E. and Sa.E.]

DANCING AT THE WESTERN WALL

S.E.: We traveled with school I remember, actually with our high school, for
the individuals it took longer [...] We got there and I think that when I was
there, there still wasn’t a Western Wall plaza when we went there the first time
[...] they immediately demolished the houses but there was still no plaza. [...]
There was a passage, yes, but it was already a slightly wide passage but not
what there is today. [...] it’s not like today that anyone can go, there weren’t
the same means, but two weeks after it, two weeks I think.

[...] we went and danced there, I see in the picture that there was great
rejoicing, but I don’t recall specifically that my fingers touched the stones in
the Wall, this was not [...] I don’t recall the [...] truly the tremendous excite-
ment was in the war itself when we heard about it, and also still during the
war I recall Meir Ariel who wrote the song [...] You know? Do you know it?
“Jerusalem of iron, and of lead and of black, For all of your walls we set it
free.” He sort of [...] “Stoned, the battalion burst forwatd, full of blood and
dust, and mother after mother joined the community of the bereaved.” He
was the first that [...] showed the other side, a paratrooper that came and
grabbed us as though, the [...]. The price and the pain, after all we saw it as
[...] it doesn’t negate it, but it’s another shade that exists. We also knew boys
who were killed, of course.

H.: [addressing Sa.S.] Do you remember your first encounter with the Wall?

7 A small town next to where she lived.
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Sa.S.: I don’t recall my first encounter with the Wall, but I do recall the first
encounter with Rachel’s tomb, [and] with the Cave of the Patriarchs [in Heb-
ron]. It really comes right back for me, and I was younger, three years younger
than her. I really remember, I don’t know why I specifically remember Heb-
ron, the arrival in Hebron |[...] And at the Cave of the Patriarchs. We walked
around and looked for the entrance, I remember ourselves coming en masse
by bus [Arabic public transportation which she had mentioned earlier in the
interview]. The first encounter with the Wall I don’t totally recall. I do re-
member the walk through the market afterwards. We walked to the Wall via
the market. [...] We went in through the market, the approach to the Wall
then was only via the market. [...] The Arab market was open and received
us warmly. [...] It was clear that any child could walk there, it’s like, it was a
different time, not [...] not just that we weren’t afraid, the Arabs really re-
spected us. It was a place that as soon as we arrived, it was a place of honor
at that time, in Hebron as well 1 recall.

S.E.: I studied at university a year and a half after that, I studied at Hebrew
University, I would walk all over Jerusalem on foot, walk through the market
alone on foot, yes, really walk. That’s how we would reach the Wall, only
through the market. [...] through the Jaffa Gate but via the market |[...]

HIKING ALONG HE PATHS OF BIBLICAL FOREFATHERS AND
ASCENDING TO SAMARIA

S.E.: I’ll skip to when the ascents to Samaria began — it was actually after the
Yom Kippur War, whereas even during the midst of the war the core began
to come together, the Elon Moreh core who met with — before this people
would go up to Samaria and Hebron, and Kfar Etzion. For me it was really a
meaningful encounter, here — you’re bringing up long forgotten memories. In
the summer following the liberation [...] It was, I think it was in the end of
when I was in 12th grade, in ’68, so I went, [...] I was a counselor for a group
of Bnei Akiva England and together with them we went to the Wall “to do
antiquities,” meaning to dig in excavations. And it was in the framework of a
“Field School” [of The Society for the Preservation of the Nature] that had just been
established immediately, Har Gilo Field School, not religious at all. And they
began to hike in the area and at the same time Kfar Etzion went up and my
girlfriends were there, and people that I knew were there, I used to visit Kfar
Etzion frequently. I remember that the Kfar Etzion Field School didn’t yet
exist, there was Har Gilo. I remember it well, hiking with Har Gilo Field
School, and they were saying, “See, here — on this path Abraham the Patriarch
traversed.” It was, they also felt, like a feeling of connection straight back
4,000 years to the Bible. It was really powerful, also with them afterwards in
the archaeology. I'm saying that the Har Gilo Field School really cultivated
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this feeling. We walked along paths in the area of Gush Etzion and really felt,
we are here on the paths of our forefathers. And I think that it really gave me
the [...] the desire to go to Samaria, to live in Samaria. [...]

[...] when I got to Samaria I also took the kids [pupils| — at the beginning
I was the principal of an elementary school and I did take the kids, we took
them and we saw it. It was an experience, then, I remember the first time that
I came to Kedumim. We rode, it was the eve of Passover, and along the way
you really see, just like in the Book of Ruth, just like in all of the stories, you
really see them with a sickle and harvesting the fields, there was still a bit of
barley before Passover.

[...] The plow, the olive harvest, the grinding stones that [...] it was all
there, I even took the elementary school kids there. Today the Arabs are not
like that any longer.

[...] I would take the kids to see the tools, the grinding stones, and by the
way, there were relationships — until the outbreak of peace there were excel-
lent relations! [laughs] |[...]

H.: I'm curious if as a gitl who grew up so close to Samaria, just across from
those hills [...] Did you look out there? Did you think about it?

S.E.: Not at all.

Sa.S.: It was there, it was the border, like today when you look at Egypt and
Jordan — “zhere”. There and not here.

S.E.: There, as I said, those were things not even in our dream.
H.: There’s nothing that obstructs the view — you can see it.
Sa.S.: You see, but it was #here — it was Jordan.

S.E.: It was like beyond the horizon, when Rachel the Poetess writes, we did
sing this, “There, the Mountains of the Golan,” so we would actually gaze at
this, what was close by, it was just [...]

[...] No, but Jerusalem yes. To Jerusalem, I recall, we would go to Mount
Zion, there was the Holocaust Cellar on Mount Zion, that was the place we
would go, school brought us there, and then we climbed up onto a bench, to
the left there was a window through which you could see where the Wall is,
not exactly, maybe the edge of a stone of the Wall. This I remember, that
experience, that we went and headed upstairs and peaked.

[..]

H.: So when it suddenly, that feeling that it’s suddenly within reach, do you
remember that?
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S.E.: I remember it really well, I remember yes, actually, yes, we rode, we rode,
we began to ride, we rode past Damascus Gate to Jerusalem, and traveled to
the Dotan Valley.

Y.: That’s just over the mountain there.
S.E.: Right, it’s quite close indeed.
Sa.S.: Nablus was a place we’d travel to. We drove inside of Nablus with ease.

S.E.: We drove via Nablus. [...] my father was the driver. We traveled to un-
dertake hikes, we began touring the land. |...]

I remember also in the area of Gush Etzion, near Hebron, Solomon’s
Pools, all sorts of things, water tunnels, the Siloan tunnel in Jerusalem, many
things that are really also in the Bible, you suddenly feel the meaning.

H.: The physical sensation, can you attempt to describe it? [...] people speak
of something really powerful in a physical sense. Did you have anything like
this?

Sa.S.: Again, I say yes, that feeling really of walking by foot on those paths,
it’s something, it’s suddenly a contact of sorts. [...] Yes, I really felt an uplift-
ing of sorts, as though you’re floating, really living something different.

H.: The word, “euphoria,” always comes up.
S.E.: Correct.

Sa.S.: Yes, also the media was, everyone, that is to say — everything — the street.
The street was in euphoria. The media was so through songs. They brought
us in, all the time, with talking, with stories, all the time more and more sol-
diers speaking and more soldiers telling stories.

[...] It was really the atmosphere, really the state’s coming into being.

H.: But the word “euphoria” is maybe something that each person will feel
differently, that’s why I’m asking.

S.E.: So I'm saying that from my perspective this euphoria was, it wasn’t the
intoxication of victory as many describe, at least not for me, as a girl, a woman,
we didn’t ‘win,” it wasn’t from that place. It was from the place of ‘we’ve
returned.” We’ve returned, we’ve come to the place. [...] It’s primarily a feel-
ing that we arrived at a place where here is our history, where so many thou-
sands prayed here, cried here, yearned for it, longed for it. This, for me |...]
It’s true that the large stones, of course, have an affect but this, let’s see if 1
see large stones like these in Stonehenge, I don’t know what.
[...] here we have the historical baggage, this is what makes it [...]
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ADMIRING THE ARMY, ITS SOLDIERS AND GUSH EMUNIM LEADER,
HANAN PORAT

Sa.S.: S.E. mentioned earlier that the war was very close to the Holocaust,
really, really close. [...] Our parents were still at the stage of getting out of
that place and I think that the euphoria was a part of it, of this unbelievably
insane might, you thought there were no more Jews in the world, it was clear
to you that you were the last Jews, that there are no more Jews in the world
and wow — there are Jewish soldiers and the Jewish soldiers, this I recall my
father speaking about, “The Jewish soldiers conquered the Wall, the Jewish
soldiers fought.” This soldier, for him to walk the streets and see a soldier was
to stand at attention and in silence.

[...] Admiration. Here, in Israel, a soldier, I need to stand at attention and
be silent if, therefore all they said, the Chief of Staff said, “There is no criti-
cism, there is no such possibility.” It’s not a place where you can say some-
thing because, “Wow, there are soldiers in Israel,” because they fought, [...]
Holy of Holies. It was really true in the experience.

S.E.: Abba Eben, when they talked then afterwards about what will be and
what they’ve done and so on, so he called it, “the borders of Auschwitz.” It’s
as though there were limits beforehand, there were borders, that’s how they
felt then, I imagine, the fear, so here we’re back in the same place.

[...] We raised a state, we thought we’d done something, boom, they’re
going to destroy us.

Sa.S.: They’re going to finish us off, the experience of the joke, “the last one
should shut off the lights,” that joke was really, it expressed the [...] the really
tough feeling, that’s it, we’re shutting off the lights.?

Y.: It actually interests me, you mentioned that you joined the Samaria core
group — to where?

S.E.: It was the first group, Kadum, it was the Kadum Village. [...]
H.: But that was already later.

S.E.: It’s what began what was called “Gush Emunim,” perhaps it can be said
the true beginning, even before they called it Gush Emunim, there was actu-
ally this core group that went, it began like this with Hanan Porat, who was
one of the establishers of Gush Etzion, who were right away, I believe, by
Yigal Alon after the Six-Day War and demanded to return to Kfar Etzion and

8 She refers to jokes told before the Six-Day War when numerous Israelis decided to leave the young
state again due to the tough economic conditions. The joke claimed there was a sign at the airport,
asking the last person leaving to switch off the lights.
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they, like anything it wasn’t simple, but they did let them, Yigal Alon was also
connected. And then there was pressure for Hebron, and it was also 68 —’69.

Y.: Really immediately after.
S.E.: Immediately after. I also think that Yigal Alon let them [...]

S.E.: It awoke, first of all quickly, I saw Kfar Etzion and my heart [pauses for
a moment| went out [laughs] to get there. Hebron too, it’s as though, I said,
“Wow, it’s really [...]” like it’s horrible but I never got to be there.

Sa.S.: But they also fired us up, do you remember Hanan Porat in his talks?
Hanan Porat was a personality,

H.: He was also handsome.

Sa.S.: He was also handsome and attractive, but his speech was uplifting in a
way |...] to hear Hanan was to swallow him.

H.: He was like [...] had a full forelock |...]
Y.: I only ever knew him as bald. [...]

Sa.S.: Just from hearing him talk, and you’ll just go up and follow wherever
he goes.

S.E.: It was really clear, Hanan would talk about it even before, he says go.
Sa.S.: So we go.

S.E.: To return, we return. Back then I was a student here at the Hebrew
University, and yes, then I’d go on school breaks and summer holidays to
Kfar Etzion, to Hebron. It was clear to me that I’d want to build a home in a
place like this.

Y.: When you reached Kfar Etzion so were there remnants of the community
from before the War of Independence? Or was the hill already empty?

S.E.: There was the oak tree, I don’t recall that there were vestiges, that’s it
though, in Kfar Etzion there is now a fantastic new film also reconstructing
it, and you see it, so you just can’t remain impassive to what was there and
how they destroyed them. It’s awful, just awful. For me it was [...] I can’t say
it —just a moment [...] it was something that was really within me, it was clear
that it was necessary. I really wanted to and my husband was slightly less gung-
ho, he wasn’t really at all, and he studied medicine then and it wasn’t so rele-
vant that we’d move.

Y.: Far away.

S.E.: Yes. And then at any rate, when they began the ascents and heading into
Samaria, I really pushed for it and said we must go there. The truth is that in



INTERVIEWERS: YIFTAH LEVIN (Y.) AND HAGAR SALAMON (H.) 159

the beginning, he thought of the Golan Heights but in the end we were in-
fected with [laughs| the Elon Moreh settlement group [that went] to Samatia
and we went up there really almost at the very beginning.

Y.: Until then you had been living in Kedumim?

S.E.: Yes, and when we got there we arrived with our eldest who was five
years old, and he learned, it was unforgettable, he learned, you see how they
lived those things, and he learned in kindergarten, “And Abraham passed and
walked to Nablus and until Elon Moreh” [Genesis 12:6] in the Lech Lecha
Torah portion, and then he said to his teacher, “Yehudit, when Abraham was
here we were still in the old apartment” [they laugh] [...] He wondered just
like that — “How come I don’t know Abraham?” So he explained it to himself
[laughs].
[...]

REFLECTING ON INTERVIEWING AND RECALLING ONCE AGAIN

Sa.S.: What is your research? What is it about? You are the research assistant.
And what is your subject?

H.: About ’67, about the stories related to ’67, personal stories, how people
remember on a personal level, experienced the time period.

S.E.: That’s interesting. Yochanan Fried — it’s really interesting. Yochanan
Fried who tells about Bethlehem, amongst the fighters that |...]

H.: Is it a good idea for me to speak to him?
S.E.: Yes.

Sa.S.: A personal question you should ask is, “Where were you standing at
that moment?” It’s simply amazing, “The moment you heard the first siren,
where were your” and see that everyone remembers. There is not a child who
doesn’t recall where he stood when he heard the first siren, and that moment
of “What’s this now? Is that war that we’ve been speaking about beginning
now?” It was such a moment that [...] and afterwards the additional moment
was, “Where did you sit? With which radio? What did it look like?”

H.: People remember.

Sa.S.: Of course I remember what it looked like, a great big old-school radio
transmitter, we sat by the neighbors, we all sat, all the neighbors together, you
hear the entry to Jerusalem, the |[...]

H.: It’s interesting — I wonder if someone said ahead of time that on this
broadcast there would be something [...]

Sa.S.: No, the radio was open all the time, all the time.
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H.: It’s not that they gathered [...]
Sa.S.: There was not a moment that we weren’t listening.

S.E.: Who was it, the spokesperson? Herzog, Haim Herzog. Yes, the whole
time we were listening,

Sa.S.: We listened the whole time to the commentary and the talk about what
was happening. On the first day they said, they told that the Arabs, on the
Arab radio they were saying that Tel Aviv was destroyed, and in the first mo-
ments that’s what they said, that there is no Tel Aviv.

S.E.: “The Voice of Thunder from Cairo |...]” [laughing]

Sa.S.: Tel Aviv no longer exists, it doesn’t exist anymore. Something in that
made us ask, maybe there is some truth there, there were moments.

S.E.: Right, it was frightening.

Sa.S.: Until we heard the story of the airplanes. Then we knew that [...]
[pauses] [...] we understood.

H.: When did they tell the story of the airplanes?

Sa.S.: I don’t recall.

S.E.: I think already still during the war.

Sa.S.: During the war immediately we knew, I just don’t know when.
S.E.: Right, I don’t recall either.

Sa.S.: When [the Israelis] destroyed all of their airplanes it was.

H.: On the same day? Monday?

Sa.S.: I don’t recall when they said.

S.E.: But we already knew that they were walking via Sinai, that we already
knew, yes, we knew.

H.: Even before “The Temple Mount is in our hands”?
S.E.: Yes, we already knew. They told that |...]

Sa.S.: They reported all the time.

H.: Meaning it was relaxed.

S.E.: Look, the thing is that everyone had someone in the army, it wasn’t really
relaxed, but this feeling of threat |...]

H.: Of another Holocaust.
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S.E.: Right; it was already gone.

H.: Do we have anything else? Do you have anything you want to add?

Sa.S.: Stickers that we stuck on the windows, we stuck masking tape on the
windows.

Y.: Pm also interested in Sinai — if you travelled there, the search for Mount
Sinai.
S.E.: I can actually say, sadly I say that I have never been to Sinai, it never

worked out for me. [...]

Y.: I am actually interested in the search for Mount Sinai as another very sig-
nificant Biblical spot.

S.E.: No, because there’s something in our tradition that Mount Sinai isn’t a
site.

Y.: Not a part of the Land of Israel.
S.E.: No, not for that reason, rather in order not to turn it into |[...]
Sa.S.: To something physical.

S.E.: To something ritualistic. The event at Mount Sinai when the Torah was
given, not to turn the material essence that is Mount Sinai, it’s a concept
deeply rooted.

Y.: And nothing was established there.

S.E.: Exactly. [...] Not in our community, they didn’t go down to Sinai for
reasons of religious sentiments. Perhaps for reasons of — it’s interesting.

Sa.S.: Curiosity, a trip.

S.E.: Curiosity. And I’'m also not even sure that it’s identified as in that iden-
tification. [...] But there is really something in the tradition that it is com-
pletely prevented from [...]

Sa.S.: Knowing,.

S.E.: From turning this place to a holy site disconnected from, there is the
Torah. That’s it’s role.

Sa.S.: There also aren’t any widrashin? that say where it is located or anything.

S.E.: True.

9 Midrash (pl. midrashim) means “exposition, investigation” and refers to the biblical interpretation prom-
inent in the Talmudic literature, containing legends based on biblical verses and stories.
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Sa.S.: There’s not discussion about it.

S.E.: No, on the contrary. They say that it disappeared. Let’s just say that it
was given in the period of paganism and if the Torah had not been given, the
world would be completely awash, and there was an interest in not turning
the place into an issue, to a place where people would come and worship it
rather than the Torah.

Sa.S.: With a bit of extrapolation, it’s also the same with Moses whose burial
spot is unknown.

S.E.: Right, Moses’ burial spot is also unknown, right.
Sa.S.: Where also the same reasoning applies. [...]

H.: Anything else we’ve forgotten to say?

ON IMMIGRATION FROM THE SOVIET UNION AND THE TEMPLE
MOUNT

S.E.: The immigration from Russia, if we’re talking about a miracle, that Ju-
daism. There was a song that we’d sing, who wrote it? I know who wrote it,
Yitzchak Meir, “To the vanquished fire, Beneath the ash I’ll sing, To a boiling
brook in an icy prison [...]” It’s about Judaism.

Sa.S.: She remembers and just whips out [laughs] names and songs.

S.E.: And “the kernel of wheat hidden beneath a snowy field, in which dozes
the bread of kings |...] a voice cries out from the Ocean of Silence.” I won’t
begin to tell you, but this poem describes them as though Judaism that wasn’t
Judaism at all, when the Communists messed up everything and didn’t let,
and there were a few Habbad hassidim in all sorts of places. People couldn’t
perform a circumcision ceremony for fear of death.

Y.: They negated Christianity, too.
S.E.: Christianity too.
H.: Yes, yes, communism.

S.E.: Christianity too, but Judaism, all in all there was tremendous antisemi-
tism over there. I sometimes say that all of those Ukrainians that we bring
over with the Law of Return, who chased our forefathers [laughs], who
knows, all these completely unrelated [laughs], at any rate. So Jews were ab-
solutely there, and how is it that it suddenly woke up within them? From the
fact that, it’s also in part thanks to the gentiles, thanks to the antisemitism
then they knew that they were Jewish because they told them in all sorts of
places, but still, to make them suddenly, why should they yearn for it? They
didn’t learn about it, they didn’t hear about it, it’s something very [...] and
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suddenly there’s like a wave, almost like a worldwide tsunami that washes over
them, it’s really [...] That’s “To the vanquished fire beneath the ash,” the

poem [...] [laughs].

H.: So this [the Six-Day victory| blew the ash away, essentially?
S.E.: It blew the ash away, the fire, yes.

Sa.S.: It erupted.

S.E.: And the fire erupted. That’s of course what happened there too, sud-
denly the whole movement of ‘refuseniks,” all of that, all of the people. It’s
inconceivable, inconceivable, just inconceivable. That’s it, I think that I think
this way in life there were a couple of moments that I had that I had to give,
that were the most |...] then something that I had that was almost parallel to
the Six-Day War was that Sharansky came to Israel. I also remember how we
gathered. We were also a lot of us earlier participants in the struggle and when
he arrived, it was just a feeling [...] You have to recall, it’s not like today when
Russia is nothing — not nothing, but [...]

[...] There was suddenly a feeling, no but it also collapsed, suddenly we
vanquished this evil empire. Man, it is possible to overcome an evil empire.

H.: But you know, if we look at what happened, the fact that despite that, it’s
like, despite what happened at that event, things are not [...] Why is that?

S.E.: You know, in the Kabbalah' there is a concept that I feel would really,
really be appropriate. There is a concept that’s called, “the shattering of the
vessels,” and it says — sometimes abundance comes down, the kabbalah al-
ways describes these sort of processes, abundance descends but there are no
vessels to receive it, and the vessels shatter.

Sa.S.: S. said it earlier, you said it eatlier in other words, in simpler terms, that
we never even dreamed, we never thought of Judea and Samaria, of Jerusalem,
it wasn’t even within reach of [...] within the realm of our thoughts, it was
beyond all vision. Therefore when we got there we didn’t know how to grasp
it all with, as a nation, we didn’t know how to contain it.

S.E.: As a nation, there weren’t vessels to contain it all.

Sa.S.: That we gave the Waqf!! the keys, it was obvious. What happened to
us? We received it, like we got to the place that we most dreamt of for 2,000
years and it passed beside us, and just the Wall, we wanted just the Wall, we

10°The Kaballah is a school of thought in Jewish mysticism.

11 The interviewees refer to the Jerusalem Islamic Wagf, the Islamic religious trust best known for
controlling and managing the important Islamic holdings of Haram esh-Sharif (Temple mount) struc-
tures, including the Al-Aqgsa Mosque and the Dome of the Rock.
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shrank, meaning, the statement that we didn’t think about it, we weren’t there,
the vessel wasn’t ready.

S.E.: We didn’t think of the Temple Mount. Period. The vessel was not pre-
pared. Look, for us it’s very symbolic that we received the keys of the Temple
Mount and we passed them along, Dayan passed them to the Wagf.

H.: Wait, the keys were in his hands?

S.E.: Dayan.

Sa.S.: Moshe Dayan passed them back.

S.E.: They gave him the keys and he passed them to the Wagf.
Sa.S.: They surrendered. They handed over the keys, of course.
H.: I didn’t know that they handed over the keys, I knew |...]
Sa.S.: Like the keys.

H.: That he gave them the control, but I didn’t know that there was actually
a thing with a key.

S.E.: But then the religious community didn’t even say anything.

Sa.S.: That’s it, we slept, we fell asleep, we fell asleep on the watch, we just
didn’t get it.

S.E.: The entire foundation.
Y.: What did need to happen?

Sa.S.: The excitement that happens today, the return and the desire to get to
the Temple Mount which didn’t exist then. We got to the Wall, as though the
Wall was the pinnacle of our ambitions — there is a wall, a panel. That’s it.
Today the pinnacle of our aspirations is not the Wall, the Koze/is a wall which
is part of [...]

S.E.: The Cave of the Patriarchs until the seventh stair.

Sa.S.: The Cave of the Patriarchs until the seventh stair, yes. We were forbid-
den from getting to those spots altogether. Then we got there, we touched
the stones, we got there — wow [emphasizes| and suddenly, little by little, we
realized, wait, it’s in our hands, the great thing, the real thing. We didn’t get
to it, just |[...]

S.E.: I think that it’s something else, this thing. What is this shattering of the
vessels in a deeper sense? I think that if you go with the direction that it’s a
part of the redemption, it’s part of what the prophets foresaw, it’s part of it,
so it obligates you from the religious perspective as well. Not completely, I
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don’t mean it obligates you to observe the commands, but at least it obligates
one to [...] hmmm [...] change the spititual foundations, and this, let’s say
that there are people for who this did work, they really drew closer [to reli-
gion] as a result of this.

H.: There are many who drew closer.

S.E.: There are many, even like we said of the Judaism of the Soviet Union,
but there are many that this barrier, as though, “I’'m not there. If I accept all
of this and this is the Land of Israel [...] what does that mean now? Does it
meant that I’'m not a rational, western human being, a part of the western
culture, and don’t speak that language?” We spoke today of language; this is
language. It’s a language that even if there was excitement in the beginning
because abundance really did descend, because we were in a feeling of really
being threatened, and yes, people really did connect because all of the Hebrew
poetry that still today is part [...]

