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Abstract

In the era of globalisation, studies of migratiascds on mobility,
deterritorialised identities and diasporic forms helonging across nation
state boundaries. Indeed, uprootedness from thefdsome and place has
resulted in a general condition of ‘homelessnasdaie modernity, referred
to as the diasporic condition. The search forados6lute home’ has become
the Holy Grail for pilgrims in late modernity andrins the basis for this
study, which explores the ‘migrant’'s conundrum’:edchome move where
the migrant moves, or is it forever tied to thevwidialism of place, soil and
kinship? Through an examination of the constructbhomeliness amongst
an immigrant community of 500 households from tlikage of Hadchit,
North Lebanon, who reside in Western Sydney, Alatiawill be shown
how their strategies of home-building depend ugun dapacity to imagine
themselves as being united by kinship, a sharéabeloforigins and as part
of the broader communal Maronite identitywarne) which now transcends
nation state boundaries. Patrilineadmyt) village (@day'aa and sect
(ta’eefg have historically defined Lebanese sectariantities and now, as
this study shows, are deployed as a strategy of eHaumiding and
community construction in diaspora. However, st social relations of
production in Sydney have transformealyt, day’aaandta’eefaamongst the
second generation through the gendered renegotiaifothe marriage
contract from relations of descent to relations coinsent. Thus, the
Hadchitis now face a crisis of (re)production artrilzute this to the
Australian state beingukum niswentuled by women, an inversion of the
gendered order of power in Lebanon. Through piigges to the ancestral
village émigrés seek a spiritual resolution to ¢batradictions of migration
through the restoration of their connection to plabut find they cannot
seamlessly belong in Hadchit. Meanwhile, multigdt crisis and a milieu
of anti-Lebanese racism limit their claims to natibbelonging in Australia.
This study finds that the contradictions of the maigpn process are
unresolvable through physical mobility, because fieeding of ‘home’ is
ultimately an affective and social constructiontttranscends place. The

elusive quality that defines home and provides @seseof unconditional

vi



belonging is, in fact, socially constructed by waméhrough their daily
practices of care within the home and the most mamd woman for the
construction of homeliness is the matriarsh,el bayt— the power of the
house. Thus, the place where the immigrant canabehome is
metaphorically at their ‘mother's table’. The gim§ and gendered
construction of home amongst the Hadchitis in Sydhas also led to a
transformation of cultural identity amongst thenrihrough the process of
migration, (re)production and return the Hadchiitssse become Lebanese-

Australians.
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b4

Then A plonghman sas “Speak to us of work”..

Often have I heard you say,
as if speaking in sleep,

“He who works in marble, and finds the
shape of his own soul in the stone, is nobler
than he who ploughs the soil”.

“And he who seizes the rainbow to lay it on a
cloth in the likeness of man, is more than he
who makes the sandals for our feet”.
But I say, not in sleep, but in the
overwakefulness of the noontide, that the
wind speaks not more sweetly to the giant
oaks than to the least of all the blades of

grass;
And he alone is great who turns the voice of
the wind into a song made sweeter by his own

loving.
Work is love made visible.

And if you cannot work with love but only
with distaste, it is better that you should
leave your work and sit at the gate of the

temple and take alms of those who work with
joy.

For if you bake bread with indifference, you
bake a bitter bread that feeds but half man’s
hunger
And if you grudge the crushing of the grapes,
your grudge distils a poison in the wine
Excerpt from “7he Prophet”
(Gibran, 2005 (1923): 33-34)
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7. Introguction

Movement plays a key role in the modern imaginatidth
even the idea of home coming to refer to routine sdts
practices, rather than fixed places... In ‘liquid modtgtn.the
domination of the unconditional superiority of se@deisim over
nomadism and the domination of the settled over thieilmés
grinding to a halt...modernity has given rise to theapborical
figure of the pilgrim..the restless seeker for identity (Coleman
and Eade 2004:5).

In the era of globalisation the migration proceas hprooted people from
the soil of the place of their birth and led to themacy of mobility over
situatedness. This has transformed the constructigorimordial attachments,
whereby culture and kinship transcend place andewenstructed in different
parts of the world in new configurations that getercontradictions of identity.
Consequently, the search for an absolute home, ewvkiee immigrant can
seamlessly belong has become the trope and Holy férapilgrims in late
modernity. Declining economic conditions under tagest phase of capital
accumulation have also contributed to a culturdaifder disorder and fear in
immigrant receiver nations (Hage 2003). None msowe than for Lebanese
immigrants living in Australia in the aftermath &eptember 1, such as
immigrants from Hadchit, the subject of this stusyho now suffer from an
acute state of ambivalent belonging and racistusxah What force would lead
immigrants from Hadchit to uproot themselves frdma soil of home and the life

of the ‘ploughman’ (Gibran 1923) to become wagelabrs in Australia?

From peasant to wage-labourer

This thesis draws upon a political economy perspedd explain how the
migration process is intimately connected to theettjpment of capitalism as a
mode of production and its requirement for labolpropose that the migration
process can be conceptualised as a negotiatiorebetatructures and agents, as
a dance between capital and labour. At the maevellcapital’'s changing
requirements for labour provides the pull factar f@ernational migration. At
the micro level, immigrants themselves negotiatgration pathways through the

development of complex social networks across haitnsnal borders and are



driven by a range of complex push factors. Thetnmportant, according to
Werbner (1990), is the pursuit of success, throtighaccumulation of capital
and status inter-generationally. Indeed, immig@rhmunities are marked by
status differentiation as some become more estadolithan others. Baldassar
(2001), likewise, argues that finding success thhouattaining financial
independence, orsistemazione’ is central to the dynamics of migrant
communities and the principal motivation for migoatitself:

Migration is often intimately connected to marriaged an

sistemazione. To be able to achieve sistemazionredandual

needs capital or at least a steady income. The dé&sire

sistemazione is recognized as the most common ineefdiv

migration. Historically, migration was an opportunity make

enough money to ‘set oneself up’ with house and famtgn

the means to do so were not available at home. kftigra
was...a way of attaining independence (Baldassar 2001:40

Building on Baldassar and Werbner’'s argument thigration is a process
of building success, through accumulating capital atatus intergenerationally,
Hage (2005) theorises that migration can be unoledsas the search for a viable
life, or what Bourdieu termsillusio” (Bourdieu 1980:66), the sense of meaning
and importance in one’s own life. Hage argues thaense of meaning and
purpose in life is linked to the feeling that ose'going somewhere’ in life and
theorises this as a form of ‘symbolic movement’ §el&2005:8). The decision to
move physically, through the process of migratiorks symbolic and physical
mobility:

We engage in the kind of physical mobility thatide$ us as
migrants because we feel another geographical spadeettea
launching pad for our symbolic selves...migration canpe

understood without taking into account this relatigmsh
between symbolic and physical movement (Hage 2005:8).

However, he suggests, people only make the dedisiarigrate when there
is no prospect for upward mobility in their homesiety (Hage 2005:8). Thus,
Hage argues, it is better to migrate and have dtssipility for a better life (read
‘higher status’) than to be condemned to the sqmigition you were born into
and become physically and symbolically stuoietrahuin Arabic, where you

started with your life potential unrealised (Ha@®2:9).



A central aspect to attaining a ‘higher status’ Ih@en the process of
peasant transformation into wage labourers undeitatsm, as a mode of
production. Marxist anthropology theorises tha #xpansion of capitalism is
central to the European expansion and colonisaifaine New World (Castles
and Miller 2009; Marx and Engels 1848; Wolf 1982;0f8ley 1984). As
capitalism expanded it converted and incorporagetus indigenous and feudal
modes of production, referred to respectively askin-ordered and the tributary
modes of production (Wolf 1982:76). Central tosthgroject has been the
dislocation of the peasantry from the land in orttecconvert them into wage
labourers on the factory floor (Wolf 1982:77). Main Capital wrote the
following:

The expropriation of the great mass of the people fitee sail,
from the means of subsistence, and from the meandof, la
this fearful and painful expropriation of the masgtaf people
forms the prelude to the history of capital. It coises a series
of forcible methods, of which we have passed in evimly

those that have been epoch-making as methods gfithéive
accumulation of capital (Marx 1867).

The “expropriation” of the peasantry has been addeforcibly, such as
through the enclosure movement in England, but aglingly. Humphrey
(1998:30) argues that industrial capitalism acyuadtruits labour from the South
on the basis that they are willing to become wageurers:

The very recruitment of Labour is premised on the mgsion

that people are wiling to become wage workers, to be
proletarianised. Industrial Capitalism generatecahnrgpace to
make people available as surplus labour. The cadnstan
evaluation of the worth of migrants as desirable oresitelble

is invariably sheeted home to the question of théeliingness
to become productive wage workers.

I will refer to the willingness to become wage-labers as a process of
‘voluntary expropriation’. Thus, migration can @lse conceptualised as a form
of symbolic mobility between modes of productiorrotigh the process of

proletarianisation.

Why would the peasantry willingly be proletariami8e The reason lies in
the promise of upward mobility, the driving forcehind capital accumulation
and its ideological counter-part: the social ‘demtion’ of the peasantry.

Worsley (1984) suggests that the peasantry have ls®logically devalued



over centuries through their construction as bélitite more than animals”, due
to their link with agriculture:

For many people, peasant life still signifies whatid for Marx

— ‘rural idiocy’: a nineteenth-century mental setabtished

over centuries during which peasants were regardedtlas |

more than animals...development is still simply equated with

urban, industrial life; underdevelopment with arriagtural

existence. Progress is therefore deemed to corifistr én

moving people out of agriculture altogether or ireating
‘factories in the field’ (Worsley 1984:70).

Why does the link with agriculture underpin thealbgical construction of
the peasantry as being ‘backward? | proposeithatthe association between
agriculture, soil and the seasons and, thus, the between agriculture and
nature. The logic of ‘closeness to/distance frature’ operates as the common
duality against which hierarchies of class, gended race are constructed.
Ortner (1974) posits that women’s subordination ¢&&n understood by the
formula that “female is to nature as male is totwe!’, or that women are
symbolically associated with nature, as opposehéa who are identified with
culture (Ortner 1974:361). Building on De Beaui®(1953:58-59) observation
that women are caught in the endless repetitiorepfoducing the species and,
thus, produce “perishables”, Ortner (1974::362)rsses that this allows men to
accumulate culture, which is socially constructed,ahus, has greater status and
meaning, because it demonstrates men’s transcemd&ec nature and women’s

subjection to it.

Ortner argues that society constructs meaning ¢iroaulture, which
generates meaningful forms that allow the givenshoman existence (the
ultimate ‘given’ being death) to be transcended;abse the life cycle of the
society transcends the mortality of the individg@rrtner 1974:359). Culture
allows humans to perceive themselves to transcandenand, thus, to construct
meaningfulness. However, access to the meanitagllof generating culture is
distributed unevenly by gender and social class, dmehce, meaning is
monopolised by those higher up the social ladder systematically denied to
those below, through their construction as beingei to nature and, thus, more
subjected to it. Developmental racism, or socianidnism, constructed the

hierarchy of the races within this framework. VéhiEuropeans were/are



represented as being more civilized (transcendeat pature) than indigenous
and colonised peoples, who were/are representebeimg ‘primitive’ and,

hence, closer to nature (Hage 2003:53).

The logic of closeness to/transcendence over naamealso be applied to
human class formation. Bourdieu (1984:40), follogviOrtner, links women’s
subordination, like the working class, to theiro'®stness to nature’ and argues
that the refusal of nature is, in fact, the startpoint for class distinction
(Bourdieu 1984:40). Bourdieu (1984:53-54) poshsittclass distinction is
measured by accumulated cultural capital and tistdidce from necessity”. The
learning of legitimate culture is premised upon shspension and removal of
economic necessity and the distance from groupsjecigdl to those
determinisms (Bourdieu 1984:54). This producespilne gaze of the aesthetic
disposition, as measured by the objective distdnme those trapped within
necessity, while freedom exhibits the distance frascessity through the
stylisation of life (Bourdieu 1984:55).

Marx (1844) reflected on the nature/culture/meanprgblematic and
proposed that the development of capitalism, asodenof production, is the
mechanism, par excellence by which humanity achieved ‘transcendence’
through the subjection of nature and the victorytted machine. Under the
feudal/tributary mode of production, being tiedat¢piece of land’ as a peasant
represented the bottom of the social order, bueundpitalism the proletariat on
the factory floor became the new starting pointdiass distinction. According
to Marx (1976:165), the mastery over nature, ortrab8on from nature, is
central to capital accumulation and is achievedugh the mystification of
human social relations as the relation betweengthimhich he referred to as
“commodity fetishism”:

It is nothing but the definite social relation beememen
themselves which assumes here, for them, the fantasticdb
a relation between things...so it is in the world ofntnodities
with the products of men’s hands. | call this the Fesim

which attaches itself to the products of labour as1sathey
are produced as commodities (Marx 1976: 165).

Abstraction in class relations, however, is différ@ly experienced under

the capitalist and feudal modes of production:ftrener offers the ‘possibility’



for upward mobility, the capitalist carrot; while the latter one’s station in life is
determined through birth and heredity. The sedfidrence between the two is
that the capitalist mode of production defies tasens and is, of itself,
abstracted from nature through the Industrial Retvah, whereas the
feudal/tributary mode of production is built uportcamulating surpluses
generated by the agricultural cycle (Wolf 1982)heTthird difference between
the two modes of production is the way in which jeation is experienced.
Under the feudal mode of production the lords/aasicy owned the land and
the peasantry together in a direct form of domord#xploitation (Marx and
Engels 1848). With the shattering of feudal tiémwever, comes the
‘possibility’ for upward mobility, the cornerstorad capitalism, which mystifies
the experience of subjugation through the acqarsitf material gain through
cash payment.

While capitalism offers the ‘possibility’ of upwardnobility, it also
suppresses the reality that social class mostlsodeges itself (Kuhn 2005:49).
The myth of upward mobility is, therefore, the keythe success of capitalism,
because:

The capacity to distribute hope in the midst of massivaal

inequality has been the secret of the nation-statesirieny
ability to sustain capitalist accumulation (Hage 204).

But, the gap between fantasy and reality also léads crisis of meaning
under capitalism, because meaning/hope itself s&ribuited unevenly on the
basis of social class (read: meaning=the accurounlatf transcendence).
Alternately, society distributes meaning/hope, adow to Hage, through
providing/denying access to dignity and social us@n through the notion of
care, as a form of symbolic belonging (Hage 2003:8) the latest phase of
capital accumulation nation-states have been dinggtp distribute hope to all

of their citizens, especially immigrants (Hage 2063

Migration and the search for home

Migration has been central to the expansion ofteéapm, as a mode of
production since the ¥9Century and became the mechanism by which labour

was recruited for the expansion of the Industrigdv&tution, during the



mercantile and industrial phases of world migratignuntil the 1960’s. After

the 1960’s world migration entered what is refertedas the post-industrial
period (Castles and Miller 2009:2), which consétuf sharp break with the two
previous phases, which were dominated by migrdtiom Europe to a handful

of former colonies (Castles and Miller 2009:2). the post-industrial phase
migration became truly global as the number of sendnd receiving countries
increased and the global supply of immigrants stiffrom Europe to the
developing countries of the Third World (Castlesl &filler 2009:2). The other

feature of this change was that migration now weisveen densely populated
countries in the earliest phase of industrialisatio densely settled post-
industrial societies, with increasingly segmentatiolr markets, which has
implications for immigrant incorporation in the vidis global cities (Castles and
Miller 2009:2-6).

Migration theorists link this transition to the &hin late capitalism from
Fordism to Flexible Accumulation (Harvey 1989). dé¢n Fordism companies
were vertically integrated and labour organisedlfitaround the factory floor.
But, under post-Fordist Flexible Accumulation protion lines are vertically
disintegrated and production line requirements rag¢ by the outsourcing of
materials and labour. Now capitalism can transdéednation-state as a site of
permanent anchorage and is characterised by nyoaiid impermanence (Hage
2003:19). This has led to the break up of thedled liberal-democratic order
in favour of new global entities which operate asraational boundaries (Hodge
2006:203). Late capitalism has also made a shitihe gravity of economic
activity from production to financial speculatidRIRE: Finance, Insurance, Real
Estate), facilitated by computer technology, alsefemed to as the
‘financialisation’ of capitalism (Bellamy and Magifid®?009:77). The triad of
late capitalism, according to Bellamy and Magd@®0@9:77), is globalisation,
neo-liberalism and the rise of finance capital. oNiberalism can be defined as
the application of the principles of neo-classeabnomics to the realm of public
policy (Stillwell 2006:204). Globalisation can tefined as the intensification of
economic, social, cultural and technical relatiopshover distance (Kuhn
2005:43). Harvey (1989) argues that a featurelabaiisation is that time has

sped up to such an extent that it is experiencetil&neously across large



distances and terms this “time-space compressidaivey 1989:284). He links
these changes in late modernity to the transitionapitalism from Fordism to
Flexible Accumulation and the new mobility of capitover labour (Harvey
1989:284).

Consequently, capital can now relocate its reseutaevherever labour is
cheapest and this has led to the decline of matwrfag in the former centres of
production, including Sydney (Harvey 1989:284). isTlthange has had a
significant impact on migrant communities interoaally from the Turks in
Germany to the Lebanese in Western Sydney. Tha omisequence has been
the shifting of manufacturing to Third World loaats, which has led to high
unemployment rates, racism and uncertainty for amtg in the world’s global
cities and strengthened the power of capital o&kolr in a new configuration.
Late capitalism has also generated uncertainty andss of hope for the
‘refugees within’ due to the decline of the welfatate under neo-liberalism and
the rise of what Hage terms “paranoid nationalisfifage 2003:20-21). A
response to these changing nation-state and gé@aglotlynamics has been the
decline in tolerance and the rise of Islamophobithe aftermath of September
11" multicultural crisis and the tightening of ‘borderotection’ in Australia,
the most notable examples being the Tampa Crisi20Dil (Hodge 2006:23;
Poynting et al 2004:25-25) and the Cronulla RidtBecember 2005.

Migrants, therefore, increasingly find themselvased with diminishing
opportunities for advancement, which has led mamyheédge their bets for
success between two possible nations, referred twaasnationalism (Schiller
and Bashch 1995:50). According to Schiller, tratemality is facilitated by
technology, but produced by the inability of imnagts to find national
belonging and inclusion in the face of decliningmamic circumstances during
the latest phase of capitalist accumulation glgbdBchiller and Bashch
1995:52). Transnationalism also examines micrcellewmigrant agency to
negotiate the macro level structures of the globedbnomy and migration
restrictions in receiver nations through the cargtion of transnational social
fields which include social networks and flows efnittances, goods, emotions
and labour between the home and host-nation (Hr2@e8:119-120).



Migration, globalisation and ambivalent belongingavé led to a
generalised condition of homelessness in late nmitglerreferred to as the
diasporic condition, which is underpinned by thegimentation and hybridisation
of national identities:

National culture will never be unified in the oldhse, because
they are irrevocably the product of several intediog histories
and cultures, belong at one and the same time toadamnes
and to no one particular home. People belongingtch
cultures of hybridity have had to renounce the dream
ambition of rediscovering any kind of lost cultugrity or

ethnic absolutism. They are irrevocably translatétall(
1992:310).

Translation implies a loss of cultural purity, whits generated by the process of
deterritorialisation, whereby groups are no lontggintly territorially bounded,
historically unselfconscious or culturally homogaadAppadurai 1991:191).

Baldassar theorises, therefore, that migrants tle& home itself has a
shifting centre that moves where the migrant moaes the search for home
becomes an eternal quest “for an increasingly wusdentity” (Baldassar
2001:9). Strategies of migrant home-building (Abddy 2008; Hage 1997) are
central to understanding the processes by whiclramig feel at home within
mobility. Hage (1997:102) differentiates homesnirchouses as physical
structures and defines migrant home-building as pgracess of building the
feeling of being at home and thus, proposes thatehis principally an affective
construct rather than a geographical one. Ifithihe case why is the return to

the homeland so compelling for immigrant commusftie

The concept of diaspora, the dispersal from anir@idocation to one of
more peripheral locations (Saffran 1991:83), oadjin referred to the Jewish,
Greek and Armenian experience, but now has beeanéatl to apply to
immigrants, expatriates, refugees, guest worketde €ommunities, overseas
communities and ethnic communities (Tololyan 199@jor example, among
Greeks internationally, a new type of Greeknessmerging that is not centred
on the homeland territory but in the diaspora (Bmhiand Bashch 1995:53).
Tololyan (1996) argues that the use of the termbde®me too ubiquitous and
questions why so many minority groups are claimdigspora status now.

Clifford (1994:311) suggests diaspora discourse=alorthe binary subaltern



relationship between the migrant minority and thajarity society by linking
migrants to a multi-locale community beyond thedswos of their host society.
This offers the possibility for an ongoing transoaal network that includes the
homeland, not as something simply left behind, &sita place of continuing
attachment (Clifford 1994: 311).

While the return to the homeland is compellingsibften unrealisable, so
the diaspora itself must become a home away fromeh(Clifford 1994). This
leads to a paradox, according to Naficy (1993:128)exiles find themselves
caught between two seminal threats: the disappeaminthe homeland (because
it is constantly in crisis) and their absorptiotoithe host-nation. Consequently,
the exilic condition is inherently liminal and fetiised images of the homeland
become a substitute for the homeland itself:

The exiles locate the illusory compensatory forms lehgure
and power not in gold or undergarment but in imagethe
homeland and of the past. As a fetishised substitutehfo
homeland, these images — like any other fetish, musidenc

unequal relations of power and be ahistorical, etgped and
simplified (Naficy 1993:129).

The age of globalisation has, therefore, led to mlemn and shifting
constructions of home and identity, which draw oeography, while
simultaneously transcending it. Having examinediitoader literature on home,
place and migration, we will now examine the reskegproblem, setting and
fieldwork for this study.

The research problem

Another force of considerable importance was thengtrte
between the peasant and his land, a tie which...cabaot
explained in cold economic terms. Land was literhifigyto the
villager, whose roots in a particular piece of gmbuoften
reached backward for generations (Kepler-Lewis 1968:1

This quote, written over 40 years ago, explains teatrality of the
connection to landard, as a source of life and livelihood for the peopfe
Hadchit. Indeed, it alludes to a relationship ohsubstantiation, whereby the
people of Hadchit worked their land to bring itlife and, in turn, the land gave
them life. The notion of being ‘rooted’ in the kaf a particular place is

symbolic of the primordial relationship betweentarg, kinship and place and
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underpins a construction of identity in which theee are united in a ‘Holy
trinity’ of belonging and homeliness. What forceutd break this primordial
connection between the people of Hadchit and thenl? | propose that Marx’s
concept of expropriation allows us to understarel fdrce which detached the
people of Hadchit from their land and drove theignation to Sydney to become
wage-labourers. As will be shown in greater datailhe next chapter, | argue
that their expropriation was achieved voluntaribgcause it built upon the
previous waves of migration from the village to #ericas which took place
from the end of the 9century. Like the previous waves of immigrantfobe
them, the Hadchitis who migrated to Sydney concdsted their migration as an
opportunity to findnajeh, or success, through becoming wage labourers and,

thus, to achieve ‘upward mobility’, the foundatibpeomise of capitalism itself.

This thesis explores how migration transforms thécwaation between
home, place, gender and identity. It addressescéméral question: where is
home, does it move where the migrant moves ortiedtto the primordialism of
place. | term this ‘the migrant's conundrum’ andestigate it through four key
themes. The first theme examines migration as#aech fomajeh,successas
defined by material wealth. In the pursuitn@jehimmigrants from Hadchit are
caught in a paradox, whereby they can gain matesallth, but instead become
‘spiritually poor’. The second key theme examities nexus between gender
and social (re)production and shows how migratrangforms gender relations.
The third key theme examines the discourse of metoirHadchit. The last key
theme examines the process of cultural transfoomativhich has led the

Hadchitis to become Lebanese-Australians.

The fieldwork

The focus of this study is a 500 household migratiluster from Hadchit,
North Lebanon (Maps 1, 2), located in the subudososinding Parramatta in
Sydney, Australia (see Map 3). The fieldwork waslertaken intensively for a
12 month period starting in December 2005 and welfield research in
Sydney, the United States of America and HadclottiNLebanon. In Sydney |
based myself in the suburb of Wentworthville, narramatta, where many

immigrants from Hadchit live and a diverse rangeotdfer immigrants from
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India, the South Pacific and S.E Asia. Wentwoltevorders Westmead and is
made up of a mixture of free standing houses ardtment blocks all within
walking distance of the train station, which lirtke suburb to Parramatta and the

central CBD of Sydney.

In the original fieldwork design (see Appendix Was also to spend three
months in Lebanon, based in the village of Haddhitt the 2006 July War
between Israel and Hezbollah intercepted and fotbedcancellation of my
fieldwork plans. Instead, | made a trip to the tgdiStates of America (USA) to
follow up the descendants of the 1890’s wave ofratign from the village of
Hadchit and undertook fieldwork in St. Louis MissiolButte, Montana and
Portland, Oregon (see Appendix 7 for a completedispublications from this
research project). Meanwhile, the Sydney basdd faesearch started with the
Cronulla Riots in December 2005. This set the tmmahe study, which began
as a ‘village study’, but soon the broader politiégace relations, multicultural
crisis in Australia and the impact of Septembéef @t Arabs living in the West
came to bear on my research. This critical intetiee forced me to situate this
study amidst the most contested issues of our firthes limits of national
belonging in Australia for immigrants of non-Englispeaking background,
particularly Lebanese, and the impact of war ancertainty in Lebanon on the
lives of the Lebanese and on the Lebanese diaspina study also addresses
the other enduring theme of our time: the journbg, pilgrimage, the search for
roots, the quest to find home and the meaningadepin the era of globalisation
and mass migration. This study is not just my ystiris our story, the
descendants of immigrants from Hadchit. In tot# project reflects 4 %2 years
research in Sydney, North America and Hadchit amlthe at various Lebanese
websites. It is the synthesis of my own auto-eginaphic experiences with
detailed participant observation field research,stdrical ethnography,
genealogical research, family history and anthrogichl approaches to

migration and diaspora studies. In the next sedtimcate myself in this study
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through an auto-ethnographic account of return taddiit as aMabhjar

Lebanesg

An auto-ethnographic account

Figure 1: My great grandparents, Sharifee Karem Karouz born in Bcharre
and her husband Salah Rizk born in Hadchit, takenn Butte Montana with
their children who were born in America.

My great-grandparents on my mother’s side (seerEigy emigrated from
Lebanon to the USA in the 1890’s during the firstwer of Lebanese emigration.
The paternal family village, Hadchit (the villagé my mother’s father’s father
see Figure 2 below), has remained our place ofexion in Lebanon. From the
earliest age when | first heard of the ancestmailfavillage, Hadchit, located in
North Lebanon and perched on the edge of a clifthim high altitudeWadi
Qadisha or Holy Valley, it had a hold on my consciousneksvas always more
of a mythical than a real place, seemingly inadb&ssrom the present due to
the tyranny of distance, both in kilometres and egations. The ongoing
instability of Lebanon, and the fact that for mo§tmy childhood Lebanon had
been at war, reinforced the perception that it amsnaccessible place and yet |
had an overwhelming desire to see it once in nstifife. Would it always

remain a picture post-card or an image on a welositeould | be able to go

2 Mahjar is a term used for th& ave of Lebanese emigration to North America in1880’s
and their descendants.
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there, see it and touch it? Why did this villagavén such a hold on my
consciousness and, indeed, the consciousness sy descendants in North
America and Australia? It seems that the attachneeplace can be passed from
one generation to the next without any actual retaking place. But, with each
generation the homeland becomes more remote and aioa fantasy than a

reality and the connection to it more tenuous.

| have always been adventurous and as soon as dlanough | set out
on my first attempt to visit Hadchit when | was BB8the mid 1990’s. The
journey started in Sydney, where | met for thet firme relatives from Lebanon
who migrated to Australia in the 1960’s. This niegtvould lay the foundations
for this study a decade later. The first atteroptisit Hadchit never took place
as | later got stuck in Turkey and couldn’t getisavto travel through Syria to
Lebanon. In 1996 | enrolled in a PhD in the SchoblArchaeology and
Anthropology, at ANU, to start this study, but st | got married and had three
children and still Hadchit was on my mind. | begamegret that | didn’t visit in
my twenties, when there was a period of peace bahen. Then in 2005 | was
awarded a Re-Entry Scholarship for Women to the ANWdomplete this study.
Perhaps | would now get another chance to visitcH&® As part of my
fieldwork | attempted a second visit to Lebanon &fadichit in July 2006. Five
days before | was due to depart, Israel started da&¥ War against Lebanon,
which closed the national airport and destroyed muwd the county’s
infrastructure. | got a taste for how precaridies in Lebanon can be. In May
2007 | made a third attempt to visit Lebanon fazoaference at the Lebanese
American University and to do some fieldwork in ldhd. Like my previous
attempt a war broke out in Lebanon, just when | deysarting, only this time |

was en route and it was too late to turn back.

Dﬂ7 one:

| arrived in Lebanon during the siege of tNaher el BaredPalestinian
refugee camp in May 2007 and there was a randoni lmampaign of café’s and
restaurants iBeirut On my first night irHamra, in central Beirut, a bomb went
off 1km from our hotel. | received a phone frone tAustralian Embassy the

next morning telling me to leave the country, buivds determined to visit
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Hadchit after the conference | was to attend onabelBe emigration at the
Lebanese American University. | hired a drivemirthe hotel to drive me to the
QadishaValley in North Lebanon, 2 % hours away, where ¢heidis located.
He drove throughllouniehand Jbeil and then aBatroun/Chekkave started to
head up into the mountains, the views were speletacut is a steep winding
road that does a series of hair pin turns as iiblwdi higher and higher until it
reaches the high altitud@adishaValley, at 1300-2000m, and the villages of
Bcharre, Hasroun, Bka Kafra, Hadch#t one end of the valley arBlouza,
Bane, Kfarsghouland Ehdenat the other end of the valley. | stoppedBtharre
the village where my great-grandmott&harifeewas born, and stayed at the
Hotel Chabat Upon arriving the afternoon mist rolled in offfet sea and filled

the valley.

Figure 2: The first view of Hadchit as | approachedrom Bcharre. Source
Nelia Hyndman-Rizik, 2007.

The next morning | had breakfast and set out ot fooHadchit a 25
minute walk fromBcharre As | walked around the bend | got my first viefv
Hadchit, a spectacular sight, as the old town is built onpramontory

overlooking the valley (see Figure 2). There large section of terraced fields

15



as you approach the village, fed by a waterfall tmemes down off the mountain
and everywhere is the sound of water rushing. Walked into the village, apart
from the fruit trees, there weren’t many signsrdénsive agriculture. Many of
the fields were over grown by grass and the stoakswollapsed and, instead,
there were trucks driving around selliabkhudra(vegetables). | didn’t get past
the first house in the village before | was welcdnie for coffee. The average
house had electricity, washing machines and a ttas not a remote mountain
village disconnected from the world anymore. Thweywe mobile phones and
satellite TV and work down the mountain in theesti | was taken to a relative’s
house where | ate a beautiful lunch and had a phalidrom Sydney to check
how it was all going. It was as if there is conttg between Sydney and Hadchit

and the two spaces are contiguous and joined.

Dﬂ7 wo:

It was important to to see the Rizk family ruinegsrigure 3). | was very
curious to see the house where my mother's gramelfatvho emigrated to
America in the 1890’s, had been born. It took roysins a while to remember
which house it was and they showed us several aldestone houses that were
no longer inhabitable that were associated withRiek clan before they found
the house of my great-grandfather. Eventuallycame to the house of the Isber
Rizk branch of the Rizk clan (see Appendix 3), vére the descendants of my
great-grandfather’s brother, Youssef, who remaime#iadchit when the other
four brothers emigrated. This, they told me, was house where my great-
grandfather was born. | was surprised to sedllitstainding and inhabited. It
had another storey added to the original housechwivias made of concrete. It
was intriguing to me that | could walk into thidlage 110 years after my great-
grandfather left and that they would still know wheas and be able to show me
the house where my great-grandfather was borradlehfeeling of roots in this
place. It was not like | felt that | fitted perfgcin Hadchit, but that this was a

place of origin for me.
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Figure 3: Photos from top left in clockwise directon: St. Raymond, inside
the St. Raymond's Church, the Rizk family reunion,author at centre, My
Great-grandfather’s house, a view of Hadchit acrosthe valley. Source:
Nelia Hyndman-Rizik, 2007.

The next most important part of my return was w&itwhe St. Raymond’s
Maronite Church, the place where my great-grandparenarried before they
emigrated to America (see Figure 3). It had wpitestered ceilings, a chandelier
and a large Icon of St. Raymond on the wall. | wasompanied by the Mayor,
my mother and cousins in the village. The keep¢h@ Church brought out the
finger bone of St. Raymond, a relic that was wrapjpecloth and kept behind
the Alter, as a form of blessing for me. My mottieen lit a candle on behalf of
our family in America and paid tribute to my gremgndfather and my mother’s
siblings and all the Rizk/Rask family. My returrasvthe return of many and
fulfiled the obligations to maintain a connectida place for the broader
Rizk/Rask clan of North America.

| was then taken to see all of the religious shimethe ancestral village,
indeed the village itself is presented as shrifibe second church | visited was
in honour ofSarkisand Bakhos(two Roman soldiers, see Figure 4), which the
Rizk family has an association with as it is lodaia the old Rizkhara or
precinct. The third Church in the villageSsiydet Eschiffeor Our Lady of the
Cliff (see Figure 4), perched right on the edgehef cliff. The style is simple,

almost austere and humbl&arkis and Bakhosand Saydet Eschiffthave been
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restored in recent years, as part of the contobstimade by Hadchit's
immigrant communities overseas. St. Raymond'’s €nig thought to be at least
200 years old and is built over a Phoenician terbpke. Last century a Roman
goddess (there are different versions of the origiyth for the statue) was
excavated from the foundations of St. Raymond’staddy its decapitated body

is placed in a cage outside the front of the Ch(sele Figure 6).

P

Deir el Salib — Monastery . Rz 8 -

S / Our Lady as she is depicted
= : - inside Saydet Eschiffe (Our

of the Cross — below The Church to Sarkis and Bakhos] | a4y of the Cliff).

Hadchit Hadchit.

Figure 4: Religious sites around Hadchit. Sourcd\elia Hyndman-Rizik,
2007

Dm7 three

| was driven around the valley by a senior Rizk eldEne first village we
passed waBlouzg the neighbouring village tdadchit also perched on the edge
of the cliff and completely depopulated by migrationostly to South America.
It now has several large mansions and apartmenk®louilt by émigrés. | was
then driven througiBaneto Kfarsghouband ontdEhden the biggest town in the
valley, it also appears to be the wealthiefhdenhas a street entitled Rue
Emigré. You can see the extent to which migratiaa brought wealth, through
remittances, to these mountain villages by the arnhadf construction that is
evident everywhereEhden’spatron saint is Sayde, Our Lady, and has the bldes
Maronite church in the district, dating back to ID.
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Back inHadchit| attended a funeral for a deceased émigré from Syitne
the afternoon whose body had been repatriated wchiiafor burial at the
cemetery and a service Btar Romanos(St. Raymond’s). The body of the
deceased was brought to Lebanon by her two soriee villagers attend the
funeral masses for émigrés held at St. Raymond'®ia sense of dutyyejbet
as the people of the home town are the spirituap&es of the diaspora. The
women were all wearing black (See Figure 5 ) anended to the body of the
deceased for the final viewing and grieving, in adjoining building to the
church, while the men were outside with the Bish®aydna,and the priests.
During all stages of the ceremony there was sggrtder separation. Some of
the older women wore black head scarves. Thereawesg period of call and
response and ritualised wailing over the body kefoass. We then moved to the
church where there was also strict gender separatiith the women sitting in
the back and the men at the front. The Bisl&gpyednaand three other priests
presided over the mass. As | left the church Ibfeéd the coffin and filed past
the bereaved. | looked up and | noticed the mias wafting up from the
Qadishavalley below and it started to rain a bit. | wstsuck by what an
incredible location Hadchit is situated in, perclasdit is, on the edge of a cliff
over looking a 1km sheer drop to the valley floetdw. The grandeur of the

scenery was quite over-whelming.
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Figure 5: Women's rituals as part of the funeral fo an emigre' from
Sydney. Source: Nelia Hyndman-Rizik, 2007.

