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I FORGOT MYSELF: THE ABSURDITY OF 
AUTOBIOGRAPHICAL MEMORY PERCEPTIONS 
FOR SELF-IDENTITY 
 

STEPHEN R. MILFORD1 

 

 

ABSTRACT 

The link between self-identity and memory is widely referenced. From Plato, Aristotle, Augustine, through Locke, 
Hume, and Ricoeur it appears – prima facia – that an enduring self-identity is dependent on one’s memory of 
oneself in the past. This chapter critically explores this proposition. The Chapter argues for the necessity of a 
particular experience of memories for self-identification: temporal, intentional, autobiographical memory 
perceptions. It then critiques the suitability of such necessary memory experiences for self-identification. In 
particular, the chapter highlights the unreliable nature of memory perceptions. That memories degrade; are 
open to manipulation; are always socially and politically constructed; and have a narrative-like structure is a 
serious challenge to their ability to relate in causal ways to the self-identity. The nature of such perceptions 
creates a problematic circularity whereby the present self-identity continually recreates its past self-identity and 
in so doing reconstructs is present self-identity all based on manipulated memories. The result is the inability to 
relate memory perceptions in causal ways to the enduring self-identity. So challenging is this understanding of 
memory that Hume seriously questions the notion of an enduring self-identity all together; referring – not to 
perfect identity – but to imperfect identity. Rather than dispense of the notion of an enduring self-identity rooted 
in memory perceptions, the chapter draws on Wittgenstein’s theory of language games and postliberal 
constructions of secondary and primary theorising. It argues for the possibility to retain the enduring self-
identity in memory perceptions by relocating it. Rather than locating the enduring self-identity through memory 
perceptions in secondary theorising formulations, it is argued that it may be located in the primary lived 
experience of the self-identity in question. Such a postliberal approach makes space for both the veracity of 
secondary formulations and primary experience, even in the face of apparent contradiction. 
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1. INTRODUCTION: THE DARK FOREST OF IDENTITY 

“I forgot myself!” While grammatically coherent, this statement appears – prima facia at least – to be a logical 
absurdity. Surely the fact that there is an I implies memory? For how can I be if I do not remember myself? At 
the heart of it, is a fundamental question asked by almost every human being ever to exist: “Who am I?” As an 
identity question, its purpose is that of distinction: to identify one entity from another. That is to say, to draw 
out the particular from the general by setting it apart, defining its boundaries and describing its singularities.  

There are endless debates as to how this is best achieved, for example: is it character or number, location or 
unity (Williams, 1989). Indeed, in venturing into the dark forest of identity, the unsuspecting traveller could get 
lost in the circularity of what Wittgenstein calls the “paradox of identity” whereby one states nonsensically that 
something is the same as something else, or the tautology that something is the same as itself (Williams, 1989, 
p. 1). Before we ourselves venture aimlessly into this dark forest, let us prepare a torch to illuminate our path. 
First, we must consider the question at hand.  

There are three important facets to this question. The first is that it is a Who? question and not a What? question. 
We are not speaking here of identity generally, but the identity of a subject. This is a question of personal 
identity2 not the identity of things. Furthermore, we have in mind a particular personal identity, a particular 
subject: I. This is a question of self-identity. It is a question of distinguishing this who – I, myself, me – from that 
who – you.  

Second, more than simply arguing that I am different, the question implies that this difference is significant and 
not arbitrary (Haker, 2000, p. 62). We are not seeking an identity that is defined by a list of abstracted 
characteristics shared by others (Lukes, 1973, p. 73; Kelsey, 2009, pp. 400–401). It would not do to say that the 
self-identity is the sum of its parts and that these parts are present, to greater or lesser extent, in other selves. 
For example, to say that her self-identity is in the sum of her being 165cm; 60kg; brunet; and that she likes olives 
and dislikes fish, would be to say that her identity is nothing more than the extent in which she shares these 
characteristics with other self-identities, who similarly have height; weight; hair colour; and likes and dislikes. 
Such a constructed identity would be nothing more than an abstraction: abstracted from the identities of others. 
It would imply the existence of a formless, shapeless, subsisting identity onto which abstracted characteristics 
are superimposed. There is much objection to this “ghost in the machine” construction (Aldwinckle, 1972; Frei, 
1997, pp. 94–100; Kelsey, 2009, pp. 691–693). A list of abstracted characteristics, no matter how long, will not 
satisfy the heart of the question: the search for a meaningful self-identity.   

Third, the am – that first-person singular form of to be – indicates that the type of answer we are seeking is an 
answer of endurance. Not only are we seeking to meaningfully know ourselves in distinction from other objects 
and subjects, but we are also seeking to know what it is about our self-identity that is; that continues to be 
across space and time. Not denying the growth and development entailed in self-identity, one tends to hold to 
the idea of the importance of an enduring identity – no matter how problematic  (Ricoeur, 1992, pp. 115–125). 
While questions such as “Who was I?”; “Who am I Now?”; and “Who will I be?” are legitimate, our natural 
intuition is that they do not carry the same weight as the search for an identity that endures through change 
across time.  

Where is this enduring self-identity to be found? Many candidates have been put forward: DNA; enduring 
characteristics, or even in a proper name (Williams, 1989). All have serious limitations. In the contemporary 
West we are remarkably familiar with the notion of radical changes in identity. Someone may be born Bruce, 
but they may transition through their life to become Caitlyn. Indeed, they may even undergo genetic therapy – 
thereby altering their DNA. This “liquid modernity” (Bauman, 2001) raises serious challenges to notions of 
enduring identity. Yet, even in the face of such radical changes there remains the strong notion of an enduring 
self-identity, at least practically. It is commonplace to hear of those who have seemingly undergone radical 

 
2 This term is loaded with history and philosophy too complex for a tangent. Here we take for granted that there is a 
distinction between persons/personal and objects/things. I have dealt elsewhere with this topic see: --- Author’s publication 
redacted --- 



changes to claim that “this is actually who I always was.” For example, Elliot Page (born Ellen) who appeared on 
the cover of the March 29/April 5 issue of Time magazine. In the article there is a very strong sense of their 
testimony that their ‘new’ identity as a male is actually  the ‘real’ identity they always had  (Steinmetz, 2021). 

Many point to the preservation and continuity of a set of psychological characteristics, notably memory, as the 
most promising candidate for enduring self-identity (Harrison, 1973, pp. 48–51; Lewis, 1973, pp. 71–92; Linke, 
2002, p. 185; Swinburne, 1977, pp. 109–125). Indeed, the link between memory and human identity extends for 
millennia. Augustine, one of the most influential thinkers for Western anthropologies, contends that the 
fundamental nature of human identity (encapsulated in the rational human soul as it images the Trinity) rests in 
the three faculties of memory, intellect and will (Hill, 1984, pp. 209–212). This seed has grown and continues to 
flourish even today, especially in post-enlightenment Western individualist thinking. Here it is easy to see why 
memory remains fundamental to the notion of enduring self-identity. After all, that one remembers being the 
same one in the past, must certainly be strong grounds for their enduring identity. It is no wonder Beike, 
Lampinen and Behrend, for example, claim:  

“Philosophers and psychologists have long debated the nature of the self, and its relation to memory. Descartes 
famously postulated, ‘I think, therefore I am.’ We might modify this to read, ‘I remember, therefore I am.’” 
(Beike et al., 2004a, p. 4) 

What is the nature of such memories that can illuminate our path? 

 

Reverend Stephen Milford has a bachelor’s in theology from the University of Johannesburg, a masters in 
reformation and enlightenment history from Trinity College, Dublin, and a Masters in Theology from Oxford 
University. He has spent two years reading at King's College London before completing his PHD at the Protestant 
Theological University (The Netherlands). He is currently an extra-ordinary researcher at North-West University, 
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Memory has always been at the heart of philosophical and psychological discussions on self-identity (Beike et 
al., 2004a; Klein & Nichols, 2012, p. 677; McCarroll, 2019, p. 260). Indeed, right from the earliest philosophies of 
antiquity, memory was consider “the precondition of human thought” (Li, 2016, p. 2). To Plato, Aristotle and 
later pre-modern philosophers, memory was highly valued. It was a storage receptacle where accurate, crucial, 
and indispensable truths could be stored and retrieved. In many accounts, the accurate recall of memory 
resulted in truth, or – more accurately – the state of being true, for being true was related to being faithful and 
constant. In this sense, people remembered the truth if they were faithful to the ideas and content they wanted 
to represent (Li, 2016, p. 3).  

With time, the relation between memory and identity became further entangled (Li, 2016). Locke, for example, 
argues that personal identity is based on same consciousness of which memory plays a key role. So closely did 
Locke relate memory to consciousness that he is accused by Reid of confounding the two, an allegation Boeker 
disputes (Boeker, 2017, pp. 426–427). Even Hume, for whom the very notion of an enduring self is questionable, 
had to concede that memory offers a foundation for self-identification: “As memory alone acquaints us with the 
continuance and extent of this succession of perceptions, ‘tis to be considered, upon that account chiefly, as the 
source of personal identity” (in Klein & Nichols, 2012, p. 678 see also Baxter, 1998, p. 208; Biro, 1976, p. 29; 
Greco, 2015, p. 711). As recently as Ricoeur (over which a great deal has been written), memory – particularly 
as it relates to narrative – was the sole candidate able to hold idem (Latin for sameness) and ipse (Latin for 
selfhood) together (Ricoeur, 1990, p. 246, 1992, pp. 115–125). 

When one talks about the types of memories associated with self-identity, one is not talking about just any 
memories. Philosophers and other thinkers use terms such as “personal memory”; “episodic memory”; or – far 
more widely – a “autobiographical memory.” While each – contrary to McCarrolls insistence – has a particular 
connotation, there is a sense in which such phrases point to the first-hand nature of the type of memories that 
relate to the enduring self-identity. As McCarroll states: “Memories that are relevant for personal identity are 



generally considered to be experiential memories of those events in one’s life to which one can gain first-
personal access: memories from-the-inside” (McCarroll, 2019, p. 260).3  

It is not only that such memories are experienced by the self-identity in question, but that there is a sense by 
the self-identity that the memories belong to them. Klein and Nichols refer to this as a sense of mineness. To 
demonstrate the point, they explore the implications of a fascinating case study in which a brain-trauma patient 
is able to recall past memories and yet they lack the sense that these memories belong to them. They know 
rationally that the events referred to in their memories are accurate, that that they involved them, but they do 
not feel that these were their own memories. This patient testifies that these memories have little bearing on 
their sense of identity, on who they feel they are(Klein & Nichols, 2012). It may be for this very reason that many 
authors prefer to speak about ‘autobiographical memory’; thereby referencing the sense of mineness associated 
with the types of memories associated with self-identity.   

The autobiographical nature of the necessary memories that carry with them a sense of mineness implies not 
only that the memories are present, but that they are perceived with a sense of intentionality (Biro, 1976, pp. 
29–30). The self-identity, who seeks to distinguish itself from other selfs, must perceive of past 
impressions/ideas with a view to discovering the causal nature of those ideas on the effect (the self-identity). 
This intentionality establishes a unifying character to the otherwise random collection of impressions/ideas 
present in the mind by assigning a relationship to them. The central relation between past memories and the 
self-identity experiencing these memories is that of causation. This causality is the foundation of the discovering 
function of memory: 

“The only perceptions which can do the job called for here, of bringing into being a relation holding between 
them and other perceptions not present at the time of their occurrence, but present, or at least supposed 
present, at an earlier (or supposedly earlier) time, are those perceptions whose essential feature is to be 
intentionally related to absent perceptions. In cases where the absent perception is supposed to be in the past, 
such perceptions are called ‘memory perceptions.’… Thus, it is only a memory perception which can be causally 
connected with some other perception (now vanished) in such a way as to make the discovery of the identity of 
the self possible” (Biro, 1976, p. 30).4 

In addition to a sense of mineness implied in intentional autobiographical memory perceptions, there must also 
be a sense of time. Not only is this implied in the very notion – that is, that it is an identity that endures across 
time and change – but Skowronski, Walker, and Betz argue it is in the very nature of self-identity itself. They 
argue convincingly that the ability to create and maintain a sense of continuity through change necessitates that 
the self must be able to project itself, temporally speaking (both forward and backward), with a certain degree 
of accuracy. To them: 

“it seems obvious that a person who had no access to temporal knowledge would likely have a difficult time 
functioning. Such a person would also likely have a difficult time developing and managing a self-concept” 
(Skowronski et al., 2004, p. 184).  

A person who could not recall, with some level of accuracy, the times at which events took place would display 
a severely disordered personality, indeed, it would be an indicator of psychological dysfunction. As such 
Skowronski, Walker, and Betz argue that the very nature of the self is imbued with temporality. It is the 
“timekeeping self” (Skowronski et al., 2004).  

All that has been said above has prepared the torch necessary to illuminate our path through the dark forest of 
identity. It is a torch composed of the temporal, intentional, autobiographical memory perceptions that relate 
in causal ways to the enduring self-identity. The question arises: can such a torch really shine a light on the 

 
3 It must be noted that McCarroll contends for the validity of memories ‘from-the-outside’ or, what can be referred to as 
the ‘observe’ rather than ‘field’ perspective. Nevertheless, even McCarroll’s ‘from-the-outside’ memories are first-hand, 
experiential memories associated with the self-identity in question (McCarroll, 2019).  
4  For a discussion on Biro’s response to the objections of the cause-effect relationship implied in intentional memory 
perceptions see (Biro, 1976, pp. 31–32). 



enduring self-identity? Can such memories, as Beike, Lampinen and Behrend claim, be the reason the reason “I 
am”?  

 

3. THE FICKLE NATURE OF MEMORY 

Latham points to the serious problem of false memories if we are to rely on memory as the criterion for self-
identity. Indeed, “it might seem that the very term is a contradiction: either we remember truly, or we don’t 
remember at all” (Latham, 2017, p. 27). However, for over a one hundred and forty years, ever since 
Ebbinghause begin experimental studies in memory – ultimately resulting in his famous forgetting curve – the 
challenge of the fickle nature of memory has had serious implications on the notion of self-identity (Beike et al., 
2004b, p. 255; Li, 2016, p. 3).  

Gross says it succinctly: “It is impossible to think of memory as a trustworthy preserve of the past” (in Li, 2016, 
p. 3). That memories regularly degrade is unsurprising to modern reductionists. Modern neuroscience – based 
on an enormous amount of empirical date – argues that psychological characteristics, such as memory, are 
fundamentally dependent on the physical brain. This “astonishing hypothesis” (Crick, 1994) necessitates the 
entropic nature of memory. As all physical reality tends to a state of maximum entropy, it is only natural to 
expect that the memories in our brains, composed of chemicals as they are, will degrade  (Crick, 1994, pp. 6–7; 
Linke, 2002). 

Yet it is not only the forgetful and degrading nature of our brains that is problematic. Far more serious is that 
the process of memory involves a great deal of selection, editing, revising, interpreting, and embellishing at 
every stage: from the first moment, through its storage, right to its recollection. An inordinate amount of 
research has demonstrated this point. This process opens our memories up to serious manipulation. For example, 
if a parent tells a historical-story to a child, the child may reflect or dream about this story, often absorbing parts 
of it into their own memory bank, as if they were their own memories (Penelhum, 1970, pp. 54–67). In this 
example the self-identity would have memories that were not its own, and yet it would hold a sense of mineness 
about these memory perceptions.  

So serious can memory manipulation be, that there are cases of criminal confessions to crimes by people who 
never committed the crime, and yet they are adamant they remember committing them (Shaw, 2017; Shaw & 
Porter, 2015). It is no surprise that entire fields of psychology are devoted to the investigation of false memories.  

If that were not enough, the fact that there is no such thing as neutral memories should concern us. One does 
not simply remember cold hard facts. Almost fifty years after Ebbinghaus’ formative work, thinkers such as 
Bartlett began to question Ebbinghaus’ assumptions that one can use a scientific methodology to tease apart 
the process of remembering from the process of interpretation. Memory is not a mechanical process. It is a 
“meaning-making system” (Beike et al., 2004b, p. 256). We remember events because they have meaning, even 
if trivial (such as eating breakfast). We remember both the event and the meaning together; they are one 
memory perception. While the event – I had scrambled eggs for breakfast today – is objective, the meaning and 
interpretation are neither objective nor stationary. That I like or dislike scrambled eggs, places an entirely 
different interpretation on the memory perception. In subsequent remembering, as I look back on those eggs, I 
may reinterpret the event depending on how my likes and dislikes develop. For example, should my dislike of 
scrambled eggs increase – say I get sick after eating a bad batch in a few years – my memory perception of 
today’s breakfast will change, and consequently, its causal relation to my self-identity (I am the one who used 
to like scrambled eggs, but now dislike them intensely). 

Accordingly, Li argues for what amounts to an “epistemological deflation” of both memory perceptions and the 
motivations behind those perceptions. That self-identities attempt to make sense of events by remembering 
their interpreted meaning, rather than their literal meaning, radically questions the veracity, accuracy and value 
of a memory perception as an objective truth (Li, 2016, p. 4).  

The unreliable nature of memories is further compounded when one considers that the self is not a closed 
system. Halbwachs’ research convincingly argued that all memory is social rather than individual: “The individual 



calls recollections to mind by relying on the frameworks of social memory” (Li, 2016, p. 4). Self-identities 
progress through the passage of time as the product of other self-identities: radically shaped by their kingship, 
social class, religion etc. The very content of their memories is of other self-identities (Li, 2016, p. 4).  

As such, memory perceptions are highly political. They are influenced by the perceptions of the cultural milieu 
the self-identity inhabits. We are well aware of contested social memory. Speaking of the Chinese Cultural 
Revolution, Li (2016) demonstrates the tension – and often outright conflict – between the political/official 
history and the social memory of a community. Political powers attempt to influence the community by 
remembering, forgetting, and reinterpreting key historical events – such as the Cultural Revolution or 
Tiananmen Square. Yet this is often resisted, questioned, and challenged by the popular remembrances, 
interpretations, and representations of the community. The result is multiple “memory sites” – both physical 
and cultural – which are not fixed, but rather change as they are disputed by competing political ideas.  

Furthermore, it is not uncommon for entire groups of people to have false memories of key events. This effect, 
affectionally named The Mandela Effect by Fiona Broome who chanced upon the strange phenomena whereby 
multiple people recalled having vivid memories of the death of Nelson Mandela in the 20th Century (he died in 
2013), is well established. Numerous incidences of mass mis-remembering have been reported and investigated. 
While the cause of mass mis-remembering is disputed, the very phenomenon is not (Broome, 2010; French, 
2018). The result is the logical conclusion that memories, both social and individuals, are by their very nature 
fickle.   

Could it be that we have misunderstood the very nature of remembering? Remembering is not like a historical 
documentary, it is like a narrative. Memories do not appear in the self-identity’s memory perception as an 
objective linear progression of event. They are structured in certain ways: “Shot through with narrative” (Hutto 
and Myin in McCarroll, 2019, p. 272). This is evidenced in observer perspectives of personal memory perceptions. 
Here the self-identity who has experienced the event from-the-inside (field perspective) may take on a from-
the-outside (observer) perspective to reflect on and (re)interpret their own memory perceptions. In this way, 
they intertwine perspectives to narrate past, present, and even future events. This meaning-making system of 
interpreting different perspectives adds layers of complexity and “comprehensibility above and beyond what is 
available from direct experience by linking events together through causal, conditional and temporal markers” 
(Nelson and Fivush in McCarroll, 2019, p. 272).  

While it may have a history-like5 character, the self-identity’s experience of memory perceptions is far more 
narrative: selecting key events; interpreting them from an observe perspective; adding meaning; and layering 
them upon each other to create an overarching life story. As such, the very structure of the self-identity – to the 
extent that memory perceptions are causal – is narrative. The self-identity continually recounts the narrative of 
its progression, development and change across time.  

To post-liberal thinkers, narrative perspectives on identity are a strength, not a weakness. Frei and Kelsey, for 
example, argue that it is only in narrative descriptions that one is able to give an account of an enduring self-
identity through radical change across time (Kelsey, 2009, pp. 334–335). Frei develops two narrative identity 
description tools so as to aid the observer (1997, pp. 14–26, 100, 132–144). The first he terms an “intention-
action description” (1997, p. 17). By this he refers to the recounting of a particular intentional act by the self-
identity that is constitutional of itself. For example, when a random by-stander performs an act of incredible 
heroism to same another. In this act, the self-identity is not only displayed for all to see – including the self-
identity itself – but the identity itself is constituted. Subsequently reflecting on the particular memory perception 
of the intentional act/event, the self-identity not only discovers their identity – they are brave – but forms their 
identity (they are a hero). The memory perception may consequently raise more questions that necessitate the 
retelling and reinterpreting of previous memory perceptions. For example, “When did I become brave?” 

The second narrative identity description tool is what Frei terms “self-manifestation” descriptions (1997, p. 100). 
This tool seeks to describe the self as it persists through change across time. Rather than pointing to a single 

 
5 For a discussion of the distinction between history and history-like recounting see (Frei, 1974, pp. 10–14). 



seminal event, the self-identity may retell its story with a view to recounting its persistence through radical 
change across time. In this way, the self-identity may select key events which best demonstrate its enduring 
nature. For example, when I was five, I was always attempting the highest climbing frames. When I was ten, I 
would help my father make the campfire. So, when I was 20 it was natural for me to transverse my neighbour’s 
balcony in our high-rise building to rescue the child from a burning apartment. In this way, the self-identity can 
describe narratively how their identity (as being brave) has continued through the changes of age. 

To Ricoeur, such narrative approaches to identity are able to help hold idem (sameness) and ipse (selfhood) 
together. It is only in narrative understandings of the self that one can describe the ipse in the face of very little 
idem: 

“Without the recourse to narration, the problem of personal identity would in fact be condemned to an 
antinomy with no solution. Either we must posit a subject identical with itself through the diversity of its 
different states, or, following Hume and Nietzsche, we must hold that this identical subject is nothing more than 
a substantialist illusion.” (Ricoeur, 1990, p. 246) 

Yet before we champion narrative descriptions of memory perceptions as the solution to enduring self-identity, 
a word of caution must be heeded. As a narrative is told and re-told, so the self-identity is made and remade. 
Ricoeur demonstrates that during this plotting and replotting, it is possible that some of these narrative plots 
given by the self-identity may oppose and contradict each other. Narrative identity, understood this way, 
continues to make, and unmake itself at the same time. It is no wonder, therefore, that Ricoeur refers to 
narrative identity as “the name of a problem at least as much as it is that of a solution.” (Ricoeur, 1990, p. 249)   

Herein lies the challenge of linking memory causally to self-identity: “If memory is integral to identity, and 
memory can be manipulated, then it follows that we can manipulate the ‘self” (Latham, 2017, p. 25).6 Like a 
snake eating its tail, the relation between the self-identity and its memory perceptions is circular. It is the self-
identity that is causally related to its past self-identity through memory perceptions that are constructed and 
edited by the present self-identity. The present self-identity can manipulate and recreate the past self-identity 
through its memory perceptions and in so doing recreate its own self-identity. Consequently, numerous authors 
claim that there is no sense that the self-identity which exists in the present is the same as that which exists in 
the past.  

