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Abstract 

 This dissertation analyses the relationship between young Jewish intellectuals and activists 

of Middle Eastern and North African descent (mizraḥim) and broader Israeli society. In 

particular, it seeks to understand the ways in which younger mizraḥim think about their 

relationship(s) with Zionism, with Israel’s geographical neighbours and, especially, with what it 

means to be mizraḥi and Israeli in contemporary Israel. Intertwined with these questions are a 

number of historical, socio-political and cultural issues; consequently, this dissertation draws 

upon a theoretical framework integrating both the literature on ‘Arab Jews’ in relation to modern 

mizrahi identity and older visions of a more inclusive Israeli Levantine polity. It explores the 

above through an ethnographic exposition of components of a young mizraḥi (or, as the 

dissertation will argue, Levantine) identity. Drawing on semi-structured interviews with mizraḥi 

activists young and old, the paper will discuss activism through cultural production, the use of 

Arabic, the relationship with Zionism and efforts to engage with Israel’s immediate environs. 

 

Note on Translation and Transliteration 

 Adi Bar-Yoseph completed translations of mizraḥi poetry on my behalf. Chana 

Morgenstern translated Roḥ Jedida for +972 Magazine. All other translations from Hebrew and 

Arabic are my own. Transliterations from Hebrew conform to the Library of Congress 

guidelines; transliterations from Arabic follow the International Journal of Middle East Studies 

standards. 
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Introduction 

“This country was Arab way before my ancestor came from Morocco.” – Yotam  
  
“I want to live with the ‘other’. I have to live with the ‘other’. I’m not sure how ‘other’ it 
is.” – Eyal 
 
The state of Israel exists on the edges of the so-called ‘West’ and ‘East’, caught between 

Orient and Occident. European Jewish immigrants sought to establish, to use Theodor Herzl’s 

(1946) formulation, “a portion of a rampart of Europe against Asia, an outpost of civilization as 

opposed to barbarism.” Their fear of ‘Levantinisation’ (becoming like their surroundings) only 

rose as the young state absorbed hundreds of thousands of immigrants from the Middle East and 

North Africa (MENA) in the 1950s and 1960s. As Jews who looked like Arabs to the ‘veteran’ 

Israelis quickly became a majority of the Jewish population, worries of Israel slipping from its 

European goals into the culture of its Arab neighbours grew. As Harris (2012:106) notes, 

Zionists “faced the challenge of looking towards Europe socially and intellectually, while 

simultaneously attempting to situate themselves economically and physically within the 

landscape of the Middle East.” 

This dissertation is concerned, then, with the nature of Israeli society and its straddling 

the boundary between Orient and Occident. It examines figures in Israel on the margins of ‘East’ 

and ‘West’ through the figure of the young activist mizraḥi1. More specifically, this dissertation 

will deconstruct the mizraḥi through the ‘Arab-Jew’, through an examination of cultural 

production, and through discussing nascent relationships between young mizraḥim and their 

Arab neighbours by exploring ‘Levantinism’. Thus, I aim in part to understand what it means to 

be mizraḥi in modern Israel, but more broadly, what a more inclusive modern Israeli identity and 

culture could look like. To explore this, my dissertation draws upon field research conducted in 
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June 2014 in Israel, in which I conducted interviews with 18 young-to-middle-aged mizraḥi 

activists2. While there are limitations to this approach – namely, my activist subjects are neither 

statistically nor ideologically representative of broader mizraḥi communities – the interviews 

uncovered both the depth of the ashkenazi-mizraḥi divide in contemporary Israeli society and 

efforts to establish a more positive future. Significant portions of this dissertation, then, draw 

heavily on discourse analysis of primary sources produced by young mizraḥim, from poems to 

cultural-political initiatives.  

On a theoretical level, my dissertation owes much to sociology (Shafir & Peled 2002; 

Shenhav 2006; Smooha 1978), literary criticism (Alcalay 1993; Hochberg 2007; Nocke 2009) 

and cultural studies (Chetrit 2009; Shohat 2010), as it is in these fields that much promising 

research has been conducted on the mizraḥi-ashkenazi gap, the ‘Arab-Jew’ and alternative 

visions for Israeli society. My paper seeks to integrate these works with my primary-source 

research to uncover aspects of the young mizraḥi grounded in life ‘in-between’. Young activist 

mizraḥim are deeply engaged with processes of recovering and reclaiming ‘araviyut (‘Arabness’) 

even as they shun the appellation ‘Arab-Jew’; they are highly involved in cultural production 

even as they remain distant from the Israeli mainstream; they are ambivalent towards Zionism 

and open to, even agitating for, engagement with their Arab neighbours. It is in this new, 

imagined relationship with Middle Easterners outside of Israel where the production of a new, 

Levantine identity emerges, and it is in this imagined space of Israel of East and West that young 

mizraḥim imagine a different future.  

                                                                                                                                                                                                    
1 Mizraḥi refers to an Israeli Jew of MENA ancestry or origins. 
2 Interviewees are generally referred to by first name only.  
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Mizraḥi History 

While the history of mizraḥim is not the subject of this dissertation, a brief survey of the 

historiographical literature surrounding mizraḥim is necessary for understanding the present-day 

situation. What to call the Jewish communities of the MENA, who lived in the region for 

millennia, has been a constant subject of discussion (Shohat 2003): this study will settle on the 

term mizraḥim, the Hebrew plural of mizraḥi, which means ‘eastern’, or, pejoratively, ‘oriental’3. 

While this term is not without flaws, not least its ascription of a common mizraḥi experience to 

disparate MENA Jewish communities (Goldberg & Bram 2007), it reflects current sociological 

and public discourse and denotes the study of MENA Jews in their Israeli context and in 

opposition to ashkenazim.  

Early sociological research on mizraḥim reflected the absorption-modernisation policies 

of the nascent Israeli state and the Zionist principles of ƙibbuts galuyot (ingathering of exiles) 

and mizug galuyot (fusion of exiles), principles intended to create a new Hebrew culture and 

identity through the ‘melting pot’ of the common experience in Eretz Israel. Critical studies of 

mizraḥim have exposed the failures of these principles, and, consequently, the ‘melting pot’. 

Scholars have documented these groups as the ‘Jewish victims’ of Zionism (Shohat 1988), 

explored the binary opposition of Jews and Arabs through the figure of the mizraḥi (Shenhav 

2006), critiqued the stereotype of mizraḥim as traditional (Shenhav 2003b), and situated them on 

the socio-spatial periphery of the Jewish state (Peled 1990). Academics have also sought to 

integrate the mizraḥi ethnoclass into analysis of Israeli society more broadly (Smooha 1978; 

Smooha 2002; Yiftachel 2006). The mizraḥi struggle against their settlement on the borders in 

‘development towns’ and their expected assimilation into a quasi-European culture is well-
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documented, from the 1959 Wadi Salib riots, to the 1970s Black Panthers, to political activism 

through the party Shas and the Mizraḥi Democratic Rainbow (Chetrit 2009; Dahan-Kalev 

1998).4 This dissertation, however, is less concerned with the political history of mizraḥim in 

Israel and the struggle against ashkenazi hegemony, and more concerned with the volatile 

identity5 of mizraḥim, who represented in Israel’s early years and continue to represent today 

what Gil Hochberg (2007:94) calls the ‘not-me-not-other’, the unstable mixing of Arab and Jew. 

                                                                                                                                                                                                    
3 Shohat (2003) discusses some 20 names given to mizraḥim. The public struggle to 

define what constitutes a mizraḥi reflects the unstable position of mizraḥim in Israeli society, in 
contrast to the relatively transparent ashkenazi-Israeli identity.  

4 For useful synopses of mizraḥi history in Israel, see Chetrit (2000) and Shohat (1999). 
For an excellent overview of the historiographical and sociological debate surrounding mizraḥim, 
see Tsur (2007). For a discussion of mizraḥi studies, see the four essays in Israel Studies Forum, 
2002, 17(2), by Ella Shohat, Sami Shalom Chetrit, Aziza Khazzoom and Uri Ram. 

5 I recognise the criticism posed by Brubaker and Cooper (2000) that the notion of 
‘identity’ has itself become either too rigid and essentialist or too soft and constructivist. The 
authors posit a division of identity into more analytically useful meanings: identification and 
categorisation, self-understanding and social location, and connectedness or groupness (pp. 14-
21). All three of these processes apply to the formation of mizraḥi identity. 
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Arab-Jews and 'Arabised-Jews' 

The appellation ‘Arab-Jew’ is perceived as a subversive juxtaposition, an unnatural 

mixing of two mutually exclusive identities: Jews and Arabs. While the name ‘Arab-Jew’ is 

nothing particularly new – it appeared decades before the founding of Israel in the Egyptian and 

Iraqi press (Levy 2008) – its contemporary manifestation provokes fierce debate.  Mizraḥim live 

hybridity through the hyphen in ‘Arab-Jew’ and exist between the purified polar identities on 

either side, in what Shohat (1999:15) terms “a profound and visceral schizophrenia, mingling 

stubborn self-pride with an imposed self-reject”. This blend of European enlightenment and anti-

modern primordialism is at the heart of the contemporary mizraḥi experience. Yet, rather than 

attempting to prove or disprove the validity of the ‘Arab-Jew’ as an identifying category, I want 

to establish ‘Arab-Jew’ as a lived liminal experience for mizraḥim. I will do so by exploring the 

hyphen between Arab and Jew, discussing Behar’s (2007; Behar 2009) alternative (‘Arabised-

Jews’) and proposing phases of ‘Arabisation’ in mizraḥi lives.  