Dnt; Four:

In the morning | was accompanied to see some ofagteemaining cedars
in Lebanon,Arz al Rab(Cedars of the Lord), in a small glade ab®eharre
They are ancient, huge and aromatic. There avé @ tourist shops there, none
doing any business because of the crisis in Lebatahe time. The tourist
operator told me “they want to destroy Lebanon’eftibeing the Syrians).
Lebanon is hopeless with 18 religious sects aniaSwvhy he didn’t mention
Israel | don’t know), us Lebanese live day to dagcause we can’t count for
anything”. Everyday | asked at the hotekeef el akhbar min Trablos wa
Beirut?”, how is the news from Tripoli and Beirut®a fi shi” nothing they
said. But, everyday | got warnings from DFAT (Depeent of Foreign Affairs
and Trade) telling me to leave the country, bec#lusaituation could deteriorate
anytime and access to the airport could becomelagm. So, life in Lebanon is
precarious and the ability to enjoy it is the dbilto ignore the situation.

Nonetheless, there is an air of hopelessness &letwainon’s future, people have
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this listlessness about them. Yet, there is amemé kind of hedonism in
Lebanon too, a tendency to party to the extremeilive’ in the face of
uncertainty. Thus, paranoia and hedonism exist gside one another

simultaneously.

| joined my cousins in a procession at 6pm for Makgo my mother’'s
name, marking the last day of the month of Manhe Thildren were dressed in
white and blue which are the colours of Mary. He 6t. Raymond’s Church the
statue of the Virgin Mary was placed in the cewfréhe church and held up high
for all to see. The women sat in the back andetingre a few men at the front
of the church. Many of the women wore black. ®aered female aspect
through Sayde Mary, Hanni, mother of Mary,Shamouniand SaintRafga are

strong in Maronitism.

Day four ended with the Rizk family reunion (segu¥e 3). | was taken to
the party, along with my mother, by our cousingha village. | was surprised
upon arriving to discover that the reunion onlylinied the male clan heads from
each sub-branch dfayt Rizk (The house of Rizk- the Rizk patrilineagee se
Appendix 3 for the Rizk family tree) and the wivEem the household who
hosted. | felt like an anomaly as a woman at thaion, that it was a strange
inversion for all concerned. Instead of the retwirthe ‘prodigal son’, it was the
return of the ‘prodigal daughter’. It highlightéalme the ambiguity of my group
membership as a returning woman from the Rizk ckimouri Youssef, the Rizk
priest, was there and this was a measure of respastsure. Tony Rizk, who
designed the Hadchit website, was also there. ete the American Rizks
(Rasks — my mother’s maiden name is an anglicizzdion of Rizk) a copy of
the Rizk family tree back in the year 2000. He kablsequently lost it and |
gave it back to him again, as it was on my laptdghe information was sent
from him to America, from America to me in Austeafind then | returned it to
him in person back in the home village. Connediorere made between the
different branches of the Rizk transnational fantween Australia, Canada,
America, St. Louis and the home village itself. cBese they could locate me on

the family tree, it was easy for them to weave me the web of kinship. The
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meeting was formal, everyone sat around the salomrand the women of the

household served orange juice, tea and chocolates.

They asked me a lot of questions about the Rizkkerworld, particularly
in America. They asked me: “You have visited thekR on three continents
what does distinguish them™? | said “They haversgrwomen”!! Shock and
silence was the response, distinction is not ordjnassociated with females. It
was their view that the Rizk family is known as asfethe most ordered and
community minded families in the village, the faynthat comes together to
organise things. They see themselves as effeatideadership, so it was no
surprise to them that the returning anthropolod@nhg the study on the village

was fromBaytRizk
Day fiVe:

| was determined to walk below Hadchit, through teenetery down the
trail that leads to thevadi. | had read so much about this iconic trail, ¢hems
no way | was going to leave without walking it miyselt was one of the most
spectacular walks | have done. The situation wasd, though, because of the
crisis in Tripoli at the camps. Everywhere we weBC news was on, and the
army had decided to make a moveFatah el Islamafter a week of re-arming. |
was worried maybe we should have left while we douThey were extremely
paranoid in the villages around Hadchit about amlis fromFatah el Islam
making an escape through Qadishato Syria. Rumours start, circulate and get
a life of their own. In neighbourin@louzaa child thought they saw three
bearded men (they associate bearded men with Msjslinth guns wandering in
theWadi The state of paranoia is such that the rumowgagplike wildfire to the
surrounding villages and in Hadchit the men wereallpnight guarding the
village and searching for the dissidents. No om@s Yound. Consequently, the
next morning when | arrived to go on the walk t@ iWadi the Mayor was
concern that it was ‘dicey’ and that my securitylldm’'t be guaranteed. He sent
“el shebaly the boys, in front with guns to guard the tfait the walk into the
gorge, while he accompanied me. It was ironic uchsa scene of majestic

beauty to be surrounded by such palpable f€atah el Islam which translates
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as “Islamic Invasion”, of course feeds into the btates’ larger historical
memory of conflict with Islam and their status dsesieged minority. Surviving

through adversity is Hadchit's motto.

Icons at Deir el

4! \pr=
Adissi Shamouni,
Mother of the 7
Martyrs

|
Saydet Eschiffe, Our
Lady of the Cliff

The square where they perform Dabki
during St. Raymond’slay festivities

Figure 6: Around Hadchit: St. Raymond's Square, Icas at Deir el Salib,
Picture of St. Shamouni and the decapitated Goddesm front of St.
Raymond’s. Saydet Eschiffe. Source: Nelia HyndmaRizik, 2007.

Nonetheless, the walk into the gorge was stunriirig,all World Heritage
listed and there are so many sights of historigaiificance (see Figure 7). It
took about an hour and a half. The first placestepped was the cavBgeir el
Salib, Monastery of the Cross, which is &"123" century chapel (see Figures 4
& 6). We passed the remnants of an ancient waikthaif way down the cliff
and then walked around to the chapelaissi ShamouniSee Figure 7). The
mayor told me that once a year the village priehrates mass there. There are
many hundreds of grottos, caves, hermitages andsteres built into the walls
of theWadiQadisha,some dating back to the Roman period in tAévllenium
B.C. The most important Syro-Byzantine iconogragbynd in the valley’s
monasteries and caves, dates back to the mediesiabipduring the 12and 1%’
Century. Following the controversies in medievali§tianity over the nature of
Christ, many generations of monks sought refugehm hermitages of the

Qadisha There are three key monasteries of historicgbortance Deir
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Qannoubin,the former seat of the Maronite Patriarddeir Mar Antonios
Qozhaya site of the first printing press in the Middle dEand continuously
inhabited by Monks since the iZentury andeir Mar Elishah,the founding
location for the Maronite Order of Monks, estabdéidhin 1695 (Brochure
2003:6).

A pilgrim’s collection

Figure 7: Sacred topography, the view from the Shrie of Adissi Shamouni
out into the Wadi Qadisha, below Hadchit. Pictureslso of the interior of
the Shrine to St. (Adissi) Shamouni, a pilgrims ctéction. Source: Nelia
Hyndman-Rizik 2007.

Today (see Figure 7), when you walk in the valldye remnants of this
history are there to be seen. Hadchit itself Idies a fortress, located on a cliff
for self-defence. As you walk down the trail todidhe bottom of the gorge the
irrigation canal still flows with water from thegmf the mountain. The terraces
are still in use on the valley floor below Hadchligme of the only operating
fields remaining. It seems most households haw#entize transition away from
farming but only some have reliable income fromeotlsources, apart from
remittances, such as construction. Everywhere avin ghe village the original

agricultural infrastructure is in disrepair; theigation channels, the fields, the
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trees, the olives and the water mills, they hal/bexn in disuse now for a period
of roughly 50 years. This includes the Rizk farmiyll by the river at the bottom
of theWadi It was hard to find it as the grass and buslaesgrown up around
it, but after asking some questions | found someshe knew where it was. |
had to scramble my way into it, but was surpriseéirtd the roof and walls still
intact. It has two storeys with the mill streamiang in the basement through
three canals, which turn three stone disks, which wooden poles connected to

the stone mills on the"®floor.

It feels as if the village has abandoned traditiout has only a tenuous
connection to modernity and that war is never feaya Remittances free the
villagers from the subsistence agricultural cyahel anost of the young people
don’t know much about the traditional aspects of iThe water irrigation
technology throughout the village is pretty ingersio It comes from springs fed
by snow melt from the top of the mountain, whick guided by aqueducts and
canals throughout the town and out to the terragesrywhere one hears the
sound of rushing water. These days, they say #ierneften runs out now by the
end of the summer, as there is less snow on thetaios with global warming.
On the last day the Mayor decided | should leavdyebecause of the
deteriorating political situation. | brought sortypical items a ‘pilgrim’ might
return with from Hadchit (see Figure 7). Tdeparting comments they gave me
were: “Your mother is Hadchiti but you are not’am constantly caught by my

dual positioning as a ‘half-caste’.

The insider/outsider Anthropologist

While neither claimed the inherent superiority dfider views,
they argued that “native” perspectives on both Firsl Third
World societies must become an integral part of Antbiagy
if it is to be decolonized (Harrison 1991:88)

The debate over the role of the ‘native anthropetbdhas been well
written about in anthropology (Altorki and Fawzi-&blh 1988; Harrison 1991;
Okely and Callaway 1992). In the post-colonial Moit is inevitable that
formerly colonised peoples will conduct research tireir own societies.
Furthermore, with the increasing trend toward abtogy at home (Jackson

1987) the native voice will gain greater currencythim anthropology.

25



Nonetheless, native anthropology does not escapalitemmas of objectivity

and representation in research. Rather, it i$ séitessary to locate and to
problematise one’s position within the nexus ofsslarace and gender which
operates within any research situation (Harriso@1i190). Indeed, claims to
local status can be contested and, as Harrisorestgygnultiple consciousness is
a feature of the native Anthropologist:

| suggest that anthropologists withultiple consciousnessnd
vision have a strategic role to play in the strugfje a
decolonized science of humankind. Multiple consciessrand
vision are rooted in some combination and interpatietr of
national, racial, sexual, or class oppressions. Thims fof
critical consciousness emerges from the tension betweethge
one hand, membership in a Western society, a Western-
dominated profession or a relatively privileged classocial
category and, on the other hand, belonging to eingaan
organic relationship with an oppressed social categary
people (Harrison 1991:90).

Altorki and Fawzi El Solh (1988) write that the pas of insider/outsider
is common for Arab female researchers and it ofterks to their advantage in
societies typified by varying degrees of sex-segtieg. She likens the
insider/outsider position to that of a biculturackground:

...[some Arab female] researchers share a number of
characteristics...and in addition have a biculturatkiggound.
This dimension surfaces in a number of ways in tveirk and
has had some impact on aspects of their self-identity as
researchers. However, the relationship between thdtinial
experience and ...being a blend of two cultures, $ti&us

permits a certain role flexibility (Altorki and FaivEI-Solh
1988:9).

Joseph (1988), likewise, discusses her role asnsider/outsider in her
writings on returning as a Lebanese American taed®arch in Lebanon. She
found that the role ofmughtaribi or return immigrant, gave her a place in the
community where she conducted her field researath arcounted for her
difference, thereby, allowing her to adopt a broa@eage of roles than women
were normally permitted and to move across classeba in Lebanese society
(Joseph 1988).

The role of the insider/outsider in anthropologgds to a discussion of
auto-ethnography and the role of personal expegigm@anthropological writing.
In general, Okely and Callaway (1992) argue, awigiaiphy has been relegated
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to the literary genre and expunged from scientiritings, as it is regarded as
subjective in a tradition that demanded scientbgectivism. However, the very
nature of the anthropological tradition, which ifwes intensive fieldwork which

submerges the self in another culture, leads tcaradox for anthropology.
Fieldwork becomes a lived, embodied experience tnathropologists are
expected to stand back from and write objectivélgud. In addition, the Great-
White Man tradition has expected tales of the loaehiever, yet the

anthropologist is expected to write in a purelyestive style. Consequently,
fieldwork narratives have tended to be relegatediitmies and novels, some
written under pseudonyms. In particular womeningifrom the margins (often
as the wives of anthropologists) have tended tgtdowriting style, which

incorporated the ‘I’ as a subversion to scientis@kely and Callaway (1992)
propose, therefore, an integration of the subjecfieldwork experience with
theory and methodology and terms this reflexivi@kély and Callaway

1992:24).

Throughout my fieldwork experiences in all threecdtions | was
inherently affected by my dual positioning as asider/outsider anthropologist
and by being female. | have linkages to the Hadahimigrant community in
Sydney through my mother. On the other hand, Ihath Anglo through my
father and it was my bi-racial appearance, gender lack of fluency in the
Arabic language, which were the three most pivédators which affected the
course of my field research. Additionally, my dg®osition as a well educated,
middle class researcher allowed me a greater fléyibnd mobility than women
are often permitted in the Hadchiti immigrant conmityi in Sydney. Each of
these factors also caused a degree of trauma faensenally as | found myself

in the nexus between race, gender and class.

The most challenging issue for me was my bi-rabetkground. As a
fourth generation descendant of immigrants from d¢téd was uncomfortable
and unfamiliar with many aspects of Lebanese speietl, likewise, | found that
Lebanese people were often uncomfortable with myatial appearance, my
lack of fluency in the Arabic language and my gositas a married woman, with

a child living away from my husband in order to artdke field research. |
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found myself constantly confronted by comments Wwhieferred to my ‘White’
appearance, with the inference that | didn’t lo@banese enough, as we saw in
my auto-ethnographic account of return to Hadchfound this disorienting, but
came to realise that it was an inherent part offigld work experience and it
demonstrated to me the centrality of liminality tbe second, third and fourth
generation descendants of immigrants. Additionatty role as a mother of a
young child, who accompanied me on my fieldworkyegane mobility in both
the world of men and women and mitigated againstoigl categorisation as a
‘sharmoota’or a prostitute (but | observe that this categdias is generally
attributed to any ‘mobile’ female who isn't spalyalcontained within the
domestic sphere and is unsupervised by father/rtinsband). Nonetheless,
negotiating my role was at times difficult as mysgioning was inherently
ambivalent and because | didn’t behave like otharried women in the Hadchit
community and | lived alone in my own apartment ywiram my husband. All
of these experiences contributed to the ethnography follows through the
chapters of this dissertation and have enriched ungerstanding of the
complexities of the social fabric of the Hadchitimigrant community in Sydney

and their relationship with the home village.

Thesis Outline

Chapter Two provides a brief historical overview tbe formation of
Lebanon, the rise and fall of the Maronites andirtliele in the uneven
development of capitalism in Lebanon by sect utlder~rench. This discussion
provides the background for the four waves of Le&saremigration, which led to
the formation of the Maronite diaspora. A detaibetkground on the village of
Hadchit is then provided and an analysis of the fwevious ethnographies,
which were conducted in the village in the 1950he chapter finishes with a
series of narratives on migration from Hadchit ygiSy in the 1960’s which

illustrate the experience of moving between the woolds.

Chapter Three examines the social dynamics of #echiti social village
in Sydney. Three spheres of Lebanese identityrilipatge bayt) village
(day’aa) and sect th'eefg have historically defined sectarian identities in

Lebanon and now, as this study shows, are deplagedhome-building strategy
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in Sydney. The ethnography of ‘village life’ expds the dynamics of the
Hadchit Association, the St. Raymond of Hadchit |IHand who is
included/excluded in the Hadchit telephone dirgctoOstentatious displays of
successnajehand statusmarkaz will be examined through a case study of St.
Raymond’s day at the Grand Westella, while discesis spiritual poverty will
be analysed through an exploration of Lent as a sagly in religious practice.
The intersection between the Hadchiti social vélaand the broader Maronite
diasporic community is found at Our Lady of Lebadaronite Church, Harris
Park, where the deterritorialised Maronite villagédNorth Lebanon are socially

reconstructed in a constellation of belonging.

Chapter Four undertakes an intergenerational asatyshe transformation
in the social relations of production amongst thedéhitis in Sydney, which |
will refer to as the (re)production nexus. Thepika starts by examining the
gendered construction of domestic space and th&ratigh of women for the
affective and spiritual dimensions of homelineg®ulgh their daily practices of
care. Through a ‘spiritual division of labour’, men resolve the contradiction
between the material and spiritual worlds, whidbves$ their families to work in
industrial time and space. The chapter then exasrinow the second generation
are renegotiating gender-roles and the nature efntarriage contract from
‘relations of descent to relations of consent’. isThransformation has
destabilised gender roles and led to a crisis ®@jp(oduction forbayt, day’'ag,
and ta’eefa (patrilineage, village and sect) as overlappingesgé of affective

attachment amongst the second generation.

How has this crisis been conceptualised? Chaptez Explores the
representation of Australia as beibglad niswerhukum niswena land of
women, ruled by women with a Queen as the Headai€S The chapter begins
with an analysis of matriarchy versus patriarchythe Lebanese village and
explores how gender narratives and roles get tuapedie down in the course of
war and migration. | argue the migration process Ibeen emasculating for the
men in the Sydney Hadchiti community, because dirttexperience of
subjugation in the host nation. Furthermore, ntigrahas been a challenge to

gender relations, due to the education of dauglatetsthe participation of wives
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in the cash-economy under capitalist social refatiof production in Australia.
Through four key binary opposition and inversiorscdiurses Australia is
depicted being ‘only for work’ and a land of opgesito Lebanon, where male

dominance is imagined to be the natural socialrorde

Chapter Six builds on Chapter Five by examiningnmhages of return to
Hadchit in search of home. Anthropological apphmsc to pilgrimage
(Baldassar 2001; Cannell 2006; Coleman and Eadd;2D0bisch 1995; Eade
and Sallnow 1991b; Turner and Turner 1978) franee &halysis of the return
visit as a right of passage and journey. The sg&tion of Hadchit as a sacred
space contrasts with the representation of the-rmatgin as being profane and
‘spiritually empty’.  Central to this constructias the very fragility of the
homeland itself and the im/possibility of return to (Naficy 1993).
Consequently, the homeland has been fetishisede(H8§9, Naficy 1993) and
converted into a Holy land, which is other worldgd timeless. | theorise that
pilgrimages are a form of penance, in which immigsaseek to restore their
connection to place. However, narratives of retimays contain elements of
liminality and ambivalence, in which the immigracénnot be completely at

home in the ancestral village.

Chapter Seven returns to Sydney to consider thavamehbce of belonging
for Hadchitis in Australia, with the Cronulla Riotf December 2005 as a
backdrop. The chapter begins by mapping the lyisibanti-Lebanese racism in
Australia and the creation of the Arab Other in tfagional discourse. It will
then situate the Maronites within the Lebanese comity in Australia. Having
set the stage, the particularities of the Hadahiperience will be analysed to
demonstrate the pervasiveness of anti-Lebanesesnmraend the limits to
translating their ‘success’ into national belonginghe experience of racism in
the host-nation amplifies their feelings of homstesssgl ghurba for they are
not quite Australian or LebaneseThe chapter finishes by examining the

transformation of the second generation into ‘Les@Australians’.

30



Z. Lebanese Emsgration and the village of H#aqehit

With wealth a foreign land becomes a homeland anith wi
poverty a homeland becomes a foreign laAdabic Proverb

The formation of Lebanon

Lebanon is located in the Eastern Mediterranea@ K4&p 1) and borders
Syria and Israel. There are three main geographecgons: the coastal plain,
the Lebanon Range and the Anti-Lebanon Range, thiéhBekaa valley in
between (see Map 1). The highest mountdafal Lubnanat 3500 meters, is
part of the Lebanon Ranges and generates sigrifiganfall, approximately
82.5cm annually, providing a fertile agriculturdinate in a region dominated
by desert (Hitti 1965:11-12). The Lebanese moustdiistorically provided
refuge for Lebanon’'s diverse religious groupings, laistorical feature of
mountainous regions in pre-capitalist societiegording to Hage (1989:129).
Lebanon has 18 religious sects and minorities, vb@mprise Sunni and Shiite
Muslims, Druze$ and Eastern rite Christians including: Maronitere€,
Armenian and Syrian Catholics, Syrian (Jocobites) @reek Orthodox, Coptics
and Nestorians (Cobban 1985:15). Lebanon's proyitoithe Fertile Crescent
and its central location in the Eastern Meditereandnas placed it at the
crossroads of a series of empires throughout JFistorcluding: the
Canaanite/Phoenician, = Mesopotamian, Persian, H&llen Roman,
Christian/Byzantine, Islamic, Crusader, Mamluk, ddten and lastly, the
colonial French (Cobban 1985:70). The Ottoman Eenpad a long-term and
significant presence in Lebanon from 1521-1918,cWwhhen was part of the
province of Syria until the empire collapsed at #ed of WWI (Batrouney
1985:12).

The modern state of Lebanon was created during~thach Mandate in
1926. In 1943 Lebanon gained independence from Rhench and its
constitution was formalised by the National Pactl@d3 (Cobban 1985:70;
Humphrey 1998:65). Lebanon’s system of Confessi@®anocracy allocates

® The Druze are almost unique to Lebanon and aretavitein Shiite Islam, but their teachings
also include reincarnation, which is thought to @efrom connections to other Eastern religions
and possibly to pre-date Islam and Christianity (Gobb985:22).

31



political power on the basis of religious sectdagermined by the 1932ensus.

The Maronites were estimated to be 75% of the @i at the time, but are
now thought to be less than 40% of the populatiom td a century of emigration
(Salibi 1971:84). Under the division of power deteed by the National Pact
the President is to be a Maronite, the Prime Ménjsa Sunni Muslim and the
Speaker of the House, a Shiite. Seats in parliamene divided on a 6-to-5
ratio of Christians to Muslims, however, the 1988fTAccord, which ended the

Civil War, changed the ratio to half and half.

Efforts to alter or abolish the Confessional systeame been at the center
of Lebanese politics for decades. Those religgrasips, namely the Maronites,
most favoured by the National Pact sought to puesdr while those who saw
themselves at a disadvantage sought either toerdiis power allocation by
updating key demographic data or to abolish theodat Pact entirely and this
became the basis for the Lebanese Civil War of 19 (Russell 1985:17).
The conflict centred on the distribution of polé&ticand economic power, which
was entrenched in the hands of a few elite landimgvand merchant families,
“The Four Percent Class”, who controlled 32% of tloentry’s gross domestic
product (Batrouney 1992:18; Russell 1985:18).

After the 1989 Taif Agreement resolved the Civil \aebanon formed a
‘second republic’ (Hage 2001). Despite reformghte division of power, the
unequal distribution of wealth and political offid®y sect continues. In the
aftermath of the July 2006 War with Israel, thess lbeen a political struggle
between the Hezbollah led MarcH" oalition and the ruling March T4
coalition, led by Saad Hariri, over the distributiof cabinet seats and ultimately
the control of the Lebanese state. Lebanon almtstned again to Civil War in
May 2008, but the conflict was ameliorated by tb@& Doha Agreement, which
allocated Hezbollah the veto power in the Lebamadénet. The 2009 elections
were won by the March 4coalition, who subsequently took five months to
form a national unity government. The problem weesdivision of power with
the Hezbollah led opposition, who claim they wor%bbf the vote, but were

only allocated 45% of the seats in the cabinet §&hin 2009). In the formation

“There has been no census in Lebanon since 1932 aslit substantiate that the Maronites no
longer are the majority sect in Lebanon (Humphr&gg)
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of the national unity government on thH& & November, 2009, the final division
of power was based on a 15-10-5 structure, whiahtgrthe March %4coalition
15 ministers, the March 8th opposition 10 and ergi Michel Sleiman five
seats, which guarantees the president the tipptey(Sakr and Qawas 2009).

The central issue in the confessional divisiondalitigal power in Lebanon,
despite the Taif and Doha agreements, is the realing in the Maronite
population due to their emigration over the cowtéhe 28" Century and their
conversion into a minority where they once were ttigority. We will now
examine the rise and fall of the Maronites moreselp and their relationship

with the French as an imperialist power.

The rise and fall of the Maronites

There is a great deal of dispute amongst schoéyarding the origins of
the Maronites. Some argue that the Maronite ris Wounded in 680 when the
Maronites split from the Syrian Orthodox Church oeedoctrinal schism that
split the early Christian church (Moosa 1990:2The conflict resulted from the
Council of Chalcedon in 451, which created a newatrilwal understanding of the
nature of Christ. The council argued that the finadon of Christ had two
natures in one person, but that they were separatedistinct after their union
(Moosa 1990:87). The followers of Chalcedon bec&mew as Malkites or
Jacobites. The anti-Chalcedonians became knowmMasophysites. The
Monophysites followed the doctrine of the faithlowgd in the Council of Nicea
in the Fourth Century. The conflict in the chuigiew so great over this issue
that the Byzantine emperor, Heraclius (610-648atzd another doctrine which
was an attempt to compromise and reunify his degaympire (Moosa
1990:96). The new doctrine was called Monothelitend stipulated that Christ
had two energies but only one will. This doctrinek hold particularly in Syria
Secunda, where the Maronites are thought to haiginated. While the
Maronites adopted the new doctrine, the rest ofGhastian world would later

classify it as a doctrinal heresy (Moosa 1990: 176)

Hitti (1965:91) traces the origins of the Maroniteurch to a fifth century

ascetic who lived near Antioch in Syria and hiddwkers became the Maronites
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who later moved to the Orontes Valley. The mokelyi scenario, according to
Moosa, is that the Maronites gained their name franseventh century
Monastery of Marun located between Hama and ShayreByria near the
Orontes River. This monastery gained notoriety ftg& adherence to
Monothelitism and the Abbot, Yuhanna Marun, and foilowers were called
Maronites (Moosa 1990:36-7). Salibi proposes yettlzer origin for the
Maronites. He argues they arrived in Syria's Qgenvalley from Southern
Arabia as one of the last nomadic tribes to arbeéore Islam, during the reign
of the Byzantine emperor Maurice (582-602), andrsses that they fled the
Orontes Valley for Mt. Lebanon around 900, becdbseByzantines, under Basil
I, persecuted them for their heterodox religioeidis (Salibi 1988:88)
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Figure 8: Schisms in the Christian Church. SourceBaer (1964:85).

Early Christianity was divided by the Great Schisml054 between the
Latin West and the Greek East. The Eastern chigrehade up of Orthodox,

Uniates and the independent Eastern churchesoamsh Figure 8. A number
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of Orthodox churches united back to Rome, Latiniaed recognised the Pope,
these groupings became known as the Uniates, inguthe Maronites, who
united back to Rome in 1182 following the Crusade4099. The Maronites
gave the Crusaders assistance to reach JerusaldnthanPatriarch of the
Maronite church, at the time, was the first to haeatact with Rome (Salibi
1988:93). It wasn't until Pope Innocent Ill in tearly 13th Century that the
Latinisation of the Maronite church formally begabntil this time it was still
essentially Monothelite in orientation. The firshanges were made to the
external features of church culture and Latin vestis and rings were adopted.
After the Council of Qanubin the Latin Baptism wagroduced and the
Gregorian Calender was adopted in 1598. Fromtitiis onward the Maronites
were poorly regarded by other Eastern churchethfar association with Rome.
This marks the beginning of the Maronites westenientation and outward
association with Europe in contrast to the othkgimis groupings of the Middle
East. The process of Latinisation continued afterLebanese Council of Louisa
in 1736 when the Maronite Patriarchs abdicatedr taethority to the Pope in
Rome (Moosa 1990:267).

Maronite spirituality reflects their history as ar@tian minority who
found refuge in the mountainous hinterland of Lefmaand, thus, survived in a
region dominated by Islamic empires for 1300 yea®ss a minority in the
Islamic world, Christians, along with Jews and Zmtoians, were categorised as
Dhimmis (people of the book). While they were not fordedconvert, their
minority status was in some ways inferior, as tpaid a special tax and could
not wear certain colours or marry Muslim women|rtheuses of worship could
not be ostentatious and they were excluded fronmaicepositions of power
(Hourani 1991:47). Rugged isolation and a londgonysof persecution under a
succession of Islamic empires, especially the Maml(1250-1517) when the
Maronite Patriarch had to be hidden and moved fvdlage to village to avoid
capture (Kepler-Lewis 1968:11), created a minocityisciousness amongst the
Maronites. The Lebanese mountains, especiallyWaeli Qadisha or Holy
Valley, with its soaring cliffs and narrow passasvided a natural physical
barrier and defence against invading armies anouecs of refuge and defence

(Kepler-Lewis 1968:11). Sunni Islam, by contrdcame the religion of power
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and public office under the Ottomans (Batrouney 5188 Consequently,
Lebanon’s coastal cities and ports were Sunni Muslominated, while the
Maronite Christians lived in the mountainous hiteed and were regarded as

alien outsiders:

Because of the ruggedness of the country, non-ekisteals,
and the deep winter snows, villages were often phigica
isolated from one another and from the larger cbadstans.
There was also a sense of social isolation which Cunisti
mountaineers felt in their dealings with the predomilya
Muslim coastal towns which not only differed in religiut
represented the foreign (Ottoman) rulers of the l@¢epler-
Lewis 1968:16).

The isolation of the Maronites is reflected in thgpiritual practice, which
is characterised by its monastic character, redeiweas an “Eremitical tradition”
(Hourani and Habchi 2004:452). Monasticism evolweithin the Maronite
church as part of the Syriac hermit tradition, lolage the life of saint Marun and
rooted in the mountainous terrain of fQadishaValley, with its long history of
hermitages and worldly repudiation. Monasticisnplasises poverty, chastity,
obedience, severe asceticism and working the lanits goractice (Hourani and
Habchi 2004:454-455). The austere way of life wasonly the preserve of the
ecclesiastical hierarchy:

It was practiced by the believers; the common Maronite
people...the people lived according to the liturgicalendar
and shared austerity with the monks. They fastedta |
abstained from many things and recited daily hymns and
prayers...all Maronites led a daily eremitical life mork,
prayer, obedience to the church and devotion to gpéritual
authorities. This is why the Maronites are knownb® a
monastic people...everything takes place as if this coritynun
is a vast abbey having scattered branches headed &lyba,
who is a patriarch, surrounded by bishops who aretastss

while the people form a kind of third order (Houraand
Habchi 2004:455-456).

If isolation and an austere way of life were histal features of the
Maronites their fortunes changed from peripheralyets in the order of power
under the Ottomans, with the arrival of French ingsm in the region in the
19" Century. At the time, Mount Lebanon fell undee tjurisdiction of the

Pasha(Governor) of Saida. Below tHeashawas theEmir of the mountain,

from the Shihab dynasty, who collected taxes oralbedf the Ottomans. The

36



most notable Shihab Emir was Bashir 1l (1788-1848p consolidated control
over the mountain (Salibi 1971:77). Below tBenir were the Druze lords,
referred to asviugata’jis/Shiekswho were large land owners in the system of
feudal property relations referred tolgt. The peasantry were divided between
Mutayers landless serfs, who worked the land of Mhegata’jis/Sheiksaand what
Salibi terms the ‘free peasantry’, who owned smbits and paid tribute, many
of whom were Maronites (Hage 1989:136-137; Saldx1)).

The European powers competed for the dominatiotmaofe in the region
throughout the 19 Century, with the main rivals being the Britishdathe
French. Part of their strategy was to make alkanavith local sectarian
groupings and to become their ‘protectors’. Théi®r were allied with the
Druze, the Russians with the Orthodox Christiand #me French with the
Maronites (Russell 1985:17). Hage (1989:213) litikessMaronite ascendancy to
their alliance with the French and their subsequemination of the silk trade,
through the development of a Maronite bourgeoitasst This led to four key
historical features of Maronite self-identificatiaheir intrinsic difference from
their surroundings, their superiority over the ‘Mosother’, fear and the need
for protection. He links these key features of kharonite identity to what he
terms the ‘fetishism of identity’, whereby the Maites experienced the change
in their social practices generated by capitatetd¢formation as emanating from
their identity itself in a causal link:

The Maronites did not simply experience their idgnas a
symbol of the new occupations, skills and tastes theyiractju

Rather, they experienced it as their ultimate causagéH
1989:196).

Thus, the Maronites perceived their sectarian itlenés Christians, to be the
source of their ‘superiority’ and difference fromnet Muslim other. Maronite

difference also developed into a form of coloniahit¥ness, a self-perception of
being White like the French (Hage 2004h:188).

For the French their alliance with the Maronitessveameans to achieve
their colonial designs in the Middle East. A powéuggle developed between
the Druze, whose power derived from their positt@Mugata’jis in the Igta

system of Feudalism, and the Maronites due to taiance with the French.
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Hage (1989:203) argues this led to the subseque&thiston of the Druze from
the silk industry. This culminated in the Civil Waf 1860, in which a Maronite
peasant revolt was suppressed by the Druze lordsrausands of Christians

were slaughtered and their silk crops destroyedrgBaey 1985:4).

Consequently, the Ottoman rulers, under presswe fthe European
powers to protect the ‘Christians’, were forcedtiminister Mount Lebanon as a
semi-autonomoudlutesarrifate or provincial governorship, after 1861 (Salibi
1971:78). The chief administrator was to béaesarrif or Governor, and was
to be a non-Lebanese Ottoman subject of Catholickdgraund. A local
administrative council was to advise him and itsmhership was to be fixed
with four Maronite members, three Druze, two Gré&xithodox and one each
from the Greek Catholic, Sunni and Shiite commasiti This was the early
model for the modern Confessional State in LebarfGobban 1985:51).
However, theMutasarrifatecomprised a Maronite majority, many of whom saw
it as a Maronite homeland and a prototype for Ristatehood (Salibi 1971:78-
79).

Following the collapse of the Ottoman Empire af#®WI, the French
received a Mandate from the League of Nations twetterritory of present day
Lebanon and Syria. A push emerged amongst Christationalists for the
formation of a ‘Maronite Nation’ and, according lage (1989:218): “For the
Maronite subject, the nation had to be, if not adwsively Christian nation, at
least, a nation for the Christians”. This imagindaronite Nation was not
supported by all the Maronites, however, in patécuthe Beiruti/French
capitalist class who saw it as too isolationistfheer trading interests and those
of the French included both Mount Lebanon and theslivh interior (Hage
1989:222). Furthermore, the boundaries of Vheesarrifatewere considered
unviable for a functioning state because:

The territorial limits of the Mutesarrifate...deprivédte country

of ports for its commerce and suitable land for its
agriculture...Lebanon .could not develop to its full potential
unless its territory was enlarged to include the edbasties of

Tripoli, Beirut, Sidon, and Tyre, along with thedai and the
plain of Akkar, to the north of Tripoli (Salibi 19779).
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Under the French Mandate on Septembér1D20 Greater Lebanon was
declared and on May 231926 Lebanon became a Republic. The boundafies o
the Mutesarrifatewere expanded to include the Sunni Muslim domuhgiert
cities of Tripoli, Beirut and Sidon and the Shideminated city of Tyre. The
annexation of these additional territories chantjexd confessional balance and
the Maronites “became the largest single communégpd the Christian
communities together formed only a small majorif@alibi 1971:80). But,
under the system of governance established by Mhiaa, a prominent banker
and intellectual, the Maronites were reserved ttesiBency (Hage 1989:232).
The system of Confessional Democracy that was flisedhin the National Pact
of 1943, when Lebanon gained independence from Riench, enshrined
Maronite power over a multi-religious state througfeir control of the
Presidency. Consequently, according to HumphreyNational Pact:

...was premised upon a radical inversion of the ratatiqp
between religion and power in Ottoman society. rsuslam

was relegated from the religion of power and prod@eto
second rank in a multi-religious society (Humphrey 1968

This inversion in the ‘order of power’ would proeidhe on-going basis for
political instability in Lebanon and has contribdit® extensive emigration from
Lebanon throughout the ®@entury. The Maronites have been central to each
phase of migration from Lebanon since the 189(@As.first their access to the
sites for emigration consolidated their class pasitvithin Lebanese society, as
the owners of capital, through the development miernational business
networks and remittance flows. But, their displaeat and exile from the
Lebanese territory now undermines their claims twmidance within the
Lebanese political system. This has led to a alisse of Maronite decline’
amongst the Maronite diaspora and the perceptien kst the Civil War and
their pre-eminence in Lebanon. Now the futureh# faith is in the diaspora,
exiled from the Lebanese territory as a ‘deterndd®ed Maronite nation’, united
internationally by the Maronite Church.