Sa.S.: The soulful place connected.
S.E.: The soulful place, exactly.

Sa.S.: Of the nation, connected, not from the mind or any other place. In the
soul of the nation was reception, but not in the mind. How did she put it?
The vessel was not prepared.

S.E.: The vessel was not prepared.

Sa.S.: S., but this also relates to the individual and the collective, that there
were too many individuals. Then, in that time we were, there was something
general, but as regards the Temple we still weren’t, we weren’t in the place,
we were individuals who were praying.

S.E.: We were also far; I think that we are far today as well.

Sa.S.: Individuals who pray to the Lord, yes, even today we are there.

H.: Each one [...]

Sa.S.: When we pray the silent amida'? for example, but |...]

S.E.: We don’t feel; what’s the place of the Temple.

Sa.S.: In our general lives, in the phenomenon of the complex of the nation.

S.E.: Yes, it’s also tough; tough. I say it’s not — let’s say that I do pray and so
on, but I don’t constantly strive for it, it’s, I don’t understand what more
things that are necessary, there are those that are preparing more |...]

12_Amidah literally means “standing” and refers to a series of blessings recited while standing; it is the
core prayer of every Jewish religious service.
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Sa.S.: There are processes that are happening. Also the process of going up
to the Temple Mount, it’s suddenly a process of a nation — where did this
come from? Where did it come from? Why did it come? It is after all the
resistance of the religious, I’'m not speaking of the resistance of the Arabs.
The resistance to going up to the Temple Mount from religious reasons, there
are the reasons that [...]

S.E.: Among the national religious population there are absolutely attitudes
that [...]

Sa.S.: But the normative attitude was to not go up to the Temple Mount. |[...]

That was the approach, and suddenly there is a sort of wave that bursts forth
that’s happening here, and it exists among the religious society and also
among all types of society, secular and religious, and this is desire and dream.
What attracts this? What happened here? There is something in the Jewish
soul that causes movement, this movement exists today, whether we want it
or not, agree with it or not, it exists.

S.E.: And is growing stronger.

Sa.S.: And is growing stronger by the tens of thousands is already the talk,
we’re no longer talking individuals.
S.E.: That’s right, it’s growing stronger. Many more are going up.

Sa.S.: And yet there is still a great controversy over whether it is permissible
to go up or forbidden, meaning, still within the community there are rabbis
that unequivocally prohibit going up to the Temple Mount.

S.E.: Halachically it’s prohibited.

Sa.S.: Halachically, from the halachic [Jewish law] perspective there are sacred
areas that the High Priest [of the Temple|, you don’t know where |...]

S.E.: And even those who do go up, won’t go up, those who are religious,
won’t go up to every place, won’t get to every place. Those who don’t go up
claim that you can’t know what [...]

Sa.S.: It’s impossible to know which places, which boundaries, what are the
limits of the sanctity.

Y.: So those going up are more lenient from the perspective of the definition
of the boundaries.

S.E.: Uhhbh, yes.

Sa.S.: I don’t know if they’re more lenient, it’s not leniency. It’s an approach
to the contrary — they’ll say that #bey re the strict ones — we must push forward
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the redemption and the anticipation of the redemption, there’s a concept of
the anticipation of the redemption, that you must anticipate, dream and desire
it in order for it to come to fruition, until we want it, it won’t come. So they
say that we must express our anticipation through our feet, our hands, in the
physical.

H.: But in your opinion, the goodness that descended in ’67, is it still possible
to connect with it as it were? Ot is it, have we sort of lost it?

S.E.: I, no, I don’t think we’ve lost it.

Sa.S.: The momentum of construction in Samaria I believe is the outcome, it
is the reality of today, and the fact that more people are even coming, whether
it’s ideological or just because.

H.: Because it’s comfortable for them.

Sa.S.: Because it’s comfortable for them, and pleasant for them, but it’s a
movement that’s happening,.

S.E.: 'm not going to speak about Samaria which is let’s say politically con-
troversial, but if you actually look at the attitude to the tradition in general
among the population, in which ostensibly the opposite ought to have hap-
pened, that it would gradually decrease, and this because already in the previ-
ous generation |[...] I'm not speaking of the religious that [...] I'm speaking
in general, the secular Torah study institutions that are sprouting up, meaning
I see it as, okay, there are those among us that would say oh no, it shouldn’t
[...] but I see it all the time and the people’s desire to know, to connect to
their Jewish identity from a deep place, excites me. I'm not referring to the
matter of observance of the commands, in my eyes the meaningful matter is
the desire to connect to the identity, observance of the commandments is
between them and God will decide what, but the fact that there are so many
people for whom it’s important that they get to know and understand and are
connected, that excites me each time anew.






Fantastic Key Encounters during the Six-Day War

Yiftah Levin

1 Introduction

This article examines stories centered around the event of transferring keys. These
narrated images arose in the course of our interviews with Jewish-Israelis when re-
ferring to the most elated moments of the 1967 Six-Day War. Upon rereading stories
dealing with keys in the various interviews, I drew a broad range of connections
related to the worldviews and experiences of the interviewees within the context of
the war and its consequences. The key, as a substantive and metaphoric object, be-
came a multifaceted symbol in the Israeli-Palestinian conflict, particulatly in the city
of Jerusalem and its environs. Naturally, the key has practical importance; however,
and more importantly, it holds meanings of control, ownership, transfer of property,
and serves as a symbol of the memory of home and property left behind by Pales-
tinian refugees. The centrality of the key within the Palestinian context is beyond the
scope of the present article (Sa’di & Abu-Lughod 2007; Webster 2016). This article
concentrates on stories relating scenes occurring during the war, in which Arab! ci-
vilians transferred keys to some of the most important religio-historical sites to Jew-
ish soldiers, in particular the keys to Rachel’s Tomb and the Mughrabi Gate, which

1'The tags Arab and Palestinians used by Israelis are controversial in the internal Israeli discourse and
are politically charged, as each holds territorial, cultural and national meanings (Rabinowitz 1993). The
use of both terms in this chapter, therefore, will change according to the context of the argument.
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links between the Western Wall and the Temple Mount.? The various stories will be
analyzed against the specific worldviews and experiences of the interviewees.?

The Western Wall, a remnant of the Temple in Jerusalem, and Rachel’s Tomb
near Bethlehem, the tomb of a sacred female figure who served as a metaphor for
the concept of God returning the people of Israel from exile, both symbolize the
sense of yearning for a return to Jerusalem and the Holy Land.* However, a discus-
sion of these events is not only important due to these sites’ roles symbolizing the
desire to return to the land of the Bible which could not be accessed after the 1948
war. Those stories focus on Jewish-Israeli meetings with Palestinian-Arabs who lived
from 1948-1967 under Jordanian rule. Those encounters share similar structure and
narrative roles. They are narrated by the key recipients and echoed by others, includ-
ing the media, and relate events that occurred on the third day of the war while
arriving at the sacred sites. I ask how the stories of key transfer encounters shaped
formative events of encountering both holy places and the Palestinian Arab Other?

I argue that a discussion about key transfer events within the wider context of
the war, and in light of its results, contribute to the understanding of the relationship
that emerged between Jews and Palestinians as respective rulers and subjects who
emerged during the war. Therefore, the aim of this chapter is to shed light on those
stories from a Jewish-Israeli narrative perspective. In this view, the key transfer is
narrated as both cultural and intergenerational, as a mode of justifying the rule over
the holy sites. The events narrated occurred within the context of combat. Most of
the interviewees are soldiers, who define themselves as national religious Jews.> As
the various chapters in this book show, the results of the war were of immense
significance to all population sectors of Israel and Palestine. However, the national
religious public attributed meanings to the events not necessarily shared by other
sectors. For them, the implications of the war relate to a grand divine plan whose
fulfillment was manifested partially with the reunion with biblical sites, among them
the Western Wall and Rachel’s Tomb.¢

2 There are also stoties relating to the Cave of the Patriarchs in Hebron and Torat Haim synagogue in
the Muslim quarter of the Old City of Jerusalem, that will be discussed in future publications.

3 Please refer to the list of interviews at the end of the chapter for the names or abbreviations used for
each interviewee.

4 See the contribution on the Western Wall by Hagar Salamon and the contribution on Hebron and
the Cave of the Patriarchs by Ronit Hemyan in this volume.

5 The Jerusalem Brigade: Yohanan Fried * (Battalion 62), Rafi Miara (Deputy Company Commander,
Battalion 62), I.K. (Patrol Brigade), R.B. (Company Commander, Battalion 161), N.M. (Battalion 161),
LE. (Company Commander , Battalion 161); Paratrooper Brigade: Yoram Zamush (Company Com-
mander, Battalion 71), M.M. (Yoram’s Signal Operator), Avraham (Yoram’s Runner); Civilians: S., S.S.,
L.D., and T.G. * The names of Yoram, Rafi and Yohanan are fully disclosed because their stories have
been documented in this context through various media which I quote in this article. The other inter-
viewees are mentioned only by their initials.

¢ An example of this can be seen through the “Combatants’ Discussion” project (Alberton et al. 2018),
which dealt with the feelings of soldiers returning from the war. It included a conversation with some
of those interviewed for the present project. These conversations were archived until the publication
of the jubilee version of the book.
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Over 50 years after the war, the interviewees who play central roles in the key
transfer encounters, now in their 70s and 80s, present their stories following pre-
dictable narrative structures, even though they ended in often unexpected ways, and
contradict other narrated versions.

2 Analytical Tools

In this article, I use analytical tools based on two branches of research in folk liter-
ature. The construction of the war story as an epic tale (Propp 1968) and Todorov’s
(1981) approach to fantastic literature as a genre for understanding the key transfer
encounters.

I propose, therefore, reading the stories presented and the events they treat as
fantastic (Todorov, 1981). Todorov’s characterization of the fantastic has similarities
to the events described by the interviewees. Using the concept of the fantastic in no
way diminishes the dire consequences of the war, particularly the pain felt by the
Palestinians. Instead, the use of fantastic characteristics is a metaphorical approach
to understand events from the narrators’ perspective. As the stories contain war
events narrated by different participants in disparate ways, they require interpreta-
tions that remove them from realistic descriptions of the war and imbue these nar-
ratives with fantastic elements. Hence, we are faced with the task of understanding
the narratives not as historical events, but as cultural, and perhaps even cosmologi-
cal events, whose interpretations are influenced by Jewish traditions from various
periods within the context of the folklore of the Six-Day War.

Removing the narration of key encounters from the flow of a personal interview,
I also employ components of a formalist approach to the study of folk literature
which focuses on the connection between the various characters and their actions.
It allows one to cleatly recognize the formal structure and organization of the plot
(Propp & Liberman 1984: 67-81). Propp (1968) analyzed “wondertales,” illustrating
that the characters are exchangeable or malleable elements of the story, while their
actions may be abstracted as stable functions, necessary to advance the narrative in
a predictable manner. The key transfer encounter stories illustrate that the narrators,
some fifty years after the events, construct their personal narratives by referring,
surprisingly, to most of the narrative roles that Propp identified in his “wondertale”
analysis. The roles noted by Propp are: the hero, the villain (the rival of the hero),
the donor who provides the hero with a magical agent, the helper who helps the
hero during his/her mission, the false hero who claims to have completed the hero’s
mission, the dispatcher who sends the hero on his /her mission, and the princess and
her father” (Propp 1968: 79-80).

7 It is worthwhile noting that there are some variations regarding the hero’s identity. While certain
natrators refer to all seven of Propp’s roles, others neglect some of them. In addition, some roles are
fully physically manifested, while others are referred to implicitly or metaphorically.
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3 The Tale

According to Todorov (1981), the fantastic story portrays events that cannot be ex-
plained through the laws of nature. The fantastic depicts the misgivings and uncer-
tainties of a person facing two possibilities: the first is the determination that an
event is a sensory illusion, the product of the imagination, and the laws of nature
continue; the second is the determination that the occurrence did, in fact, take place
and must, therefore, be explained by other, previously unknown laws. The chain of
events related in the personal stories focused on in this article are characterized by

uncertainty, beginning with the “waiting period”® leading up to the war, a period
defined by an atmosphere of a growing and real existential threat. The quick and
sweeping victory with its dramatic changes in the region was generally characterized
by a feeling of euphoria. How can the contrast between these two extremes be ex-
plained? According to Todorov, the movement towards the fantastic gradually be-
gins from uncertainty, becoming clearer and more direct as all the elements contrib-
ute to the effect that appears at the end (Todorov 1981: 63). According to the inter-
viewees, explanations were given through signs, which place a fantastic chain of
events within a structure, which, unlike Todorov’s approach, is not part of a duality
but is, instead, based on faith in Divine Providence, reinforced by the events. The
interviewees characterize events that occurred before and during the war as signs
hinting to the future. Nikiforov, who preceded Propp, cites the hero’s miraculous
birth as the first function of the tale (Jason 1971: 62). Yoram, the hero of the key
transfer encounter of the Mughrabi gate, cites his own birth as a sign of the future

25 years later:

I was born on June 7, 1942. One of Kibbutz Yavne’s first babies [...] and I
am the son of a father who was the only member of his family who survived
Berlin [...] My grandfather had a business with two brothers in Berlin|...] and
on Kiistallnacht, the Nazis blew it all up, burned it [...] grabbed him, the
Nazis beat him almost to death [...] and he survived but was blinded [...] they
were expelled from the Lodz ghetto [...] and 19 family members were killed
on the same day I was born. June 7, 1942. Now, exactly 25 years later, coin-
cidentally, on June 7, 1967, I waved the flag on the Western Wall. This is
somehow hidden in the story of the Jewish people. (Yoram)

The greatest tragedy and the war’s victory are mediated by Yoram’s life story, they
are entwined in his birth and function in the war. The miraculous birth designates
the hero’s function in the tale, the ‘coincidence’ interweaving the events, are all re-
vealed to be crucial components in our heroes’ manner of constructing their tales’
plots.

8 The name that was given in Israel to the period between Independence Day, May 15, 1967, and the
beginning of the war, June 5, 1967.
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The sermon delivered by Rabbi Zvi Yehuda HaCohen Kook (RZYHC) on the
eve of Independence Day, May 14, 1967, shortly before the Six-Day War, at the
Rabbi’s Center Yeshiva in Jerusalem serves as the first sign.? Some of the soldiers
involved in combat in the war, who were studying at the time at that Yeshiva, at-

tended the sermon, or heard about it afterwards.

On Independence Day at the Rabbi’s Center, we had a custom, in which all
the students would gather for a feast of giving thanks to God for the liberation
of the Land of Istrael, the establishment of the State of Israel [...] That same
year, on Independence Day, call it a coincidence, but we think it’s more than
a coincidence. Rabbi Zvi Yehuda [...] told us that on the 29 of November
[1947] [...] great joy erupted in the streets of Jerusalem [...] “and we met
[RZYHC and Rabbi Charlap], the two of us together in a small room, we
expressed great joy, but also great sorrow. Great sorrow due to the impending
partition of half of the country, my country would be divided” [...] He had
such a way of speaking, that he would sometimes jump very loudly, almost
shouting, “And what do you think, that we have forgotten Jericho?” All this,
according to the partition, would be given to the Jordanians and the Arabs.
“What do you think, we have forgotten Jericho? We have forgotten Shechem?
We have not forgotten! And beyond the Jordan River?” That’s how he
shouted that roar, it impressed everyone [...] and two weeks or three weeks
after Independence Day, actually a month later, all these places were con-
quered by us. So, it made a big impression on us. (L.K.) (see Appendix 1)

The second sign, described in greater detail, relates to the song Jerusalem of Gold writ-
ten by Naomi Shemer and sung by Shuli Natan at the Hebrew Song festival in Jeru-
salem the next day, at the end of Independence Day (Appendix 2). The interviewees
note that the song was sung by them or in their presence during the war.

Here, I.K. describes Yohanan, who is the hero of the Rachel’s Tomb encounter,
singing the song:

The next day we came to study at the yeshiva [...] The nature of the study is
that during the course of learning, we break into song [...] to stimulate
thought [...] But Hebrew songs we would not dare to sing, they were consid-
ered profane [...] Then Yohanan entered one of the doors and suddenly, he
sang Jerusalem of Gold. So, he sings a secular song and I think, “What’s with
him?” He said, ““You heard that song yesterday?” I said, “Of course.” He said,
“It captured the heart.” And that was true, it captured the heart. I sang it too,
and the truth is we all sang it. So, this too expresses the will of God [...] this
detail too has its place. (I.K.)

% The Rabbi’s Center Yeshiva was established by his father, Rabbi Avraham Yitzchak HaCohen Kook,
and served as a connection between Jewish messianism and political Zionism (Aran 2013).
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The interviewees, each in their own words, provide a singular interpretation of these
two events. Despite their proclaimed caution at invoking prophecy, they note in
retrospect that these significant occurrences hinted at events that happened soon
afterwards. According to Propp’s (1968) narrative roles, the two symbol providers,
RZYHC and Naomi Shemer, personified the dispatchers who send the heroes to
their mission.

It is a coincidence, a coincidence, Rabbi Zvi Yehuda was no prophet, there
are no prophets today |[...] I believe that there is guidance from the heavens.
I believe the Almighty is directing what is happening in the land [...] and 1
tirmly believe this coincidence is no coincidence. It is a coincidence that, The
Almighty, forgive me for the crude expression from a thinking perspective,
but it is the truth, in my opinion, that a coincidence that is directed by the
Almighty |[...] we heard about these things and this approach every year. But
this was surely exceptional. Because we noticed that it was unusual. But we
didn’t attribute it to anything in this world, it was inappropriate to attribute it
to anything. (1.K.)

Listen, to write such a prophecy, to write something like that, one or two
weeks before the war [...] how do people get the muse? [...] She (Shemer)
wrote it “and there isn’t descending to the Dead Sea,” but there is immedi-
ately, “descending to the Dead Sea via Jericho,” and everything became true.
“We returned to the water holes,” we returned to everything. It’s a prophecy.

(A.S)

It was totally out of the blue. This is here [the sermon at the Rabbi’s Centet]
and Jerusalem of Gold are like two prophecies |...] I heard Yohanan tell how
they arrived in Bethlehem and an Arab came out to greet them, running to
greet them, and said, “Here is the key of your mother, Rachel’s Tomb.” (S.E.)

The day after Independence Day, the “waiting period” began with the mobilization
of army reserves, when the villain (Propp 1968: 30-35), embodied by Egyptian Pres-
ident Abdel Nasser, leader of the Arab states, closed the Straits of Tiran. The threat
to the regional stability provoked the uncertainty that characterizes the fantastic
movement (Todorov 1981). This was felt among the civilians and especially among
the soldiers. At this point, the heroes are called into action and must leave their
homes (Propp 1968: 38-39) as the Jerusalem brigade is deployed in and around Je-
rusalem.

We were on Mt. Herzl [at the western edge of Jerusalem]| for two weeks |[...]
as a “waiting period” involves waiting |[...] nothing happened. The country
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was in great confusion, also politically, Eshkol [the Prime Minister] then
known for his stuttering.!” (Yohanan)

At one point, the guys said |[...] Let’s get all the cars, let’s go to Eshkol |...]
We'll park the cars across from him and tell him that he must start the war, it
is impossible to wait like this. Of course, it was a joke, but a joke that was
said. (1.K))

At the same time, the Paratroopers Brigade were training near Lod Airport, as the
uncertainty increased due to the real threat to their lives if the war plans were to be
realized.

The war was intended primarily for the Egyptian army [...] And we prepared
for a very dangerous parachute descent, very, very dangerous. It was nearly a
suicide operation [...] 50 % casualties were expected. (Yoram)

There is the song “Que sera sera. Whatever will be will be. A black car will
wait.” We talked, all those difficult jokes. [...] There were two backgrounds [
for the parachute brigade’s pin|: some will have a red background, and some
will have a black background, the mourning edition. We joked |...] it was clear
that not everyone would survive. It was obvious, of course. (A.S.)

In dealing with the real threat to their lives, the heroes are called by Moshe Dayan
for the first test of their ability to perform the mission (Propp 1968: 39—42), only
four days after his appointment to defense minister. The war began on June 5 in the
morning, as the uncertainty that has prevailed in recent weeks continued.

10 Many interviewees refer to Eshkol’s speech broadcast on the radio a week before the outbreak of
the war (May 28, 1967), which reflected the fear and apprehension of the approaching war. Two days
after, Eshkol appointed Dayan, former Chief of Staff, to the position of defense minister. The following
is a recording of the speech on Voice of Israel radio: https://soundcloud.com/nationallibrary-of-is-
racl/28-1967a (accessed November 9, 2021). “The response in the wotld to Dayan’s appointment:
Israel’s position will be more rigid” Maariv, June 2, 1967. http://jpress.org.il/Olive/ APA/NLI_
heb/?acton=tab&tab=browse&pub=MAR&_ga=2.192757034.1654236019.1567318688-121728377
7.1567318684#panel=document (accessed November 9, 2021).


https://soundcloud.com/nationallibrary-of-israel/28-1967a
https://soundcloud.com/nationallibrary-of-israel/28-1967a
http://jpress.org.il/Olive/APA/NLI_‌heb/?action=tab&tab=browse&pub=MAR&_ga=2.192757034.1654236019.1567318688-121728377‌7.1567318684#panel=document
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http://jpress.org.il/Olive/APA/NLI_‌heb/?action=tab&tab=browse&pub=MAR&_ga=2.192757034.1654236019.1567318688-121728377‌7.1567318684#panel=document
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Figure 1: Map of Jerusalem. (State Archives Israel, file number ISA-Collections-Map-000
aug0. Layers added by Yiftah Levin according to the information by interviewees. Cf. also
Landau 1967)

The officers arrived first, and the fantastic events began to transpire as they looked
toward the Jordanian city. Yoram, the “hero of the story,” was anticipating his mis-
sion, while the battalion commander embodied the “helper (that will facilitate) the
spatial transference of the hero” (Propp 1968: 79) to where he will complete his
mission.!!

Over there we saw the Jordanians preparing and beginning to organize at
Ammunition Hill, the Police Academy, Wadi Joz, etc., Augusta Victoria Hos-
pital, Mt. Scopus. And we set a plan, more or less [...] I asked for my mission
from my battalion commander, to be the commander on the front. I was

11'The interviews illustrate that the following conversation is not unique, and that the nature of the war
dictated that there were discussions and negotiations at vatying levels of command regarding who
would do what and how.
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meant to be the leading front commander, to be the first to break through to
the Old City and to the Temple Mount. I requested, I bothered, and he prom-
ised me. (Yoram)

The rest of the soldiers then departed towards Jerusalem, singing Jerusalem of Gold,
the song which quickly became part of the war’s folklore, blurring the distinction
between secular and sanctity.

On the way, we were singing, what else, but Jerusalems of Gold |...] We are as-
cending to Jerusalem, on the one hand, frustrated by the thought that we are
meant to be a defensive force rather than an attack force, as they taught us.
And, you know, we are singing songs of Jerusalem [...] “Judah will be inhab-
ited forever” and “From the summit of Mount Scopus” [...] and somebody
is reading chapters of Psalms, one of the traditional, religious guys. (M.M.)

At night, the Paratroopers Brigade organized at the rear-side neighborhood of Beit
Hakerem, where the sounds of explosions and the anxiety of citizens combined with
fantastic events, whose signs, in retrospect, were beginning to become apparent.

Both Yoram and L.D., each in a separate interview, illustrate this duality as they
narrate the night’s events.

There was absolute darkness. Like the plague in Egypt. Shelling, fires, sirens,
not a soul around. Where is everyone? In the bomb shelters. (Yoram)

And I remember I told them again “whatever will be, will be. In the shelter
I'm not sitting, I'm in my house, and whatever will be, will be” [...] I was just
sitting here with scissors in hand, and I said, “That’s it, they are coming to
murder me” and I’'m with the scissors. But in the middle of the night, I went
down anyway [...] here were a lot of our soldiers |[...] and basically, they sat
up all night and talked [...] and I think she [the neighbort]| also gave them the
flag, that they drew during the War of Independence. It was kept that way in
the family [...] and I believe that flag was hung in the Old City when it was
conquered. (L.D.)