The hyphen and modernity 

As Amnon Raz-Krakotzkin (2005) has noted, Arab-Jewish immigration to Israel was 

accompanied, upon arrival, by “an impossible rupture between what were, up to the mass 

migrations following the establishment of Israel, congruent aspects of Mizrahi identity: Jewish 

and Arab”. This rupture takes place, as Shohat (2003) emphasised, at the site of the hyphen, in 

its continuous erasure and reinscription. In the erasure of the hyphen, distinct, separate and 

antonymic fields of Jews and Arabs are created. In the hyphen’s reinscription, Arabness – the 

internal enemy (Anidjar 2003), the Oriental other – returns to haunt Jewish existence. Mizraḥim 

are continuously and dialectically hybridised and purified. In this sense, we can say that the 

contemporary ‘Arab-Jew’ – what Shenhav (2006:9) calls not “a real identity, but…a 
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counterfactual category” – is borne out of modernity itself. Indeed, Raz-Krakotzkin (2005:163) 

finds that the modern Jew is “located between ‘Europe’ and the ‘Orient’ in a hybrid place that 

produced continuous tension” with dialectics of coloniser and colonised informing Jewish self-

understanding.  

Zionist thinkers posited a uniform Jewish experience of exile across Orient and Occident 

that, in practice, subsumed Arab-Jewish history to a European-Jewish experience. Thus, MENA 

Jewish historiography has been written to emphasise religiosity – being Jewish – over the inter-

communal linkages that characterised Jewish existence in the MENA. A hyphenated Arab-

Jewish history, however, allows for a more syncretic understanding of MENA Jewish existence 

that prioritises ethnicity over religiosity. The hyphen allows for an understanding of Jews within 

Islam, what Goitein (2005:6) called the “Jewish-Arab symbiosis”. Traditional historiography of 

Arab-Jewish existence, however, has amounted to little more than a “morbidly selective ‘tracing 

the dots’ from pogrom to pogrom as evidence of relentless hostility toward Jews in the Arab 

world” (Shohat 1999:6). The hyphen is then reinscribed by the ashkenazi gaze, which finds 

‘Arabness’ in mizraḥi traditions, food, music, emotions and politics, marking each as inferior, 

illogical and irrational when compared with their European counterparts. Finally, the hyphen is 

re-erased by mizraḥim themselves, who have become even more right-wing and ‘ultra-Zionist’ to 

constantly prove to ashkenazim that they are really Jews, not Arabs. 

This process of erasure, reinscription and re-erasure is a process characteristic of 

modernity. The French anthropologist Bruno Latour (1993:10) posited that modernity generates 

two divergent practices that are distinct yet embedded within each other, hybridisation and 

purification; modernity creates mixtures of nature and culture and then subsequently purifies 

them into separate ontological fields. Mizraḥim, too, are a product of this process; as noted 
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above, mizraḥiyut is a product of the modern era, of the dialectics of colonialism and of 

assimilationism. As Jews caught between a new, ‘Western’ identity and ‘Eastern’ origins, 

mizraḥim find themselves as hybrids of traditionalism and enlightenment, of culture and 

intelligence. An example of identifying mizraḥim with traditionalism yet recognising their status 

relative to Arabs (authentic ‘Easterners’) comes from the Yemenites of the Second ‘Aliyah: 

Yemenite Jews were brought to Israel expressly to fill labour roles once held by Arabs, so 

ashkenazim could employ them but pay them ‘Arab wages’ (Shafir & Peled 2002). In reality, 

Yemenite Jews were mostly artisans and craftsmen with little experience working in the fields, 

and though they could be employed, their wages were tainted with their ‘Easternness’. 

Modernity, in Latour’s (1993:41) words, allows “the expanded proliferation of the hybrids whose 

existence, whose very possibility, it denies.” With reference to mizraḥim, it is impossible to think 

of an Arab-Jew, as the hyphen must be erased in order to create Arabs and Jews as separate. And 

yet mizraḥim are always identified with emotional, angry, irrational and ‘Eastern’ characteristics; 

the ‘East’ is always looked for and always found in the mizraḥi. Shenhav’s (2007:4) work on 

nationalism and religion through the prism of the mizraḥi suggests that Zionism itself “speaks 

simultaneously in two contradictory voices: ‘primordial/religious’ and ‘modern/secular’,” which 

allows for the conception of the mizraḥi through both frames. Zionism utilises primordialism to 

create an imagined continuous Jewish pre-nationalist past (in which the presence of mizraḥim in 

the MENA is key) while it uses modernity to “reorganise and realign power relations within the 

national community itself” (15). Hybridisation and purification make possible the construction of 

ashkenazi, mizraḥi, Jewish and Arab collectives (Eyal 2006; Selinger 2013). The hyphen thus 

becomes an effective vehicle for Latour’s concepts of hybridisation and purification, because 
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mizraḥi hybridity is always in danger of being purified—indeed it is always purified and always 

reinscribed. 

Arab-Jews and their critics 

Beyond the question of hyphenated existence, the category of ‘Arab-Jew’ remains 

controversial for more practical reasons. Some critics, like the writer Philologos (2008) writing 

in The Forward, contend that Arabness and Jewishness have always been “perceived as 

antonyms” and  “two mutually exclusive ethnic identities”. As David Shasha (2014) points out, 

though, this debate over mixed identities is wholly uncontroversial when one imagines an 

American Jew. Rather, the “construct of Jew vs. Arab is dependent on a sense of cultural 

exclusion that simply does not apply to any other Jewish culture extant”. The critique of the 

‘Arab-Jew’ posed by Philologos and others is rooted in the contemporary binary of the Jew and 

his6 Arab enemy. Instead, the critiques that will illuminate my position do not take Arab and Jew 

as opposing points of departure, but rather seek to bring a deeper analytical understanding to the 

‘Arab-Jew’. First, I will examine the perspective of Lital Levy and Emily Gottreich, who have 

attempted to recreate the history of Arab-Jews. Next, I will explore Moshe Behar’s alternative, 

the ‘Arabised-Jew’.   

Levy and Gottreich have attempted to ‘historicise’ the concept of ‘Arab-Jews’ across the 

MENA. Taken together, their works construct a history of mizraḥim that does not begin with the 

immigration of Arab-Jews to Israel. This has entailed substantial critique of the current state of 

scholarly affairs: as Levy (2008) notes, even as much of the culture of those considered Arab-

                                                             
6 I deliberately use ‘his’ here because this construction is gendered; it evokes the image 

of the Jew as civilised and the Arab as savage, of the Arab as primitive and the Jew as 
enlightened, of the Arab as the empty land of Palestine laying fallow for the Jew’s fertility 
(Shohat 1988). 
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Jews disappears,7 the concept itself has been reappropriated and commodified through the 

production of a host of documentaries and books.8 Gottreich (2008:439) points out that the 

politics surrounding the term ‘Arab-Jew’ mean that it “risks being dismissed as merely a slogan 

on methodological grounds”. Yet, the ‘Arab-Jew’ is central to the contestation of colonialism, 

Zionism and Arab nationalism, and it is in this space that the term still offers analytical purchase 

(Gottreich 2008; Levy 2008). The authors have thus sought to bring needed clarity to an often-

polemical concept.  

Levy (2008) traces ‘Arab-Jews’ to the emergence of the Arabic press and the multiplicity 

of names given to MENA Jews. By marking themselves as ‘al-yahūd al-ʿarab’ in the Egyptian 

and Iraqi press in the 1930s, a small group of Jewish intellectuals declared themselves ‘Arab’ 

from a “perspective of marginalization…reenvisioning their own present through an imagined 

past continuity” (Levy 2008:462-463). In many ways, this reflects the struggle of mizraḥi 

scholars today to self-define as ‘Arab-Jewish’ and to establish links with historical homelands 

and an inclusive past. But, as Gottreich (2008) notes, those claiming this identity do not live in 

the so-called Arab world; their identity is formed from a position of exile. It is this exilic – even 

diasporic – experience that Arab-Jews hold in common and that differentiates them from Arab 

Muslims and Christians. It is also what makes the articulation of such an identity difficult, if not 

impossible. Ella Shohat (1992:8) begins an article by saying, “I am an Arab Jew. Or, more 

specifically, an Iraqi Israeli woman living, writing and teaching in the U.S.” From this 

complicated self-declaration, it is clear, as Levy (2008:464) says, that “being an ‘Arab Jew’ is 

                                                             
7 Or is erased. See Chetrit (1997a). 
8 For an example, see Yam Shel Dam‘aot (1998) and Yahūd ‘arab: ’aswāt ghayer 

masmū‘a (2006). 
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not ever about simply being an Arab Jew—it is about being something other, less, more than an 

Arab Jew”.9 

Moshe Behar’s critique of the ‘Arab-Jew’ addresses what Levy (2008:455) calls the 

mizraḥi ‘prehistory of a post-history’—the history of mizraḥim before their history in Israel. 

Behar (2007:582, emphasis in original) shows how, at the beginning of the 20th century, “several 

competing bases of potential sociopolitical collectivities were simultaneously present” in the 

MENA. He sees the confluence of Zionism and Arab nationalism as disturbing the environment 

in which MENA Jews were religiously Jewish and culturally Arabised (Behar 2007). However, 

calling these communities ‘Arab-Jews’ does not “successfully capture the political dimension of 

their identity” (584)—although MENA Jews also did not envision Jewishness in political terms. 

Behar’s arguments show that these communities culturally influenced and were influenced by 

their surrounding Arab environs, what Raz-Krakotzkin (2005:175) calls “a cultural-linguistic 

reality”. Behar thus proposes ‘Arabised-Jews’ as an identity that was eventually stripped by the 

push and pull forces of Zionism and Arab nationalism. Where Arab nationalism could have been 

a secular ideological movement, because of the growth of Zionism and Zionist efforts in 

Palestine, Arab nationalist movements began to conceive of themselves as religiously-informed, 

leaving little space within the Arab nationalist movement for Jews to play a role. I would like to 

propose a repurposing of the term ‘Arabised-Jews’ as a point of departure for the contemporary 

case of mizraḥim in Israel, with a focus on who ‘Arabised’ Jews and when. 