Four waves of Lebanese emigration

Scholars (Abdelhady 2008:57; Humphrey 1998:24-Z5aWwi 1992:5-6)

have identified four waves of Lebanese emigrativara period of a century,
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which were caused by a range of push-pull factoree first wave was from
1880-WWI, the second from 1947-1966, the third frib®67-1975 and the fourth
from 1975-1990. The first wave of emigration priorWW!I saw up to 100,000
people, or one quarter of the population, emighate Mount Lebanon between
1900 and 1914. Two thirds went to the USA and B&rmerica (Humphrey
1984:6; Issawi 1992:31). By 1914 it is estimatieak emigration was running at
an annual rate of 15,000-20,000 people. Theseatmgs must be understood in
terms of the mass migrations from Europe and théitdeanean basin to the
New World, which were taking place as part of thdustrial Revolution, which
is referred to as the industrial period in worldgration, as discussed in the
Introduction (Castles and Miller 2009; Issawi 1992assey 1998). Between
1800 and 1925 more than 48 million people migrdtedn Europe and the
Mediterranean basin to the former colonies of thewNWorld including:
Argentina, Australia, Canada New Zealand and theA,U&ith the latter
receiving 60% of the total (Castles and Miller 2(X)9 Migration in this period
was characterised by the movement from densely latgal regions to the
sparsely populated New World colonies, which wexgdly industrialising and
needed labour (Castles and Miller 2009:2).

There were also a range of domestic push facteredbanese emigration
during this period. The first and most basic reasxcording to Hourani, was
population growth as there was insufficient landtiie mountain villages of
Lebanon to sustain the growing population (Hourand Shehadi 1992:4).
Additionally, as we saw in the section on the mdethe Maronites, Lebanon
underwent many social upheavals during the cagitaiiansformation of
Lebanon under French imperialism in thé"T®ntury. The traditional village
base of Lebanese society was threatened by Lebamocorporation into the
world market, particularly through the silk tradBafrouney 1985:5). The
transport revolution in Europe facilitated the mment of trade goods all over
the world and this was consolidated by the opewinthe Suez Canal in 1869.
Lebanon was flooded by European goods from the m@etories, which
competed against the products of Lebanon's cotiradestries, such as silk,
basket weaving and earthenware, demand dwindledt, pnoduction declined

and Lebanon’s economy began to crumble (Batroun@§5:8). The new
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economic upheavals were followed by a massive vedvearal-urban migration
from the villages of Mount Lebanon to the citiessgarch of jobs, as the system
of barter and family reliance was breaking downhis lestimated that the city of
Beirut grew from a small town of 5,000 people in0Q&o a city of 120,000
people by 1900. A new class of elite educatedgssibnals and businessmen
emerged, which polarised Lebanese society betweendh and the uneducated

urban and rural poor (Batrouney 1985:8).

The majority of emigrants during the first wavenasifyration were Maronite
and Orthodox Christians (Humphrey 1998:25). Lirdsagp the West developed
first amongst them, through their contact with thelonial powers and
participation in French and American schools, ogdne Catholic and Protestant
missions in Lebanon from the 1840’s. These insbiis educated almost
exclusively Lebanese Christians, Maronite and Qitixg and led to a general
intellectual awakening and Western orientation agsonthem (Batrouney
1992:6). Reading and writing also became centraMiaronite discourses of
superiority and civilisational difference from theurroundings and the Muslim
Other (Hage 2004b:197). The remittances sent Hoyrike emigrants, estimated
at around 800,000 pounds per year by 1910, coméibto the monetisation of
the Lebanese economy, which was unique in the Midist (Issawi 1992:26).
Differential access to remittance flows, howeveontdbuted to the uneven
development of Lebanon as they were repatriatedlynbg Christian emigrants
to their villages and families networks. The ssses of the early emigrants led

others to follow until the outbreak of WWI.

The collapse of the Ottoman Empire would prove streais for Lebanon.
From 1915-18 a massive famine occurred, which asereffected the lowest
class of society, and has been attributed to ripmaes, the depreciated Turkish
currency, a collapse in grain production, due ® tiéplacement of subsistence
crops with mulberries for silk production, but masiportantly due to an Allied
and Ottoman trade embargo (Batrouney 1992:11ix dstimated that death from
starvation and related diseases in greater Sympassed 500,000, with most
occurring in present-day Lebanon, particularly rhan areas (Issawi 1992: 27).

World War | marked a drastic decline in Lebaneségeation, which remained
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low between the two world wars due to the GreatrBggion and the tightening
of immigration controls in the USA after the 192QAbboud 2002; Abdelhady
2008; Castles and Miller 2009:2).

The second wave of Lebanese emigration started\&&ll. The majority
of this group were also northern Lebanese Christigimo went to South America
and to Australia, as part of the post WWII migratiprogram, which selected
Lebanese Christians as suitable migrants for satihé in Australia (Humphrey
1998:27). This was also the period when Shiitedoeise migration started to
West Africa. For the most part, the second wavéealfanese migration was
driven by the pursuit of economic opportunity, tihgh gaining access to cash
earnings, which has led Cohen (1997) to charaeté¢his Lebanese as a trading
diaspora. It has been surmised that the ‘pooweste not likely to migrate, as
raising the money to migrate was often a broadeilyainvestment to establish

remittance flows and pathways for subsequent amggnation (Wigle 1974).

The third wave of Lebanese migration started aftes 1960's and
corresponds with the post-industrial period (Castied Miller 2009:2) in world
migration, which constituted a sharp break with thve previous phases that
were dominated by migration from Europe to a hahdiuformer colonies
(Castles and Miller 2009:2). In the post-industplaase, migration became truly
global as the number of sending and receiving c@msincreased and the global
supply of immigrants shifted from Europe to the eleping countries of the
Third World. Migration was now to post-industriagirban societies with
increasingly segmented labour markets, as we satieirintroduction (Castles
and Miller 2009:2). In the case of Lebanon, thees also a general increase in
tension in the Middle East after the Arab-Isragk Bay War in 1967, which
caused a new wave of Palestinian refugees to fiteelLiebanon and contributed
to a general climate of instability. The 200% #ase in Lebanese emigration to
Australia during this period was mainly due, howewe the diversification of
the source countries for Australia’s migration sobeto seek sources of labour
from Southern Europe and the Eastern Mediterrarseanfo short falls in annual
guotas from the United Kingdom (Humphrey 1998:27).
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The fourth wave of emigration, during the Leban&sal War of 1975-
1990, was significant and approximately 990,000t ar 40% of the Lebanese
population, migrated overseas (Abdelhady 2008:5Aalf settled in the oll
producing countries of the Persian Gulf and thesotialf settled in Europe, the
Americas, Africa and Australia (Abdelhady 2008:57By 1976 the Lebanese
born population in Australia had increased to 33,4Batrouney 2002:428).
According to Humphrey (1998:80), the Civil War dbatd the system of
Lebanese Confessionalism and led to both the ceatiion and
internationalisation of Lebanese society. Therimdgonalisation of Lebanese
society built upon linkages to family members aldraad through them to sites
for chain migration and remittances flows. Humph{£998:62) refers to this as
a mode of international subsistence:

Both rich and the poor in Lebanon developed theim o
internationalised worlds. The former through commamdr
cultural capital which would ensure their privilegied the latter
through remittances and possible emigration whicheless
their dependencies on the patronage of the rich.rithehad
the cultural and financial means to enter the rankshe
cosmopolitan world. The not so rich generally mathdgo
acquire portable professional and technical qualibns to

become labour migrants or emigrants, while the pobbéek
on the family as a mode of international subsistence.

In the first phase of the Civil War, 1975-1982, tnajority of emigrants
were Christian, but after the 1982 Israeli invasminBeirut this trend was
reversed with the majority of emigrants being Muséind Druze, many of whom
migrated to Australia. However, the signing of freaf Accord in 1989 led to an
eruption of fighting between the Christian, Mareniactions (Lebanese Forces
under Samir Geagea versus General Aoun and thenesbarmy) and resulted
in a final phase of large-scale Maronite emigratisrthey ‘gave up on Lebanon’.
The ongoing instability of Lebanon transformed tiedanese exiles and refuges

into permanent settlers in their countries of eatdnt (Abdelhady 2008:58).

Since the 1990’s migration from Lebanon has ruaraestimated 100,000
people per year and peaked in the aftermath oR@®6 July War with Israel
(Abdelhady 2008:58; Hourani and Sensenig-Dabbou3720 Contemporary
migration from Lebanon is driven by chronic unenyph@nt, under-development

and the precarious post-colonial predicament ofaben (Abdelhady 2008:58;
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Castles and Miller 2009). Indeed, Lebanon is daicbe one of the most
emigration prone countries with the population lné tliaspora now exceeding
that of the home country. The majority of emigsatdday are educated youth
and since the war the demographic profile of Lebareflects a decline in the
sex ratio of the working population due to a higheale migration rate

(Abdelhady 2008:58). The largest communities of geamts and their

descendants today are to be found in the UniteteStaf America, Canada,
Mexico, the Caribbean islands, Brazil, Argentinad asome other South
American countries; Australia, Nigeria, Ghana, $@aheand some other West
African countries and Saudi Arabia, Kuwait and ot@ailf states (Hourani and
Shehadi 1992:3-4). See Figure 9 for some apprdioma (likely to be

exaggerations) of the numbers of Lebanese descenidathese countries.
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Figure 9: The Lebanese Diaspora: Sourcéittp://www.iloubnan.info/

Lebanese Settlement in Australia

Lebanese settlement in Australia followed the beogmhttern of the four
waves of emigration across the "™2@entury. Australia received a small
percentage, however, of the first wave with abd@®Lebanese migrating to
Australia before WWII (McKay 1980:33). Those tlatived from the 1880’s
onward were referred to as Syrians, because Lebdmnt exist as a nation
state at this time. Their loyalties were principdb their family/patrilineage,

village and sect bayt, day’aa and ta’eefa) because a national Lebanese
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consciousness did not exist (McKay 1980:49). Mckagues, consequently,
that internal differences between the Christiarissand between Christians and
Muslims were transplanted to Australia with litilgermarriage between them
(McKay 1980:49). Lebanese migrants, at the turn of th® E@ntury, generally
worked as hawkers. They were supplied goods byhese warehouseman of
their own denomination (Melkite, Antiochian Orthodor Maronite) based in
Redfern (McKay 1980:32). Hawking typically invotvselling Manchester door
to door across rural Australia, either by horse eaud, or on foot with the goods
carried in a backpack. As the hawker became fiaiipestablished the pattern
was usually to open a Manchester or Grocery storeountry towns across
Queensland, New South Wales and Victoria, see €ifjQr(ALHS 2002; McKay
1989; Monsour 2002).

Figure 10: Wehby's Drapery in Braidwood operated fo 90 years from the
turn of the 20" Century. Source: Nelia Hyndman-Rizik, 2006.

Through chain migration immigrants brought out thi@milies and kin
network from Lebanon. Due to opportunity and bess acumen many
Lebanese became established by the first generatidn25% of the second
generation became tertiary educated (McKay 1980:61He second generation
moved to Sydney after the 1920’s into middle clasgyhbourhoods, such as
North Sydney and the Eastern suburbs. The procésapward mobility

continued into the third generation with 70% acapgr tertiary education,

® Cousin marriage occurs across all of Lebanon’s religigroupings (Cobban 1985:31)
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especially women, and settled throughout the Sydnetyopolitan area. McKay
argues that the Lebanese from the first wave ofjstion experienced a strong
process of assimilation into Australian society doetheir absorption into
various Australian Christian churcfieéMcKay 1980:61). The adoption of
Catholicism and Protestantism, according to McKd®80:52), supplanted
traditional affiliations and prevented the devel@minof a pan-Lebanese identity

amongst the early Lebanese in Australia.

Lebanese immigrants were excluded from citizenaimper the White
Australia Policy, between 1904 and 1920, becausg\trere classified as Asiatic
aliens under the Aliens Act (Monsour 2002:17). sThed some Lebanese
immigrants to conceal their actual place of birttd aclaim to be born in
European Turkey or Greece (the other side of thepBaus Strait, which
separates the continents of Asia and Europe), mdttem on Mount Lebanon
(Monsour 2002:22). Early Lebanese immigrants csiete their racial
classification as Asians and claimed to be Caunadiathe context of the White
Australia Policy, these claims to Whiteness wergial to gaining citizenship,
employment and acceptance in Australian societyddiash involved ‘passing as
White’ through a conscious attempt to conceal thaéntity (Monsour 2002,
2006:124). One example is the Lebanese businesgm&fll who wrote a
letter to the Prime Minister claiming to be whitean the Europeans themselves,
only with superior “looks, habits, customs, religiand blood” (Hage 2004:187).
Christianity was an important part of Lebanesenataio Whiteness at the turn of
the century and continues to be (Ang 2001; Hage8318yndman-Rizik 2008;

Monsour 2006:126), a topic we will return to in @texr Seven.

As we saw in the previous section, Lebanese marasignificantly
increased in the late 1960’s when Mediterraneanranig were recruited for
dirty work as unskilled labourers (Humphrey 1998:27This pattern continued
with the Lebanese Civil War, which led to a sigrafit Lebanese presence in
Australia. However, they entered a declining maotufring economy. The
global shift in capitalism to post-Fordism adveysehffected migrant
communities internationally due to the shifting aift production to sites of

® Maronites joined the Australian Catholic Churchth®dox tended to become Anglicans.
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cheaper labour. Consequently, immigrants from bebaexperienced severe
unemployment rates of up to three times the natiamarage due to their low
levels of education, with one third having only mpary school education
(Humphrey 1984, 1998: 93).

During the Civil War the Lebanese did not receigarfal refugee status,
but the Australian government allowed family reumion the basis of special
humanitarian need, and, thus, paid little moneyatawtheir re-settlement in
Australia, according to Humphrey (1998:23). Indighe Australian government
relied on the networks amongst Lebanese immigrheisiselves and ‘self-help’
through the process of chain migration, which sl family networks to
facilitate their settlement (Humphrey 1998). Thésequent decline in the
manufacturing sector forced Lebanese immigrant élooisls into a combination
of wage-labouring and social reciprocity, basedfamily dependence and the
pooling of resources, or what Humphrey refers tosastegies of “urban

subsistence” (Humphrey 1998:30).

The differing class position between the early wael later wave
migrants created questions of identity amongst bésteed migrants and
cleavages in the Lebanese community (Batrouney :8885 The Lebanese
Christians built new Maronite, Melkite and OrthodBkurches, while Lebanese
Muslims built new Mosques (Batrouney 1985:90). Thatre for the post WWII
Lebanese moved west from Redfern, the former Ledsanearter at the turn of
the century, with the opening of Our Lady of Lebamdaronite Church at Harris
Park in 1978 and the Lakemba Mosque in 1977. Tdtabkshed Lebanese
organisations, such as the Australian Lebanesecfstgm (ALA), were unable
to cope with the scale of assistance required ésitteable numbers of Lebanese
that migrated during the Civil War. Furthermoregginof the political factions of
the Lebanese Civil War developed counter-part asgdions in Australia, such
as the Kataeb Party, the Lebanese National Lildesaly, the Guardians of the
Cedar and the Franji Marada on the right, and {i&a® National Socialist Party,
the Syrian Front, the Socialist Progressive Pamty the Ba’ath Party on the left.
Consequently, the ALA came to be associated wighright and the old wealthy
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settler families from the first wave and was unablelaim to represent all of the

Lebanese in Australia anymore (Batrouney 1985:91).

Out of this breakdown in representation emergedptienomenon of the
village association as the major form of affiliatiamongst Lebanese immigrants
in Australia. Batrouney (1985:90) argues the ofthe village association was a
response to the increased size of the Lebanesdatiopuin Australia and met
their settlement needs on the basis of communaalstbes based on village of
origin and kinship. The village association algeflected the break down of
Lebanese society across sectarian lines due tGitlleWar and the reflection of
these divisions in the organisations of the diasmmmmunities. By 1980 there
were approximately 100 Lebanese village and regjiassociations in Australia
with Kafarsghab, Bcharre, Zahle, Blouza, Hadchit, Bard@hesh, Mencara,
Sour, Menyeh, Meizh, DeliebenbouandDansiehbeing the major associations
(Batrouney 1992:91). In Granville, for examplegerén are various village
association halls on the main road through the dubThe Blouza association
purchased a former movie theatre and has Blouztewron the ‘now showing’
board. The Bcharre association purchased a pubtrathfield and holds its
community functions upstairs and, as we will setheanext chapter, the Hadchit
association purchased a former Masonic Hall in @Hanfor its community
functions. These organisations mostly became telidei associations so they
could repatriate funds to Lebanon legally, espcthrough the Civil War years.
The popularity of the village association refleitts primordialism of the village,
day'aa, as the primary affiliation for Lebanese immigrants Australia,

especially for the migrating generation.

Based on the 2006 Census, 72.8% of Australia’s heda born population
live in Sydney and 19.6% live in Melbourne (ABS 8R0 The ABS (2008)
estimates the total population of Lebanese boridires in Australia to be
74,850. The Lebanese make up 40% of Australia’sidMi Eastern born
population, with the majority arriving in Australia the 30 years up to 2005.
The peak years for arrival were 1975 and 1987, wiilgration since 1992
averaging between 883 and 1,368 persons per yeamily stream constitutes
85.6% of migration from Lebanon to Australia and thBS (2008) reports that
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50.3% of Lebanese in Australia are Christians af®% are Muslims and the
remainder Druze. In terms of specific religiousliation, the ABS reports that
30% of Lebanese in Australia are Maronite Cathplit$% are Antiochian

Orthodox and 34% are Sunni Muslim (ABS 2004), thetrare a mixture of
Shiites, Druze and other Eastern Rite Christianodenations. The Lebanese
comprise the majority of Arabic Speaking Backgroy#®&B) immigrants in

Australia, with the rest coming from the 22 Arabmeaking countries. We will

now look in closer detail at migration from thelage of Hadchit.

The village of Hadchit

The village of Hadchit is located in ti&ada’ (district) of Bcharre, North
Lebanon, and is one of a group of ten key highualé Maronite villages located
in the iconic, World Heritage listedfYadi Qadisheor Holy Valley (see Maps 1
and 2). Like other Maronite mountain villages,iutite 1950’s Hadchit had a
system of land tenure based upon small, terracedyfdholdings, which were
carved into the mountain side and irrigated frormvemelt, providing the basis
for their annual subsistence with fruits, vegetaplgrains for bread, olives for
the table and oil and grapes for wine and arak.is Blgstem of small scale
agriculture, based upon the ox driven plough (dgarE 11), had its roots in the
Igta system of Feudalism under the Ottomans, which @osab tribute (an
annual land tax) with small freehold land tenuragke 1989:136; Salibi 1971).

Figure 11: A farmer and his wife from the Rizk clanusing the Hadchit
plough and oxen, taken in Hadchit after WWII and s&t to the Hadchiti
immigrant community in Butte, Montana. Source: Matt O'Dell, 2000.
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Hadchit has been the subject of two previous ettapiges,Hadchite: A
Study of Emigratior{Kepler-Lewis 1968) an&ome Aspects of Personality in A
Lebanese Maronite Villag€Williams 1958), which were conducted in the
vilage at the end of World War Il. These provids with historical
ethnographic insight into the system of agricultanel kinship in the village, at
the time and are revealing of the assumptions gitplin colonial-era
anthropological writings. In both of these ethraggries it is obvious that the
research audience was never intended to be thehkiadthemselves. For
example, the culture and personality study cantkedollowing conclusion:

Some features of the Hadchite Personality: the rsioiting
impression gained from the analysis...is the Hadchéiss of
defeat, their sense of being overwhelmed by theirldya
world which most of them experience as harsh, cold,
unrelenting, and un-giving. In this world they lfg@werless
and dwarfed. There is an almost universal lack ofmbagy
between the individual and his setting: the individigin
constant struggle with this world from which he inabity

emerges oppressed and defeated. His relationship eto th
environment is essentially that of victim (Williams 19588).

By contrast, Kepler-Lewis (1968:121) draws a d#far picture of the
Hadchitis that highlights their cultural persisterand ingenuity living in a harsh
environment and provides an in depth analysis efahnual agricultural cycle,
which was built upon a gendered division of labouwhile women were
structurally contained with the home and villagenaeptually the domestic
sphere included the fields that the family ownedhiclw were scattered
individually-named small parcels. The men plougtiezlfields and repaired the
stone terraces, while the women and children wespansible for planting,

maintaining, harvesting and processing the crops.

The reproduction of the patrilineageayt, embodied the system of social
relations between the sexes and, in turn, ordemeldr@produced the system of
agriculture across the generations, establishing relationship of
consubstantiation between the people and the |8k regulation of women’s
fertility was central to the reproduction of thetrgmeage, the system of land
tenure and, ultimately, their sectarian identityMaronites. Land was passed
from one generation to the next through a systenmtwdritance, whereby girls

inherited a half-share of land and their brotherfsilbshare, although girls in
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practice gave their share of land to their broth@epler-Lewis 1968:138).
Kepler-Lewis (1968:77) estimated there were onl§@Bthdividually demarcated
plots available within the village limits of Hadthi The marriage of daughters
beyond the patrilineage and village might leachedevolution of land holdings,
already small and fragmented, which would be umédbk and unsustainable in
a community dependant upon land for its subsisteridee age old problem for
Hadchit, and the surrounding villages, was the teaf available land for the
expanding population. Indeed, Kepler-Lewis (196877) argued, a
land/population balance had already been reach#wind' Century. Thus, the
paradox for the village was that the land was diniwhile human fertility was
not. This dilemma is captured in the Arabic prdweithe women are more

fertile than the land”.

The need to maintain a land/population balance msslved through two
mechanisms: regulation or emigration. Consequgimigroup endogamy within
the lineage was the age old solution to overcoraad#volution of land-holdings
and there was almost total village endogamy in Hado the 1950’s. Kepler-
Lewis (1968) described the kinship system as ailipgmge system, which
followed the rule of patrilineal descent and patdlity, whereby the male
descendants of a patrilineage and their familinded to congregate in the same
part of the village, known ashara:

The patrilocal residence rule...keeps married sons itduse

of their father or in the general vicinity of thgiarents has had
the effect of building up localized aggregates afifédd in
various parts of the village. These localized kiowgs are
made up of several households with the same family name.
These clusters are lineages or unilinear kin-groupserog@dof

one or more patrilineages. Their localized quastyeicognized

by the villagers who call such localities “hara” (@l harat)
(Kepler-Lewis 1968:144).

While hara refers to the physical locality of the patrilineagithin the village,
baytis the Arabic term which refers to both the hoasd the lineage, and in the
19th Century, to women as the embodiment of thehgmsystem itself (Kepler-
Lewis 1968:146). Kepler-Lewis found that 25% ofrrmegyes occurred within
the lineage and referred to this as Bwet Am(daughter of paternal uncle) system
of marriage or patrilateral parallel cousin mareia(Kepler-Lewis 1968:147-
148). Hadchit has twelveaytspatrilineages, which aré€l Egha, Azar, Nazha,
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Saaib, Chehade, Semaan, Saker, Rizk, Yunis, Bay&dakti and Hounain
(Kepler-Lewis 1968:147), which form 82 sub-brancf@ee Appendix 2) which,
as a result of emigration, now transcend the \élJaas we will see in the next

chapter.

The system of kinship and land inheritance in Hédatlescribed by
Kepler-Lewis (1968), shared much in common with eothethnographic
descriptions of the Lebanese village in the milf @@ntury. Gulick (1953:371)
in The Lebanese Village: An Introducti¢@ulick 1953) describes the Lebanese
kinship system as “an endogamous local group wh&hsegmented into
patrilineages, which are preferably endogamous bitén exogamous in
practice”. He suggests that the lineage itsedftisated within a broader structure
of village endogamy. Furthermore he identifiesrfolefining features of the
Lebanese village: devotion to land, religious wt@tion, predominance of

kinship statuses and extreme localism (Gulick 12%4).

In his description of the Lebanese kinship systemtiok theorises (1954)
there is a gap between ‘theory and practice’. Threferred to as ‘anomie’ or a
contradiction. While marriage within the lineagasapreferred, marriage within
the village, but outside the lineage, (village eymloy) was more common and
sometimes between villages of the same sect atitedsebanese villages in the
mid-20th century. Likewise, Tannous (1942), whepalndertook his research in
the mid-20th Century, identified the patrilineagethe focus of the individual's
broader sense of identification in the Lebanesé&ga. Tannous cites the
following Arabic proverb to demonstrate the shitinature of allegiances in the
Lebanese village:Ana wa khayi ‘a ibn ‘ammi wa ana wa ibn ‘ammi ‘dagib”

-I am against my brother; my brother and | are @gfadur cousin, my cousin and
| are against the strangéifannous 1942:232).

" This system of shifting alliances is typified by they®entary Lineage system of the Nuer
(Evans-Pritchard, E. E. 1940he Nuer: A Description of the Modes of Livelihood &uaditical
Institutions of a Nilotic PeopléOxford: Oxford University Press.
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Migration from Hadchit

Like many of the mountain villages of Northern Leba, for the better part
of a century, Hadchit had a mixed economy, whicimlgimed the tributary mode
of production (Worsley 1984) with the capitalist @eoof production (Wolf
1982), referred to as a “peasant-worker” economyald@ssar 2001:42;
Humphrey 1998:30). In the 1950’'s and 60’s Hadshitpeasant-worker”
economy was built upon a long established pattdrrseasonal movement
between Hadchit and the suburbkafbbiin Tripoli, where a large percentage of
the village spent the winter months living and wogkin the cash economy and
returned to the village in the summer to work i thelds. Kepler-Lewis
(1968:24) referred to this pattern of seasonal mmre as the “transhumant
village™

Another interesting type of internal movement foundthe
mountains of Northern Lebanon is the transhumantgel
Many of the mountain hamlets and towns decrease lyoha
more in the winter when the people and livestockendown to
the warmer coastal lands. Some of these exchanges$largo
standing. Ehden, located high on the mountain kevigipoli
and Bcharre, is a most populous town in the suminér,.in
the winter the whole population moves to Zghorta..gheple

of the Bcharre region seem to prefer Tripoli (Keglewis
1968: 24-25).

Within the village there was variation in land owstgp and the wealthiest
families owned sufficient land to produce a surptosbarter and for fodd
throughout the winter. Those who could stay invhiage throughout the year,
without having to do wage labouring in Tripoli, wereferred to as the
‘Jourdiyye’,known for their resilience and toughness to withdtthe winter on
the mountain. Those that wentKabbiin Tripoli, on the other hand, were the
families that didn’t have enough land to grow thHeind for the year and, thus,

had to supplement with urban cash income in o@sutvive.

An inversion happened over time as tleurdiyye’were rich in land and
food, but became poor in cash income relative ¢aetthat were working for part
of the year in the city. The desire to access dasbmes and the promise of

peasant transformation, ultimately led to the firsgrations to Sydney in the

® Food was processed in numerous ways to be storedrf@nincluding drying, pickling, and
salting.
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1960’s to work in the factories as wage labourbtg, with the view that they

would return to Lebanon transformed from the logdgial status they were born

into. The following quote from the Kepler-Lewisudy reflects the dreams for

upward mobility and a ‘higher status’ imagined lmugpg men in Hadchit if they

were to migrate overseas in the 1960's.

If I were rich 1 would buy a big car, build a buitg) in Beirut,
buy olive groves and gardens, hire a driver and tégashot’.

I would get a gang of tough fellows to go with me vawer |
went and | would make friends with all the beautiids and
take a different one some place every day (Keplsvidte
1968:158).

In this quote he has captured the masculine faagdsr upward mobility,

based upon the unattainable lifestyle of Lebanguwerful class of Zaims’

(lord-politician-patron). Consequently, workingethand was converted into a

work of toil, as this quote on farming suggests:

The whole process of farming is considered hard @ntylwlork

by most of those young men who have had some schooling

outside the village or who have spent time in Tiipo&fing.
Rebuilding terraces is seen as a back-breaking jazing and
spading are hardly less easy. Even more unpleasard jekth
of preparing and hauling manure to the fields. Wheied to
take photographs of the process, several of the yoskefdanot
to be in the pictures. | don't know one young mathia group
who looks forward to owning a team of oxen and bengna
full-fledged farmer. Their attitude toward farmiag a way of
life is there must be an easier way to live. Itr@f this group
that most of the recent emigrants have come (Kepletid.e
1968:89).

Working the soil, therefore, was regarded as loahd degrading work and

contributed to the desire to emigrate and Williasmsilarly linked the harshness

of life in Hadchit to the desire to emigrate:

Their own immediate world is perceived as inimical and
treacherous. The environment requires constant roatidn,
structuring, and manipulating. But these Hadchiti® se
themselves only as taking from the environment, ndbmsng

it to produce and give. They live on their world Iot as part
of it, and never in harmony with it. Their life & constant
struggle with a setting that they experience as eold harsh,
full of pitfalls and dangers...Everyone hopes for a itelg
solution or a way out of his or her private dilemm¥usef
dreams of Australia, Simaan of a check from Americatdria
pleads with God to relieve her of her troubles (\fihs
1958:236)
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For the people of Hadchit the only way they coulthrige their life
trajectory and achieve a measure of ‘upward mgbiias through the migration
process itself. Indeed, Hadchit has been an imanigsending village since the
1890’s. The first wave of migration went to the AISIt is estimated that 258
individuals emigrated from the village before 198CGepler-Lewis 1968: 29).
According to Kepler-Lewis, emigrants from Hadchi¢ &0 be found in at least 14
countries, with North and South America, Australiad Canada being the
principal destinations (Kepler-Lewis 1968:30). irothe beginning the
emigrants sent back remittances, which contribtdetie economic development
of the village and its incorporation into the capgt mode of production.
However, the essential problem for the village aidehit, during the first wave
of emigration, was that the second generation gndeliscontinue repatriating
money, as noted by Kepler-Lewis:

As older emigrants die abroad and are succeeded byreygo
generation which has no first-hand knowledge of iliage, all
contact tends to disappear. However, whether America
cousins, nephews and grandchildren have any reahdeeli
close kin ties or not, the people of Hadchite stithgider them

so and count them as part of the population of tilage
(Kepler-Lewis 1968:34).

It appears, therefore, that diminishing remittafioe's inevitably led to the
migration of a new generation from the village. nele, another wave of
migrants left Hadchit at the end of the 1950’s Aarstralia, about the time the
remittance flows from North America dried up ands&alia became the post
WWII migration pathway. The second wave of migratwent to Sydney and
Melbourne from the late 1950’s and the third andrtto waves arrived in
Sydney, from the 1960’s and during the Lebanesd @lar of 1975-1990. The
final phase of migration from Hadchit to Sydneyd dhe remittance flows that it
has generated, have contributed to the demise eoftrdditional subsistence
agricultural life of Hadchit, which has now all thten abandoned. Migration to
Sydney led to the proletarianisation of the emitgan Sydney’s manufacturing
sector and, thus, transformed both the emigrardsttam village of Hadchit as it

underwent a process of ‘long-distance’ industraicn via remittance flows.
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Kepler-Lewis’s conclusion regarding the impact bé t1890's wave of
migration on the village of Hadchit, was perceptfavhat was to follow in the
post WWII period:

Emigration has not destroyed family ties, because etiogres
not considered permanent. As long as the family rams the
fiction that its members abroad remain within the dsorof
kinship, the core value of the family remains ungimks an

ideal and the people in the village continue tmkhand act in
terms of traditional relationships (Kepler-Lewis 1968:3

This observation highlights the equally importaoferof kinship to land in the
construction of home and identity amongst the Hdidch It is the mobility of
kinship and the transcendental quality of byt that led to the development of
transnationalism amongst them over the next 40syefamigration, in the era of
globalisation, when Sydney became the principaisimational counter part to
Hadchit.

Today it is common to maintain spatially extendethtionships between
Hadchit and Sydney. These types of transnatian@hdes are aptly termed
‘translocal’ (Peleikas 2000:2), as they are bothoghaial, in that their social
network is kinship and village based, and yet diebd, spatially extended and
linked by electronic technologies and return visits The process of
deterritorialisation has resulted in a disjunctoegween rural and urban space

and between the global and the local, accordirReteikas:

In a small closely-knit country like Lebanon witk inere 4,000
square miles of densely populated urban and rural atleas,
disjunctions between the rural and the urban, as aslthe
local and the global have become more tenuous (Rsleik
2000:3).

The pattern of village based affiliation is pergtd because the Lebanese
personal status law reinforces a strong link to gaeernal family village
(Peleikas 2000:3). All personal affairs are registl there, whether one is born
there, lives in Beirut or overseas in one of thesgora communities. The papers
for births, deaths and marriages are held by th#dage Mukhtar
(Headman/Mayor) and the right to vote in electiomsLebanon is based on
registration in the paternal family village (Pekesk2000:3). This system of
bureaucratic organisation reflects the primordmlisf the village in the national

consciousness, as the basis for social attachmants,perpetuates translocal
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connections between Lebanese diasporic commuratiéstheir home village,

such as between Hadchit and Sydney.

Uprooting: the experience of migrating from Hadchit to
Sydney

Figure 12: Year of arrival in Australia. Source: Hadchit Household Survey,
2006.

There are approximately 500 households of immigrdram Hadchit in
Sydney and the majority arrived between 1960 ar@D18ee Figure 12). The
Hadchit Household Survey shows several migraticakpevith the years 1960-
69 and 1970-79 being the peak years of arrival ustfalia for fathers, mothers
and children (see Figure 12). Chain migration av@0 year period brought the
majority of the Hadchit community to Australia. &Imter-connection between
the families links the entire community back to fhet immigrant who arrived
in Australia from Hadchit in the 1920&ee Appendix 5 and 6 for detailed chain
migration maps of two families). Typically, thedtimg family housed the family
member they sponsored for a number of months aisyead assisted in finding
them work and eventually they moved out once thegalme established or
married and purchased a house of their own. Qfteg didn’'t move very far,
preferring to stay in the same suburb, hence thstaling of the Hadchiti

immigrant households in the suburbs of Auburn, \Wenthville, Merrylands,

® Some of the earliest immigrants from Hadchit arriieelbourne in the 1920’s. There is still
a community of immigrants from Hadchit living in Mellime ( see Eid 2006.), but for the
purposes of this study the Sydney Hadchit communitypbas the focus of my research.
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Guildford, and Granville (see Map 3), a process il be discussed in greater

detail in the next chapter.

We will now look at five narratives of migration fustralia from Hadchit
that highlight the way the chain migration processurred and provide an
insight into the different ways in which the exgeige of migration process was
conceptualised. The first is a tale of the loneeadurer.