In her description, L.D. emphasizes the gap between the existential fear that took
hold of her in those moments, and the symbol of victory, the conquest of the Old
City and the raising of the flag that was given to soldiers by her neighbor. Yoram
and the other paratroopers were the soldiers in the bomb shelter that night. L.D.,
the civilian, like Avraham, the soldier, who was staying at this time outside her
home, uses the same phrase, “Whatever will be, will be,” to express fear. Several
interviewees recall their fear of “a second Holocaust,” as mass graves were dug in
public parks in Jerusalem and Tel Aviv during the “waiting period”. Contrary to
L.D., this same meeting is described by Yoram as the beginning of the mission and
his role as the hero.
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We were in their living room, down in the shelter [...] This family was very
excited to hear about the mission, to hear the commands, and see it on the
map [...] And then the grandmother came out, excited, with her cane, and
returned with this flag from her apartment. She gave it to me, in tears, in tears,
truthfully. “You should know that the entire Jewish people is pushing you
with its fingers towards the Western Wall.” No kidding, with tears, truthfully.
Exceptional excitement. She felt history taking place in her hands, in her fin-
gers [...] she gave us feelings of yearning of generations |[...] “It is not the
entire Jewish people, it is all the generations of the Jewish people.” That’s
how she corrected herself. All the generations of the Jewish people. From
that moment, we were glued. (Yoram)

The description of this encounter completes the story of the hero’s birth and gives
it an additional meaning as an essential element in the history of the Jewish people.
This story weaves together personal and family history with national memories of
the Holocaust and the symbol of the people’s longing for a mythical past — the
Western Wall. As such, a #hird sign was revealed. While the earlier signs — the sermon
at the Rabbi’s Center and the song Jerusalens of Gold — were presented before larger
audiences, this time, the sign — the flag — was personally given to Yoram. The grand-
mother, forced to leave the Old City in 1948, transferred the flag to Yoram, the
officer who will take his soldiers to the Old City and hang the flag over the Western
Wall. Thus, the grandmother plays the role of the donor who provides the magical
agent, the flag, that possesses a magical property (Propp 1968) that hints at future
events. The hero is chosen to receive the magical object and, therefore, to take on a
mission.

Another version of that scene is narrated by Landau, one of the soldiers that
fought together with Yoram, who wrote about the events upon the war’s conclusion.
His version varies from Yoram’s, although the basic elements of the fantastic, the
hero, and the donor are still present.

The old woman’s'? request electrified the group [...] Afterward, the company
commander asked one of his commander’s permission to take and conceal
the flag under his combat belt. “When we arrive at the Western Wall, I will
raise it with my own hands above the holy rocks,” he promised the grand-
mother. Indeed, Zamush, the only religious company commander in the pat-
atroopers’ division was specifically the one upon whom the plot of the flag
being flown befell [...] when he heard the story, the young officer trembled.
When he was a small child, he had gone to pray at the Western Wall, and he
now felt the deep meaning of the historical task that had been granted to him
and his soldiers. From here onwards, it was not a normal combat task, but a

1240Old woman” and “grandmother” are both used to indicate the same character.
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mission that had been given to them by the Jewish people. (Landau 1967b:
58-59).

The heroes of our tales were identified following the events by a few journalists that
covered the war (Haber 1967; Landau 1967a), although it is said that they were re-
cognized by those in their immediate surroundings beforehand. For both M.M. and
Landau, Yoram was identified as a charismatic hero.

The old woman, she identified him [...] He has an uplifting, impressive pres-
ence. If I were to walk into the room, and try to get into the grandmother’s
shoes, I would turn to him. He is dominant and has a charismatic character.
He has a presence. (M.M.)

Yoram’s physical appearance allowed him to be identified as such, while the role of
the hero was given to him due to his religiosity and was predestined by his previous
connection to the mythical site. Therefore, as a charismatic hero he embodies the
culture (Csordas 1990), a Jew that returns victorious to the site that symbolizes the
yearning for Jerusalem. Furthermore, Yohanan will be identified as a hero by the
very same cultural process.

In the story about the flag, a link is drawn between the ’48 and the ’67 wars, as
the basis for the actualization of the mythological yearning for the Western Wall,
through the experience of both civil women and men soldiers. A local journalist
(Shot 2001) mentioned that the flag was bought in Tel Mond, a town in the coastal
area, and did not originate from the Old City of Jerusalem. However, years later (Gil-
Har 2008; Stein 2018), the tale’s heroes still appear on news items celebrating the ’67
anniversary commemorating the flag’s myth.

That night, the paratroopers’ battalion 71 passed through the City Line into the
Jordanian city, and engaged in combat in the American Colony, Wadi Joz, up to the
Rockefeller Museum adjacent to the Old City walls. Along this path, the fantastic
chain of events became clearer as they approached the Old City and the Western
Wall.

4 The Climax of the Fantasy

The pinnacle of the fantastic events is the encounter in which an Arab man hands
over the key to the holy site to Israeli soldiers. The fantastic appears in various
sources when meeting with the Other. However, beforehand, the fantastic is re-
vealed through signs that create a certain order from previously sporadic events.
Smith (1985, 27-32) and Todorov (1998, 28-32) describe the fantasy of Columbus
“discovering” the Americas as an attempt to fit these discoveries into his worldview.
This approach is applicable to the holy site “discovery” narratives. The signs envis-
aging the fantastic encounter with the holy sites are delivered on several levels: the
song Jerusalem of Gold is given on the national level; RZYHC’s sermon is given to his
disciples and published afterwards; the flag is given to Yoram and marks him as the
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hetro of the event. However, the fantastic is also the encounter with the Other. In
essence, the encounter with the holy site is mediated through the encounter with the
Other. Schreffler notes that “European chroniclers in the ‘age of discovery’ similarly
evoked the world of dreams, uncertainty, and hesitation in their descriptions of the
Americas” (2005, 302—-303). The use of this discourse was a tool for preserving the
distance of the subject from the world being described. Taussig (1993) presents a
complex picture of the encounter with the Other, when, in the process of mimesis,
the subject is drawn to the representation and the represented, as the subject at-
tempts to unify with the object. In the stories discussed here, this representation is
the Old City of Jerusalem and the Western Wall for which the soldiers yearned be-
fore the war. At the beginning of the 20th century, Rachel’s Tomb and the Western
Wall were recognized as “the two special monuments of the national tragedy” (Ben-
witch 1919, as cited in Sered 1995: 122). The Western Wall and Rachel’s Tomb were
represented for years through paintings hung in the sukkah (tabernacle), through
engravings and flags intended for Simchat Torah in the synagogue, and through child-
hood memories of those who lived there before the War of 1948. Yoram describes
the tours that he conducted along the City Line with his study group from the
Rabbi’s Center Yeshiva, in which Yohanan participated. During the tours, he
pointed out sites beyond the line, such as Mt. Scopus, the Western Wall and the
Temple Mount. Between 1948 and 1967, Mt. Scopus was held by soldiers disguised
as police in an Israeli enclave within Jordan. M.M., who served there, described how
he looked down on the Old City: “And I stand there [...] feeling like Moses on Mt.
Nebo. Across from you, you will see the land, and there you will not enter.”

M.M., in the account of his longing for the Western Wall, alludes to the biblical
figure of Moses, who led the Israelites through the desert, but was forbidden by God
from entering Israel, only able to gaze upon the land from the adjacent Mt. Nebo
(Deuteronomy 32: 52). The representation of Jerusalem as a near but distant dream,
a childhood memory, a fantasy, materialized through the encounter with the place
and its people. The encounter with the place is a return, the fulfillment of biblical
prophecy, and, thus, serves as an actualization of the fantasy, which is expressed by
the stories of subjects, although it broader meanings.

5 The Mughrabi Gate Encounter

The two ‘key transfer’ encounters took place on the third day of the war, June 7.
After two days of fighting in Jerusalem, the third day became decisive.!? The various
details in the ‘fantastic story’ create a gradualness (Todorov 1981: 63), as moments
before the key transfer encounter, the fighting intensified. Thus, the key encounter
is structured as the culmination of the fantastic events, standing in contrast to the

13 The Jerusalem Brigade advanced to the territories south of Jerusalem toward Bethlehem and Hebron.
The Old City was occupied by forces of the Jerusalem Brigade and the Paratroopers Brigade (Avital-
Epstein 2017).



Fantastic Key Encounters during the Six-Day War 181

other semantic components, but simultaneously constitutes an element in the
broader course of events. The story is understood as a coherent unit when each
element is understood through its relationship to the other elements (Todorov
1981). The hesitation of encountering the Other is illustrated through the escalation
of the fighting:

We are on a street that ascends towards the corner of the Wall [...] Jordanians
are sniping and firing at us [...] the tanks were meant to lead and then the
patrol [...] We receive a command to stop. There was a complication which
continued with firing and a tank that had caught fire at the Gethsemane
Church, and the rescue of the wounded under fire. There were heroic acts
[...] There were Carmel films [documentary films] about the defenders of the
quarter [the Jewish Quarter in 1948] being taken captive. From where? They
were taken through the Lions’ Gate to captivity in Jordan in Um Jimal [a camp
in Jordan|. The same gate that we entered from the opposite direction.

(M.M.)

Yoram’s company entered the Old City through the Lions’ Gate, which quickly
transforms from a symbol of defeat in the 1948 war to a symbol of victory in the
1967 war. At the gate, the soldiers turned left towards the Temple Mount. Their
detailed description of the combat during climactic moments reinforces the fantastic
image of events, while giving them the validity of a true story.

On the right was a tent, we opened fire, we didn’t look if we killed or not, it
was just a lot of firing to warn, to chase out, to smoke them out, and we
continued to move towards the mosque. To our left, a half-track vehicle with
the division command passed us, fired to the left and ascended the steps |[...]
And this issue of the Temple Mount plaza and the Old City, as long as they
did not fire, and it’s not as if there was not an order, it was some kind of self-
discipline, in my opinion, there was something in the atmosphere, in a spirit
of holiness [...] And then they came up from the left, we went to the right,
and from the right side there were the steps opposite the arches in the front
courtyard [...] there were Jordanian vehicles and we saw people under one of
the arches. Sh. [abbreviation] [...]| kneeled with a rifle grenade, aimed it down-
wards and eliminated the two soldiers who were underneath. (A.S.)

And there is smoke, and from out of nowhere an Arab emerges in a white
jellabiya [robe]. A red ribbon is on his hand, on his arm, and he says in broken
Hebrew, “I am good.” I'm good, like I’'m one of the good guys. And Yoram
turns to him [...] and says to him, “Where is the wall of the Jews?” And
Yoram, I think, speaks to him in English, actually. He thought he did not
know Hebrew; why would he speak Hebrew to an Arab? Apparently, this was
probably one of the Western Wall’s ushers, of this place, one of their guards
who guarded the Western Wall area. And he is in complete panic, this Arab,
but Y. [abbreviation] turns to him and tells him, “Calm down.” He calms him
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down. “We won’t hurt you.” And he tells us, “I know what you are looking
for,” in Hebrew. In Hebrew, but disjointed. Half Hebrew. Half English. He
leads us to the Mughrabi gate, to the gate, and on the way, we are looking at
him, and a key is hanging from his neck, but wabad [a real beast of a] key.
Huge. He leads us to the wooden door, green wood, to this day it is still the
same original door. And he hands us the key, and along the way he says to us
this sentence, which is not written in any other place, “For 19 years I waited,
I knew you were coming.” (M.M.)

At the height of fighting on the Temple Mount, again the role of the donor that
provides the magical agent (Propp 1968) appears, when the Arab in the white robe
appears, leading them towards the Western Wall. The hero and his soldiers are
granted the ultimate magical agent, the key, which allows them to reach the desired
Western Wall. The encounter is strengthened by the contrasting elements that em-
phasize arrival at the fantasy’s climax — the exit from versus entry through the Lions’
Gate, the loss of Jerusalem in 1948 versus the victory in 1967, combat versus reve-
lation, and the giving Arab versus the receiving Jew. Hence, the key encounter holds
the mediation of dualities that symbolizes the arrival of the story’s heroes to the
Western Wall at the most elated moment of the war.

Figure 2: The Mughrabi Gate Key that was taken by paratroopers on their way to the Western
Wall. It is now kept at the Ammunition Hill memorial site, Jerusalem. (Photograph by Yiftah
Levin)
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6 The Rachel’s Tomb Encounter

Only a few hours after the first key encounter, a story emerged connecting the events
into a fantastic tale among the soldiers situated in Kibbutz Ramat Rachel, as the
combat and fear of intense conflict intensified:

There was constant bombardment from Mar Elias Monastery towards us |...]
Until we were informed on Wednesday [...] at noon, that we are ascending
to Mar Elias [...] we were very scated, because Mar Elias was a formidable
thing [...] and you see the people in the woods, looking at pictures of their
family [...] there was great fear. Especially since we had the feeling that Mar
Elias Monastery was filled with [Jordanian] soldiers because they were con-
stantly shelling us and shooting at us. (Yohanan)

Yohanan, similar to Yoram, is identified by another person as a charismatic hero,
hence, he is provided with the magical agent. Here, it is the right to conduct prayer,
which hints to the future role of the hero.

One man approached me, grabs my back and says, “Yohanan, maybe pray
minchab [the afternoon prayer|? Now is the time for minchah” |...] Then the
prayer begins with silent prayer, and then the cantor repeats the Shwonei eisre
[the prayer of 18 blessings| [...] After the second and third time, someone
approaches me and says, “No, no! Stop!” I thought we were done and going
out to battle. “Stop,” he says, “I want to take some flags and every time we
are to say ‘amen,” a command will be given to the tanks to shell.” I stand and
say the blessing out loud, around me, the crowd answers ‘amen,” he gives a
sign to the tank, and the tank hits it. One, two [...] not a real bombardment,
they knew they had to shell, so instead of shelling, it was a prayer along with
shelling [...] We finished praying. Because G. [abbreviation), the &ibbutznik
[...] is not religious, he says, “I think we’re going on our way, after this prayer,
we will surely succeed.” I said, “Okay, we will succeed” [...] We descend with
our heart jumping, the heart is simply jumping, who knows what is waiting
for us at Mar Elias? We descend to the valley |[...] we wait. We don’t know
what, soon they’ll start shooting at us. They don’t shoot, nobody shoots. You
descend downhill and ascending a relatively easy climb [...] we are breathing
hard [...] ascending, ascending. The first who ascends to Mar Elias starts
shooting in all directions, and there is no response. Mar Elias was empty. That
is the amazing story in this whole business. For two days we were bombarded.
For two days we were scared. Once we descended, we were sure they would
cut us down [...]. Everyone is touring around. The feeling is that you are not
in combat at all [...] Quiet, there is nobody in this entire mighty fortress [...]
Nothing, nothing, where is everyone? (Yohanan)

Yohanan connects the prayer service directly to the success of the attack on Mar
Elias, thereby expediting the fantastic movement, and preparing the ground for the
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encounter in which an Arab transfers the key. Similar to the description of the battle
on the Temple Mount, the detailed description of the fear experienced reinforces
the fantastic occurrence in sensual reality, giving it validity. The geography of Ramat
Rachel, Mar Elias and Rachel’s Tomb, and the concrete nature of the key as an ob-
ject validates the entire story.

Onward to Bethlehem. We get on the road, without war, without anything. A
march. We are marching |...] walking and walking and walking, we arrive at a
group of houses, the houses have white flags. The surrender of Bethlehem. It
surrendered. Even before we reached Bethlehem, they surrendered. They
hung clothes, white undershirts, white underwear, everything was hung on
every house [...] You could see that there was a great effort to show that they
surrendered [...] We arrived at some city square, and in the square, suddenly
some old Arab was running around, not old but somewhat old in his sixties
or seventies with a robe and some kind of abaya [traditional Arab dress], hold-
ing something, “Hadba E/ Maftul’'* [Here is the key]. It is the key to Rachel’s
Tomb. He gave it to me, to G. the key to Rachel’s Tomb |[...] G. gives me
the key, G. tells me, “I don’t know what to do with this, Yohanan, you take
it.” I kiss it like it’s the first time in my life, I know what it is. Jerusalemites
have myths about the key to Rachel’s Tomb, all kinds, that it can solve infer-
tility problems and the like [...] Jerusalemites knew there is a big key, a key
like this, a big one [...] I put the key into the pouch, and the events continue
— three half-tracks come passing by. One of them is a friend of mine [...] with
a big red beard, I.K.. He stands on the half-track and yells, “We are making
history,” like he is in summer camp or whatever, “We are making history, not
war, history.” He continues, “See you later, see you later, see you later.” (Yo-
hanan)

We were driving, I passed by some place, a regular street, and then I see Yo-
hanan [...] 'm with a hardhat and I sit next to the driver [...] I'm trying to
get my head out with the hardhat towards Yohanan, but I don’t succeed. 1
didn’t dare try to open the doot, either way, we are in a war [...], I said, “Yo-
hanan!” He answers, “Here is Rachel’s Tomb.” I said to him, “Where’s Ra-
chel’s Tomb?” It was no longer possible to detect it because Rachel’s tomb
always stood alone, and now it was among a row of houses.” (1.K.)

Yohanan and I.K. emphasize that they did not recognize the tomb due to the change
in the area that was familiar to them from the pre-1948 period, and as it has been
etched into their memory from various classic representations.!> Although both tell
of the same occurrence, they perceived them differently, even in contradictory ways.

14 Key in Arabic is Maffa'ah and not Maftuh. Yohanan quotes the Arab, but says what he thinks the
word in Arabic is, but is not really Arabic.

15In those representations where “the tomb is alone on the hill at the side of the road,” originates from
the biblical description of her death (Genesis 35: 16-20) and its commemoration by Jeremiah (31: 14-16).
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Furthermore, upon entering Bethlehem and particulatly after receiving the key, es-
pecially vividly in Yohanan’s story, the fantastic movement has turned the war into
a journey or pilgrimage, as “fear” turned into “march” and then “summer camp.”

A soldier who was slightly behind narrated a different version of the entrance
to Bethlehem and the ‘key encounter.” In his description, there was no miraculous
revelation, the initiative was Yohanan’s and his conduct was almost like that of a
visit to a tourist site rather than of a site of combat:

He went looking for the key. Went around among the houses, knocked on
the houses. Searched for a key. They referred him to the one who holds the
key and he opened Rachel’s Tomb [...] Everyone asked, why are we stopping,
why not enter? They said Rachel’s Tomb is closed, someone went to look for
the key. (N.M.)

Rafi tells his own version of the key encounter at Rachel’s Tomb. In his story, Rafi
is the protagonist, not Yohanan. Here, too, the narrator emphasizes the geography
of the crossing from Ramat Rachel to Bethlehem:

Then we descend [from Ramat Rachel] down the slope toward Bethlehem
[...] we walked in two columns, the force I led in the company, Tz. [the Com-
pany Commander| was 50—60 meters behind with the rest of the company
[...] we continued on foot [...] There were no [Jordanian| soldiers, either they
fled or escaped by vehicles [...] This is the story of Rachel’s grave, and it’s as
if it is happening to me now, why I kept telling it, and no one can come to
tell a different story. Everyone can vouch for the fact that I was there with
my soldiers, one of them spoke Arabic, right? A Jerusalemite [...] And then I
arrive, I remember it was a stone wall and some kind of blue wooden gate like
that, and an Arab woman calls for me, I kind of hear, understand some Ara-
bic, I enter, she shows me the tomb and tells me, “This is the key, we waited
for you to come.” Of course, I was excited, I remembered [...] also in my
childhood, we studied Torah at the Heder [religious elementary school] in
Morocco [...] The Bible, in general, and the story of Ruth the Moabite and
Bethlehem fields, right? And Rachel’s Tomb. (Rafi)

In describing the events, Rafi illustrates his awareness that there is a competing ver-
sion of his story. Yohanan and Rafi’s stories compete with one another, each claim-
ing that he carried out the hero’s mission, which aligns with Propp’s (1968) differing
portrayal of the hero versus the false hero. According to Nikiforov (Jason 1971: 62—

63), in folktales, in addition to the central hero role, there are also the secondary
roles, such as the hero’s assistant, and the object he is attempting to obtain, a bride
or a magical object. If so, I suggest that the key given to soldiers is the magical object
that the heroes are sent to obtain. Since the renovation of the tomb by Montefiore
in 1841 until the separation from it in 1948 war, Jewish caretakers held the keys to
Rachel’s Tomb (Shragai 2005: 66-94). T.G. tells of Gad Freiman, the son of Shlomo
Freiman, the Ashkenazi caretaker of the tomb until 1948, as a charismatic figure,
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similar to how Yohanan and Yoram are described. Here, too, there are the basic
narrative roles that appear in all versions of the bestowing of the key — the hero, the
donor and a magical object.

When I went there to see Rachel’s Tomb [...] I had a picture in my head from
my time as a girl, in which I remember a big key which was used to open it. 1
know that afterwards they [the Freiman family|] came and went, this I know
from the stories that the guard told “knew you would come.” They even knew
him, the guard who was there. (T.G.)

7 The Key as a Miraculous Object

Yohanan describes the encounter with the Arab and the receiving of the key as a
fantastic moment, which completes a course of transformation during the war. This
movement began before the war and intensified with the prayer and events that fol-
lowed it. Obtaining the key to the holy site from an Arab donor is accompanied by
an intimate sense of wonder at the object’s legendary magical powers. The magical
nature of the key is related, among other aspects, to its extraordinary size. Similarly,
the key for the Mughrabi Gate is described as one of exceptional dimensions. These
descriptions intensify the events that preceded or followed the key transfer. In the
case of the Mughrabi Gate, the miraculous moment is the juxtaposition of the en-
counter with the combat that has just concluded. Yohanan describes the excitement
he experienced upon receiving the key and the magical powers attributed to it re-
garding fertility problems. According to Sered, since the 1930s, Jewish women who
suffered from complications during labor would lay the key to Rachel’s Tomb under
their heads to ease childbirth; in addition to these traditions which developed during
the 19th century, the key symbolized two dimensions of the myth of Rachel — female
fertility and the return of the Jewish people to the Land of Israel (Sered 1995: 135—
1306).

Receiving the key serves as a recognition and glorification of the hero character,
and the importance of the story is mirrored by the immediate interest of the main
Israeli newspapers. The war began on June 5. Two days later, the events described
here occurred, while as eatly as June 9, an article in the daily newspaper Yedioth
Abronoth appeared, describing the transfer of the key to Rachel’s Tomb to Yohanan,
in a meeting that was attended by Minister of Defense Moshe Dayan and senior
generals:

The Commander of the military unit in the area said that when his men entered
Bethlehem, they met a man running toward them. They stopped at his side, and
he handed over to the radio man from company B, Yohanan Freed, the Jeru-
salemite, a huge key. This was the key to Rachel’s Tomb. (Haber 1967: 3).

In Life Magazine’s Special Edition, Israel’s Swift VVictory (June 30, 1967), this encounter,
as well as the image of Yoram and his soldiers on the Temple Mount, are
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photographed. Many of the interviewees note that Dayan’s appointment shortly be-
fore the war is remembered as one of the events that contributed to raising the mo-
rale of the citizens. Indeed, Dayan is widely documented during this period in news-
papers and the victory is largely attributed to him. Thus, he can be placed in the role
of father of the princess foreseen by Propp (1968). Yohanan recalls that during the
meeting with Dayan, he had a conversation with him about the name of the war,
which is also documented in the same newspaper article. The Mughrabi Gate en-
counter, documented in the book The War on Jerusalens’¢ (Nathan 1968), is described
there also through the lens of fantasy. Although it is not stated that the Arab man
handed over the key while showing soldiers the way to the Western Wall, the event
is linked by the author to the tradition of the keys of the Temple (Jerusalem Talmud.
Shkalim 26: 1-2), where it is written that the keys were transferred as a deposit at the
time of the destruction of the First Temple:

Legend has it that when the Priests saw that the Temple was burned and de-
stroyed, they took its keys and ascended to the roof of sanctuary. As they
stood there in groups, they turned to the Almighty, and threw towards the
sky the keys to His house. Then they jumped and fell into the fire that con-
sumed the Temple. Simultaneously, a part of a hand came out of the sky and
picked up the thrown keys. (Nathan 1968: 311)

Sered (1995, 122-129) argues that although the “tears of Rachel for her children”
was a symbol of mourning over the destruction of Jerusalem since the prophecy of
Jeremiah, only towards the end of the 19th century were the words of Jeremiah re-
interpreted within the context of the return of the Jews to the Land of Israel during
the early days of the Zionist movement.

The heroes of the keys’ stories revalidate their current status through the role
they played in the war. Thirty years after the war, when Rafi served as Deputy Mayor
of Yavne, a local newspaper said that Rafi was the first combat officer from the city
and desctibes the key encounter (Vaserman 1997).