                                                             
9 Additionally, note that Shohat herself has erased the hyphen in ‘Arab-Jew’, perhaps 

indicating that the syncretic identity of the past is no longer possible in the present. 
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'Arabised-Jews' as a point of departure 

Behar’s framework of ‘Arabised-Jews’ is lacking in a few key points. First, ‘Arabised-

Jews’ privileges Jewishness over Arabness in its recognition that though MENA Jews (generally) 

spoke Arabic and were active in local, Arab cultures, their Jewishness was the most important 

component of identity. In doing so, the framework of ‘Arabised-Jews’ re-inscribes the binary 

that the ‘Arab-Jew’ – hyphenated – seeks to dismantle. By accepting that Jewishness was not 

political in the MENA before the advent of Zionism and excluding ‘Arabness’ from MENA 

Jews’ political identity, Behar leaves unanswered the question of what exactly constituted the 

political identity of ‘Arabised-Jews’. Second, Behar’s writing does not explore what or who 

‘Arabised’ these Jews, and only cursorily touches on what it means to be ‘Arabised’ but not 

‘Arab’. For instance, these Jews are ‘Arabised’ culturally and linguistically, but not politically; is 

it possible to exclude politics from language and culture? Finally, and perhaps most importantly, 

Behar speaks of ‘Arabised-Jews’ as a way of understanding MENA Jews in their countries of 

origin. What is it that ‘de-Arabised’ MENA Jews upon immigration to Israel? In other words, 

what characteristic of immigration (or ‘aliyah) transforms these ‘Arabised-Jews’ into mizraḥim?  

I propose that the ‘Arabisation’ discussed by Behar is but the first of many (indeed, 

constant) processes of ‘Arabisation’ that manifest themselves in different ways and with different 

agents. My argument is influenced by Ben-Dor’s (1997) description of mizraḥi history in terms 

of responses, as well as Chetrit’s (1997b; 2000; 2002; 2009) discussions of phases of mizraḥi 

history. Behar initially posits that Jewish engagement with the surrounding culture and language 

was responsible for the ‘Arabisation’ of MENA Jews. One could call this ‘native Arabisation’, in 

that MENA Jews adopted an Arab identity in countries dominated by (mostly Muslim) Arabs. 

But, to extend Behar’s framework, a second phase of ‘Arabisation’ takes place at the very 
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moment of immigration and is reinforced in a non-Arab culture—a culture in part based on 

distancing Jews from Arabs. I call this phase ‘allo-Arabisation’, literally ‘other-Arabisation’, 

which nods towards the creation of mizraḥim as “Zionism’s internal others” (Massad 1996)—the 

Arabs inside the Jewish community. As this ‘Arabisation’ is radically different from the first 

phase described above, it may be even more appropriate to call this phase ‘Orientalisation’, in 

which, through a common experience of discrimination, marginalisation and stratification, 

‘Arabised-Jews’ became mizraḥim. In time, this mizraḥi identity came to be “a response 

to…shared marginalization within the framework of the Jewish State on the basis of…origin—a 

hybrid identity produced by both assimilationist policy and the resistance to it” (Raz-Krakotzkin 

2005:173). 

Here, a return to Latour seems appropriate. ‘Arabised-Jews’ represent hybrids, in need of 

purification; ashkenazi-led ‘allo-Arabisation’ purifies hybrid mizraḥim into an ethnically Jewish-

only group, stripping away ‘araviyut. Mizraḥi orientalisation is, as Khazzoom (2003:486) notes, 

a chain stretching back to the orientalisation of ashkenazim in Europe as the other within; “the 

strategy [ashkenazi] Jews used to become western was to produce other groups as eastern.” This 

‘Easternness’ then became ‘Arabness’, something that is always searched for in mizraḥi identity 

and that has become an imposed exclusion (Omer-Sherman 2013). This process led an 

interviewee to declare, “All the Arab-Jews understood that they must kill the Arabs inside them.” 

Mizraḥi self-hatred, referenced by Shohat (1999), is both unending and unsuccessful, for 

mizraḥim always appear as ‘Arab-Jews’ and ashkenazim as transparent Israelis, and the hyphen 

is always reinscribed through an imagined ‘Oriental’ difference.  

‘Allo-Arabisation’ continues to this day, with the mizraḥi as the Arab within the Jewish 

community, amplified by the constant fear that Israel will degenerate into its surroundings. But 
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processes of a third phase, ‘auto-Arabisation’, have also formed a part of some mizraḥi identities. 

By ‘auto-Arabisation’ I refer to ways in which mizraḥim themselves, consciously or 

subconsciously, adopt Arab practices. Another name for this process, perhaps, is 

‘Levantinisation’—if we can strip this word of its pejorative meanings. Identification with the 

Levant as a potential frame of reference and a model for an Israeli future is prominent with 

young mizraḥi activists today. ‘Auto-Arabisation’, because it is a process led by the self and by 

active, agency-charged engagement with the ‘other’, comes out of an experience that is uniquely 

Israeli. In this sense, then, ‘auto-Arabisation’ never escapes the Israeli prism, nor does it seek to; 

it creates figures who exist at the edges of cultures and societies, figures that, as Levantines, exist 

as a mixing of ‘West’ and ‘East’. And, rather than purifying themselves, young mizraḥim that 

identify with the idea of an inclusive Israel, to paraphrase one of my interviewees, live their 

hybridity.  
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Arab-Jews and young mizraḥim 

Few people adopt ‘Arab-Jew’ as a personal descriptor. Many young mizraḥi activists are 

highly critical of the term, yet their discourse points to a hyphenated identity that seeks to blend 

Orient and Occident. I argue that young mizraḥi activists today actively take part in a process of 

‘auto-Arabisation’—that is, they adopt Arab cultural aspects and traditions and engaging with 

the broader MENA. One could restate this process as ‘Levantinisation’, as the end goal of 

identifying with the ‘other’ in some or many aspects is the reformation of Israel as neither Arab 

nor European, a state with a culture that is ‘not-me-not-other’ and that reflects a multitude of 

cultural influences. This chapter will explore the rejection of the term ‘Arab-Jew’ and the 

influence of Arab culture and Arabic language among young mizraḥim.  

“To say you’re an Arab-Jew is another way to be white, to whiten yourself” 

The ‘Arab-Jew’ is not an identity with which many young mizraḥi activists identify; yet, 

much of their activism reflects a constant engagement with the ‘Arab-Jew’. Many young 

mizraḥim face the reality of looking like Arabs (Selinger 2013:133), and many mizraḥi activists 

who identify with the Palestinian national cause or who are critical of the Israeli state face the 

charge of acting like Arabs. These processes of ‘allo-Arabisation’ – searching, in the words of 

poet Adi Keissar, for “remnants of Arabness” – are sustained and persistent, and they force 

young mizraḥim to repeatedly interact with the concept of the ‘Arab-Jew’ even after disavowing 

it as a personal choice of self-understanding. Thus, activist mizraḥi criticism of the term ‘Arab-

Jew’ has far less to do with the mixing of ontologically separate ethnicities and more to do with 

questions of historical validity and current significance.  
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In some cases, mizraḥim are reluctant to identify themselves as ‘Arab-Jews’ because the 

term is inaccurate or irrelevant to their lived experience. One of my interviewees, Adi, phrased it 

this way:  

“I like Arabic culture but…to say I’m an Arab-Jew…I don’t consider myself an Arab-
Jew because it is not accurate. I’m very proud to say I’m a Yemenite Jew from a 
Yemenite culture and Yemenite culture is very close to Arabic culture.” 
 

Adi’s explanation highlights the ambivalence present in the formation of mizraḥi self-

understanding. On the one hand, she identifies with ‘Arabic culture’ and ‘Yemenite culture’. On 

the other, she cannot consider herself an Arab-Jew because of a vague ‘inaccuracy’. This 

ambivalent relationship to both the ashkenazi-dominated image of the Jew and the ashkenazi-

created Arab ‘other’ creates difficulties when discussing individual and collective identity 

production. Adi, for instance, goes on to tell me, “when I look in the mirror I don’t see West” 

and “I’m not going to erase my identity.” She points directly to the process of erasure that 

distinguishes mizraḥim, never saying what exactly is erased, but emphasising the constant 

reinscription of the self that is necessary for the production of a hybrid identity. After all, she’s 

“not saying I’m Arab, I’m saying I’m a mix.” 

Other young mizraḥim share in this ambivalence, although their critiques are often more 

pointed. For instance, many of my interviewees associated the term ‘Arab-Jew’ with ‘whiteness’. 

Just as being a mizraḥi leftist ‘whitens’ you, Khen says, the term ‘Arab-Jew’ serves the 

ashkenazi left more than mizraḥim themselves. To identify oneself as such means identifying 

with something that is not mizraḥi. The challenge of a mizraḥi left – a term that my interviewees 

rejected – is tightly linked to the composition of the Israeli left, dominated by Meretz and 

Labour. Because the Israeli left is ashkenazi-dominated, for mizraḥim like Ron, to be a left-wing 

mizraḥi means that you don’t exist as mizraḥi—you have become ashkenazi. The word 
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mishtaknez (to act like an ashkenazi) appeared in many of my interviews.10 Hilah heard it as a 

pejorative from her cousins growing up when she stopped speaking with ḥet and ‘ayn. Osnat saw 

it in her nephews attending a wedding and refusing to dance to mizraḥi music. Yoni told me that 

mishtaknez is a “mizraḥi practice”. And Eyal laughed off the whole debate and insisted that 

mishtaknez is part of being mizraḥi: “we are all mishtaknezim—denying it is silly!” The debate 

over mishtaknez highlights what other scholars have already found. Selinger (2013:123) notes 

that “by manifesting [ashkenazi] social and cultural patterns…Mizrachi families and adolescents 

destabilize the ethnic boundary”. Being mishtaknez is a way for mizraḥim to be authentically 

Israeli, since ashkenazim are transparently identified with the Israeli self. Yet Selinger 

(2013:123) cites Latour in noting that being mishtaknez is at best a temporary success, because 

ashkenazim re-stabilise and reinforce the ethnic boundary through identifying mizraḥi-ashkenazi 

hybrids and purifying them of ashkenazi elements.  