Most notable of these is Hume who argues against the notion of an enduring self-identity. To Hume there is a 
difference between perfect identity and imperfect identity. The former entails that an object remains 
uninterrupted through time, while the latter remains uninterrupted by our thoughts. In other words, where an 
object (in this case the self-identity) does not remain stable over time, our perception of it can. In this way, our 
perceptions can give the illusion of an enduring identity, while in truth there is not such thing. Consequently, 
when we speak of self-identity are really speaking of an illusion of the mind: we are speaking of imperfect identity 
(Biro, 1976; Greco, 2015). 

 

4. A LIGHT IN THE DARK FOREST 

Considering the challenges, we have highlighted above, can we really rely on memory perceptions to illuminate 
our way? On closer inspection we see that our torch in the shape of temporal intentional autobiographical 
memory perceptions has flickered and died out. It cannot shine a light in the dark forest of identity. It cannot 
illuminate a meaningful enduring self-identity. What is to become of us? Are we to wonder aimlessly into 
Wittgenstein paradox, or reach into our pack and select a more suitable tool? Let me argue for the latter. 

Recall that the purpose of the search for an enduring self-identity is to find a meaningful truth about our 
existence. Where is this truth of the enduring self-identity located? Is it in the academic rambling of highly 
respected philosophers and psychologists, or in the lived experiences of the self-identity itself? While 
Wittgenstein may point to the rational paradox of identity, elsewhere he draws our attention to what he terms 

 
6 It should be noted that Latham does not necessarily think this is a bad thing.   



“language games” (Sprachspiel)  (Wittgenstein, 1958, pt. 1 §7 p.50, §23 p.110).  To Wittgenstein, the function of 
language is not dependent on external rules or regulations, but on the context in which the language is employed. 
Words have different meanings in different contexts and these meanings are not a consequence of rules or 
regulations of the language but of their function as the language is used within a context. That is to say, the 
meaning of a word is not defined by a dictionary, but by the people speaking it.   

Wittgenstein’s theory of language games points to the importance of context in truth claims. In modernist times, 
truth was perceived as a property of a foundational statement that was accurate irrespective of its context. 
However, in postliberal thinking, truth is not defined by foundational statements, but by the function and 
context in which a statement is employed. The notion of a neutral objective fact is, in the words of Holmer, “At 
best a borrowed usage from historical and scientific contexts, and at worst, an inflated and ill begotten posit, 
trading on some intellectual conventions but quite without substance” (Holmer, 1978, p. 98 cf. chp. 5; see also 
Frei, 1974, pp. 1–16 & 51–65).  

Speaking in the context of theology, post-liberal theologians distinguish between primary and secondary 
theology. In primary theology, truth refers to the practices enacted by a community in response to their lived 
experience. It is an innately informal; non-technical; often subconscious, enactment of certain practices. As the 
community enacts these practices, there arises questions as to their adequacy and suitability. These questions 
are then taken up in secondary theology – an inherently analytical, critical, and revisionary practice (Kelsey, 2009, 
p. 19). Within secondary theology, questions are explored that relate to the appropriateness of the community’s 
response to its understanding of itself and its context. In this way, even secondary formulations – whose veracity 
may be critiqued internally within secondary theology – ultimately rest on primary practices and not on 
foundational truth claims (Kelsey, 2009, pp. 12–45; Lindbeck, 1984, pp. 113–124, 1993, p. 84). 

Within this context truth is not abstract, objective, rule obeying foundational formulations. It is the practical 
response of the community to their lived experience. Such a construction may be applied to the notion of self-
identity. That there is an enduring self-identity founded on memory perception may not be the conclusion of 
secondary formulations about identity. Nevertheless, it may enact certain practices that arise from the 
individual/community’s lived experience of an enduring self-identity in their memory perceptions. In this 
construction, the veracity of one’s claim to having a self-identity may not to be measured against formulations 
present in secondary theorising. Rather, they may be measured against the appropriateness of the practices 
enacted by the self-identity in question.7 

Post gives us a practical example of the outworking of this hypothesis, albeit without meaning to. Speaking in 
the context of Alzheimer’s and Dementia, from a pastoral care point of view, he argues against the conclusions 
of material reductionist philosophies of identity. Such philosophies speak of the illusion of self-identity 
(imperfect identity). That is; once we forget (we fail to remember ourselves) the self-identity is so radically 
changed as to no longer be identical with the past self-identity. According to Post, while this may be rationally 
coherent, it is far from the practical, pastoral experience of caregivers, family members, and friends of the 
‘forgotten self-identity.’ These people all confirm that the identity in question remains the self-same identity 
they remember prior to the onset of Alzheimer’s/Dementia and their forgetfulness.8 In consequence, they enact 
practices that are appropriate to their experience: they respect the self-identity in question, offering appropriate 
pastoral care and support. Naturally, one could argue that the witness of caregivers, family and friends is nothing 
more than an irrational fanciful trauma avoidance response. Nevertheless, it remains their lived experience. It 

 
7 It is beyond the scope of this project to discuss what such practices may be. Indeed, it is highly likely that the list is endless. 
The implications of an enduring self-identity are vast, often related to notions of value, dignity, and ultimately personal 
rights. Practices that would be considered appropriate responses to this experience would likely affirm human dignity and 
value. 
8 A possible objection to this construction may rely on Biro’s insistence that one’s self-identity cannot be constituted by 
other self-identities; only by its own memory perceptions (Biro, 1976). To counter this objection, one might rely on the 
increasing body of work that affirms the eccentric nature of personal identity. I have written extensively on this topic 
elsewhere. See --- Authors Publication Redacted ---  



forms the basis of their primary knowledge, and while its appropriateness may be taken up in secondary 
theorising, it remains a primary truth.  

Secondary theorising by philosophers such as Hume may conclude that I have no such enduring self-identity, 
that it is merely an illusion, and that when I perceive of my past memories, I am actually perceiving an entirely 
different self-identity: an imperfect self-identity. Even in the face of such secondary formulations, my lived 
experience remains that I am the same self-identity I remember myself to be in the past. 
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ABSTRACT 

Covid-19 Pandemic has transformed the lives of each individual all around the world. People’s response to 
Pandemic life caused an ongoing transformation in the individuals’ habits, relationships, and everyday lives. One 
of the most remarkable changes occurred in the field of education, in which the whole globe entered into a 
process of online learning. These unprecedented procedures and precautions taken caused all the students’ 
closure at home. This study examines the women university students in Turkey and their physical and digital 
space during the Covid-19 Pandemic process. The study is designed as qualitative research, and 40 students 
studying in Istanbul and Ankara in Turkey are asked to answer open-ended questions. Their answers are analysed 
with the discourse method. The change in their physical and digital space, changes in the household duties, the 
way they socialize, and finally the online platforms they used during the covid process are interrogated. In 
conclusion, it is found that students carry their lives in the physical world to the digital world and continue their 
lives in the digital world. 
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1. INTRODUCTION 

Started at the end of 2019 in China and spread all around the world in 2020, the outbreak of COVID-19 (the 
disease caused by Severe Acute Respiratory Syndrome Coronavirus 2 (SARS-COV-2)) has been having a 
detrimental impact on the whole world and changed every aspect of human life since then. “On 30th January 
2020, the WHO declared the Chinese outbreak of COVID-19 to be a Public Health Emergency of International 
Concern posing a high risk to countries with vulnerable health systems” (Sohrabi et al., 2020: 71). Despite severe 
global containment and quarantines, the cases of Covid-19 continue to rise, with “126.890.643 confirmed cases 
of COVID-19, including 2.778.619 deaths, reported to WHO” [as of March 24, 2021] (World Health Organization, 
2021). This period is mostly mentioned as “extraordinary times” with shutting down of the industries, closure of 
borders, and total change in everyday life of the individuals all around the world.  

Undoubtedly, there were more devastating Pandemics in the past such as the ‘Black Death’ of 1346–1353, or 
Cocolitzli Epidemics in the 16th Century, (Evans et al., 2020: 85-95) and the recent similar ones 2002 SARS and 
MERS 2012, however; Covid-19 was the first worldwide Pandemic happened in the age of totally globalized 
world which was compared and discussed internationally in the social media and all other media platforms. 
Specialists, academicians, professionals and experts from fields of sociology, psychology, medicine, economics, 
politics, and other areas started to comment, discuss and analyse the issue from various perspectives. What is 
still not known is the future of this process.  

As in any other case, some groups and industries were more disadvantaged in this process while some profited 
from it. The lockdowns and quarantines made some people redundant, some sectors and businesses shut down 
completely, some entered the lockdowns in poor conditions, some alone, some with their crowded families in 
the cities, some with their families in tiny houses. Being a very infectious virus, which has resulted in 132,211,138 
million people getting infected and around 2,869,491deaths across the world so far. (Results as of 5 April, 2021) 
Everyone has their own stories and advantages and disadvantages related to the Pandemic process.  

In this research, we aim to focus on the women university students in Turkey and their use of physical and digital 
space during the Covid-19 Pandemic process. The study is designed as qualitative research, and the students are 
asked to answer open-ended questions. The questions are provided with the help of google forms. University 
students from Istanbul and Ankara attended the research.  

After the Covid-19 process, for some disadvantaged groups and individuals, with the lockdown and social 
distancing precautions, everyday life practices have become harder and more challenging. “The social and 
economic landscape has drastically changed in the past few months. Worldwide, millions of cases have been 
confirmed with Covid-19; as a consequence, governments around the world have introduced lockdown 
measures to ensure the safety of their citizens.” (Bashir et al. 2020: 1406). At the beginning of the Covid-19 the 
virus’s equality and that everyone is affected by the virus had become the popular discussion emphasized by 
the media. However, as the time passed, everyone started feeling their differences in the effects of the virus 
and their position reacting and experiencing the process. In fact, the process had completely different stories 
when you analyse the different groups in various places around the world. Gender inequality has started to be 
more visible, and it can be stated that the Pandemic has exacerbated the inequalities between men and women 
as it does in any other cases. Just before the International Women’s Day, the European Union (EU) Commission 
“published its 2021 report on gender equality in the EU, that shows the negative impact of the COVID-19 
Pandemic on women” (European Commission Report, 2021). 

 In the annual report, under five key areas, it “presents the available data on the gendered impact of the COVID-
19 crisis for each area of the strategy and outlines the measures the EU and the Member States have taken to 
mitigate these effects.” (European Commission Report, 2021) In the report first chapter is titled “free from 
violence and stereotypes” and under this title the commission also addressed the internet violence and 
increasing domestic violence in terms of crises. According to the report, it is confirmed with the studies and the 
cases that domestic violence is increasing in times of crises. From this discussion and our observations, we can 
therefore assume, the household duties and balances within the household could have changed that during the 
Pandemic.  



In our research, the aim is to find out more about these assumptions. Whether the duties have changed and 
how did the women students use the physical and digital space while much of the life has been under the impact 
of the Covid-19 precautions. Another confirmed case about the Pandemic is that together with the Covid-19 the 
way people interact and socialize has transformed significantly. The period marked a significant shift in the social 
preferences of the people, especially the younger generations. Covid-19 Pandemic happens to be the first 
Pandemic in the era of intelligent technologies and digitalization. As stated, crises can become opportunities for 
some.  

Emergency conditions are conducive to fast-forwarding innovation and 
implementation—occasions for moving with extreme rapidity from concept through 
proof-of-concept to mass deployment. The COVID-19 Pandemic is the first truly 
global health crisis of the smartphone era. Digital connectivity platforms are being 
repurposed to assist with contact-tracing. E-commerce and smart delivery systems 
have made it possible for millions of people to meet their food and other basic needs 
while observing strict stay-at-home orders. And, scientists and technologists are 
turning collaboratively to big data and deep/machine learning both to map and 
predict patterns of disease transmission, and to accelerate the development of a 
COVID-19 vaccine. (Hershock, 2020: 3).  

Therefore, it can also be argued that the crisis served as an opportunity to realize the utopian promise of the 
internet and directed people all around the world into online working, learning, shopping, socializing, and 
consuming products. Especially in the first months of Pandemic, with the panic and uncertainty of the situation, 
people all around the world entered into a new phase of life one of a sudden; and with that fear and shock they 
become couch potatoes and continuously followed the news and numbers of Covid cases both from the internet 
and their TVs. The world has become a global village, as McLuhan has described and everyone this time was 
experiencing the similar patterns, phases and memories. For the people going to school, another age was 
starting, as the first time the whole world experienced online learning/distance learning. As it becomes obvious 
the schools would continue teaching process online, most of the university students in Turkey returned to their 
family homes.  

 

2. METHODOLOGY 

Together with the Covid-19 Pandemic, the universities and the students experienced an unprecedented year of 
learning. The students spread to their homes and continued their education from home. The study is designed 
as a qualitative study relying on the open-ended questions directed to women university students educated in 
Ankara and Istanbul in Turkey. The university students are targeted for three main reasons; firstly, they are 
among the groups with active relationships and varying links and structures; we believe they can be good 
example to view the changes occurred in this process. Secondly, we believe this age group is exposed to both 
internet and social life more than the others before and after the covid and thirdly, they were more accessible 
during this process. In the first step, purposive sampling is used to reach only women students in the universities 
and then snowball sampling is used when these students are asked to direct these questions to their women 
university friends. Nineteen open-ended questions are asked to the interviewees who attended the interviews 
voluntarily. Consent forms are also sent together with the interviews. In the interviews, in the first section 
demographic questions that are thought to be critical and helpful during the analysis are asked about age, 
residence, city of education, and people lived with. In the second section, questions about the household duties 
are asked, and in the third section questions about the change in the digital space and physical space in the lives 
of the students are provided. Finally, questions about online learning and the digital online platforms are added 
to help the analysis.  

The ages of the interviewees vary between 19-59. However, the majority of them banked up between the ages 
20-26, with one students from each 19, 40, 48 ,49, 59 age groups. The students are asked to answer the open-
ended questions in detail. (Please see Figure 1) 



 
Figure 1. Age Distribution of Students 

 

Another essential point to be discussed is that the interviews are conducted in March 2021, when the people 
are still under the effect of the Pandemic and when the students are attending school online. This time choice 
also provided the students to include their fresh experiences regarding the online learning process and Pandemic 
process. In qualitative analysis, the focus is on what the people say, and how they say it. It is also the way 
discourse analysis scrutinises the qualitative data. In this research, discourse analysis is used to examine the data 
gained from the forms. In this, the students’ language, and anything beyond the language that is also implied 
within the answers is scrutinised. The main research questions in the research are  

- How did their life change during the Pandemic process in terms of physical and digital space?  

- How did their life change during the Pandemic process in terms of household duties?  

- How did they socialize?  

- Which online platforms they spend their time in the Covid-19 process?  

The patterns that came out will be analysed in detail, and their aspects of the topic will be provided. In doing 
these, we will also get a glimpse of their everyday social relations, and thoughts about the digitalization and 
change that occurred hastily after the covid. Human beings  

are fundamentally historical and cultural beings and our views of, and knowledge 
about, the world are the ‘products of historically situated interchanges among 
people’ (Gergen 1985: 267). Consequently, the ways in which we understand and 
represent the world are historically and culturally specific and contingent: our 
worldviews and our identities could have been different, and they can change over 
time.” (Jørgensen & Phillips 2002: 5).  

That is why we believe discourse analysis is the best method to analyse the periods of change and the new 
patterns that occurred in this process.  

After the interviews are over, in total, 40 women students attended the research. All the data received is 
scanned, analysed, and categorised according to the discourse analysis.  

 

3. CULTURE IN THE DIGITAL WORLD  

In general, culture can be defined as "all the material, and moral values created in the historical, social 
development process; and all of the tools which are used in creating these and conveying them to the next 
generations and again which show the dimensions of human domination over the natural and social 
environment" (tdk, 2021) Today, however, there is also a digital culture. In today's world where everything is 
digitalized, and social media is very effective; actually, it is inevitable to have a digital culture. 



Actually, "the words communication or information always, and necessarily, refer to the essence of community 
and human relations" (Pasquali, 2003: 198). Culture is intertwined with communication. Without 
communication, it is not possible for culture to emerge. According to Hamelink (2003: 124), "information 
contents are cultural products. Information is a part of a society's cultural fabric. Among the crucial issues of this 
dimension are the sharing of knowledge and the protection of cultural identity”. For this reason, it is normal for 
culture to continue in the digital environment, as we do most of the communication in the digital environment 
today. 

If we take a closer look at the digital environment we live in today, we can see that it surrounds us. Digital 
technologies are present in all areas of our lives. Today, we use digital technologies without even realizing it. 
We make use of digital technologies in every field, from communications to our financial affairs (Uzelac, 2008: 
11).  

In such a virtual environment, which has its own language like every symbolic medium, what makes analogy 
perfect is the production of new social and cultural codes (Timisi, 2005: 92). According to McLuhan (1962), this 
age exists at the border between two cultures and conflicting technologies. In this context, we live in a global 
village in today’s World (McLuhan and Powers, 1989).  

According to Gupta and Ferguson (1992), culture, unlike a static, authentic, or natural dimension, is a structure 
that is determined in the historical process, is constantly changing, and its boundaries are fluid.  

Another promising direction that takes us beyond culture as a spatially localized 
phenomenon is provided by the analysis of what is variously called "mass media," 
"public culture," and the "culture industry” Existing symbiotically with the 
commodity form, profoundly influencing even the remotest people that 
anthropologists have made such a fetish of studying, mass media pose the clearest 
challenge to orthodox notions of culture. National, regional, and village boundaries 
have, of course, never contained culture in the way that anthropological 
representations have often implied. However, the existence of a transnational 
public sphere means that the fiction that such boundaries enclose cultures and 
regulate cultural exchange can no longer be sustained. (Gupta and Ferguson, 1992: 
18-19).  

Today, we can see that these arguments get more profound. A new dimension/space/sphere has been created 
– virtual space. The virtual space brought new concepts and changed some firm boundaries, and we had to learn 
how to approach it (Uzelac, 2008: 12). Everything and everyone is connected in the digital world. As such, culture 
is much more fluid and variable. In a sense, (digital) networks form the social morphology of society and radically 
change cultural processes. (Castells, 2009: 500). In this context, we can express that we are in a digital culture 
today. Digital culture is considered as a self-renewing phenomenon that spread to various fields in the mid-20th 
century as a response to the needs created by modern capitalist life (Gere, 2002). Besides, “digital culture is 
described as a participatory culture where users do not only consume information but also contribute in a variety 
of ways.” (Uzelac, 2008: 17). 

The less aware we are of the social and cultural forces out of which our current 
situation has been constructed the less able we are to resist the question the 
relations of power and force it embodies, on the other hand, we can see that these 
forces are culturally contingent and in no sense natural and inevitable then we 
have the basis for asking questions. Moreover we are able to see that concealed 
within our current digital culture are already models for such questioning (Gere, 
2002: 201-202).  

According to Deuze, digital culture is the expression of a developing value system and a set of expectations by 
online users and information and news media producers (Deuze, 2005). Actually, instantness and continuity are 
what defines the internet. Information flowing on a global scale creates an unexpected temporal instantness in 



social and cultural forms of expression (Timisi, 2005: 95). In this world, netizens are constantly sharing, 
participating, and creating. As Hauben (1992 in Kılıçbay, 2005: 27) states:  

Welcome to the 21st Century. You are a Netizen (a Net Citizen), and you exist as a 
citizenof the world thanks to the global connectivity that the Net makes possible. 
You consider everyone as your compatriot. You physically live in one country but 
you are in contact with much of the World via the global computer network. 
Virtually you live next door to everyother single Netizen in theworld. Geographical 
separation is replaced byexistence in the same virtual space. 

In a sense, societies that are currently evolving in a digital culture have been forced into the digital world with 
the effect of the Pandemic. Most of the jobs, training and daily shopping started to be made over the internet. 
People started to spend most of their day in front of the computer/phone screen. Even those who were not 
"netizens" before had to deal with the internet. In this context, our habituses have almost wholly become digital. 

 

4. DIGITAL HABITUS 

The origin of the concept of Habitus comes from Aristotle's concept of hexis. This concept, which means 
temperament, was used as a constantly repeating and habitual form of behavior in medieval philosophy. Emile 
Durkheim used the concept, as habits acquired and shaped by education. (Kocak, 2021).  

According to Bourdieu (1990: 9), habitus is “dispositions acquired through experience, thus variable from place 
to place and time to time. This ‘feel for the game’, as we call it, is what enables an infinite number of ‘moves’ to 
be made, adapted to the infinite number of possible situations which no rule, however complex, can foresee.” 

“Habitus actualizes different differentiation principles or uses common differentiation principles 
differently…Habituses produce separate and separating practices…But these are also classifying 
schemas…different classification principles, different appearance, and division principles” (Bourdieu, 1995: 23) 
came out. 

Habitus is one of Bourdieu’s most influential yet ambiguous concepts. It refers to 
the physical embodiment of cultural capital, to the deeply ingrained habits, skills, 
and dispositions that we possess due to our life experiences. Bourdieu often used 
sports metaphors when talking about the habitus, often referring to it as a “feel for 
the game.” Just like a skilled baseball player “just knows” when to swing at a 95-
miles-per-hour fastball without consciously thinking about it, each of us has an 
embodied type of “feel” for the social situations or “games” we regularly find 
ourselves in. In the right situations, our habitus allows us to successfully navigate 
social environments...Habitus also extends to our “taste” for cultural objects such 
as art, food, and clothing. (Routledge, 2016). 

Individuals form a network of relationships by using economic, social, cultural, and symbolic capital types in each 
"field". The volume of social capital varies depending on the size of the social network that can be activated and 
the volume of capital owned by the people connected to that social network (Bourdieu, 1986: 51). 

In this respect, we can state that Bourdieu's concept of habitus is the source of the concept of digital habitus. In 
this context, “the habitus operates in digital and physical worlds similarly, leading users to adopt and adapt 
normative behaviors by performing online in ways what are similar to the ways they perform in face to face 
interaction” (Papacharissi and Easton, 2013: 177). The habitus of individuals works in the digital environment 
similar to the physical environment. Our cultural, social and economic capitals determine our actions and 
preferences in the digital world. Habitus is influential in the formation of our virtual identities. “In the field 
defined by a social networking technology such as Facebook and Twitter, the theory of the habitus can be used 
to described how actors move through online spaces as new and crowded fields of meaning-making” 
(Papacharissi and Easton, 2013: 177). 