Yoram, as the receiver of the Mughrabi Gate’s key, also comprehends himself
years later as part of the Western Wall’s tradition and as a carrier of the history.
During the war, a dramatic change occurred near the Western Wall, when the
Mughrabi Quarter was demolished in preparation for the plaza that exists to this
day. However, since then, any intention of archaeological excavation or construction
in this area has caused resistance, which has often overflown into violence between
the two sides. An article about the expansive building plans that Yoram promotes
at the Temple Mount and its environs illustrates how his story serves as a confirma-
tion for the plans:

16 Moshe Nathan was a journalist, and later a radio broadcaster, who covered the war for the military
magazine Bamahane (lit. In the Base Camp). For the purposes of his book, which was a best seller at
that time, he interviewed 400 soldiers and collected a variety of archive material. https://
www.haaretz.co.il/gallery/cinema/1.1737270, https:/ /www.the7eye.org.il/42308 (accessed December
30, 2021; the link does not work outside Israel).


https://www.haaretz.co.il/gallery/cinema/1.1737270
https://www.haaretz.co.il/gallery/cinema/1.1737270
https://www.haaretz.co.il/gallery/cinema/1.1737270
https://www.the7eye.org.il/42308
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Zamush is convinced that because we received on that day the key and
opened the gate, it will remain under our sovereignty. And now the com-
mander of police in Jerusalem, Ilan Franco, determines what happens there.
Why should we suddenly act according to the decision of a policeman? (Pep-
per 2007).

According to Yoram, receiving the keys grants the state sovereignty over the place;
he states, “I have an account to settle with my grandparents and my great grandpar-
ents, and with my brigade deputy, Moshe Stempel, who was with me when we lib-
erated the Western Wall and was killed several months afterwards” (Pepper 2007).
Thus, the historical right is deemed more powerful than the authority of the law.
Twelve years later, in 2019, Yoram and other soldiers were photographed on the
Temple Mount, for a report aired on Independence Day on the occasion of the
retirement of the Jerusalem police District Commander (Vered 2019). It seems that
‘receiving the key’ serves the heroes to accumulate symbolic capital and recognition,
through their personal war experience linked to a mythical past.

8 The Arab that Provides the Key

We knew that in Bethlehem, we’d encounter some historical sites |...] but
when we saw this Gentile-Jew with the key, he says, “Hadba E/ Maftnh”” [Here
is the key, in Arabic], and it was Rachel’s Tomb, we saw his face. (Yohanan)

In the mimetic process, the replica receives power from the original, while the per-
ceiver, the soldier, is drawn into the representation (Taussig 1993 59-62). The rep-
resentation of the sacred place is transmitted through the representative, the Arab
who provides the key, while the soldier sees him as himself, a gentile Jew. Neverthe-
less, the process is bidirectional (Taussig 1993), as Yohanan mimics the Arab’s words
in order to validate them. Thus, the Arabs who provide the keys are the representa-
tives that embody the representation — the encounter with the place is an encounter
with people, and a Self, the Jewish soldier, that is expressed through the Other, the
Arab. The Arab is the figure of the biblical Jew who provides them the key that was
left for his safekeeping. Similar to M.M., Rafi also describes the Arab donor as some-
one who guarded the site.

They have some kind of fear of the holiness of the God of the Jews, you see?
[...] I remember she was very sad, the Arab woman, she was very old, maybe
it was her job to safeguard it, maybe she lived there. This is a custom, in
Morocco [...] I saw it in Jewish cemeteries, where there are no longer Jews
[...] the Arabs live in the cemetery and keep guard. (Rafi)

S.S. holds a similar opinion regarding the encounter at Rachel’s tomb: “He kept the
key all those years [...] ‘the Jews will come, and I will hand it to them™ (S.S.).
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When describing the encounter with the Arab, while he ignores the key’s exist-
ence, Landau emphasizes the Arab image as holding an historical function — to guide
the Jewish soldiers towards the sacred place.

While the group of commanders is dealing with the combat over the Old City
from the Temple Mount plaza, next to the entrance of the Omar mosque, the
paratroopers unit opened a path towards the Western Wall. An Arab civilian
dressed in white — it could be that history appointed him to the be the cele-
bratory guide to the soldiers — ran ahead of them on their way to the Western
Wall. At first, he did not understand what the group of emotional soldiers
who had taken hold of him wanted from him. Afterwards, as he (the Arab)
understood what they were after, he smiled and began walking slowly, with
great importance, to the alley that leads to the Western Wall [...] they discov-
ered a small gate on the right side of the alley. A paratrooper broke through
the gate and suddenly broke out in a wild scream, “The Western Walll I see
the Western Walll” (Landau 1967: 169)

What is the source of the argument that the Arabs were waiting for the arrival of
Jewish soldiers? Cohen (2003) points out that there is a tradition among the students
of the Rabbi’s Center Yeshiva, where several of the interviewees were educated. It
concerns the Arabs’ expectation of the return of Jews to the Land of Israel by virtue
of ancient right. Muslim traditions speak of the returning of the Jews to the land,
but within the context of the preparation for doomsday, when they would face a
choice between conversion to Islam and destruction. The members of HaShomer (lit.
the Guard), a Zionist movement from the 1920s, not like other Zionist movements,
were close to the Arabs, learned Arabic, and exchanged stories with them. Therefore,
it is possible that they molded these traditions to their needs, in order to obtain

recognition of their right to the land and justification of their actions from the per-
spective of the Arabs that lived on the land (Cohen 2003). The author Shay Agnon,

who appatently mediated these ideas between the secular Zionists and Rabbi Kook,

wrote, “I and all of Israel did not stop believing that the Land of Israel is ours and
all the nations that sit here are none other than guards that the Almighty placed here
until He returns Israel to the Land of Israel” (as cited by Cohen 2013: 338). Cohen
(2003) added that after the 1967 war, in order to allow the establishment of Jewish
settlements in the territories conquered, RZYHC revived the argument that the re-
turn of Jews is an enshrined value in Islam.

According to Rafi’s version of the story, the key was presented to him by a
woman. Even though Rafi does not link this woman to Rachel, the narrative is not
accidental. In the last two hundred years, there have been occasions in which Rachel
was revealed to believers (Sered 1995: 139-140). During the military clashes in recent
years in Gaza, soldiers have attested that Rachel was revealed to them and warned
them of dangers (Appendix 3). The incidents received widespread attention from
rabbis, while the various versions all emphasized Rachel's mythical traits, as a mother
who ensures her son’s wellbeing. Another testimony from years later, was that of
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Hanan Porat, a member of Yohanan and Yoram’s yeshiva. Porat related such a nar-
rative that occurred when driving to Rachel’s Tomb, in 1995:

I am near the Mar Elias monastery, I innocently turned on the car radio, and
am instantly shaken to hear the anguished cries coming from the square. 1
stopped the car in amazement and listened to the message from agonized
Eitan Haber, announcing the death of Yitzhak Rabin [...] then suddenly, I
hear a distant voice crying in my ears: “Rachel is weeping for her sons.” I bit
my lips until they bled, and I said to myself: now at this very moment, Rachel
is mourning the death of Yitzhak Rabin, who is no longer with us. (Cohen
2012).

The revelation that Porat describes, as opposed to that of the soldiers, is vocal rather
than visual, and by this indicates Jeremiah — “A voice is heard in Ramah, lamentation,
and bitter weeping, Rachel weeping for her children.”’” The event took place fol-
lowing the assassination of Prime Minister Yitzhak Rabin, Chief of Staff during the
Six-Day War, in November 1995, 28 years after the war.!8 Similar to Rafi and Yo-
hanan, Porat also indicates Mar Elias’ physical proximity to Rachel’s tomb, but in
contrast to them, he relates his revelation to this physical proximity, even if he hears
a distant voice. For Crapanzano (20006), the “scene” is a shadowy world, the subjec-
tive effects on the paramount reality, whose side effects manifest in the world. The
scene is the encounter of the ideal version, as it is comprehended through myth, and
the real version of the occurrence, as it is manifested through ritual. One casts a
shadow on the other and vice versa. The ideal cannot be disconnected from the real,
but the relationship between them is divergent (Crapanzano 20006). This is how Ra-
chel’s myth is embodied by the gloomy Arab woman donor, who sits and waits for
her sons to return to the tomb, through a kind of pilgrimage that revives the myth
of return to the holy site and to a mythical era.

9 The Fantastic — the War as Pilgrimage

The fantastic events occur as a confluence of revelation juxtaposed with battle de-
scriptions that preceded it, in which the central contrasts are combat versus revela-
tion, sacred versus profane and purity versus impurity. Eliade (1961) describes the
construction of the world as a duality of cosmos and chaos; the cosmos is the known
wortld, while the chaos is the foreign, dangerous and chaotic space. In wars, it can
be said that soldiers move from the cosmos towards chaos. The moment of the
outbreak of combat serves as the transition from the familiar world, Jewish Jerusa-
lem, towards the crossing of the City Line into the chaos of war in the Jordanian

17 Jeremiah 31: 14. English version retrieved from https:/ /www.mechon-mamre.org/p/pt/pt1131.htm
(accessed November 9, 2021).

18 The Hebrew date on which Rabin was assassinated is 11 of Heshvan, the memorial date of Rachel
according to tradition.
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city. Getting to the Temple Mount is akin to arriving at an Axis Mundi, the world’s
axis, the holiest site that constitutes the meeting point between the upper and lower
planes of the cosmos, with the subterranean water [fehom|, which connects them
(Eliade 1959: 12-16). That which is sacred is forbidden. Eliade claimed that “the
sacred is at once ‘sacred’ and ‘defiled” (Eliade 1959: 14—15 as cited by Douglas 2001:
8). This duality is reflected in the transition from the Western Wall and the return to
the Temple Mount towards the Makbkane'.

We return to the plaza and reach a metal gate fastened with a lock, we break
it, try to open it, we shoot it, also with a rifle grenade. There was an old man
there who was hit by our rifle grenade [...] it was a terrifying sight [...] And
we saw some people who looked like guys from Hatlem [...] And in front of
us stands a tall man [...] hugging two women. One black and the second white
[...] it was an American Jew who converted to Islam named Abdullah
Schleifer][...] a beatnik Jew from New York who converted to Islam and came
to the OId City |[...] To this day, this man has been lost to the Jewish people
[...] one of my friends tried to hit him, move him out of the way, Moshe
Stempel [the deputy brigade commander [...] prevented him, otherwise he
would have broken his [...], he would have killed him on the spot. (M.M.)

Desecration of the holy is embodied by “the guys from Harlem” and especially in
the image of the Jew who had converted to Islam, embracing two women, one black,
one white, as a kind of representation of the unresolved conflicts between the sacred
versus secular, the Jew versus the Muslim, and war versus pilgrimage. The image of
a man embracing a black woman and a white woman, is well-known in folktales.?
In these stories, there is a meeting with a man, and next to him are two women, one
black and one white. The man presents a riddle to his guest, essentially a choice
between the two women. The solution to the riddle does not depend on the woman’s
color but upon a deeper insight, based on the nature of the ties formed between a
woman and her partner. I propose viewing the encounter with the converted Jew as
a choice that occurs on the threshold, as patt of the story of Jewish Israelis recon-
necting with a holy site which they had not been able to access. When reaching Ma-
khkame, a tite to sanctify the place is performed — raising the flag that Yoram received
only two days before while singing Hatikvah [the national anthem]| facing the de-
stroyed Jewish Quarter, as the cosmos is consecrated as a mythical archetype?! (Eli-
ade 1961). Immediately upon his arrival at the Western Wall, Yoram sent soldiers to

bring the dispatcher, RZYHC, to visit the Western Wall.

19 Makbkame - A Mameluke period madrasa and courthouse on the Temple Mount.

20 TFA 1665: 17081, 12856.

21 Another flag was hung over the Mosque of Omar (Landau 1967a) and removed the same day, ap-
patently due to an order by Dayan (1976: 388). Landau’s description in his book (1967b: 169-171) is
almost identical to his report from the same day, excluding the flag hung on the Mosque of Omar.
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10 The Meeting with the Dispatcher

I thought they should be here at this time. And I sent two soldiers [...] “In
the Geula neighborhood you will find Rabbi Zvi Yehuda and Rabbi Hanazir??
and bring them here.” [...] Just when they arrived, our Battalion commander
also came with Rabbi Goren with an entourage of military rabbis. (Yoram)

The role of Rabbi Shlomo Goren, the Chief Military Rabbi, during and after the war
was fundamental to the biblical and messianic fantasy during that period. Thus, he
served as another dispatcher. Yohanan and Rafi emphasize that they handed the
keys over to Rabbi Goren a short time later. Another encounter took place with the
dispatchers from the Rabbi’s Center Yeshiva. Yoram wrote that a few weeks after
the war he was invited along with Yohanan to RZYHC’s home:

[...] he permits Yohanan to pour a glass of wine — “le’chain’ [to life — the
traditional Hebrew toast] [...] quoting from his sermon (and highlighting that
due to the war) “Hebron and Jericho and Shechem are ours” and then visited
Rabbi Hanazir who said to them, “Welcome, pay homage to the heroes of
Israel.” (Zamush 2016: 37)

The second sign that preceded the war, the song Jerusalens of Gold, was sung by the
Jerusalem Brigade in Bethlehem as soon as they heard that Western Wall had been
conquered.

We walked and walked and walked and walked and crossed all of Bethlehem
[...] today, the Deheishe refugee camp is there. So just before Deheishe, there
is a quarry [...] We go up the hill and the commander, G. [abbreviation], in-
structs all the guys to deploy on the hill |...] And we hear on the transistors
[...] we hear the Western Wall was liberated. We start dancing on the hill,
everyone there. (Yohanan)

We drove onward and arrived at Deheishe, to this jabla’ah [1.IKK means a moun-
tain in Arabic, which is Ja-bal]. And on this jabla’ah, we only hear one thing:
tak, tak of the hoes. Because they got a command, you see, in this stupid rock
terrain, that everyone would dig his own personal trench |[...] In another mi-
nute, the Jordanians will be shelling here, so all you hear is tak, tak, tak, tak,
tak [...] Then a radio broadcast began at eight [...] reporting on the conquest
of the Western Wall, and then the whole mountain began to sing in a choir, a
men’s choir. I'm a little bit emotional. A men’s choit, Jerusalem of Gold. All the
mountain, you hear, the clatter of hoeing and you hear Jerusalem of Gold, the
whole mountain, a men’s choir like that of the Red Army, you know what 1

22 Rabbi Hanazir (Nazirite) was an alias of Rabbi David Cohen. He was a student of Rabbi Avraham
Yitzhak Hacohen Kook, the father of RZYHC and founder of the Rabbi’s Center Yeshiva. He was
mentioned by Yoram and Yohanan as a central and important figure alongside RZYHC, the head of
the Yeshiva. His daughter was married to Rabbi Shlomo Goren.
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mean. Two or three hundred soldiers, infantry soldiers, 28 or 29 years old,
singing. It was an unforgettable sight, as you can see; when I tell you, I get
emotional. (I.K.)

The song was written and sung by a single woman singer before and after the war.
During the war, it was sung several times over a few days by a group of men. As
such, the song that expressed the longing for Jerusalem, went through another stage
in becoming the symbol of the war, but also a symbol of the return to Jerusalem.
On the following day,?? the second dispatcher, Naomi Shemer, came to sing to the
soldiers and to the mayors and heads of the churches who had surrendered just the
day before. As such, the villain had to accept the results of the combat in the face

of the dispatcher and its representatives, the new rulers of the occupied territory.

That Thursday evening, we were told: you are receiving a prize; Naomi
Shemer is coming along with Shuli Natan. They are coming to perform an
evening of songs for us at the Bethlehem movie theater. Three days after the
start of the war, they came. We invited the mayor and all the church leaders,
we invited everyone. And they sang [...] Jerusalens of Gold of course, but also
other songs. (I.E.)

Stein (1999, 25-26) points out that the experiential empowerment depicted in the
quest stories of the Jewish Sages is “first and foremost the seal of mythic actualiza-
tion.” Here, too, the history of yearning for the holy sites and the encounter with
them is characterized by various combinations of “the magical, the mythological, the
rebellious and the empowered [...] in the face of the limits of the institutional cul-
ture” (Stein 1999: 26). With the awakening of the figure of Rachel in the context of
the return to Israel during the early period of Zionism, various writers had begun to
link her to the Land of Israel and its nature (Sered 1995: 131-132). If we return to
the sermon of RZYHC, it appears that, among other images, he describes the bibli-
cal land as desired by God. “Every grain of sand, every forearm [described through
biblical measurements|, every tract of land, and every piece of soil belongs to the
land of the Lord.” Thus, the female images in these stories, such as the encounter
with the Arab woman at the entrance to the tomb, the imagery of the land as desired
and the arrival at Rachel’s tomb resonate with the mythical figure of Rachel as the
mother waiting for her sons’ return from exile. Thus, it can be said that Rachel por-
trays the figure of the princess (Propp 1968), who waits for the hero after completion
of the mission. Thus, the key encounter, in fact, does not just stand by itself as an
episode of the war, but serves as the fulfillment of an ancient Jewish fantasy, partic-
ularly among the national religious sectors. At the same time, it is at the heart of the
Israeli-Palestinian conflict.

23 During the conquest of the Bethlehem area, there were at least three acts of surrender by the mayors
of Bethlehem, Beit Jala and Beit Sahour to the commanding officers of two battalion. According to
R.B., Rafi, Yohanan, I.K. and L.E., during one, the officials of Bethlehem approached the soldiers; in
the others, the Israeli officers approached and got them to sign a surrender document.
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11 Discussion

The key encounters of the Six-Day War emphasize the centrality of holy sites and
the meetings with local Palestinians. In this framework, what is the significance of
encounters with Others as described within the context of arrival at a holy site or
through the search for a holy object? As Girard (1965) argues, mimetic desire of the
subject toward the object is essentially a triad, dependent upon a mediating factor of
that desire. If so, the soldiers’ desire for the coveted holy sites is mediated through
a third party, the male or female Arab donor of the key.

Indeed, the encounter with the Other holds a crucial role in Jewish and Chris-

tian folklore of holy sites. Stein (1999), for example, argues that the Talmudic jour-
ney of Rabbah bar bar Hannah in search of the dead of the desert and Korach’s tribe
represents a rejection of authority as

an expression of a need to experience a fundamental, pre-cultural, non-insti-
tutionalized foundation, a need involves breaking the boundaries of the pre-
sent. It is not surprising that the search for this foundation is mediated by the
figure of the Arab, the Other: he does not belong to the cultural framework
that conceals from the eyes of society the location of foreign elements. (Stein
1999: 20-21)

Here too, the journey to Axis Mundi is a journey that breaks the boundaties of the
present — towards the mythical Jewish past, and here, too, the arrival at these places
is mediated by an encounter with the Arab, the Other. Furthermore, Hasan-Rokem
notes that motifs of deciphering signs in Jewish culture associated with Arab culture
(1989: 121) are related, for example, to a Jew’s holiness, as an Arab interprets the
bellow of the Jew’s bull as heralding the onset of the destruction of the Temple and
signaling the coming of the Messiah (1989: 117). Moreover, Christian traditions that
refer to the Holy Land, treat the image of the Jewish figure as Other (Limor 1996).
In these traditions, knowledge or an object, are transmitted from the Jews to Chris-
tians through the use of force or judicial decision. In addition, Limor (1996) points
out Jewish, Muslim and Christian narratives that describe the Jews as showing Caliph
Omar the Foundation Stone of the Temple Mount, where the Caliph then built the
Dome of the Rock. Limor (1996) claims that the Jews hold the metaphorical ‘keys’
of both holy sites and Christian texts. In our case, there are actual keys in addition
to the metaphorical keys that allow entry or express the transfer of ownership and
control over the holy sites, conquered during the Six-Day War.

Limor (1996) notes that although Christians regarded the Jews as having the
knowledge and authority to identify and legitimize holy sites and sacred objects, the
Jews did not attribute holiness to them. Similarly, in the events discussed in this
study, interviewees claimed that during the encounters, the Arabs said they were
waiting for them and knew that they would return. Thus, according to the interview-
ees, the Arabs acknowledge the Jewish ‘truth’ and justify the Jewish presence and
their future status as subjects under occupation. However, similar to Jews in
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Christian tradition, the Jewish soldiers recognized the presence of Arabs, so that the
encounter itself, characterized by the key transfer or leading Jews to the holy site,
served as an act of recognition of the Arab Other and their right to the holy site.
Thus, the arrival of the soldiers and encounter with the Arab key guardians consti-
tuted a confirmation of historical Jewish presence at the site and transfer of owner-
ship, marked by the transfer of the key and the establishment of new relationships
between the previous temporary owner and the new owners of the holy sites, as well
as with the surrounding colonial sphere. The previous owners are represented by the
old Arab, while the new owners are represented by young Jewish soldiers. The trans-
fer is both cultural and intergenerational. In this context, we note the event of the
woman who had fled the Old City in 1948 transferring the flag to the soldier who
conquered it in 1967. Yoram’s description of the key encounter includes additional
meanings that contribute to future colonialist relations:

We found an old Arab with a key around his neck [...] “And I knew the
Jewish Wall, [that] you would come for 19 years,” in Arabic, in Arabic. My
deputy speaks excellent Arabic, was a Shin Bet [Israel Security Agency] man
[...] He did not give it to us, we ripped it off him. But he certainly flattered
us and cooperated |...] so he grabbed him, and he spoke to him in Arabic,
interrogated him and so on. He asked what needed to be asked. We started
arresting all the men there. We gathered 250 people there [...] on the Temple
Mount, there was a huge encampment |...] soldiers hiding, soldiers wearing
pajamas, as if they were uniforms |...] So, during the continuing combat, we
were searching, there were shots, and we hit at least 12 of them, dead [...] So,
he grabbed one of these Waqf officials, who started singing, talking. So, he, it
turned out, also had a key. We caught everything that moved, everyone that
moved [...] “the key to the gate of the Jewish Wall, I knew for 19 years you
would come here,” he started to sweet-talk us like that. (Yoram)

Compared to the previous description of voluntary giving, here Yoram notes that
the key is taken aggressively. In addition, the encounter is described as occurring on
a battlefield, as the images presented reflect asymmetrical relationships of domina-
tion and power, presenting the enemy in diminutive and insulting terminology, de-
scribing them as “soldiers wearing pajamas, as if they were uniforms |[...] we hit at
least 12 of them, dead [...] one of these Waqf officials [...] started singing.” What
drives the recoiling from the Other? The verbal and physical violence towards the
other? Bhabha argues:

The myth of historical origination [...] produced in relation to the colonial
stereotype functions to “normalize” the [...] colonial discourse as a conse-
quence of its process of disavowal |...] The desire for an originality which is
again threatened by the differences of race, color and culture. (1994: 74-75)

The arrival at Axis Mundz, the desire for the center of the Jewish world, the forbidden
place, encounters a fantasy of imagination and difference — a man in a white robe
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who speaks Hebrew, a Jew who converted to Islam, who is embracing a black
woman and a white woman. The mimetic desire grows and culminates in a passion
for originality — raising the flag and singing the anthem over the Western Wall. “Not
itself the object of desire but its setting [...] the production of ‘colonial desire’ marks
the discourse as a ‘favored spot for the most primitive defensive reactions such as
turning against oneself, into an opposite, projection, negation” (Lapalanche and
Pontalis 1980: 318, as cited in Bhabha 1994: 81). The encounter with the Arab is the
encounter with the negation of the Jew in the context of the Arab-Israeli conflict —
but the key transfer is also a transfer of control. “What is being dramatized is a
separation |...] that repeats obsessively the mythical moment of disjunction” (Bha-
bha 1994: 82). Transfer of control involves an act of violence. The fantasy occurs
on the backdrop of war, which alongside the encounter with holy sites, marks one
of the key moments in the relationships between Jews and Arabs in the Middle East-
ern sphere.

12 Closing Remarks — The Fantastic Fulfillment

This article analyzes ‘key encounters’ that appear in personal stories of soldiers dur-
ing the Six-Day War. In their stories, these encounters are presented as climactic
moments that echo characteristics of the epic tale, while the narrative framework of
the war and its aftermath utilize characteristics of fantastic literature. The events
serve as a mirror of a broader change that occurred following the war among specific
sections of the Jewish public in Israel. Among the soldiers whose stories are narrated
in this chapter, those who identify as national-religious are also its protagonists -
Yoram, Yohanan, LK., N.M., AS. and S.E., who identifies as a national-religious
Jew, describes the fantastic:

It’s as if all the aspirations, all of this, and even after the Holocaust, suddenly
accumulate into some kind of sense of redemption, the fulfillment of proph-
ecy, of all the things we hardly even dared to dream of, and we see them come
true in front of our eyes. All the places came out of the Bible, and I really say
not only to us, it was to almost the entire public in Israel [...] And it was as if
God Himself was speaking to us through history, and things are really hap-
pening right before our eyes. (S.E.)