Finally, the binary structuring of Arab and Jew as opponents and enemies still influences 

the ‘Arab-Jew’. While Ophir may say that “Jewish and Arab are not opposites,” Hilah tells me, 

“I’m not Arab, I’m Jewish.” Shiran said that most people who look at her think she’s Arab, but 

she’s Jewish. And Yotam identifies the mizraḥi nationalist right-wing as Jewish Arabs, but 

pejoratively: he calls this the “dark and ugly side of Arab and Jewish culture”. Yet for many 

interviewees, ‘Arab-Jew’ is most problematic because of a question of language. If mizraḥim 

don’t speak Arabic, how can they be ‘Arab-Jews’? 

"I have to speak Arabic. It's not my right. It's my duty." 

To Yoni, mizraḥim can’t be Arabs because they don’t speak Arabic. The vast majority of 

mizraḥim, in contrast to their parents and grandparents, have no knowledge of the language. 

Yoni is an exception, a long-term student of Arabic who constantly engages with an Arabic past. 

                                                             
10 For scholarly treatment of mishtaknezim, see Dahan-Kalev (2001). 
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Yoni’s grandfather, an Egyptian Jew, was a prized asset for the ashkenazi leaders of the yishuv. 

Eyal (2006) describes this in narrating the history of those (orientalist) experts in the yishuv who 

spoke Arabic and thus could claim to speak, with authority, about the ‘natives’. However, the 

colonial hierarchy with non-Jewish Palestinians took away their ‘Arabness’. For mizraḥim who 

came after the foundation of the state, Zionism marked them “as an object for a discourse of 

purification” (2006:136). This negation of Arabness, the purification of the mizraḥi hybrid, 

manifested itself most strongly in the disappearance of Arabic among mizraḥim today. As Ophir 

told me, clearly referencing a multilingual Jewish past, “This is the achievement of Zionism. A 

Jew that speaks only one language.” 

Zionism’s role in the erasure of Arabic and ‘araviyut is recognised by mizraḥi activists 

today. But the views of younger activists compared to their predecessors are instructive: where 

Yehouda Shenhav (2006) in The Arab-Jews points out that Zionists dealt with MENA Jews’ 

Arabness by erasing it, he does not treat Arabic language as the primary definer of what 

constitutes an Arab.11 And yet, even among mizraḥim who do speak Arabic, few identify as 

Arab-Jews. Yoni, for instance, told me that even mizraḥim who speak Arabic are not “part of the 

Arabic maṣīr [destiny].” This interestingly juxtaposes an Arabic word for ‘destiny’ with the 

feeling that mizraḥim’s spatial location in Israel separates them entirely from other Arabs. For 

others, non-linguistic cultural aspects are also insignificant: Sigalit referred to music, film and 

food non-essential parts of ‘Arabness’. For her, identifying as an Arab-Jew is unfair to Arabs 

because she is no longer part of the Arab world. 

Yet even if mizraḥim do not adopt an Arab-Jewish self-understanding, at least some are 

actively rediscovering their past through studying Arabic. Eyal, for instance, adopts a variety of 

identities – mizraḥi, Arab-Jew, Egyptian Jew – according to the situation. To call himself an 
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Arab-Jew draws attention to his linguistic prowess and to Israel’s location in the heart of the 

Arab world. To learn Arabic is to connect with an Egyptian Jewish culture and heritage that 

spans centuries and to establish connections across borders through films and cultural codes. 

Thus, learning Arabic is in one sense non-ideological, even if it leads to a politicised self-

understanding as an Arab-Jew. Yael, an Iranian Jew, is engaged in a similar process with Farsi, 

but also speaks fluent fuṣḥā and Palestinian Arabic. Neta learned Arabic in part to connect with 

Moroccan heritage but also to engage in the Palestinian national struggle. Tom uses his Arabic in 

‘Adala, an organisation advocating for equality for Israel’s Palestinian citizens. These stories 

serve to highlight the depth of connection that young mizraḥim feel between ‘Arabness’ and 

Arabic language. Recalling Behar (2007), because they cannot be Arabised by their 

surroundings, they have no choice but to auto-Arabise, to take upon themselves the challenge of 

learning Arabic in an environment hostile to this goal. And, increasingly, even activist mizraḥim 

who do not know Arabic express nostalgia for mizraḥi history and a multilingual past.  

                                                                                                                                                                                                    
11 Personal communication, 20/06/14. 
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"They are light—or, bright": Activism through cultural production 

Mati, one of my interviewees, told me that one of the chief characteristics that distinguish 

young mizraḥim from older activists is that they are ‘light’ or ‘bright’, where the older 

generations (including Chetrit’s (1999) ‘New Mizraḥim’) were angry and dark. Activists today 

are still angry, but now, they are more visible than they ever have been. This chapter will explore 

young mizraḥi cultural production through a discussion of the main mizraḥi poetic movement, 

‘Ars Poeṭika, an analysis of excerpts of three poems by young mizraḥi poets and an exploration 

of traditional mizraḥi music.  

Medinat ashkenaz: activism through poetry 

‘Ars Poeṭika is in many ways a project of reclamation. ‘Ars Poeṭika is ḥaflah, a Hebrew 

word borrowed from Arabic that means ‘party’ but connotes a sense of Easternness, loudness 

and noise. Its juxtaposition of ḥaflah – a jam session, DJ, belly dancing – with the traditionally 

ashkenazi-dominated art of Hebrew poetry is intended to reclaim ‘ḥaflah’ from its derogatory air. 

Even the name of the movement itself is a reclamation. While ‘ars poetica’ translates to ‘the art 

of poetry’ from Latin, in Hebrew it has a very different meaning. ‘Ars means a mizraḥi pimp, a 

chauvinistic, loud and angry male who embodies much of the characteristics of the Oriental 

(Almog 2003; Selinger 2013). To turn ‘ars into a word that mizraḥim can use positively is a way 

to combat racism. And yet, ‘Ars Aoeṭika’s head, Adi Keissar, would resent labelling the 

movement mizraḥi.  

Artistic communities have replicated the mizraḥi experience as Israel’s internal others. 

Israel’s famed Arik Einstein is labeled an ‘Israeli singer’, while Zoar Argov is a ‘mizraḥi singer’. 

Interviewee after interviewee stressed how easy it is for ashkenazim to identify as the Israeli 

norm. Ashkenazi poets claim, according to Keissar, that mizraḥi poets “have the politics but they 
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don’t have the poetry.” This is a defensive reaction and an instinctive othering of new entrants to 

the poetry scene: where Sami Shalom Chetrit couldn’t be published in a major poetry journal 

(Chetrit 1997a) and had to fight for any attention to his poetry, ‘Ars Poeṭika, as part of the 

mizraḥi renaissance, has been published in the arts and culture section of Ha’aretz.12 Yet this 

othering is symptomatic of the systemic marginalisation of mizraḥim in Israeli Jewish society, 

and it is that marginalisation that finds its reflection and refinement in mizraḥi poetry. 

In a state of Ashkenaz I am mufleṭa 
I am ḥaflah 
I am honor 
I am lazy 
I am everything that was never here before 
When everything was white… 
…I am an ‘Ars  
I am yalla 
Kapayim [clap your hands] 
And cheap music 
Sub-culture 
Sub-standard 
I am a stubborn root 
And a thorn in the side 
I am a liar 
After all, racism is a thing of the past 
And died long ago! 
 
Roi Hasan’s ‘Medinat Ashkenaz’ (State of Ashkenaz) directly challenges ashkenazi 

hegemony and the positionality of mizraḥim. His poetry is not ‘light’ or ‘bright’, but angry and 

dark. Hasan’s poem points to the basic challenge mizraḥim face in Israel: their orientalisation. 

Mizraḥim are a host of characteristics that resonate with what seems obviously, transparently 

Arab. Mizraḥim are Jews who can be easily labelled with such derogatory terms, thus blurring 

                                                             
12 A number of interviewees remarked how astounding this was, as Ha’aretz is the 

newspaper of the ashkenazi left—a group despised by mizraḥi activists. 
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the boundary between Jewishness and Arabness. Like Arabs, they are ‘yalla…sub-culture / sub-

standard’, but to the upper class they are ‘a stubborn root / And a thorn in the side’. When 

mizraḥim claim they face racism, they are liars, objects in the way of progress.  

Hasan’s poem goes on to explore the genesis of his poetry and his discovery of mizraḥi 

poets. He writes: 

I built myself a library anyway 
of ashkenazi poetry and prose 
and like an atheist reading holy scripture 
in order to know how not to think 
that’s how I read them all 
to know how not to write 
 

Hasan’s poetry rings with anger and indignation at ashkenazim, at the experience of mizraḥim in 

Israel and with the challenge that the state of Israel is not for him. He ends by saying “I won’t 

celebrate independence for you / Until a state is established for me / If you banish me I’ll go / 

Just don’t call me names / Got it?” 

Adi Keissar, the founder of ‘Ars Poeṭika, relates to this sentiment closely in “Ani ha-

mizraḥit” (I am the mizraḥi [feminine]). Like Hasan, she explores the effect of name-calling, but 

takes her reaction beyond rejection and into an attempt to find a larger space: 

Maybe that is why I was called at school 
A nigger during break 
I am in the middle 
Neither here nor there 
If I had to choose 
I would have chosen 
Afro Yemen 
 

Keissar describes being ‘in the middle’—not of the medinat ashkenaz and not of the Arab world. 