Narrative One: the lone adventurer

Why did you come to Australia?

Before we start thank you for what you are doing ahdpe
that you will be the start and that you will encayeaa lot of
Hadchit young people to do what you are doing. ¥aue our
support from the Hadchit community here. | am ofiehe
oldest members of the St. Raymond’s Committee and rde an
the boys have been working together for many years.htpe
that many people will follow your footsteps. | waseri in
1945 in Hadchit. It was a good year because thefiniahed.
My father's name was Romanus, named after St. Raymoénd.
came to Australia in 1966, | came by ship and it tag@kdays.
The ship was called the Angelina Laurel. | cameatlifeom
the Beirut wharf to Sydney. | was 20 years old, eheas no
one from Hadchit. 1 was on my own seeking advent¥e ran
away from poverty, we came as the other Lebaneseebafor
seeking adventure. | was working in Tripoli. Mosadghit
used to live in Tripoli (bil ibbi) — 9 months in Top and 3
months in Hadchit. Most Hadchit people were welll®tause
we worked. Hadchit people are hard working peocghe
honest people. Hadchit people worked in conswoucéll over
Lebanon. We were well off, but it is in the Lebanéseod,
like our grandparents we were seeking adventure amd o
fortune. My late uncle sponsored me and | liveRédfern and

| stayed with him for 3 years from 1966-69. My unulas
from Blouza. They looked after me like their own sowe
lived behind the Redfern Cathedral and went to massyday.

First job?

My first job was in the factory at Meadowbank Hoovetima
My cousin got me the job, | couldn’'t speak Englishcame
from Lebanon with a high school certificate and &eTeourse
in the building trade.

Was it hard to learn English?

It wasn't hard because | could already speak Fremagot my
builders licence number early in 1970 and my licenamber
was 643. In 1969 | started to work for myself as acoete
form worker. At one stage | had nearly 30 men wagkfor
me. Now | am a full-time builder. Before, as a subtcmtor |
had a lot of people working for me.

Who is your community?

My community is the Hadchit people. At church | amtbe
steward committee and | am the treasurer. | haveibgelved
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with the Hadchit community since 1970 and servedhat t
treasurer for 30 years.

Narrative Two: The trauma and loss of leaving

The following story tells of the trauma and unknowfnsetting out on the
journey of migration to Australia by boat. It dabes the moment of separation
from friends and family as being like a ‘death’. n @he boat she describes
singing a mourning song to the woman above hehéndiark on the boat. This
narrative highlights her fear and trepidation ofenéhshe was going and of what

she would encounter in Australia.

My husband can't find work in Lebanon and my husbafter

very upset, have three children — say you sell tha tzecause
we need for family and after coming to Australia ately with

my brother at Neutral Bay — he say you're welcomeiterA
we’re coming here we lived with my brother for 6 it We

came by boat from Beirut. After came all my family.

What was it like on the boat with three young childen, did
they give you a cabin?

[ cry ... I'm coming with my three children ...and my ther
scream!! like | am going to a funeral and three besase with
all my family and friends to Beirut | was leaving fegypt- and

| was dizzy with three young children and | canttifi, my
baby’s small, | can't fit in, too tight. They starteg/.c | put my
kids bunks, after my son cry because the waves in Bggp
very bad. After me very upset | start to sing. Ehemas a
woman crying — | said what's the matter you cry whemeyou
from? —she was from el Wadi (below Hadchit) but hemmu
was from Hadchit.

Where was she — through the wall?

Three bunks she was up. Very upset cry. After stavailing
song.

A mourning song?

She sings it — the girl after cries and then my fimisin — she
lives in Fairfield name Jamile and she was on her covnirg

to meet her husband here. Her husband was from Wadi
Qanubine. They gave me 20kg of Olive Qil to eahvidibbe

in Australia. After Egypt she said “Zayt Zaytun y@ioil) eat it

all”. My husband said why you brought that here V®e're
coming here after, thank god for Australia beautdalintry!
Everything good. | go work for North Shore Hospital

This family went on to sponsor four siblings andephew to move to
Sydney where they lived in Auburn. Each sponséaedly member stayed with
them in their house for a number of years. Altbgetthey had people living
with them for a period of five years. Spousesensranged for several of them.

Most members of this extended family now live in M¥eorthville, Merrylands

59



and Granville. They assisted each other in findvagk either in the factory
sector or, in the case of the women; they devel@pleshg term association with
the Royal North Shore Hospital. After hiring on@man from the Hadchit
community the hospital encouraged them to bringrotiomen to work there
and so a large number of women from Hadchit workieithe Royal North Shore

hospital for many years.

Narrative Three: Moving between two worlds

In the following migration story we hear about Saydchildhood in
Hadchit before her migration to Australia, one ihieh the skills of peasant
production were of value. She later contrasts #ady part of her life with
working at the Cottee’s Factory in Western Sydnéyhis narrative shows her
attempts to make sense of her proletarianisatiohustralia and shows how, in
time, her family established themselves in Austradind found a sense of
homeliness, through the availability of Lebaneséucal institutions and the

ingredients to be able to cook the Lebanese cuisine

Part 1: Remembering Hadchit

Let’s start with where you were born in Lebanon?

I was born in Hadchit, Lebanon after | marry | hacee boys
and two girls. I'm coming to Australia I'm working i@Gottee’s
factory for seven years, it was too much. We lived i
Westmead.

Let’s talk more about when you were in Lebanon wheryou
were a child, what did you do everyday?

When | was in Lebanon before | got married | worked
ar'is” — in the garden terraces. After going to wavkh my
father | carried rocks for him to repair the wallstloé terraces.
Before | got married | worked for my father everywde we
planted wheat and grew vegetables.

Was it women’s work to plant the seeds?

yeh, the men dug the soil and the women put on théssefor
the parsley and other vegetables and we put on tter wethe
summer time- we changed it from one bed to the.next

We are looking at a photo of Hadchit— can we see agpiire
of any of your fields (see Figure 13)?

Yes this is my village now that is my country Hadcliitat is
Hasroun (across the valley) and that is Wadi Qadisha.

Did each of your terraces have a personal name?
Yes, yes;

Can you remember their names?
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Said Kutly, the top field near Bcharre, then SharoAhnur,
Sharbine, Hard’shidiay, Banadura and Nizha in th&iwa

So you had fields up high above the village andttadl way
down in the wadi too?

Yes, before | got married | worked too hard. Thegs 850
meters between the top and the bottom of the wadi.

After working in the fields up high and down lowcdame back
to the house, you know | wasn’t married those dayaer after
| was married | still worked in the fields.

Salib in
the

Wadi
Qadisha

Sayde, Our _
Lady of the The old sectiorOf
Cliff the village

The High School

Figure 13: Picture of Hadchit, North Lebanon takenin the 1970’s. Source:

Antoine Chidiac. Hadchit on High.

Part 2: Working in the factories

After | came to Australia | worked at Cottee’s ire thfternoon.
| worked too much all the bosses loved me, becauseld caou
what five men did packing the boxes. After a taxidght me
back to my house, Cottee’s got it for me, becauseniarking

alright. They loved me too much. After my kids sap ‘more
working you old you come and sit down at home”. t Bm

worrying because | loved my work, because they lowesl
because I'm working alright. After five men unlodx tboxes |
packed them. After | said | wasn’'t going to be wogkithere
anymore the boss was getting very worried.

So moving on then, why did you come to Australia?

There was a war between Israel and the Arabs, the 386¥ay

war. My husband had a cousin here and he saiddwhi you

come to Australia —it is better for you. My hustidre came to
Australia before us for three months.
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How was it coming — was it hard to say goodbye?

Yes it was hard, we cried and there weren’'t hardhy a
Lebanese people. Now you would think you were épdanon
because there are lots of Lebanese people, but whertame
me and my husband there wasn’t. When | used to Wweduld
always say to my boss “yes, yes, yes”. But one lady allettse
boss wants to take me out and | said “yes, yes, yekéy all
started laughing at me and | start crying “What g
laughing at?” | said to them “Why you laugh, whauyalking
me?” — | did cry why | come to Australia — in Lebaradright, |
had garden, but after a while a girl comes to mesayd “You
know what they talking? They said the boss wantske yau
out and you said “yes” — something funny you knowut Bhen
you people laugh I'm cry — “What you laughing abme, what
you laughing about?” They knew I'm not underst&mglish —
that | just say “yes, yes, yes”.

Who looked after Fadi when you worked?

He went to a different friend every day. My dawghglso
stayed at home and helped looked after Fadi. Befdren |
left Fadi, not with my daughter, all day long a flactory | cry,
cry, cry thinking about him, maybe he hungry. Woatyout
him. The boss say to me, why do you cry? | say “Yoo'td
know what | have at home, my son every day with gediht
lady in a different house.

It was hard?

Yeh, yeh, now, thanks to God, it is easier and eviegth
good.

Part 3: The challenges of getting established in Ausdtia in
the early years

How many years were you in Australia before it got asier?

Ten to fifteen years. Many years there weren't maglyanese
people. We had to catch a train to see our cousis.had to
attend an Australian church, not a Lebanese chur¥leh,
different life before, hard, hard. Thank You Gamlwy because
my kids good, they love God. On Sundays everythiag w
closed before, not like now. Everything was cheam.ti@ne
whole sheep if you buy from Abattoir was $3.00.Yetwis
different life.

Did you make many Australian friends, considering thee
weren’t many Lebanese people in those days?

Yeh, yeh a little bit. | said yes to everyone. Mysband does
the banking for the church now every Monday. — \WWe@the

church every evening and some days we stay at thetclallr

day. My husband does everything for the church.

Are you in any kind of committee at the church?

Yeh | go to church every Sunday and every eveni@gce a
month the women and the men have a committee meeting.

So when you came there was no Lebanese shops?
Not much.

How did you make Lebanese cuisine?
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Yes we grew lubia (green beans) in the garden. iFbietime
we came to Australia we brought everything we needbdomt
with us.

You mean food supplies? What did you bring?

We brought the mortar and pestle for kibbe (jrnn &lways
cooking Lebanese food, my kids love it -what we hafbrige-
kibbe, lubia, mjaddra. Now it is easier because i bay
everything | need from the shop.

Do you make Laban (yoghurt)?

Yeh, Yeh | make it. Yesterday | made shanklish (aesk
made from yoghurt) for my daughter

What about zaytun (olives) do you do them yourself?

Yes | do them — | crush them and change the wateetaiday.
We buy a box of olives from the shop.

Do you make tomato puree?
Before yes, but not now — we buy it now.

Is there anything else you would like to add to youstory
before we finish?

Now nothing — I'm alright my kids are alright andethare
always coming to help us.

And you still do a lot together?

Yes every Wednesday they come and we have a BBQein th
garage. Every night they come to visit too.

With Easter coming will you do anything special?

We will do a BBQ with tabouli and hommus. | makblkiar's
and my sister in law makes kofta, made from lamb. kd t
family stays together.

Sayde’s interview contrasts her childhood spentkimgr the fields in
Hadchit with her later life at the Cottee’s Factomhere she tells a narrative of
being both an extremely strong and efficient workert also an account of her
humiliation at being made fun of in the work plamecause she couldn’t speak
good English. She tells of the hardship of havindeave her son while she
worked and how she cried at work worrying about Hwing left with a
‘different lady everyday’. But, through home-buiild strategies she tells how it
took 10-15 years before life in Australia becamsieza The key aspects that
made this transition possible was the establishmér®ur Lady of Lebanon
Maronite Church, Harris Park, where she is a regaad the increased
availability of the key ingredients for cooking thebanese cuisine (in her oral
history she tells how they originally brought afi the ingredients with them
from Lebanon including &rn — a mortar and pestle for makikgpbi). But, the

factor which anchors her in Australia the most jods the success of her
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children and the ongoing close social contact si&ewith them. Sayde has five

children and eight grandchildren in Australia.

Narrative Four: Australia as ‘Labour migration’

In this migration narrative we hear Raymond’s actoof Australia as
‘only work’, a common way in which immigrant’s froMadchit conceptualised

their lives in Australia at first.

Let's go back to the beginning and tell us about your
childhood in Hadchit

My village very good. Lebanon was very good whemwas
there, nice. When | was younger | was in school eretyday
went to church. Everyday went to Mar Romanus. distlito
be a priest, but then followed friends to smoke arndkdand
then after learnt to work. They only paid me 1 pbdnra) not
enough for cigarettes.

Did they make wine in Hadchit?

Yeh they did. If | got money though, ten Poundsyduld
spend it on alcohol and cigarettes

Did your family have land in Hadchit?

Yes they grew teffah (apple), mish mish, apricots, whaaiey
looking after the land — my father. When | was @ kivould
help with watering the fields — once a week. Tlater came
from the main irrigation canal. Each farm got wateturns.
But when | grew up and was 15 | went and never lelpe
anymore, that was it.

In Hadchit was there any work other than farming?

No, not much. | started working in a building creWhey give
me easy jobs to learn. Step by step | learnt.

What year did you come to Australia?

1967, | was 25 years of age. | had been workingtifulé for
10 years before | came.

How did you come to Australia and why did you come?

| was sponsored by my cousins in Melbourne who hadl live
here for 15 years to come. He came after WWII. ehtrsfrom
Beirut to Athens and then around Africa because thez Svas
closed it took 37 days to get to Australia. My mothaid for
me to go to Australia. It cost fifteen hundred pajridwas a
lot of money in those days.

After you arrived in Melbourne what happened?

| couldn’'t speak English when | came. | only lived &
months in Melbourne and then | came to Sydney. | daene
to live with a cousin who said there was plenty oflkwo

What work did you do in Sydney?

Factories, | worked in factories everywhere for awvegtrates.
Once | could speak a bit of English | started cliapdactories
every six months. In total | worked in ten factories
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Why did you change?

For the money, looking for over time. Some wouldegit,
some wouldn't. | was looking for extra hours, somedaes
would only give 40 hours/week, $39/week not enoulgh1969
some factories only paid $36.00 for the week. | wakita for
more. | worked Ford, Dairy Farmers Milk, Yannora makin
gear box, James Hardy, | left four times and came kack
worked for them for 30 years. | was a Machinistkept the
machines operating 24 hours. | started 1970 | workeéd 1
hours/day and | worked Saturday and Sunday. | vebriearly
24 hours for the money. | worked 3 shifts and somei they
gave me 16 hours overtime. | did the same job foyes as
the leading hand, Machine Runner. | filled in otpeople’'s
jobs on the production line while they had a rest.

Were there other workers from Hadchit?

There were 5 or 6 workers from Hadchit on that prtidac
line. A lot of Lebanese worked in the factory, fradorth
Lebanon.

These factories that you worked at, did many of thémsec
down in time?

Yennora Gear Box closed, David Cotton closed. Qialsnes
Hardy and Dairy Farmers at Lidcombe stayed open.eWh
James Hardy at Camellia closed — they were worrieditabo
Asbestos. Asbestos sheeting production cut off in 1980.

In this narrative we hear a contrast between Ragsorhildhood spent in
Hadchit in the world of farming and his later rejen of it. His mother then
pays for his ticket to Australia where he startsrkigg very long hours in
Sydney’s factory sector in an attempt to accumuatenuch money as possible
in order to ‘return’ to Lebanon having ‘made it’ Australia. The transition to
capital accumulation and the slippage between wigrknachines and becoming
like a machine, of working night and day, non-step of rhythm with nature are
common ways in which Australian life is representadd understood.
Proletarianisation is experienced as a proces$sifaction from nature into the
world of machines and Australian society is exparésl as the ultimate ‘un-
natural’ social order. This was viewed as tolezablit were only a short term

sacrifice and you could return to Lebanon.

Narrative Five: The Civil War and Exile

The Civil War in Lebanon began in 1975 and thisisfarmed how many
Lebanese immigrants understood their migration gtfalia, as they realised it

would be permanent — as the following narrativéhhignts:
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The Civil War

You must understand that the war in Lebanon in 19iémged
everything —It is the case that all Lebanese ‘becames mo
Aussie’ — because before that everyone was earningynon
go back to Lebanon, but after the war became sewerall
started building our lives and work here and hadfaiget
Lebanon, we had to make Australia our home. Beloigralia
was just a place to make money and go back.

First impressions of Australia?

When | first came | thought this is a clean courgnd it has
good government that looks after the people, the koeiiare

of the people but as you go deeper in the sociedyaanyou to
start to understand more and speak the language MRaistra
became just a big prison to me, it is a big jailn’tget out of.

When did you start to think that?

It is when | started to speak English, make Austrafieends

and | discovered when | talk they think that | am faishioned.

As soon as | discovered the shallowness of the Australians |
met. They focused on TV and what | need only andbtiers.

An Arabic person is different, | don't like to genksa but you

can feel when you sit next to them that they fe¢hwbu from
both ways. With the Australian people | met | cottideel that
connection.

This narrative highlights the transformative impatthe war in Lebanon
in making the migration to Australia permanent dhd realisation that they
would have to ‘make Australia home’. However, isaa highlights the
ambivalence with which Australian society is seamd eéhow life here is

experienced as being shallow, lacking affect akelliving in a “big jail”.

Through these different narratives on migrationAostralia we get a
complex picture of the multiple ways in which migoa was experienced and
conceptualised by the first generation of Hadchiti®\ustralia. In the first, we
hear the tale of the young, male ‘adventurer seghhis fortune, to better
himself and he draws on the long history of Lebamagyration to understand his
own. The ability to tell his story and have it hbavas a transformative
experience, which acknowledged the ‘success’ ohtigration to Australia. In
the second, we hear of the trauma of departing h@tavhere the act of leaving
was likened to a funeral, only the death is a $a®ath, the end of one life and
the start of another. In Mariam’s account the hogtto Australia was much like
the ‘middle-passage’ of the slave trade, where ne knew where they were
going or what awaited them. In the third, we hefaBayde’s transition between

two worlds; the first part of her life spent in Hdit working the fields, each
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with a name and living in connection with natured der later life working at
the Cottee’s Factory doing the work of five menn the fourth, Raymond
describes working non-stop in the factory sectohdérs a day — like a machine-
as he saw Australia as only a site for labour ntigma He provides a picture of
the process of proletarianisation in Australia.tHe last narrative we come to the
realisation that the migration to Australia would permanent, and now they
must make Australia home, which ultimately unifiee multiple ways in which

the migration process was experienced and imagined.

Conclusion

The location of Lebanon at the cross-roads of mamypires has
contributed, along with its topography, to the fatimn of 18 religious sects who
found ‘refuge’ in Lebanon’s mountains, includingetMaronites. This chapter
showed how capitalist social relations developeédvenly by sect in Lebanon,
with the Maronite alliance with the French factiitgy their incorporation into
capitalism through the silk trade. Migration beeamnother mechanism of
incorporation into capitalism, also unevenly bytsélerough the conversion of
immigrants into wage labourers in the countriesettlement. The 1975-1990
Lebanese Civil War was a major push factor drivdiepanese emigration and in
its aftermath Sydney emerged as a significant bualthie Maronite diaspora, due
to the scale of the emigration and the reconstroctif the northern Maronite
villages in Sydney. The instability of Lebanon @aets for the absence of a
‘national Lebanese identity’ and the predominantairilineage, village and
sect payt, day’aa, ta’eefais the primary forms of identification both witrand
beyond Lebanon’s national borders. This pattesildeen brought to Australia,
with the formation of Lebanese village associatiosach as the Hadchit
association, as the primary vehicle of identifieatfor Lebanese immigrants in
Australia. An examination of five migration naivats from Hadchit to Sydney
illustrated how migrating to Australia was a tragicmeexperience that was
reconciled initially as being only temporary, beichme permanent. In the next
chapter we will examine how immigrants from Hadchéve deployedayt,
day’aa andta’eefa (patrilineage, village and secis a home-building strategy

and reconstructed a social village in Western Sydne
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Field Notes: March 26", 2006

The funeral mass at Our Lady of Lebanon MaroniterCat
Harris Park was in Arabic and Aramaic with a small antaf
English and 1000 people attended, mostly from thdcHit
immigrant community in Sydney. The deceased wasdthef
of a prominent Hadchiti businessman and people datbrio
pay their respects. Everyone wore black, except tifar
Anthropologist who stupidly wore a hot pink shirt ena@ black
jacket!! Frankincense was burnt; there was a chait faur
priests including the Monsignor and the Bishdpayedna)
After the funeral mass the family lined up outside tharch
and those who attended filed past the bereaved avel their
condolences. The waké&ihet rahmgwas held afterwards at
the St. Raymond of Hadchit Hall in Granville, whehe food
was catered by a local Hadchiti catering firm and @ea=llent
Lebanese cuisine along with lasagna and ravioli. Sdade on
which community events occur is quite over-whelming...

As this excerpt from my field notes suggests, comitgevents happen on
a very large scale for Sydney’s Hadchiti immigrahister. The notion of a
social village set within Sydney’s urban landscapd amidst the host-nation’s
multicultural fabric will be the motif by which wean understand how this
community of immigrants construct a sense of stigiednd homeliness in
Australia. The above excerpt also shows how theagfrapher is ‘out of place’,
as exemplified when | wore the hot pink shirt te taronite funeral! 1 arrived
in the field shortly after the Cronulla Riots of @&anber 2005 with my daughter
Amani, who was two and half years of age at thes tiduring what was a tense
period of racial vilification for Australia’s Lebase community. | found the
fieldwork alienating and lonely at first as urbamhaopology is disjointed and
making social connections with immigrants from Haitlcequired considerable
effort on my part. Attending larger scale commymvents, such as the funeral
in my field notes above, was how | started working way into the social
network of Sydney’s Hadchit community. At first ngnly contacts were
relatives from the Rizk family whom | have beenitiuig since the mid 1990’s.
However nobody knew what this ‘field work’ was ggito involve, how much it
would ask of my family and how a woman with a yowtgld was going to
undertake such a project. My insider/outsider dite;y amongst them

contributed to the mutual disorientation of thenetrapher and the ‘subjects’ of
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research. Thus, this ethnography represents agguwf discovery for both the
ethnographer and reader, as we work our way thrdhghterrain of Sydney’s

Hadchiti social village.

This chapter will build on the migration narrativpeesented in Chapter
Two. It first provides an overview and socio-ecomo profile of Sydney’s
Hadchiti community, based on the Hadchit Housel8dvey conducted in July
2006, and examines a case study of ethnic entrapatship and business
networking as a strategy of community establishmemtustralia. The chapter
then shows how the Hadchitis have constructed ialsaltage by examining the
Hadchit Village Association, the Hadchit Telephob&rectory and the St.
Raymond’s of Hadchit Hall in Granville. A casedjuhen explores the depth of
community rivalry over competing claims toarkaz,status, andhajeh success
and shows how the Hadchit community has becomalbpsiratified. Material
success is contrasted with the pursuit of spiripuaity through an examination
of how the Hadchitis fit into the broader Maronai@sporic community, at Our
Lady of Lebanon Maronite Church in Harris Park. eT8eason of Lent is
presented as a case study of religious practiceslaods the gendered division of
spiritual practice. It will be shown how the Hadihhave drawn upon and
reproducedbayt, day’aaand ta’eefa (patrilineage, village and sect) as over-

lapping spheres of sociality to construct a sefis@meliness in Australia.

A Socio-economic profile

While the Hadchitis participated in the factory waector in their early
phase of migration up to 1975, as we saw in theati@n narratives in Chapter
Two, they shifted significantly into the buildinghé construction industry after
this time, due to the decline in the availabilifyfactory work. Figure 14 shows
the dominance in 2006 of construction work in maleomes (60% of male
workers) and it also accounts for 20% of femal®imes. Factory work remains,
however, the largest category of female employmeith Figure 14 showing it
accounts for 30% of incomes for ‘mothers’, followddy professional

employment at 15% and retail at 12%.
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Figure 14: The dominance of construction for male ccupations in the
Hadchit community. Source: Hadchit Household Survg, 2006.

If we look at education there is a difference be&mv¢he first and second
generation in terms of educational attainment agtvé&en mothers and fathers.
For the parental migrating generation 67% of fatfleand 62% of mothers have
no post secondary qualifications (see Figure ¥wever, 41% of mothers are
currently studying, as compared to only 3% of fedheThis alludes to the fact
that Australia is providing opportunities for femakducation that weren’t
available in Lebanon and that are made accessibletnen with children (for
example through Tafe colleges), this is a boneoatention in many households
as will be seen in Chapter Five. Currently 40%exfond generation are listed as

still studying and 18% have a trade.

19 see Appendix 4: The Hadchit Household Survey -afdescription of the household, which
was defined as the household mother, father and chitmrether relatives that lived in the
dwelling. The survey did not distinguish childrendsnder.
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Studying Trade ther Studying Trade Studying Trade ther
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Figure 15: Post-secondary qualifications for the Hdchit community.
Source: Hadchit Household Survey, 2008

80%

0

In Paid Wk Fam Bus Unpaid No Job
‘lSeriesl 71% ‘ 28% ‘ 66% 5% ‘ 14% ‘ 2% 24% ‘ 57% ‘ 32%

Figure 16: Labour force participation. Source: Hadchit Household Survey,
2006.

" The Hadchit Household Survey did not specify theafgshildren listed as living at home.
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Figure 16 from the Hadchit Household Survey prosida insight into the
actual participation rate in the workforce of mathdathers and children. It also
shows those who work unpaid in the family busireess those with no job at all.
The Hadchit Household Survey finds 24%of fathers are unemployed.
Additionally, the Hadchit Survey finds that 53% tfis group have been
unemployed for more than 5 years. However, thepgaimcluded the over 50’s
and Appendix ¥ shows there is a statistical correlation betwege and
unemployment and lack of English proficiency anémployment in the Hadchit
community. Itis estimated that when the over Z0&sremoved from the sample
the percentage of unemployed men is 13.5%, as aechpa the national average
of 5.2% and the regional average of 4.7% for Paattanaccording to the 2006
Australian Census (ABS 2006). The actual Hadahdile participation rate in
the workforce of 71% was high, however, relativehte Australian average and
relative to statistics available for migrants geafigrin Australia, as shown in
Table 1.

Table 1 Selected Labour Force indicators of people aged 3®&ars and over
November 2004

Persons Labour force  Unemployment
participation rate(a)
rate(a)

'000 % %

Born in Australia 11 402.6 67.3 4.9

Migrants 1 362.6 62.3 6.2

Other overseas 2 980.0 61.3 4.3
born

Total aged 15 15745.2 64.8 4.8

years and over

Source: (ABS 2004)

Table 1 provides a point of comparison for the Hutdelousehold Survey
and reports the average labour force participatie for migrants to be 62.3%

and their unemployment rate to be 6.2%. The Hadahmmunity compares

2 The Statistical Consulting Unit has further refirleis figure to be 25.2% - see Appendix 7 on
unemployment and age.
13 This is an analysis of the Hadchit Survey by the AStktistical Consulting Unit.
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favourably, therefore, with migrants in generaltemms of their labour force
participation rate, but are almost twice as likelype unemployed. This is true
of the women in the Hadchit community, in particulaho are twice as likely as
the men to be unemployed. The unemployment ratevéonen, if we exclude
the over 50’s is 20.2% This is consistent with the low participatiorteraf
Lebanese women in the workforce in general (Humphe98), with the Hadchit
Household Survey showing their participation ratasw28% (see Figure 16).
However, when we include those women that work ichpathe family business
the participation rate for women in the workfor@emes up to 42%. This is low
relative to both the Australian average and for élverage amongst migrant
women generally, according to the ABS (2004):

Migrant men had a similar age standardised laboureforc

participation rate (74%) to Australian-born men (J58igrant

women's age standardised labour force participgbapo) was

lower than Australian-born women (60%), and mucidiothan

migrant men. The comparatively low levels of labourcéo

participation among migrant women may in part wfltheir

lower levels of English proficiency and labour metrk
experience prior to arrival in Australia.

If we compare the Hadchit community with Lebanesegeneral in
Australia there are some parallels and some cdstrasThere are fewer
households in chronic disadvantage and on welfapemidence as compared to
Sunni Muslim households.  Humphrey indicates thatces the 1980’s
unemployment has fallen disproportionately among mion-English speaking
immigrants who suffered three to four times theiamatl average levels of
unemployment (Humphrey 1998:51). He estimates d@inabngst the Lebanese
unemployment has remained chronically high and megés it to be
approximately 40% of the male population. Thidistia, however, is variable
across the Lebanese religious sects in Austrafiacording to Humphrey, the
labour force participation rate was lowest amongshni Muslim men and
women, 43% and 14% respectively, and highest amdblgige Lebanese who
had a labour force participation rate of 70%. @llehe writes that the Lebanese
sample showed that 65% of men and 28% of women imepaid employment
(Humphrey 1998:51). He attributes the difficultighe Lebanese have

experienced in the labour force to their low levels education, lack of

14 As calculated by the ANU Statistical Consulting tniAppendix 7.
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proficiency in English, their tendency to work hetlow skilled sector and their
large average family size (4.3 children on averagbjch makes it more difficult

for women to participate in the workforce (Humphte98).
Table 2: Labour Force Status, Selected countries diirth.

Lebanon Iraq Turkey Iran Israel SyriaAustralia
% % % % % %

Participation rate (i.e. the
proportion of the populatic
group who are either

employed or unemployed)

Male 60.5 53.¢ 61.0 67.5 76.3 62.£ 72.€
Female 26.724.£ 34.3 50.1 60.5 28.C 59.¢
Total 44.2 39.1 48.0 59.z 69.2 44.% 66.(

Proportion of the
population group who are
not in the labour force (i.e.
neither employed or
unemployed)

Male 36.8 43.¢ 36.6 30.6 22.3 35. 25.¢
Female 70.173.2z 63.0 47.¢ 37.2 69.1 385
Total 52.9 57.& 49.4 38.¢ 29.0 52.7 32.4

Proportion of the
population group in full-
time employment

Male 35.3 26.1 40.0 43.Z 55.0 38.1 53.C
Female 10.9 9.5 158 22t 254 11.: 27.L
Total 23.5 18.z 28.2 33.4 41.7 24.% 39.¢
Unemployment rate

Male 11.8 21.¢ 9.6 114 5.z 10.€ 5.C
Female 12.724.<4 13.3 12.C 6.5 14.Z 4.t
Total 12.1 22.¢ 11.0 11.7 5. 12.C 4.¢

Source: (ABS 2008).
Note: the sum of the participation rate and thgprtoon not in the labour force
does not total 100% due to 'not stated' responses

The most recent labour force statistics availabte tbe Lebanese in
Australia, based on the 2006 Census (ABS 2008\ dhat the labour force
participation rate for Lebanese is 60.5% for med @6.7% for women (see
Table 2). The 2006 Census found the unemploynsatfor Lebanese men was
11.8% and for women was 12.7% (ABS 2008). While itadchit Household

Survey was consistent with Humphrey’'s 1998 studiye tlabour force
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participation rate for men is significantly high#tran the ABS 2006 Census
reports for Lebanese men generally in Australitae Tabour force participation
rate for Lebanese women, 26.7%, according to tt¥ ZDensus (see Table 2),
was close to the 28% labour force participatiore far women found in the
Hadchit Household Survey and by Humphrey (1998he Tinemployment rate
for men, 13.5%, found by the Hadchit Household Syrwvas slightly higher
than reported in the 2006 Census, 11.8%, but th@emés unemployment rate,
20.2% was almost twice as high as found by the AB&06, 12.7%. Thus, the
Hadchit community compares favourably on the qoestof labour force
participation, but women in the Hadchit communitgvé a low labour force
participation rate in the workforce and a high féeananemployment rate relative
to the Australian mainstream, migrants and Lebageserally according to the
ABS (2004, 2008), but consistent with the findingg Humphrey (1998).
Despite appearances, however, the Hadchit Housé&holky also demonstrates
that women tend to work unpaid in family businesaad, with construction
being the dominant ‘niche’ industry for the Hadotmimmunity, there is a lot of

‘behind the scenes’ work that women do that gogmichand unrecognised.

70%-

60%-

50%-

40%-

B English
m Arabic

0/
30% O English & Arabic

20%-

10%-

0%-

English Arabic English & Arabic

‘l Seriesl 16% 15% 69%

Figure 17: Language spoken at home. Source: Had¢Hhiousehold Survey,
2006.

Humphrey describes Lebanese households in Sydnegumsving by
strategies of “urban subsistence”, which includes pooling of resources,
welfare dependence, casual work and the black eepr{blumphrey 1998:54).
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Some of the households in the Hadchit community ldvshare these strategies
in order to survive in Sydney. The poorest houkhim the Hadchit community
are indicated by those where the father is unenggloygiven the Ilow
participation rate of women in the workforce in tHadchit community). There
is a correlation between age, lack of English preficy and unemployment
amongst fathefd Furthermore, the Hadchit Household Survey shias 15%
of households speak only Arabic at home (see Fifjdyewith most households,
69%, being bilingual. While a portion of the Hadatommunity struggles, as
we have seen, we will now look at a case studytluiie entrepeneurialship and
business networking to explain the overall hightipgration rate of men in the
workforce relative to the Lebanese in generalwilt be shown how they have
developed an economy within an economy as a stratdfg community
establishment in Australia.

Case Study: Building business networks through Wast a

Simply defined, wasta is favouritism, which attemptsise the
influence of relatives or acquaintances to achieveaice
objectives (Urban Dictionary 2007).

Wastalis] the ability to attract a client group and attaccess
to a power broker. The position of tAe’im [Lord, Palitician]
is frequently hereditary and politics is often trelatéke a
family business (Nizar Hamzeh 2001:171)

While wastamight imply favouritism based on kinship it canalsiean
networking and building business connections thinotegurning favours, much
like the concept ofuid pro quo In business this might mean working together,
supporting each other’'s businesses and giving ‘snat¢es’. Being able to
provide a large range of services in-house has lemtral to the Hadchit
communities’ ability to establish themselves thioulguilding businesses in
Australia. It also fits into the model of patroleat relationships (Nizar Hamzeh
2001) from Lebanon, which has been an integral pathe process of chain
migration. Through the patronage of more estabtisfiamilies a client or
relative is sponsored to come to Australia andravided with housing, support

and training in a business or trade. In returnsi@nsored relative might work in

15 See report by The ANU Statistical Consulting Unitppendix 7.
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the family business for below award wages, or felpport the household in
other respects. Another aspect of these patremictelationships isvejbetor
the obligation or duty to sponsor and support iatatfrom Lebanon and to remit
monies back to relatives in Lebanon. We will retto the concept olvejbetin
the next chapter.

The Hadchitis have been able to improve their laldotce participation
rate through community networking and self-emplogimnea family businesses,
especially in the construction industry, which lemserged as an ethnic niche
market for them as a group in Sydney. By havitgrge number of households
who live in close proximity to one another, theywé&deen able to pool resources
and help build each other’s businesses. This wpsogally the case during their
establishment phase in Australia in the 1970’s.pdrticular, they were able to
train each other in trades through the network ofistruction companies
operated within the community. Thus, Hadchit hbwede networks have
provided a ready pool of customers for businespesated by fellow Hadchitis,
similar to Werbner’'s (1990) account of immigrantrepreneurs amongst the
Pakistanis of Northern England. This kind of bess networking undoubtedly
has provided a degree of independence from Sydnysur market and
facilitated the Hadchitis to establish themselvesAustralia, where otherwise
they would have found themselves considerably deathged as low skilled

immigrants in a down-sizing manufacturing economy.