The key encounters were fantastic events that occurred right before the soldiers’
eyes as they arrived at the Western Wall and Rachel’s Tomb. They fulfilled the an-
cient desire that was embodied within the representative sites. The Arab provided
them with the key, and by this, for them, the control of the site, opening a new era,
for both sides involved in the key’s encounter.
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Appendices

1 Sermon by Rabbi Zvi Yehuda Cook on Independence Day

And where is our Hebron — Have we forgotten it? And where is our Shechem —
Have we forgotten it? And where is our Jericho — Have we forgotten it? And where
is our Ever - haYarden [Trans-Jordan]? Where is each clod of dirt, each piece of [...]
the Lord’s land? Can we sacrifice a single millimeter of it? God forbid! (Psalms 17
of the State of Israel, 1967. English translation from Hoch 1994: 96-97).

2 Jerusalem of Gold, written by Naomi Shemer; performed by Shuli Natan
The broadcast tape dated May 15, 1967:

The mountain air is clear as wine; And the scent of pines; Is carried on the
breeze of twilight with the sound of bells. And in the slumber of tree and
stone; Captured in her dream; The city that sits solitary; And in its midst is a
wall.

Chorus: Jerusalem of gold; And of copper, and of light; Behold I am a Violin
for all your songs.

How the cisterns have dried; The market-place is empty; And no one fre-
quents the Temple Mount; In the Old City. And in the caves in the mountain;
Winds are howling; And no one descends to the Dead Sea By way of Jericho.

Chorus

But if I come to sing to you today; And to adorn crowns to you; I am the
smallest of the youngest of your children; And of the last poet. For your name,
the lips score ; Like the kiss of a seraph; If I forget you, Jerusalem, Which is
all gold [...]

Chorus

We have returned to the cisterns; To the market and to the market-place; A
ram’s horn calls out on the Temple Mount; In the Old City. And in the caves
in the mountain; Thousands of suns shine; We will once again descend to the
Dead Sea; By way of Jerichol

Chorus

http:/ /hebrewsongs.com/?song=yerushalayimshelzahav (accessed November 9,
2021).

Naomi Shemer’s performance can be heard here:
https://www.youtube.com/watch?v=mjmMIlp8hJg (accessed December 27.
2021).


http://hebrewsongs.com/?song=yerushalayimshelzahav%20
https://www.youtube.com/watch?v=mjmMllp8hJg%20
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3 On the revelation of Rachel to Israeli soldiers in the Gaza Strip

The revelation of Rachel to soldiers in Operation Cast Lead
https:/ /www.youtube.com/watch?v=mxDbH-]Vwlw (accessed December 28,
2021).

An interview with a soldier on the topic
https://www.inn.co.il/News/News.aspx/189655 (accessed November 9,
2021, link only available in Israel).

Rabbi Eliyahu relates to the revelation
https:/ /www.youtube.com/watch?v=UrHAx9vn6Xo (accessed December 30,
20201)

Rabbi Obadiah Joseph relates to the revelation
https://www.ynet.co.il/articles/0,7340,1.-3661185,00.html (accessed
December 27, 2021, available only in Israel).

The mother of everyone — an explication on the revelation of Rachel — Rabbi
Shmuel Eliyahu https://www.kipa.co.il/%D7%99%D7%94%1D7%93%D7%
95%D7%AA /%D 7%90%D7%9E%D7%90-%D7%A9 % D7% 9C-% D7%
9B% D7% 95% D7% 9C% D7% 9D / (checked June 15, 2019; the link is no
longer available).

What is it about Rachel Our Mother in Operation Cast Lead - incredible!
https:/ /www.fxp.co.il/showthread.phprt=15736720 (checked December 28,
2021, the link is only available in Israel).

Primary Sources (interviews, in alphabetic order according
to first name)

A.S. — Male, aged 72 when interviewed by Yiftah Levin in Shluhot on April 16,
2019.

ILE. — Male, aged 86 when interviewed by Yiftah Levin in Ramat Gan on June 16,
2019.

IT.K. — Male, aged 80 when interviewed by Yiftah Levin in Jerusalem on April 4,
2019.

L.D. — Female, aged 80 when interviewed by Yiftah Levin on March 15, 2019, in
Jerusalem.

M.M. — Male, aged 75 when interviewed by Yiftah Levin in Hod Hasharon on
March 28, 2019.

N.M. — Male, aged 76 when interviewed by Yiftah Levin in Jerusalem on April 3,
2019.


https://www.youtube.com/watch?v=mxDbH-JVwIw
https://www.inn.co.il/News/News.aspx/189655
https://www.youtube.com/watch?v=UrHAx9vn6Xo
https://www.ynet.co.il/articles/0,7340,L-3661185,00.html
https://www.kipa.co.il/%D7%99%D7%94%D7%93%D7%25‌95%D7%AA/%D7%90%D7%9E%D7%90-%D7%A9%20%25%20D7%25%209C-%25%20D7%25%20‌9B%25%20D7%25%2095%25%20D7%25%209C%25%20D7%25%209D%20/
https://www.kipa.co.il/%D7%99%D7%94%D7%93%D7%25‌95%D7%AA/%D7%90%D7%9E%D7%90-%D7%A9%20%25%20D7%25%209C-%25%20D7%25%20‌9B%25%20D7%25%2095%25%20D7%25%209C%25%20D7%25%209D%20/
https://www.kipa.co.il/%D7%99%D7%94%D7%93%D7%25‌95%D7%AA/%D7%90%D7%9E%D7%90-%D7%A9%20%25%20D7%25%209C-%25%20D7%25%20‌9B%25%20D7%25%2095%25%20D7%25%209C%25%20D7%25%209D%20/
https://www.kipa.co.il/%D7%99%D7%94%D7%93%D7%25‌95%D7%AA/%D7%90%D7%9E%D7%90-%D7%A9%20%25%20D7%25%209C-%25%20D7%25%20‌9B%25%20D7%25%2095%25%20D7%25%209C%25%20D7%25%209D%20/
https://www.fxp.co.il/showthread.php?t=15736720%20
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R.B. — Male, aged 82 when interviewed by Yiftah Levin in Shoresh on July 17,
2019.

Rafi Miara — Male, aged 75 when interviewed by Yiftah Levin in Rehovot on July
18, 2019.

S.E. and S.S. — Females, aged 68 & 65, respectively, when interviewed by Hagar
Salamon and Yiftah Levin in Jerusalem on November 1, 2018.

T.G. — Female, aged 71 when interviewed by Yiftah Levin in Jerusalem on June
27,2019.

Yohanan Fried — Male, aged 78 when interviewed by Yiftah Levin in Jerusalem
on November 30, 2018.

Yoram Zamush — Male, aged 77 when interviewed by Yiftah Levin in Jerusalem
on February 6, 2019.

References

Alberton, Y., Z. Gtis, Y. Shahar, A. Shapira and A. Oz (2018): Soldier Speak: A
Record of Conversation and Reflection. (A revised edition on the occasion of
the seventieth anniversary of the state of Israel. Sixth edition, first extended
edition). Jerusalem: Carmel (in Hebrew).

Aran, G. (2013): Kookism: The Roots of Gush Emunim, Jewish Settlers” Sub-
Culture, Zionist Theology, Contemporary Messianism. Jerusalem: Carmel.

Avital-Apstein, G. (2017): °67, Jerusalem, War. Tel Aviv: Matar (in Hebrew).
Bhabha, H. (1994): The Location of Culture. London: Routledge.

Crapanzano, V. (2000): The Scene: Shadowing the Real. Anthropological Theory
6(4): 387-405.

Cohen, E. (2012): A Tear of Rachel’s Eyes. “Shabbat.”” Makor Rishon. October 25
(in Hebrew). https://musaf-shabbat.com/2012/10/25/%d7%93%d7%9¢%d
7%a2%d7%94-%0d7%9e%d7%a2%d7% 99% d7% a0% d7% 99% d7% 94-%
d7% a9% d7% 9c-% d7% a8% d7% 97% d7% 9c-% d7% 90% d7% 9<% d7%
99% d7 % a2% d7% 96-% d7% 9b% d7% 94% d7% 9f / (accessed June 15,
2019, no longer available).

Cohen, H. (2003): Renewed Muslim Traditions of Israel’s Return to Israel in
Zionist-Messianic Discourse. Jama’a 10: 169185 (in Hebrew).
https://in.bgu.ac.il/humsos/jamaa/Pages/%D7%94%D7%9C%D7%9C--%
D7%9B%D7%94%D7%9F .aspx (accessed December 30, 2021).


https://musaf-shabbat.com/2012/10/25/%d7%93%d7%9e%25d‌7%a2%d7%94-%d7%9e%d7%a2%d7%25%2099%25%20d7%25%20a0%25%20d7%25%2099%25%20d7%25%2094-%25%20‌d7%25%20a9%25%20d7%25%209c-%25%20d7%25%20a8%25%20d7%25%2097%25%20d7%25%209c-%25%20d7%25%2090%25%20d7%25%209c%25%20d7%25%20‌99%25%20d7%20%25%20a2%25%20d7%25%2096-%25%20d7%25%209b%25%20d7%25%2094%25%20d7%25%209f
https://musaf-shabbat.com/2012/10/25/%d7%93%d7%9e%25d‌7%a2%d7%94-%d7%9e%d7%a2%d7%25%2099%25%20d7%25%20a0%25%20d7%25%2099%25%20d7%25%2094-%25%20‌d7%25%20a9%25%20d7%25%209c-%25%20d7%25%20a8%25%20d7%25%2097%25%20d7%25%209c-%25%20d7%25%2090%25%20d7%25%209c%25%20d7%25%20‌99%25%20d7%20%25%20a2%25%20d7%25%2096-%25%20d7%25%209b%25%20d7%25%2094%25%20d7%25%209f
https://musaf-shabbat.com/2012/10/25/%d7%93%d7%9e%25d‌7%a2%d7%94-%d7%9e%d7%a2%d7%25%2099%25%20d7%25%20a0%25%20d7%25%2099%25%20d7%25%2094-%25%20‌d7%25%20a9%25%20d7%25%209c-%25%20d7%25%20a8%25%20d7%25%2097%25%20d7%25%209c-%25%20d7%25%2090%25%20d7%25%209c%25%20d7%25%20‌99%25%20d7%20%25%20a2%25%20d7%25%2096-%25%20d7%25%209b%25%20d7%25%2094%25%20d7%25%209f
https://musaf-shabbat.com/2012/10/25/%d7%93%d7%9e%25d‌7%a2%d7%94-%d7%9e%d7%a2%d7%25%2099%25%20d7%25%20a0%25%20d7%25%2099%25%20d7%25%2094-%25%20‌d7%25%20a9%25%20d7%25%209c-%25%20d7%25%20a8%25%20d7%25%2097%25%20d7%25%209c-%25%20d7%25%2090%25%20d7%25%209c%25%20d7%25%20‌99%25%20d7%20%25%20a2%25%20d7%25%2096-%25%20d7%25%209b%25%20d7%25%2094%25%20d7%25%209f
https://musaf-shabbat.com/2012/10/25/%d7%93%d7%9e%25d‌7%a2%d7%94-%d7%9e%d7%a2%d7%25%2099%25%20d7%25%20a0%25%20d7%25%2099%25%20d7%25%2094-%25%20‌d7%25%20a9%25%20d7%25%209c-%25%20d7%25%20a8%25%20d7%25%2097%25%20d7%25%209c-%25%20d7%25%2090%25%20d7%25%209c%25%20d7%25%20‌99%25%20d7%20%25%20a2%25%20d7%25%2096-%25%20d7%25%209b%25%20d7%25%2094%25%20d7%25%209f
https://translate.google.com/translate?hl=en&prev=_t&sl=iw&tl=en&u=https://musaf-shabbat.com/2012/10/25/%25d7%2593%25d7%259e%25d7%25a2%25d7%2594-%25d7%259e%25d7%25a2%25d7%2599%25d7%25a0%25d7%2599%25d7%2594-%25d7%25a9%25d7%259c-%25d7%25a8%25d7%2597%25d7%259c-%25d7%2590%25d7%259c%25d7%2599%25d7%25a2%25d7%2596-%25d7%259b%25d7%2594%25d7%259f/
https://in.bgu.ac.il/humsos/jamaa/Pages/%D7%94%D7%9C%D7%9C--%25‌D7%9B%D7%94%D7%9F.aspx
https://in.bgu.ac.il/humsos/jamaa/Pages/%D7%94%D7%9C%D7%9C--%25‌D7%9B%D7%94%D7%9F.aspx
https://in.bgu.ac.il/humsos/jamaa/Pages/%D7%94%D7%9C%D7%9C--%25‌D7%9B%D7%94%D7%9F.aspx

200 Yiftah Levin

Cohen, H. (2013): Tarpat: Year Zero in the Jewish-Arab Conflict. Jerusalem: Keter
(in Hebrew).

Csordas, T. J. (1990): Embodiment as a Paradigm for Anthropology. Ethos 18(1):
5-47.

Dayan, M. (1976): Moshe Dayan: Story of My Life. New York: Morrow.

Douglas, M. (2001): Purity and Danger: An Analysis of Concepts of Pollution and
Taboo. Taylor & Francis: New York, NY.

Eliade, M. (1959): Cosmos and History. The Myth of the Eternal Return. New
York: Harper & Brothers.

— (1961): The Sacred and the Profane: The Nature of Religion. New York:
Harper.

Gil-Har, D. (2008): Historic Snap Shots: Paratroopers at the Kotel (Western Wall)
1967. Channel 10 News. April 27 (in Hebrew).

Girard, R. (1965) Deceit, Desire and the Novel, Self and Other in Literary
Structure. Translated by Yvonne Freccero. Baltimore: Johns Hopkins Press.

Haber, E. (1967): A Short Journey towards a Great Past. Yediot Aharonot. June 9:
3 (in Hebrew).

Hasan-Rokem, G. (1989): Perspectives of Comparative Research of Folk
Narratives in Aggadic Midrashim — Enigmatic Tales in ‘Lamentations Rabba’.
Tarbiz 59(1-2): 109-131.

Hoch, R. L. (1994): Sovereignty, Sanctity, and Salvation: The Theology of Rabbi
Tzvi Yehudah ha-Kohen Kook and the Actions of Gush Emunim. Shofar
13(1): 90-118.

IFA 1665: The Israel Folktale Archives in honor of Dov Noy (IFA), in University
of Haifa; Jason, Heda; Shibli, Miriam; Iraq; 1665 (in Hebrew).

— 17081: The Israel Folktale Archives in honor of Dov Noy (IFA), in University
of Haifa.

— 12856: The Israel Folktale Archives in honor of Dov Noy (IFA), in University
of Haifa; Sagiv-Meir, Mira; Agasi, Eliyahu; Iraq; 12856 (in Hebrew).

Jason, H. (1971): The Formalistic School in the Study of Folk Literature: Historical
Review Hasfrut 3(1): 53-84 (in Hebrew).

Landau, E. (1967a): The Flag of Zion over Temple-Mount. Maariv. June 7 (in
Hebrew). http://jpress.org.il/Olive/APA/NLI_heb/raction=tab&tab=search
&_a=2.266692103.880563906.1584353524-1048130419.1584353522#panel=
document (Accessed November 9, 2021).


http://jpress.org.il/Olive/APA/NLI_heb/?action=tab&tab=search‌&_ga=2.266692103.880563906.1584353524-1048130419.1584353522#panel=‌document
http://jpress.org.il/Olive/APA/NLI_heb/?action=tab&tab=search‌&_ga=2.266692103.880563906.1584353524-1048130419.1584353522#panel=‌document
http://jpress.org.il/Olive/APA/NLI_heb/?action=tab&tab=search‌&_ga=2.266692103.880563906.1584353524-1048130419.1584353522#panel=‌document
http://jpress.org.il/Olive/APA/NLI_heb/?action=tab&tab=search‌&_ga=2.266692103.880563906.1584353524-1048130419.1584353522#panel=‌document

Fantastic Key Encounters during the Six-Day War 201

— (1967b): Jerusalem Forever. The War of the Paratroopers to Free the City of
David. (3rd edition). Tel Aviv: Otpaz (in Hebrew).

Jerusalem Talmud. Shekalim 6,2:32., 1-2 (in Hebrew).
https://www.sefaria.org.il/Jerusalem_Talmud_Shekalim.6.2.32?lang=en
(accessed December 27, 2021).

Limor, O. (1996): Christian Sacred Space and the Jew. Iz From Witness to
Witchcraft: Jews and Judaism in Medieval Christian Thought. J. Cohen, ed.
Pp. 55-77. Wiesbaden: Harrassowitz.

Map of Jerusalem, n.d.: State Archives Israel, file number ISA-Collections-Maps-
000 Aug0. https://www.archives.gov.il/archives/#/Archive/
0b07170680034d87/File/0b07170680712938 (accessed November 9, 2021).

Nathan, M. (1968): The War on Jerusalem. Tel Aviv: Otpaz (in Hebrew).

Pepper, A. (2007): The Temple Mount is in our Hands. Haaretz. February 20, (in
Hebrew). https://www.haaretz.co.il/misc/1.1388659.

Propp, V. (1968): Morphology of the Folktale. (2nd edition). Austin: University of
Texas Press.

Propp, V., and A. Liberman (1984): Theory and History of Folklore. Minneapolis:
University of Minnesota Press.

Rabinowitz, D. (1993): Orientalist Nostalgia: How the Palestinians Became “Arab-
Israelis”. Theory & Critique 4 (in Hebrew).

Sa’di, A. H., and L. Abu-Lughod (2007): Nakba: Palestine, 1948, and the Claims of
Memory. New York: Columbia University Press.

Schreffler, M. J. (2005): Vespucci Rediscovers America: The Pictorial Rhetoric of
Cannibalism in Farly Modern Culture. Art History 28: 295-310.

Sered, S. (1995): Rachel’s Tomb: The Development of a Cult. Jewish Studies
Quarterly 2(2): 103—148.

Shot, N. (2001): The Story of the Flag that was raised Over the Western Wall in
The Six Days War. Et Hakerem 76: 4 (in Hebrew).

Shragai, N. (2005): At the Crossroads: The Story of Rachel’s Tomb. Jerusalem:
Gates for Jerusalem Studies (in Hebrew).

Smith, J. (1985): What a Difference a Difference Makes. Iz To See Ourselves as
Others See Us, Christians, Jews, “Others” in Late Antiquity. J. Neusner and E.
S. Freichs, eds. Pp. 3—48. Chico, California: Scholars Press.

Stein, A. (2018): The Flag Heroes. Evening News. May 13. Kan 11 (in Hebrew).
https://www.youtube.com/watch?v=VIgKtBTp1Ks (accessed December 27,
2021, not available outside Israel).


https://www.sefaria.org.il/Jerusalem_Talmud_Shekalim.6.2.32?lang=en
https://www.archives.gov.il/archives/%23/Archive/0b07170680034d87/File/0b0717068071a938
https://www.archives.gov.il/archives/%23/Archive/0b07170680034d87/File/0b0717068071a938
https://www.archives.gov.il/archives/%23/Archive/0b07170680034d87/File/0b0717068071a938
https://www.haaretz.co.il/misc/1.1388659
https://www.youtube.com/watch?v=VIqKrBTp1Ks

202 Yiftah Levin

Stein, D. (1999): Believing Is Seeing: A Reading of Baba Batra 73a—75b.” Jerusalem
Studies in Hebrew Literature 17: 9-32.

Taussig, M. (1993): Mimesis and Alterity: A Particular History of the Senses. New
York: Routledge.

Todorov, T. (1981): Introduccion a la Literatura Fantastica. (2nd edition). Buenos
Aires: Editorial Tiempo Contemporaneo.

— (1998): La Conquista de America: El Problema del Otro (9th edition). Mexico:
Siglo Veintiuno.

Vaserman, O. (1997): The First to Arrive at Rachel’s Tomb. Yavneton
(Newspaper, no day and page number available, in Hebrew).

Vered, I. (2019): Back to the Temple Mount: The Paratroopers Return to the
Dome of the Rock. Channel 13 News. May 8 (in Hebrew).
https://13news.co.il/item/news/politics / security / temple-mount-240149/.

Webster S. (2016): Post-Domicide Artefacts: Mapping Resistance and Loss onto
Palestinian House-Keys. Cultural Studies Review 22(2): 41-64.

Zamush, Y. (2016): The Fight Story of Company A from the 71st Battalion in the
Liberation of Jerusalem. An edited booklet from S. Pressfield. 2014 (translated
by Yossi Hoppner). The Lion’s Gate: On the Front Lines of the Six Day War
(in Hebrew).


https://13news.co.il/item/news/politics/security/temple-mount-240149/

Double Refugees: Between Personal and Collective
Memory — West Bank Palestinian Women
Remember the 1967 War

Salwa Alinat Abed

1 Introduction

The war of June 1967 had major repercussions on Palestinian society in all aspects
of life: society, economics, politics, culture and more. However, research has not
granted significant attention to Palestinian memory of the 1967 War, relative to the
memory of the 1948 War. Numerous studies have examined the 1948 War and its
implications from multiple perspectives, including: politics and ideology, memory of
the war, the Palestinian refugee problem, and the war and its aftermath.! Women

received substantial attention in studies of the 1948 War, particulatly women of the
refugee camps, as their contribution to the construction of Palestinian memory and
history has been studied from various perspectives. These studies encompassed dif-
ferent types of information: individual and collective memory of war, gender and
class issues, and narrative and ideology (Allan 2005).

This study focuses on the connections and contradictions between memory,
gender, and social status under occupation. The article examines the individual
memory of women from the West Bank who experienced the 1967 War. Their sto-
ries offer an in-depth perspective of the character of the Palestinian memory of the
war, and illustrate the gaps between the official memory that shaped the political
and the ideological perspective of the educated elite, and Palestinian popular

1 Khalidi (1998); Sa’di (2002); Sa’di and Abu Lughod (2007); Sela and Kadish (2016).
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collective memory, which is focused in this study on rural, agricultural women, who
lacked any formal education.

The article is based on in-depth interviews of fifty women living in the West
Bank conducted during 2018. Nine of the interviewees were from Ramallah, ten
were from Nablus, five were from Qalqaliya, five were from East Jerusalem, 14 were
from Hebron and three were from Jericho.? The women’s ages ranged from 62 to
80 when they were interviewed.

At the time of the 1967 war, most of the interviewees were already married with
children. Most had married at a young age, between 12 and 14. Two of them were
teachers. They all worked in agriculture and in the home. Some of the interviewees
were only between six and ten years old in 1967 and specifically recall the experience
of having to leave their homes and the fear of war. Fifteen of the interviewees had
experienced the 1948 War as well.

Most interviewees lacked any formal education and were illiterate. Three stated
that their financial situation was good in general due to their father or husband run-
ning his own business. During the interview, the women were asked to address the
following issues: life before the war, the war experience, life following the war, and
how the Jews treated them. The names presented in the article are pseudonyms, but
the data presented reflects the interview material accurately.

The interviews were conducted according to the qualitative research method
(Kessen and Kromer-Nevo 2011; Shkedi 2003), which allowed the women to tell
their life experiences without the interviewer passing judgement or attempting to
direct them. The interviewees chose how to begin the interview and how it would
terminate.

Another attribute of historical-social qualitative research relates to the purpose
of the study. In qualitative research, the goal of the study is to reach an understand-
ing of the meanings or variety of meanings attributed to the phenomenon being
studied. The interviews in this study serve as vehicles to trace the central character-
istics of the women’s memories through the examination of various claims and ex-
planations in their statements, cross-referenced with historical sources.

The following analysis of the interviews deals with the experiences of women
according to three major timelines that emerged during the interviews: before, dur-
ing and after the war. Through the women’s description of their experiences during
these periods, their narrative of the war can be understood in depth, and compared
with the official national narrative that was shaped by the political and economic
elite, and leadership of Palestinian organizations and parties.