The individual, who receives social appreciation for sharing according to the cultural codes, rules and 
characteristics of the digital network she/he is a participant in, strengthens her/his virtual identity thanks to 
these positive feedback (Güzel, 2016: 97). When viewed from Bourdieu's window, individuals compete by using 
the type of capital suitable for different fields. The user profile with more social capital accumulation in social 
networks undoubtedly rises to a stronger position (Güzel, 2016: 97). Binark and Bayraktutan argue that habitus 
is a determinant in forming virtual communities in the online space (2011). On the other hand, “Importing a 
Bourdieusian framework into the digital realm allows us to grasp how individuals relate to IT resources, 
specifically how differently situated individuals’ informational habitus emerges from long-term experiences of 
scarcity and abundance with respect to other primary goods.” (Ignatow and Robinson, 2017: 954). 

The lockdown created by the Covid-19 Pandemic forced us to exist online with our digital habitus rather than 
physical habitus. Suddenly we moved away from physical contact and started our lives on the internet. Students 
also started to continue their schools with online education. Today, university students belonging to the Y and 
Z generations were already living with the digital world. “For students, the digital habitus is the internalization 
of an intense, ongoing engagement with digital technologies” (Richardson, 2015: 209). “Within that changing 
field, digital habitus emerges as the human embodiment of the attitudes and dispositions of the digital game we 
all play, but that young people have been playing their entire lives (Kuksa 2009 in Richardson, 2015: 210). Besides, 
“Deepening the concept of the information habitus in this context reveals how advantaged and disadvantaged 
youth internalize different stances toward using digital technologies for their post-secondary education and 
career planning” (Ignatow and Robinson, 2017: 955).  

With the Covid-19 Pandemic, the digital world, which exists for a significant part of the lives of university 
students, has suddenly become the thing that completely shapes their educational lives. In addition to taking 
their classes online, social media and online platforms have become leisure time areas. At this point, let's look 
at the findings of the study. 

 

5. INTERVEW ANALYSIS 

The interviewee answers are analysed according to the students’ answers, and they are categorised under four 
headings:  

Firstly, the change in the physical and digital space; secondly, changes in the household duties. Thirdly, the way 
they socialize and finally fourth one, the online platforms they used during the covid process.  

As a summary of their answers in the demographic part, the students live with their families in Istanbul, Ankara 
and Kırklareli. 22 students live in Istanbul, 16 students live in Ankara and 2 live in Kırklareli. As an answer to the 
city they study, 24 students answered they are studying in a university in Istanbul, and 16 students stated they 
are studying in a university in Ankara. The two students who live in Kırklareli are also studying in Istanbul, 
however, after the Covid-19 broke out they decided to continue their education from their parents’ home in 
Kırklareli. It is also mentioned that they mostly continue their education and life in their families’ home after the 
Covid-19 Pandemic broke out except for two students who stated they are living alone. When the answers are 
analysed in detail, 3 of the students have a child, and 35 students are living with their parents. All the students 
are studying in private universities in Istanbul and Ankara.  

The first topic of discussion is the change that occurred in the students’ physical and digital space. Although the 
Covid-19 began in January 2020, for most people in Turkey, the changes in their everyday life practices began 
months later. As the first significant change, all flights going to China was cancelled on 3 February 2020. (Çin’den, 
2020). Another notable change in the daily lives of the individuals was “to prevent any possible infected person 
from spreading the virus further, Turkish cities began carrying out massive disinfection work in public places and 
mass transit vehicles. In Istanbul, the municipality decided to install hand sanitizers at stations of metrobuses, 
an exclusive-lane bus line stretching between the far corners of the city’s Asian and European sides.” (Daily 
Sabah, 2020) 



Following these changes, a series of great changes such as, the closure of museums, libraries, mosques, 
cancellation of all events and concerts, meetings, and finally declaration of the online teaching-learning 
processes in schools followed in March, 2020. These changes brought remarkable transformations in the social, 
economic, psychological, and private lives of the students. Under these changes, where the children spend their 
time mostly during the Pandemic process are examined. It is also known that, especially in the first three months 
of the Pandemic, the lockdowns were implemented more strictly and frequently, and the people in Turkey 
mainly stayed in their homes. In the answers, we can understand all the students passed these first 3-month 
period together with their families. When the change in place is the topic of discussion, it is also stated that the 
students mostly changed their residence first, for holiday reasons in the summer period. One student stated, “I 
changed my home in the summer period because as a family we went to our summer house” (interviewee 27). 
Another answer according to change of place is, “for attending a funeral.” Thus, we can argue apart from the 
summer period the students mostly remained in their homes together with their families. One exception was 
the answer given by a student who stated she could not “concentrate on the lessons very well in her family 
home; therefore, she went back to her own house in Ankara where her university is. She is also one of the 
students who are living alone right now. Another student mentioned that she is now spending more time in the 
kitchen which she could not find time before. She states she is enjoying making meals and deserts at home.  

In terms of digital change, that they are now spending more time on the internet is accepted by all students. 
They also pointed the social media platforms are used more in this process (Please see Table 1). Apart from 
these common answers, seven students stated they are not interested in technological devices and technology. 
At this point, one student explained, “I prefer face to face social relations or reading books, yet during the 
Pandemic process I have to use the technological devices more. However, all the others mentioned they either 
follow the changes in the technology closely or think that the technological devices make people’s lives easier. 
Some students link their eagerness to technology to the fact that they are a generation born into the age of 
advanced technological devices. One student stated she adopted new handcraft hobbies in this process and 
added that she spends half of her day in the social media platforms. Eleven students mentioned they attended 
online theatres and concerts and six students stated they attended online exhibitions and museums in this 
period (Please see Table 1). However, to a great extent it is pointed that the concerts and theatres made online 
does not arouse the same feelings as the live ones. However, most of the students stated during the Pandemic 
they started to follow more cultural and art included content. This answer is similar to the other researches 
made on this area: “Since the outbreak of the Coronavirus Pandemic, the arts and culture sector has been 
experiencing a paradoxical situation. While the demand for cultural and creative content has intensified 
throughout the lockdown period––and digital access has become more critical than ever before” (Radermecker, 
2021: 3) 

Most of the students mentioned they attended online courses, seminars, and online learning courses such as 
yoga, psychology, family counselling, play and fairy-tale therapy. They stated they learnt about these activities 
mostly through the social media. Some also stated after the Covid-19 they made an activity and event planner 
for themselves. 

  



Table 1. Summary of Student Interviews 

Students Places Been 
to at Free 
Time 
Outside  

Leisure Activities 
at Home Under 
Curfew 

Digital 
Platforms 
Used During 
Pandemics 

Online 
activities  

Online 
Art 
Activities 

Are Internet 
and Social 
Media Useful 
for Spending 
Time at 
Home?  

S1 Seacoast, 
recreational 
areas  

Watching movies 
and series, 
handcraft 
hobbies, social 
media  

Instagram, 
youtube, 
netflix, 
twitter 

Online 
seminars and 
online 
educations 

No Yes 

S2 Recreational 
areas, Shops 

Series, movies, 
social media 

Instagram, 
youtube, 
netflix, 
twitter 

Online 
seminars and 
live broadcasts 
on social 
media 

No Yes 

S3 Seacoast, 
recreational 
areas and  

Watching movies, 
listening music, 
reading, social 
media 

Instagram No  No Yes 

S4 Seacoast Watching movies, 
and series, 
listening music, 
reading, social 
media 

Netflix, 
instagram, 
youtube 

Online 
seminars and 
talks 

Online 
exhibitio
ns 

Yes 

S5 Recreational 
areas, 
Seacoast 

Social media, 
watching movies 
and series, 
listening music, 
reading 

Netflix, 
Instagram 

Online 
seminars, 
workshops 
and talks 

No Yes 

S6 Shopping  Reading, online 
theater plays 
watching, reading  

- Online talks Online 
theater 
plays 

Yes 

S7 Recreational 
areas 

Watching movies Twitter, 
instagram tik 
tok, 
facebook 

No No Yes 

S8 Recreational 
areas 

Watching movies, 
and series, 
cooking, social 
media  

Instagram, 
twitter 

Online 
seminars 

No Yes 

S9 Recreational 
areas 

Handcraft 
hobbies, painting, 
puzzle   

Netflix, 
Twitch, 
YouTube 

Online life 
coaching and 
student 

Online 
exhibitio
ns 

Yes 



coaching 
educations  

S10 Recreational 
areas 

Social media, 
watching movies 
and series, 
listening music 

Instagram Online family 
counselling 
educations 

Online 
concerts 

Yes 

S11 Cafes Watching netflix 
puzzle, reading   

Twitter, 
netflix, 
instagram, 
spotify 

No Online 
museum 
visit 

Yes 

S12 Cafes, Malls  Watching movies 
and series, 
listening music 

- No No Yes 

S13 - Watching netflix, 
listening music 

Instagram, 
youtube, 
netflix  

No No Yes 

S14 Recreational 
areas 

Cooking, watching 
movies and series, 
reading 

Whattsapp, 
instagram, 
twitter 

No No Yes 

S15 Cafes Painting, listening 
music, playsing 
instrument, 
movies watching   

Instagram Online talks 
and seminars 

Online 
theater 
plays 

No 

S16 Shopping Helping with 
household chores, 
reading, watching 
netflix 

Zoom, teams 
and 
whatsapp 

Online talks No No 

S17 Recreational 
areas 

Reading, listening 
music, thinking 
about future 

Whatsapp, 
instagram, 
youtube 

Online 
educations 
and seminars 

Online 
concerts 

Yes 

S18 Recreational 
areas 

Social media, 
listening music, 
dancing 

Instagram, 
twitter   

Online 
seminars 

No Yes 

S19 Recreational 
areas, 
walking 
areas 

Watching netflix 
movies and series 

Netflix Online 
seminars 

Online 
museum 
visit 

Yes 

S20 Cafes Social media, 
watching movies 
and series  

Twitter, 
youtube and 
instagram. 

Online 
seminars 

No Yes 

S21 Gym, 
recreational 
areas 

Social media, 
watching netflix 
movies and series, 
reading   

Instagram, 
Twitter- 
Netflix 

Online talks Online 
museum 
visit 

Yes 



S22 Recreational 
areas 

Watching movies Zoom, 
teams, 
whatsapp 

Online 
seminars 

Online 
Theater 
Plays 

No 

S23 Recreational 
areas 

Social media, 
watching series 
on online 
platforms   

Twitter, 
BluTv, 
Netflix 

Online 
seminars and 
educations 

No Yes 

S24 - Watching movies 
on MUBİ platform  

Twitter, 
Instagram, 
MUBİ  

Online talks Online 
concerts 

Yes 

S25 Recreational 
areas 

Social media, 
watching movies 
and series, 
listening music 

You tube Online 
seminars and 
educations 

- Yes 

S26 Cafes Social media, 
reading, watching 
movies and series, 
listening music 

Netflix, 
instagram, 
youtube 

Online 
seminars and 
talks 

Online 
exhibiton 

Yes 

S27 Recreational 
areas 

Watching netflix 
movies and series, 
social media, 
reading, talking to 
friends  

Whatsap, 
İnstagram, 
Youtube, 
Snapchat  

Online 
seminars 

No Yes 

S28 Recreational 
areas 

Watching netflix 
movies and series, 
reading, listening 
music   

Youtube, 
netflix, 
instagram, 
pinterest 

Online yoga, 
online english 
course and 
online 
seminars 

Online 
concerts 

Yes 

S29 Seacoast Digital games, 
playsing 
instrument, 
watching movies 
and series, 
reading, social 
media  

Instagram, 
YouTube, 
twitter, 
whatsapp, 
discord, 
twitch 
steam. 

Online 
therapies, 
educations 

Online 
concerts 
and 
theater 
plays 

Yes 

S30 Seacoast Watching movies, 
documentary and 
series  

Twitter, 
netflix  

No No Yes 

S31 Recreational 
areas 

Watching movies 
and series 

Twitter, 
instagram 

No No Yes 

S32 Seacoast, 
Recreational 
areas 

Social media, 
netflix, cooking  

Instagram Online fairy-
tale and play 
therapy 
educations 

No Yes 



S33 Seacoast Reading Instagram Online 
seminars 

- Yes 

S34 Recreational 
areas 

Social media, 
watching movies 
and series, puzzle  

Youtube, 
netflix 

- - Yes 

S35 Seacoast Reading Instagram Online 
seminars 

- Yes 

S36 Seacoast,  Sosyal medya, 
watching netflix, 
cooking  

Instagram  No No Yes 

S37 Recreational 
areas, 
shopping 

Watching netflix, 
reading, listening 
music   

Youtube, 
netflix, 
instagram 

Online 
seminars and 
educations 

Online 
concerts 

Yes 

S38 Recreational 
areas 

Social media, 
watching series 

Youtube, 
netflix 

No No Yes 

S39 Recreational 
areas 

Watching Netflix, 
reading, listening 
music   

Netflix, 
instagram, 
youtube 

Online 
educations 

Online 
concerts 

Yes 

S40 Cafes Sports, watching 
movies and series   

Netflix Online 
seminars and 
educations 

Online 
concerts 

No 

 

The second point of discussion is the change in household duties. In this, it should be noted again that the 
interviewees are all women, and we do not have a chance to compare their results with the men students. 
Except for one student, all the interviewees stated that their household duties have doubled or increased after 
the Pandemic. Henri Lefebvre states about humans in society in his acclaimed work “The Production of Space” 
(1974/1991) “as social beings are said to produce their own life, their own consciousness, their own world” 
(1991: 68). “Lefebvre’s key idea in The Production of Space is that humans not only produce social relations and 
use-values, but in doing so also produce social space.” (Fuchs, 2019: 135). In this context, space is a socially 
constructed product. We can see this situation in the formation of public and private spaces. Both public and 
private spaces create an unequal environment for women. When we look at the answers of the students in this 
study, we see that their domestic responsibilities increased during the Pandemic because they are women. 
There is no such responsibility on men. 

Some students state, “as everyone is now at home, there are more duties to be done.” Most of the students 
linked the burden of these duties are primarily because of their gender; as one stated, “I also have a brother at 
home; however, I have not seen him doing any job, my mother calls me first when there is something to do.” 
Similarly, another student said, “I also have a brother, and no one is expecting any such duties from him.” 
Another student pointed “I believe the duties are on me because of my gender because my family has the state 
of mind that emphasizes the domestic responsibilities should be women’s.” Another student complained, the 
workload at home is suffocating to her. As now she is at home, duties such as going to the markets and shopping 
for house’s needs previously covered by her father are given to her. She also mentioned, “I wish my father has 
known he also has responsibilities in the family institution. Another student talked about the neighbours’ and 
relatives’ periodic statements such as “You are a woman, a woman should not be idle, a woman should be tidy, 
clean, and hardworking.” She also added she has a brother, and the same relatives and neighbours have never 
mentioned anything similar to him. These answers are in line with the other studies made on Pandemic and 
gender-related issues. It is mentioned that “the Pandemic has not only shifted the international community’s 



attention away from gender but has also put at risk the limited gains made on gender equality over the past few 
years. The Pandemic has disproportionately affected women in both developed and developing countries, 
especially those living in conflict affected areas.” (Rahmaty&Jaghab, 2020: 2).  

Another student expressed, “as I am studying from home, it is regarded as if I do not have schoolwork and I am 
asked to work more at home.” Therefore, online schools and online learning processes also changed the 
meaning of school in families’ minds. The effort made by the children in this period is prized and rewarded less 
during this process. Moreover, in this section two students also agreed it should be women’s duty to do the 
housework as the men are working till very late hours and they are home. On the other hand, seven students 
stated, the duties they are now doing are not related to their gender. They stated in their house the household 
duties are separated equally, and everyone has responsibilities. They stated when their father or brother is at 
home, they are also splitting up the household work. 

The third point of discussion is how they socialized during the Pandemic process. Firstly, the interviewees all 
stated they started using social media platforms more. Moreover, they also argued the use of social media 
platforms and the internet increased their comfort and made their lives easier at home and made it easier to 
pass their times during the lockdowns. Social media is also mentioned as a free-time activity, so it can be argued 
they mostly use it for that purpose. In another argument, an interviewee stated thanks to the online 
learning/working process, she could handle the jobs she had to do outside easily; and she used the remaining 
time for quality time. Quality time is named as spending more time with books and researching for the school 
work. One student stated she uses the Zoom platform also to speak and socialize with her friends. One 
interviewee stated the online learning process was good at saving time and she could use the time she previously 
spends on the roads and for preparation. They started reading more books, watching more movies, and 
documentaries which they stated they could not spare time before (Please see Table 1). Some stated they also 
used online shopping methods in order to stay away from the crowd. Another student mentioned using online 
games as a way to socialize with friends and new people. Thus, we can argue that there is an apparent shift 
which that directed social energies to digital spheres. The emergency need occurred in the Pandemic directed 
them to never before experienced lifestyles and platforms they deeply explored. As it is mentioned these all, 
make it easier for the students to carry on. On the other hand, when they can go outside, they mostly go to open 
areas such as recreational areas and seacoast.  

However, there are also students complaining about this change as well. They also agreed that the Covid-19 and 
lockdown processes had passed easier thanks to the online backup they had, nevertheless, they argued these 
processes also made them numb. Most of the day, they feel sleepy, and at the end of the day when they check 
their mobile phone’s screen time, they realized most of their time passed on social media doing nothing. One 
student complained about the situation stating with the help of social media and the lockdowns; conventional 
gender roles are regenerated. The disadvantaged groups are now more disadvantaged, and advancements 
achieved, especially in the education of disadvantaged groups (especially in women’s situation) entered in a 
backlash together with the online learning process. She also added the lockdowns make the younger generation 
unsocial game addicts. The same concerns are also provided by the scholars who mentioned the Pandemic: 

deepen the inequalities already associated with the “winner takes all” network 
economy (Brynjolfsson and McAfee, 2014) and the growth of “surveillance 
capitalism” (Zuboff, 2019). These, too, are very real possibilities. Inequality has often 
been a cause of catastrophic instabilities which have opened spaces for societal 
transformations, reinforcing some values while running sharply askew of others 
(Piketty, 2017). (Herschock, 2020: 2).  

Therefore, although every student admits the increase in the online activity only a few students are concerned 
about their negative effects in the long run.  

The last point is the online platforms they used during the Pandemic. Primarily all the answers indicate the use 
of online platforms increased dramatically during the Covid-19 process. The interviewees mentioned checking 
and learning the developments also from the internet. Only two students mentioned they learn and follow the 



news and developments from the television. Some students argued they used twitter more during the Pandemic 
process. One student stated she is now following documentary channels on the internet more and another 
added Pinterest application was also helpful. They also mentioned they are now more into the culture and arts-
related sites and accounts on the internet. Netflix and Instagram turn out to be the winner of this process as 
nearly all of the students mentioned they started using them or using them more (Please see Table 1). However, 
the majority of the students stated they are now following more catering and food recipe channels and food-
related content. When this is compared with their answers given for the household duties, we can argue the 
women started doing more food and started checking for new recipes on the internet during this process. 

 

6. CONCLUSION 

Without doubt, the COVID-19 pandemic that started in China at the end of 2019 had a detrimental impact on 
the whole world, and our lives have changed since then. University students were also among the most affected 
by this process. The vast majority of students had to return to their families. The education system has also gone 
online. 

In fact, if we take a closer look at the digital environment we live in today's world, we can see that it surrounds 
us. Digital technologies are present in all areas of our lives. Especially individuals belonging to the Y and Z 
generations are currently living in a digital culture. In this context, it is possible to talk about a digital habitus. 
The habitus of individuals works in the digital environment, similar to the physical environment. Our cultural, 
social and economic capitals determine our actions and choices in the digital world. 

This study, aims to understand the physical and digital transformations experienced by woman university 
students studying in Ankara and Istanbul during the pandemic period. In the study designed as a qualitative 
research, open-ended questions were asked to the students. Following the literature review on digital culture 
and digital habitus concepts, the responses of the participants were analyzed. 

In conclusion, most of the students are currently continuing their education and lives at their families' homes. 
They spend most the day in the digital environment. They take their classes online, and in their free time, they 
often spend time on social media applications such as Instagram or digital platforms such as Netflix. In addition, 
some of the students also participated in online educations, seminars, and art activities. On the other hand, 
because being women, household responsibilities of students have increased remarkably during this process. 
They are expected to do housework most of the time. Most of the students mentioned that the male members 
of the family do not have such responsibilities. In this sense, woman university students are at a disadvantageous 
position in private space.  

On the other hand, students socialized in the digital environment during the pandemic period. When they can 
go outside, they mostly go to open areas such as recreational areas and seacoast. Most of the students said that 
they could easily use technological devices. They stated that the use of the Internet and social media facilitated 
their lives during their stay at home. As a result of all these, we can say that students carry their lives in the 
physical world to the digital world. 
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REGIONAL DEVELOPMENT: ZAFER AND DİKA 
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ABSTRACT 

The term “heritage” refers to a supplementary part of the modern life that covers the natural and cultural 
environments and includes the historical development processes that form the basis for the national, regional, 
local, and indigenous identities. This research is focused on the role of cultural heritage in the regional 
development of the TR33 and TRC3 Regions, how ZAFER and DİKA development agencies define the cultural 
heritage, the dynamics of the relationship between cultural heritage and regional development, and the 
harmony/incompatibility between the policies and investments set by the agency. In accordance with the 
purpose of the study, first, Regional Development National Strategy (BGUS 2014-2023), TR33 and TRC3 (2014-
2023) Regional Plans were examined and policies towards cultural heritage were determined by content analysis 
method. Later, investments / supports provided to the Regions by ZAFER and DİKA Development Agencies 
between 2010 and 2019 were classified and evaluated according to the content of the investments and project 
beneficiaries within the scope of the agency's institutional classification and cultural heritage classification. 
Considering the cultural heritage classification of 1272 projects supported by ZAFER and 615 projects supported 
by DİKA between 2010 and2019; 168 projects in the TR33 Region constituted 23,37% of the total grant support 
and 34,26% of the 117 projects in the TRC3 Region. Considering the distribution of these projects based on 
provinces; Afyonkarahisar (64 projects) and Manisa (46 projects), Mardin (44 projects) and Siirt (34 projects) 
were the most supported provinces. Within the scope of ZAFER and DİKA support programs, the most cultural 
heritage investments were made within the scope of MDP. Regional development is shaped according to the 
potentials of local values. Phrygian and Mesopotamian civilizations in the example of ZAFER and DİKA; Cultural 
diversity is a priority in the protection and sustainability of cultural heritage values; besides it carries an 
important tourism value. Accordingly, the local values and potentials of each region are transformed into 
development at local, regional, and national scale with the cooperation of local stakeholders by associating them 
with each other. This point constitutes one of the important elements of development when evaluated in the 
balance of protection and use of cultural heritage as cultural and economic resource. 
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1. INTRODUCTION 

Heritage is often the subject matter of different types of conservation discourses, and discussions that try to 
work out its meanings or factors that influence heritage management. (Guzmán ve et al., 2017:193; Fredholm, 
2015; Smith, 2006). Heritage has been defined by Umass Amherst Center for Heritage & Society as: "Heritage is 
the full range of our inherited traditions, monuments, objects, and culture. Most important, it is the range of 
contemporary activities, meanings, and behaviors that we draw from them” (Umass Amherst Center for Heritage 
& Society, 2020) The Heritage Council, on the other hand, defines heritage as: “what the past has conceded to 
us, what we value in the present and what we choose to preserve for future generations” (Heritage Council, 
2020). 