The Hadchit Telephone DirectorKitab el Hatif provides a forum for
businesses owned primarily by immigrants from Hagdbut also from other
Lebanese towns and villages, to advertise theuis®s. This raises money for
the directory, but it also allows for business reking within the Hadchit
community. Some examples of the types of busisebsid in the telephone
directory include: printing presses, tiling, kitciseand joinery, food import,
funeral direction, reception lounges, real estht@nce and money specialists,
plumbing, hair studios, accountants, masonry, coason, land development,
lighting and electrical, excavation, travel, pamgtiand decoration, Lebanese
bakeries, solicitors, bricklayers, concrete pumpimgntistry, security and

catering. By patronising each other's businessed accessing in-house

77



financing the Hadchitis have been able to buildinesses with large in-house
client bases. Many also offer mates rates for Heidclients and, thus, many
Hadchiti households prefer to get someone fromcthramunity to do the job
over an outsider. In this way the Hadchit commuriecame partially self-
sufficient in Sydney and can be seen as an ecomnithyn an economy. The
following interview with a member of the Hadchitromunity illustrates how

their business network operates:

If you have to call an electrician or a tradie woull you be
likely to call someone from the Hadchit communit®

You'd network and you'd see who is related so theyadmod
deal for you. | had a shed done, so | called myicoand | got
a quote off of him and called another cousin artdagguote off
of him then my cousin got someone else that he nat think
was Portuguese, he did the job, but | got onto hiroutgh my
cousin. But, when | had the house done | got some&eguor
the electrical work and then | called someone frobmHKadchit
community — the rest were like $3000, but his was $&800.

Is there an expectation with your cousins that you wdd
use them?

The thing is you use them as a gauge of what is falrvehat
isn't. But, with the one who charged me only $180by
wouldn’t you go with him and he had to fit me in Wween
commercial work and so he was doing me a favour ymwk
Also like he got it done in 1-2 days and someone elghimi
have taken a week. So you use the Hadchit Tradiesube
they do it for the best price, they’'re honest and koow they
are going to do a good job for you- they’re notrgpio rip you
off because they want to protect their reputatibreytre not
going to do a shit job because it will get back tenth
Otherwise everyone would say why did you screw so afd so

Do you think most people think the same way as you ithe
Hadchit community if they need something done?

There is this one guy who does fridges; | reckon 99%he
Hadchit community would use him, if your fridge bksalown
you use him, because he’ll give you an honest opiaioout
your fridge. There is the trust also, but | knowah ring him
up he’ll give you an honest appraisal.

This interview shows how finding a cousin is thestfipriority in doing business
and finding someone from the Hadchit communityhes $econd choice, but that

both are considered more trustworthy than dealiitly & community outsider.

While wasta emphasises the importance of connections base@ity
networks, an interesting consideration is whetherltebanese concept whsta
in business is, in practice, very different frone tivay in which business more

generally operates at the ‘top end’ in Australkr example, there is a degree of

78



mutually beneficial networking that goes on betwdba Labor Party, local
councils and business developers as was exemplifiedhe donations and
planning scandal in the Wollongong City Councilearly 2008. This scandal
illustrated the extent to which it has become comrpractice for developers to
make contributions to the Labor Party to facilitafee passage of their
development applications through council and mihehsame process goes on in
Western Sydney. In this sensastais alive and well in the broader Australian
political system. Through networking with poligeis, local members and the
Labor Party, development applications are facdidagtnd business ventures are
advanced. Likewise, the Labor Party (the Libetala lesser extent) relies on the
ethnic vote and local, state and federal Labortip@hs actively attend ethnic
community functions in their electorates, particiylan Western Sydney, as part
of building their voting base (Tabar, Noble and Ry 2003:277).

The second generation, however, are starting tk worand to operate
many of the family businesses that were startedhigy migrating generation
within the Hadchit community and are beginning ésist wasta and wejbet
They say “mate’s rates are a pain and | can’t henbusiness like that anymore”
and “l want things above board”. Others simply resg the view that their
businesses are too big to just trade with Hadchitis

Our customers are not just with Hadchit, we don’t doteaof
business with people from Hadchit. The majority ase nThe
building trade does. In our line of business we deih

restaurateurs and cafes. The bulk of our business idadchit
related. 90% of our customers are Arab-Australians.

This change in outlook also reflects that theiribesses no longer need in-
house networking, as they have grown beyond theckladlient base that built
them. There is also a perception that there iegre® of inter-generational
conflict when it comes to succession in family twmsinesses as the following

interview excerpt illustrates:
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What the problem is — if every family household resdi who is
heading the thrown next — everyone is going to have
difference of opinion — you got to agree to disagreseryone
has to agree that there has to be a captain of tpeaski that
they will make decisions for the group. My fatherdal
overlook it — you can’t have too many chiefs in theOver the
last few years we have heard of a lot of family brepk — say
two brothers set up a business and then the childten ge 21
that is when the problems start...the children gehab age to
take things over.

Indeed, quite a few of the businesses within thddH& community have
grown into substantial enterprises in their owrhtigFor example, the seventh
largest construction and land development firm iosthalia, DYLDAM, is
owned by a Hadchit family. Additionally, Austrakdargest importer of Middle
Eastern food supplies, Harkola, is owned by a fanifom the Hadchit
immigrant community. There are also very large escaholesale electrical,
catering and entertainment venues owned by Habokihessmen. We will now
look at two interviews with business leaders frdma Hadchit community; the
first discusses migrating to Australia and findireuccess through the
development of a major construction company. T@eeosd interview provides a
second generatioh perspective on how to carry forward the family ibass

started by his parents.

Migration and the development of a construction company in Australia
What exactly was your trade?
| was a builder in construction and now my sons warkhie
trade. My company does the whole range of worksidential

and commercial. Last year my company was the nhumbensev
construction company in Australia.

Big time

yeh

But did you start small?

Yeh — now we do extensions and driveways and ooeklbf

ten units per year. My son Fouad has been on theraotisn
sites since he was four or five years of age.

Did your sons all join the company?
Yes and Ziad is the manager of the company, because wde

came to Australia he studied English so he helpedvhile the
others grew up and then they all joined in.

How old were you when you retired from building?

16 See glossary at back for a definition of how | afirdng first and second generation migrants.
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A second generation perspective on the developmeofta family import

business

About 4-5 years ago. In Lebanon | worked in Souther
Lebanon and Beirut on the Refugee Camps with my fathe
Here it was similar work, however, in the old dayd.@banon

it was hard work without the help of machines, suctiggers,
everything was done by hand with a pick and shovel.

So the building industry is the traditional trade for Hadchitis?

Yeh, one way or another they all work in the buitdindustry
— brick work, tillers, roofers, concreter, stone masaasything
to do with building they’re involved with it. | v back to
Lebanon seven years ago and built a new home theskdayh
house.

Is it on your traditional land there in the village?

Yeh it is on the main road between Tripoli and Haidch

How do you think it is that so many Hadchitis ended upn the
building trade is it anything to do with the traditional work that
people had to do in the village?

The industry makes good money and the work is gettsige
now, like for the stone masons the sandstone is prdsefore
that it took 3-4 men to unload a piece of stonettuéfback of a
truck.

| was born in Sydney. My parents migrated 30 oddsyagp, |
believe my father came first before 1975 and thewdret back
and married my mother and they came out together.

Why did they come to Australia?

Because of the unsteadiness at the time in Lebanatwidis
the beginning of the Civil War in that period arwt was the
real driver to get the out of Lebanon...When | waswgng up

we lived at my grandparent’'s house, dad’s mother fattebr,

when | was a child. | have two brothers and tvatess and |
have been married for 2 years and | moved outaattitne. My
sister married about 8 years ago and she moved ownoé lat
that stage. We have always worked in the familgitess and
we work with family all day long because everyonerks in

the business. | moved out to the outskirts of Auburn.

So your parents learnt to speak English very well?

Yes because of running the business and dealing witide
variety of people and they learnt it quite quickly.

What level of education did your parents have in Lebnon
before they moved here?

They had quite strong education before moving héhe,
equivalent of the Lebanese high school certificatet, Bhey
didn’t go onto any higher education after that.

They have very fluent spoken French and can reddvaiie
Arabic.
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Do you think their solid foundation in reading and writing
Arabic was important for them in building the family
business in Australi&?

Yes, this business is more targeted at Arabic peapletlzeir
being able to communicate with them and to make kssin
dealings with Lebanon in order to source food swspfior
migrants from Lebanon was part of their success. Thesa'tva

a wide range of Arabic foods available here 30 yags They
started with a Delicatessen and that was retail, rutlesale.
They then moved onto Flemington Markets where they
established a shop front and we have been theredltbrover

25 years now. They don't really trade under namesethThat

is where we met many of the clients that we deal vattay,
because that is where a lot of restaurants and cafes
delicatessens go to buy their fresh produce. The sestage
was that we became wholesale suppliers to these businadses a
started specializing in nuts, which is where we sthrt Then
we branched into bringing products from Lebanonhasrtext
stage and we have been doing that for around 2@ yeav.

You kids as you got old enough to work in the businestid you
diversify it?

We grew up in the business, our parents always pedval
place for us, there was a play pen and there werksdes
computers and white boards for doing homework aftboaic
My sister still comes after school.

So your mum always worked in the business?

Yes and she has a kitchen here too, so she would gételner
cooking done here and then take it home with herdiar
dinner.

What was your highest level of education?

I left school in year 10 and | joined the family mess and |
have only just come back to working in the familysimess in
the last few years after spending three years working i
telecommunications company. | did that to get a bette
understanding of business and | learnt systems managantén
IT.

Have you been able to bring those skills back to th&amily
business?

Absolutely. We didn't really start using computergilume
and my sister came into the business. My parents udsahtb
write every invoice that went out of here until ab@-8 years
ago. It was definitely the experience that me and sister
gained working outside the family business that made a
difference. My sister did the same thing as me. Shéedta
with the family business and worked outside the family
business in an accounting firm and then came. My [gren
promoted us to go and work for other people. Thayg ga
would be a good idea to go out and see what thewedd is
about. You can become comfortable working or yaanepts.
“Go and work for someone else and see what it isdike then
come back” they said. My brothers will do the saniegh
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These two interviews exemplify how family basedibasses formed the
prototype for the development of businesses moreergdly in the Hadchit
community. While the interviewees tell how theursinesses started by meeting
the needs of an ethnic niche market, they movedrmkthis in-house client base
to form business empires that transcend the Hadohiimunity. While the first
interviewee explained why construction is the daaninindustry amongst the
Hadchitis and attributed it to their experiencesrki@y as stone masons and
concreters in Lebanon, the second interview exdm@mplithe business
opportunities that were available in meeting thewgng needs of Australia’s
Lebanese community by providing the essential idigres for Middle Eastern
cuisine. We will now look specifically at the g&rgies of community building
immigrants from Hadchit have deployed to createeass of homeliness in
Australia.

Establishing a social village

To what extent do the Hadchitis operate as a sweilage within Western
Sydney? The social world of the first generatibmmamigrants from Hadchit is
constructed between a network of known househaldsrches and shopping
centres, separated physically and geographicatign feach other by unknown
zones and peopie Thus, the Hadchiti social village is made up by
discontinuous social spaces that are joined to etiwr by the act of visiting one
another, community events in Sydney, telephones dall Lebanon, watching
satellite TV and visits to Lebanon, as we will seeChapter Seven. Social
relations in Sydney, therefore, are based on gebgrally extended, but
physically disjointed spaces, which present a parddr sociality and a degree
of fantasy to sustain it. While the social mopildgf Hadchitis in Sydney could
be seen as pocketed and limited in one sense dorsversely, a very large
internalised social network characterised by extenkinship relationships. For
example, the average Hadchit wedding might have @&sts and a funeral
might be attended by 1,000 mourners. Where thaiphlyvillage of Hadchit is
geographically bounded, its counterpart in Sydisegefined conceptually by the

" Limited literacy for many in the migrating genéoat especially the women, compounds the
difficulties they face in navigating and moving geggghically and socially around the city of
Sydney.
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network of social relations which links this comntynof immigrants to each

other and back to the home village.

We will start the ethnography by discussing thekpeaganisation which
represents the Hadchitis in Sydney, the St. Rayrsddbaritable Association of
Hadchit, Jame’yet el Q’dis Romanus el Khayriye Hadcbit,the Jameye’for
short. Like most Lebanese village associationseitame a registered charity
during the Lebanese Civil War. This enabled themegister with the Australian
government and to receive government assistanceglaas to be able to legally
transfer money back to the home village. The SayrRond’'s Charitable
Association of Hadchit in Sydney is an incorporagsdociation and is run by an
executive committee, which includes a Presidentre&dary, Assistant Secretary,
Treasurer and Assistant Treasurer and it reportse@overnment annually and
is a proprietary limited association. The assomagalso has the following sub-
committees: The Hall and Grounds, Advertising, Weunger Set, Building,
Representative, Printing, Fundraising and Funeoah@ittees. It has, till now,
been an exclusively male organisation, led by amnittee of 12 members from
the patrilineagebayts of Hadchit. In recent years the above sub-coreestt
have taken over frorbayt as the principal form of representation within the

Jameyé®.

The Hadchiti social village in Sydney is definednceptually by those
listed in the Hadchit telephone directoKitab el Hatif, which is produced by the

8 There is a split in the leadership of the Hadcbihmunity in Sydney between the main St.
Raymond’s Charitable Association of Hadchit Committes @sub-organisation within the
Hadchit community called the “St. Elias Associatiod@me’yet Mar Elias el KhayriyeThis
division derives from the village of Hadchit itsekfhen a group of émigrés returned to Hadchit
in the 1950’s from two villages in the upper Bekadl&ga Dier el AhmarandBaalbeck(hence
the returnees and their descendants are sometimasrdeieias th8aalbeckiyye Their
ancestors migrated to the Bkaa Valley from Hadchibémid-14' Century, but their
descendants were pushed out during a sectarian camitlicthe Shiites in the 1950’s. Many of
the returnees have the surnarfadchiti’ and returned with only the clothing on their ba@nd
the knowledge that their grandparents/great-grasapaicame from Hadchit. Upon their return
they found their re-integration into the villagadight with difficulties, principally surrounding
the issue of land title and inheritance, as the plbisiwonce belonged to their families had now
been subsumed into the holdings of other familiesitands nearly impossible, due to poor
records, to trace the original land titles. This cdusmnsiderable tensions and the returnees
maintained a separate identity and settled in themugpage. The division between the
‘Baalbeckiyyeand the rest of the Hadchit community has been tomespto Australia where
they have maintained a separate association, whidraHalge function in 2006 of some 650
people to raise funds for a separate church in Hagchbnour of‘Mar Elias”, St. Elias, their
Patron Saint (St. Raymond is the main Patron Sairthe village of Hadchit).
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Jameyeand updated every few years, the most recentoaditias printed 2006

(see Figure 18). The telephone directory listghadl Hadchit families in Sydney
(500 in total) by the name of the male ‘head ofdehwld’ and lists their address.
The suburbs with the highest concentration of Hadubuseholds, according to
the telephone directory, are Merrylands with 142dsholds, Auburn with 76,
Guildford with 74 households, Wentworthville witt® Z&ind Granville with 30.

The rest of the households are scattered acrossnge rof suburbs which
surround Parramatta, such as Oatlands, Westmeathmead, Lidcombe, the

Hills district and out to Windsor.

Figure 18: The Hadchit telephone directory. SourceSt. Raymond's
Charities of Hadchit Committee, 2006.

The directory lists 68 different family names, whiderive from the 12
principal patrilineagebaytsof Hadchit, as we saw in Chapter Two. Through the
process of sub-branch formation, whereby the skestthe father’s first name as
his surname, these core patrilineages have segthemteecome the 68 family
groupings listed in the Hadchit telephone directorpydney today (and 82 sub-
branches in total according to the Hadchit Famitg€el see Appendix 2). In
Hadchit itself the families used to be concentrated harat, or quarters within
the village, as we saw in Chapter Two, but this &laglady started to break down
by the 1950's when Kepler-Lewis undertook his redean Hadchit. He

85



surmised that patrilineage break-down had beenechby population growth
and emigration (Kepler-Lewis 1968:146). Howevem iSydney the
deterritorialised patrilineages of Hadchit haveestablished themselves into
harat within certain suburbs around Parramatta. Thie@ss happened via chain
migration, as was shown in Chapter Two, wherebyfitis¢ migrant household
purchased a house in a suburb, and then sponsevedak siblings who then
settled in the same suburb or even on the samet.str&€heir children then
brought houses in the same area (see Appendixesl B &r migration chain
maps). The Hadchit telephone directory shows,efample, that one family

grouping,bayt,has 12 households in Auburn with six living on saene street.

A dilemma for the production of the Hadchit telepbdirectory has been
the question of female out marriage from the comitguand whether they
should still be listed in the directory. They nbave a new section in the 2006
edition entitled: “The brother in law section”, whilists the husbands of women
from the Hadchit community who have married ouhe Dut-marriage of women
is conceptually re-integrated back into the grdoy listing their husbands as
“brothers in law” to the community as a whole. Ti$gue of female out marriage
and whether they should still be listed in the clivey has become a contested
issue, as it goes to the core of whom their comtywstiould include or exclude.
The inclusion of women who marry out threatensxpamd the tight boundaries
of their community by including women as signifi@fsgroup identity, not just
men (as the bearers of the family name). They lsawee to a point in Australia
where to strictly uphold the rule of patrilinealsdent and the male headed
household as the signifier of Hadchit cultural menship may cause their
community to exponentially shrink now that the setgeneration has grown to
marriageable age and are marrying out. We willirretto the question of

marriage in the next chapter.
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Figure 19: The St. Raymond of Hadchit Community Halin Granville.
Source: Nelia Hyndman-Rizik, 2006.

Where the Hadchit telephone directory providesateceptual borders of
the Hadchit social village, the St. Raymond of Had€ommunity Hall,Kaat
Mar Romanusin Granville provides a location where the Haticsocial village
comes together for a concrete moment of socialiihe Jameyepurchased the
former Masonic Hall (see Figure 19) in 2000 andvested it into a community
hall named in honour of St. Raymond, the patrontsai Hadchit (see Figure 20
for the dedication plaque). They have renovatethd the upstairs is rented out
to outside community groups for functions. TheR&tymond’s Hall in Granville
is used forJameyemeetings, youth group meetings and private funstio the
Hadchit community such as: kitchen teas (see neapter), christenings, first
communion celebrations and any other private fonctor which the Hadchitis
in Sydney want to hire the veride It fits a maximum of about 300-400 people.
There is an industrial kitchen for catering purmoared a covered pergola behind

the hall for large crowds. The Hadchitis also haverivate funeral service

1% There are grumblings amongst the Hadchitis thatehgat price for the Hall is set so high that
the poorer households can't afford to hire it.
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located close to the St. Raymond’s Hall, which s example of horizontal

integration in their business networkifig

ST RAYMONDS CENTRE
OFFICIALLY OPENED ON SUNDAY NOVI
BY THE COMMITTEE OF ST R \‘Hm\a
PRESIDENT: {
GEORGE LOULACH
SECRETARY:
NAKAD BAZOUNI TONY DRAYBI
COMMITTEE MEMBERS:
GEORGE BAZOUNL TONY KHOURY ANTHONY ¢
MON FARRISR. MICHAEL LOULACH  MIC!
LOUIE FARIREEE JOUN RIZK TONY ;
HABIB FAYAIRE®  SAADE SAADE RAY SEMAAN

Figure 20: The Dedication Plaque as you enter thet. Raymond's Hall.
Source: Nelia Hyndman-Rizik, 2006.

Figure 21: Sacred sites in Hadchit, as depicted dhe wall at the Saint
Raymond of Hadchit Hall in Granville. Source: Nela Hyndman-Rizik,
2007.

The walls of the hall feature a series of photolysafsee Figure 21), which
show sacred sites from the home village and theosnding Wadi Qadisha
Holy Valley. These include pictures of the mainlage churches: St.
Raymond’'sMar Romanusthe shrine to sairBhamoun{otherwise known as the
Mother of the Seven Martyrs) below Hadchit and ttare, Deir el Salib
Monastery of the Cross, in thWadi Qadishabelow Hadchit and the village of

20|t is a matter of some controversy whether this dgraknt represented a bit too much
horizontal integration.
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Hadchit itself perched on a promontory overlookihg Wadi Qadisha Images
from the home village create a sense of homeliaesiscontinuity between the
hall and the home village. The use of religiousigery also links the Hadchit
identity to the broader Maronite identity and feises theQadisha as the
Maronite homeland, a topic we will return to in @ker Seven.

Case study: Displaying markaz and najeh

Prior to the purchase of the St. Raymond’s Hall ia&chit community
owned a house in Merrylands called the Pink Hou3dere is considerable
nostalgia amongst them for the former house in Mands as it is seen as
symbolising a time in the Hadchiti community’s ewtidn in Australia when
things were simple and less driven by displaysnairkaz, status, andhajeh,

success, as the following interview excerpt refiect

Years ago they used to have the Pink House in Medgland
they used to hire a band, the Guitar Boys, fromWhestella
and there'd be a BBQ, just like you had one at hame you
invited some friends around — except it would be wimle

community. It would be nice if they (the Jomeyeist]
remembered how hard it is when you are raising a familpw
much a struggle it was for them at first. You haveemember
where you came from and some people are still there.

There are still those of us trying to meet bills. Miey mates
are in the same situation as me and they don'’t goetevbnts.
In the past if you wanted to do a family thing ayed the whole
community involved it wasn’t such a fashion oriengaent. It
used to be more basic, but in the last ten yearsdimencinity

has ‘made it’ it has all become fancy.

While the majority of the community arrived withli® years of each other,
as we saw in Chapter Two, and started from humédgnmings working mostly
in the factory sector, the success of those membkrnhe community who
transitioned into the construction industry durthg building boom over the last
10 years has transformed the Hadchiti social \@llago a community of haves
and have nots. Social events increasingly feaistentatious displays of wealth
that make all aspects of sociality ripe with contpet between and within

families, as is described in the following intewie
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The problem starts where say, | go build a house. sigtgr in
law sees and says “why can he build a house?” “Why t2n
There is inter-competition within the families. Knook wood
it won't happen with me— you help your brother aigters with
their houses. | know with my brother’s renovatiohpaid for
things out of my own pocket — because at the endeoflay if it
is their house or yours, it doesn’t matter. | op@naulot of
business ventures and put up my capital and put roghdms
and sisters names in there. Because they don't hdeedd
rope like me as a freelancer as they are workingidvan with
dad and 10 years down the track | don't want thesatothat |
am better off because | had the time to set up busisess

Rrivalry is worst amongst the women and the comipetibetween sister-
in-laws is emblematic of the rivalry between theniiZes as a whole over the
conspicuous consumption and display of the symbéblstatus,markaz, and
successnajeh: houses, husbands, children, their jobs and relatateis, cars and
clothes The Grand Westella at Lidcombe (see Figure 22hisrgortant venue
for the performance of these rivalries as it is tbenic location for most
weddings and large scale village association fonstiamongst the Lebanese in
general in Western Sydney. The venue has sevarge lhalls, decorated
ornately in the style of a lavish wedding receptaantre with white draperies
(see photos in section on weddings in Chapter Foline Grand Westella offers
a full LebaneseMezza(appertif) menu and live Arabic music and dande.
evolved in response to the absence of such vemu&ydney catering to the
Lebanese when the proprietor arrived from Hadehit972 and is an example of
immigrant entrepeneurialship and niche marketingrtaethnic audience. It first
opened in 1982, as the following interview with thvener explains:
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Figure 22: The famous Grand Westella, a Lebanesestitution in Western
Sydney. Source: Nelia Hyndman-Rizik, 2007.

Migration and the Development of the Grand Westella

I was born in Hadchit in 1952, | lived in Tripolihich is the
winter house of most of the Hadchit, as you know ewinter
time Hadchit is too cold. It is very small the villag® many
relocated to Tripoli, the™ biggest city for work. My father
had a shoe shop. | have more memories of Tripbfnt
Hadchit. | lived 9 months in Tripoli and 3 monthsHadchit in
the summer. | finished my high school in Lebanonarhe to
Australia, because my late mother wanted me to bectodo
Unfortunately, | didn’t finish my education, but sied
business management and catering. My father didave h
much education; he could just sign his name, my maitser.
There wasn’t the opportunity for education in Lebrano

What year did you come to Australia?

| came here to study in 1972. My brother was hefere me.

At first | was going to America and it was expensive,nsp

other option was to come to Australia to work andigtat the
same time. My brother was sponsored and then méved |
with my uncle in Ashfield when 1 first came. Inetl970’s
America and Europe were the shine of the world anstralia

was just at the beginning. Australia was just a hurablentry

for workers and didn’t have ‘culture’. | would hagene back
to Lebanon, but | stayed because | had to pay offickgtt So
| accepted the fact | would have to struggle so faher

wouldn’t, so | thought | would stay for a year evétough

Australia was not my place.

So what kind of work did you do when you first camehere?



When | first arrived my first aim was to finish my unisity
degree and then | wanted to perform music. | usedet@
hippy and play music. In Lebanon at the time eveeywanted
to imitate the American way and the hippy life whas tsimple
life’ actually, like the peasant life and | didn&ally want to go
back to that. When | first got off at the airpbithought they
looked like Syrians — hard workers- my cousins. Ithdrmeon
the Syrians used to be the workers and when | came to
Australia | was expecting a better life. The firsirvl did was
study at night and work in the factory during they dand then
perform music at night. They didn’'t accept me at finsthe
factory because | didn't speak good English, buthiwit6
months | was fluent and then | became a foreman and 6@d
people working under me and | did that for 5 yearEhe
factory was called Norton’s; they used to make stieipe and
sand paper.

The development of the Grand Westella

| used to play guitar and at one stage | used tpajet5 dollars
a day. Then | saw that caterers used to get paicsamolg of
dollars and | thought bugger that. At that stagaeahwere no
Lebanese catering firms and | realised that the hefaneeded
their own so | left the factory and did a business mameent
course at Tafe in 1980. At that stage | had two aauas| drove
around and | performed the music too. | was the lfiebtanese
in the 1980’s who was a ‘thousanaire’ — not a millioma-|
used to earn big money when others earned hundreéslg W
earned thousands a week... | was distinguished fromette r
when most of the community were just workers. | useadrk
at a venue called the Westella and | wonderedciduld buy
that name? Two years later | brought that venuetlaachame
‘Westella” and to Lebanese now it is the place foddegs,
when you think about a wedding the Westella is ttat thing
to come to mind. At that time the village associsiased to
come to me as well for their functions. The Westbkaame
the place — | had the venue, the music and the. fdddere are
now 6 Westella lounges, but now | am building a nencfion
centre in Lidcombe. Sixty percent of my client base
Lebanese. | do weddings and functions. But, whea yo
become comfortable you start looking for other busiretsat
open up doors for you, so | looked at media andidiio a
Lebanese newspapefn-Nahar and | got to know a lot of
politicians in Australia that way.

The interviewee expresses a view that Australia waderdeveloped in
many respects when he arrived here from Lebandherl970’s and presented
certain opportunities for business development. detecribes his shock at being
converted into a worker, where in Lebanon he viewiadself as coming from a
sophisticated, linguistically diverse and fashideabackground. The key
transition point in his narrative was the recogmitithat the Lebanese needed
cultural institutions if they were to build a serafehomeliness in Australia and
so he provided the first venue, which catered Lebarcuisine for weddings and

village association functions. His ability to méleis demand established him as
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the first “thousanaire” in an immigrant communityhish was predominantly

working class at the time.

The annual St. Raymond’s Day Function held at then@ Westella (see
Figure 23) highlights how the village identity dfet Hadchitis is mobilised as a
mechanism for community construction in Australial #or the display ohajeh
or success in migration. St. Raymond’s Day alswshthe intersection between
the Hadchit village identity day’aa) and their broader sectarian identity as
Mwarne as the following interview highlights:

The Maronite faith is central to Hadchit identitiWe have our
patron saint Raymond. Every family has a ‘Raymondiur

faith is very strong. We celebrate his saint day #he
celebration goes on for weeks.

St. Raymond’s Day is held on or near the 4th oft&apef’ (see Figure
23). It celebrates the patron saint of HaddW@y Romanusor St. Raymond (as
shown on the front cover of the telephone diregtoryfhe occasion usually
brings together between 600-700 people. The poigeet in the door is usually
$50-$70/head making it an expensive evening out tfer whole family.
Nonetheless it is generally well attended by ale agoups in the Hadchit
community, including teenagers and children. Than@ Westella is organised
so that each extended family sits at its own tabl&e central table is usually
reserved for dignitaries, including the Presidehttree Association, the local
Councilman and the State and Federal Members diaP@nt. Typically, the
evening starts with the serving of Lebandgezza which consists of a
beautifully presented series of small dishes, wipebple graze on for a couple
of hours before the main course is servétezzausually consists otHommus,
Bzurat salted nutsZaytoun olives, Kibbe Nayi, raw spiced mince meat with
bulgur wheat, cold meatsTabouleh Parsley and Burghul Saf&d Khibiz,
Lebanese breadBaba Ghanouj, eggplant dip, Ftayir and Sambusik small
savoury pastriesKebekilh meat balls,Labni, strained yoghurtWaraq Ineb
stuffed vine leaves, and sometimes a mixed seaptaiter (see photos in the

section on weddings) There is almost always hard liquor on the tabiehsas

2L About 10 years ago it was still held in the basemefusfLady of Lebanon Maronite Church
at Harris Park.
22 5ee recipes in the kitchen section in Chapter 4.
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Rum, Whiskey Arak (the Lebanese national drink, similar to but sgemthan
the Greek Ouzo) and soft drinks. The main meaisisally served later in the

evening, perhaps as late as 10pm, and is ‘Aussiketu- ‘steak and three veg'.

Figure 23: St. Raymond's Day. Source: Nelia Hymdan-Rizik, 2005.

BetweenMezzaand the main course there is live entertainmenichwh
usually consists of speeches and pubic rafflesghvimvariably become displays
of status as the families compete with each otbespend the most money on
raffle tickets as a form of ‘gift giving’. The Iger purchases will be read from
stage and an amount of $300-$1000 wouldn’t be waidsuone family to spend.
Additionally, there is usually the auctioning ofamge of donated items as a fund
raising activity. The annual St. Raymond’s Day réveould be read as a
symbolic display ofnajeh or success in migration; hence there is a distiact
sub-text of rivalry between the families. Fashimd dress become the key
measures ofajehand high standards of attire are expected. Wamaee their
hair done and wear their finest tailored clothed are generally ‘well heeled’,
while the men wear their best suits. Children ase dressed in their best
clothes. The following interview excerpt revedi® tcleavages in the Hadchit
community regarding the excessive displaysajehthat have become common

place at the annual St. Raymond’s Day functioregent years:
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St. Raymond’s Day

Sometimes it is priced way to high for the averagrilfaand

kids to go. $50 each and $35.00 a head for kidsods
expensive — it would be more than $200 for us as ayfam

go. When we were younger it used to be $10. dtthecome
like a prestige thing. They used to have somethingndihne
bottom of the Hall, just salad and BBQ and peoplddgo and
enjoy and be there as a community. But, now it [geasive
and you feel like you have to buy a new suit to go you have
to outfit the whole family. It has become status dadn Look
half these people have become wealthy, congratogtat 30-
40 years ago when they were my age trying to raiemily

and it costs $200 to take everyone they would haved that
expensive.

What do you think about the public auctioning of tre raffle
tickets?

The thing is it should be a donation...it should barenquiet it
is a donation. Good on them if you can do it, yan do it.
Stuff like that shouldn’t be advertised. It's likeetidonations
plate at church — the bible says that the person gities
anonymously will get their reward. Ok they are nigyito big
name themselves, congratulations. It should be noode twith

community and family and young people, like the Roddight

— the kids loved it and we loved it — it was relaxih At the
Hadchit function there will be people who can'taaff to go,
but they'll go anyways. When they come | give themy

donations. | just wish it would be more family otieth Not
just dinner and dance and you have to tell the ladsittdown
the whole night.

This interview reveals the counter-siden@ehandmarkazin the Hadchit
community and expresses a view that community eveave become out of
reach for many families who are still struggling $ydney. Furthermore, the
interviewee makes the observation that “big notindyrough the public
auctioning of raffle tickets makes the gift unsayouHe suggests the view that
people will attend St. Raymond’s Day even if they't afford it, because the
appearance of success is more important than suitsel. These sentiments lie
at the heart of the discourse of ‘spiritual povettyat haunts an immigrant
community like the Hadchitis, as the pursuit r&djeh is, after all, the whole
purpose of migration. Yet, the projection of appeaes also underpins the
‘spiritual poverty’ of the immigrant, as is reflect in this popular excerpt from
the Bible:

“Man focuses on outward appearances, but the Lordséscan
the heart” 1 Samuel 16:7
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The duality between material and spiritual succals® become a play
between distinction and communitas on the danaa @ St. Raymond’s Day.
After the speeches the music starts, which is bsaah-5 piece Arabic music
group. The instruments might include theimbekkj the Lebanese hand drum,
the uud a traditional string instrument, and an electkieyboard which
substitutes for other traditional Arabic instrunmgentThe singermotrib baladi
(male)/motrbi baladieh(female), takes centre stage and will perform song
throughout the evening. The singers that perfartheGrand Westella are very
well known in the Lebanese community. The singegrostarts by performing a
mawwal which is a slow form of Arabic lament, which feeds the classical
Arabic ‘wail’. The mawwalwill often be in honour of the ancestral villagedan
captures the nostalgia the immigrant feels forrtheme town and for the land of
their ancestorsard jdoudi Often the singers substitute the name of oragel
for the next, depending on which village assocratioe function is for. In the
case of St. Raymond’s Day tmeawwal will be in honour of Hadchit and St.
Raymond as the patron saint. The song builds pewely and then the drum
beat picks up to that crucial point when the auckegets up and starts the

Lebanese spiral dandeabki (see Figure 24).

Figure 24: Dabki dancing accompanied by a Tabel dim at the Grand
Westella. Source: Nelia Hyndman-Rizik, 2006.
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Dabki, the centrepiece of the evening, is a communattapke (Tabar
2005) for the measurement and displayrafrkaz status, andhajeh success in
migration. The important high status men, but dlszse that are known to be
the best dancers, will usually dance at the frdnthe Dabki line (sometimes
women will dance at the front, but less often). eTrhale dancers at the front
perform the more elaborate dance steps (see FRf)rewhile the women ‘put
their best foot forward’, literally, displaying theost expensive brands of stiletto
shoes in time to thBabki beat. While théabki dance could be read as a dance
of distinction, it is also is a great equaliseihrdugh the act of dancing in unison
in a circular motion to the beat of the large hédmadd Tabel drum, which is
beaten at the centre of tB&bki spiral, the dancers come together in a moment
of “communitas” (Tabar 2005; Turner and Turner 1978 so doing, th®abki
dance suppresses ambivalence and rivalry and tétiyneontains the ‘disunity’
of the Hadchit community. We return to thabki dance throughout the thesis,
as it is a metaphor for home, none more so, thawidgDabki during the St.
Raymond’s festival in Hadchit, as we will see ina@ter Seven. The annual St.
Raymond’s day function goes well into the night amially finishes around
3am. In any year there will be some families that’t attend as they have had a
death in the family and are in mourning. In suchiga community there is a
sense of the fullness of life, as the communitjigsenough to capture all stages
of the life cycle — infants, children, teenagemwly weds, the middle aged, the

elderly, the infirmed and those that are mourngtiie loss of a loved one.