I reexamined the relationship between private memory and collective memory
during the interviews and how each contributes to the construction of nation and
identity. I was specifically interested in establishing whether the memories of

2 The interviews were conducted as part of the trilateral research project Half a Century funded by the
DFG in which Israeli and Palestinian interviewees participated, and whose purpose was to examine
their perspective on the 1967 war.
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individuals had undergone a process of merging so as to transform into a uniform
entity called collective memory, or whether private memory actually remained sepa-
rate from the collective memory. This study aims to illustrate that, indeed, the pet-
sonal memories of women are not reflected in the official collective memory. The
reasons for this can be attributed to a combination of factors: their low socioeco-
nomic status, gender, lack of education and lack of connection to any political or-
ganization. Their memories are not considered to be ‘valuable’ in the face of national
memory that was shaped by men of influence. The marginalization of women in
society strengthens the argument which claims that the content of national memory
is not just ‘the story’ of the individual or the group, but also a determination of the
identity of the person of value and his or her status within society. Based on the
personal stories of these rural women, as presented in interviews conducted more
than fifty years after the events themselves, I argue that Palestinian women created
a personal narrative from a female perspective that views family formation, mainte-
nance and protection as an essential purpose which overrides, to some extent, the
goal of nation-building and the establishment of an independent state, toward which
the official national narrative aims. These Palestinian women were able to create a
unique narrative that wavered from the national Palestinian and Pan-Arab narrative
due to the fact that their daily lives prevented their exposure to the clan- and city-
based narratives constructed by the political elites.

It is difficult to determine, based on the interviews, whether these women’s
memories represent a new narrative, wholly disconnected from the official narrative.
I believe it would be an overstatement to claim that their narrative serves as an al-
ternative to the accepted narrative. They did not declare or strive for a ‘revolt’ against
the accepted national narrative in their interviews. However, I argue that the inter-
views presented within the context of this oral history project emphasized issues that
had not previously received attention, either in academic research or in the Palestin-
ian national narrative, which is still under ongoing construction and consolidation.

In order to present this claim, I have divided this article into three sections: the
first section discusses the national Palestinian narrative during the period between
the 1948 War and the 1967 War; the second section discusses the encounter between
collective memory and female personal memory; while the third section deals with
issues related to the memories of women of the 1967 War.

2 The Palestinian National Narrative between Two Wars

Various organizations and movements which advanced the armed struggle against
Israel were established in the West Bank, in Gaza, and in various Palestinian popu-
lation centers in Arab countries from 1948 to 1967. The younger generation of Pal-
estinians criticized the Arab states for poor functioning during the 1948 War and
for abandoning the Palestinians. The main organizations were Fatah, the Palestinian
Liberation Organization (PLO), the Popular Front for the Liberation of Palestine,
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the Democratic Front for the Liberation of Palestine, the Muslim Brotherhood, the
National Arab Movement and others.> These organizations took on a Palestinian
national agenda and worked to strengthen Palestinian national identity among Pal-
estinians, especially refugees in camps in the West Bank, Gaza and Arab countries.

The written history of the Palestinians was clearly influenced by the political and
social trends. The writing about the 1948 War and the status of the Palestinians was
largely emotional in nature, often carried by polemics, apologetics or expressions of
anger and frustration. The vast majority were devoid of self-criticism, and instead
intensified their criticism of others, including the Jews, the British, the Arab states
or Palestinian organizations (Kabha 2011: 145).

Following the defeat in the 1967 War, a new generation of Palestinian historians
and authors emerged, who no longer felt any allegiance to Nasser’s Pan-Arab vision,
as they supported a unique Palestinian identity and independent Palestinian struggle
of a prolonged guerrilla conflict instead of a war between armies. Palestinian authors
were influenced by the PLO’s ideas which were emboldened following the war. This
was a new generation of authors who wrote critically and were not deterred from
disparaging the functioning of the Palestinians and their leadership. These writers
included Abdul Al-Wahab Al-Kayyali, Biyan Noihad Al-Hut and Mahmoud Kamel
H’leh. Most of these writers were published through the Palestinian Research Center
that was established in Beirut in the mid-1960s. Some of them were graduates of
Western universities and wrote as academic historians (Kabha 2011: 1406).

One of the important consequences of the 1967 War was the reinforcement of
the feelings of trauma of the 1948 War. It was also an opportunity for refugees in
the territories occupied in the West Bank and Gaza in 1967 to meet with the Pales-
tinians who remained in Israel after the 1948 War. The Palestinians began to visit
various places in Israeli territory. Following the 1967 War, a new Palestinian gener-
ation arose, which distinguished itself from the older generation that had been deeply
touched by the 1948 War. In addition, popular resistance culture was emboldened,
while the ethos of resistance advocated by the PLO was reflected in the new litera-
ture (Kabha 2011).

The older generation was involved in the 1948 War, while the younger genera-
tion grew up after the war. Each generation’s approach towards collective memory
was different. While the older generation attempted to clear itself of blame for the
wat’s failure and blamed external parties, the younger generation attempted to
strengthen the relationship with the homeland by preserving collective memory.
Collective memory had a single purpose for Palestinian refugees of both generations:
to maintain and preserve their identity while under Israeli control. According to
Sonia Abu El-Nimr, a leading researcher in the field of oral history, this was the only
way for refugees to transfer their messages to the next generation (1993: 56).

3 Al-Kayyali (1970); Al-Kh’alili (2001); Al-Shakiri (1973); Kabha (2011); Shemesh (2004); Steinberg
(2008).
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Over time, Palestinian authors began to see a need for the formulation of a Pal-
estinian narrative and the construction of collective memory. Ali Al-Khalili, for ex-
ample, suggested that Palestinians should emancipate themselves from the victim
image in order to restore, observe and digest their history (2001: 162). The researcher
Mustafa Kabha has emphasized that the process of the historical academic construc-
tion of the 1948 Palestinian narrative is still incomplete. Palestinian authors began
to slowly release themselves from the image of the victim and move beyond various
conspiracy theories and the externalization of responsibility and guilt (Kabha 2011).
This process had major implications on the research and writing on the Palestinian
issue.

Significant research has been conducted on the 1967 War by Palestinians, Israe-
lis, Arabs and foreign researchers. Two types of publications appeared in this con-
text: professional historical writing and publications by those who had experienced
the 1967 War as politicians, officers, soldiers and prisoners of war. Most of the writ-
ing was conducted by men who discussed the military, political and economic as-
pects of the war, and the impact of war on regional and international relationships.*

Palestinian authors dealt with the background to the war, its causes, the events
of the war and the consequences of the war for Palestinians in the Occupied Terri-
tories and those exiled. The authors also dealt with the empowerment of the PLO,
which became the sole representative of the Palestinian people in the Arab and in-
ternational arenas.> The official narrative of the 1967 War was shaped by the heads
of Palestinian organizations and parties, under the leadership of the PLO, as well as
the heads of the Arab states involved in the war and those who stood on the sidelines
in opposition to the war. Following the war, Palestinian and Arab intellectuals alike
described feelings of humiliation and disappointment of the Arab world due to their
defeat. Each of these authors examined the war at the macro-level, presenting their
wotldview while maintaining their own interests.

The official national Palestinian narrative, in essence, argues that the Palestini-
ans underwent a national catastrophe (INakba) in 1948 when Israel conquered their
homeland, resulting in the creation of the refugee problem. Responsibility for the
defeat of 1948 is attributed to the United Kingdom (who held the mandate over
Palestine/the T.and of Israel), who assisted the Zionists, to the Arab states, who
betrayed and abandoned the Palestinians, and to the veteran Palestinian leadership,
who did not function correctly as the war approached and was preoccupied with
internal conflicts.

According to the official Palestinian narrative, the Nakba is a national event
which is to be remembered and legitimates Palestinian refugees’ right to return to
their homeland. The 1967 War strengthened the Palestinian national narrative,

4 Among the central Palestinian authors were Walid Kh’ladi, Yadi Tsaie’, Nur Al-Din Masalha, Sheikh
Abd Al-Hamid Al-Sayih and Khalim Barakat, as well as dozens of United Nations reports.

5 The PLO was established in 1964 in Jerusalem through the sponsorship of Egypt and was recognized
as the sole representative of the Palestinian people at the Arab League Summit in Rabat, 1974.
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following the Israeli occupation of the entire land of Mandatory Palestine. According
to the national narrative, the Palestinians are a people who have the right to establish
an independent state and the legitimacy to use all means to get rid of the colonial
Israeli occupation. The Palestinian national narrative simultaneously combines two
images: that of the victim as a people, that has been forcibly removed from its land,
and that of the hero, who struggles for independence and sacrifices heroic martyrs
who are granted a place in heaven.

Before discussing the differences between women’s personal narrative and the
official narrative, there is a need to describe the context in which these Palestinian
women lived from the 1950s to the 1970s. During that period, the Palestinians were
dispersed among several countries, and most of them were refugees without prop-
erty and sometimes without basic rights (for example, in Lebanon). Pan-Arab na-
tionalism, under the influence of Egypt, strengthened in the 1950s, alongside the rise
of Palestinian nationalism and the armed struggle against Israel. It is important to
distinguish between two periods: that of Jordanian rule over the West Bank from
1949 to 1967 and the Israeli occupation from 1967 onwards.

Under Jordanian rule, certain organizations were established, some of whom
opposed the regime, such as the communists and Arab nationalists. The Jordanian
regime oppressed them by strengthening Islamic organizations, such as the Muslim
Brotherhood, who were mainly concerned with returning society to Islam, without
active involvement in politics or opposition to the Jordanian regime. Most of the
Palestinian urban elites and clan leaders supported the Jordanian regime and even
participated in Jordanian parliamentary elections. Indeed, the elites accepted the an-
nexation of the West Bank to Jordan. However, the younger generation opposed
Jordanian patronage, establishing organizations such as Fatah, which was commit-
ted to strengthening Palestinian national identity and the independence of Palestin-
ian decision-making.

Both under Jordanian and then Israeli rule, until the outbreak of the first Intifada
in 1987, the Palestinian population in the West Bank was not actively involved in
the armed struggle against Israel. The main activities of the armed struggle took place
outside the borders of the Occupied Territories. However, following the 1967 de-
feat, there was overwhelming support among residents of the territories for the
PLO’s ideology and leadership of the Palestinian people (Steinberg 2008). The ma-
jority of the Palestinian population in the West Bank was agricultural during the
period of Jordanian rule and during the initial period of Israeli rule. The Palestinians
lived in the villages and central cities of the West Bank. Following the 1948 War,
refugee camps were built on the outskirts of major cities, such as Jerusalem, Nablus,
Tulkarem and Hebron.

Until 1967, the Gaza’s educational system was based on Egypt’s, whereas the
West Bank’s educational system was based on that of Jordan. As a result, each region
studied with different textbooks and implemented different pedagogical ap-
proaches. This division continued in 1967, following the Israeli occupation, but
with a certain change: the concept of a distinct Palestinian identity and history was
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removed from textbooks, both at elementary and high school levels (Kabha 2011).

Such schools were located in urban centers such as Jerusalem, Nablus and Qalqilya.
Students travelled to neighboring Arab countries for higher education, such as Syria,
Lebanon, Iraq and Egypt (KKabha 2009). Higher education was an essential tool for
exposing the younger generation to nationalist and Pan-Arab ideologies. The various
organizations attempted to mobilize the student public for the national struggle.
Higher education impelled the educated public to take a more active role in political
action. Two distinct groups engaged in higher education: refugees and city-dwellers.
Although there were also schools in Palestinian villages, they were sparsely attended,
as boys cultivated the land from a young age, while girls engaged in housework and
agriculture. Only a small number of girls completed school.®

The ideas of the educated elites were disseminated through various media, most
notably radio, newspapers and fliers.” They sputrred Pan-Arabism, Palestinian na-
tionalism and the struggle against Israel, and were also spread amongst women in
both urban and rural environments. However, the interviews in this study illustrate
the gap between the ideological discourse and the content of this discourse that was
absorbed by rural women, and the issues that were of interest to them during and
after the war.

In summary, from the 1948 War until today, no official Palestinian national nar-
rative has been formulated due to the political, social and economic conditions of
the Palestinians and their dispersion among various countries (e.g. Jordan, Syria, Is-
rael, Iraq, Lebanon, Egypt, inter alia). In addition, there is a dearth of Palestinian
institutions that engage in documentation and the collection of relevant documents
(EI-Nimr 1993: 54-55). These conditions have delayed the creation of an official
narrative, while simultaneously contributing to the development of Palestinian col-
lective memory. Although collective memory was formulated without a guiding
hand, it does have a clear goal of preserving Palestinian heritage and assisting in the
composition of Palestinian history.

3 Between Individual and Collective Memory: Women
and Palestinian Nationalism

Memories come in different forms and depend on the present and its connection to
the past. Memory can elicit joy, trauma and many emotional shades in between. In
the Palestinian case, the debate over collective memory raises other issues, such as
the construction of narratives, oral history, the creation and construction of Pales-
tinian nationalism, and the place of weaker groups, such as women and farmers, in

¢ For data on higher and elementary education in the West Bank during Jordanian rule and the begin-
ning of Israeli rule see the booklet published by the Tami Steinitz Center for Peace Studies: Palestinian
Education Programs (2003).

7 An example of such a journal was Our Palestine which was districted by the Fatah movement. See
Kabha (2011: 204-205).
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the construction of the national and collective narrative (Kassem 2013; Sayigh
1998).

Numerous scholars have investigated the term ‘collective memory,” the most
prominent being the French scholar Maurice Halbwachs, who viewed collective
memory as a part of a discourse that exists in a cultural framework, and not just as
an act of recalling information. According to Halbwachs, humans summon memo-
ries from the past through social memory frames. He emphasized that the individual
remembers as a member of the group, their memory is not private or personal, but
always serves the group to which they belong. Collective memory can take on vari-
ous forms: the commemoration of events, ceremonies, rituals, and develop through
other means. These forms collectively serve the solidarity needs of the group
(Halbwachs, 1992: 182). Halbwachs and his followers have illustrated that memory
is a shared group experience which serves to recreate the past. Within this context,
the individual’s memory contributes to the memory of the collective. However, the
collective does not have to be homogeneous, as there can be several groups within
a society that have different and variant memories (Halbwachs, 1992: 182).

We can conclude from Halbwachs’ claims that collective memory has great im-
portance for the history and culture of nations who have been defeated in battle. In
the context of the Arab-Israeli conflict, Palestinians and Jews both utilize collective
memory as a defense mechanism against the other, and for building and strengthen-
ing national identity. The Palestinians, similar to other peoples, have witnessed form-
ative historical events such as the 1948 War and 1967 War. These wars had both
short- and long-term implications in the construction of Palestinian national identity,
as the Palestinians were dispersed among various countries. Two motifs are fre-
quently utilized in the construction of national identities and collective memory:
heroism (the active element) and guilt coupled with a sense of sacrifice (the passive
element) (Sorek 2011: 465-468). These two motifs are clearly present in Palestinian
collective memory. Despite their inherent contradiction, both elements served to
strengthen Palestinian nationalism. The victim motif was strengthened following the
1948 War. Palestinians, most of whom became refugees, saw themselves as victims
of betrayal at the hands of the Arab states. By contrast, after the 1967 War, the PLO
gained power, resulting in the strengthening of the hero narrative, which portrayed
Palestinians as activists who ruled over their fate and could make independent deci-
sions. Both of these themes coexist, as neither cancels the other nor comes at the
other’s expense.

Another central issue in the literature is the relationship between collective
memory and nation-building. In the Palestinian context, collective memory has
served the construction of Palestinian national identity. Palestinians have attempted
to preserve their pre-1948 history, and have, thus, told stories about their commu-
nities, customs, dress, folk tales, songs and other cultural elements.? There have been

8 For more research on embroidered Palestinian maps by Palestinian women in the context of collective
memory construction, see Salamon (2016).
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several initiatives and projects in recent decades to preserve the Palestinian villages

that existed before 1948 in Palestinian memory. This also served as an attempt to
challenge the Zionist narrative, which Palestinians see as the narrative of the oppres-
sor and occupier, rewriting history to serve their own needs. Memory was of partic-
ular importance to the Palestinian refugees in the refugee camps (EI-Nimr 1993: 54—
o1).

The defeat in the 1967 War further reinforced the need to crystallize Palestinian
collective memory, as, following the war, the hope that the Palestinians would return
to their lands in Israel was weakened. Based on this assumption, Palestinian scholars
have conducted research on Palestinian collective memory. Some have utilized oral
history by interviewing Palestinian women as a means to reinvigorate memory. One
of the key motivations of the researchers was the fear that the older generation, who
had experienced the 1948 War, were passing on, risking the disappearance of primary
accounts of pre-1948 Palestinian history. Most of the studies dealt with the collective
memory of the 1948 War, and there was little work done on the memory of the 1967
Woar.

Various institutes and historians have attempted to advance the field of Pales-
tinian oral history over the past three decades, including efforts to give a platform
to Palestinian voices from variant locations, thus, contributing to the Palestinian na-
tional narrative and collective memory. The comprehensive book written by Mustafa
Kabha and Namer Sarhan (2000) dealing with Palestinian oral history was among
these initiatives. Kabha and Sarhan undertook twelve thousand interviews, among
them, four thousand of the interviewees were women. In addition, Kabha docu-
mented the 1936-1939 Arab Revolts through interviews with the revolts’ partici-
pants (Kabha 2009). Fihaa Abd Al-Hadi published an important book, a product of
these interviews which were held in various locations, including Israel, the West
Bank, Jordan, Syria, Lebanon and Egypt. This book dealt with the political role
played by women from the 1960s until the early 1980s (Abd Al-Hadi 2015). Other
initiatives include that of Birzeit University,” the Islamic University in Gaza,!0 the
Oral History Archive at the American University in Beirut!! and websites, such as
“Palestine Remembered.”!?

Rosemary Sayigh was among the first to interview women residing in the refugee
camps in Beirut in the 1970s. At that time, women were not considered to be legiti-
mate historical sources, since they were not believed to have the capability to
propetly frame a story or weave a plot. Through her pioneering research, Sayigh
presented their stories to the public, illustrating that they could serve as a rich and

? Birzeit University, located near Ramallah in the West Bank, has supported oral history research since
1983.

10 The Islamic University in Gaza undertook an oral history project in 1998.

11 'The archive website is at https://www.aub.edu.lb/ifi/Pages/poha.aspx (accessed November 11,
2021).

12 “Palestine Remembered,” established in 2000, is a very popular website. The English version is at
https://www.aub.edu.lb/ifi/Pages/poha.aspx (accessed November 11, 2021).
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diverse source, had the capacity for storytelling, could be informative and collaborate
with scholars. The uniqueness of these stories lies in the fact that they neither re-
flected the historical national narrative, nor did they speak of political ideology or
parties, but told the story of their real lives. They told their stories as witnesses of
historical events, even if they did not describe these events chronologically (Sayigh
1998: 43-42, 57).

In the 1990s, Ahmad Sa’di conducted research on Palestinian collective memory.
He analyzed photographs of Jaffa before the 1948 War and texts written by Pales-
tinian visitors, most of them refugees from the 1948 War who received permission
from Israel to visit their original towns in the 1970s. After the 1967 War, Israel al-
lowed Palestinians in the West Bank and Gaza to enter its territory under the policy
of “open bridges.” The texts written by the visitors were published in 1998 in the
journal A/-Carmel.

The A/-Carmel journal, a cultural journal ideologically associated with the PLO,
published a special edition in 1998 entitled “A place for memory, memory of the
place.” Sa’di’s analysis of the visitor’s texts illustrated the centrality of the 1948 War
in the creation of Palestinian national identity. Memory served to preserve the power
of the Nakba. Sa’di claimed that memory concretized how people experienced the
events and their feelings about them, while not necessarily offering an account of
events as they actually occurred. The Palestinians described their lives before 1948
as a “paradise” and the 1948 War as “banishment from paradise” (Sa’di 2002: 176—
197). Sa’di emphasized the war in 1948 as an essential “location of memory” for the
Palestinians (Sa’di 2002: 177).

The 1948 War, which the Palestinians and Arabs called the Nagba (disaster) cre-
ated a rift between the past and the present. The Nakba signified a wedge between
the ‘natural’ and the ‘unnatural.’ Therefore, as Sa’di argued, Palestine did not develop
as a state similar to the other Arab states in the region. At first, the Palestinians
thought the Nakba was a temporary event. Over time, two distinct generations were
created: the “Nakba generation” that experienced Palestine before the 1948 War,
and the generation that followed, “who could only imagine what took place there”
(Sa’di 2002: 186-187).

Sharif Kana’na conducted research during the 1980s about the villages destroyed
during the 1948 War, utilizing primarily interviews with Palestinian refugees from
villages in the Jerusalem area. One of the main conclusions of his research was that
Palestinian refugees used collective memory to bridge the past and the future, in the
hope that they would return to their independent state. They established the concept
of “a community of memory” — an imagined community that gave them a sense of
security and hope.!3

Palestinian women have used their collective memory as a means of resistance
when living under foreign occupation. Through memory, they could create new
worlds about their destroyed homes and villages (Holt 2015: 98—106). Studies have

13 For an expansion on Kana’na’s research, see Magat (2000).
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shown that many Palestinian women live in unsafe and dangerous conditions (Holt
2015: 100; Shalhoub-Kevorkian 2005: 135). The researcher Maria Holt met with
Palestinian refugees in refugee camps in Lebanon and the West Bank and found
that these women are constantly dealing with pain and loss. They did not associate
themselves with the heroic national narrative or express a distinct national ideology.
They expressed nostalgia for the past, which they contrasted with their dissatisfac-
tion with their lives in the refugee camps (Holt 2015: 102—104). Studies dealing with
the memory of the 1948 War illustrate that women did not accept their lives in
refugee camps and attempted to return to “paradise” through memory. Holt’s re-
search aligns with Sa’di’s claim regarding the desire to return to “paradise,” and with
Sayigh’s finding regarding the lack of both ideological expression and connection to
the national narrative. These claims were also found in the natratives collected for
the present study.

In contrast to these studies, the present study examines the memory of the 1967
War. The interviewees spoke about their experience of the 1967 War and its after-
math. They did not talk about ideology, national or otherwise. They did not refer to
a narrative of heroism, but to survival needs in the harsh reality under foreign occu-
pation. Their narratives reflected attempts to cope with the new reality following the
wat, yet, rarely emphasized particulars of the war experience. In addition, all of the
women interviewed, villagers, city-dwellers, residents of refugee camps and Bedouin,
shared a common denominator: they all viewed the war as a major event of historical
significance in their personal journeys as wives and mothers. Several women, for
example, described the transition from their extended family home to a smaller
home in a refugee camp and their feelings of alienation there. They spoke about the
difficulties of housework and raising children, and their husbands’ extended ab-
sences. They described feelings associated with being wedded at a young age and
attempts to find resources of support and solidarity within their communities. These
were the issues that were important to them. They were largely unaware of the major
events and changes in the Middle East analyzed by historians and politicians. To
them, the ‘homeland’ was depicted as the family household, rather that the occupied
territory.

4 The 1967 War in the Memories of Palestinian Women

The interviewees constructed personal narratives surrounding the events of the 1967
War. They described their lives before and after the war. The expetience of the war
was central to their lives and the lives of their families. They spoke of the quiet life
before the war, feelings of fear and loss during the war, and of feelings of an unclear
and insecure future following the war. The 1967 War brought to the forefront certain
burning issues in Palestinian society, which were disclosed during the interviews: the
awakening of memories of 1948, the refugee issue, the image of the Jew and attitudes
towards the Jordanian regime.
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Another event, no less important than the war and its consequences, was the
women’s married life and their move into the home of their husbands’ extended
family, where they took on work in agriculture and homemaking. Both war and mar-
riage were major events in these women’s lives, which frequently became inter-
twined, impacting their quality of life and sense of security. When asked to speak
about the 1967 War, all interviewees spoke about their marriage experience as a very
significant factor in this context. They described their lives in the shared family
home and praised the solidarity and work ethic of the extended family. Some spoke
of their difficult housework, work in the field and while herding sheep. Some claimed
their marriages were somewhat unsuccessful. When describing the war, they always
spoke about the extent to which the war impacted family solidarity or estrangement.

The fact that the interviewees focused on comparing married life before and
after the war is not accidental, resulting from the women’s basic need for security
and a sense of belonging. In times of a lack of security from governmental authori-
ties, the family unit replaces the state as a source of protection and becomes central
in people’s lives. In essence, describing family life serves as a way to deal with the
fear, pain and loss that accompanied the war. In their conscious memory, marriage
and childrearing serve as acts of construction and continuity that stand in contrast
to the destruction and estrangement caused by war.

The interviewees recalled varying war experiences, depending on their place of
residency. The different stories reflected the internal variance within Palestinian so-
ciety: the situation of shepherds in the Hebron area was different from that of agri-
culturalists from the areas of Ramallah, Jericho, Jerusalem or Qalqilya. In addition,
certain interviewees explained that they had left their villages for Jordan or other
Arab countries, such as Kuwait. Some left their villages for a nearby city, such as
Nablus or Ramallah, only to return after a few weeks, while others remained in their
villages.