She is searching for a place that is her own and finds none, because she cannot choose ‘Afro 
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Yemen’ but others choose for her. The poem centres around one repeated line: “What will you 

do to me?” (ma t‘assu li?), stated first plaintively, then defiantly. The poem rises to a climax: 

And you scold 
If you stop talking about it  
then it won’t exist anymore 
If you stop talking about it  
then it won’t exist anymore 
because today everyone marries everyone 
puts mizraḥi music at the wedding 
Mizraḥit ‘ossa sameḥ [mizraḥi-ness makes everyone happy] 
 

This is the repeated cure for ha-shed ha-‘adati, the ethnic demon—to simply stop talking about 

it. Keissar’s poem is a sarcastic rejection of this remedy, a way to keep talking about racism 

while building a space that celebrates mizraḥi hybridity.  

Sigalit Benai’s “Tikva Amar from Kiryat Gat” represents, in contrast to Hasan’s and 

Keissar’s work, a criticism of the young mizraḥim.  

Tikva Amar from Kiryat Gat 
Was the best student in her class 
That’s why they called her 
“Tikva the Ashkenazi” 
Even though she was brown 
 

Like the work of other mizraḥi poets, Benai begins by linking to the mizraḥi-ashkenazi struggle: 

Kiryat Gat is a ‘development town’ in Israel’s southern periphery, built to house immigrants 

from the Middle East. For Tikva to be the ‘Ashkenazi’ is for her to escape her social class in the 

eyes of her peers, to ascend to the level of the veteran ashkenazi Israelis. Tikva journeys from 

Kiryat Gat to UC-Berkeley to study African-American studies. In this, Benai links the mizraḥi 

struggle for equal rights with that of African-Americans. Mizraḥi activists openly draw on the 

rhetoric and actions of the African-American struggle. The Israeli Black Panthers appropriated 

both the name and the tactics of their American counterparts (Chetrit 2009). Yet as instructive 



Smith 27 

and effective as this comparison has been, Benai is concerned about the Americanisation of 

mizraḥi activism, about a lack of roots. In a class on Malcolm X, Tikva encounters a young black 

man, Evans, who associates her Jewishness with whiteness. Proving her mizraḥi credentials, 

Tikva says 

“I’m more of a Jewish-Arab, 
It is called ‘mizraḥit’ 
Have you read Ella Shohat?” 
 

But Tikva’s roots soon depart. Using sex and penetration as a metaphor for the entry of 

American discourse into mizraḥi politics, Benai shows that as Evans enters her, 

She is bodiless 
She is colourless 
She is drained from her own self 
 

Singing the past: activism through music 

Mizraḥi culture often appears reduced to a focus on ‘Oriental’ music, food and traditions. 

This essentialisation of mizraḥi culture highlights what ashkenazim perceive as different from 

‘normal’ Jewry. And yet, when young mizraḥim re-engage with their pasts, they rely on 

traditional Judeo-Arabic songs and speech. This section will focus on two distinct types of 

rediscovery. The first employs Judeo-Arabic and music in a celebratory manner, utilising 

Yemenite religious songs of redemption and return. The second is borne out of the Moroccan 

Jewish experience in the development towns, and re-engages with Moroccan Arabic and the 

‘Arab-Jew’.  

Yemenite Jewish music is laced with discussions of salvation and redemption, of 

returning to Zion. In June 2014 in Jerusalem, I attended an evening of Yemenite musical 

performances, accompanied by traditional Yemenite instruments, and poetry readings in both 

Hebrew and Judeo-Arabic. The Hebrew and Judeo-Arabic (written in Hebrew characters) 
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programme reflected an open melding of cultures. Yemenite religious Zionism finds its fruition 

in the literal return to Eretz Israel. Between songs and poems, performers would regularly 

address the crowd, saying “ani sameḥ, ki anaḥnu po b’aretz!” (I’m happy, because we’re here in 

Israel!). The performers’ views revealed a syncretic view of Arabness and Jewishness. Hilah told 

me of her childhood, when she felt ashamed to be Yemenite, dropped the ḥet and ‘ayn from her 

speech and was pronounced mishtaknezet by her cousins. Now, she is finding her place between 

Europe and the Middle East. Singing Yemenite songs is a positive, enriching encounter with past 

and present; making Yemenite food is like “going back home”. Shiran, a young Yemenite singer 

studying with the famed Gila Beshari, explained to me “we are fighting with us.” Her statement 

blurs the boundaries between Jewishness and Arabness—who are ‘we’ and ‘us’? She continually 

referred to the “East peoples” in an open conflation of Arabs and Arab-Jews. And yet, both Hilah 

and Shiran are not Arab: they are Jewish, and explaining any ‘Arabness’ is difficult. 

Neta and Amit are two Moroccan Jewish musicians from Netivot, a development town in 

the Negev. They grew up surrounded by Moroccan immigrants and Moroccan Arabic. Neither 

encountered an ashkenazi in person until age 14. As such, it is no surprise that Neta told me 

“there is an Arab woman living inside me but it is not all of my identity.” Engaged with over 

2000 years of Moroccan Jewish history, she sings Moroccan traditional songs with traditional 

instruments accompanying her; she has even performed in Morocco; she ‘auto-Arabises’. And 

yet neither Amit nor Neta identify as ‘Arab-Jews’. Amit located the ‘Arab-Jew’ in exile: “you 

need to be far from the Arabs in order to say it.” Neta situated it within the Palestinian struggle, 

calling it “borne by the guilt of mizraḥim that want to say, we’re not connected to the iḥtilāl.” 

While Amit and Neta identify with ‘Arab-Jewish’ characteristics, they see the term as a way to 

divide mizraḥim and distract from the struggle against ashkenazim. They accuse ashkenazim and 



Smith 29 

European Zionism of making the distinction between mizraḥim and non-Jewish Arabs. Amit 

says, “today, we’re both living the ashkenazi tragedy.”  
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A bridge is something you step on: "We are the Middle East." 

Both the engagement with Arabic and ‘araviyut – the production of a hyphenated ‘Arab-

Jew’ – and activism through poetry exist on the margins of mizraḥi and Israeli society. It is this 

experience on the edges, to borrow Moshe Behar’s (2001) term, that informs this dissertation’s 

final chapter. Young mizraḥi activists increasingly live between Arab and Jew, between the 

Western-influenced realm of music and poetry and the rich tradition of Arabic and Hebrew 

poetry in MENA Jews’ ancestral homes. These activists are mixed. They are, in Sigalit’s words, 

“hybrid[s] and product[s] of assimilation,” and this lived hybridity produces an imagined Israeli 

identity that blurs the boundaries of West and East. This option is not new: Jacqueline Shohet 

Kahanoff proposed ‘Levantinism’ in Israel’s earliest years. This chapter connects Levantinism to 

the relationship of young mizraḥim to Zionism and finds Levantinism in young mizraḥi efforts to 

engage with their Arab neighbours and peers. 

Levantinism 

“To me [the Levant] is more like a prism whose various facets are joined by the sharp 
edge of differences, but each of which…reflects or refracts light…perhaps the time has 
come for the Levant to reevaluate itself by its own lights, rather than see itself through 
Europe's sights, as something quaintly exotic, tired, sick and almost lifeless." – 
Jacqueline Kahanoff, “Afterword: From East the Sun” 
 
The Egyptian Jewish thinker Jacqueline Kahanoff sought, in Israel’s formative years, to 

imagine Israel culturally where it already exists geographically: on the borders between the 

‘East’ and the ‘West’, in the Levant. The adjective ‘Levantine’ was deeply unpopular; it 

connoted an unhealthy mixing of Orient and Occident, an unnatural hybrid. The famed British-

Arab anti-colonial scholar Albert Hourani, for instance, described Levantines as lacking their 

own community and culture. Hochberg (2007:48) cites critics of Levantinism as framing it 

entirely in terms of loss “of cultural integrity and the ability to create” and of failure “to imitate 
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other cultures correctly.” Levantines, to Europeans and ashkenazim, are not eclectic mixtures but 

dangerous hybrids, Orientals hiding under a poorly applied Occidental mask. This section will 

explore Kahanoff’s initial redefinition of Levantinism and its contemporary counterparts.  

Jacqueline Kahanoff fit Hourani’s pejorative definition of ‘Levantinism’ above: an 

Egyptian Jew born in Cairo, she moved to France and the United States before settling in Israel; 

she wrote mostly in English and was uncomfortable in both Hebrew and Arabic; she was neither 

Zionist nor anti-Zionist but affected by Zionism and Arab nationalism. Truly, she was of no 

singular community or culture. Yet instead of adopting self-hatred, Kahanoff outlined an 

ideational framework for Israeli society to embrace, one that would recognise the positive 

influences of non-Jewish Arabs, ethnic minorities and mizraḥim.13 She does this by reaching 

back to her own life and to the history of MENA Jews. Kahanoff’s Levantinism is rooted in the 

physical space of the Levant. This becomes clear in the language she uses to describe her 

surroundings: Kahanoff (2011f:137) describes the travelling of MENA Jews as occurring within 

“the margins of the Levant, and the routes crossing it were like the corridors that connect rooms 

in a familiar house.” It is also grounded in a recognition of the self as multicultural: Kahanoff 

(2011e:178) looks in the mirror, only to feel there was “some stranger reflected in the mirror on 

my dresser…Friend? Foe? I couldn't say for sure.” The reflection in the mirror becomes her lost 

Arab brother. Finally, the Levantine is a creation of modernity; recalling Latour, a Levantine is a 

hybrid, a mix of European enlightenment and Oriental traditionalism. As such, Kahanoff’s 

Levantinism is in dialectic with both modernity and hybridity. Recalling her childhood, Kahanoff 

(2011b:8) asks, “What were we supposed to be when we grew up if we could be neither 

Europeans nor natives?” Identities based on nationalisms are foreign to Kahanoff and other 
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MENA Jews, who sit between multiple national identities and are affected by numerous 

movements. Indeed, Levantinism is grounded in an understanding that “human 

groupings…comprise concentric, intersecting, and overlapping circles, and ethnic, spiritual, or 

cultural identities do not and can not correspond to neatly fixed territorial units” (2011a:249). 