The Maronites in Sydney

I will now situate the Hadchitis within the broadgmmmunity of Maronites
in Sydney, which illustrates the intersection betweheir village identity and
their sectarian identity adlwarne. The Sydney Maronite community is part of
the international Maronite diaspora, united by kt&ronite Church Al Kanisse
al Marouniyyg, which forms the body of the Maronites internatitly (Hourani
and Habchi 2004) and electronic media links theatiate arms of the diaspora,
with Sydney being a significant hub. As we sawChapter Two, there is a
discourse of Maronite decline, in the aftermathhef Lebanese Civil War, and
given the scale of Christian emigration from Lebantey now form the

majority of the Lebanese diaspora. This leadsMhleonite clergy to conclude
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that the future of the faith is in the diasporahu3, an imagined deterritorialised
Maronite Nation has emerged in response to thesfirde and exile from the
Lebanese territory. As we saw in Chapter Two, wlbe Maronites were once
75% of the Lebanese population they are now thotmhbe less than 40% and
some estimates suggest they are only 23% (Mardgriteyclopaedia, 2009).
Globally the Maronite population is estimated bg @atholic Near East Welfare
Association CNEWA 2009) to be eight million, although the exact nemts
unknown, while the largest populations are in Brard the United States of
America, as we saw in Chapter Two. The MaronitairCh globally, as the
regulating and unifying institution for the Marogst is headed by the Maronite
Patriarch, Mar Nasrallah Cardinal Butros Sfeir, wheides inBkerkeLebanon
and inDimanein the QadishaValley in the summer months. The Maronite
Church has 15 Eparchies outside of Lebanon inciudire in Australia (Eparchy
of Australia 2009).

Figure 25 : The assemby of Bishops under the Patrieh for the Pontifical
mass at Parramatta Satudium during “Maronites 08", July 2008. Source:
Nelia Hyndman-Rizik, 2008.

In July 2008 the Maronite Church staged a majorldva@rathering of
Maronites in Sydney entitled “Maronites 08” (segufe 25) as part of World
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Youth Day celebrations in Sydney, led by the Podde main feature was a
Pontifical mass (conducted in formal Arabic) heldParramatta Stadium, which
assembled 15 Maronite Bishops and 85 priests fraura the world, led by the
Maronite Patriarch and attended by 20,000 Marofiites The event was
promoted as an opportunity for spiritual renewal as a major convergence for
the Maronite diaspora internationally (an assembfythe deterritorialised
Maronite nation). The mass was followed by a déyperformances and
exhibitions at the Parramatta Stadium.

Maronites 08 was hosted by the Eparchy of St. Masp®ydney, which
was formed in 1973 and is currently headed by Bisho Abikaram, based at St.
Marouns Cathedral, Redfern (Azize 2005:36). AlistisaMaronite population
is estimated by the ABS to be 30% of the Lebanegeilgtion in Australia (ABS
2004) and to number roughly 92,000, although th@cexumber is unknown,
with the majority being located in Sydney (WikipeadR009b). Thus, a
reconstructed Maronite community has emerged im8y@nd is supported by a
wide range of Maronite institutions including thaléwing Maronite Parishes:
St. Marouns Cathedral in Redfern (which was thst fiilt in Australia at the
turn of last century), St. Charbels Monastery iméhbowl, St. George’s in
Thornleigh, Beit Marouns in Strathfield, St. Joseph Croydon and recently a
new church has been built in Mt. Druitt. There alg a number of Maronite
schools in Sydney including: St. Charbels Colldgenchbowl and Our Lady of

Lebanon College at Harris Park (Marounia 2005).

2 There were all sorts of rumours circulating thattthe Christian camps, Aoun vs. Geagea,
would have an altercation at the event. One rurhadrit that the “Marada Militia” (of the
Franjieh camp from Zgharta, who is allied with Aoty brought up 5000 tickets and weren’t
going to attend so that the stadium would look emtye Aoun camp have a view that the
Maronite Patriarch is too allied with Samir Geagea thre March 14 Coalition.
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Figure 26: Our Lady of Lebanon(Saydet Lubnan)t Harris Park. Source:
Nelia Hyndman-Rizik, 2008.

The Parish of Our Lady of Lebano8gydet Lubnanat Harris Park (see
Figure 26), was the location for my field reseaeeid represents 23 Maronite
villages of North Lebanon, including a number friéme Wadi Qadishaor Holy
Valley, where Hadchit is located (see Map 2). Wliem congregation comes
together aBaydet Lubnathere is a spatial continuity in the relationsbgiween
the villages and the people of North Lebanon, oelgcated and reconstructed in
Sydney. The image of spatial reconstruction isfoeced by the depiction of the
patron saints from each village in the stained gglaghdows surrounding the
church, which appear in the following order in arti-®lockwise direction: Our
Lady of the Sea: Jieh, St. John the Baptist: I'@ar, Lady of Miziara, Sarkis and
Bakhos: Harf Miziara, Our Lady of Tanourine, St. Mat: Kfarzaina, St.
Charbel: Bkaa Kafra, St. Assia: Kfarfou, St. Antiiasf Padua: Barkalyun, St.
Raymond: Hadchit, St. Saba: Blouza, St Leba-Ste:Jtthsroun, Our Lady of
Zgharta, St. Saba: Bcharre, St. Joseph: Matrit) Jloé Baptist: Zaghartarine, St.
Mourat Karmel: Mohr, St. Mourina: Wadi Kannoubirtgt, Jacob: Asnoun, St
Fadi: Bane, St Awtel: Kfarsghab, St. Challita: Kaatd St. Maron: Bacheen.
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The Life of St.
Raymond:

St. Raymond was
A= a medical doctor,
B, — “hakint, who
o : was thought to
1 ALy live in the Holy
Land near
Jerusalem. Heis
always depicted
1] ~ - carrying a palm

( frond.
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Figure 27: A stained glass window in honour of SRaymond at Our Lady of
Lebanon, Harris Park. Source: Nelia Hyndman-Rizik,2008.

Attending mass at Our Lady of Lebanon at HarrikPaone of the central
features of Hadchiti social life. Many of the Haddamilies sit in the section of
the church alongside the stained glass window dégticto St. Raymond (see
Figure 27). There are several masses at Our Latlglzanon on a Sunday: the
9am mass is usually in Arabic and Syriac/Aramaid tre 11am mass is usually
a mixture of English, Arabic and Syriac/Aramaict lmverything is translated
into English on a Power Point screen. Syriac/Araflaand Arabic are also
written up on the screen. Key parts of the Mamfiturgy retain the use of
Aramaic, whether the mass is in English or in AtabiThe Maronite Church
across the diaspora has attempted to standardisédnonite Liturgy so that
there are core features that don’t change whetberaye in Lebanon, Australia,
the USA or South America. There is a view amonigstyouth, however, that
the pace of life in Sydney demands an “express’mass

I go to the local Catholic — express mass — 35 minufdse
Maronite mass — | went last Sunday to Our Lady awekitt 1

24 Aramaic is related to Syriac and Hebrew and is tre language of the Maronite Liturgy
irrespective of whether the overall Mass is in Englisirabic.
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hour and 15 minutes. That bored me. He was puttimg
pictures of the water, the forest. | could go tadpg for that —
| feel they go a bit over board with that. I'm abnk 7 days —
so the last thing | want is to have to go more thamaur. |

just go to the local Roman most of the time — 35 nasut |

have been to Our Lady several times this year, buatlked out
after Holy Communion each time. | go to churcthéar God's
teachings not the Priest’s — there is too much ing¢agion. |

pray almost every night before bed — | feel betteingl that

than going to church.

There is a special youth mass at Our Lady of Lebai&’pm on a Sunday
night, which is very well attended and conductedddy in English. The youth
take their attendance seriously spiritually, bwoasocially. Youth mass is an
opportunity to dress up in the latest fashions Hrete are always comments
from the priests about the lack of ‘modesty’ amarie young women in their
fashion selections, which often feature stiletteglh mini skirts and spaghetti
strap shirts. The latest hair cuts and stylesvarg important markers of social
success in Australia for both the young women aed.nfor the young people it
IS an opportunity to meet other young Maronite pe@nd to experience some
social solidarity during what has been a difficpktriod to be Lebanese in
Australia, as this interview reflects:

Yeh — it is now every Sunday the churches are paitkeldrris
Park, Croydon — they are packed where 5 years agp th
weren'’t. It is to do with all of the problems we hawa in the
community. People are standing up — last Sundayeaydhth

mass it was packed. A lot of it is personal, at the daneit is
about saying this is who we really are — we aren’tfaple...

The Maronite clergy work hard to maintain the cartima of the Maronite
Lebanese immigrant community to the church. Ong thigs has been done in
Australia is through the promotion of the three ardsed Lebanese saints:
Charbel, Rafga and Nematallah (see Figure 28 fogrbphy of saint Charbel).
In 2006 a Saint's Relics Tour came to Australiajolvhwas promoted as an
opportunity to experience spiritual renewal in Aab&’s Maronite community.
The visiting saint’s relics were represented apiatgal link to the homeland for
the diaspora and were depicted arriving in Ausdray boat (see Figure 28). The
relics toured each of the Maronite parishes in palist and large crowds came to
see them. Saint Charbel originally came from titlage of Bkaa Kafra which,

like Hadchit, is one of the villages of th¢adiQadishathat is represented at Our
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Lady of Lebanon, Harris Park. St. Charbel is knagnthe Hermit of Lebanon

and he is valued as a saint because:

He makes us understand, in a world largely fascinatgd
wealth and comfort, the paramount value of povergnance,
and asceticism, to liberate the soul in its ascent th (&parchy
of Australia 2009).

This quote highlights the contrast between the dfehe immigrant and
Lebanon’s most esteemed saint. The first is chariaed by their pursuit of
najehor material success and the second is exaltelisascetic life of poverty.
As we saw in Chapter Two, Maronitism is an Ereriti¢radition, which
emphasises monastic practice, indeed the Maroaitessaid to be a monastic
people (Hourani and Habchi 2004). Thus, the sheetion of the soultaher,
and the attainment of material succesgeh, are diametrically opposed forces,
which place the immigrant in a conundrum, as thisrview suggests:

It is true that asceticism is a very strong element hef t
Maronites, this is because the Maronite Church is...esdlgnti
a hermitic or monastic church. The Maronites gpe@ple who
strove for collective solitude, reflection and prayevhen they
came to Australia, they tried to keep this link teittraditions
but it is very difficult, not because you can't refleand pray
here, but because of the glitter of material weal8o you'll
find that they yearn for the life their ancestors iled_ebanon,

but they cannot continue that life because of tmeaterial
wealth and their spiritual poverty.
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Figure 28: The representation of the Maronite sairg. From left to right St.
Charbel, St. Nematallah and the boat that broughtheir relics to Australia

and St. Rafga and a biography of St. Charbel belowSource:
WWW.maronite.org.au

SAINT CHARBEL Hermit of Lebanon

The Story of Charbel

On May 8, 1828 in a mountain village of Beka'kafteg highest village in the near-
east, Charbel was born to a poor Maronite famitpni-childhood his life revealed a
calling to"bear fruit as a noble Cedar of Lebanon”. Charbel'grew in age and
wisdom before God and men"At 23 years old he entered the monastery of

Our Lady of Mayfouk (north of Byblos) where he beeaa novice. After two years of
novitiate, in 1853, he was sent to St. Maron margshere he pronounced the
monastic vows of poverty, chastity and obedienderBel was then transferred to theg
monastery of Kfeifan where he studied philosophy treology. His ordination to the
priesthood took place in 1859, after which he wead back to St. Maron monastery.
His teachers provided him with good education amduned within him a deep love fo
monastic life. During his 19 years at St. Maron asiary, Charbel performed his
priestly ministry and his monastic duties in anfyadg way. He totally dedicated
himself to Christ with undivided heart to live iilefice before Nameless One. In 1875
Charbel was granted permission to live as a heregtby the monastery at St. Peter
and Paul hermitage. His 23 years of solitary lifrevived in a spirit of total
abandonment to God. He died. Everyone forgot ghiow Fifty years later, his body
was discovered incorrupt and in short time he wdr@ver 600 miracles. He is my
new companion. My road has taken a new turningeéims to me that | have been
asleep for 9 ears---and before that | was deadtiermit of the Lebanese mountain is
inscribed in the number of the blessed...a new emiimember of monastic sanctity is
enriching, by his example and his intercessiongtiitée Christian people... May he
make us understand, in a world largely fascinatedéalth and comfort, the
paramount value of poverty, penance, and asceticisrtiberate the soul in its ascent
to God...'On October 9, 1977 during the World Synod of Bishog, Pope Paul VI
canonized Blessed Charbel among the ranks of the igts.
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The response to this conundrum is the intensiboatf religious practice
in Australia amongst the Maronites and church d#@ece has increased over the
last five years. However, the burden of ‘ascepiactice generally falls upon
women, as mothers, to lead a daily ‘Eremitical I{fdourani and Habchi 2004)
on behalf of the whole family. The following int&ew shows how this second
generation interviewee sees the role of saintssdifie and the spiritual division
of labour within his family:

| try to practice the Maronite faith. | don’t geery week, | go
once a fortnight — once a month. Dad goes onceek \aad
mum everyday. St. Raymond is ours. saints guidelyamugh
the different parts of life —through evil, if youealost pray to
that saint, so that is how | see all the saints. Miclsaene of
my saints that | sort of follow, | read his prayer € gaint of

forgiveness. Women tend to have more of a connegtitn
Mary.

This interview highlights how church attendancéis family ranges from
once a month for him to once a week for his dadijlevhis mother goes
everyday. This is very common in the Hadchit comityu The interview also
shows how saints are thought to form individuahtiehships with their subjects
and to mediate between the believer and God. Hewyévis Mary who is the
most significant saint for his mother and, indebtéry is said to be the most
important saint in Maronite Catholicism (Salim 2p02Women, across the
Hadchit community, maintain spiritual practice oehhblf of their families
through their faith in Mary. In Maronitism Mariashevotion features strongly
and at Our Lady of Lebanon Church Mary has her alar behind the main
altar and her statue stands on top of the churcithe Maronite tradition Mary is
known as the “Mother of God”: “If Jesus the marthe divine Word, that is,
God, then in a real sense Mary can be called Maith&od, insofar as Jesus is
truly God” (Salim 2002:158). Mary is also known #s Symbol of the
Incarnation, the Ever-virgin, the All-Holy, Jesu&Bsst Disciple, the First Sharer
in the Resurrection, Mother of the Church, therrgesor (Salim 2002:158-166)
and as the Cedar of Our Faith:

Maronites have for centuries recognized the MotheGofl
under the title of Cedar of Lebanon. For us, d@easents a
strong and enduring faith, which does not break uadeersity
(Salim 2002:166).
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If the Virgin Mary is the most important saint, Hée of martyrdom, self-
sacrifice and suffering serves as the archetypal mwodel of forbearance for
women to emulate in order to withstand their ‘liot'a male dominated society.
This Catholic gender ideology has been coined tiachismo/Marianismo”
division of spiritual labour (Stevens 1973:62).s fundamental tenet is that
women are spiritually stronger than men, becausg tire morally superior,
while men are spiritually weak, morally inferiorcasexually licentious. In fact,
Marianismo constructs female saintliness out oif tiiale inflicted suffering:

Taking its cue from the worship of Mary, marianispiotures

its subjects as semi-divine, morally superior and siilly
stronger than men. This constellation of attributeabtes
women to bear the indignities inflicted on them bgrmand to
forgive those who bring them pain. Like Mary, womee a
seen as mediatrices without whose intercession men would
have little chance of obtaining forgiveness for their
transgressions. Conversely a female cannot hope to tta
spiritual statue until her forbearance and abnegdtare been
tested by male-inflicted suffering. Men’s wickedneiss

therefore the necessary precondition of women'’s soipstatus
(Stevens 1973:62).

The following Lent case study of religious practsteows how the paradox
of material wealth and spiritual poverty, is resalvihrough a gendered division
of spiritual labour, which converts women into ttescetics’ of the home,

leaving the men and children to work in industtiale and space.

Case Study: Lent and spiritual purification

The season of Len§yemn Arabic, is the most important religious cycle o
complex within the Maronite calendar. It providas annual cycle of spiritual
purification and fasting is a key part of the pmxe of ritual
cleansing/sactificationtgher/tahrg and renewal for the 40 days of Lent. The
fast, SayenSaymeh(for male/femalg)is from mid-night (or the evening meal)
until mid-day and prohibits all drinking, includingater. Observance of the fast
is variable and gendered. Some confine theirfgsth Wednesdays, Fridays or
to just Good Friday and Ash Monday. In generalfttet and last week of Lent,
the week of the Passiodgme’at al Azimeh are the most important and people
are most likely to observe the fast during these weeks. Women are more
observant than men in all aspects of religious tm@aand church attendance,

including observance of the fast during Lent. Mwthare more likely to refrain
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from eating meat, sweets, dairy and eggs for th&eeperiod of Lent. This
observation is supported by other literature onidadevotion and religiosity in
the Mediterranean region (Dubisch 1995:211) Med @hnildren, on the other
hand, are considered too busy working or too weaket able to withstand the

fast, as this young man explains:

| don’t eat meat and | fast for the first and last kveELent. It

is difficult to observe these days, we are all bonmais. It gets
a bit hard for the younger generation because wé,bgets

harder — it is not an excuse but it gets harder.

The obligation falls upon women, therefore, to fest the spiritual well
being of the family as a whole and to create smtispace inside the home. Itis
common amongst the women to listen to prayer rdimughout the day as they
cook and do household chores, as this interviewsho

Mum listens to the church radio prayer channel (Tlo&c# of

Charity) while she does the chores, cooking etc.s inainly
mothers that listen to that.

Additionally, women often perform extra recitalstbé Rosary during Lent. For
example, one informant explains she usually red¢hese rounds of the Rosary
(each Rosary contains five decades) per day, buhgllent she recites 15
Rosaries per day, which usually takes 1 %2 houigriflages within Sydney are
also popular amongst the women during Lent and sgiuth also are taking part
as this youth explains:

They [the women] walk from Westmead to Our Lady bare

footed. Mum does it a few times a year. One timevaked

from Westmead to Bankstown. At Easter they walkulgh the

night. We walked from Granville to St. Mary’s in thigy. 120

went this year, me and all my friends. We enjoy tlakw It

was mostly Lebanese . It took us 8 hours, we starteddat mi

night and got there at 8 am. You say a prayer atbagvay

and there are the Rosary beads — so we say the Rasay a

walk. We felt Holy. Also popular is a picture ofa# in a

frame with two doors and it goes from house to housthen

Lebanese community, we had it for a week and eveghtni
Lebanese women come over and pray the Rosary.

The performance of pilgrimages within Sydney re@eaituals as they
were practiced in Lebanon and in Hadchit duringtlasmd creates spiritual space
within the profane space of Sydney. The emphasisni bodily suffering to

attain spiritual atonement, a kind of death andirieb(Eade and Sallnow
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1991a:22). According to Kepler-Lewis (1968) ovérykars ago in Hadchit the
entire week preceding the entrance to Lent wadbrsted as a Carnival, referred
to asMarfaa. This celebration culminated iKhamis al Skoraor Drunken
Thursday (Kepler-Lewis 1968:218-219), when everygo¢ drunk before the
start of the Lenten fast. Kepler-Lewis also obedrthe strict observance of the
Lenten fast in Hadchit in 1950’s and wrote thabtlghout theQadishaValley
the bells rang at midday to mark the break of #st fduring Lent (Kepler-Lewis
1968:219). In Australia, however, the observarfdeeot must take place within
a broader society that largely ignores it. Thhe,Maronite Church becomes the
marker of the feast days and important celebratibmeugh the printing of
newsletters and specialist Calenders and womepgriiicular, take on the burden
of observing Lent and maintaining spiritual pragtievithin the home in
opposition to its absence in the host nation, @&ctog will return to in Chapter

Four.

As Lent is celebrated by Maronites in Australiagading to the religious
Calender produced by Our Lady of Lebanon at HdPeg, it starts with Cana
Sunday,Ahad Madkhal al Saoum and is followed by Ash Mondaynayn al
Rmad but the entire first week of Lent is consideredbe important. Palm
Sunday orAhad al Sha’aneets the next key celebration of the Easter Cycle,
occurring seven weeks after the first Sunday ottLérnese field notes from Our
Lady of Lebanon at Harris Park give some feeling fow the ritual of
Sha’aneenis performed in Sydney (see Figure 29):

Palm Sunday field notes 2006Palm SundaySha’aneenand
EasterEid el Kbir, the Big Feast are the biggest celebrations of
the year. Christmag&id el Milad is of less significance. This
is because Easter is the culmination of Lent — the pezfsself-
sacrifice, fasting and eating Lenten dishes- meat diskes,
notably Mjaddra-green lentils and rice. The central feature of
the celebration of Sha'aneeni is the processionratdahe car
park of the church led by the Bish¢®ayednagnd the parish
priests (Al Qahan) carrying palm fronds followed by the
congregation. The children are all dressed bealytifwid carry
special floral arrangements and candles. There wWeoeoéve

branches. The atmosphere was very festive and pgogeéed
each other withSha’aneeni mbarkihappy Palm Sunday.

The last week of Lent is celebrated as the WeekhefPassion, which
culminates in Good Fridaylome’at Al Azimehwhich marks the crucifixion of

Christ. These field notes from Good Friday 200&e($igure 30) give some
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description for how Good Friday was marked in thadehit community in
Sydney:

Fieldnotes: Good Friday: On Good Friday the women in most

households make a particular dish from green Eritd burghul,

which is meatless, called Kibbit ar-Rahib, The MsrKibbi, (see

Figure 30), which is sour to mark the sombrendsthe occasion.

The Friday service is at 3pm and it focuses orréhenactment of the
death of Christ and the cross is carried arounditivech

In the evening the Hadchit Youth Set hold their wirfPotato Night” at
the St. Raymond’s Hall, where grilled potato serwgth Toum(garlic sauce) is
the highlight of the evening and marks the austesit Good Friday. Potato
Night usually attracts a large group of under 28f® are often accompanied by
their parents. About 200-300 people attended 8daght in 2006. The young
people were dressed in clothes of the latest fashidhe girls stood together and
the boys stood separately in their own groups. mbthers sat on one side of the
room and visited with each other and the fathevsdstogether on the other side
of the hall. The occasion was casual and peomeesd to enjoy seeing each
other and to value the chance to catch up and adweak from the very busy

pace of their lives in Sydney.

Good Friday (see Figure 30) is followed by the Vigi Easter and
Resurrection SundayAhad al Qiama- or Eid al Kbeefthe Big Feast), which
starts with midnight mas€dass Noss Layl Easter is usually a very festive
occasion in most Maronite households. It is aasdeafter the controls and
sacrifices of Lent. Many families come togethed &ave BBQ'’s and eat a lot of
meat, sweets and drink alcohol. Again it is thenga that take on the burden of
preparing the food for the Big Feast. The Marmitdso celebrate Easter
Monday or Tnayn Al Fasehwhich traditionally in Hadchit was as widely
celebrated as Easter Sunday, according to Kephersl.evho concluded that the
ritual cycle of Easter marks the greatest periodebgious intensification in the
year (Kepler-Lewis 1968:223).
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Figure 29: Bishop Ad Abikaram leads the Palm Sundayrocession at Our
Lady of Lebanon Harris Park, Source: Nelia HyndmanRizik, 2008.

Pumpkin Kibbi.
A Lenten dish

Tabouleh

Kibbit ar-Rahib. Monk’s Kibbi- A
sour soup with Burghul and green
lentils- the key dish for Good Friday

Lent.

Fried Fish -typical
for the season of

Figure 30: Good Friday lunch in the home of Hadchitimmigrants in
Merrylands, served before attending mass at Our Lag of Lebanon, Harris
Park. Source: Nelia Hyndman-Rizik, 2006.
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Having looked at Lent as an annual cycle of religiantensification it is
clear that women play a central role in creatingiritual space’ through
observing the fast, preparing Lenten dishes, peifgy pilgrimages and reciting
prayers on behalf of their families. The mainteseanf Maronite Catholicism,
with its emphasis on monastic and ascetic pracatiegtes a duality between the
material and the spiritual for the laity, which generally resolved by the
gendered division of spiritual labour within tharfidy. Men tend to defer the
observance of religious practice to their wivesimo$ who carry the burden of
faith for the whole family and construct the honsesairitual space in opposition
to and as an inversion of the host-nation. Howeviallowing the
Machismo/Marianismo analysis, it is also appareat the spiritual division of
labour is regulating the material world through ulaging the relationships
between the sexes. Through their role as the tiastef the home, female
sexuality is self-regulated, which reinforces th&iructural containment within
domestic space. At a deeper level, however, thatugd division of labour
reflects a patrilineal ideology, which regulatesméde sexuality for the

reproduction of the three spheres of Lebaneseitgent

Conclusion: the reconstruction of bayt, day’aa and ta'eefa

Through an examination of the home-building striegf the Hadchit
community in Australia it has been shown how theee¢hspheres of Lebanese
identity bayt, day'aa, ta’eefahave been deployed as a strategy of community
construction in Australia. These three spheres sametimes divided and
sometimes merge in a system of ‘unity within disyinisee Figure 31). The first
sphere of identitybayt, the patrilineage, transcends time and space. ésaw
in Chapter Two each patrilineage is headed by agpelh and includes a set of
sons, their wives and their children (see the Riakisnational family tree in
Appendix 3). Women when they marry join anothetrijiaeage, unless they
marry within the lineage, which is known dsrit am’ (daughter of my paternal
uncle) marriage or cousin marriage. Hadchit hasndih patrilineages, which
form 82 sub-branches (see the Hadchiti family ineAppendix 2). As we have
seen in this Chapter, through chain migration these transcend the village
itself and include those who reside in Sydney, wlezch patrilineage still forms

the basis for community organisation. This has tiedhe reconstruction of
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‘harat’ or family neighbourhoods through their settlementhin particular
streets and suburbs around Parramatta. The 1Rinestges of Hadchit are
united in Australia by the Hadchiti village assdica, the Jameye which
reconstructs the second sphere of Lebanese idedtityaa the village, in
Australia. Through village association functiotiee Hadchit telephone directory
and the St. Raymond of Hadchit Hall, the village ldadchit has been
reconstructed through the network of social refetfops amongst the

deterritorialised patrilineages, thus, making ibia social village.

Bayt/Patrilineage

Day’aa/Village

The Lebanese
Diaspora: comprises 18
deterritorialized
sectarian nations —eg
Maronite Diaspora

Lebanon. A nation of
18 bounded sects

Ta'eefalSect/Mwarne

Migration

A

Australia: Becoming
Lebanese-Australian

Figure 31: The intersection between Bayt, Day'aala'eefa in national and
transnational borders.

The third layer of identityta’eefg or sect, is reconstructed in Sydney

through the Hadchitis’ identification with the bosa Maronite communal
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identity both within and beyond Lebanon’s natiobatders (see Figure 31). As
was shown in this chapter, the Maronite villages @mited through their patron
saints, a common unifying symbol between local aational identities across
the Mediterranean (Gilmore 1982), as illustratedthy re-configuration of the
Maronite villages of Northern Lebanon at Our Lady Leebanon Maronite
Church, Harris Park, through the visual represantaif their patron saints in a
‘constellation of belonging’. The villages of t@dishaValley, where Hadchit
is located, are often referred to as thibat Bcharre, referring to the monk’s
habit as the symbol which unites them. Thus, tleedvite communal formation
is made up of a series of inter-related villagekdd within and beyond
Lebanon’s national borders by the body of the Maeo@hurch Al Kanisset al
Marouniyye) (Hourani and Habchi 2004). In diaspora, therefothe
deterritorialised Maronite nation is united by tkikaronite Church, as we saw

during its convergence in Sydney during the “Mare$i08” in July 2008.

However, the Maronite Church is ultimately containeithin the body of
Mary, Saydet Lubnanr- Our Lady of Lebanon , the Mother of God and the
Mother of the Church (Salim 2002). The womb of @& a common motif
deployed to contain the Church across the Mediteaa (Dubisch 1995). In a
paradox of gendered power, in an otherwise patrédrand patrilineal tradition,
Mary the Mother of God becomes the source of ahton and thus contains
God as the ultimate ‘creator’ and, in so doing,taors the Maronite Church(
Kanisse al Marouniyyeand the three spheres of identityayt, day’aa and
ta’eefa) within her womb and this formation transcends nlagon stateThus,
Saydet Lubnais prominently displayed upon the roof of Our LaafylLebanon
Maronite Church in Harris Park and in Lebanon oa Hiills above Jounieh at

Harissa

Lebanon, as a nation state, can be conceptualssadation of 18 bounded
sects, a Confessional Democracy, none of whichegaot an absolute hegemony
over the ‘nation’ (see Figure 31). However, thrdowgar, migration, exile and
social reconstruction in Australia Lebanon’s seats spatially reconstructed in
Australia as a home-building strategy in diaspotdnlike their boundedness

within the Lebanese territory, in diaspora each La&fbanon’'s sects are
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transnational formations, which transcend both libene and host nation and
look back to Lebanon as their point of origin. Foe Sunni Muslim Lebanese
their transnational formation is themma’ (which comes from the Arabic word
for mother -Umm)or the community of Muslims world wide. In theseaof the
Maronites Mwarne, as we have seen in this chapter, the Maronites a
contained ultimately within the body of Mary ands will be developed in
Chapter Seven, are united internationally througbteonic media, satellite TV,
phone cards and back to Lebanon through transmétitows and return visits.
The formation of Lebanese village associations ustAalia, such as the Hadchit
Association, therefore, recreates the intersechietween patrilineage, village
and sect, but ultimately reproduces the divisiotwben the Lebanese sects in
Australia, as this interview highlights:

Do both sides of the Civil War mix in Australia?

They won, not us. You don’t mix, your paths domoss. We

don’t even mix with the Australians, why would we nwiith

them? The only contact we have is with the neighbeu

outside our community. Our life — is our family,ates and

church — that is it. Our paths never cross — hetbey hre you
that is all | would say if | met a Muslim.
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#. Being ‘At home’ and (re)proqucing the famsly

Until recently the images...immigration evoked werges of
rupture, uprooting, and loss of homeland...Migrancy @ n
simply about geographical movement but cultural cuiity,
discontinuity and transmutation (Baldassar 2001:7-10).

The notion of being transplanted is a common nagloyed to describe
the immigrant and is a fitting symbol for an imnagt community united by a
shared family tre®, such as the Hadchitis in Sydney. Like a tre¢ lias been
transplanted from Lebanon to Australia, the Hadglaannot be at home until
they have grown rootssigloush in the soil of the new landafd). An integral
part of growing roots is to raise a family in thewncountry, which instigates a
process of cultural transformation. This chaptélexamine the dis/articulation
between feudal/tributary and capitalist socialtiefes of production amongst the
Hadchitis in Australia, which | term the reprodoctiproduction nexus. This
chapter shows how the (re)productionbafyt, day’aaandta’eefain Australia is
threatened by the renegotiation of gender roleshiwitthe family, which
transforms the domestic sphere into a field ofgggte. The central premise of
this struggle is the nature of the marriage comtiggelf, which is being
renegotiated by the second generation from relgtmidescent to relations of
consent (Sollors 1986). The chapter will startwan analysis of the gendered
construction of domestic space and the centrafityamen for the production of
homeliness through their economies of nurturanckcamne within the family. It
will then move on to examine the destabilisationgehder-roles through life
cycle rituals and the contestation over changingriage practices, with a case

study on the Maronite weddingrs, in Sydney.

% gee Appendix Two: The Hadchit Family Tree
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The gendered construction of homeliness in domestic
space

Speak to us of eating and drinking

But since you must kill to eat, and rob the newlyrbof its

mother’'s milk to quench your thirst, let it then be at of

worship and let your board stand an altar on whiehpure and
the innocent of the forest and plain are sacrificéat. the law

that delivered you into my hand shall deliver m ia mightier
hand...your blood and my blood is naught but the sapféeds
the tree of heaven. (Gibran 2005 (original 1923):30

Speak to us of children:

You may house their bodies, but not their souls Hieirtsouls
dwell in the house of tomorrow, which you cannagityinot

even in your dreams (Gibran 2005:20).

Gibran’s notion that a house contains only a bdolyt that the soul
transcends it, introduces us to the concept thiatelsado more than simply house
and grow bodies, but are actually defined by thediiective and spiritual
dimension, which distinguishes a house as a pHhystecacture from a home,
which is said to have a heart. Hage (1997:102kbaseptualised the practice of
migrant home-building as “the building of the fegliof being at home” and
argues that the notion of home is an affective tans which is made up of four
components: security, familiarity, community andense of possibility. The
most important relation, however, is between thendncand food-production,
which Hage (1997:101) argues, is a symbolic forrbrefast-feeding, the ultimate
source of nurturing. The Arabic phrada)mit ‘umm, meaning a mother’s
mouthful, links the mother to the motherlarmiladng in reproducing within

domestic space the familiarity of home (Hage 1997)1

The Arabic phrasaimm el bayttranslates as mother of the house and
implies the central place of women in the constomctof homeliness inside
domestic space, but the phraseel bayttranslates as the power of the house, as
the grandmothers{t) has seniority over her daughter-in-laws as the iaraty
and, thus, rules over domestic space. Indeedusehwithout a mother is said to
be a house with no spirit, in which the family Hasr walls, but no soul. Hage
(1997:117) relates the central experience of batrigpme to being a subject and,
thus, distinguishes between feeders and eatarshis itheorisation, a patriarchal,
communal home combines discourses of feeding atmgean which both can
experience themselves as subjects, not simply jastek{of nutrition or of being
fed) and terms this the “culinary nurturing homddafe 1997:117). This
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construction is fragile and dependent, he arguedwo variables: the presence
of the father symbolising the law within the horteprotect the mother, and the
second, the capacity of the mother to be conventedan object of nutrition and,
thus, a domestic servant (Hage 1997:117). The heraévays an ideal that is

never fully realised, just as the mother is nevetharing enough.

| consider the power of the ‘matriarchsijt el bayt,to be a suppressed
reality under whose authority the father and thddodn often experience
themselves, not as subjects, but as dependentt®lpécer nurturing. The
matriarch in her nurturing does more than just fieedbody; however, she feeds
the soul and, in so doing, constructs the affectimd spiritual dimensions of
homeliness within domestic space, not just for éiérbut for the entire family.
The concept of ‘spiritual eating’ is captured ire topening quote from Gibran
and can be related to women'’s role in the preparatif sacred food. Eating
favourite dishes is a central part of feeling amkeoin Australia and can be
likened to eating soul foods (Rouse and HoskingipOOhe connection between
spirituality and food (Beoku-Betts 1995:552) isnferced, as we saw in Chapter
Three, by spiritual dishes that are prepared amehef@r specific times on the
Maronite religious calendar, especially Lenten dgsHuring Lent and on Fridays
throughout the year, the most famous of whicMjaddra, green lentil and rice
potage.

In combining these constructions of gender roleshaee a formulation
similar to what Perrenas (2005:163) has found witthe Filipino family
transnationally, whereby the father is construetedhe “pillar of the home” (the
one who makes the home stand) and the mother &rocted as the “light of the
home” (the one who brings radiance). This relatedage’s (1997) theorisation
that the father provides the law, while the mot@vides the nurturance within
domestic space. However, it is the father’s rakehead of the family, which is
destabilised the most in migrant households andribores to the experience of
male emasculation, a topic | will develop furthertihe next chapter. Likewise,
in diaspora and in the context of multiculturalsj the feeling of homeliness
and cultural identity is attached to the mother ardggerated inside domestic

space, because of the crisis of national belonfgndg.ebanese in the Australian
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public domain, which | will discuss further in Chap Five and Seven.
Consequently, the family experiences a dependepoa the mother for the
feeling of ‘being at home’ and metonymically thrbuger, to their cultural
heritage, traditons and ultimately the homelandelit baladna- our

motherland’.

Abdelhady (2008:59) has also observed that theteari®n of homeliness
in diaspora amongst Lebanese immigrants is genderi®de finds that men
construct homeliness through relationships, whilemen engage in concrete
physical practices inside domestic space to crdaime and recreate a
connection with the homeland. She stresses thharase immigrants are
creating home within mobility and that home is not:

A specific physical territory to be found in Lebanantheir old
houses or among old family and friends. Instead, h@ne

something that is sought, imagined and recreated im ne
settings (Abdelhady 2008:63).

The important point here is that the feeling of leom constantly recreated
through a gendered division of labour based on iphlspractices and

relationships.