5 The Awakening of 1948 War Memories

The memory of the 1948 War was awakened a few days before the outbreak of the
1967 War and during the war itself. Saham was born in 1940 in the village of Marda
in the Qalgilya region. She had never had any formal education. She has one daugh-
ter, who is married and lives abroad. Her husband disappeared in the late 1980s for
reasons she would not reveal. He returned recently, but Saham refused to live with
him. Her interview took place in her family’s home. In 1967, she lived with her
parents, her grandparents and her brothers and sisters. As an adult, Saham worked
in agriculture in a male-dominated environment. Agriculture was the main source of
income for rural Palestinians during this period.

Saham had clear memories of the 1967 War. She heard about the outbreak of
the war on the radio that was in the home of Mukhtar (the government representative
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to the village). According to Saham, “People were afraid of war, and feared that their
fate would be similar to that of the 1948 refugees.”!*

Saham’s narrative, as well as that of the others, illustrated that the trauma of the
1948 War was a powerful presence for Palestinian residents within the context of
the 1967 War. They feared that the events of 1948 would repeat themselves, their
daughters would be raped, they would be forcibly expelled from their lands and they
would be massacred. In other words, the War of 1967 rekindled the fears of the
Palestinians from 1948, for both refugees and original residents. The interviewees
cited fears of expulsion, murder, rape, and other scenarios based mainly on rumors
and experiences from the 1948 War.

Rahma resided along with her family in al-Fuwar refugee camp in the Hebron
region. The family was economically well-off. She attended school and considered
herself to be an educated woman. Similar to other interviewees, Rahma claimed that
the timing of the war was not surprising. She stated, “Everyone knew about the war.
We heard on the radio that Abdel Nasser had sent his troops to Sinai.” At the same
time, Rahma described feelings of “significant depression and anxiety among the
residents, the people lived in ignorance, while only the educated knew what was
going on.”!>

Despite the awareness of the possibility of war, Palestinian residents were con-
fused upon its outbreak and did not know how to act. One of the reasons for this
was the memory of the 1948 War that was firmly etched in both personal and col-
lective Palestinian memory. Fatma was ten years old during the 1967 War and lived
at the time in the Aqbat Jaber refugee camp in Jericho. Fatma’s family were refugees
of the 1948 War. The memory of that war was alive and vivid for the adult members
of the family. Fatma reconstructed conversations about the 1967 War between her
father and other members of her family and neighbors. According to Fatma, they
recalled the events of 1948, and discussed the need for women and children to leave
their homes in a truck and travel towards the East Bank of the Jordan River. Fatma
noted that they feared that the Jews would slaughter them in this war as well.1¢

Some of the interviewees had become refugees in 1948 and learned a lesson
from the experience of leaving their homeland. One of these interviewees was
Zainab, who was seven years old during the 1948 War, and recalled fleeing along
with her father and other family members at night. She remembered the fields and
sesame crops that were left behind. Their escape followed the news of the Deir
Yassin massacre.!” Zinab recalled masses of people fleeing from every direction to-
wards Hebron. She expressed criticism of that flight, believing it was a mistake,

14 Saham (pseudonym), August 14, 2018, Kafar Marda. All the names of the interviewees are pseudo-
nyms.

15 Rahma, March 3, 2018, Hebron.

16 Fatma, August 14, 2019, Agbat G’aber refugee camp, Jericho.

17 For additional reading on the massacre at Deir Yassin in the 1948 War and on its place in Palestinian
consciousness, see Al-Kh’aldi (1999); Dawud (2010); Morris (2018); Sarif (1987); The Palestine Na-
tional Liberation Movement, Fatah (1969).
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“Why flee? The people then were naive. Why leave property and land and flee? We
had 80 dunams [four acres| of agricultural land and flocks of sheep. What could have
happened had we stayedr”!® On this issue, Amna added,

When the War of 1967 broke out, I shepherded sheep in the fields. My neigh-
bor started shouting, “The Jews are coming!” We all fled. We were very scared
and we fled; we could not withstand the Jews as they conquered the land.
There were no battles with the Jews because the residents went into hiding
when they heard the sound of planes in the air.”

Zinab’s description and that of other interviewees indicate fear among Palestinian
residents, most of whom were farmers who were not involved in the war. The war
fell upon them from above in the form of air force bombing. However, the situation
was different from location to location. According to the interviewees, there were
locations at which there were no violent incidents at all, and the residents returned
to their homes after spending a few weeks sheltering in nearby caves. By contrast,
there were areas in which significant violence occurred, such as the Qalqilya area.
The devastation caused to this city reminded Palestinians of the 1948 War. An in-
terviewee named Narg’is, born in 1951 in Qalqilia, explained that the city was
bombed during the war and Israeli soldiers invaded it. Her mother decided to flee
Qalgilya towards Nablus. She recalled:

The sound of the bombing was loud. We slept in the cave overnight and peo-
ple used their shoes as pillows. All the residents were like one family. On the
second day, we walked down a road and a bus picked us up and transported
us to a school in Nablus. After a month in Nablus, we heard a radio broadcast
from London asking us to return to our homes. At that time, we were plan-
ning to leave for Kuwait.??

Narg’is recalled the state of Qalqilya upon their return:

Everything stank, animals, such as chickens and pigeons, were lying dead. The
property in our house had been stolen, but upon seeing the devastation of the
city, we quickly forgot about the theft. We did not see any Jordanian soldiers.
There were still explosions following our return to Qalgilya. We didn’t stay
there for long, after a year, we left for Kuwait.?!

Amna, another interviewee hailing from Qalgilya, was 14 years old when the war
broke out. Similar to others, her family heard on the radio that a war had been initi-
ated. Her father asked her to take her brother to the nearby village of Nabi Elias,
where residents of Qalgilya were gathering. She explained:

18 Zinab, October 2, 2018, Hebron.

19 Amna, August 10, 2018. Qalgilya.

20 Narg’is, November 16, 2018, Qalqilya.
2! Interview with Narg’i.
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We walked six kilometers, but we didn’t feel it due to being scared. There
were bombs; we took cover occasionally. We heard news that people had
been killed. On the way, I saw a bomb fall on a Jordanian soldier and kill him
on the spot. We fled toward a cave in the area and hid there for three days.
There were planes scanning the area. My mother suggested to a man to raise
the white flag, to ensure that the Jews would not come and kill us. Then the
Jews called us to come out and surrender.??

Amna’s statements indicate that women were not passive during the war but took
responsibility for their families. They also made decisions and offered suggestions
on how to deal with difficult situations. As illustrated above, a woman suggested to
a man how to respond to a difficult situation during the war.

Other interviewees from Qalgilya told of the devastation in the city during the
war. Suzanne, for example, who was 15 years old at the time with an elementary
school education, had clear memories of the war. During the war, she was at home,
on school vacation. She recalled the destruction of the library during the war. Ac-
cording to Suzanne, everyone knew that the war was approaching, due to Nasser’s
speeches at the time. According to Suzanne:

In *67, we all listened to Nasset’s speeches, in homes, in cafes, in the streets
below the electric poles. We all heard Nasset’s promises, and were optimistic.
I was optimistic and imagined the return to Haifa and Jaffa. Nasser promised
to conquer Tel Aviv during the war.?

Suzanne’s statements indicate that the war was expected and even created a sense
of euphoria among Palestinian residents who relied on the promises of Arab nation-
alist leader Egypt’s President Gamal Abdel Nasser. When the war broke out, some
of the residents transferred food to caves or moved into the larger and more sturdy
homes of neighbors. Suzanne’s family moved from house to house with other fam-
ilies. The men gathered in one house and women and children gathered in another.
Suzanne describes bombs being dropped at night nonstop. When the bombing
paused, residents buried their dead relatives. Suzanne described a situation which
she could not forget:

I was with my brother who was five years old, and my sister who was three,
along with our mother. I remember how we all slept in our mothet’s lap. We
thought we all needed to be close to one another, so that if we died, we would
die together with our mother.?

After that difficult night, Suzanne’s family and others fled Qalqilya, in fear for their
lives, and searched for caves in the area. According to Suzanne, the fields were filled
with people in shock and frightened of bombings. Her family happened to come

22 Interview with Amna.
23 Suzanne, August 8, 2018, Qalqilya.
24 Interview with Suzanne.
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across a car traveling towards Nablus and caught a ride. Her father had a radio which
broadcast that the UN had met for discussions. Suzanne commented on the news,
saying that she “learned in school that the UN is supposed to solve problems.” Her
father commented ironically, “This is a different UN than you learned about in
school.”

Suzanne’s father’s comment illustrates his lack of faith in the UN intervening to
assist the Palestinians. Suzanne’s family fled a to a very large cave near Nablus. Nu-
merous families from the region congregated in this cave. According to Susan,
“There we heard that Jerusalem had been conquered. People started screaming and
throwing dust on their faces, as a mark of grief and pain.”’?>

The next day, troops entered the city. According to Suzanne:

We thought we were seeing soldiers of Arab countries, Iraq or Algeria, people
were happy, but it turned out that these were Jews, who declared a curfew. 1
remember one of the men went out into the street and they shot him. They
told people that this is not a joke, that they should stay in their homes.26

The condition of Suzanne’s family was better than that of others who had spent
approximately a month in the caves or in a school in Nablus, which served as a
temporary refugee camp. Suzanne’s family was hosted by her uncle in Nablus. Su-
zanne related that there was not enough food for everyone, but, at least, there was
a house in which to reside. After a month, several residents, including Suzanne’s
family, began to return to Qalgilya. They arrived at their house, which had been
completely emptied of its contents. Other houses had been either burnt out or com-
pletely destroyed.?’

Fathya, another interviewee from the Qalqilya area, was 37 years old during the
war. She noted that she had no education, like most Palestinian women her age, who
were occupied in agriculture and child-rearing. Fathya said that during its attack on
Qalgqilya, the Israeli army blew up the school in the city, resulting in the death of 18
people. She explained that she has still not forgotten the awful smell in Qalgilya, due
to the destruction and mounting dead bodies. She recounted:

The terrible smell came from the masses of dead. People were killed on the
streets. In one incident, there were several young men who were sitting on
the side of the road drinking coffee, who had not yet left the city. A plane hit
them, and they died instantly. The Jews’ tractor came, collected them, and
covered them in dirt. After the war ended, their parents came to the area, each
took their son and buried him in the town’s cemetery.?

25 Interview with Suzanne.
26 Interview with Suzanne.
27 Interview with Suzanne.

28 Fathya, August 26, 2018, Qalqilya.
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The narrative of the women from the Qalqilya area corresponded with the official
Palestinian narrative which was publicized in testimonies of residents on the Wafa
television network.?? The description of what had happened in the city was that of
a disaster on the scale of 1948. There were battles in which soldiers of the Jordanian
Legion and the Palestinian residents attempted to resist the Israeli invasion.?

Other families from different locations preferred to flee to the East Bank at the
beginning of the war rather than face the war. Fatma’s family, hailing from Jericho,
took this approach. Fatma was the eldest daughter and had four additional siblings.
According to her narrative, she was the one who held her youngest sister, who was
less than a year old. Her mother was busy packing essential items, such as documents
and birth certificates. In addition, they packed clothes, water and food in small
boxes. The family boarded a bus and had to sit on the bus floor due to overcrowd-
ing.

Fatima said that Jordan was the preferred destination, due to its proximity to
Jericho and the presence of family members there. The mother and her children
traveled to Jordan while the father was forced to remain in Jericho to sell off his
sheep and collect debts from people who owed him money.?! Fatma recalled the
difficulties and fear that accompanied them during the journey to Jordan. She re-
membered the Israeli aircraft shelling, which scared the travelers, who had to disem-
bark from the bus and hide in the bushes. She specifically remembered the sight of
Jericho on fire, and explained, “We saw the demolished houses, the ground totally
burnt, scattered organs of animals. There were rumors among the residents that the
Jews were coming to kill everyone. I was very scared.”>?

Another story that Fatma has not forgotten is her younger brother falling into
the Jordan River when they attempted to cross it. Her mother started screaming and
asking for the help from the men, who came and rescued the little boy. As in other
narratives, Fatma’s story illustrates the great responsibility imposed on Palestinian

2 According to the Wafa News reports, the Israeli army soldiers destroyed about 80 % of the city’s
buildings, houses, shops, bakeries and more. Most residents left the city. The soldiers forced those who
remained to leave. Those who stayed were called over loudspeakers to gather in the city center, where
they were loaded onto trucks and transferred to the East Bank, to Jordan. It is estimated that 5,500
Palestinian refugees arrived in Jordan, in addition to thousands of refugees who flowed into the nearby
Nablus and Tulkarm areas. The Israeli army offered the Palestinians to set up refugee camps there, but
they refused. According to data from the city of Qalqilya, after three weeks, approximately 9,500 out
of the 15,000 Palestinians who resided there before the war returned to the city. For more information,
see Navani (2018).

30 Taha (n.d.). He is a Palestinian author and researcher from Qalqilya.

31 The interviewees referred to the two banks of the Jordan as though they were two distinct entities.
When speaking of moving to Jordan, they refer to the East Bank. They referred to the West Bank as a
distinct area, even separate from Jordan, despite the fact that Jordan had annexed the West Bank to its
territory following the 1948 War. Perhaps this is a statement of the nonacceptance of Jordan’s annex-
ation of the Palestinian territories. This perception is the logical explanation for the fact that the inter-
viewees speak of moving to Jordan, although they are coming from territory that was part of Jordan,
at least from the official Jordanian perspective.

32 Interview with Fatma.
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women to organize the departure, leave the family home, travel to a new location
and keep the family safe in Jordan.

After crossing the Jordan River, Fatma recalled that the bus stopped at a deso-
late, empty village called al-Wahdat. Following the war, a large refugee camp was
built there, which housed refugees from the war. After inquiring, the family arrived
at the home of a family that they knew, where they found dozens of others from
Jericho. She explained:

The small house contained a large number of frightened people who talked
about the 1948 Deir Yassin massacre and feared it would repeat itself in this
war as well. There were people who feared that the Jews would come and
conquer Jordan as well. The people covered the windows of their homes with
black tar in the hope that the planes would not notice them and would not
blow up their homes.??

Fatma’s family resided in this house for a few days, and afterwards continued to a
different city to an aunt’s house, where they were hosted warmly. They then settled
in the refugee camp and did not return to their home. Fatma’s father joined them
after a month. Fatma, who was a 12-year-old gitl, studied at school in the refugee
camp, where she also married a few years later. Fatma’s husband, who was 17 at the
time, did not want to continue living in a refugee camp and returned to the West
Bank.3* While attempting to cross the border, his leg was wounded, but he managed
to arrive at the Qalandiya refugee camp near Jerusalem where he lived. Fatma’s
family chose to stay in Jordan and were granted refugee status. Eventually, Fatma
joined her husband.

Rahma, mentioned above, told a story that illustrates the refugee identity. As
described, Rahma lived with her family in a refugee camp near Hebron. Her father
was a butcher who owned a shop in the refugee camp. Rahma’s narrative indicates
that her father wanted to be granted official refugee status. She explained:

For several years, my father refused to move to Hebron, even though he had
land there, because he did not want to lose his rights as a refugee. Afterwards,
he lived in Hebron and his business continued to run in the refugee camp.?®

Rahma illustrates that at least some Palestinians found it important to be registered
as refugees and to take advantage of the benefits provided by refugee aid organiza-
tions such as the United Nations. Another interviewee explained that there were
those who refused to accept a refugee certificate, as they viewed it as a degradation

3 Interview with Fatma.

341 choose to use the term ‘return’ to describe the phenomenon of Palestinians attempting to return
to the territories conquered by Israel following the war for various reasons. The Israeli literature tends
to use the term ‘histaninuth’ — loosely translated as infiltration — a term with clear security connotations.
This term is also used to describe the cross-border attacks of the Fedayeen — Palestinian fighters who
entered territory conquered by Israel in cross-border attacks.

3 Interview with Rahma.



Double Refugees: Between Personal and Collective Memory 221

they could not stand. The question of refugee status was a central issue for numerous
families during and after the 1967 War, which had no clear answer.

6 The Refugee Issue

The question of whether to stay or leave was central among the Palestinians. A de-
bate had taken root in various circles: between adults and youths, men and women,
refugees and residents. There was also pressure on the individual from the extended
family in this respect. These arguments arose during the war and in the weeks fol-
lowing in Palestinian communities in the West Bank, refugee camps and Jordan.

The debate began between the younger and older generations during the war.
The older generation did not want to leave their homes, saying they would rather die
in their homes than be a refugee. Some of the younger people who worked in Jordan
fled there. Sabha, 89 years old at the time of the interview, from the area of Yata,
near Hebron, was working the fields at the outbreak of the war. She lived in her
husband’s family home, which included her brother, sister, sister-in-law, and hus-
band’s father and mother. Sabha was only 13 years old when she married, and found
it difficult to work in a big house and take care of all of the needs: cooking, laundry,
cleaning, baking, taking care of the sheep and cattle, including cleaning and milking
them. Approximately thirty people lived in the extended family home. She explained,
“They ate together, drank together, and slept together in one large room.”3¢ She
stressed that women also had roles outside the home. She stated, “I, like other
women, walked great distances without ever being hurt. Sometimes, we would live
in caves in the area to seek pasture for the sheep.”?’

The interview with Sabah illustrated that rural women enjoyed freedom of
movement, as they were free to roam in nature for their work without interruption.
They were partners in the construction of the family unit and maintaining the ex-
tended family unit. Sabha’s life changed drastically after the 1967 war. She said there
were rumors of Jews entering the area but there was no accurate information. Sabha
emphasized that most people were simple people whose main concern was support-
ing their families.’ She said that the Palestinian peasants at that time were not pre-
pared for war. They were busy with economic survival and ensuring a livelihood for
their families. It was not clear to them whether to stay or leave.

In contrast to Sabha’s story, the narrative presented by Scharia illustrates the
experience of escape to Jordan and the dilemma presented by her family members
contemplating refugee life versus the dangers of returning to the homeland. Scharia
was born in the village of Halhul (abutting Hebron) in 1952 and was a student at the
High School in the village at the outbreak of the war. On the eve of the war, she was
preparing for final exams. She studied in the vineyard among the trees in the

36 Sabha, March 17, 2018, Hebron.
37 Interview with Sabha.
38 Interview with Sabha.
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morning. Her parents’ home was on the main street. Scharia recalled those moments:
“I saw people fleeing across from my house. They knew what had happened in Deir
Yassin, we were told to flee.”® According to Scharia’s description, people were
shocked, frightened and ran away in all directions, to nearby villages, caves and fields.

Her family included her mother, five daughters and one son, who together fled

with the rest of the village to Jordan:

My mother, who was removing furniture from the house, in the end, limited
herself to taking the flour, as there was no possibility of taking anything else.
There were no cars. My mother rushed to flee to Jordan and did not wait for
our father. Our father was at work, when he came home, he put the furniture
back in the house and slept there. When the Jews came upon him in the mid-
dle of the night, they asked, “Where is your family?” He told them they were
not here. They mockingly responded, “Did they go to Hussein?”40

Scharia’s family moved toward the East Bank of Jordan, where the Jordanian Legion
was stationed. According to her description, Israeli aircraft were circling and the
Palestinians were very terrified and feared that the Jews would kill them. Some of
them began to curse the royal family in Jordan and accused them of treason, hinting
at Jordan's betrayal of Palestinians in the 1948 War.

The flight experience was difficult for Scharia’s family. According to her descrip-
tion, they barely made it to Jordan, where they were sent to a school (which was
transformed into a makeshift refugee camp). The food was meager and there were
no kitchens. The United Nations distributed processed food and milk to children.
Scharia rememberes how Palestinians were registered as refugees in UN institutions
in order to receive aid. Some were not actually refugees of the 1967 War but wanted
to benefit from the allocation of aid. The UN gave each family a box containing
basic food products such as flour, rice and olive oil. Some of the refugees sold these
products.

The situation for the family in Jordan was difficult. Scharia explained, “We
started to beg for change in Jordan. One of the women, a refugee from Jaffa of the
1948 War, started crying and told us that she keeps the keys from her home in Jaffa,
in hope of returning there at some point.”*!

Scharia, similar to other interviewees, had vivid memories of family debates re-
garding whether or not to return to the homeland. When her father arrived in Jordan
a month after the rest of the family, the question of whether to remain as refugees
in Jordan or return to the homeland arose. Her father insisted on returning at all
costs. She explained:

39 Scharia, November 18, 2018, Halhoul, Hebron.

40 Interview with Schatia. It is clear from her words that the soldiers mocked the Palestinians who fled
to Jordan.

41 Interview with Schatia.
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My father did not want to receive the refugee certificate, saying he was not
prepared to eat, drink and live like a refugee. Members of his family, especially
his brother, attempted to convince him otherwise. In one discussion, my un-
cle managed to convince my father to leave me in Jordan. I could study there
and marry his son. My father was convinced. After a period, my family at-
tempted to return home. I climbed on the roof of the school where we lived
and looked toward the road on which they had left and began to cry bitterly.
Their attempt was unsuccessful. I then decided that I wanted to return to-
gether with them and did not want to be a refugee in Jordan.*

Scharia’s family attempted unsuccessfully on three separate occasions to return to
their village. Each time soldiers sent them back to Jordan:

The way back was very difficult. There was a man who, for a sum of money
would accompany them [the returnees]. We walked in the mountains at night
to reach the border, and we didn’t know how to swim. We held each other
[...]. When we saw the Jews, we ran away from them and hid. On one of these
occasions, the Jews caught us at the border. We were loaded into the army
car and reached the Jericho police station. We were seated under a tree. And
they asked my father if we had arrived from Hussein? They asked us and they
were sure we had crossed the border illegally because our clothes were very
dirty. My mother answered, “We did not come from Hussein.” Then the sol-
dier took out his weapon and threatened her: “Either go back to Hussein or
I will kill you!” When they put our mother in the car, I thought they were
going to kill her, and I started screaming, “Mama don’t go!” Then they took
us back to Jordan again. In Jordan, we returned to the same refugee camp at
the school.

After several attempts, Scharia and her family returned successfully to the West
Bank. She recalls:

The last time that we succeeded in reaching our home, they shot at us. A
relative of ours was injured in her hand. She was 15 then. A relative helped
her. We fled from the Jews and were able to get home. Until today, whenever
I meet that relative, I can see her injured arm.*3

Schatias sister was separated from her during the war. She said her sister lost two
children, a daughter and a son, when returning to the homeland, due to the heat.
They met again only after a long period of time.* Scharias stories illustrate the dif-
ficulty of returning home. The choice against being a refugee in Jordan or another
location had a steep price. The use of the name “Hussein,” King of Jordan, has

42 Interview with Scharia.
43 Interview with Scharia.
4 Interview with Scharia.
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importance: Scharia indicated that the Jewish soldiers ridiculed him, and Palestinians
believed that he had betrayed them.

Scharia’s narrative is reminiscent of similar situations following the 1948 War.
Within this context, we can ask whether the Palestinians learned a lesson from the
refugee experience of the 1948 War? I assume, in losing the 1967 War, the Palestin-
ians understood that the refugee problem is not temporary, and there is no guarantee
that they would be legally permitted to return to their lands. Thus, some insisted on
returning at all costs (Gh’anem 2018: 52—77; Kabha 2011). Usually, the men were
those who decided whether the family would remain in the refugee camp or risk
returning to their land. However, during the war, it was often the women who de-
cided whether to flee to the fields, to the caves or to leave the land toward Jordan.

As mentioned, the debate over the return to the homeland exposed various fa-
milial tensions and pressures in several spheres: between the adults, who preferred
to remain, and the youths, who often preferred to attempt a return, between the
extended family and the individual, and between men and women. Ultimately, the
decision to stay or leave was that of the individual. Scharia’s father acted individually.
As a woman, Scharia had to settle for the hope that she would eventually return
rather than remain in Jordan.