The term “heritage” refers to a supplementary part of the modern life that covers the natural and cultural 
environments, and which includes the historical development processes that form the basis for the national, 
regional, local, and indigenous identities (ICOMOS, 1999:1). UNESCO defines heritage as “our heritage from the 
past, what we experience today, and what we pass on to future generations” (UNESCO, 2020).  

One of the important international actors in cultural heritage is UNESCO. The "Convention Concerning the 
Protection of the World Cultural and Natural Heritage" was adopted at the 17th Session of the UNESCO General 
Conference held in Paris between 17 October and 21 November 1972. The contract consists of eight chapters 
and 32 articles.  

In the first article of the Convention, the definition of cultural heritage is defined under the titles "Monuments", 
"Building Groups", and "Sites". According to this, architectural works of unique and universal value in terms of 
history, art, or science, masterpieces in the field of sculpture and painting, structures, or building elements of 
archaeological quality, inscriptions, and caves are grouped under the titular heading of “Monuments”. 
Architectural works that are compatible with each other in terms of architecture or that are privileged 
historically, artistically, or scientifically due to their location on the land, have universal value, separately or 
combined under the title of "Building Groups". Finally, historically, aesthetically, ethnologically, or 
anthropologically privileged, human-made works of universal value or areas covering nature and human's 
common works and archaeological sites are defined as cultural heritage under the heading “Sites” (UNESCO, 
1972).  

Meanwhile, Faro Convention has defined cultural heritage as: “a group of resources inherited from the past 
which people identify, independently of ownership, as a reflection and expression of their constantly evolving 
values, beliefs, knowledge, and traditions. It includes all aspects of the environment resulting from the interaction 
between people and places through time” (Faro Convention, 2005, Article 2a). Accordingly, heritage is a concept 
that contains tangible and intangible cultural values that temporarily form a link between past, present, and 
future. 

At the 32nd General Conference of UNESCO on October 17, 2003, the "Convention for the safeguarding of the 
Intangible Cultural Heritage" was accepted. “Intangible cultural heritage” was defined in the convention as “the 
practices, representations, expressions, knowledge, skills – as well as the instruments, objects, artifacts and 
cultural spaces associated therewith – that communities, groups and, in some cases, individuals recognize as 
part of their cultural heritage.” According to this definition, intangible cultural heritage elements consist of the 
oral traditions and expressions, performing of various arts, social practices, rituals, and feasts, knowledge, 
practices, and crafts related to nature and the universe, together with the language that acts as a carrier in the 
transfer of intangible cultural heritage (The Convention for the Safeguarding of the Intangible Cultural Heritage, 
UNESCO, https://ich.unesco.org/doc/src/01852-EN.pdf UNESCO, 2003: 2).  

By the convention, it was stated that cultural heritage should be evaluated not only with its structure and 
environment, but also with its lifestyle, the ties/meanings that people establish with the environment, social 
relations, and cultural identity. 

Until the beginning of the 21st century, the focus of conservation efforts for cultural heritage was primarily for 
the protection of the material aspects of heritage objects, rather than recognition of intangible assets and other 



immaterial cultural heritage aspects. With the advent of contemporary conservation theories, the primary 
interest has gradually shifted from "objects" to "subjects", and the understanding that the meaning of an object 
depends on the subject and is produced by the subjects is becoming more commonly accepted (Muñoz Viñas 
2005, 147). 

Urban and regional development policies and planning not only employ cultural heritage as a cultural resource, 
but also as an economic resource. Although this structure is considered to have some degree of duality, both 
aspects are interrelated as they are based on the protection and use of works and physical structures from the 
past, alleviating potential problems that would come with such duality (Graham et al. 2000). 

In the Paris Declaration, it is stated that the effects of globalization on societies are caused by the wearing out 
of tangible and intangible heritage assets, and therefore the relationship between development and heritage 
should be examined. The main theme of the declaration is to evaluate the heritage as a driving force in 
development. According to this, the first step would be to measure the effects of globalization on communities 
and heritage, and then the actions for the use would be planned, which would be followed by the promotion 
and development of the heritage. This wouldn’t be done just for the protection of heritage, but also for the 
benefit of local communities and visitors, turning the heritage into economic, social, and cultural value. The final 
aim is to evaluate the potential of the values inherent in the heritage in inspiring the societies of the future 
(ICOMOS: 2011:1). For these purposes, the link between heritage and regional development is described under 
three headings as follows: “controlling and redistributing urban development”, “revitalizing towns and local 
economies”, and “protecting the area” (ICOMOS, 2011:2). 

Cultural heritage is, therefore, seen as an important tool of economic development, and plays an important role 
in creating new employment areas, increasing the culture and tourism-oriented income level of the region, 
developing cultural and social structure, and developing international relations and cultural interaction. 
Considering the balance between protection and the use of cultural heritage, tourism-oriented evaluation is one 
of the main objectives of the regional development approach (GAP Eylem Planı; 2012:6). In this context, cultural 
heritage, which is a resource for urban, regional, social, and economic development, is also seen as a cultural 
value for tourists and economic value for local people, particularly in tourism policies of local and regional actors. 

In addition to creating national and universal values, cultural heritage creates economic value on a regional scale. 
Accordingly, the purpose of this study is to evaluate the effects of the regional plans and financial support 
programs of ZAFER and DİKA Development Agencies for regional development between 2010and 2019, to 
determine how cultural heritage is evaluated and defined by the agency. The study will also aim to determine 
which support programs employed by the agencies include cultural heritage, which sectors it directly or 
indirectly associates cultural heritage with, and the perspectives of those who benefit from financial support 
programs. In this context, archive research and content analysis on regional plans for TR33 and TRC3 Regions, 
cultural assets and projects funded by ZAFER and DİKA Development Agency constitute the scope of the study. 

 

2. RELATIONSHIP OF CULTURAL HERITAGE AND REGIONAL DEVELOPMENT  

Graham, Ashworth, and Tunbridge (2000) stated that heritage contains different meanings at different scales in 
different ways (temporal, spatial, cultural, economic, public / private). Cultural heritage always has a local level 
as well as values shared at the universal level. Heritage has social, cultural, and economic value. Urban and 
regional policies towards cultural heritage make important contributions to economic development - 
particularly in the cultural tourism sector. (Riganti and Nijkamp, 2004: 1,3). 

Heritage consists of historical parts of economic, cultural, social, and political factors and is seen as a resource. 
Especially as an economic resource, it is used everywhere as the primary component of strategies to encourage 
tourism, economic development, rural and urban renewal (Graham, 2006: 25). 

The 1975 European Convention for the Conservation of Architectural Heritage (Amsterdam Declaration) defined 
the architectural heritage as "a capital of irreplaceable moral, cultural, social and economic value". In this 
definition, it is stated that the protection of architectural heritage should be one of the main objectives of urban 



and regional planning and that relevant actors should play an active role in planning (European Charter of the 
Architectural Heritage, 1975).  Accordingly, for the first time, an economic value was assessed as a capital to 
cultural heritage (Riganti and Nijkamp, 2004: 11). 

Collins and Colleman (2006) stated that the sense of identity should be redefined by valuing the cultural heritage 
of indigenous people in the relationship between indigenous heritage and regional development. Based on this 
requirement, it is seen that the value of heritage and sense of identity are important in development not only 
based on local communities, but also at the local and regional level. 

 

3. METHOD 

Content analysis was used in the research. Content analysis aims to reach the concepts, categories and themes 
that explain these data by examining the data in more detail. In content analysis, by focusing on the collected 
data, codes are created from events and facts that are frequently repeated in the data set or that the participant 
emphasizes. Data analysis is performed from codes to categories and from categories to themes. In summary, 
data (codes) that are determined to be similar and related to each other are brought together and interpreted 
within the framework of certain concepts (categories) and themes (Bengtsson, 2016; Crabtree & Miller, 1999; 
Merriam & Grenier, 2019; Baltacı, 2019: 377). 

The coding stage is the division of the data into meaningful sections and finding out what each section means 
conceptually. These sections, which form a meaningful section in themselves, are coded by the researcher 
(Neuman, 2012; Karataş, 2015: 74). Strauss and Corbin (1990) stated that there are three types of coding. These 
are: coding made according to previously determined concepts, coding made according to the concepts 
extracted from the data, and coding made within a general framework (Karataş, 2015; 75). 

In line with the purpose of the research, the Regional Development National Strategy (BGUS 2014-2023), TR33 
and TRC3 (2014-2023) Regional Plan were analyzed first, and policies for cultural heritage were determined by 
the content analysis method. Then, the investments/supports provided to the TR33 and TRC3 Region by ZAFER 
and DİKA Development Agencies between the years 2010 and 2019 were classified and evaluated according to 
the contents of the investments within the scope of the institutional and cultural heritage classification (Table 
1). Accordingly, cultural heritage is subdivided into handicrafts, traditional gastronomy, historical, cultural, and 
natural heritage (tangible heritage), traditional building material and intangible heritage. 

  



Table 1. Cultural Heritage Classification (Başdoğan, 2017:10) 

CULTURAL HERITAGE CLASSIFICATION 

Classification Subclasses 

Cultural 
Heritage 

(CH) 

It is a collection of tangible and intangible works created by people in the historical process. 
Tangible heritage is related to historical-natural and cultural structures, while intangible 
cultural heritage consists of language, rituals, traditions, etc., including cultural expressions. 

1.1 Handicrafts: Jewelry, soft goods - textile, ceramics, wood crafts, art restoration, etc. 

1.2. Traditional Gastronomy: includes traditional methods and culture of food and drink 
shaped by the cultural structure of the society. 

1.3 Historical, cultural, and natural heritage (Tangible Heritage): Museums, archives, libraries, 
archaeological sites (sites), monuments, natural parks, nature reserves, etc. 

1.4 Traditional Building Materials / Traditional Products: Traditional Architecture / Folk 
Architecture, natural building materials workmanship (Ahlat stone, marble, adobe, travertine, 
wood, etc.). 

1.5 Intangible Cultural Heritage: Verbal traditions and narratives, with language acting as a 
carrier in the transfer of intangible cultural heritage, performed arts, (traditional music, 
dances, theatres, etc.), social practices, rituals, festivals, practices, and information on the 
universe and nature 

 

4. ZAFER(TR33) AND DİKA(TRC3) DEVELOPMENT AGENCIES, REGIONS AND CULTURAL HERITAGES 

In 2006, with the integration process to the European Union, Turkey has established the "Law on Organization, 
Coordination, and Duties of Development Agencies" with law no 5449, and development agencies with NUTS 2 
level were established in 26 regions of the country (Figure 1). Development Agencies are working on a regional 
scale and are responsible for regional development and planning. 

 

 
Figure 1: Level 2 regional development agencies and in Turkey (wowturkey, 2020) 

Dicle Development Agency was established with the decision of the Council of Ministers dated 22.11.2008, in 
order to provide services in the region that includes the provinces of Mardin, Batman, Siirt and Şırnak and 
classified as "TRC3" while ZAFER Development Agency was established in Afyonkarahisar to serve in the region 
with the Cabinet Decision dated 14.07.2009 and covers the cities of Kütahya, Manisa, and Uşak as well. 



The TR33 Region is a region rich in cultural assets, while the agency ranks fifth among the development agencies 
with a total of 5842 Immovable Cultural Heritage and 1772 Site Areas. TRC3 Region ranks 20th among 
development agencies with a total of 1787 Immovable Cultural Assets, and 20th with 323 Protected Areas 
(https://kvmgm.ktb.gov.tr/).  

Geographical indications show the cultural values of the cities in the local sense. Food, agriculture, mining, 
handicrafts, and industrial products are included in the geographical sign registration. Geographical indication, 
according to article 34 of Industrial Property Law No. 6769, is defined as the "sign indicating the product 
identified with the origin region, area, zone, or country in terms of its distinctive quality, reputation, or other 
characteristics". TR33 Region ranks third among development agencies with a total of 32 geographical signs and 
TRC3 Region ranks 12th among development agencies with a total of 17 geographical indications. 
(https://www.ci.gov.tr/).  

Manisa is one of the cities within this region and is the city with the highest number of cultural assets in the 
TR33 region. There are numerous civil architectural prefixes (1409), industrial and commercial buildings (474), 
cultural buildings (226), religious buildings (213), and other immovable cultural assets. Manisa is followed in this 
regard by Kütahya (1775), Afyonkarahisar (1071), and Uşak (425). Of all the cities within the region, the city of 
Afyonkarahisar is the city with the most (740) sites and has numerous archaeological sites (717), historical sites 
(2), and other types of sites. Manisa (489), Kütahya (330), and Uşak (213) follow Afyonkarahisar in this order. 

In the TRC3 Region, Mardin shows the most (1431) cultural assets in the region, together with civil architecture 
prefixes (1003), industrial and commercial buildings (93), cultural buildings (97), religious buildings (184) and 
other immovable cultural assets. Mardin is followed by Siirt (140), Şırnak (113) and Batman (103). Within the 
scope of the protected area, the city of Mardin is the city with the most (237) protected areas in the region with 
its archaeological site (231) and other protected areas. There are only archaeological sites in Batman (34), Siirt 
(23) and Şırnak (29). 

Geographical indications in the TR33 and TRC3 regions mainly include local food culture (gastronomy) and 
handicrafts as cultural heritage value. Manisa has the most geographical signs in the TR33 region with a total of 
13 whereas Mardin in TRC3 has 9 geographical signs. 

UNESCO is an important international actor in cultural heritage studies. With its world heritage list, intangible 
cultural heritage list, and creative cities network, the organization helps countries to protect cultural heritage 
values and to aid and support in becoming recognized in international platforms. 

Aizanoi Ancient City (Kütahya-2012), Sardes Ancient City and the Bintepeler Lydian Tumuli (Manisa-2013), 
Mountainous Phrygian Valley (Kütahya, Afyon, and Eskişehir-2015), and Mosques in Anatolia with Wooden 
Ceilings and Wooden Supports (Konya, Kastamonu, Eskişehir, Afyonkarahisar, Ankara-2018) are on the UNESCO 
Temporary Heritage List for TR33 Region. On the other hand, in TRC3 Region, Mardin Cultural Landscape Area 
(Mardin-2000), Zeynel Abidin Mosque and Mor Yakup Church (Mardin-2014) and İsmail Fakirullah Tomb (Siirt-
2015) are on the UNESCO Temporary Heritage List. In the Intangible Cultural Heritage Representation List the 
Traditional Ceremonial Keskegi (2011), Mesir Paste Festival (2012), and Traditional Tile Art (2016). Finally, the 
Creative Cities Network is how cities shape their potential according to one of the themes of literature, film, 
music, craft and folk arts, design, gastronomy, and media arts in the creative industry sector. Kütahya has joined 
the Creative Cities Network as part of “Craft and Folk Arts in 2017”, while Afyonkarahisar joined in Gastronomy 
in 2019 (UNESCO Türkiye Milli Komisyonu, 2020a-b-c). 

 

5. POLICIES REGARDING CULTURAL HERITAGE IN BGUS (2014-2023) AND TR33 AND TRC3 (2014-2023) 
REGIONAL PLANS 

Before moving on to the regional development policies of TR33 and TRC3 regions, the data on the socio-
economic structure of these regions are considered important. When the regional development level is 
evaluated on the basis of regions and provinces, according to the Socio-Economic Development Ranking of the 
Provinces and Regions (SEGE-2017); Manisa (23rd rank) in the second development level covering the most 



developed provinces, Kütahya (37th) and Uşak (29th) in the third development level representing the medium 
level of development, and Afyon (41st) in the fourth development stage, while in the sixth level, there are Batman 
(72nd), Mardin (74th), Siirt (75th) and Şırnak (81st). Regarding the Socio-Economic Development Index and Level 
of Level-2 Regions, TR33 Region is at the 2nd Tier 13 and the TRC3 Region is at the 4th Tier 25 (SEGE, 2017). 
Although the TRC3 Region is ranked second from the last (TRB2 in the first place) in the socio-economic 
development ranking, it is noteworthy that the province of Mardin ranks 5th among the provinces where the 
most investments were made between 2003 and 2019 (Türkiye Cumhuriyeti Cumhurbaşkanlığı Strateji ve Bütçe 
Başkanlığı, 2021). 

BGUS (2014-2023) and ZAFER and DİKA 2014-2023 Regional Plan, prepared by the Ministry of Development, 
were evaluated within the scope of cultural heritage in the research. 

In BGUS (2014-2023) document, TR33 Region is classified as the “middle” group according to the socio-economic 
development level. In the region, the share of agriculture in employment is above the average of Turkey, but 
the region is below average in terms of the level of services and industrial sectors. It is one of eight regions in 
accommodation and food service activities and five regions in high-tech sectors. In terms of health tourism, 
Afyonkarahisar and Manisa provinces stand out. The share of industry, which was 13 percent in 1995 in the TRC3 
(Mardin, Batman, Şırnak, Siirt) region, rose to 29 percent in 2011, making it the Region with the highest average 
annual growth rate. The prominent sectoral agglomerations in the TRC3 Region are fuel, non-metallic mineral 
products, food publishing, furniture, fabrication, and plastic. In the TR33 Region, it is the manufacture of radio, 
TV, other non-metallic mineral products, food, wood, leather, and other machinery (BGUS, 2014). 

Tourism strategies developed by BGUS for the TR33 and TRC3 regions are directly related to cultural heritages. 
This is particularly true for Cultural Tourism Destinations and Development Regions, including the cities of 
Phrygia-Afyonkarahisar, Uşak, and Kütahya with Adıyaman, Batman, Diyarbakır, Gaziantep, Kilis, Mardin, Siirt, 
Şanlıurfa, Şırnak. The activities involved include excavation and restoration of historical sites, revitalization of 
historical old roads, marketing of potential such as original urban textures, handicrafts, and gourmet tourism, 
promotion of nature tourism in the Eco-Tourism Regions, including those found within the province of 
Afyonkarahisar and GAP Eco Tourism Corridor. In addition, the Faith Tourism Corridor covering Tarsus, Hatay, 
Gaziantep, Şanlıurfa and Mardin; It is also aimed to develop and diversify the transportation infrastructure on 
the basis of belief, and the Upper Mesopotamia Gastronomy Route to create a route that represents the rich 
and common cuisine and to carry out joint promotional programs. Finally, in terms of Health and Thermal 
Tourism, various locations including Phyriga, Afyonkarahisar, Uşak, and Kütahya were reviewed in terms of 
infrastructural and superstructural elements to alleviate any shortcomings. The architectures of the spa facilities 
were renewed to make them compatible with the historical and local texture (BGUS, 2014). With these purposes 
in mind, it is noteworthy that cultural heritage has been, in this context, primarily evaluated for tourism while 
keeping the protection-usage balance in mind. 

TR33 Region 2014-2023 Region Plan is the first regional plan prepared by ZAFER Development Agency. The plan, 
which covers 10 years, has produced policies within the framework of the vision of “a region that monitors 
ecological balance, creates added value with its knowledge-based economy, increases competitiveness and 
quality of life, grows balanced, and develops and learns”. Based on the basic principles of creativity and 
sustainability, the plan has four main objectives. These are: to create a more competitive economic structure, 
to improve the quality of life, to reduce the development differences within the region, and to create a balanced 
spatial organization (ZAFER, 2016). 

It is important that there is no title for cultural heritage in the Region Plan’s “vision, goals and objectives” 
declaration. However, there are targets for cultural heritage in agriculture, tourism, and mining sub-articles. 
These are as the following: (1) Ensuring branding in local products (cherry, meat products, olives, etc.), (2) 
development of geographical indication, gastronomy, history, culture, and faith tourism, (3) protecting and 
promoting tangible heritage values as historical, cultural and natural heritage assets, (4) increasing marble 
production and capacity, (5) supporting traditional building materials, and (6) production, sales, and marketing 
of local and traditional products including crafts and traditional gastronomy. In the strategies for urban services, 



projects have been developed to improve the urban environment and to protect and restore historical urban 
textures. 18 project proposals were developed throughout the plan, and three of these projects are 
"Revitalization of Aizanoi Ancient City Project", "The Establishment of Murat Mountain Tourism Center" and 
"Bringing Ulubey Canyon into Tourism". These projects were evaluated to be within the scope of cultural 
heritage. 

Two Regional Plans were prepared for the TRC3 Region between 2010-2013 and 2014-2023 by the DİKA 
Development Agency. In this study, the 2014-2023 Regional Plan was examined. The Plan has produced policies 
within the framework of the vision of "being a region that has caught our country in terms of competitiveness 
and welfare level by using its human and natural resources and spatial potential in the most effective way". Four 
main objectives were determined in the plan. These; human development and social inclusion, value added 
production and service, sustainable environment and spatial settlement, and the development of institutional 
capacity (DİKA, 2014). 

There is no title for cultural heritage in the TRC3 Regional Plan vision, goals, and objectives. However, there are 
targets for cultural heritage under the headings of socio-cultural structure, agriculture, tourism, mining, livable 
places. It has been stated that the socio-cultural infrastructure can be improved by increasing physical structures 
such as cinemas, theaters, libraries, museums, sports facilities, congress areas, where different social and 
cultural activities can be created with transformation projects and landscaping in urban areas in order to 
improve the socio-cultural infrastructure and increase activities in the region. Accordingly, it is aimed to build 
an international congress center for Mardin and to develop museum activities. In addition, branding of products 
specific to the region, providing market and product diversity (Siirt pistachio, zivizik pomegranate, Pervari honey, 
grape types (ATF, Mazruna, Black Kerküşi, Zeyti, Verdani, Karfoki, Kerküş), development and branding of rich 
cuisine culture and handicrafts ( stonemasonry, filigree, coppersmithing, Siirt Blanket, carpet and rug weaving), 
archaeological excavations and cultural assets, dissemination of the use of thermal resources for health tourism, 
restoration and renovation of monumental buildings and areas, reconstruction of historical places covering large 
areas plans and land use plans, creating tourism routes, preserving bio-diversity and increasing the production 
of industrial raw materials (limestone, marble, basalt, etc.) are aimed for creating tourism routes, preserving 
bio-diversity and cultural heritages. 

It has been stated that a special effort is made for the development of tourism in districts such as Mardin (center), 
Midyat, Hasankeyf, Aydınlar, Baykan and Cizre within the region and large-scale projects are carried out in the 
region (IPA supported Mardin Tourism Center Project, IPA supported Siirt-Tillo Tourism Development Project, 
TOKI supported Veysel Karani Tomb Environmental Layout Project, Hasankeyf Rescue Excavation Project 
supported by DSİ and the Ministry of Culture and Tourism, Cizre Tourism Attraction Center Project supported 
by the Ministry of Development etc.) (DİKA, 2014). 