And while Arabs were “cultural hybrids by chance”, Levantines “were inescapably so, as if by 

vocation and destiny” (1995:184).14 

Kahanoff recognised a need to “reconcile the Western superstructure” of nation-states 

with “an identity whose roots are not in the Western world” (2011a:244). A Levantine 

framework would provide a way for different groups that have equal claims to native-ness to 

coexist. She sees Muslims and Jews as “able to fuse elements of various civilizations into new 

dynamic patterns, characteristic of the Middle Eastern people...from antiquity to our present day” 

(2011d:198). Israel is uniquely situated, with its ethnically and religiously mixed population, to 

assemble “its tremendous richness of backgrounds and cultures to create an art, a style of thought 

and living, a personality more truly its own” (2011d:208). Kahanoff’s Levantinism is anti-

colonial in its rejection of an Orientalist view of the Middle East and its peoples, but colonial in 

its adoption of European education and technology; indeed, one point of criticism against 

Kahanoff is that her philosophy depended too much on European ‘enlightenment’. At times, she 

was dismissive of Arab writers (2011c) and viewed the adoption of shorter skirts in Palestinian 

East Jerusalem as a sign of European-led enlightenment. And yet, fundamentally, Kahanoff’s 

vision was unusually prescient: recognising that Israel would face problems connected to the 

                                                                                                                                                                                                    
13 Kahanoff’s philosophy bears strong similarity to that of the Canaanites, a group that 

advocated the restoration of the biblical Land of Israel to the ‘Hebrews’. Aharon Amir, a 
prominent Canaanite thinker, initially published Kahanoff’s essays in Keshet.  

14 An interesting fictional examination of Kahanoff’s ideas comes in Ronit Matalon’s 
(1998) novel The One Facing Us. 
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broader Middle East, her philosophy advocated for a cultural, social and political space that 

included all Israel’s citizens, that was rooted in the land, the self, hybridity and modernity.15 

Zionism and Young Mizraḥim 

Young mizraḥim starkly differ from their predecessors in their relationship to Zionism 

and Zion. In many ways, this relationship of ambivalence parallels that of Jacqueline Kahanoff. 

Where older mizraḥim established themselves as loud and critical anti-Zionists, self-defining is 

not important for young mizraḥi activists. Rather, young mizraḥim identify strongly with the 

religious yearning for Zion felt by their parents and grandparents; they are critical of Zionism, 

but spatially and emotionally attached to Israel. For them, even if Zionism is exclusive, Zion can 

be inclusive.  

Young mizraḥim are rarely openly anti-Zionist. The reasons for this are varied: for one, 

young mizraḥim are increasingly rooted in Israel as their home. In locating themselves in Israel, 

they find themselves opposing both the ashkenazi Zionist project of bringing Europe to the 

Middle East and the absorption of Israel into the Arab world. No interviewee told me they 

wanted Israel to become Arab, but all interviewees expressed interest in absorbing aspects of 

Arabic and MENA Jewish culture into Israeli society. This is, compared to Zionist discourse, a 

radical departure. Zionism built itself as a separatist colonial movement based on Jewish 

exclusivity in forming a Jewish homeland and state. The policy of the ‘conquest of labour’ 

(Shafir & Peled 2002), for instance, was explicitly designed to separate Jews from Arabs16; the 

Revisionist Iron Wall envisioned Jews and Arabs as separate nations. While some Zionists 

adopted Arab dress, and the romanticised Orient influenced early Zionist architecture, by and 

                                                             
15 There has been a recent resurgence of academic interest in Kahanoff and her 

philosophies. See Ohana (2006), Nocke (2009), Starr and Somekh (2011), Harris (2012) and 
Feige (2013). 

16 For a contrasting view, see Ein-Gil and Machover (2009:3). 
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large, Zionist thinkers did not seek to incorporate ‘Arabness’ into Zionism (Raz-Krakotzkin 

2005)17. The young mizraḥi response to decades of anti-Arabness, however, is not anti-Zionism, 

but a disavowal of ashkenazi Zionism in favour of a reclamation of Zion. As Yael told me, after 

a highly critical discussion of Zionism, “I love Israel.” 

Thus, Zionism and its effects represent a critical fulcrum for young mizraḥim. On the one 

hand, Zionism is responsible for the creation of their homeland. Even though, according to Khen, 

European Zionism hurt mizraḥim in their ancestral homes more than any other force, anti-

Zionism “spits on [her] history”. Khen’s indictment of European Zionism also uncovers how 

young mizraḥim view Zionism in two frames. The first is the European-led state-building project 

that eventually created a mass of MENA Jewish immigrants. For Ron, that Zionism “killed my 

culture, my history, the opportunity to live in a new neighbourhood.” The second is a religious 

yearning, rooted in the land, but not a desire to move. This religious Zionism – the reason for 

parents’ and grandparents’ immigration – is still a powerful force today in young mizraḥi lives 

(Kozlowska 2014). Sometimes, it manifests itself in the appeal of Shas, a religiously-informed 

political party with a mizraḥi-Sephardic base. In other cases, it appears in listening to and singing 

religious music and in attending Sephardic synagogues. These stimuli influence even very 

secular young mizraḥim, and keep them affiliated to Zion even as they distance themselves from 

European Zionism. The following section will explore how young mizraḥim traverse a different 

distance—between themselves and MENA Arabs. 

‘Rūḥ Jedīda’ 

In 2011, a number of young mizraḥim published an open letter, titled ‘Rūḥ Jedīda’ (New 

Spirit), to young Arabs in the wake of the Arab uprisings (Rūḥ Jedīda). In it, they offered a 

caustic reading of the history of MENA Jews, from their role in the development of Arab culture 

                                                             
17 For a countering view, see Shimoni (2007). 
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to their repressed selves in quasi-European Israel. The authors placed great importance on 

mizraḥi history in the present and on-going struggle for equality throughout the Middle East 

(Behar 1997). In attempting to reach out at a time of tremendous social and political turmoil, 

these young mizraḥim articulated a way to re-insert MENA Jews into the history of the Arabs, 

and a way to play a positive, engaging role in the future of the MENA. The entirety of the letter 

is included in the appendix, but I will excerpt and discuss key sections of it below.  

“We, as the descendents of the Jewish communities of the Arab and Muslim world, the 
Middle East and the Maghreb, and as the second and third generation of Mizrahi Jews in 
Israel, are watching with great excitement and curiosity the major role that the men and 
women of our generation are playing so courageously in the demonstrations for freedom 
and change across the Arab world.” 
 

 The way in which the undersigned young mizraḥim begin presents a few interesting 

aspects. First, it is already clear that these individuals live a hyphenated and divided existence: 

they are at once related to the MENA and at once set apart, a Jew and an Arab in one person.18 

This conflicted identity, as Israelis attempting to reach out through a wall of conflict to their 

peers, will reappear below. Second, the mizraḥi authors introduce the concept of ‘generations’ 

into Israeli discourse—or, more correctly, they re-appropriate it and repurpose it. As Yoni told 

me, the use of the term ‘generation’ by mizraḥim to describe age groupings is unsettling to 

ashkenazim, because ‘generation’ is frequently used in connection with the generations after the 

Holocaust (Zertal 2005). For mizraḥim to appropriate this language is to equate their experience 

in Israel as generations after a traumatic rupture, the ending of the fluid, lived identity of the 

Arab-Jew and the beginning of the schizophrenic mizraḥi experience (Shohat 2003; 2006).  

“We are a part of the religious, cultural, and linguistic history of the Middle East and 
North Africa, although it seems that we are the forgotten children of its history: First in 

                                                             
18 The blog on which this letter is maintained, and the Twitter account associated with it, 

is called ‘New Arab Jews’. See http://arabjews.wordpress.com/. 
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Israel, which imagines itself and its culture to be somewhere between continental Europe 
and North America. Then in the Arab world, which often accepts the dichotomy of Jews 
and Arabs and the imagined view of all Jews as Europeans, and has preferred to repress 
the history of the Arab-Jews as a minor or even nonexistent chapter in its history; and 
finally within the Mizrahi communities themselves, who in the wake of Western 
colonialism, Jewish nationalism and Arab nationalism, became ashamed of their past in 
the Arab world.” 
 
The politics of erasure figure prominently in Rūḥ Jedīda, as do the politics of re-

inscription. The erasure of MENA Jews from the history of Arab communities, their relegation to 

the domain of Jewish studies and separation from their geographic neighbours, is a dramatic 

exercise of imaginative power. The accumulation of historiographies that presume mizraḥi 

history to begin with their immigration to Israel, that treat this immigration as the key, indeed the 

only, event makes it unsurprising that mizraḥim must declaratively assert their right to be 

included in broader histories of the MENA (Behar 2009). And this assertion, recalling Behar 

(2007), is directed at the opposing tendencies of Israel and the Arab world that seek to deny 

mizraḥim any authentic past separate from the Jewish state; to this is added the auto-erasure of 

mizraḥi history from the minds of most mizraḥim and the powerful, disfiguring politics of shame. 

And yet, there is hope: Rūḥ Jedīda’s authors seek not simply to reclaim their authentic 

past but to establish connections to the MENA present and future. Much of the letter is less about 

the past than the future, although understanding it and MENA Jews’ placement within it is 

deemed necessary for a more productive present. Here, the radical message of these young 

mizraḥim is more fully explored.  

“We, too, live in a regime that…does not represent large sections of its actual population 
in the Occupied Territories and inside of the Green Line border(s). This regime tramples 
the economic and social rights of most of its citizens, is in an ongoing process of 
minimising democratic liberties, and constructs racist barriers against Arab-Jews, the 
Arab people, and Arabic culture…We believe that, as Mizrahi Jews in Israel, our struggle 
for economic, social, and cultural rights rests on the understanding that political change 
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cannot depend on the Western powers who have exploited our region and its residents for 
many generations.” 
 