Amongst the Hadchitis in Sydney, | also observeiasidn of labour
between the sexes which sees men for the mostdpantnating the external
space of the home, often building the home for godarand running the garden,
while women control the internal domestic spacedf@roduction, the visual
aesthetics of the home, the ethics of care anduraumte and the spiritual well-
being of the family. The home has come to reprdseth a spiritual refuge from
the host-nation, but also the success of the famitizin the host-nation, both
symbolically and visually. The key measures ofcess are the home’s size and
grandeur, its ornateness, the number of kitchems mthrooms (which have
increased dramatically in recent years) and thdityuaf the furnishings. The
home is divided between the private and public epdicat the family presents to
the world. As many Hadchitis work in the constrmetindustry they have been
able to add value to their own homes, and appeasaand size are of great
importance. The Parlour or Salon room, often foundiomes in the Middle

East, are also common in the homes of Hadchiti&yoney. Guests are received
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without bringing them into the heart of the homEhe Salon is a formal room
with the seating surrounding the walls of the roonThis allows for the

maximum number of people to be seated. The fumiull typically be of the

formal ornate style, with carved wood and fabrishians that are made in the
Middle East and sold in specialty stores throughtfgistern Sydney. There is
often a second living room for the family’s everydarivate use and for guests
who are more familiar. Bedrooms are typically safgg private zones within the
home. Most households have two and sometimes #@érg areas: formal,

informal and one outside as part of the BBQ area.

Figure 32: A Jrn, traditionally used for pounding Kibbi, brought from
Hadchit by a Hadchiti family in Merrylands. Source: Nelia Hyndman-
Rizik, 2006.

The most important space within the house is theh&n, el matbakh
Many Hadchiti homes in Sydney have two kitchen® for everyday use and a
second one outside attached to the BBQ and outdotartaining area. The
outdoor kitchen is typically used for frying foodsich as onion, in order to keep
food odours outdoors and for catering to largetigsr AJrn (see Figure 32) or
Mortar and Pestle, traditionally used for poundiigbi, will often be a prized
family possession found in a Lebanese kitchen dtehavas brought by the
family from Lebanon when they migrated to Australid is typical amongst the
Hadchitis to buy ingredients for the kitchen inlbulhen they are on special and
to purchase fresh produce in bulk from Flemingtoarkéts, as is told in this
interview excerpt:

Growing up because there were so many people in@iseh—
we had to buy things in bulk, but not so much anymadsew
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there is 5 of us in the home, we don't need to angmdiNe

used to buy rice in 100kg bags. When cornflakesevemn

special at Coles then we would buy them in bulke Strategy
for low income was to buy things in bulk. You wouldvie a
whole heap of corn flakes, so when they finishedetiveould

be a special on rice bubbles and we would buy thé/e. used
to buy from the markets and Auburn started gettingt fand

vege and there was a lot of competition, so we stahiegdping
there. Now with the smaller family we waste moredfodVe

started taking things for granted. | am used to capkor 12

people — it was hard to learn to cook for 4-5wat hard to do.
That was something that me and mum struggled with.

Bulk purchasing is a cost saving measure, but addates to buying
patterns from Lebanon where uncertainty dictategifauingredients in bulk in
case of political strife (Abdelhady 2008:61). Atogher level, the pattern of bulk
purchasing and storage of produce relates to deeperepts of abundance,
plenty and the preparedness to entertain, whiclirangy/ rooted in the Lebanese
rural, peasant culture, a tradition that is nofttwpon a half empty larder. The
concept of plenty is central to peasant notionsweflth based upon the
abundance of the harvest, which was the measutteeoivealth of the family in
the days of subsistence. It is well rememberethbyolder Hadchitis in Sydney
that only those who had enough surplus in storega their fields and fruit trees
could stay in the village throughout the winter aodvive, as we saw in Chapter

Two.

Lebanese cookery is the central domain of womea Fsgure 33 for some
key recipes from the field). Being an accomplishammbk is a matter of
considerable pride and it is the measure of thik skihe woman in her home.
Cookery also places women at the intersection @@l production and cultural
maintenance in diaspora, which relates to gendertstructions of purity,
ethnicity and identity (Rouse and Hoskins 2004).hds been argued by Mintz
and Du Bois (2002) that ethnicity is born of difface and works through
contrast and that ethnic cuisine is associated \itiyeographically and/or
historically defined eating community, which, likenation, is ‘imagined’ and
gender is central to its construction (Mintz and Bais 2002:109). In relating
cookery to nurturing in the Lebanese family Humphrerites that: “Food is
another important part of cultural knowledge andistonption that is mainly

produced at home” (Humphrey 1998:107).
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Habibe's Kibbi mix

e 2tsp salt (goes on the meat)
through mince machine

* 1% cups of Burghul,

* 1tsp of baharat (on the Burghul),
half tsp of cumin

*  Mix together

Cooked kibbe mihshiyye/ bis Sayniyyi
*  1kg, hoggat/ any lamb
* 5 cups of Burghul-fine grade,
wash, squeeze out water
* 1 big onion
* Red capsicum whole
e 4-5leaves of mint
o 2%tsp, salt, taste it
*  Pinch of bicarbonate so

Mjadra

1 Cup of uncooked lentils
4 Cups of water

1 large onion, chopped
% cup of olive oil

Pinch of pepper

Pinch of cumin, optional
Salt to taste

% cup uncooked rice
Method:

minutes

Nayi
» 1kg Hoggat — old lamb — from the
leg
e Y small onion, quarter of red
capsicum

Tabouleh

¥4 cup of Burghul
¢ 2 large bunches of parsley
* Y bunch green onions finely chopped
¢ 1 cup of finely chopped mint
¢ 1-2 large tomatoes, finely copped
¢ 1/8 teaspoon cinnamon
e 2-3tsp salt
e pepper to taste
e Y cup of Olive oil
e Y cup of lemon juice

Method

Rinse Burghul, drain, then squeeze excess waterRlate
in large mixing bowl. First finely chop the pangl¢hen
mint, then green onions and the tomatoes. Addséazs
and mix thoroughly by hand. Add lemon juice anskto
with spoon and fork. Just before serving add iad toss
thoroughly.

Rinse lentils and place in a pan with water. Bail
20 minutes. Meanwhile sauté chopped onion in
until caramelized. Add onions and oil, seasonin
and rice to the lentils. Cover and cook a furtd@r

Shahide’s Kanafi

1 packet of cornflake crumbs

300 gm cornflour

300ml thick cream

3 Tbsp of Orange Blossom Water
(Mazaher)

. % cup of sugar

. 4 litres of milk

. 1 recipe of Itir (sugar syrup)

Method

Place milk, corn flour and sugar in pot and
bring to boll, stirring constantly. Place
crumbs and butter in the bottom of a large

and dot with butter. Place in a 200 degree
oven for 10 minutes, or until browned and
boiling. Let sit for 5 minutes and ser

round pan/Sayniyye. Pour cooked custard
into the pan and sprinkle remaining crumbs|

Susanne and Warde’s Kishk

*  Milk (10 litres)

*  Boughul 1kg

*  Plain flour

e Salt

Method

Step 1

Make 4 Litres of Laban (yoghurt). Boil 4ltr of rkibn
stove top. Allow to cool until you can place ydittie
finger into the milk stirring for 8-10 seconds. "Mn 2
Tbsp of yoghurt. Cover for 6-8 hours with a blante
place in the oven. Make remaining 6 litres of niilto
laban and hang in a bag overnight to drain andeniat
labni (thickened drained yoghurt).

Step 2

Pour hot yoghurt over bourghul and allow to soakdfo
hours.

Step 3

Pass bourghul through a mince machine. Mix lakith w
soaked bourgul.

Step 4

Add 4 Tbsp of salt, mix everything and place inlbw
case to drain for 4-5 days and ferment.

Step 5

Spread a large single bed sheet on a clean corstndéze
in the sun on a 30+ degree Celsius day. Throur fbver
the sheet to cover. Squeeze out the laban ontshiet in
pellets, by rubbing it between your fingers. Tlesery 2
hours squeeze together the pellets to get moisture Will
take 1 day to dry on a hot day and 2-3 days inexool
weather. Keep rubbing the mixture in the palmganfr
hands until it is as dry as a powder. Then speidother
250 gm of flour over the mixture. Place onto admicrete
floor and mix with hands every few hours. Storgliass
jars for the winter.

Figure 33: A selection of recipes collected

during fieldwork. Source: Nelia
Hyndman-Rizik, 2006.
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The practice of Lebanese cookery is highly gerdlared the act of eating
and smelling the Lebanese cuisine forms the emdodrel affective core of
identity and homeliness in Australia, as expressede following interview:

Is Australia home?

Australia is home, because friends, work make us fasbme.
This is where we grew up and made our daily routifdam’s
cooking is one thing that you become accustomechtbyau
never enjoy anything other than your mum’s food atthble

with her table cloth. Doesn’t matter where you geven in
Hadchit it is not the same as your mum’s table.

If the kitchen forms the heart of the house, tmtenview describes how the
mother occupies the central position within the ifarfor the construction and
maintenance of homeliness through the act of capkirurthermore, the mother
resolves the contradictions of belonging and identihat arise through the
migration process at the ‘kitchen table’, as sutggkby the view that this man is
more at home at his mother’s table than in Hadchitus, the ‘kitchen table’
forms the iconic image of home and homeliness, dasenurturance, which is
intrinsically attached to the mother and childreavd upon that iconic image of
home when they form their own household as it mgtooally links them to the
ultimate ‘feeling of home’ to which they seek totum. Through this
construction, the mother forms the centre for midtihouseholds, sometimes
transnationally, and becomes like the sun in thereeof the solar system with

her children gravitating around her in a circulastion.

Hage (2003:28-29), similarly, theorises the mothedre and nurturance is
central for the construction of home. Drawing asyghoanalytic theory, he
argues, a double movement of closure and openiless &r homeliness within
mobility. Closure provides the sense of nurturateg for mobility, homeliness
must be built upon a secure attachment to the motkieich derives from a
successful internalisation of the physical attaafime the mother, so that the
child can transcend the parental home and develapternal secure base. Thus,
it is the idea of the mother and the family homéjoh sustains the feeling of
homeliness into the future. Women'’s daily practioé care in domestic space
are foundational, therefore, for both the physaad psychological construction
of home and for the possibility of constructing feeling of homeliness into the

future, as is highlighted in this interview aboeéling at home in Australia:
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What makes you feel at home?

Lebanese food, pictures of the Lebanese saints, Lebanese
furniture — Lebanese coffee, Lebanese bread. My muiyn o
cooks Lebanese food.

This interview relates the central feeling of hoime$s to the female
arrangement of domestic space and the experienceatrig the Lebanese
cuisine. Thus, the production and consumptiontlafie cuisine is an important
strategy of migrant home-building (Hage 1997:101)The production of
Lebanese cuisine is the domain of women. While emmwork in preparing
the Lebanese cuisine might be seen as the penoetust traditional gender
roles, it also can be seen as a source of empoweéram resistance to the
dominant culture (Beoku-Betts 1995:536). In Lelsanesociety hospitality and
preparedness for unannounced guests is a necesSitgre is a distinction
between everyday foods, such as stews, for exabhyllgi bi Lahm(green bean
and lamb stew), and festive foods, which mightudel Hommus garbanzo dip,
Baba Ghanouj,eggplant dip Tabouleh,the famous Lebanese parsley salad,
Fattoush, Lebanese bread salawaraq Ineb,stuffed vine leavesSambusik,
savoury meat pastrieBtayir, smallspinach piesandKibbi (see Figure 34)For
daughter-in-laws cookery is a matter of much fead &epidation due to the
pressure of making the key Lebanese dishes tot#melard of their mother-in-
law, marta am It is not unusual for a daughter-in-law to haaelong
apprenticeship to her mother-in-lawhen it comes to mastering the preparation
of the key Lebanese dishes, as this interview waitivoman regarding her
daughter-in-law illustrates:

What is difficult about mother-in-law/daughter-in-law
relationships? Sometimes it is because the mother-in-law is
possessive. Sometimes it is because the daughter ineleds
to be taught. The mother-in-law thinks she is helping
guiding, but sometimes it is suffocating. You have ryou
arguments, you don’t agree on everything. With mygtiéer

in law there is a lot of things she doesn’t know hoveadok. |
watch her — if she asks | will tell her, but if she sloe| stay
away. Finally my son says to her — “mum makes it Iie"t
and she says to him — “well you can go and eat it tivere
then”. They had a little argument, they came oved &
pretended | didn’'t know anything about it, but griplays a big
part, instead of me telling her what to do — | askedtb come
and help me. | said “come over help me” — | was stendnd
cooking for my family and in a round about way | veéa®wing

her. Whatever she needed to know she could sekeamy but
not be told. She is 21, she is young, she was 18 whegath
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married. She lived in Beirut. She was a child wkbe got
married. She has pride. | show her the nicer way,keep the
friendship going that way.

This introduces the dualistic relationship betwesokery and women’s
status, it is both her source of pride and thetkelyer success within the family
and within the broader community, but it can alsthe cornerstone of her
oppression in the home, particularly in the earlgarg of her marriage
(Humphrey 1998:107). Additionally, Lebanese cookesy more about the
mastery of form rather than innovation, which setggh standard for the novice
to aspire. Consequently, many second generatiaighders in the Hadchit
community in Sydney are rebelling against the ougr@aspects of food
preparation associated with Lebanese cookery ame swe refusing to learn the
art of Lebanese cookery at all. This can be acsoaf conflict within the home
and of ‘culture wars’ between the generations (Hgad-Rizik forthcoming).
Indeed, retaining and reproducing the Lebaneseneuauthentically becomes a
contested issue, as this 19 year old young womplaies about her mother:

Whatever food she cooks, | can cook. If she mékeslla ruz
(peas and rice) — it takes her an hour to codlkcan cook it — it
takes me 2 hours — all afternoon. She thinks | dboiw.
Everyone thinks | am incompetent. It is partly becduden’t
show competency — | know how to do it — | get taad error
wrong. | found I've done the mistake — | cookee timeat
before the onions and | did it wrong, but | find mgyaround
it. Mum comes home she sees | am trying — it took Atehts
and she jokes. | am struggling so much to see eyeete-ély
cut me that she said | was incompetent. She sayst vdtong
and then she’ll come and help me. You know what -domt
have quantities — there is a specific pot mum coilsin so |
use that one. | improvise — | know how the oniome a
supposed to look in the pot — | know how full or eynbte pot
is supposed to look — | take notice. | know how dotldem |

just choose not to. | don't like people telling meon't know
how.

Lebanese cookery is hands-on and sensory and ttiednef eye-balling,
smell and taste are the typical ways in which tiggedients and the taste of the
dishes are assembled and reproduced. It is avatioa to quantify Lebanese
dishes in recipe books, which is another inter-getienal issue between mothers
and daughters when it comes to passing on thefactbaking the Lebanese
cuisine. Daughters often complain that their mathean't tell them how much
of a particular ingredient they put into a dishhisTalso relates to limited literacy

amongst the migrating generation of mothers, whetead to deploy a range of
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strategies to be able to negotiate life in Austraficluding shopping, as this
daughter tells us about her mother:

What are your mum’s strategies when she can’t read and

write?

Yes she knows some of the letters of the alphabet. kishes
the first letters and she knows colours — if she waatbuy
Omo — she knows the first letter and the colour, sccahefind
it. She also looks through catalogues; she knows trabars
for prices. She drives — that was something we weallyre
proud of. She has been driving for 15 years now.

This interview excerpt shows the strategies of tiagon that mothers with

limited literacy deploy, with the assistance ofitldaughters, to do the shopping.

Lebanese cookery can also be time consuming atiditass as cutting the
ingredients finely, particularly for dishes likéabouleh,are considered the
measure of the cook. The presentation of the fad its taste are also key
aspects for consideration. The qualityVdarag Ineb(stuffed vine leaves), for
example is measured by their size, they should be very, thitich adds to the
time consuming nature of preparing them in largantties for partiesh@fli).
Some women are so adept at makiigraq Ineb,they can roll them with one
hand. Likewise, the making &ibbi MihshiyyiandSambusiKsee Figure 34) are
female art forms. The measure of the qualityKabbi Mihshiyyi is in the
thinness of the walls of the spheres and womentheie hands to mould them
and stuff them with the fillingHushwit al Kibb). In Hadchit the production of
Khibiz (bread),Waraq InebandKibbe Mihshiyyevas undertaken collectively by
the women, who worked together in groups (Keplemikel968:121). While
this does still happen amongst the Hadchitis inn®ydit is in decline and this
style of cookery does not lend itself to the nuckaaily and the demands of the
pace of life in Sydney. When it falls upon one veaamto prepare these dishes for
a large party or function it can be a very demagdask. Nonetheless, it should
be pointed out that cookery is a matter of greatepfor women, especially as
they get older. While cookery might be interpressdhe key to the daughter-in-
laws oppression, it is the central pillar of the thay-in-law’s pride and
accomplishment — consequently some daughters le@eed it altogether:

| really take off my hat for my mother — she has seeif her
whole life for us — | don't think | would do thatl-am selfish —
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| am career oriented — there is more to life tham gedtling
down, yes it would be nice — but being 28 there it tgtie —
there is more for me to do — another trip to Veg&sirope.

This interview shows how daughters see themselsdseang more selfish than
their mothers and unprepared to make the samefisasri This trend has also
been accompanied by the tendency to hire Lebanatsirgg companies to
prepare the food for large parties and festive siocs. This shift reflects the
commoditisation of food and with it, an increasesymbolic rivalry between the
families, which has increasingly displaced commubnall preparation between
the women for large family functions. The commis@tion of food is

attributable to both the increased participationn@men in the labour force;
hence they no longer have the time for intensivad fpreparation, but also the
shift from communal social relations of producttonthe competitive, atomised,

nuclear household — under capitalist social refatiof production in Sydney.

Figure 34: A selection of Lebanese dishes: TabouleSambusik and Kibbi.
Source: Nelia Hyndman-Rizik, 2006.

If we move to the outside of the house, there igroh fusion between the
kitchen and the backyard in terms of the use otaspalhe backyard of many
homes owned by Hadchitis in Sydney reflects theiasant origins from the
mountains of Northern Lebanon. There is commondyape arbour (the leaves
are used foWarag Inep and fruit trees, such as: persimmosisajirit el kaki
plums, apricots (which are commonly eaten greem) @lives zaytoun The

home curing of olives is common in many househadskill brought with them
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from Lebanof®. Vegetable gardens are also common. The mosoriam
ingredients grown are lemortsamed, parsley, ba’adunis, mint, na’ana, and
tomato, banadura all of which are the essential ingredients foe ttebanese
saladtabouleh It is also common to grow Lebanese or Hadchatiieties of
zucchini,kusg cucumberskhiar, and beandubyi. Sometimes wild oregano or
summer savoury is grown for makiagtar, the herb and sesame seed spice mix
used forManushj Lebanese pizza. Humphrey (1998) also noted tip®itance

of the domestic production of these ingredientstheey are valued for their

freshness in Lebanese cuisine.

It is not unusual to find chickens in the backyandl some households have

a wood firedSojgriddle (like a large upside down Wok with a firederneath it)
in the back yard for baking@oj bread, the quintessential mountain bread of
Lebanon. lItis a large, thin, circular flat breaith no pocket and is a mixture of
white and wholemeal flour (see Figures 35 and 3f) ia usually folded over
four times for storage purposes. It is a female farm and a matter of
considerable pride for the women who still know hovbake this bread at home.
It is thrown into the air like pizza dough and smeveral times before being
turned onto a cushion, which is used to place @nughe hotSojdome. Some
households also use their backyards for mak{imghk, which is made from
fermented yoghurtl@ban)and burghul, which is salted and dried on condrete
the hot sun for several days until it turns intpoavder before it is collected and
stored for use later in various dishes (see raaifpggure 36). The continuity of
these various peasant art forms, which are higldpdgred, amongst the
Lebanese in Western Sydney links them to their istdsxce roots in Lebanon.
There is a sense of nostalgic loss for the livés dehind in the villages of
Northern Lebanon and the gendered skills implioitsubsistence agriculture,
which appear out of place in an urban landscape $kdney. Through these
physical practices home is recreated in Sydneycamtinuity between the two
spaces is reinforced. These gendered art fornce pl@men at the centre of the

maintenance of culture and the construction of Hm@ss in diaspora.

% The typical method for olive curing is by slicing theip the side and curing them in salt brine
over many months.
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Figure 35: The art of baking Sojin a back yard in Granville. First the
dough is thrown in the air. Source: Nelia HyndmanRizik, 2006.

Soj dough

5 kg Flour —half white and half wholemeal
20gm fresh yeast

1 Itr of warm water

1 Thsp salt.

Method

Move the flour to one side of the bowl, pou
half of the water and start mixing with flour
until all the water is absorbed. Knead until
the dough resists the hand. Allow to rise and
then divide into balls, roll each one flat,
throw in the air to make the bread thin and
then place onto a cushion and then turn onfo
the Soj dome.

Figure 36: The dough is then placed on the h@&oj dome oven. Source:
Nelia Hyndman-Rizik, 2006.
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Another key aspect of the female arrangement ofedtio space is their
devotion to religious shrines within the home. fEhis very little secular art in
the average Hadchit home, and most visual reprasems are of a religious
nature. Perhaps the only secular item to be faimthe wall of a Hadchit home
in Sydney will be a picture of the village of Hadcltself (which in itself
transforms the village into a ‘shrine’) and it ubp&angs in a central position on
the wall in the main living room. The next mostpontant picture in almost
every home is a religious icon depicting saint Ragch Mar Romanuy the
patron saint of Hadchit, after whom the main churcthe village is named. The
other key saints represented in the homes of pduopte Hadchit areSarkisand
Bakho$’, El Saydé® or Our Lady, StShamourf’ andMar Elias (saint Elias).
Additionally, the three canonised Maronite sairiar Charbe| Adissi Rafga
and Mar Nematallahalso feature prominently on the wall in most horfeese
Figure 37).

The most important religious representation in atmevery home is the
shrine,mazar,to Mary, Our Lady, which will typically be in theorner of the
main living room, or sometimes in the front hallw@ge Figure 37). Devotion
to Mary or Sayde (Our Lady) is a key feature of d&anreligiosity and, thus,
attendance to this shrine is an exclusively fenmkeserve within the home.
Fresh flowers will often be placed at the shrinergwday and candles might be
lit. Marian devotion in the Maronite Church is Hed to the experience of
persecution in which the Maronites took refuge unbllary’s symbolic gaze
(Sakr and Joseph 2005:31). Saint’s icons and rmetal also an important part
of the collections that might be found at AltarSaint's medals are also worn
bodily around the neck and wrists of both men awdnen. They are typically

cast in gold and one of the most common is the metidary the Blessed

2" The second village church in Hadchit is named &tekis and Bakhos, who were Roman
soldiers and are depicted on horse back togetheiliarfnament. Additionally, bayt Rizk has a
particular association with Sarkis and Bakhos, as thisoh is located in what was the Rizk Hara
within the old town of Hadchit.

8 E| Sayde Eshiffe — Our Lady of the Cliff is therthkey church within Hadchit built on the
edge of the cliff overlooking the Wadi Qadisha olyHdalley. All of the key Churches of
Hadchit are thought to be built on Roman and Ptoiemitemple bases.

29 The shrine to Saint Shamouni is located half way dthercliff on the way to the valley below
Hadchit. Saint Shamouni is otherwise known as thénenaif the seven martyrs as she is said to
have sacrificed seven children rather than let thenvert to Islam. Her image feeds into a long
historical discourse and self-view amongst the Maeaviitages of being besieged by Islam.
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Virgin, which is often worn in accompaniment withet Maronite Cross and

perhaps the Cedar of Lebanon (see Figure 38).

Mary

St. Nematallah

Church

St. Charbel, canonized
in the Roman Catholic

St. Shamouni,
Mother of the Seven
Martyrs

Figure 37: Shrine to Mary and the Maronite saintsin a Hadchit immigrant

household in Merrylands. Source: Nelia Hyndman-Riik, 2006.

Cedar of
Lebanon

Maronite
Cross

Figure 38: Common symbols worn along with saint’snedals: The Maronite
Cross and the Cedar of Lebanon. Source: Nelia Hymdan-Rizik, 2006

The domestic shrine reflects the central role womplary as the ‘spiritual
keepers’ of the family, a topic | discussed in Gbaprhree. Tending to the

household shrine is an extension of their religidegotion at Church and unites

the two domains.

There is a tendency for thess atteligious devotion to
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focus on the physical and spiritual well being fué family. There is a sense in
which the ‘men’ and children work and live by thaythm of industrial
capitalism in Sydney, while the mothers live andrikvin ‘spiritual’ time and
space. They often listen to and watch the Maropigyer channel on radio
(Voice of Charity) or on Satellite (TV Lumiere) Wt they cook and do
household chores. This interview with one womamplars how she sees
Maronite spirituality:

There is a lot of female community — there is a latitoials that

unite us together through our spirituality. Like @pod Friday

we make Kiteb Rahib. The Hadchit have really takeon.

Hadchit saints are St.Raymond and St. Shamouni. reTise

strong devotion. St. Shamouni’'s day we have a ritudhrissi

ceremony. Mum cooks it and sends it out to us. Afaither

families will do it. St. Raymond’s in September — #@ine

together. That kind of stuff — religion and comntyris still

tied together. The focus is draw people togetherigmentred

around spirituality — | love that about my backgrduand the
two are integrated.

This interview highlights how women are united thgb their spirituality
and emphasises how community and spirituality ategrated amongst the
Hadchitis. Through the construction of the motasrthe ‘spirit of the house’,
the contradiction between the material and spiritiraension is resolved, as we
also saw in Chapter Three. The performance djicels obligation on behalf of
the whole family, allows mothers to exert contregép material domains beyond
the home through their mastery of the spiritual dom In this way the spiritual
is regulating the material and mothers are purgyiheir loved ones’ spirits,

which allows them to continue to work in industtiahe and space — guilt free.

The role of women as the religious keepers andceptots of the family, is
also highlighted by Bottomley (1992) in her studytlte Greek family and is a
general observation in the literature on women agtérn Christianity (Dubisch
1995). However, | will argue that the role of tmether as the spiritual keeper
and ‘ascetic’ of the home also provides a poweifidology of spatial
containment consistent with the rules of patrilid@scent. Female sexuality is
regulated through spiritual practices, which ultietya sublimate their sexuality
to a ‘higher purpose’, the perpetuation of the ipa#al family, while
constructing female chastity and abstinence/regulais the core of female

virtue, based on the life of the Virgin Mary. Thutsrough the gender ideology
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of Machismo/Marianismo the pattern of male mobfiigility and female
containment/abstinence is produced and reproduced éne generation to the
next (Stevens 1973:62). Indeed, the Mater Dolgrdisa sorrowful mother,
based on the life of the Virgin Mary and her sorraw her son, provides a
parable of suffering motherhood for all women tpigesto, in order to withstand
hardship and endure their ‘lot’ in life. But, Maldégy also provides a powerful
lay instrument for the sanctification of all womes the reward for their
endurance. But, apotheosis is only attainablater llife once their childbearing
years are past:

For men, unmarried females are moral and intellectual

imbeciles, in need of constant supervision. How {sogsible

that from such unpromising material each genergtimauces

its own quota of saintly mothers who reign supreme over t

extended family? For the women, the early years ofiage

are seen as an apprenticeship, a “trial by firegriticipation of

a state of blessedness which can be attained onlyraitielle

life, when the childbearing period is past and aft@roman has

supposedly been divested of her specific sexuatgnopause
becomes a sign of divine grace (Stevens 1973:62).

Thus, saintliness and female sexual abstinencdatgu are inextricably
linked to each other and release from these measidireontrol only come later
in life. In the meantime, religion is a powerfalot, which allows women to
withstand their trials and tribulations. Many wamie the Hadchit community
will say they “must learn to carry their cross”, iatn likens women'’s lives to the
Passion of Christ, enabling them to carry theirdeuarin life and endure their
suffering through the strength of Mary. Women atstl upon the power of
saints to regulate their fertility and to protdegit children. Female saints, such
asAdissi Shamouniare specifically prayed to for conception. lat#ion with
saints typically occurs through dreams, where wornygncally see symbols;
such as the fig sliced open to show its seeds)dicate their fertility. Mernissi
(1977) argues that women use their religious dewmoto saints as a form of
symbolic resistance to the predominant patriarspaitual, social and political
order. She concludes that the regulation of fgri@ind sexuality is central to the
devotion of women to saints:

Women in an unflinchingly patriarchal society seletotugh the

saint’s mediation a bigger share of power, of cont@he area
in which they seek almost total control is reproductand
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sexuality, the central notions of any patriarchabteyn’s
definition of women (Mernissi 1977:107).

This section has examined the construction of tbhenastic sphere as
‘spiritual space’ and has shown how the role of wonas the ‘ascetics’ of the
home underpins patrilineality and is intimatelykkd to the reproduction of
group identity based obayt, day;aaandta’eefa (patrilineage, village and sect)
However, this construction is now being de-stabdiby a clash of ideology with
the prevailing capitalist social practices of thestanation, which are built upon
gender equality, individualism and choice. Consadly, daughters are now
rejecting suffering motherhood, the Mater Dolorasiag are making claims for
greater personal choice and agency. This hasforamsd life-cycle rituals into a

field of struggle, none more so than negotiatiasiad the question of marriage.

Life cycle rituals and the destabilisation of gende r-roles

Young people feel that there isn’t enough independe- in

terms of decision making. The other issue is thesrof the
sexes — it has changed so much in one generatios. rdally

confusing. Some of the men in our community wanbéo
‘mothered’ — if the wife has been educated she dbesait to

‘mother him’ and do all that work. There is still & &f that in

the younger generation. There still needs to be spmoeth

emotionally. A lot of women are starting to develpot of

anxiety — they don’t know what they want with all the

expectations of the community — what is their role@whinuch

do they extend themselves to their family and how mieh
they do their own thing — it needs to be negotiaged some
girls are having anxiety attacks.

This interview highlights the tension that has deped between the
generation® when it comes to the question of gender rolebavie termed this
clash the reproduction/production nexus, which lbarread as a clash between
modes of production. Where the ideology of pateiéil descent requires the
regulation of female sexuality to reprodudsayt, day'aa and ta'eefa
(patrilineage, village and sect), capitalist socilhtions of production require
the regulation of female sexuality for the reprddrc of capital and wage-

labour:

% See the Glossary for the definition of first and secgeneration migrants | am using in this
study.
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Capitalist production, therefore, under its aspee obntinuous
connected process of reproduction, produces not only
commodities, not only surplus-value, but it also pastuand
reproduces the capitalist relation; on the one gidecpitalist,

on the other the wage-labourer (Marx 1867).

Marxist feminism (Lorber 1997) theorises that womsennpaid work
reproducing the family, reproduces wage-labour aimd,turn, reproduces
capitalism. However, in late modernity capital notiizes women’s paid work
in the labour market and, hence, changing gendesrare a feature of late
capitalism. Consequently, migration has transfarrie Hadchiti family into a
field of struggle between the generations over gemdles and life cycle rituals
have now become the subject of contestation, rer@igm and invention. A
transformation in the process of life cycle ritualn lead to a change in the
construction of the group as a whole and the mostested domain is the
selection of marriage partners. The core of thrisgglle is the question of group
identity and its relationship to the dominant maderoduction. Which group
identity is being reproduced through the procesgetycle rituals amongst the
Hadchitis in Australiabayt, day’aaandta’eefa or a cosmopolitan Australian

identity unified by citizenship?

In his examination of Hadchit during the 1950’s plikz-Lewis (1968:210)
conceptualised life cycle rituals as performingrgegrating and centripetal role,

which recreated the cohesion of the group as aevhol

Most of the events of the life cycle are centripetaid
integrating. The nucleated quality of Hadchitevides a high
intensity of daily face to face relationships fonabitants. The
events which occur to one are known to and sometimes
participated in by nearly everyone. Children asaally born at
home and spend their lives in close association witlngiy
parents, relatives and surrounded by traditional fseland
practices. The close network relationships and inpenddence
is supported by common experience in growing upl. oAthis
serves to make the individual strongly aware of higilpges
and responsibilities as a member of a householdeadim and
vilage. The sum of these influences probably cexmthe
impulse to emigrate and if the individual does decméeave
the village, it probably strengthens the feelinghie village and
on the part of the emigrant that the departure isnaporary
measure.

Contrary to Kepler-Lewis’s prediction, however, magon became a
significant factor in Hadchiti society and life-dgaituals in Sydney, rather than

performing the integrating role they once playeayéhnow become a source of

134



renegotiation and transformation. One of the kejtucal values, which
underpins life cycle rituals is the concepejbet,or duty in Arabic, which is
associated with family ties and the obligation tiered the significant life cycle
events of family members. It derives from a kipsbhiased value system in
which blood ties are given greater importance tii@mdship. In the context of
Sydney, wejbet has been re-cast by the second generation intorra bf
compulsory obligation to kin, which is in oppositito the dominant culture’s
emphasis on personal choice, agency and friendekgr kinship, as this

interview excerpt highlights:

From a personal point of view, | tend to give frishih a way
more consistent importance in my life, whereas Il dei¢h
brotherhood as a kind of obligatiowéjbet. | have my own
philosophy on the issue which says "Friendship is theltref a
personal choice, where you choose whom to hang o, wi
whereas brotherhood is "parachuted” on you, and yeu a
forced to accept it as is, you are forced to acgept brother
you can't change him. A friend is a person you cha@ogeake,
he is a "customised" brother.

As this quote highlightsvejbet is seen as taking choice away, while
important life decisions and relationships are guauted” upon you. Thus,
reflections onwejbetin Australia tend to be discussed in terms ofrttoaernity
versus tradition divide and the second generatftencsubject it to criticism as
they seek greater agency and control over the fgignt life decisions which
affect their lives, the most important being magea The following interview
demonstrates the process of reflection thajbet has been subjected to and

highlights the centrality of choice and friendsbiger family in criticisms of it:

Some perspectives owejbet

Wejbetis duty. | don't just followWejbet Our relationships
are all based owejbet but | don't believe in it. | don’t go and
visit someone if | don't feel anything in common &1 don’t
feel close to that person. It is very unusual, |\ary proud
that | came to that point.

What made you do it?

I will tell you what made me do it. Because, whgsople go
and dowejbet— visiting or going and see them if they had a
new born baby, sick at hospital, funeral wejbet drives
everything. | don't letvejbetdrive me— | do it because | want
to, because | like them netejbet | say to my cousins my
relationship to them is not becausewndjbetl have come here
because we are friends because | like you. Beaathsewise
they go and devejbetand come back and have no time... then
they drag their feet, because they are sick ofdttaat puts me

135



off wejbet The family is what drives everything. Everyorash
to be placed within the web efejbet if they can’t place you
than they don’t want you. If you think differeriten you are
dumped- then you don’t belong anywhere. | will tgdu
something aboutvejbet when my son died | had so many
people my house was full of people for 2 days, 3-4&dathen
the funeral and the church was packed and the mgxhobody
was here, the house was empfjjhen again that was wejbet
That is when | hatedrejbetbecause | had lost my son, we had
the funeral and then the house was empty. No onderasthe
next 2 days, no cousins came. This is negative sideejifet
they all go when everyone is there, so they are *sealo their
wejbet but the next week when | really needed it, wheves
alone suffocating in grief — no body was here Indicsee
anyone. It is appearances — they just want to beskeng
theirwejbet

In this interview we hear howvejbet is driven by appearances and that
relationships which are based on duty alone lackuge depth of feeling,
especially the obligations and ties between cousifisis criticism follows the
trend amongst the second generation to elevatece&hpiersonal agency and
friendship over kinship ties and highlights the sien between what Sollors

(1986:6) refers to as relations of ‘consent vedrscent'.