 

6. ZAFER AND DİKA DEVELOPMENT AGENCY FINANCIAL SUPPORT PROGRAM 

ZAFER Development Agency provides numerous programs aimed at specific aspects of the development of the 
region. Some of these are the Financial Support Program (MDP)¹, Direct Activity Support (DFD), Feasibility 
Support Program (FDP), Guided Support Projects (GDP), Interest and Non-Interest Credit Support, and Technical 
Support Program (TDP), DİKA Development Agency provides the Attraction Center Support Program (CMDP) 
along with these supports. 

14 programs were implemented within the scope of MDPs between 2010-2019 in the TR33 Region. These are: 
Developing SME MDP (2018 GEKOP), Environment and Energy Infrastructure Financial Support Program (2018 
ÇEDEP), Sustainable Environment Infrastructure MDP (2016 SÜÇEP), Innovative SME MDP (2016 YKMDP), Social 
Development and Human Development Infrastructure MDP (2015 SOBEP) , Developing Competitiveness in 
Industry MDP (SAREP), Tourism, Energy and Environment Infrastructure MDP (TEÇDP), Competitive SME MDP 
(RKMDP), Social Infrastructure MDP (SAMDP), Social Development MDP (SKMDP), Sustainable Rural & Urban 



Infrastructure MDP (SÜKAP) Focus Sectors are MDP (FOCUS), Mobilizing Regional Potential MDP (BPHGMDP) 
and Next Generation Education MDP (YENEP) (ZAFER, 2020). 

In the TRC3 Region, 14 programs were implemented under MDP between 2010-2019. These are Small Scale 
Infrastructure Program (KOAP), Small and Medium Enterprises Program (SME), Joint Industry Infrastructure 
Improvement Program (MSAP), Urban Life Quality Improvement Program (KYİP), Sectoral Development Program 
(SGP), Effective Use of Water Resources in Agricultural Production (SUKEK), Tourism, Urban and Industrial 
Infrastructure Program (TKSAP), Competitive Sectors Development Program (RSGP), Urban and Environmental 
Infrastructure Development Program (KÇAGP), Development of Fruit Growing Joint Financial Support Program 
(MGMDP), Pilot Practices for Increasing Energy Efficiency in Industry Financial Support Program (GAP-SEV), 
Organic Agriculture Value Chain Pilot Implementations Financial Support Program (GAP-ODZ-1-2), Economic 
Infrastructure Development Financial Support Program (EAGMDP) and Social Development Support Program 
(SOGEP). 

The Center of Growth Support Program (CMDP) has been evaluated as growth centers in the ninth and tenth 
development plans. In the Ninth Development Plan, under the heading of "Activating the Regional Development 
Policy at the Central Level", attraction centers with high growth potential and service to their environment were 
determined, especially in underdeveloped regions. First, the accessibility of these centers will be improved, and 
their physical and social infrastructure will be strengthened”, with the aim of improving the attraction centers 
(Toy and Gündüz, 2016: 124-125). In the Eleventh Development Plan, "Growth Centers Support Program will 
continue to be implemented in provinces that have the function of being centers in terms of serving their 
surroundings in relatively underdeveloped regions. The phrase has taken place (Turkey Presidency of the 
Republic of Strategy and Budget Department, 2019). The Growth Centers Support Program (CMDP) has been 
implemented in the city of Mardin since 2018. 

 

  



Table 2. Grant amount of ZAFER and DİKA support programs by province (2010-2019) 

City 

MDP DFDP TDP FDP GPD 

Grant 
Amount (TL) 

# of 
Projec

ts 

Grant 
Amount (TL) 

# of 
Proj
ects 

Grant 
Amount 

(TL) 

# of 
Projec

ts 

Grant 
Amount 

(TL) 

# of 
Projec

ts 

Grant 
Amount 

(TL) 

# of 
Projec

ts 

Afyonkarahi
sar 

30.353.260 110 1.033.002 25 1.227.884 191 207.800 2 4.950.000 1 

Kütahya 32.940.525 101 1.034.004 21 1.246.128 197 365.354 3 0 0 

Manisa 44.968.804 137 1.215.969 24 1.339.850 225 591.335 5 19.725.000 2 

Uşak 25.979.778 85 1.120.094 22 825.186 117 458.400 4 0 0 

TR33 134.242.369 433 4.403.070 92 4.639.049 730 1.622.889 14 24.675.000 3 

MDP 2011-2019; DFDP: 2011-2017; TDP:2010-2019; FDP:2018-2019; GDP:2018-2019 

City 

MDP DFDP TDP FDP GPD 

Grant 
Amount (TL) 

# of 
Projec

ts 

Grant 
Amount (TL) 

# of 
Proj
ects 

Grant 
Amount 

(TL) 

# of 
Projec

ts 

Grant 
Amount 

(TL) 

# of 
Projec

ts 

Grant 
Amount 

(TL) 

# of 
Projec

ts 

Mardin 41.644.348 89 855.351 13 728.395 99 186.613 2 12.079.492 4 

Batman 33.283.328 76 854.019 16 445.183 61 0 0 8.991.649 2 

Siirt 21.707.475 38 1.689.953 26 382.687 63 0 0 13.307.591 2 

Şırnak 36.096.924 53 236.993 6 354.053 58 483.365 4 0 0 

TRC3 132.732.077 256 3.636.317 61 1.910.320 281 669.978 6 34.378.733 8 

CMDP: Between 2018-2019, a total of 25.300.000 TL grant support was provided for 3 projects only in the 
city of Mardin. 

MDP 2010-2019; DFDP: 2010-2016; TDP:2010-2019; FDP:2018-2019; GDP: 2015, 2017-2019 

 

Between 2010 and 2019, a total of 1272 projects were supported, of which 393 were in Manisa, 329 in 
Afyonkarahisar, 322 in Kütahya, and 228 in Uşak provinces. Under the MDP, 433 projects with a total of 
134.242.369 TL were granted, while 92 projects were granted under the DFD totaling 4.403.070 TL, 730 projects 
were granted under TDP totaling 4.639.049 TL, 14 projects were granted under the FDP totaling 1.622.889 TL, 3 
projects were granted under the GDP totaling 24.675.000 TL. The total number of projects granted is 1272, the 
granted sum amount of all totaling 169.582.379 TL. The highest support was transferred to Manisa province 
with 40% (Table 2). Within the scope of ZAFER support programs, 858 projects were carried out by public 
institutions, 209 projects by non-governmental organizations, and 205 projects by the private sector.  
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Figure 2. ZAFER (a) and DİKA(b) Development Agencies cultural heritage grant supports 

 

Between 2010 and 2019, within the scope of the DİKA Support Program, a total of 615 projects, 210 of which 
belong to Mardin, 155 to Batman, 129 to Siirt and 121 to Şırnak provinces, were supported 132.732.077  TL with 
256 projects under MDP, 3.636.317 TL with 61 projects under DFD, 1.910.320 TL with 281 projects under TDP, 
669.978.62 TL with 6 projects under FDP, 8 projects under GDP, 34.378.733 TL with 3 projects under CMDP and 
25.300.000 TL in total, 615 projects and 198.627.427 TL grant support. The highest amount of support was 
transferred to the province of Mardin with 40,68% (Table 2). Within the scope of DİKA support programs, 256 
projects were carried out by public institutions, 137 projects by non-governmental organizations and 121 
projects by the private sector. 

In projects supported by ZAFER Development Agency; In SMEs; increasing the capacity in the mining, food, 
textile, metal and tourism sectors for manufacturing, in the agriculture and livestock sector; improving the 
production capacity in milk and meat products, increasing the production and promotion of geographical 
indication products (olive, seedless grape, pastrami and sausage, water buffalo breeding, opium cream), in the 
tourism sector; mainly to carry out restoration projects of historical buildings, to complete infrastructure and 
superstructure deficiencies in tourism facilities, to use natural resources for thermal tourism and to open to 
health tourism, in educational activities; Within the scope of environmental sustainability, mainly to increase 
institutional capacity, to organize vocational training, robotic coding and training activities for digital 
transformation; establishing the necessary infrastructure for waste management and treatment system, 
ensuring the use of renewable energy sources (solar, geothermal), socially and humanly; organizing vocational 
training courses, establishing youth centers, ensuring the participation of disadvantaged groups (elderly, 
disabled, women and children) in social life, establishing elderly care centers and establishing a soup kitchen for 
groups with poor socio-economic status in provinces. 

The projects supported by the DİKA Development Agency are like the ZAFER Development Agency within the 
scope of SMEs, tourism sector and environmental sustainability. However, gastronomic value and brand 
emphasis stands out in products intended for geographical indication (bulgur, Mardin stone, Imlebbes, honey, 
grapes, pomegranate, and pistachio). It is aimed to increase the participation in the workforce by organizing 
social and humanitarian vocational training courses, and to create urban parks, recreation and sports areas, to 
develop common living areas and to carry out street rehabilitation works on streets damaged by terrorist 
incidents within the scope of the quality of urban life. A small number of human-scale policies and projects have 
been produced for disadvantaged groups (elderly people, disabled people, women, and children) in the region. 
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Figure 3. ZAFER and DİKA Development Agencies cultural heritage grant supports 

 

In terms of the classifications regarding the 1272 projects supported by the regional development agency in the 
region between 2010 and 2019 (Table 4), 168 of the projects were in the cultural heritage group (39.629.351 
TL). Accordingly, the largest support was directed towards the GDP, through MDP. Based on the institutional 
classification of ZAFER, the MDP granted constitutes 79,16% of the total grants, while the GDP constitutes 
14,55% of it. At a regional level, these 168 projects correspond to 23,37% of all the grants. Inspection of these 
projects based on their distribution over the provinces, it can be seen that Afyonkarahisar was supported in 64 
projects (17.686.850 TL), Kütahya was supported in 39 projects (10.141.508 TL), Manisa was supported in 46 
projects (6.858.229 TL), and Uşak was supported in 19 projects (4.942.764 TL). Overall, 44,63% of the support 
that can be classified as aimed towards cultural heritage was granted to the province of Afyonkarahisar. The 
largest support for the cultural heritage as part of the ZAFER support programs was through MDP with a total of 
102 projects. The largest support within the scope of the MDP program was given to BPHGMDP (23 projects), 
followed by ODAK (15 projects), SKMDP (13 projects), and TEÇDP (12 projects). Furthermore, a total of 36 
projects were supported through DFD, while 20 were supported through TDP (Table 3). 
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Table 3. Distribution of 2010-2019 ZAFER and DİKA Project Support as Cultural Heritage 

DATE CITY 
CORPORATE 

CLASSIFICATION 
NUMBER OF 

PROJECTS 
GRANT 

SUPPORT (TL) 

NUMBER 
OF 

PROJECTS 

GRANT 
SUPPORT 

(TL) 

2010-2019 

ZAFER 

AFYONKARAHİSAR 

MDP 110 80,36% 42 67,17% 
DFDP 25 2,73% 12 2,70% 
TDP 191 3,25% 7 0,97% 
FDP 2 0,55% 2 1,17% 
GPD 1 13,10% 1 27,99% 

TOTAL 329 37.771.948 64 17.686.850 

KÜTAHYA 

MDP 101 92,57% 25 92,54% 
DFDP 21 2,91% 7 3,43% 
TDP 197 3,50% 4 0,42% 
FDP 3 1,03% 3 3,60% 
GPD 0 0,00% 0 0,00% 

TOTAL 322 35.586.013 39 10.141.508 

MANİSA 

MDP 137 0,66 23 87,95% 
DFDP 24 0,02 12 8,75% 
TDP 225 0,02 9 0,62% 
FDP 5 0,01 2 2,68% 
GPD 2 0,29 0 0,00% 

TOTAL 393 67.840.960 46 6.858.229 

UŞAK 

MDP 85 91,53% 12 90,50% 
DFDP 22 3,95% 5 5,18% 
TDP 117 2,91% 0 0,00% 
FDP 4 1,62% 2 4,31% 
GPD 0 0,00% 0 0,00% 

TOTAL 228 28.383.459 19 4.942.764 

ZAFER TR33 
REGION 

MDP 433 79,16% 102 80,17% 
DFDP 92 2,60% 36 4,24% 
TDP 730 2,72% 20 0,65% 
FDP 14 0,96% 9 2,45% 
GPD 3 14,55% 1 12,49% 

TOTAL 1272 169.582.380 168 39.629.352 

2010-2019 

DIKA 

MARDİN 

MDP 89 51,54% 25 34,62% 
DFDP 13 1,06% 8 1,75% 
TDP 99 0,90% 4 0,02% 
FDP 2 0,23% 2 0,58% 
GPD 4 14,95% 3 25,57% 

CMDP 3 31,31% 2 37,46% 
TOTAL 210 80.794.202 44 32.034.753 

BATMAN 

MDP 76 76,38% 5 26,61% 
DFDP 16 1,96% 6 2,51% 
TDP 61 1,02% 6 0,26% 
FDP 0 0,00% 0 0,00% 
GPD 2 20,64% 2 70,62% 

TOTAL 155 43.574.181 19 12.732.379 

SİİRT 

MDP 38 58,53% 11 58,14% 
DFDP 26 4,56% 12 4,62% 
TDP 63 1,03% 10 0,32% 
FDP 0 0,00% 0 0,00% 
GPD 2 35,88% 1 36,92% 

TOTAL 129 37.087.708 34 16.247.107 

ŞIRNAK 

MDP 53 97,11% 11 94,87% 
DFDP 6 0,64% 3 1,92% 
TDP 58 1,30% 4 0,49% 
FDP 4 0,00% 2 2,72% 
GPD 0 0 0 0,00% 

TOTAL 121 37.171.337 20 7.036.402 

DİKA TRC3 
REGION 

MDP 256 66,82% 52 15,41% 
DFDP 61 1,83% 29 0,89% 
TDP 281 0,96% 24 0,06% 
FDP 6 0,34% 4 0,19% 
GPD 8 17,31% 6 11,67% 

CMDP 3 12,74% 2 6,04% 
TOTAL 615 198.627.427 117 68.050.643 

 



Detailed classification of ZAFER and DİKA projects for cultural heritage is given in Figure 4 and 5. Accordingly, 69 
of 168 projects belonging to the TR33 Region are tangible heritage (15.474.003 TL), 35 traditional building 
materials (13.328.413 TL), 27 traditional gastronomy (3.990.607 TL), 25 arts (5.503.181 TL), 6 concrete heritage 
and gastronomy (242.839 TL), 4 intangible heritage (271.649 TL), 2 tangible heritage and handicrafts (818.656 
TL). It has been evaluated that the projects are natural sites, geothermal resources, urban sites, library, historical 
sites and martyrdoms, museum, immovable cultural property, mansion restoration, ancient city, historical 
thermal springs, natural vegetation, nature conservation areas, marble production, pastrami, soudjouk, Turkish 
delight, Turkish delight with cream, bread kadayif, Afyon bread, olive and olive oil, syrup and molasses 
production, dried fruit, meatball, ramiz meatball production, seedless grape, quince, Napoleon cherry, Uşak 
tarhana, keşkek, local dishes, folkloric items, original folk songs, Cultural heritage topics includes melodies, 
costumes, festivals, Roman culture, ahilik, wood painting and carving, local handicrafts, tiling, carpet weaving, 
marbling, jewelry, souvenirs, rugs, ceramics, weaving. Accordingly, the projects mainly focused on natural, 
archaeological, and historical sites, traditional gastronomy activities, traditional building materials and 
handicrafts. Within the scope of cultural heritage, 103 projects were carried out by public institutions, 44 
projects by the private sector and 21 projects by non-governmental organizations. 

Of 117 projects belonging to the TRC3 Region, 55 are tangible heritage (48.851.037 TL), 51 traditional 
gastronomy (13.400.078 TL), 3 traditional building materials (742.044 TL), 3 handicrafts (4.259. 521 TL), 1 
tangible heritage and gastronomy (37.900 TL), 2 intangible heritage (80.310 TL), 1 gastronomy and handicraft 
(70.250TL) are supported. Non-cultural heritage supported projects has a grant of 609.502 TL. Projects include 
endemic plant species, urban protected areas, archaeological sites, restoration, street improvement, restitution, 
conservation, historical and natural environment flat width project, geothermal resources, marble production, 
local viticulture, Derik olive and olive oil production, Mardin bulgur, winemaking, Mardin imlebbes (roasted 
chickpea), pistachio (Siirt) Kızıltepe Lentil, Mazruna Grape, Dibek Coffee, Almond Candy, Sason honey, Sason 
walnut, Sason strawberry, Gercüş mezrone grape, Hasankeyf fig, Hasankeyf almond, Gercüş pleasure grape, 
Batman red lentil, Gercüş molasses, Beşiri cefan melon, Gercüş white radish, Batman watermelon seed, Gercus 
walnut sausage, Gercus grape pest, Sason tobacco, Gercus sahlebi, Gercüş rice, Gercus sumac, Batman azizo 
melon, Sason tomato and Gercüş alley acuru, Siirt Pistachio, Pervari and Zivzik Pomegranate, Dustpan Honey, 
Şırnak Herbed Cheese, Mardin stonemasonry, silver filigree art, tin work, copper work, blacksmithing and 
religious beliefs and rituals. Projects contains the cultural heritage values for the community. Accordingly, the 
projects mainly focused on natural, archaeological, historical sites and traditional gastronomy activities. Within 
the scope of cultural heritage, 76 projects were carried out by public institutions, 18 by the private sector and 
23 by non-governmental organizations. 

Between 2010 and 2019, ZAFER has created support programs aimed at enhancing the quality of life of the TR33 
Region, enhancing the regional potential and ensuring cooperation between stakeholders, using regional 
resources effectively, and accelerating economic, social, human and cultural development by targeting rural and 
local development. It is seen that these support programs do not have a direct support program for cultural 
heritage. However, BPHGMDP is engaged in the production of tiles and ceramics, gastronomy, marble, which is 
a traditional building material, ODAK; The traditional building material, marble production, SKMDP handicrafts 
and gastronomy, TEÇDP focused on thermal tourism and natural and cultural structures as a tangible heritage. 
Each support program supported projects suitable for its purpose. DİKA, on the other hand, has created projects 
aimed at increasing the commercial and industrial infrastructure of the TRC3 Region, transforming tourism 
potential into economic input, increasing employment opportunities, and ensuring socio-economic integration. 
Especially EAGMDP, TKSAP, KYİP have supported projects aimed at bringing concrete heritage values to tourism 
aimed at reviving the tourism potential of the region and increasing the quality of urban life, and SGP, SME and 
GAP-ODZ-1-2 supported projects that targets to create a brand of gastronomic values and geographical signs in 
the region. 

While the Financial Support Programs under the title of tourism in both Development Agencies aim to improve 
the infrastructure and superstructure of tourism, it is important in terms of cultural heritage to support projects 



for the protection of natural, cultural and historical heritage values, which are an important resource in tourism 
diversity. 

 
Figure 4. Zafer and DİKA Development Agencies cultural heritage grant supports 

 
Figure 5. Zafer and DİKA Development Agencies cultural heritage grant supports 

 

Between 2010 and 2019, 117 of 615 supported by DİKA Development Agency were evaluated in cultural heritage 
class (68.050.643 TL). Accordingly, the most support has been transferred to MDP, GPD and CMDP. MDP TOTAL, 
defined by DİKA according to its institutional classification, constitutes 66,82% of the grant, GPD 17,31% and 
CMDP 12,74%. 117 projects with cultural heritage content at regional level constitute 34,26% of TOTAL grant 
support. Considering the distribution of these projects based on provinces; Mardin received support with 44 
projects (32.034.753 TL), Siirt 34 projects (16.247.107 TL), Şırnak 20 projects (7.036.402 TL) and Batman 19 
projects (12.732.379 TL). As a result, 47,07% of the support evaluated within the scope of investments for 
cultural heritage was provided to Mardin. Within the scope of DİKA support programs, the most investment in 
cultural heritage was realized within the scope of MDP with 52 projects. Under this program, EAGMDP (14 
projects), TKSAP (10 projects), SME (7 projects), KYİP, SGP and GAP-ODZ-1-2 (4 projects) received the most 
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support. In addition, 29 projects Direct Activity Support (DFD), 24 projects TDP, 2 projects were supported in the 
Attraction Center Support Program (CMDP). 

Although the number of projects supported by DİKA (615 projects and 198.627.427 TL) was less than ZAFER 
(1272 projects and 169.582.379 TL), they received more grant support. Likewise, ZAFER provided 23,37% of 
TOTAL grant support for 168 projects with cultural heritage content, and 33,27% of TOTAL grant support for 117 
projects with cultural content. One of the main reasons for this change in the amount of support is that DİKA, 
one of the underdeveloped regions, benefits from CMDP and the budgets of the projects benefiting from GDP 
are high. 

 

7. RESULTS AND CONCLUSION 

Cultural heritage is important in terms of its contributions to regional development as a social, cultural, and 
economic value source. Local identity and potential constitute the cornerstone of sustainable development, 
particularly in regional development. Development Agencies, which were established as part of the 
harmonization process with the European Union, aim to support the locals by switching from central 
management to regional management. 

ZAFER Development Agencies main goal is to achieve a balanced development by evaluating the regional 
development approach economically, socially, culturally, and anthropologically. The agency evaluates that it has 
efficiently implemented its regional plan and the corresponding investments, and its development strategies 
have been successful. DİKA, on the other hand, evaluated the development understanding mainly in economic 
terms, in relation to the development problem. 

The development goals of the TR33 region -which has a socio-economic development level of “intermediate”- 
are mainly concentrated on the industry, food, mining, and tourism sectors. The cultural heritage variety in the 
region is recognized at national and international levels through geographical signs, UNESCO world heritage list, 
intangible cultural heritage list, and creative cities network. Local and universal values of the region constitute 
the diversity of its cultural heritage. 

Although the relationship between cultural heritage and regional development is not clearly stated in the TR33 
and TRC3 regional plans, when the content of the investments is examined, it becomes evident that heritage 
values appear to be directly related to the tourism, food, industry, service, and education sectors. The 
“Revitalization of the Ancient City of Aizanoi Project” proposed in the TR33 regional plan in tourism, “The 
Establishment of the Murat Mountain Tourism Center” and “Bringing Ulubey Canyon into Tourism” projects 
were implemented within the scope of TEÇDP. Especially for the Aizanoi Ancient City, which is on the UNESCO 
temporary heritage list, the project is important for the preservation, survival, and promotion of the cultural 
heritage value associated with the asset. Supports for branding in local products in the food sector, and support 
traditional gastronomy, stand out in Afyonkarahisar and Manisa cities as they have the most geographical signs 
in the Region. 