First, this passage explicitly uses the term ‘Arab-Jews’, even though a number of its signatories 

are either not Arab, or not in agreement with the use of the term. Yet, as Gottreich (2008) noted, 

‘Arab-Jew’ can denote identification and sympathy with the Palestinian national struggle. The 

repression of Palestinians is then brought inside the Green Line, across another ruptured border, 

and applied to mizraḥim and Israel’s non-Jewish Arabs. This connection links the machinations 

of colonialism to traditional ‘Orientals’ (Arabs) and those on the boundaries (mizraḥim). The 

answer to the struggle, for the signatories, is a dialogue that opens up beyond the boundaries of 

Israel, the state and occupier, and includes the peoples of the broader MENA. By relying on a 

common history before Israel and a shared experience of colonialism at the hands of Israel and 

Western powers, the authors of Rūḥ Jedīda hope for a more productive engagement with their 

peers than the current, polemic- and conflict-marked one. This is a radical and idealist message, 

and as Amit said, “You can’t be a mizraḥi radical idealist in Israel. You do not exist.” Struggling 

against what can be argued as subalternity (Cohen 2014) is a constant challenge for mizraḥim. 

Through efforts to expand the struggle beyond Israel’s borders, they are becoming loud, vocal 

and, importantly, heard. They are developing, in new ways, a Levantine conception of Israel’s 

future; they are, by reaching out, auto-Arabising.  
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Conclusion 

Mizraḥim today are broadly characterised as right-wing, reactionary, problematic Israelis. 

Yet within this right-wing experience, shaped in the powerful forge of self-hate and auto-erasure, 

is a smaller, marginal group that seeks to transcend borders and establish Israel as Levantine. 

These young mizraḥim – the new ‘new mizraḥim’ – are daily engaged with the identity of the 

‘Arab-Jew’, with Arabic music and culture, with poetry as a vehicle of resistance and 

increasingly with their peers outside Israel’s borders. This dissertation has sought to understand 

Israel through an examination of liminality, of Israelis on and between borders real and 

imagined. It focused on three areas of ‘marginality’: the hyphenated figure of the ‘Arab-Jew’, 

mizraḥi cultural production in Hebrew and Arabic and efforts to re-imagine Israel in relation to 

and in dialogue with its neighbours. Thus, this dissertation was in part about the meaning of 

mizraḥi in Israel, but also the meaning of ‘Israeliness’ in a time of constant change. It sought to 

ground this in a discussion of life ‘in-between’, and it found that young mizraḥim are constantly 

engaged in processes of reclamation, vocalisation and engagement. This dissertation has 

attempted to weave together these disparate mizraḥi narratives into a coherent vision of Israeli 

society. In, as my interviewees said, wanting to ‘be Istanbul’, young mizraḥim begin to create a 

Levantine Israel of East and West, and begin to imagine a different future. In the words of poet 

Sigalit Benai, they want 

To try and find balance  
On the blade of a razor 
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Appendix I: Poems 

‘Medinat Ashkenaz’ (State of Ashkenaz), Roi Hasan 

In a state of Ashkenaz the almond tree flowers 
In a state of Ashkenaz a guest is expected 
Not a partner 
Hands are washed with soap and even then 
Distance is maintained  
Don’t stick a spade in the ground 
In a state of Ashkenaz I eat 
Spicy and a warm house 
In a state of Ashkenaz I am mufleṭah  
I am ḥaflah  
I am honor 
I am lazy 
I am everything that was never here before 
When everything was white 
I am the destruction 
the ruin 
The fucking demon  
The felon with the kippa 
At the courthouse 
I am graves of righteous 
And charms 
I am an ‘ars  
I am yalla 
Kapayim 
And cheap music 
Sub-culture 
Sub-standard 
I am a stubborn root 
And a thorn in the side 
I am a liar 
After all, racism is a thing of the past 
And died long ago! 
I am li-ƙaḥo li, li-shto li [they took from me, they drank my] 
I am a cry baby 
I am an object 
Unidentified  
Stuck here  
 
You didn’t see me when I walked on water like Jesus 
And not when I counted agorot like you counted stars 
And not when I sprouted beans in cotton wool to learn from it how to grow 
And not when I woke up before dawn to watch the NBA 
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To see blacks float in a circus of whites  
And not when I learnt English from Jay-Z because I had to know what the kid from the ghetto 
had to say 
And not when I fell in love with Romi Abulafia because she symbolized to me everything that I 
internalized as a child 
That you will never be able to be Abulafia 
And not when I got drunk every night 
Even though I never liked drinking 
And not when I hated Arabs 
The way I was taught in history class 
To hate 
And not when I thought of my mother in ceremonies 
On Holocaust Memorial Day 
In order to manage to cry 
And not when I hated poetry and poets  
Because I wasn't told that Shitrit and Biton and Dadon and Hatuka  
also write poems 
and I built myself a library anyway 
of ashkenazi poetry and prose 
[and like an atheist reading holy scripture 
in order to know how not to think 
that’s how I read them all 
to know how not to write (repeated twice)] 
 
I didn’t mourn for Kanyuk  
And I burnt the books of Natan Zach   
And I won't celebrate independence for you 
Until a state is established for me 
If you banish me me I'll go 
Just don't call me names 
Got it? 
 
To watch Roi Hasan recite this poem in Hebrew, see: 
https://www.youtube.com/watch?v=DAQEMn9UqZM 
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‘Ani ha-mizraḥit’ (I am the mizraḥi [feminine]), Adi Keissar 

I am the mizraḥi (girl) 
That you don't know 
I am the mizraḥi (girl) 
That you do not mention 
Who knows how to recite 
All the songs of Zohar Argov  
and reads Albert Camus 
and Bolgacov 
stirring everything slowly 
on low heat 
milk and meat 
black and white 
the steam poisoning 
the sky blue and white 
yours. 
 
Ma t‘assu li? [What will you do to me?] 
 
I breathe in Hebrew 
Buy in English 
Love in Arabic 
Atone for ha-sorekh 
Whine in mizraḥi 
The revolution will not be televised [in English] 
The revolution will not be televised [in English] 
Because the television only has ads 
Of all these blondes 
Maybe that is why I was called at school 
A nigger during break 
I am in the middle 
Neither here nor there 
If I had to choose 
I would have chosen 
Afro Yemen  
 
Ma t‘assu li? [What will you do to me?] 
 
Do not tell me how to be mizraḥi 
Even if you did read Edward Said 
Because I am the mizraḥi 
Who is unafraid of you 
Not on admission boards 
Not in job interviews 
And not in airports 
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Even though you ask me 
A fair number of questions 
With accusing eyes 
Looking for remnants of Arabness  
How long are you staying 
And how much money do you have 
You didn't come to work right? 
You didn't come to work right? 
 
Ma t‘assu li? [What will you do to me?] 
 
And here I am standing in the centre of society 
Far from the hungry periphery 
And I learned to talk in Academic 
Ride bus route 25 
And measure the distance 
Between the mind and the heart 
Just to understand 
The way to my house 
Where mother and father 
Never shoved a book in my hand 
But bound their soul 
Theirs in mine 
In an independent publication 
Each time 
They took me 
To the municipal library 
Each time they asked 
Don’t read in the dark 
You'll ruin your eyes 
So I came out  
 
Ma t‘assu li? [What will you do to me?] 
 
And you scold 
If you stop talking about it  
then it won’t exist anymore 
If you stop talking about it  
then it won’t exist anymore 
because today everyone marries everyone 
puts mizraḥi music at the wedding 
Mizraḥit ‘ossa sameḥ 
And in my head 
Ahuva Uzri 
Lends me her voice again 
Gives me a voice again 
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Gives me everything again 
And in my head 
The rings of bells 
"Mother, mother, open the door 
My whole body trembles with cold 
Mother, mother, open the door 
On my shoulders, a heavy load" 
 
(The last 4 lines are from the song "Mother, Mother", lyrics by Ahuva Uzeri) 
 
To watch Adi Keissar recite this poem in Hebrew, see: 
https://www.youtube.com/watch?v=2ASGYf6FUTs 
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‘Tikva Amar from Kiryat Gat’, Sigalit Benai 
 
Tikva Amar from Kiryat Gat 
Was the best student in her class 
That's why they called her 
"Tikva the Ashkenazi" 
Even though she was brown 
She was expellant in social science  
At Ben-Gurion University 
And received a grant 
For African American Studies 
At the prestigious UC Berkeley 
 
She lived with the rich Babayoff family 
Who made their money 
Selling Dead Sea products in malls 
She took care of their kids 
Did the cleaning and cooking 
At night she would read articles in English 
And was very grateful 
 
In a class on Malcolm X 
Evans sat next to her  
A skinny, black guy  
with round glasses and  small braids  
His leg brushed up against hers 
"I've never fucked a Jewish woman before," 
He says that same night  
As he passes her a cigarette 
"I'm not exactly a Jewish woman  
Like the ones from Washington D.C." 
She explains  
"I'm more of a Jewish-Arab, 
It is called 'Mizraḥit.' 
Have you read Ella Shohat?" 
He smiles, "What's the difference?  
I'm black  
You're - white." 
Her cheeks turn pale from embarrassment  
She thinks of the American passport 
That she doesn't have  
About her illegal job with the family  
Her body shrinks during the moment of penetration  
Over his shoulder 
She sees her mother's eyes 
Staring back at her  
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"Shma Israel, Tikva, my soul"  
She breathes and gives in to the sensation 
She is bodiless  
She is colorless 
She is drained from her own self 
 
To watch Sigalit Benai recite this poem in Hebrew, see: 
https://www.youtube.com/watch?v=wTOyZ0TB250 
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‘On the blade of a razor’, Sigalit Benai 
 
 
My brothers bought houses 
In Eu- 
rope 
And in the U.S. 
A. 
 