A second circle in which the debate took place was between the men and women
in the family. In many Palestinian families, mothers took a clear stance regarding
whether to stay or leave the homeland. One such case was that of Maha’s mother.
Maha was born in 1961 in Beit Leed, near Tulkarm. She moved to Nablus after the
wat. Maha had vivid memories of the war due to the significant impact it had on her
and her family’s lives. Maha’s father was a schoolteacher, and their economic situa-
tion was excellent. They had a radio in their house, which was listened to by the
family, especially her father and grandfather, as well as the head of the village. When
the war broke out, an argument began in the house, as her father insisted that the
family members stay at home and resist leaving for any destination. Conversely, her
mother wanted to flee for the caves, where the village residents were hiding. The
children stayed with their father, while their mother joined those hiding in the caves.
Such cases of splits within families occurred among other interviewees as well. This
is indicative of a social phenomenon of confusion and the inability to make an
agreed-upon decision for the whole family. In such cases, one can assume that power
relationships within families changed as a result of the war; that is, the war shook
the family unit, such that the decision to stay or flee was not exclusively the man’s
decision alone, as women had a say in this fateful matter. Maha was six years old at
the time, and her brother was five. They continued to live at home with their father
and a grandfather. Maha explained:
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We were the only people in the village who remained in their home. The

soldiers occupied our house because it had a well. My father and grandfather
refused to flee the house so that the disaster of the *48 War would not repeat
itself.45

When the soldiers took over the house, they allowed the family to continue living
there. Maha and her brother visited the cave dwellers daily, bringing them food:

The soldiers used one of the houses and turned it into a food warehouse. My
brother and I climbed the warehouse each day before visiting the caves, we
would pass through the house, and collect food such as bread and cucumbers,
and we would feed the residents. The soldiers saw us but didn’t do anything
about it.40

After the war ended, the soldiers remained in Maha’s house, and used it as an obset-
vation post, as she describes:

Every morning, the soldiers woke us up with loud bangs at the door. I would
bring them water from the well for coffee and tea. My mother had anxiety
attacks. Since then, she has suffered from mental illness.4’

Life returned to normal only days after the war, but the life of the Maha family never
returned to normalcy. Maha’s story indicates that women were vulnerable during the
wat, as their emotions and fears resulting from the war continued to accompany
them and impact their functioning and ability to raise children. Maha’s mother was
an extreme example of such a phenomenon as she could no longer function at all.
However, most of the interviews illustrate that the majority of the women continued
to function as mothers and wives after the war, despite its difficult emotional im-
pact.

Woar blurred the distinction between the generations of daughters and mothers
due to the tasks that each undertook. The main task was to safeguard the family
following either the temporary or permanent loss of the home. In many cases, the
eldest daughter served as a kind of ‘second mother’ in the family. Women took over
command in the emergency situation of war.

The case of Amal’s mother illustrates another occasion in which the mother
refused to flee, confronting the pressures of the extended family. Amal was five
years old during the war. She still recalls her uncles’ visit, her mother’s brothers.
They arrived at her house shortly before the war. They spoke to Amal’s mother and
asked her to emigrate with them to Syria. According to Amal, “My mother refused
to leave the village. The uncles left, and she began to clean and organize a nearby
cave, after which we moved our belongings there”* According to Amal’s

4 Maha, August 14, 2018, Beit Leed, Tulkarem.
46 Interview with Maha.

47 Interview with Maha.

48 Amal, December 3, 2018, Qalgilya.
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description, distinct caves were assigned to women and to men. In the cave where
she stayed, there were three women along with their children. She recalls:

We hid in the cave during the bombings. When the bombings ended, my
mother risked her life and went to get water. The people ate from a fruit tree
beside the cave. At first, we only ate bread, then the women started preparing
the bread themselves.®

This situation lasted approximately three weeks, after which the residents returned
to their houses and started to connect with their relatives in the land and abroad.
According to Amal, the refugees who had been living in refugee camps since 1948
regretted ever leaving their homes. Amal’s story illustrates a situation in which the
mother was dominant and led the family. It is unclear from her story where her
father was and what his role was during the war. Her story relates to the dynamics
of two spheres of identity: refugee and gender. The refugees of the 1948 War, who
had already experienced the frustration and humiliation of a refugee status, preferred
to remain in their homes, as the previous refugee experience often resulted in their
insistence to remain.

The story of Rahma, hailing from the Hebron area, was more complex. Rahma
herself could not make a decision and implement it as she was dependent on both
her father and her husband. Rahma got married just before the war began when she
was 20 years old to a man who worked in Jordan (the East Bank), but she continued
to live with her family in Hebron. During the war she stayed with her parents while
her husband was in Jordan.

Rahma recalled an argument between her father and a family friend regarding
how to respond to the war. She explained:

A friend of the family came to our house. My father collected belongings in
order to escape. The friend told him he did not want to flee because he did
not know where to go. After this statement, Dad decided to stay, saying he
would rather raise the flag of surrender than flee.

Rahma decided that she did not want to flee, although some members of her family
had fled. She said “I have a sister who fled with her four children and wandered the
tields far from their homes fearing for the fate of her children. She was very scared
and tired.”

After the war, Rahma’s husband requested that she join him and live with him
in the Vahadat refugee camp in Jordan, but her father refused. Her husband threat-
ened to return for her and bring her to Jordan, causing her father to agree to her
move to Jordan. Rahma was unhappy in the refugee camp in Jordan, as she had no

4 Interview with Amal.
50 Interview with Rahma.
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connections there. The feeling of being foreign accompanied her even after she re-
turned to Israel, as she stated, “I felt foreign and cried a lot.”>!

Rahma did not want to continue living in the refugee camp due to her husband’s
tough economic situation and her difficulty living at a distance from her family. After
a few years of living in the camp, Rahma left her husband in Jordan and joined her
family in the West Bank. She preferred to follow her family over a life alone with no
extended family, even if she was married in the refugee camp. Rahma’s descriptions
illustrates the experience of alienation from the extended family that refugees in ref-
ugee camps tend to feel, which augments the psychological pain and sense of loss,
not only of the homeland, but also of family roots.

The third sphere within which the discourse of flight versus remaining occurred
was between the refugees from the 1948 War and the Palestinian residents who
remained in their homes during this war in the West Bank and Gaza. According to
Sachira, “We had a neighbor, a refugee. The refugees in the village were experiencing
rejection. And so she told us: “You deserve it. Now you have a taste of being a
refugee.”’®? Sachira noted that the woman had also left the village and that they had
not met since.

Tensions between refugees from the 1948 War and the indigenous Palestinian
residents of West Bank had existed since 1948 and created a rift within Palestinian
society between the local residents, mostly owners of land and a home, and the
strangers (A ’7b) who arrived as refugees, without property or even honor. The pre-
vailing perception at the time was that whoever left their home and land due to war
was weak and a burden on Palestinian society (Alinat 2009).

The stories of the interviewees and dilemmas regarding whether to remain or
flee illustrates the bitterness of the refugee situation: the sense of alienation in the
refugee camps, the dismantling of families due to war, the sense of uncertainty about
the future, in addition to the harsh living conditions of the refugee camps contrasted
to the expected mortal danger of attempts to return to their homes in the West Bank.

7 The Image of Jews in the Eyes of the Women

The interviewees spoke of “the Jews” collectively when referring to Israeli soldiers.
The vast majority of the interviewees had had no contact with Jews before the war,
as the war was the first setting in which they interacted with Jews. Amana, from the
Qalqilya area, described the first meeting with Jews immediately after the war: “They
were people. I thought they were shaped differently, different than ours, from the
extent that they were depicted as evil.”>? She explained that women and children

gathered at the home of the Mukbtar. The little children started screaming out of
fear and hunger. She recalls:

51 Interview with Rahma.
52 Interview with Sachira, November 18, 2018, Hebron-Halhol.
53 Interview with Amna, December 15, 2018, Qalqilya.
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The Jews brought us food from the town Nabi Elias and asked the women
to prepate food for the children. After three days, the soldiers asked each of
us to give them our gold and the money we had. They threatened anyone on
whom they would find money or gold after searching. My mother had a gold
necklace, she threw it out, she was afraid and did not want to hand it over to
the soldiers.5

Amana’s story of the soldiers’ attempts to extort money from them is unique, as the
other interviewees did not narrate similar incidents. Amana’s words indicate the fear
and distrust of the soldiers. However, she did describe moments in which the sol-
diers took into consideration the needs of women and children regarding basic
needs, such as food. However, these moments are few. She generally portrays the
women as resembling hostages in the hands of the soldiers. Amana recalls another

experience with the soldiers when they were at the Mukbtar's home:

The soldiers loaded us onto trucks and told us to go to Jordan, “Hussein sold
you for a dime.” My mother held my little sister and said to one of the soldiers
that her daughter is young and would die of starvation and exposure. The
soldier brought her a blanket from the car. We were in the refugee camp for
two weeks. Afterwards, we returned to Qalgilya. My mother heard the sounds
of the airplanes and started screaming that she didn’t want to stay in Qalqilya,
but my father told her that our home was here, and we wouldn’t leave it. The
neighborhood was devastated by bombings and trenches. We found our
house untouched, but all the blankets and mattresses were with the Jews. The
Jews took them and used them in the nearby military base they set up.55

Amana’s mothet’s response, in contrast to that of her father, indicates that for some
Palestinians, the Nakba (catastrophe) of the 1948 War had been repeated in 1967.
There was a significant fear of Jews’ reprisal acts and death threats, especially among
women. Palestinian cultute does not dictate that women should restrain themselves,
as they are granted license to express their fears through crying and even screaming.
By contrast, men are expected to be restrained and refrain from expressing their
fears.

Several of the interviewees feared the Jews due to the stories they heard about
the 1948 War. According to Maha, “The women were very scared of the Jewish
soldiers, so they blackened their faces out of fear. Women who previously wore
short dresses, began to dress modestly and traditionally.””>

Sachira, who was 17 years old during the war, also remembers, “I was scared of
the Jews. I imagined them as wolves and as monkeys with a tail. My mother laughed
at this image and told me they were human beings like us.”

54 Interview with Amna.
55 Interview with Amna.
56 Interview with Amal.
57 Interview with Sachira, November 18, 2018, Hebron-Halhol.
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The descriptions of Maha and Sachira also illustrate the fear of being raped by
Israeli soldiers. This fear stemmed from rumors circulating in Palestinian society,
and the awakening of the traumatic memory of the 1948 War, in particular, the ru-
mors of the rapes in the village of Deir Yassin. In order to protect themselves,
women attempted to hide their bodies, so as not to attract the attention of the sol-
diers. They sought to be active and to defend themselves by themselves, choosing
not to rely on protection by the men in their society. This indicates that collective
memory does not always present the details as they actually transpired, but, instead,
presents to people what appears to have occurred.

In an interview with Rahma, she spoke of the rumors that circulated in Hebron
following the war and explained the background of the panic when facing Israeli
soldiers. One of the rumors was about soldiers raping the beautiful girls:

It was not true, the story relates to a home in which seven beautiful girls with
long hair lived. The father spoke Hebrew and hosted soldiers who raped his
daughters. Although the story was not true, it scared people terribly, there
were rumors of soldiers that murdered.>

Rahma described an incident with Israeli soldiers a few weeks after the war:

Once, we sat at the house’s entrance and drank coffee. Soldiers passed by and
asked us to enter the house because we were violating the curfew. I told them
we were in our house and were not violating any curfew. My brother, who
was next to me, was holding my hand in anger. I whispered to him that there
was nothing to fear and offered the soldiers coffee. They refused. I offered
them coffee as a courtesy.

Rahma said these words with laughter, but her slight embarrassment indicated that
she had done something unacceptable in her society. That is, it was not acceptable
for a woman to develop a social conversation with the soldiers. Rahma was the only
one of the interviewees who had prior knowledge of Jews before the war, as she
explained:

I had heard about the Jews. My father had returned to Israel to buy things.
Relatives had been shot dead when they crossed into Israel to retrieve their
flock. Four people from our town had been shot dead in one year. Therefore,
with the declaration of the end of the war and the Israeli army’s occupation
of the area and the declaration of a curfew, the residents were in a really bad
situation and experienced a decline in morale. Some people started running
away.>

Direct contact with the Jews had an impact on prejudices toward them. In fact, many
Palestinians did not really know Jews. They were influenced by the stories and

58 Interview with Rahma.
59 Interview with Rahma.



230 Salwa Alinat Abed

rumors broadcast on the radio. It is likely that they listened to Sawt al-Arab (the
Voice of the Arabs) broadcast from Cairo, identified with the Nasser regime, which
spread the ideas of Pan-Arabism and resistance against Israel. Everyone listened to
the radio regardless of their level of education or involvement in politics. Radios
were located in the homes of wealthy people, such as the Mukhtar and other educated
people, who invited the general public to come to their homes to tune in. Thus, the
radio became an important source of information for illiterate groups, such as
women and farmers.

Three types of encounters between West Bank Palestinians and Jews during the
1967 War arose from the interviews with the women. The first was the imagined
encounter, based on previous negative knowledge and the memory of the 1948 War.
The interviews gave voice to the prevailing opinions of Jews in Palestinian society
and the fear of meeting them. Jews were viewed as cruel, harsh, ready to rape
women, and ready to kill and destroy. As has been mentioned above, stories from
the 1948 War reinforced this negative perception.

The second type was a traumatic military encounter. It took place during and
immediately after the war when soldiers conducted searches for Palestinian men and
youths in their homes and towns.®* This type of encounter added to the experience
of the need to escape and take refuge, the fear of aircraft bombing, death and de-
struction.

The third type of contact was cultural, which occurred following the 1967 War
during the Israeli occupation of the West Bank. The interviewees spoke of the con-
sequences of the1967 War on Palestinian society and accused Israel of destroying it.
They made comparisons with the period before the 1948 War, describing it as a
Golden Age, and expressed a longing for the land and the home to which they no
longer had access. All interviewees viewed the past as preferable to the present,
supporting the values and customs that perpetuated the Palestinian family unit. By
contrast, they viewed the post-1967 period as an era defined by the loss of values
and solidarity in Palestinian society, as a result of employment in Israel and the in-
fluence of Israeli culture on the men who worked there. Rahma, one of the intet-
viewees, described harmonious relationships among Palestinian residents before the
1967 War, when her father was a well-known public figure in the area who frequently
hosted people at his Diwan. She related that, “Men gathered at the Diwan, a large
guest house adjacent to the Mukbtar's home, relationships between people were
good, both the houses and the spirits were close.”¢!

The interviewees reported that work in Israel caused the Palestinians to abandon
working the land, which, in turn, resulted in them breaking away from their religion
and traditions. According to Zinab, “Following contact with Israel, people changed,

60 Interview with Zinab.
61 Interview with Rahma.
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they became cynical, did not take care of one another. There is no longer solidarity
in the family, people just wanted to build houses and buy land.”¢2

At the same time, interviewees pointed out that the economic situation of Pal-
estinian residents improved after the war, due to their working in Israel. Palestinian
workers built apartments and houses, left the refugee camps, and bought assets and
land. In addition, Maha was the only interviewee to state that Jews possessed positive
values such as responsibility and loyalty to their country.6?

The interviewees spoke of the ‘Jews” on two levels: firstly, they used the term
‘Jews’ to refer to soldiers. To them, the central contlict with the soldiers did not
occur during the war but after it, and specifically following the 1976 Land Day and
during the First Intifada of 1987. The second level was the socioeconomic level: they
spoke of employment in Israel, the distancing of Palestinians from their lands and
their amalgamation of Israeli values. such as consumerism, a desire for money and
more.

This seems like a contradiction: on the one hand, the Palestinians fought Israel
through their national struggle, but, on the other hand, they identified with Israeli
values, as working in Israel exposed them to the modern and individualistic lifestyle,
which many adopted, even if it came at the expense of Palestinian social values, such
as solidarity, reflected by neighborly involvement in one another’s celebrations and
mourning, as well as friendly visits among neighbors.

This contradiction, indicated by interviewees, does not reflect the national nar-
rative that shaped the PLO after the 1967 War which combined the following con-
cepts: the independence of the Palestinian decision-making, the guerrilla struggle
against Israel to restore the Arab dignity which was lost following the 1967 War,
mass mobilization of Palestinians from the refugee camps for the purpose of the
armed national struggle, and the strengthening of the unique identity.

8 The Attitude of Women to Jordanian Rule

Most interviewees did not mention the Jordanian regime as a central or influential
element in their lives. This could be because they worked in agriculture and, there-
fore, did not have contact with the authorities. One of them was searched by a Jor-
danian soldier, as she was involved in smuggling Israeli currency into the territories
with her husband’s assistance.

Women described the Jordanian soldiers during the war with ridicule, calling
them “the army of chicks” (Gish Abu Sisan). They criticized Jordan for its lack of
preparation for war, for refusing to provide weapons to the Palestinians and sup-
pressing Palestinian demonstrations. Amana, an interviewee from Qalqilya, said that
during the 1967 War, there was tension between the Palestinians and the Jordanians

62 Interview with Zinab.
63 Interview with Amna.
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over the issue of weapons. She explained that Palestinian residents demonstrated
and called for the ousting of the Jordanian government, calling it a “cardboard re-
gime” (Arash HaCarton). She said, “The Jordanian army beat us with sticks and clubs
because we went out to demonstrate and demanded weapons to protect our-
selves.”04

The interviewees said that during the war, some of the Jordanian soldiers asked
the residents for clothes, to change out of their military uniforms. They described
situations in which the soldiers fled the battlefields and left the people unprotected.
It is worth noting that this information cannot be found in the official materials
written about Qalgilya during the war. Various Arab, Palestinian and Israeli histori-
ans did not cover events regarding Palestinian society during the war in detail, or
write of how the war was managed in various areas, preferring to focus on general
issues, such as the states’ governments, their military preparedness, combat methods
and the reasons for the failure of Arab armies.% In this context, oral history gains
importance, as the interviews conducted with such women adds essential under-
standing to the details of specific events during the war.

The interviewees’ accounts of the 1967 War touched on burning issues in their
lives, not only during the war but also dealing with the implications of the war on
their personal lives and Palestinian society as a whole. According to the interviewees,
the breakout of war was no surprise to them. At the same time, they were plagued
with fear for their lives and fear of being raped by Israeli soldiers. The traumatic
memory of the 1948 War was resurrected, and women were more vulnerable than
men, and expressed their fears. The 1967 War sparked a debate about Palestinian
identity regarding Palestinian willingness to be defined as refugees who are excluded
from their host society. During the war, women were active and contributed to the
defense of their families. In addition, one of the consequences of the war was the
blurring of boundaries between the roles of mothers and daughters, as the latter
often took the role of a second mother in the family.

9 Summary

The interviews analyzed in this study illustrate that the daily life of rural Palestinian
families in the West Bank during the 1950s and 1960s was rather similar to their lives
before the 1948 War. They were engaged in working the land and shepherding from
early morning until sunset. In the evenings, they would rest and engage in social
gathering. The family’s livelihood depended on manpower, which included women
and children. In addition to their roles in the field, women were also engaged in
housework, which was divided among the women.

64 Interview with Amna.

65 Numerous studies and books have been written about the 1967 War from Arab, Israeli and interna-
tional perspectives; see, for example: Jamal 2017; Kh’ladi 2009; Kurz, Kobi and Siboni (2018); Laqueur
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Women were given responsibility for household maintenance from an early age,
both as daughters and wives. This work included cleaning, keeping order, mainte-
nance, food preparation and baking bread. It is likely that with such a busy schedule,
these women were less concerned with politics and ideologies than urban, educated
women. These women were exposed to the ideas of Palestinian nationalism and Pan-
Arabism when listening to the radio, but not as active participants in conversations
and debates. Their participation in such discussions was not significant, due to the
separation of men and women in social gatherings. The men would meet at the D7-
wan (guest house) or at the homes of the head of the clan or Mukbtar. The women
met separately, generally to discuss family life.

It is difficult to detach the interviewees’ daily life from the personal narrative
they designed for themselves. To a great extent, their collective memory was de-
pendent upon their daily lives as women and from their position in society. Their
depiction of daily life in the interviews illustrates how their personal narrative dif-
fered from the official narrative. In contrast to the official narrative, the interviewees
did not talk about grand ideologies, did not speak in terms of nationalism or Pan-
Arabism, or the armed struggle, and did not blame Arab states and Western colonial
powers. They did not relate to political movements directly or indirectly. Only one
of the interviewees indicated that she had two brothers, members of the PL.O, who
were living in Jordan and could not return to the land.

In a sense, the collective memory of the women is based on the official collective
memory of the 1948 War. The 1967 narrative sparked anew the powerful feelings of
defeat, loss and pain felt by the Palestinians following the 1948 War. The interview-
ees, especially those who experienced the 1948 War as children or were told about
the difficult experiences of that war, spoke of loss, pain and fear. Another thread
common to the two narratives was the negative image of the Jews. The women
viewed Jews as potential rapists who would probably harm them and, therefore,
chose to hide their bodies. The Palestinian national narrative related to the Jews as
occupiers who should be expelled in a national struggle. In other words, the con-
quest of the land and the Palestinian woman’s body intersect in this natrative.

In contrast to the official national narrative, which did not refer to the phenom-
enon of Palestinian men working in Israel, as it conflicts with the image of the Pal-
estinian warrior image which was perpetuated, women criticized the consequences
of men working in Israel. The interviews illustrated that they preferred to criticize
the present situation rather than the past. Thus, the interviewees did not express
criticism about their lives before the 1948 War or about the post-1948 period until
1967. Most did not criticize their lives under the British mandate or under the Jor-
danian regime. Life was good before the 1948 War and even before the 1967 War
for both rural and urban women, who did not have the refugee experience before-
hand. They did not talk about the problems and the difficulties they had at the time.
They tended to accuse Israel of altering their lives for the worse. This is reflected by
their attitude towards the post-1967 period. They expressed criticism for changes in
Palestinian society following the contact between the Palestinian men who worked
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in Israel and their Jewish employers. They spoke of the devastating consequences of
the war on the quality of life and interpersonal relationships within Palestinian soci-
ety. Unlike the official narrative, they spoke openly about the “occupation of Pales-
tinian values” and related infrequently to “the occupation of lands.”

These women’s collective memory is uniquely rich, with a wealth of details from
their personal lives. The political situation is intertwined with the story of their per-
sonal lives, work, home, marriage, children, and the striving for values, solidarity and
a better future. Unlike the official narrative, they did not talk in terms of self-sacrifice
and heroism but addressed a variety of dilemmas and tensions regarding the deci-
sion-making during the war, for example, whether to remain in their homes or to
flee. They discussed the issue of refugee status, not as a political issue that required
a decision, but as a daily experience that affects one’s identity, daily life and future.

In some ways, the women ‘took advantage’ of their interviews to examine the
entirety of their lives. Some claimed that their lives were difficult and bitter, some
were reconciled with their realities and some were proud of what they had done with
their lives. The interviews opened a window through which they could evaluate their
personal lives, viewing themselves at the center, and look at their lives through the
passing of time. They jumped around temporally, returning to their childhood, their
lives in the family home, the War of 1967 and the experience of fear and being a
refugee, to survival experiences in refugee camps in the West Bank or Jordan, and
the sense of foreignness that accompanied them in their homes and homeland.

These women experienced the changes that Palestinian society underwent after
the 1967 War, including changes in economic, political and ideological values. They
saw changes in customs regarding weddings and mourning rituals, and in intergen-
erational relationships. They experienced the First Intifada as a formative event in
their lives. The narrative of personal and collective memory portrayed contributes
to deepening our understanding of the general impact of the 1967 War on Palestin-
ian society. These women’s narratives shed light on the lives of the weaker classes
among the Palestinians (refugees, farmers and women), such that these stories can
no longer be ignored in the context of the official Palestinian national narrative,
which is still in the process of being designed and constructed. The female narrative
attaches importance to the family construction, and the relationships within it,
which sometimes overrides the importance of nation-building and the establishment
of a state.

The research literature illustrates that the working class’s experience was given
little expression in the shaping and institutionalization of the Palestinian narrative.
At the same time, collective memory had a major function for these social strata. In
this study, we saw that Palestinian women, mostly rural and uneducated, utilized
their personal memories of the War of 1967 to build their personal narrative. They
established a kind of alternative memory that can both complement and contradict
the official narrative. One example of this phenomenon are hero and victim images,
which are common in the relevant literature. In interviews with the women, there
was less emphasis on the image of the Palestinian hero during and before the war.



Double Refugees: Between Personal and Collective Memory 235

They spoke of experiencing fear, escaping to Jordan and the attempts to cross back
into the country, but without describing themselves as heroines or even victims of
the realities of war. For the most part, they did not blame the Arab states for defeat
in the war.

In her youth in the 1960s, Rahma was considered to be an educated girl, as she
had a high school education. She proudly recalled going to school and never being
beaten by the teacher. Most of the women of her class worked in agriculture during
that period. Rahma described two classes of women during that period: rural and
urban. The differences between these two classes were also described by other in-
terviewees. Rahma’s father 