In terms of intangible heritage value, Kütahya constitutes the only market area in the region for tile-making and 
handicrafts and is the second city besides İznik on the national scale. The province is also included in the creative 
cities network within the scope of "Craft and Folk Arts (2017)". With its marble production, Afyonkarahisar is 
the forerunning city in Turkey from traditional building materials perspective. In terms of cultural heritage values, 
Uşak is the city with the least investment in cultural heritage, in parallel with less diversity it has been compared 
with the other provinces in the region. However, geothermal resources contain important cultural values in rural 
development of this city, along with its handicrafts (Uşak carpets and rugs, ceramics, ceramics). Uşak Canyon 
also helps the city as a natural heritage. 

Although there is no action plan on the basis of projects in the DİKA Regional Plan, in terms of culture and belief 
tourism supported by the Agency, "Nusaybin Culture - Faith Park Environment (Zeynelabidin Sokak) Street 
Improvement Project" and "Glass Observation Terrace Project in Tillo Castle" Tourism, City and Industrial 
Infrastructure Program (TKSAP), the "Mor Yakup Church Restoration and the Preparation of the Tourism 



Infrastructure with Zeynel Abidin Mosque" and the "Mor Kuryakos Monastery Restoration Project" and the 
"Revitalization of Mardin Historic Bazaars Project" within the scope of the "Mor Kuryakos Monastery Restoration 
Project" Financial Support Program (EAGMDP). It has been implemented under the Support Program. These 
projects are also important as they cover areas included in the UNESCO Temporary Heritage List. In addition, for 
the purpose of the Upper Mesopotamia Gastronomy Route, support is provided to food products from local 
products and geographical indications points of views. 

Revitalization of Historical Bazaars in Mardin Project, Dara Ancient City Project, Pedestrianization of Historic 
Mardin Project, Mardin Design and Innovation Center Project, Midyat Historical Bazaars Revitalization Project, 
Midyat Telkari Design and Application Center Project, Nusaybin Mor Yakup Church and Zeynel Abidin Mosque 
Project , The Project of Bringing Ömerli Square and Historical Bazaars into Tourism, Alo Tevşo Village Market 
Project in Batman, Mor Kuryakos Monastery Restoration Project, Sason's Rising Value Nature Tourism Project, 
Rehabilitation of the Old Bazaar in Siirt Project, Perforated Stone Recreation Area Project, Botan Valley 
Observation Terrace Project, Siirt Tree and Agriculture Museum Project, Pervari Nature Tourism Project, Tourism 
Simulation and Science Center Project in Şırnak, Historical Mehmet Ağa Pavilion Project and Beytüşşebap Zümrüt 
Thermal Springs Project are important investments in tourism. In this context, a development through tourism 
is aimed in the TRC3 Region. 

ZAFER Development Agency has provided support to public institutions, private sector, and NGOs in the support 
programs it has carried out with stakeholders. In terms of cultural heritage, public institutions; They have 
developed projects for tangible heritage (historical, cultural and natural heritage sites), gastronomy and 
handicrafts, private sector glazing and marble production, and NGOs for gastronomy, intangible heritage (ahilik 
and roman culture, festivals) values. In the support programs of the DİKA Development Agency, public 
institutions focus on tangible heritage (historical, cultural and natural heritage sites), gastronomy and 
handicrafts, private sector; They developed projects for traditional building materials (marble and Mardin stone), 
geothermal resources and gastronomy, while NGOs mainly focused on gastronomic values. 

DİKA gives priority to ZAFER health and nature tourism, apart from, culture, and faith tourism. Since TR33 Region 
is home to Phrygian civilization and TRC3 Region as Upper Mesopotamia, it has a rich potential in terms of 
cultural heritage as geographies that contain different cultural layers that has various cultures and beliefs. This 
potential heritage is an important tool in development (social-economic-cultural-human) as it is an asset that is 
formed and developed with cultural diversity and gains an economic value with tourism. 

As a result, regional development is shaped according to the potentials of local values. It transforms the local 
values and potentials of each region into development at local, regional, and national scale with the cooperation 
of local stakeholders by associating them with each other. Cultural heritage as a cultural and economic resource, 
when evaluated in the balance of protection and use, constitutes one of the most important elements of 
development. 
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1. INTRODUCTION 

This essay will look at the catalysts that are used to demonstrate performance, achievement and excellence of 
scholars in Higher Education globally. The foundation is based on  the idea of belonging, the engagement of 
students at higher education, the students’  health and wellness, their academic success as well as their financial 
stability. The philosophies that will be used to gauge this are Higher Education and the University by Ronald 
Barnett and Paul Standish (2003) as well as Progressivism by John Darling and Sven Erik Nordenbo (2003). The 
essay will discuss the best practices that schoars and educators should practice in order to develop and deliver 
a high-level of quality in academic excellence and learning in order to empower future talent. It will also 
incorporate ideas from Gwen Gawith’s text Power Learning: A Guide to Success (1991) in order to discuss the 
dynamics of education and knowledge especially in the humanities for academic excellence. 

 

2. THEORY 

The philosophies that will be used to gauge this are Higher Education and the University by Ronald Barnett and 
Paul Standish (2003) as well as Progressivism by John Darling and Sven Erik Nordenbo (2003). The essay will 
discuss the best practices that schoars and educators should practice in order to develop and deliver a high-level 
of quality in academic excellence and learning in order to empower future talent. It will also incorporate ideas 
from Gwen Gawith’s text Power Learning: A Guide to Success (1991) in order to discuss the dynamics of 
education and knowledge especially in the humanities for academic excellence. The ideas of this theoretical 
framework surface in the discussion section below. 

 

3. DISCUSSION 

As mentioned above this essay will look at the catalysts that are used to demonstrate performance, achevement 
and excellence of scholars in Higher Education globally. According to Barnett and Standish, 

The  modern  university is dominated by procedural  reasoning  – in 
its emphasis  on  skills and  on  management systems, and  in an  
incipient  reduction  of knowledge  to information  (all accelerated by 
computerization) – to the detriment of a proper  attention to 
content  and to traditions  of enquiry (Ronald  Barnett  and  Paul  
Standish, 2003: pp.217-218). 

In other words the university today is controlled by technology. The performance index 
of a university globally is based on its expertise of technology. Classical theories of higher 
education have to be aligned with technolgy and an industrial base as wellasmanagement 
skills for a university to achieve excellence.  

Performance, acheivements and excellence are demonstrated and measured in the field of Higher Education. 
That is why the ranking system for universities exists globally. According to Barnett and Standish (2003),  

 

Performativity  is particularly  insidious  because  of its imperviousness  to  conventional  opposition. 
It  has the  ability to tolerate  and incorporate criticism, and so to strengthen the  system, in 
such a way that  both  traditional  and  radical theory  lose their  force,  reduced  as they  are to  
token  protest  or  utopian  hope.  Central  to  the supposed  credibility of its practices is the 
presumption of a kind of scientific status, of objectivity and rigor, but,  as Lyotard  shows, this 
amounts  to a serious misunder- standing  of the nature  of science. Science does not  expand by 
means of the positivism of efficiency. It  proceeds  rather  by inventing  counterexamples, by 
looking  for “paradox”  and legitimating  it with new rules in the game of reasoning (ibid., p. 54). 
It was the emergence  of a science that  concerned  itself with undecidables  – he cites Benoit 
Mandelbrot and René Thom  – that  in particular gave Lyotard  hope  that  the limits of 



performativity  must eventually be exposed, but  it is evident from the work of the  range  of 
scientists that  Lyotard  refers to  that  scientific research does not  in fact operate  in quite the 
way that the positivism of efficiency imagines. The views of Peter  Medawar  are illustrative: having  
ideas is the  scientist’s highest  achievement; there  is no “scientific method”; a scientist is before 
anything  else a person who tells stories, albeit stories that  there  is a duty to verify (p. 60).  The 
imaginative advance- ment  of knowledge  then  is not  facilitated in a regime  where  those  
responsible  for the management of universities and for the quality of their curricula are agents of 
performativity ((Ronald  Barnett  and  Paul  Standish, 2003: 216-217) 

Performance, acheivements andexcellence based on the above discussion by Barnett and Standish are acheived 
irregardless scienctific methods. Both scholars use Jean Francois Lyotards, The Post Modern Machine as a 
referential tool. Science is indeed efficient, however the person that “tells the story” is more important than 
science. The discussion leads to the idea that man does need science in his life to perform and excell, however 
the most important asset that a university has is human capital itself. Science plays a part in debunking old myths, 
but sometimes we need these myths to excell, because at times science cannot answer questions that are 
beyond logical thinking like the existence of a higher power that we call God. For that we have to go back to old 
myths and most importantly religion. A higher education institute cannot be excellent without a ‘soul’ to it. This 
soul is not provided by something as mechanical as science. It is given to us by religion, tradition, humanitarian 
believes, history and society. It is human interaction within higher education that is more important than science 
in order to create the excellence that we need globally.  

The foundation of Higher Education Excellence is in the idea of belonging of the academics and the students, 
their engagment in Higher Education, as well as their health and wellness. All these factors lead to the academic 
success and  the financial stability of Higher Education globally. According to Barnett and Standish (2003), 

Important voices have been  raised in recent  decades  addressing  the  question  of the  university in terms  
beyond  the  managerial  and political ones that  have become the  norm.   Thus,  in  a  number   of  essays 
some  30  years ago,  Michael  Oakeshott provided  a  moving  defense  of  the  importance   of  the  university  
and  of  a  liberal higher education.  John Anderson  and Alastair MacIntyre  both  wrote of the kinds of 
conditions  that  must be met if the academic pursuits of the university are to thrive. In  what was to  
become  a surprise bestseller Allan Bloom  (1987) presented  a provocative defense of the  values of the  
elite university, and  in the  process spawned  a sometimes heated  debate.  At a slightly different and in 
some ways metatextual  level, Jaroslav Pelikan  (1992) sought  to  pose  again  Newman’s  questions.  Texts  
such  as these  have been  accompanied  by a stream,  though never a torrent, of articles that have 
explored  philosophical  issues in higher  education.  At the  same time there  has developed  a burgeoning 
literature,  which positions  itself somewhere  between  philosophy, sociology, and policy studies, within 
which the several books of my collaborator  in this chapter  have an exceptionally high profile (p.216). 

The above excerpt discuss the idea of a university that is based on liberal ideas and points out to the fact that 
massive literature has been written duirng the 20th century on this idea and related to sociology, policy studies 
and philosophy. Liberal education I believe is a very loose type of philosophy that is not viable to be used in a 
higher education instituion. Liberal education in its core belief distances itself from religion and religious studies. 
It rejects modernity and its core is postmodernity. This movement became strong with the advent of 
postmodernism. It has in many ways questioned the existence of a higher power and its basic belief is based on 
the philsophy of the calvinist that states “Yes we can”. Its philosphy is that mankind is the master of its own fate. 
This kind of philosophy leads to atheism which in this country and in most countries in the world is rejected 
becuase Muslims belief in qada’ and qadar while Christians believe in providence.   

The next issue that will be discussed is higher education and the university in relation to progressivism. According 
to Encyclopedia Britanica Progressivism is a “political and social-reform movement that brought major changes 
to American politics and government during the first two decades of the 20th century” 
(https://www.britannica.com/topic/progressivism).   



      Progrevism in its core is a belief that mankind moves with the times. It normally entails us to reject ideals like 
religion. This movement that began in America in the late 19th century has influenced American politics greatly.  

    Progressivism has been used as a concept in education theories too. According  to John Darling and  Sven Erik 
Nordenbo (2003) in their essay Progressivism, 

Progressivism is the name of a broad practical and theoretical  approach in education. It should  today be viewed, 
at least in its classical form, as a historical phenomenon that flourished particularly in the first half of the 
twentieth  century. This claim needs certain  qualifications,  however,  regarding  time  and  place. It  applies first 
and  foremost to central Europe,  particularly Germany and Scandinavia, and North America, while progressivism 
did not  become  significant in Great  Britain until some decades later. At the same time, this is not to say that 
today, at the beginning  of the twenty- first century, schools do not run along progressivist lines. Indeed  it might 
be argued that  classical progressivist approaches  and methods,  at least in some school systems, have become  
the  new orthodoxy. And this raises the  delicate question  of whether such approaches  and methods  still merit  
the term  “progressivism” (p. 288). 

Progressivism in its essence is a method of education that questions and debunks orthodox theories of education. 
However, Darling and Nordenbo postulate that it is no longer practised in the 21st century in many schools. It 
has infact become an orthodox theory in the new millenium.  

This movement or theory is also known as Reformpedagogik. According to Darling and Nordenbo (2003), 

Progressivism, or Reformpädagogik,  arises in contexts  in which major educational crises exist in 
the form of significant gaps between existing arrangements and perceived societal and cultural  
needs.  Either  practitioners  or theorists,  or both,  then  begin  to devise new educational  ideas 
and  procedures  as alternatives to  the  prevailing ones. According  to  Benner  and  Kemper  
(1993;  cf. also Benner,  1998)  such  crises have occurred  three times in the modern  history 
of education:  the first in the second half of the eighteenth century and around  the beginning  
of the nineteenth century when J. J. Rousseau (1712–78) and W. von Humboldt (1767–1835) 
among others played so prominent a role; the second in the last decade of the nineteenth 
century and the first third  of the  twentieth  century  when  a new interest  in the  nature  of 
the  child took  its point  of departure from  the  movement  “vom Kinde  aus” – a name  taken 
from  a German  translation,  published  in 1900,  of a collection  of essays with  the telling title 
Barnets Århundrade (The  Century  of the Child)  by the Swedish author and feminist Ellen Key 
(1849–1926); and finally, there is the period from the 1960s onward  in which it has become  
a commonplace  to think of things as being in crisis (p. 288). 

Thus this education theory can be seen as being introduced to reform the education system of the late 19th 
century and early 20th century. It was very influential in Europe and North America. Progressivism can only be 
understood if one understands the history of classical education. This  movement or theory chose to distnace 
itself from modernism, i.e. The Enlightenment, and questioned the way things were run. The strict rules that 
were implemented by modernism with regards to dsicipline and religion did not sit well with progressive 
thinkers.  

Progressivism did not last long in education. During the Margaret Thatcher and Ronald Reagan years it declined. 
According to Darling and Nordenbo (2003), 

The  history  of progressivism could  be  written  either  as an account  of progressive schools and 
practitioners  or as an account  of theorists  and advocates of progressive ideas. As philosophers  
of education,  our principal concern  will be with the latter. In German  history of education,  the 
conventional  view has been that Reformpädagogik began  in  1890  and  ended  in  1933  (cf.  
Nohl,  1970). Recently,  however,  Jürgen Oelkers  (1989) has  shown  that  progressivism,  
understood in  terms  of  a definite period  of time,  turns  out  after detailed  examination  to  
be  the  product  of a fixed historical tradition.  Progressivism did not begin at a specific date but 
crept in during the  nineteenth century  until  it became  the  most  dominant feature  in the  



world  of education   at  the  beginning   of  the  following  century.  Neither   did  it,  as  already 
mentioned, flourish  at  the  same time  in the  different  European countries.  To  be more 
precise, progressive or reformpädagogische considerations  were at a peak up to the  1930s  in 
northern Europe  and Scandinavia with Germany  as the  main bastion, whereas the heyday of 
progressivism in Great Britain came in the 1960s  and 1970s, only to decline in the Thatcher  
and Reagan years (p. 289). 

Both Thatcher and Reagan were traditionalist. Thatcher came from an elite  British background and was 
educated in Oxford where the ideas are very traditional. During Reagan’s era as an American President, religion 
became fashionable again in America due to the fact that his image was of a God fearing man in most of his 
movies and as an individual. Thus, progressivism that discarded traditional values had to take a back seat and 
later bow down to Thatcher’s and Reagan’s ideas that were based on traditionalism and a progress that valued 
culture and religon. 

One of the most influential proressivism theorist was Dewey. Darling and Nordenbe 92003) discuss him as such,  

In  England  J.  J.  Findlay,  who  had  studied  education   in  Germany,  introduced Dewey at an 
early stage in two edited  anthologies  of Dewey’s texts, The School and the Child (1906) and 
Educational Essays (1910). He  also tried to establish a school in Manchester,  based on Dewey’s 
Laboratory  School in Chicago,  but without  much success.  In  spite  of  the  creation  of  the  
organization New  Education  Fellowship (founded 1921)  with its journal  New Era,  and  of the  
fact that  the  American Pro- gressive Education Association (founded 1919)  became the 
American section of the former  in 1932,  little is heard  of Dewey in the  United  Kingdom  
between  the  two World Wars (Brehony,  1997). It is not until after World War II that 
“Deweyesque” positions,  ideas conforming  with Dewey’s thinking  and writing,  come into  
prominence (Darling  and Nisbet,  2000). And his work was of undoubted influence during the  
1960s  on  government reports  on  primary  education,  and  on  a generation   of trainee teachers, 
in the United  Kingdom (p. 292). 

When I was schooling and at teacher training college throuhout the 1970s and 1980s I remember that we used 
Dewey’s theories for many things including the library.  

Although Dewey’s influence was worlwide Margaret Thatcher’s government did not like it. According to Darling 
and Nordenbe (2003),  

As a curiosity, it is worth  noting  that  this influence later gave rise to comments  by Keith Joseph, 
the first Secretary of State for Education in Margaret  Thatcher’s  government, to the effect that  
Deweyan theories had been responsible for what had gone wrong in education.  Something of 
these sentiments  was echoed  in the early 1990s  with Prime Minister  John  Major’s adage: “The  
progressives have had their  say and they have had their  day.”In the 1990s  a sustained revival 
of interest  in Dewey’s view of education  and democracy  has taken  place both  in the  USA  and  
in Germany.  With  reference  to Dewey, Amy Gutmann (1987) stresses political education  as the 
school’s main aim in a deliberative  democracy  and  Nel  Noddings argues  for renewing  democracy  
in schools  (Noddings, 1995), while Jürgen  Habermas  (1998) and  Hans  Joas (2000) see Dewey 
as a precursor  of deliberative  democracy (pp. 292-293) 

Progressivism was fashinable in America and Germany because they did not believe in the monarchy. They 
advocated democracy and people’s power and freedom of choice and speech. While Britain with its monarchy 
did not believe in total freedom of speech in the parliament. Politics and parliament in Britian has always been 
under the influence of the monarchy. 

Progressivism clearly broke away from religion and tradition. Darling and Nordenbe (2003) state that, 

Dewey’s epistemology,  his pragmatic  instrumentalism, was inspired  by the  challenges of 
Darwin’s theory  of evolution  to philosophy.  Dewey wanted  to replace the prevailing view that 
knowledge  can be uncovered  as a definite and permanent truth, with a new understanding: 



that  knowledge  is individual,  teleological,  instrumental, and  relative. The  prevailing view was, 
according  to  Dewey, based on  the  mistaken assumption  that  the  world is fundamentally  eternal  
and unchangeable. If that  were the  case it would  make sense to  believe that  knowledge  about  
the  world  could  be passed on  from one  generation  to  another  as packages of knowledge  
labeled “history,”  “mathematics,” “geography,” and  so on,  without introducing the  new 
generation  to  the  way this  knowledge  is created.  On  the  other  hand,  if the  world  is a stream 
of ever-changing  phenomena, knowledge is very quickly made obsolete. According  to  Deweyan  
understanding, to  know  the  world  is to  face endlessly new problem  situations;  it is to apply 
the individual intellect instrumentally  to cope with problems relative to given contexts.  The aim 
of education  is consequently  to prepare the child to live in such a world together with other  
human  beings (p. 293).   

 

Progressivism does not go hand in hand with religious doctrines. The reason is because religon does not allow 
us to question the essence of God to a level that can lead us astray. In Islam we have to believe that there is a 
God and He is the creator of all creatures, the world and the universe and His power is absolute. Who created 
Him cannot be questioned. Thus, Deweys epistemology and Darwinian philosophy came to be rejcted by 
traditionalist like Thatcher and Reagan. Therefore,  progressivism became an orthodox theory in education 
while religion and religious practices became fashionable again.  

 

4. CONCLUSION 

It can be concluded that Higher Education needs to adhere to best practices which means scholars and educators 
have to develop and deliver a high level of quality in academic excellence and learning in order to  empower 
future talent. We have to understand that talent cannot be honed and trained easily. Thus, it is our duty as 
caretakers and practitioners of Higher Education to train and protect future talent. We cannot deny the fact that 
these talents are future leaders like we once were. It is our duty as citizens of a globalized world to help protect 
and preserve these young talents who will one day replace us. As humans we have to practice humanity and 
make it the core of our best practices in Higher Education.  Humanity also means religious values. The major 
religions in this world do not advocate bigotry or racism. Therefore,  we have to treat each human being that is 
a capital in Higher Education and in this globalized world as a unique individual who is “raceless” and “religionless” 
and look at him or her merely as a human being that needs guidance and training like we once did ourselves.  
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ARAB MAIDS AND CLEANERS IN HEBREW 
LITERATURE: BETWEEN ENMITY AND INTIMACY 
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ABSTRACT 

This paper focuses on literary works portraying Arab cleaning women. We examine how the confluence of 
nationality, gender, race, and class uncover the complexity of nationalist and gender power relations. We 
observe how, though some texts blur the nationality confrontation, it still rears its head in various ways in the 
literary text, indicating the presence of hostility. The description of the encounters between the cleaning women 
and their employers echoes historical reality and reveals a complex mosaic of relationships with the national 
past in connection to the geographic space and the home space. Arab cleaners and housemaids come to 
epitomize all these subordinations and shed a poignant light on Israeli reality.  

We present examples from Untitled text, by Elisheva, Possessions and, Early in the Summer of 1970, by A.B. 
Yehoshua; Arabesque, by Edna Shemesh  Portrait of a Cleaning lady1, by Yonit Naaman and Iya, by Shimon Ballas.  

We are using the term “Israeli society” that can include both pre-state Jewish-Zionist society and Statist society. 
In this paper we are discussing Hebrew literature, which is mostly Jewish-Zionist (some kind of continuum) and 
from these two periods, which are not the same. 
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The past two decades have seen many studies on the different literary representations of domestic workers and 
house maids (Campanella Casas, 2016). Mostly consigned to obscurity in the real world, servanthood acquires 
a new visibility with literary representation. This article looks into representations of Arab maids in Hebrew 
literature across different genres – prose, poetry, theater, and opinion journalism. This small but diverse 
selection allows us to illuminate patterns of imagery along with the different roles they play in constructing the 
class-social and national fabric of the pre-state Jewish-Zionist Yishuv and present-day Israel.  

Following Edward Said’s Orientalism (1978), we posit that the identification of maids with Arab women is the 
product of a dominating culture that aspires to white, Western social values. It appears that repetitive images 
of the Arab maid generate an orientalist, pseudo-scientific knowledge, which consigns Arab women to the role 
of the servant while confining Arabness as a whole to the margins of society.1 

Our starting premise is that representations of maids and cleaners, as workers who are at the bottom of the 
occupational hierarchy, profoundly reflect both gender and class power relations in Jewish-Zionist society as a 
whole. A further premise is that a given worker’s personal situation manifests intersectionalities of subjugation. 
First, a worker’s gender affects her social status a priori. As a woman, she is discriminated in the employment 
market and is thus driven, almost by default, to service work and cleaning. Second, her low economic and social 
status limits her options for employment to almost nil. Both categories – gender and class – stem from the 
gendered nature of the labor market (Lutz, 2002: 95), and are embedded in the working conditions of maids and 
cleaners: long hours, hard physical labor, low wages, and tasks that are often considered humiliating. In addition, 
this type of work is rooted in complex class dynamics. When these happen to take place amongst women, they 
are commonly accompanied by differences of race or nationality (Anderson, 1983: 136). 