And I bought a flat  
In Isra 
el 
 
Overlooking the Mediterranean 
Into my bedroom window blows the breeze  
Over the Hassan-Bek mosque 
 
Next to the bed “The Jewish Philosophers of the Middle Ages”  
They wrote Arabic 
In Hebrew letters 
In Spain 
And in Alex 
andria 
 
In front of me on the television C.N. 
N. 
Shows our bloodsheds In English 
And nobody wants to come for a visit 
 
In “Haaretz” supplement Paul Celan  
Meets Heidegger inTodtn 
auberg 
 
And I don’t care 
 
I don’t want to go to Europe and the U.S.A. I don’t want  
To go to Europe and the U.S.A.  
I don’t want to go to Europe 
 and the U.S. 
A. 
 
I 
I want to see  
Casa 
blanca 
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To read poems by Nizar 
Kabbani 
To watch films by Youssef 
Chahine 
 
I  
Want 
To make a  
Tikun* 
 
To try and find balance  
On the blade of a razor 
 
*"repair" in Jewish mysticism 
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Appendix II: Rūḥ Jedīda 
 
The letter can be permanently found at: http://arabjews.wordpress.com/young-mizrahi-
israelis%E2%80%99-open-letter-to-arab-peers/ 
 
In a letter titled “Ruh Jedida: A New Spirit for 2011,” young Jewish descendants of the 
Arab and Islamic world living in Israel write to their peers in the Middle East and North 
Africa: 
 
We, as the descendents of the Jewish communities of the Arab and Muslim world, the Middle 
East and the Maghreb, and as the second and third generation of Mizrahi Jews in Israel, are 
watching with great excitement and curiosity the major role that the men and women of our 
generation are playing so courageously in the demonstrations for freedom and change across the 
Arab world. We identify with you and are extremely hopeful for the future of the revolutions that 
have already succeeded in Tunisia and Egypt. We are equally pained and worried at the great 
loss of life in Libya, Bahrain, Yemen, Syria, and many other places in the region. 
 
Our generation’s protest against repression and oppressive and abusive regimes, and its call for 
change, freedom, and the establishment of democratic governments that foster citizen 
participation in the political process, marks a dramatic moment in the history of the Middle East 
and North Africa, a region which has for generations been torn between various forces, internal 
and external, and whose leaders have often trampled the political, economic, and cultural rights 
of its citizens. 
 
We are Israelis, the children and grandchildren of Jews who lived in the Middle East and North 
Africa for hundreds and thousands of years. Our forefathers and mothers contributed to the 
development of this region’s culture, and were part and parcel of it. Thus the culture of the 
Islamic world and the multigenerational connection and identification with this region is an 
inseparable part of our own identity. 
 
We are a part of the religious, cultural, and linguistic history of the Middle East and North 
Africa, although it seems that we are the forgotten children of its history: First in Israel, which 
imagines itself and its culture to be somewhere between continental Europe and North America. 
Then in the Arab world, which often accepts the dichotomy of Jews and Arabs and the imagined 
view of all Jews as Europeans, and has preferred to repress the history of the Arab-Jews as a 
minor or even nonexistent chapter in its history; and finally within the Mizrahi communities 
themselves, who in the wake of Western colonialism, Jewish nationalism and Arab nationalism, 
became ashamed of their past in the Arab world. 
Consequently we often tried to blend into the mainstream of society while erasing or minimizing 
our own past. The mutual influences and relationships between Jewish and Arab cultures were 
subjected to forceful attempts at erasure in recent generations, but evidence of them can still be 
found in many spheres of our lives, including music, prayer, language, and literature. 
 
We wish to express our identification with and hopes for this stage of generational transition in 
the history of the Middle East and North Africa, and we hope that it will open the gates to 
freedom and justice and a fair distribution of the region’s resources. 
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We turn to you, our generational peers in the Arab and Muslim world, striving for an honest 
dialog which will include us in the history and culture of the region. We looked enviously at the 
pictures from Tunisia and from Al-Tahrir square, admiring your ability to bring forth and 
organize a nonviolent civil resistance that has brought hundreds of thousands of people out into 
the streets and the squares, and finally forced your rulers to step down. 
 
We, too, live in a regime that in reality—despite its pretensions to being “enlightened” and 
“democratic”—does not represent large sections of its actual population in the Occupied 
Territories and inside of the Green Line border(s). This regime tramples the economic and social 
rights of most of its citizens, is in an ongoing process of minimizing democratic liberties, and 
constructs racist barriers against Arab-Jews, the Arab people, and Arabic culture. Unlike the 
citizens of Tunisia and Egypt, we are still a long way from the capacity to build the kind of 
solidarity between various groups that we see in these countries, a solidarity movement that 
would allow us to unite and march together – all who reside here – into the public squares, to 
demand a civil regime that is culturally, socially, and economically just and inclusive. 
 
We believe that, as Mizrahi Jews in Israel, our struggle for economic, social, and cultural rights 
rests on the understanding that political change cannot depend on the Western powers who have 
exploited our region and its residents for many generations. True change can only come from an 
intra-regional and inter-religious dialog that is in connection with the different struggles and 
movements currently active in the Arab world. Specifically, we must be in dialog and solidarity 
with struggles of the Palestinians citizens of Israel who are fighting for equal political and 
economic rights and for the termination of racist laws, and the struggle of the Palestinian people 
living under Israeli military occupation in the West Bank and in Gaza in their demand to end the 
occupation and to gain Palestinian national independence. 
In our previous letter written following Obama’s Cairo speech in 2009, we called for the rise of 
the democratic Middle Eastern identity and for our inclusion in such an identity. We now express 
the hope that our generation – throughout the Arab, Muslim, and Jewish world – will be a 
generation of renewed bridges that will leap over the walls and hostility created by previous 
generations and will renew the deep human dialog without which we cannot understand 
ourselves: between Jews, Sunnis, Shias, and Christians, between Kurds, Berbers, Turks, and 
Persians, between Mizrahis and Ashkenazis, and between Palestinians and Israelis. We draw on 
our shared past in order to look forward hopefully towards a shared future. 
 
We have faith in intra-regional dialog—whose purpose is to repair and rehabilitate what was 
destroyed in recent generations—as a catalyst towards renewing the Andalusian model of 
Muslim-Jewish-Christian partnership, God willing, Insha’Allah, and as a pathway to a cultural 
and historical golden era for our countries. This golden era cannot come to pass without equal, 
democratic citizenship, equal distribution of resources, opportunities, and education, equality 
between women and men, and the acceptance of all people regardless of faith, race, status, 
gender, sexual orientation, or ethnic affiliation. All of these rights play equal parts in 
constructing the new society to which we aspire. We are committed to achieving these goals 
within a process of dialog between all of the people of Middle East and North Africa, as well as a 
dialog we will undertake with different Jewish communities in Israel and around the world. 
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We, the undersigned: 
Shva Salhoov (Libya), Naama Gershy (Serbia, Yemen), Yael Ben-Yefet (Iraq, Aden), Leah 
Aini (Greece, Turkey), Yael Berda (Tunisia), Aharon Shem-Tov (Iraq, Iranian Kurdistan), 
Yosi Ohana (born in Morocco), Yali Hashash (Libya, Yemen), Yonit Naaman (Yemen, 
Turkey), Orly Noy (born in Iran), Gadi Alghazi (Yugoslavia, Egypt), Mati Shemoelof (Iran, 
Iraq, Syria), Eliana Almog (Yemen, Germany), Yuval Evri ((Iraq), Ophir Tubul (Morocco, 
Algeria), Moti Gigi (Morocco), Shlomit Lir (Iran), Ezra Nawi (Iraq), Hedva Eyal (Iran), 
Eyal Ben-Moshe (Yemen), Shlomit Binyamin (Cuba, Syria, Turkey), Yael Israel (Turkey, 
Iran), Benny Nuriely (Tunisia), Ariel Galili (Iran), Natalie Ohana Evry (Morocco, Britain), 
Itamar Toby Taharlev (Morocco, Jerusalem, Egypt), Ofer Namimi (Iraq, Morocco), Amir 
Banbaji (Syria), Naftali Shem-Tov (Iraq, Iranian Kurdistan), Mois Benarroch (born in 
Morocco), Yosi David (Tunisia Iran), Shalom Zarbib (Algeria), Yardena Hamo (Iraqi 
Kurdistan), Aviv Deri (Morocco) Menny Aka (Iraq), Tom Fogel (Yemen, Poland), Eran 
Efrati (Iraq), Dan Weksler Daniel (Syria, Poland, Ukraine), Yael Gidnian (Iran), Elyakim 
Nitzani (Lebanon, Iran, Italy), Shelly Horesh-Segel (Morocco), Yoni Mizrahi (Kurdistan), 
Betty Benbenishti (Turkey), Chen Misgav (Iraq, Poland), Moshe Balmas (Morocco), Tom 
Cohen (Iraq, Poland, England), Ofir Itah (Morocco), Shirley Karavani (Tunisia, Libya, 
Yemen), Lorena Atrakzy (Argentina, Iraq), Asaf Abutbul (Poland, Russia, Morocco), Avi 
Yehudai (Iran), Diana Ahdut (Iran, Jerusalem), Maya Peretz (Nicaragua, Morocco), Yariv 
Moher (Morocco, Germany), Tami Katzbian (Iran), Oshra Lerer (Iraq, Morocco), Nitzan 
Manjam (Yemen, Germany, Finland), Rivka Gilad (Iran, Iraq, India), Oshrat Rotem 
(Morocco), Naava Mashiah (Iraq), Zamira Ron David (Iraq) Omer Avital (Morocco, 
Yemen), Vered Madar (Yemen), Ziva Atar (Morocco), Yossi Alfi (born in Iraq), Amira 
Hess (born in Iraq), Navit Barel (Libya), Almog Behar (Iraq, Turkey, Germany) 
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