Our discussion of Arab housemaids describes the relationships between four categories that affect social 
discrimination in Israeli society: gender, ethnicity, class, and nationality. Gender emerges as the primary 
category. Several feminist scholars identified household labor as a central factor in women’s oppression. Indeed, 
Mary Romero states that “domestic service reveals the contradiction in a feminism that pushed for women’s 
involvement outside the home yet failed to make men take responsibility for household labor” (1992: 98). 
Similarly, Nancy Fraser (1998) argues that “Gender structures the fundamental division between paid 
‘productive’ labor and unpaid ‘reproductive’ and household labor, assigning women primary responsibility for 
the latter,” stressing the tight link between gender and class. In fact, she argues, “gender is not only a political-
economic differentiation but a cultural-valuational differentiation as well” (Fraser, 1998: 20). She further posits 
that race too structures the capitalist division of low-paid and higher-paid work.2 Low-paid, menial, dirty 
occupations like domestic work, are held by people of color, while the higher-paid, professional, managerial 
occupations are held by “whites.” It follows, therefore, according to Fraser, that “‘race,’ like gender, is not only 
political-economic;3 it also has cultural, valuational dimensions, which bring it into the universe of recognition 
(Fraser, 1998: 20). This, in turn, suggests that the subordinating categories of gender and race, particularly when 
intersecting, encompass the category of class. Add the category of nationality into this intersection, and a 
quadruple subordination emerges: gender, race, class, and nationality.  

Arab cleaners and housemaids come to epitomize all these subordinations and shed a poignant light on Israeli 
reality. It seems that due to ideological bias, the Hebrew literary canon contains very few representations of 
subordinated margins, with even fewer references to Arab housemaids and cleaners. The small number of texts 
portraying such figures is all the more reason for us to trace their marginal representations and offer them a 
critical reading.  

Israeli society, at least since the foundation of the State, has made it its motto, as stated in the Proclamation of 
Independence, to instate “full social and political equality of all its citizens without distinction of race, creed or 
sex.” In practice, Israeli society instates a hegemonic center, its consciousness rather uniform, which 
marginalizes those who fail to meet its standards: Haredim (the ultra-orthodox), Mizrahim (oriental Jews) and 
most of all, Arabs. The Arabs’ marginality stands out relative to other minorities because they are perceived and 
feared as an enemy. In his treatise, Political Theology, Carl Schmitt (1985) explained that the sovereign has the 
power to declare a state of emergency, i.e., a situation where the state must and can defend against the 



aggression of its enemies, whether internal or external. The state of emergency allows the sovereign to put itself 
above the law. In fact, the State of Israel, in its 72 years of existence, has been enforcing a sustained state of 
emergency when it comes to its Arab citizens. The state inherited the British Mandate state of emergency 
regulations, which sanction the drawn-out anomaly of lawfully suspending the rule of law. The emergency 
regulations facilitated the martial law enforced on Palestinian citizens of Israel until 1966, while nowadays these 
regulations allow maintaining security control over this segment of the population. So, the equality upheld by 
the Proclamation of Independence has never reflected the reality on the ground, as the state’s definition as 
“Jewish” precedes its definition as “democratic.” This definition draws on a theological rationalization principle 
that forms the underpinning of the State (Raz-Krakotzkin, 1999). This principle is incompatible with the State’s 
false claim to democratic conduct, which is supposed to apply equally to Jews and Arabs alike. Christoph Schmidt, 
who wrote the introduction to the Hebrew edition of Political Theology, noted that the centrality of the excluded 
parties casts them as demonic (2005: 13). Applying this notion to the Israeli society, we see that the Arab citizens 
of Israel are consigned to the margins, perceived as enemies with demonic powers. 

Considering all of the above, there is a significant difference between representations of maids from before and 
after the foundation of the state. Moreover, there is a difference between Arab maids who happen to be Israeli 
citizens, and maids living under occupation in the Occupied Territories. The state is supposed to grant its citizens 
protection. It follows, then, that a maid with citizenship would be better off as in the case of one of the examined 
representations However, it appears that in many ways, the state apparatus in fact aggravates her situation by 
imposing discriminatory and oppressive regulations, and even, as stressed by Carl Schmitt, by virtue of the law. 
and it is due to this political situation that Arab maids are a cheaper work-force.  

Some of the literary portrayals reviewed here accept the emergency state, while others subvert it. Moreover, 
the identity of the maid as an Arab casts the housemaid and cleaner as a dangerous enemy. On the one hand 
she ranks lowest in the social hierarchy; she is the most subordinated, the most marginalized, the easiest to 
abuse and exploit; while on the other she is invested with mighty power, perceived as she is to be a menacing 
enemy, and infiltrates the heart of domestic intimacy.  

The selection of representations is limited due to maids’ social invisibility and consequent deficient cultural 
representation. Yet this scarcity in itself speaks to the importance of the issue and reveals hidden power 
relations. As a case study, this small selection demonstrates the complex, gendered power relations in the 
context of the Israeli-Arab conflict: not only are Arab maids subordinated, exploited, and marginalized, they are 
perceived as dangerous enemies.  

 

OTHERNESS AND NATIONAL THREAT 

One good example of the power relations described above is found in a pre-state opinion piece by author 
Elisheva Bikhovsky (1888-1949). This text exposes and criticizes the “natural” default hostility against the Arab 
population. “Elisheva” is the Hebrew pseudonym of non-Jewish, Hebrew poet, writer, and literary critic Elizaveta 
Ivanovna Zhirkova. Elisheva married Simeon (Shimon) Bikhovsky, her Hebrew teacher, and in 1925 the couple 
emigrated from Russia to Palestine. She enjoyed seven years of prosperity, which saw her publishing several 
prose and poetry books that became widely popular and were printed in thousands of copies. In 1932 her 
husband suddenly died, leaving her with no financial support, but most of all, alone in a strange land (Meron, 
2002). It is safe to assume that her Jewish husband had lent her a “kosher seal.” Once he died the “kosher seal” 
was gone, and she felt the collective back turned on her. Her strangeness made her a recluse, as she ditched 
poetry and turned her focus to writing essays and critique. It is against this backdrop that she wrote her essay 
entitled “On National Education and Human Education.” The piece, which ran at HaBoker daily newspaper, 6 
Tevet 1936 (sic), is widely cited in the Davar article “Notes – on the Character of Our Children,” by an author 
self-titled as “Ram” (Ram, 1937).4 Bikhovsky describes an Arab washerwoman who arrives at her Jewish 
mistress’s home with her little boy, who is subsequently subjected to abuse and taunting by the mistress’s 
Jewish son: 



A Hebrew boy, about five or six years old, started provoking the little one, taunting him and disrupting his play. 
He finally grabbed the toy from his hand, and the plundered party naturally broke out in great tears. This could 
all be expected, when it comes to a mischievous boy of this age, and should not be conceived as a sad, 
foreboding spectacle, but less to be expected was the reason he promptly thereupon cited to justify his actions. 
I tried to reprimand him: why must he taunt the little one who had done him no harm, for which the reply was: 
“Why? It’s an Arab boy.” 

Elisheva goes on to write: 

“Possible explanations and excuses to counter such fact abound. We can cite the particular state of the Jewish 
people among the world’s nations as the other ‘Goy,’ perennially denied their simple, basic rights, and we can 
understand and theoretically justify this drop of poison that pervades the public soul, including the nations’ 
children in their infancy. One can further cite our particular situation among the Arab people in the land. 
However, the sad fact remains undeniable, and if the drop of bitter poison does exist, it is all the more incumbent 
upon us to fight it. Surely no one in their sound mind would agree that a healthy, desirable human public could 
rely on such ‘moral foundations’ in resolving our national question, without compromising its existence.” 

We look at Elisheva’s criticism through the prism of national alienation, which she experienced first-hand. We 
find that her point of view as an outsider allows her to rebuke the attitudes towards Arabs. Her alienation allows 
her to lift the mask of imagined homogeneity (Anderson, 1983) while pointing at its cracks and warning against 
the threat of racism that it belies. On the face of it, her text concerns neither the Arab washerwoman nor her 
treatment, but instead offers a general criticism of the Jewish public’s treatment of its Arab counterpart. The 
core of the story is about the Arab washerwoman who is servicing her Jewish neighbor. This piece of information 
epitomizes the hierarchy of class and nationality, which dictates the washerwoman’s subordination and lack of 
job alternatives. We further presume that she has no choice but to have her son in tow, as the social structure 
will not allow her a more comfortable livelihood, while the abuse her son encounters reflects her national reality. 
Indeed, Elisheva notes that squabbling is nothing out of the ordinary among young children, only immediately 
to cite this incident as a mark of the national relations.  

The text does not elaborate on the washerwoman’s feelings or her reaction to the aggression aimed at her son. 
However, reading between the lines, one can imagine her distress, outrage and even her silence and 
helplessness. From her point of view, informed by strangeness and loneliness, Elisheva is vicariously outraged 
on behalf of the Arab washerwoman’s precarious position and this unjust incident. Quoting Elisheva, the writer 
“Ram” argues that in this respect, our children are but a scaled down reflection of many in the adult crowd.  

He then goes on to say: 

“National education worthy of its name can only be one that upholds humanity, humanism – as its very essence, 
for no other education is even conceivable. Unless it seeks to lead its pupils premeditatedly in the narrow path 
of chauvinism, from which it is a short leap to preaching the hate of [other] races, the lust of conquest, war, and 
fascism.” 

It is important to note that the text is set in the pre-state period, meaning the Arab washerwoman’s exclusion 
is yet to be written into law as part of sovereignty, and yet, exclusion rears its ugly head in the national, social 
and ethnic contexts. 

 

INVISIBILITY VS. PRESENCE 

The washerwoman’s marginal literary presence in Elisheva’s text is no accident. The other literary texts 
presented here also feature the female domestic worker/cleaner as a marginal character, meaning her presence 
is minimal and hidden at times. Observations of the Arab maid are blurry, with merely hints to its contours. 
However, as Orly Lubin writes, “The text forever comprises that which has been excluded from it […] the 
subversive reading exposes the hegemonic side of the text as well, suggesting that we view it as an ideology-
dependent artificial construct” (Lubin, 2003: 79). It is this deficient visibility that speaks to the social invisibility 



of the character and identifies the latent, repressed elements of the Israeli reality and the power relations at 
play between the two nations. 

A. B. Yehoshua’s play Possessions (1986) clearly demonstrates this argument. The plot is set in Jerusalem, a city 
that is a quintessential occupation reality, due to the political, geographical, national, social and class divisions 
that run through it. The Arab maid, tending to the Jewish household, provides a unique point of view on 
colonizing-colonized relations. The play follows the packing up of a household, ahead of the widowed 
matriarch’s move to a nursing home. The mother tries to hand her possessions over to her loved ones, only to 
find there are no takers. The act of packing and the unwanted possessions stand for existential questions that 
concern the value of life as it draws to its end. The matriarch projects herself onto the unwanted possession: 
“You are set on getting rid of me” (30). This projection reflects in the personification of objects – for example, 
the mother’s insistence on “bringing back to life” an old, glued-together paintbrush, which resembles a “shock 
of human hair” (47). She contends: “it can be brought back to life […] stick it in petrol for a couple of days” (47). 
On the other hand, we see the objectification of humans unfold. Najia, the Arab maid, who inhabits the margins 
of the drama, embodies the culmination of this objectification. The entire family is beset by desolation and loss 
of purpose, but their struggle for meaningful life assumes human expressions: the mother’s move to a nursing 
home, the daughter’s stepping out of her stifling marriage, the son’s efforts to bring together an academic 
conference around a new philosophical idea. Najia, the Arab maid, on the other hand, only serves a function; 
she only cleans, she is just the butt of reprimands, a receptacle for undesired possessions. She makes her first 
appearance in the stage directions of the early? second act: “young Arab maid mopping the floor” (41). She is 
presented as a figure which is taken-for-granted. It seems natural that the person cleaning the floor is a young 
Arab woman. Later, at the handing-over ceremony orchestrated by the mother, Najia is considered to be the 
last resort: the son would not take the frying pan, saying it was too old and should be chucked away, immediately 
suggesting that they hand it down to the cleaner. The mother would not have it: the frying pan, she says, is too 
precious for the cleaner (15). However, the mother tries to offer Najia a brush that has already been thrown 
away (48). In other words, Najia sets a value threshold for possessions that is on par with the bin. The play 
assigns her no aspirations or will, in stark contrast with her fellow characters, but it does leave her the power to 
say no – Najia will not accept that which fails to meet her standards (48). Moreover, the mother does not trust 
her, and with a crudeness that verges on bullying, orders her when to clean or change the water: “Don’t forget 
to clean under the table, and isn’t it time you change the water?” (41); “Come on, pick up the bucket and carry 
on over there…” (43-44); “Why are you just standing like that?” (44); “Don’t forget to clean under the bed” (45). 
The mother would not afford Najia her elbowroom, even within Najia’s remit. She is referred to as the “cleaner,” 
reducing her entire person to her occupational function. This effacement is necessary to justify the distrust, 
allowing her to move around without qualms, like one of the possessions that change hands during the play. All 
this dovetails with the matriarch’s failure to know basic details of Najia’s life, especially her recent widowhood 
(48). This fails to resonate with the mother, even though she too must come to terms with her widowhood. 
Najia becomes a flesh and blood possession, which allows the household to carry on as if she were not there. 
This objectification, in turn, betrays the cracks in the entire domestic scheme.   

As the maid, Najia witnesses the family members’ intimacy and their dark domestic dynamics. She sees the 
material dirt as well as the family’s “dirty laundry” (43, 47), with their mutual resentment. Interestingly, when 
it serves their interests, the mother seeks her eye-witness testimony to confirm the plight she endured following 
the father’s failing condition, before his death (44). On the other hand, when the family finds themselves arguing, 
the mother is quick to cry: “Not in front of the cleaner!” (47).  

Importantly, Yehoshua’s play was written in 1986, some 50 years after Elisheva penned her (1936) text; Israel is 
a state, and the maid’s bullying plays out against the state’s sovereignty and rules. In this sense, Najia’s bullying 
and subordination are far worse than those discussed by Elisheva. Najia’s marginal presence epitomizes the 
national conflicts and speaks to the legal and institutional state of affairs that gives rise to the cleaner’s severely 
limited livelihood opportunities. Rela Mazali explains that the maids’ situation:  



“speaks to a reality that at times, or mostly, forces them into this occupation, while simultaneously […] 
interrupting it arbitrarily, in an instant. […] It (this reality) is telling of the power, or the ‘rights,’ conferred by 
origin, citizenship, accent, education, income” (Mazali 2011). 

All these criteria converge on Najia. Najia not only fails to earn her employers’ trust, but it looks like she is unable 
to put her trust either in them or in the state system at large, which subordinates, disenfranchises and exploits 
her while citing the law and the state of emergency.  

 

CLOSENESS AND STRANGENESS 

In another play by A.B. Yehoshua, Early in the Summer of 1970 (Yehoshua, 1972), the Arab maid plays a 
characteristic literary role. It promotes the new order produced by the story, which is set against the 1967-71 
War of Attrition. At its heart stands the character of a father, an elderly Bible teacher, who receives news of his 
son’s death in battle. Bereavement bestows high prestige: it spares him from having to retire, it inspires the 
sympathetic manner of the principal, who has never previously spoken to the father and lands him in the fantasy 
position of delivering a speech to the school’s alumni. The father sets out on a journey to confirm the identity 
of his fallen son, only to find out that there’s been an error and the son is alive. 

Upon learning the news, the father heads over to his son’s residence to break it to his daughter-in-law and 
grandson. He arrives there, only to meet the Arab maid, who gets to be the first person to hear the news from 
him. Her old age, the fact that she is as old as him, forge a shared bond between the two, in a sector-
transcending, closeness-inspiring, age-based companionship. Moreover, perhaps her marginality – as an older, 
Arab, lower-class, service-providing woman, removes all threats, allowing him to confide in her with relative 
ease and vent the burden of the news. As the cleaner does not speak Hebrew, he must break it to her in broken 
Arabic. Speaking in a language in which he is not proficient renders the entire event even stranger. In the 
background, the radio plays heroic Arab songs. The deafening decibels imbue the space with the Arab spirit and 
may suggest that Arabness gains the upper hand in the national conflict. However, the cleaner’s response is 
poignantly human. She shows the elderly father compassion and empathy: “And the elderly lady by my side, 
thinking I cannot be left alone, wishing to help me” (20), “but she’s already attached to me, ever so loyal” (23), 
“and the old lady, restless, fussing around me, wishing to help and knowing not how, she suddenly starts 
speaking, as if sobbing” (23). 

And so, set against the Arab-Israeli conflict, with the war that stokes it every day, a situation both chaotic and 
ironic transpires. Amidst the national spite, the Jew seeks and finds empathy with the Arab woman. Her empathy, 
the fact that she is the person present in the supposedly-dead son’s residence, the way she takes care of the 
grandson – all these lend her a power that joins in with the powers that seek to disrupt the social order, the 
friend-foe dichotomy, in Schmitt’s terms.5 Adia Mendelson-Maos and Nurit Gertz (2010), who addressed the 
maid’s character, situated her within a system of motifs that stand for the past and generate the conflict 
between this past and the present. According to them, the cleaner’s character fits in with the ancient landscape 
of ruins and wells, which peep through the present landscape. The combination of the two represents an ancient 
Arab world that lies under the veneer of Jewish present (Shalev, 1972: 161).. Similarly, Mordechai Shalev (1972: 
159), in his analysis of the book, cited the Arabic language, and its presence in the dealings with the cleaner, as 
cast in the role of “an archaic Hebrew of sorts.” 

However, beyond a symbol or a motif, the Arab maid is an active character in the story. We would like to have 
a real look at her – body, actions and words – and show that her physical description simultaneously reproduces 
the subordinating gaze and subverts it. On the one hand, she is “very old of age” (20), nevertheless she performs 
strenuous physical work, including carpet-beating (19), which must be beyond her feeble body. This action 
confirms the inherent exploitation of disadvantaged communities as sub proletariat or a degraded underclass 
(Fraser, 1998). 

She wears one dress on top of the other and dons a headscarf (20). These clothing items set her apart as the 
other and place her at the margins of the Israeli hegemony. Her portrayal sustains Israeli culture’s ethnic and 



national hierarchy in this respect as well. As we will show, this stereotypical shaping of physical appearance shall 
recur in the portrayals of other Arab maids. As shown by Edward Said (1978), the repetitious appearance of 
these indicators highlights their strong hold over the social system that gave rise to these works and reproduce 
the hegemonic classification of this character. 

Orly Lubin (2003: 43, 47) stresses that as a stereotype, the other is represented as a reality whose representation 
repeats itself as a set ritual. It is foretold, predictable, invisible, and therefore also controllable. Therefore, we 
shall not explore the factual verity of the stereotype, but rather endeavor to reveal the motive behind it and the 
power relations for which it holds true. The maid is described as “awaiting orders” as if following them is the 
very essence of her being. The narrator further describes her, from the father’s point of view, as a “shriveled 
monkey” (20), thus stripping her of her humanity. Fanon (1961/1968, 41) pointed out that the colonist speaks 
of the native colonized in zoological terms. Her bare-footedness is highlighted in two instances. Shoelessness is 
considered a symptom of underclass and ethnicity (Alon, 2014). On the political level, however, her direct 
contact with the land may denote the deep tie of ownership. Fanon (1961/1968: 43) stresses that for the 
colonized, the land is the essential value, providing as it does bread and dignity (Fanon, 1961/1968: 43). On the 
other hand, the bare feet, with no buffering footwear, forge the intimacy between the cleaner and the father. 
Moreover, the father relates how the cleaner “thinks I must not be left alone; she wants to help, to be of service, 
perhaps waiting for me to stretch on my back, so that she can tuck me in” (20). The cleaner’s manner with him 
is set against her shock at the news of death. At first, she believes it is the grandson who has died but realizing 
it is the son, “it hits her sevenfold” (23). 

We posit that this closeness shared by the characters produces a subversive statement. Beneath the surface, it 
seems the Arab maid, despite her subordination, holds great power. She sows disorder in the realistic level of 
the residence she cleans. The apartment is described as turned upside down – “and stealthily you walk into an 
apartment upside down for the clean-up, curtains rolled back, chairs up on tables, plants up on armchairs” (19). 
As she works, she “moves chairs around, rolling curtains down” and “irredeemably exacerbates the chaos” (20). 
The upside-down room echoes the disruption of orders constituted by the story in the national system of values. 
In other words, the presence of the Arab maid represents the domination relations that come with colonization. 
However, it also casts doubt, defying them, and perhaps even trying, symbolically, to challenge them and 
introduce a new order. The maid’s character suggests that the Jewish-Arab tangle is far more complicated than 
its hegemonic version appears to be. Her natural, significant presence in the space at hand asserts Drabness's 
deeper roots, while the compassion she extends to the father breaks through the social distinction between 
Arab women and Jewish men, servant and master, and pits animosity against sympathy. This aspect joins the 
central disruption of order constituted by this story in respect to attitudes to the national victim, which has at 
its center the father’s grotesque representation, with his wish to lap in the benefits of bereavement. Notably, 
in the 15 intervening years between this story and Possessions, Yehoshua has evidently resigned himself to the 
colonialization/occupation, which means the Arab maid’s version in the play attests to a compromised power 
to resist the social order, in a tacit acceptance of the occupation.  

  

INTIMACY VS. THREAT 

At the heart of Edna Shemesh’s Arabesque (2007) stands Halima, an Arab maid, whose character serves to reflect 
the occupation with all its tension, violence and self-obliviousness. The story is delivered from a hegemonic 
Israeli perspective and opens with a semblance of harmony and sisterhood shared by Halima, the cleaner, and 
Dana, her employer. Both are of similar age, both in the late term of their pregnancies: “my forward-charging 
tummy, which was only that much larger than Halima’s pregnant tummy” (80). Both women are bearing the 
next generation. The question presents itself whether this feminine, all-too-similar reality, can bridge over the 
class and national divides between them. Halima cleans Dana’s home, but also generously, warmly lavishes her 
with her garden’s produce. Her name means patient, forbearing, mild-mannered, and forgiving in Arabic (Eilon, 
Shenar & Bril, 1947). Befittingly, Halima seems to understand the situation and enjoys giving while expecting 
nothing in return. Dana, in turn, pays Halima her due and treats her favorably: “Halima is very generous […] I, 



on my part, pay her generously” (82). However, apart from being an employer and employee, the inequality 
between the two, stemming from the occupation, is glaring (Keefe, 2002). Dana, by the sheer fact of her being 
Jewish and belonging to the “colonizing” nation, enjoys financial and educational advantages which the story 
makes no effort to mask: she hires a woman to clean her home, she places an order for a supermarket delivery, 
she has a single child, and the privilege of lavishing her with undivided attention. Halima is a woman of no means 
(“it is not rare for them to go hungry,” 84) who treks to work, come rain or shine, to eke out a living. Presumably, 
Halima, like her counterpart in Yehoshua’s story, hails from the occupied territories6 and therefore enjoys none 
of the rights that come with citizenship. Fanon emphasized the typical gap between the living conditions of the 
colonist and colonized: “The zone where the natives live is not complementary to the zone inhabited by the 
settlers. [...] The settlers' town is a strongly built town[...] It is a brightly lit town; the streets are covered with 
asphalt, [...]. The settler's town is a well-fed town, an easygoing town; its belly is always full of good 
things”(1961/1963: 37-38). Fanon’s reading sets the unique power relations of the story within a broader 
context, not just the Israeli occupation, but the colonialist culture as a whole. This context highlights the conflict 
that unfolds in the story, as it shows that resolution is not down to any specific solution, but instead involves an 
overhaul of the entire national system. 

Halima’s character reflects the national situation, with all its precariousness and the violence that’s just waiting 
to be unleashed. As a woman, and an Arab, Halima lives on the lowest social rung, and is the weakest link in the 
fabric of Israeli society. As always, the weakest link speaks to the strength of the entire chain. Refracted through 
Halima’s character, the Israeli situation emerges as life on the edge of a seething volcano that stirs constant 
fears. The culture of power, as the backbone of Hebrew nationality, is unmistakable in this story, while the army 
projects on the entire local existence. The signals of the culture of power are carried by the news, keeping Israeli 
listeners: a soldier shot in Nezarim, a roadside bomb exploded along the Philadelphi Route (82), rounds fired at 
Gilo (83). The narrator tries to strike a resemblance between victims on both sides, as she notes how 
Palesthinaim7 were wounded in the gunfight. The narrator further recounts how the two women remain silent 
in the face of the escalating hostilities as if they are equally affected: “Halima says nothing. At the moment I 
remain silent too” (83). We find this symmetry to reflect the narrator’s consciousness, whose perspective is 
typical of hegemonic Israeliness, with its national panic and sense of victimhood. However, in between the 
words, it transpires that even the narrator’s position is not symmetrical, but rather a wolf in a sheep’s skin, the 
beater who fancies himself battered. 

For all their sisterhood, the narrator makes sure to set a hierarchy in place. She boasts of her own Western 
culture, which she holds as a superior trait. Citing Botticelli’s painting (80), for example, she marks her affiliation 
and affinity to Western culture. In contrast, Halima’s body is described in picturesque, animalistic terms: her 
back arches like a cat’s, the rag slithers across the floor snake-like, the smell of goats wafts from her dress. Again, 
as in Yehoshua’s “shriveled monkey” image, these zoological terms demean and dehumanize Halima. The 
meaning of this picturesque terminology rears its head between the words that describe the women’s 
sisterhood and betrays Halima’s real value in the eyes of the Israeli beholder, who holds the narrative and 
national power. In other words, the gap between the two women is not down to their civil situations alone, or 
sovereignty-related issues; rather, it is the occupation as internalized by the narrator and manifested in Halima’s 
description. Language is recruited to demean the Arab existence in other domains, as the terminology employed 
to describe the Arabs’ struggle resorts to “riots” (89), which denotes irrational disorder, rather than “fighting” 
or “uprising,” with their implicit political consciousness-grounded disorder. Another way to patronize Halima is 
the narrator’s anti-religious attitudes. Dana vehemently turns down the religious women fundraisers knocking 
on her door (80-81), cites a non-kosher kind of menu and muses about her grandmother’s godlessness. Halima, 
on the other hand, casts her lot in with God, reciting time and again, “Kullu min Allah” (all is from Allah) (84). 
This polar analogy suggests that Dana deems Halima’s religious faith naïve and ignorant. Her patronizing of 
Halima continues with the comparison of their respective pregnancies: “Halima has never heard of fetal protein” 
(88). 



Having ascertained her superiority, she exercises supposed generosity, as a means to underplay the glaring gap 
between them. Unlike Halima, who wholeheartedly offers juicy figs, choice olive oil, freshly-baked pittas, Dana 
lets Halima have second-hand clothes “in good condition” that her daughter no longer needs. Dana, so it seems, 
views her handouts as being generous, while the opposite is true. Dana’s giving is nothing like Halima’s: the 
latter offers the best she has to give, the delightful and fresh, while Dana offers second-hand items. The effort 
to strike a semblance of symmetry fails. The subconscious of the situation surfaces to crack it. For us as readers, 
Dana’s brand of giving allows an alternative reading, contrary to the normative scheme that Dana, the narrator, 
enforces on the story (Lubin, 2003: 28). This exposes the glaring gap between the women caught in the 
stranglehold of the occupation. 

The story’s tension culminates with the advent of Omar, Halima’s husband, who is called in to fix a broken piece 
of glass. His description opens by citing an imperfect physique: “his teeth battered” (84), “his voice rife with 
nicotine” (86), “his clothes tattered and filthy” (86). As a man, Omar stands for the enemy, manifestly and 
outright. Unlike Halima, whose femininity collides with her potential threat, Omar is perceived unequivocally. 
His casting as the enemy culminates when he quotes a disproportionately high price for his services and more 
so when the repaired glass breaks again. Omar does come back to fix the problem again, but the narrator has 
made up her mind: he is a crook. In between the lines, the possible link between the deceitful repair and Omar’s 
nationality is suggested. The narrator wonders whether the exorbitant price was quoted to vindicate the harm 
sustained by his son (6). Has Omar been deceitful because he is an Arab? Is it because this is the weak man’s 
weapon? According to Fanon, this may be the case. Fanon describes the look cast by the colonized subject on 
the colonist as “a look of lust, a look of envy,” adding that “It expresses his dreams of possession--all manner of 
possession: to sit at the settler's table, to sleep in the settler's bed” (1961/1963: 38). This insight confirms that 
Dana has pinpointed Omar’s envy. The story cleverly keeps this issue unresolved, so that the question of the 
essentialist link between Arabness and danger, which pulses through the Israeli culture, bubbles forth from the 
fictional situation, but remains open. The next scene sees Rona, the narrator’s young daughter, late to come 
home. Fears lest something happened to her inevitably dovetail with the national tensions. Dana and the implicit 
author alike unwittingly sense the inevitability of violence, hence their fear. Dana would not say out loud that 
she fears Omar has tried to hurt Rona, but this prospect plays out between the lines, out of the spiteful, 
domineering, sanctimonious foundation that builds up as the plot unfurls. Fanon explains the inevitability of 
violence in the colonialist context: “The existence of an armed struggle shows that the people are decided to 
trust to violent methods only. He of whom they have never stopped saying that the only language he 
understands is that of force, decides to give utterance by force” (1961/1963: 82). The fear for Rona’s safety 
stands for Dana’s existential angst and moreover, the angst pervading the Israeli existence, despite the army, 
despite the power established; because on the other side, there stands an enemy that though subordinated, 
impoverished and lacking in cultural finesse, has an animalistic, irrational streak, and can, therefore, defy the 
present order and lay bare the precarious nature of peace. 

Can the implicit author tell the duplicity of the Israeli situation, which boasts of its rightness and victims? 
Alternatively, does this complex tangle escape her, as it does the lion’s share of the Israeli public? The invisibility 
of the occupation and the obliviousness to the danger it poses for both sides can be symbolized in the story’s 
invisible motifs: the transparent clearness of cleaning water and amniotic water (95), and particularly the 
transparency of the glass breaking when the story culminates, in a kind of priming for the imminent all-out 
breaking of vessels. These features show how the relationship shared by the Jewish woman and her Arab cleaner 
transcends work relations, as well as subordinating and exploiting relations. They mirror the national tangle as 
unbridgeable, even between two women who are seemingly unconcerned with it. Opening with the sweetness 
of Halima’s figs offering to Dana, the story concludes with musty, shriveled figs that are destined to rot. The fig, 
associated with knowledge in Jewish mythology (Bereshit Rabbah, 15:7), symbolizes the failed coexistence and 
the decay that blights the national reality. 

 

  



Hadil’s Deal 

Poet Yonit Naaman penned a cycle of poems, portraits of female cleaners. The first portrait is that of an Arab 
cleaner. Of all subordinated women portrayed by Naaman, the Arab girl stands out. Her discrimination is the 
most striking because it is based on her nationality. 

 

PORTRAIT OF A CLEANING LADY 1  

Every day they come to pick her up 

Early 

It was hard at first 

To prise the eyelids and honey apart 

To part 

To wake up when the driver stops 

In the big city 

To disembark reluctantly 

Every day they pick her up 

She takes pittas for her breaks 

 

And drowsily boards the bus 

Because womankind gets used to everything: 

The long corridors 

The hours that all feel the same 

The smell of Lysol 

The chills of fatigue 

The sneering looks 

All sanctimonious 

(Girl, why are you here 

And not at school?) 

Her name is Hadil 

And by now she is used to it all: 

To be an Arab with no name 

To the girls in tank tops 

To sweating under her mandil 

To pray anew to Allah 

Every day 

That one of them 

Will trip on her rag 

Outside Hall 144 

In the Humanities faculty (Naaman, 2015: 20). 

 



Hadil is portrayed differently than the former housemaids. The poet protests the repressive power exerted on 
Hadil, by reclaiming her out of the mechanism that obliterates her unique essence as a human being and by 
producing a character of distinct, unparalleled identity, with her name and thoughts of her own, thereby 
imbuing Hadil with political significance. Her subordination is constructed by means of the passiveness, or 
submissiveness, invested in her character, in contrast with the forces exerted on her: “they come to pick her 
up”, “every day they pick her up”: actions in the third-person plural masculine, exerted on a single woman, 
which does not bode well for her power to resist. These mechanisms, with their sustained routine, are greater 
than her, objectifying her life and determining its course. They objectify her as an automated resource that 
works long monotonous hours in desolate corridors, a commodity. Naaman will not accept her protagonist’s 
acceptance of “being an Arab with no name,” and names her defiantly: “her name is Hadil.” Citing her first name, 
the poet constitutes Hadil’s identity and establishes responsibility and commitment to her. Responsibility is the 
power to respond to the other’s pain and the harm they suffer, and to acknowledge an obligation to them 
(Agamben, 1998). Naaman breaks Hadil’s situation into the daily practices that make it up, thereby 
demonstrating and producing the meaning of being an outsider amidst the national state of emergency. The 
poet taps into the sensations of her protagonist: the emphasis on the early start of her workday, getting off the 
bus “disembark reluctantly” and “drowsily boarding” it. Particularly, the difficulty of “prizing the eyelids and 
honey apart.” The fatigue caused by backbreaking work. Fatigue that causes chills like a disease. This is also the 
difficulty of opening one’s eyes to their gloomy reality. The honey metaphor, its concrete meaning denoting the 
eye secretions, builds sympathy for Hadil who struggles to part with sleep, with the night and with her resistance 
to subjection. The difficulty to part notwithstanding, Naaman determines that “there is nothing womankind 
cannot get used to.” The feminine twist of this term produces a gender protest, as subordination comes more 
easily for women, exploited as they are in the larger social scheme. Even though the poem reveals how Hadil’s 
situation becomes ever graver, the feat of getting used to stuff is further asserted when stated twice (“There is 
nothing womankind cannot get used to,” “and by now she is used to it all”). The poem goes on to relate the 
minutiae of drudgery – the pittas during breaks, to suggest her Arabness; the aggressive odor of Lysol that affects 
breathing. These elements come together to create a vivid, unsettling picture of compound subordination 
resulting from gender, class, education and above all, national identity. The state of emergency introduced by 
the country – the suspension of the law – marks Hadil out as a “foe” rather than “friend,” constructing her as 
automatically inferior. The patronizing, sneering looks she gets epitomize the oppressing force exercised by 
Israel on its minorities. At the same time, a sanctimonious demand is sounded – “Shouldn’t you be at school, 
kid?” as if hiring her to do the cleaning has nothing to do with the fact that she doesn’t attend school; as if this 
inquiry into the youngster’s education, seemingly well-intended, can actually replace the actual, moral action 
that Hadil’s situation calls for. 

As in the case of the previous cleaners/maids, the class gap and national gap are suggested by the sartorial 
difference: the mandil versus the revealing tank tops. The latter represent those who enjoy the liberty of 
studying and tread the long corridors cleaned by the girl in the mandil. Compared with the tank tops, the mandil 
transpires as a sweaty, stifling prison, but most of all, it generates defamiliarization: tradition, demureness, 
religion. Israeliness reserves a binary, virtually automatic reaction to all Arab markers. Fanon explains that 
entrenched dichotomies are bred by the colonial context, which must remove the world’s heterogeneity by 
unifying it on the grounds of nation or race (1961/1963: 45). Hannan Hever argues that the binary attitude is an 
outcome of the state of emergency, invariably a panic reaction to disintegration and loss of control, and 
therefore forces those subjected to it and those fighting it to dichotomous identities (Hever, 2015: 73). On the 
other hand, the mandil’s strangeness stands in stark contrast with its arguable invisibility. The mandil generates 
deviation, while at the same time becoming invisible, allowing to see it without observing, lingering or taking 
responsibility. The mandil stands for Hadil, resonating her name and rhyming with it. In the typical Israeli 
hegemonic eyes, the mandil exempts the beholder from seeing her as the unique, specific Hadil she is. This may 
suggest the easy deal, which relieves from the duty of morality and allows to overlook Hadil herself. Hadil means 
“cooing,” a name that denotes a soul that teems with life, in contrast to Hadil’s shackling materiality. By stating 
her name, Naaman constitutes Hadil as a round person, with wishes and needs. It is Naaman’s poetic practice 



of going into the nitty-gritty that produces this unsettling effect, calls for the observing gaze and demands a 
moral reckoning. 

There is a glaring irony in the act of setting this scene against the Faculty of Humanities, the supposed bastion 
of humanism, in an institution that preaches human equality and the right for dignity. This location at the 
university comes with specific coordinates, “outside Hall 144”, unlike Hadil, who would have had neither a face 
nor a name without Yonit Naaman’s poetic act. The university, as a purportedly enlightened, progressive 
institution, emerges as an abusive, bullying employer. However, the poem ends with a liberating chord. The 
disobedient consciousness strikes root in Hadil, complete with a vengeful vision: “that one such girl trips while 
she tidies.” Vengeance is the reaction to the violence she endures and satisfies an elementary human response 
to injustice. Fanon contends that violence plays a cleansing role: “At the level of individuals, violence is a 
cleansing force. It frees the native from his inferiority complex and from his despair and inaction; it makes him 
fearless and restores his self-respect” (1961/1963: 93). Therefore, this vengeance bears hope. The act of shaking 
free of oppression makes people hold their head up, conferring a glimmer of hope. Perhaps there are, after all, 
some things womankind will not get used to. 

 

PART OF THE FAMILY 

The last representation we examine is of Iya, the maid in Shimon Ballas’s story (Ballas, 1992). Unlike the other 
works reviewed here, Iya takes place in Iraq. As an Arab, Iya is part of the ruling nation, while her Jewish 
employers are members of an ethnic and religious minority. 

Iya, the protagonist, serves as the family’s maid and nanny before their immigration to Israel. Despite being a 
servant, she is treated like family: “Worldly convention would have her as a servant […], but for her many 
acquaintances she is part of the family” (10); “Sarah’s home became her home and her children are like her own 
sons” (38). Iya feels at home with Jewish culture: “In this way she learned the laws of kashrut, to separate dairy 
and meat dishes, to remove threads of blood from the meat and to salt it before cooking, she learned to boil 
the pots for Passover, to prepare the pot of hamin for the Sabbath and even to make kiddush wine from sweet 
raisins” (38). The children call her “Auntie”. 

Iya’s innate positivity and nobility are reinforced through her name – an abbreviation of "Zakia" ( ة�كز ), which, 
similarly to Hebrew, means “pure.” Language is a symbol of Iya's closeness to her employers: “She had also 
learned to train her tongue into the Jewish jargon, to use their unique idioms and lace her speech with Hebrew 
words the way they would, to the point where she could not be told apart” (33); “She was perceived as saying 
words and sentences with a Jewish accent” (39). In other words, as a primary identity signifier, language does 
not come between Iya and her Jewish employers. The name “Iya,” along with other Arab names (Na'ama, 
Hamida, P. Romi, Habibah and more), is repeated over and over, reproducing its Arab sound. Arabic is the 
language of Ballas’s childhood, the language of his heart and emotions no less than Hebrew. While Iya is written 
in Hebrew, the story takes place in Arabic. The constant interchange between the two languages accommodates 
both identities, eliminating the national division between them. 

Iya introduces a gendered perspective when she tells how “an innocent girl was delivered to the possession of 
a violent man who covered her body with bruises and raped her overnight” (11-12). The Jewish family came to 
her rescue and took her in. In contrast to the works discussed above, which reproduce an Israeli, hostile image 
of the Arab, the narrator in Iya depicts a fraternity between Jews and Arabs (Hever, 2014). This theme is 
characteristic of Ballas as an author who came out against the de-Arabization exercised by the State of Israel 
against Mizrahim, and repeatedly challenges the equation of Arabness with animosity (Hever, 2014: 189). 

Despite the difference of nationality, Iya and her employers do not differ significantly in language, behavior, or 
emotion. Iya stands out in comparison to other representations of maids examined in this article. At least from 
the national point of view, it offers a possibility for sisterhood (brotherhood), and even redemption. The narrator 
recounts how her world is turned upside down with the family’s immigration to Israel. But the fabric of 
interpersonal relations between Iya and the Jewish family that won her heart perseveres. 



CONCLUSION 

Literature intricately mirrors overt and covert power mechanisms within Israeli society. The unique prism 
chosen for this article – representations of Arab maids – reflects a pattern of exploitation and oppression. This 
issue was examined in two theoretical directions. The first is sociological, and deals with the dual oppression of 
maids by virtue of their gender and their class. The second examines the oppression of Arab maids based on 
nationality, as Hebrew nationalism’s imagined superiority serves as a justification for their oppression and 
subordination. That is, the Arab maids’ inferior status is derived from several oppressive forces. The intersection 
of gender and class places them at the bottom of the social hierarchy from the outset, “naturally” associating 
them with domestic work. Their fundamental need to make a living highlights their servitude and enables their 
exploitation. As Arabs, they are seen as either second-class citizens, or, if they originate from the Occupied 
Territories, even less. Their precarious civil status compounds their situation, especially because as workers, 
they are denied a social protection network. Due to the state of emergency, these weakened Arab women are 
also labeled as threatening, even dangerous, when they penetrate the heart of domestic intimacy. Their 
Arabness produces confrontational interactions that exert significant force within the oppressive mechanisms 
affecting them. 

The concept of danger regarding Arabs existed in the pre-state Yishuv, as shown in Elisheva’s essay, but was 
enshrined after the state’s foundation, as illustrated in Yehoshua’s, Shemesh’s, and Naaman’s texts. Ballas’s 
story paints a different picture, arguing that this “danger” is imagined, a product of the overarching national 
structure.  

While all writers produce representations of subordinated maids, some predominantly express sympathy. Thus, 
Elisheva defends the maid and objects to her situation. Hadil is, for Naaman, a platform for political protest. The 
highest sympathy is reserved for Iya, whose character emerges from a position of emotional closeness. Such 
sympathy is less noticeable in Shemesh's and Yehoshua's texts. We argue that these difference are derived from 
the respective authors’ biographical experience: Elisheva suffered from exclusion for not being Jewish; Naaman 
is characterized by political writing that struggles with exclusion on the basis of ethnicity (Naaman, 2006); as is 
Ballas, who was marginalized due to his Jewish-Arab identity. 

An overview of all these representations reveals a spectrum of female life situations: a young girl (Hadil), a 
pregnant woman (Halima), the mother of a child (the maid in Elisheva’s text), a divorcee (Iya), a widow (Najia), 
and an elderly woman (Early in the Summer of 1970). Apart from Iya, all are affected by the intersectionality of 
gender, class and nationality, regardless of their stage in life. Their Arab identity emerges as a deciding factor, 
undermining their individuality. 

Due to the domestic settings, most of the employers examined in the article are women. It appears that gender 
fails to facilitate solidarity or kinship that goes beyond face value, as in Shemesh’s story. Other divisions – namely 
class and nationality – trump gender in shaping the relationship between maid and employer.  

This study may pave the way for future research in two main directions. First, the national dimension can be 
pursued by examining further representations of Arab maids and tracing their development through time. 
Second, representations of maids from other nationalities can be examined, such as the foreign workers who 
replaced Arab maids due to security incidents, starting in the early 1990s.  

As this article hopefully demonstrates, beyond serving as an art form, literature plays a social, educational, and 
political role, and is vital to the articulation of moral positions, at the heart of which stands the equal worth of 
all humankind, and womankind.  

 

  



ENDNOTES 
1 Israeli society also marginalizes Ethiopians and Russians, as well as the Ultra-Orthodox community and 
Mizrahim (Jews of non-European origin). Yet the discrimination against Palestinians is different due to their 
ethnicity, nationality, and religion, as well as the context of the Israeli-Palestinian conflict. 
2 We opt to use “ethnicity” rather than “race,” as the concept of race itself reflects racism. 
3 In The Real Help, Romero demonstrates that domestic workers are still not covered by labor laws, continue to 
work long hours for low wages, and are frequently cheated out of wages. While these workers are eligible for 
state minimum wage, there is little oversight or enforcement. They are still denied numerous protections that 
other workers, including their employers, take for granted – overtime, workers, compensation, control over the 
working day, and meal breaks (Romero, 2012: 54-56). 
4 This issue of the newspaper was not found, but the quote remains as mentioned. 
5 As the story unfolds, an ideological rift emerges between the father and son. The father lives the biblical legacy 
of his teachings and becomes one with the culture of primordial power that he invests in it. The son, on the 
other hand, has been drafted on a visit, contrary to his plans. He has started a family in the US and ushers in a 
new political message that runs counter to the father’s biblical ways. When the father learns that the body, he 
is asked to identify is not his son’s, he mutters “I am sorry,” a statement pregnant with irony and meaning. On 
the face of it, he is sorry for the trouble caused, or perhaps for being demoted from the craven role of the 
bereaved father. Later, when the son is found, he is seen urinating on the tank’s tracks. The whole situation 
defies the national order, which rationalizes death in battle, while socially capitalizing on it. 
6 Dana lives in the Gilo neighborhood which is across the green line. 
7 Arabs commonly use the term Phalesthinim. Palesthinaim is the Hebraized pronunciation, after Pleshet, Plest. 
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