If wejbet,or obligation, underpins life cycle rituals, theaMnite Church
provides a regulating over-arching influence focre@hase of the life cycle of
the individual and, thus, the community as a whateas difficult to separate the
reproduction of the Hadchiti village identitdgy’aa from the reproduction of
their sectarian identitytd’eefa) as Mwarne which in turn reproduces the
Maronite Church Al Kanisse al Marouniyyelas a whole. Indeed, the
people/congregation are seen as a ‘third ordetheMaronite Church, as we
saw in Chapters Two and Three (Hourani and HabOB4p2 However, like
wejbet, the inter-twined relationship between the people #ime Church is
constantly threatened by disarticulation in Sydn#gypugh the influence of
feminism, Australian youth culture, secularism amitimately, by out-marriage.
Thus, the central project for the Maronite Churshto provide a regulating
function for Lebanese of Maronite background in #alg&a to counter the effect
of cultural slippage. Hence, | argue there is mdkof symbiotic relationship
between the people (the congregation) and the Ntar@inurch as an institution,
whereby the Church produces the congregation thrdhg role of religious
rituals in the life cycle of the individual. Inry the people reproduce the

Church through adhering to its beliefs and ritublst, most importantly through
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endogamous marriage within the Maronite communitd ghe raising of
Maronite children, through the rituals of Baptistie institution of God
Parenthood, First Communion and the Maronite wegldiwe will now look at
these life cycle rituals more closely and | willoshhow each phase of the life-
cycle has become a field of struggle over gendetioms, which threatens to

unravel the reproduction dfyt,day’aaandta’eefa(patrilineage, village, sect)

Infancy

A birth is the start of the life-cycle and estabéis a woman as a mother
through the pain of childbirth. The birth is faled, usually within six months,
by the BaptismAmedi The child is usually given two names, their lbiname
and a religious name, usually after a saint, whéchiven during the Baptism.
The child’s Baptismal GowrTayeb Emaydioften is a heirloom handed down in
the family. The tradition of God-Parenirabeen is common and they have a
prominent role during the Baptism. This relatidpshsually forms alliances
between families who often are already related,®&odi-Parents are sometimes
friends of the parents too. In the Maronite rie thild is confirmed at the time
of their Baptism. The Baptism is usually followleyg a feasthafli, sometimes at
the saint Raymond of Hadchit Hall, or commonly batkthe parents’ house.
The party is often large as most family members lvalinvited; it is not unusual
for there to be 70-100 guests. The priest is Wsualited to attend also.
Women will commonly work together for many daysaitivance to prepare the
food for a Baptism. Alternately the feast is pmgplaby a catering company,
which has become more common in recent years bds &ol the cycle of
increasing expense attached to life cycle ritualsthe Hadchit community,

especially through the boom of the last 10 years.

The Evil Eye complex (Gilmore 1982), the belieftthi@ envious gaze has
the capacity to harm, circulates to varying degraesongst families from
Hadchit in Sydney. Specifically it relates to thelief that the Evil Eye causes
dryness in infants and nursing mothers, barrenimedsestock and a lack of
potency in orchards and fields (Yronwode 2005:MVhile this belief is in
decline, it is still common practice amongst thedéfdtis that if you praise an

infant you must also use the expressidasShallali or “Ism al Salib”, in the
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name of the cross, to dispel the power of the Eyd. Another expression of the
belief in the Evil Eye is the practice of pinniné beads (which are thought to
repel the Evil Eye) and saint's Medals upon anrititashirt. Both are still
common today in Sydney’s Hadchit community. In gast in Hadchit, and in
much of rural Lebanon, male infants were thoughtb#&o more coveted and
susceptible to the effects of the Evil Eye and domes were dressed as girls and
even left unclean so as not to attract complimentscould be argued that the
roots of the belief in the Evil Eye relate to adimpre-dating access to reliable
health care when infant mortality rates were higtepler-Lewis (1968:188-189)
noted during his time in Hadchit that typhoid wasoanmon childhood ailment
that killed infants and access to doctors was déichit Consequently many
superstitions surrounded infant fevers. The spinsrufi or karini was
commonly believed to choke children and the usuategetion was to place a
religious amulet from the Mar Antonius Qozhayya Mstery around the child’s
neck (Kepler-Lewis 1968:189).

Childbirth and raising an infant can be an overwhey experience for
new mothers in the Hadchit community in Australiad acontributes to the
hardships of the migration experience. A lack nbkledge of the Australian
health care system can exacerbate matters. Thesewase of an infant death
soon after one family migrated to Australia fromddhit in the late 1960’s, due
to a high fever that was left untreated. The chifb swaddled and left in a dark
room to ward off the fever, but unfortunately thel@d died and this caused much
trauma for the mother in subsequent years, as omeraaughter’s reflects:

I had some siblings that died here. The little gieddafter they
had been here for two weeks, she contracted measlesy Th
were living in a large house with other families. Showe my
sister got a really high fever. At that time in Leba they used

to wrap the child up and put them in a dark roomy thad
different ways of dealing with fevers there and Isat is what
mum did with her, but she passed out, but there wasadh
they could do for her. To think you could die oéasles, she

was only two and mum was devastated. It was the start
many sad things that happened to her here in Australia.

This narrative describes how hard raising an infarg new country can be and
how the trauma of losing a child haunts women far test of their lives. But,

for the second generation they hope to have eéisies than their mothers.
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Raising infants is a challenging task, nonetheless] maternal depression

continues to be an issue for many young mothettserHadchit community.

Late childhood and adolescence

Late childhood amongst the Sydney Hadchitis is mdrky the ritual of
First CommunionAwal Urbani,when the child is 8-9 years of age, which marks
their transition to become a full and functioningmber of the congregation and
to puberty. It is usually followed by a family parand feast which, like the
Baptism, can be quite large. As girls move towadslescence they are subject
to increasing supervision and surveillance, whidh last until the time of their
marriage. Williams (1958:31) observed the follogvippattern during the
adolescent period in Hadchit in the 1950's:

...Adolescence for boys means greater freedom whileifts g
the period marks...the onset of increased restrictiorBoth
boys and girls begin working seriously at about thieeti Girls
from about the age of twelve on are very constamtigier the
eye of older members of their family. They learnatvis
involved in being a Hadchite wife and, as they ledma great
deal of closely supervised work. Their social behawitoo, is
closely watched, and they are taught to be carefuitheir
reputations. Girls and boys learn that virginity andpotless
name in the community are nearly absolute requintsnéor
female success. Brothers are taught that they argutirglians

of the virtue of their sisters and, along with titag honour of
the family.

These values are still the underlying set of assiomp which drive the
socialisation of young women in the Sydney Haddammunity today and,
likewise, are a source of conflict and contestatiagthin the family, as these
ideals are extremely difficult to uphold in conterngry Australian society and
are even an inversion of the prevailing post-festisbcial contract. As we saw
in Chapter Two the ideology of patrilineal desceequires the regulation of
female sexuality to reproduce it. In Sydney thesel supervision of daughters
involves restricting the mobility of young womerrdhgh the strategy of spatial
containment. This is sometimes accomplished bgipgshe responsibility to
brothers to supervise their sisters in the pubtimdin, beyond the gaze of the
father. The supervision of sisters extends tocselg their choice of clothes

outside the house, as this brother notes regatdingjster:
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She never shows her mid drift, she doesn’t wear shans sk
with heels, she doesn’'t wear singlet tops. If | tell mgther |
disagree with what she’s wearing mum might defenduinét
dad gets home and then it is up to him. | am like atlgefr in
the sense of what is acceptable and what isn’'t. gt @nd my
father’s taste is exactly the same my father was out dredd
am out there and we know what is out there and vt d@nt
to be looked upon as bad people.

Brothers view it as their duty to defend theiresist honour in public and to
know their whereabouts at all times. Chaperongngrie strategy to maintain a
sister’s virtue and cousins assist each other persising their sisters. Through
the teenage years some households will not allavghiars to stay the night at
friend’s houses or even to attend school campgoefy if they are attending a
public school. As they move towards the late tgengears most girls in the
Sydney Hadchit community are not permitted to gbtownight clubs in the city.
This brother explains why:

If I didn't know where she was it would be a problem
something happened. |If it is Parramatta | can gaiesoe
down there quickly, but in the city — it would bepeoblem |
don’t know people there. My sister has the upstamdd say
listen I'm not interested, until | walk over and salgatrare you

doing to my sister — guys are more scared of guys. yHEuate
has the responsibility to look after their sister.

The following interview excerpt describes the ceuo$ action young men
will take to defend their sister’s honour in thébppetdomain if problems arise:
One of my cousins — his two sisters are older than liiewas
15-16 and they were 18-20 and every time they wentthe
would ask “where are you going and who with”. member
one time one of the sisters got in a situation andamee down
with 10 of his mates and took care of the situati&s.much as

a female upholds herself, there are situations whetesnhave
to get involved. They sent an sos and help came.

Consequently, sometimes church, family and villaggociation functions are the
only permissible activities for daughters duringstiperiod. This strategy
restricts their mobility and increases the charna they will marry within the

community.

Early adulthood

Finishing school is marked by the year 12 Formalfter this time the
period of early adulthood starts and the expedataisothat sons and daughters

will remain at home until they marry. The viewtlgat no upstanding woman
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will date a male that doesn’t live with his parerisit also that no upstanding
female could risk going back to a boyfriend’s ureswgsed apartment. Likewise,
no respectable female can live on her own in artageat or a share house
without being seen assharmootaprostitute Generally, a couple can date, but
the daughter must always sleep at her parents’ehonsl she is married, even if
the couple are engaged. Thus, the moral standiénthvihe Hadchit community
is an inversion of what they perceive to be theialycpermissive norms of
Sydney and places the community at odds with tleegling youth culture in
contemporary Australian society. This causes andrelous amount of
resentment amongst the young women as this interwh a 19 year old
woman describes:

I wasn't allowed to go shopping with my friends, | haed

times, | wasn't allowed to wear short skirts. Evenythihat

was trivial was hard for me | had to ask if it wasgdit with my

parents. | wasn’t allowed to put gel in my hair $ehool. “Itis

a fashion show for what"? 1 wasn'’t allowed to wearkma,

do my eye brows, no anklets, no toe rings. | doritikijust

because your daughter wears an anklet she has brakeunldh

and boundaries — in my parents’ eyes it wasn't acbépfar a

Lebanese, Christian, Maronite girl to wear an ankled toe

rings with a tattoo. In our community, especiallydidait — we

are very talkative town — if a girl is seen talking guys —

they’re from the village at the same place they twilk about

you. Look at her she is talking to so and so— he iisgddrugs

and the talk comes out. All of the sudden you aeelittle
whore who is taking drugs. The gossip comes out ofimpth

In this interview the ‘village gaze’ acts as a @$ining structure for young

women and reputation is still a strong determirffantarriage prospects.

While the maintenance of ‘chastity’ underpins tHese supervision of
women, there is also a financial logic for youngl&lto live at home until they
marry. Working sons and daughters are encouragédyt a property that they
rent out whilst they live at home with their parergnt free. This allows them to
save money and make a head start on the purchasepudperty before they
marry. This facilitates the second generationgodme established in Australia,
but also relates to Lebanese notions that wealthherme ownership are pre-
requisites for marriage. Sydney'’s real estate b¢ammd then crash) over the last
decade enabled some young people to purchase lskwases and rent them out

whilst they still lived at home. This pattern waiforced by their participation
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in the construction and real estate industtieThe concept that one could spoil
a child with love, affection and financial supp@tot a common view point in
Lebanese families and this will often be raised g®int of difference with the
perceived child rearing practices of Anglo AustaliThis interview shows how
this 28 year old female real estate agent undetstiving at home in her late

twenties:

We stay at home until we get married; it is lookgubu as
breaking a tradition. Even if | would love to spdemy wings
and do that it wouldn’t be encouraged. | looktats a 28 year
old, but then when you are surrounded by great fesjil
without them | wouldn'’t be the person | am today.e’® not
forced to just get married. | don’t have anyonenin life right
now. My parents encourage us to study, travel, bey tho
want us to end up with the right person, not jusioasy There

is no match making either, but as | said we are engedréo
study, to look at our goals and live our dream. \We'tdpay
any board, all the money we save goes to us. We lbok a
financial things like an investment, male and femadlgot my
own investment property. | am very well establishedou
look at everyone else and you look at your identitigok at
moving out — | am so spoiled and lucky — | come home iso
ready, grocery shopping — | spend my money on me e | d
retail — make up, clothes and shoes. | don't payefectricity
and rent or groceries.

In this interview she explains how she wants to enout, but it is unacceptable
for women to live away from home before they getrnied, because it is
‘breaking a tradition’. How are female demands dogater agency and choice
changing the process of negotiating marriages @ Hadchit community in
Sydney?

Agency and contested marriage practices

| will begin the analysis of marriage by lookingckato Hadchit in the
1950’s as a point of comparison. According to &fitls (1958:33), the average
age of marriage for women was between 15-18 yedide for men it was 20

years of age, and he described married life asvisli

%1 The recent downturn in the housing market has gidechany households in the Hadchit
community. The combination of record high priced low interest rates created an environment
of easy credit access. When the prices of houses setlap Western Sydney the rent no longer
equalled the mortgage repayments and when they wered to sell some lost as much as
$100,000 dollars on the purchasing price. Westerm&yHas had the highest number of “fire
sales” since the 1930’s. The land developers abhend of the Hadchit community have also
had great difficulty selling the apartment blocksythave built.
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Following marriage, a man and wife are faced withfe of
heavy toil and inexorable demands. For the womanty o
childbirth and iliness afford a change from the exartioutine.
There is the unending daily round of managing andigiing
for the household: the family and animals must be ¢tathes
must be washed and mended; roofs must be maintaime,;
day a week is given over to bread making. Womenearvgr
the slopes too difficult for cultivation in search gfeens,
women help in the fields during planting and harieses. For
the men there are periods of idleness every year idomm
work is minimal. The poorer two-thirds of Hadchitemteope
for extra wage labor...The work on the land, though,
intensive and demanding. For the average Hadchitgleo
there are almost no alternatives to this life of helaly Some
seek to escape in drunkenness. All dream of emigratsoa
release from their plight and their life-long rousfdunremitting
labor, but for only some does this become a realitylligdtis
1958:34).

Through migration to Sydney the Hadchit familiesgiat ‘a better life’ and
have worked hard to educate their children in Aalstr Consequently,
education has delayed the age of marriage by appabely a decade, or even
longer in many cases. The process of social chagm®t a linear process,
however, but is characterised by contradiction @megotiation, especially over
the institution of marriage, the role of the sewathin it and the nature of the
marriage contract. The central issue young womehe Hadchit community in
Sydney critique is the role of marriage as a pathial institution, whereby the
supervision of women is passed from the fathet® Husband, as this young
woman explains:

If I go somewhere | know | am not allowed to go tatthe
front of the house. If we go to a party | am ndvwaed to go
outside. In my family, my cousins — if you are a giou get
treated like a child. Your father yells at yoanh 19 — they yell
at me. You get told what to do. They tell me wheran go
out. It doesn’t matter how old you are they make gtay
home. Everyone thinks when you are 18 it doesn’tenathat
your family thinks anymore. It doesn’'t make a diffiece, not

in our family. With marriage the power swaps from yfather
to your husband.

The reaction to this process of renegotiation reenlihe intensification of
the social mechanisms of supervision and contrefl aaughters by fathers and
brothers, a process | term “paranoid patriarchyyr(¢hnan-Rizik 2008). The
strict supervision of women can be understood astrategy of marriage
selection, in which parents seek to reproduce #iglipeage payt) the Hadchit

village identity ¢lay’aa) and the broader Maronite communal identigygefa)in
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Sydney. The regulation of female sexuality, thioggatial containment and in-
group endogamy, can be read as strategies to nmaigtaup cohesion and
identity in Australia. Women become the boundamrkars of group identity
and ethnicity (Chavez 2007, Friedl 1967, Goldsg&$06). | will show, however,
that it is an uphill battle and, despite attemptgdstrict female mobility, out-
marriage is an inevitable outcome of the demandgfeater choice and agency

amongst the second generation, male and female.

The under thirties have made it very clear thatytlaee seeking to
renegotiate a marriage contract in which they hgneater agency and choice
over the selection of partners and in their segs,ohs this observation from a 28

year old woman highlights:

How do you see marriage and career?

If | was to get married | probably would change myname. |
don’t know who | would end up meeting. | woulddiko work
and to keep some independence and combining backrasco
I would like to keep my career and my independenddy
mother had five kids, | think | will be lucky to hathe one kid.
| don't think | would go to three. When you meeatthight
person things change. | do want to keep working sanl be
independent not relying on someone else. Persohaliyuld
like to be around when | have the baby — | don'@inivto go
straight back to work. | would like to have the rh®nths off.
Personally | am not that keen on a childcare cekféfe do you
trust? — just my mum.

This interview shows how daughters are demandirgyeds of freedom
that they don’t perceive their mothers to have hathe key issue second
generation women are seeking to renegotiate igjtiestion of control, they are
completely rejecting the idea that the man is teadhof the household and has
the right to control the wife, or that their fatheas the right to control them, as

this 19 year old woman states clearly:

I will have control because | won't stand for it wherget
married. I've seen how he [dad] controls my mum anddaxy
has an old mentality and he has a sexist way of thinkimy|
don't like it. | will say to my fiancé and when | goicking the
one | am going to be with that | won't live likeath | choose
my own — no arranged marriages here. | don't want my
husband to think just because | have a child — tieanit work
and | will then stay at home and clean the houskl @an't see
friends. | don’t want him thinking | am going to deerything
— | want him to share. | am not going to let him heéna much
control over me — it is good to have a balance.
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From the perspectives of young men, many also wWamt partners to be
educated and to work, so that they contribute mdoaye household and they
can have a better standard of living in Sydneythas 25 year old banker

explains:

You need two incomes now to live comfortably in Sgyln |

don’t have a problem with women working. Personlgm

happy for my wife to work and | would stay at homel alo

house duties — | want us to share those things. | hayeina

problem with house work | didn’t have sisters we wérbays

so we had to do it and I live by myself now — sodbh't do it,

it doesn't get done. | am house trained unlike my mat/e
go on holidays and they’ll eat something and getng leave
the food at the table and wait for it to be pickgd Then | say
to them — who is going to pick it up? Mum’s not hehere are
no sisters here. I've never had that — even thoughmother
does washing and ironing, but she never cleanedomm — if

we didn't do it — it didn't get done. I'd ratherynwife works

than stay at home and do housework — unless we &anal étf

and it is her choice. When we have kids it will bdifferent

story — as it is with everyone. At first — when theg amall — |
don't mind her going back to work if we can get aeca
Women working isn’t a problem for me — it is her ideo

In this interview we hear how women’s participationthe work force is now
considered essential for economic success amongsgymen in the community
and, | would argue, emblematic of the prevailingitaist social practices in

Australia, whereby both men and women are now beapmage-labourers.

When it comes to the question of marriage this d& yld woman explains
that her father would love her to marry a Marofiten the village, but that her
happiness is more important. She sets out whatdslseribes as the “new

marriage” contract that she aspires to:

| don't think it could be any better for my dad - Ifnarried a
Lebanese, Christian, Maronite from the village — ihutwas
unhappy — my dad wouldn't be happy. They don't wanet
with anyone who is not Lebanese, Christian, Maro#itet if |
don’t marry Lebanese — | would go for Maltese, lwlia the
wog area, because at least they still have cultBa@netimes it
is hard combining a Lebanese and Maltese together. My
cousins married out of the culture and they seenetokb But,
my cousin married a Christian, Maronite —and it is like new
generation marriage. They go out with their frierttley have
their own lives, they both work, they go out togettand
sometimes they don’'t. She hangs out at my house. ssifyla
them as the new marriage, cause my aunties who dooi
say “why is she out without her husband. She shoaltidme
— why is she out with boys for coffee” — they talk abber.
She goes without her husband and the older generasé
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“where is your husband” — “I've never met a person vii0
married going out without their husband”. It is gotud be
together, but you also need your own life.

The central features of what she describes asnéne generation marriage’ are
choice, equality between the sexes, female employnagency, independence
and mobility. Most importantly, she describes hawnarried woman should be

able to go out ‘without her husband’.

Sollors (1986:112) theorises that modernity is upohed by a
renegotiation of gender-roles in marriage towaod® Imarriage. He argues that
‘consent over descent’ forms the basis for Americéizenship and identity and
is central to the process of ‘becoming AmericaDescent he describes as “those
relations defined by relations of substance, bydlor nature”, while consent
relations describe those of law or marriage (Ssllt®86:6). Descent language,
he argues, emphasises heirs, hereditary qualii@®atittements, whilst consent
language stresses free agency to become the ‘@otshivf our fate” and choose
our own spouses, destiny and political system @®®l11986:6). Most
importantly, he theorises that consent relationdeupin the construction of
consensus in a country whose citizens derive frmmigrants of heterogeneous
descent (Sollors 1986:6).

| propose that a similar transition from descentctmsent occurs for
immigrants in Australia as part of their incorpdwat into capitalist social
practices and the Australian identity as citizdme;ause the ‘nation’ ultimately
contains the plurality of its subjects. The seafeh agency and choice are
central to the second generation’s rejectionvejbetor duty, their parent’s role
in their choice of partners and their attemptsedgatiate a marriage contract that
is defined by choice, love, non-relatedness andalégubetween genders.
However, the ‘new generation marriage’ also underpghe transformation of
both genders into ‘wage labourers’ under capitalistial relations of production,
a process which emphasises individualism and teeibedding of communal
kinship ties. What about the role of consent insio marriages in the Sydney

Hadchit community?
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Cousin marriage and consent

Kepler-Lewis (1968:148) estimated that 25% of naayeis in Hadchit were
within the patrilineage. While the Maronite Churekplicitly bans i cousin
marriage, he surmised that marriage within theilpsage was due to the small
number of marriageable women at any time withimalkvillage. He estimated
99% of marriages in Hadchit were within the villags we saw in Chapter Two,
and this ultimately regulated the system of landute. Today, studies of
consanguineous marriage in Lebanese society, suehsarrvey of marriage in
Beirut, found cousin marriage to be 25% of all neayes (Khlat 1988:190).
However, first cousin marriage was found to be bighmongst Muslims than
Christians, while patrilateral parallel-cousibirt am marriage is the most

common form of first cousin marriage for both greup

According to the Hadchit Household Survey, 35% lbh@arriages within
the Hadchit community in Sydney are between cou@as Figure 39). It also
showed that 25.5% (see Appendix 7) of marriagesngstothe ‘children of
householders’ were between cousins (see Appentiixsée how the household
was defined). This shows both a pattern of socigghroduction and
transformation between the generations. Despiteyénegotiation of marriage,
cousin marriage continues to be preferred in 25%llaharriages amongst those
born or raised in Australia. Additionally, the H#wt Household Survey found
that 36.6% of marriages amongst the ‘children otideholders’ were with
someone of Lebanese background, while 38.4% wetenmin-Lebanese. In the
latter case, it can be deduced that, despite $igtial controls, almost 40% of the
second generation expressed their preference @ moarriage amongst non-
relatives and, thus, married outside the commualitygether. This highlights
the absorbing tendency of the host-nation, whichallehges the tight
mechanisms of social control within the family. t@uarriage is also a source of

intergenerational disputes in Hadchiti immigrantseholds.
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Figure 39: Cousin Marriage. Source: Hadchit Houskold Survey, 2006.

This interview describes the process, which le¢ $econd generation
woman, who is approximately 45 years of age, te@adgo an arranged marriage
with her cousin:

| came to Australia when | was eight years old. d gear 12
and went to uni for a couple of months, | studied antiag. |
took over the paperwork for my husband’'s businessas w
17,18 when | got married. | married my cousin, iswaore of
an arranged marriage. My father came up to me Wheas16
and a half and said he wanted to bring his nephewl eaid if |
liked him | would marry him. We had our ups and doWwut
he was raised in Lebanon, so he was different to mewe

have five beautiful sons. At first it was a strugtpespeak
Arabic with him, we tended to speak English at home.

The question of choice is central to debates ar@omdent and cousin marriage.
Most interviewees who married their cousin exprégbat it was their choice,
but it also made their family happy. Many desalibbefusing to marry their
cousin at first, either during a visit to the howiéage or when their cousin came
to Australia, but eventually ‘falling in love’ withthem and agreeing to the

marriage.

The other common narrative is the rejection of psats for cousin
marriage. Many second generation intervieweese raatl female, are opposed
to the institution and insist on their right to dse their spouse. This interview

describes why this second generation female rejexiasin marriage:

What do you think about cousin marriage?
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That is a big issue for me — | have had three propdeain my
first cousin. | would differentiate between cousinived with
and those | didn't. Growing up | realised that wd things
differently to non-Lebanese families — | realised thare were
good things and some not so good things — there was the
respect for family, but the cousin marriage is sonmethijust
can’t accept for myself. I'd rather no relatives enfr Hadchit
everyone is going to be“3and 4", | could maybe tolerate'3
and 4" maybe but definitely land second no way. The other
thing that struck me — | worked in child disabilggrvice and
there were a lot of Lebanese and there was a gaxstiponent
to it. There was a link with®land second cousin marriage. |
would rather be single than to go down that path.

The central issue for this interview subject is tieéationship between
cousin marriage and poor genetic outcomes, as sbe & | have not
investigated the accuracy of these claims as fibisthe focus of my research.
The focus of my analysis is how important the disse of choice and agency
and consent over descent, in marriage relationshigs become for the second

generation.

Case study: Ors-A Lebanese Maronite Wedding in Sydn ey

We will now look at a case study of one marriagetive Hadchit
community between a second generation daughteaarah-Hadchiti Lebanese
man, which illustrates the process of negotiatietwieen the generations and the
genders that has become a common feature of thdimgedycle. From my
observation the Lebanese Maronite wedd(Dgs, as it is celebrated amongst the
Hadchitis in Sydney, typically has 10 phases amdbmacharacterised as a series
of transformative rituals rather than as a singelant. In the context of the
community becoming successful and established stralia, the entire wedding
cycle has become inflated and transformed intocanprent display of wealth

and each phase of it has become more opulent loedagt 10 years.

The first phase of the cycle starts with datiktgahabi Typically couples
who are dating are expected to announce an engagemit@in a year. Like
others in the second generation, Leila turned aWasn cousin marriage in
favour of ‘love’ marriage. Leila also deferred fagre of marriage to 30 years of
age, but remained living at home and worked uhtd time. Once she met her
partner she was permitted to see him on dateshmuhad to be home by 11pm.

She dated him for several months, but it was ingmarthat the family met him
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sooner than later, so that it would be quickly lelsthed whether he would be an

acceptable suitor:

My husband and | were older than the average — we 2@
years old. | had started working when | met himtold my
father a few weeks after | met him. He wasn't topgyaat
first, as he knew | had worked so hard to get mivamsity
degree and he thought | would have to give it udy dad
wanted to meet his parents early. | told dad | watdecheet
his parents first. He wanted a cross between me clpasid
him having a say. He thought it was lowering mysedfeting
his parents first without him. It was hard, | knewvasn't
doing anything wrong.

The second phase is the first family meetifigaruf al Ahe| the potential
groom was invited to Leila’s family home, where met her father, mother,
siblings and all of Leila’s paternal uncles (a nmgetwith the patrilineage). He
had to establish that he was serious about Lelfgs education, employment
history and Catholicism were all important considiems in establishing his
acceptability to the family. Once it was recogdiskat he was acceptable and
prepared to make a solid commitment, the relatipnisacame more serious:

My father met my parents-in-law after 8-9 months. e to
establish a serious commitment first. They didn’hiathings
to go on too long without me getting engaged, theyted a
demonstration of commitment. They had the perceptiat
guys are after one thing and you have to protearsgif, by
getting engaged sooner than later you are estaigishat he is

serious about you and is prepared to make a serious
commitment.

The third phase, the engagememi Khotbi, was announced after
approximately 18 months. The engagement was reggdtithrough a formal
meeting between the families and Leila’s paternatles were present. The
groom’s father asked the bride’s father formally her hand in marriage. It is
still a formal process and the approval of the fans important and it is the
view that the whole families are marrying not jtisé individuals. Once the
engagement is accepted the fiancé becomes a nofamdy member, but the
Wedding is expected within 6-8 months. Bride Pridaqd was not formally
exchanged as part of the wedding. In Australiad®rPrice is usually a token
piece of jewellery or has been transformed intosémsce with the purchase of
the couple’s first house. The following descrilties process of announcing the

engagement:
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After 8-9 months he came to meet my parents and we got
engaged after 18 months. His parents came to our hodse a
asked for my hand in marriage and asked on behétfedf son.
His brothers and sisters came as well. My uncles were tbo
and my brothers and sisters. My father in law saichy father

— “I would like to ask for your daughter’s hand iramage”
and my father listened and my dad said yes. It fiedt iny
parents had the final say and that night the pamidtall the
talking. We then had an engagement luncheon apdrients
when he gave me a ring. There was no bride’s wedlthat
night we had a meal together. It is always a bitthbecause
you think you have satisfied them — because we egetiating.
We were engaged for 8 months.

This interview highlights how important the procesis negotiation between
tradition and change has become for the second@emne but that she felt her
parents, in particular her father, had the final sdout the selection of her

marriage partner.

Phase four, the kitchen tea, is an example of aidhykual that combines
aspects of Lebanese tradition with new trends istralian society, in particular
the commercialisation of weddings. The kitchen fizaleila’s wedding was
held about six weeks before the wedding. It inedhabout 90 women from the
extended family of the bride and the groom as agllemale friends. It was held
at the St. Raymond’s Hall in Granville. It went feeveral hours and included
speeches, party games and a buffet, which was ynbstianese cuisine (see
Figure 40). The aim of the kitchen tea was to e set of gifts that were
specifically for the kitchen and, hence, for theabbshment of the home. Where
in the past the women used to cook for a week ter ¢ar an event like a kitchen
tea, these days it is common for it to be donegssibnally by a Lebanese
catering company. The effect has been to drivthastandards for these events.
Leila chose to have a kitchen tea in lieu ofagleyee but many weddings
celebrate both.
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Figure 40: Lebanese Buffet served for the guests this kitchen tea, held at
the St. Raymond's Hall. Source: Nelia Hyndman-Rik, 2007.

Phase five, the pre-wedding partgyleyee occurs the night before the
wedding. It is usually held at the bride’s housel ancludes the immediate
family of the bride and groom; hence it is supposedoe smaller than the
wedding. Nonetheless, many families include 1@3elrelatives if you include
uncles, aunts andkousins. Théayleyeewill typically go well past midnight.
Where thelayleyeewas once viewed as a more intimate and festivasico
than the main wedding, some now view it as anatinerous burden on families

as thdayleyeehas grown into a large event in its own right.

Phase six, the weddingrs, typically has between 300-600 guests and is a
very ornate and costly affair. Leila’s wedding haw parts. It started with a
Maronite Catholic wedding mass held at St. Chasbiel’ Punchbowl, mostly in
English, but with key parts of the liturgy in Araiband in Arabic. The bride
was escorted to the Alter by her father, wherevsag symbolically given to the
groom. The mass went for 1 % hours. The groondepbest man and the
bride’s maids were crownedigj, during the ceremony. The bride and groom sat
to the side and the mass was completed with a regieb of the Eucharist.
Everyone congratulated the newly weds outside theoh afterwards. Leila

describes her wedding:
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Figure 41: The Wedding reception at the Grand West&a. Source: Nelia
Hyndman-Rizik, 2007.

Figure 42: The presentation oMezzaat the Grand Westella. Source: Nelia
Hyndman-Rizik, 2007.

153



We had a traditional wedding. We had a Maronitee@®ny at
St. Charbel's. We had a full wedding mass. Werhace than
600 people at the reception at the Westella. Itbaatcept the
fact that | was going to have a big wedding, beeauny dad
knows a lot of people. My parents decided who wdgldhere.
We had Dabki and belly dancing, speeches. | worehigew
wedding dress. | was 30 when | got married. Ivk@aolot of
girls now that are getting married at that age.

Phase seven, the Reception pahgfli, was held at the Grand Westella.
The upstairs reception room was hired for the doocasind was decorated
sumptuously with flowers, draped curtains and theese approximately 600
guests (see Figure 41). Every table had a botttE2oyear old Chrivas Regal
whiskey, various wines and soft drink plus an esies assortment of Lebanese
mezzgsee Figure 42). The bridal party sat at a l@idet up on a stage, separate
from the rest of the guests. The entrance of eamtmber of the bridal party into
the reception centre was announced by the MC andtemhavith a drum roll.
The Groom’s grandparents entered first, than hiers, the Bride’s parents, the
Bride’s Maids and the Best Man and then, lastlg, fewly Weds. The spiral
Dabki dance was the central pillar of the evening andeiht for many hours.
Two basic dance steps were performed and there semeral different singers
and a live Arabic music band. Thabeldrum was pounded in the middle of the
circle, which added to the uplifting and cathadiaracter of the dance and the

bride and groom stood in the centre of the spiral.

Following the reception couples usually go on adyomoon,Shaher al
‘Asel. After returning from the honeymoon the couplekesatheir first public
appearance at Sunday mass followed by a family pRedit el Ejir. Following
mass the Bride and Groom’s family return to thedBs parent’s house for
lunch. The highlight of the day is when the brpdaces sweet dough above her
mother’s door into which is pressed lollies, swaatonds and coins in the shape
of a cross. Sometimes families also celebrate dag0massj)innez al-Areb’een
following the wedding and have a small get togethad the parents and
immediate relatives of the bride and groom haveesalrand look at the wedding
albums and honeymoon photos. The marriage cyaenspleted with the birth

of the couple’s first child, which brings us backthe beginning the life-cycle.
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The wedding cycle has become increasingly experdivang Australia’s
boom over the last decade, reflecting the incregkuels of wealth within the
Hadchit community in Sydney. It is now common flamilies to spend $50,000-
$80,000 dollars on a wedding, which are typicalB0$0/head at the Grand
Westella, but can be as high as $220/head at o#iveption centres, but it is
argued most families break even as the ‘gifts’ wjlpically be cash and
$200.00/head is the norm. Costly weddings, asplal of wealth, raise the bar
for the community as a whole and households whd ediiord it feel compelled
to project the ‘appearancehazaherof success. This is part of the performance
of status between the families in order to proveirttmajeh or success in
migration, as we saw in chapter three. The weddjifigis another form of
symbolic competition between the families, as \eads their relative wealth and
status. The conspicuous consumption displayedugfirall the stages of the
wedding cycle might be read as a symbolic displayhe process of capital
accumulation amongst the Hadchitis in Australiakelall booms one wonders

whether there will be a ‘bust’.

Conclusion: The transformation of bayt, day’aa and ta'eefa

Humphrey argues that Australian society representtreat in every
respect to the reproduction of the Sunni Muslim arese family (Humphrey
1998:85). | contend that this is the case for bb#banese Muslims and
Christians. This crisis of (re)production can belained by what Hylland-
Eriksen (1995:119-120) has referred to as the titisdation between kin-based
social relations of production, which underpin tfeudal/tributary mode of
production, and the process of bureaucratisati@n tias occurred in modern
capitalist societies. Weber (in Hylland-Eriksedi91120) systemically theorised
the differences between the two with respect toinldestrialisation of Europe.
In general bureaucratic organisation replaced kndtonds with a set of
anonymous principles based on equal treatmentrahddual choice. Thus, the
transition to individualism has been central to gineduction of wage-labourer
under capitalist social relations of productionheTshift to personal choice and
agency is also the basis for Sollors’ (1986) themdion that modernity is
characterised by the transition from relationsd#scent to consent’. However,

the incorporation of women into the labour force Im@w led to greater female
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mobility and agency in late capitalism. Indeed, rM#&1867) theorised that
capitalism would eventually lead to the break dayrhe patriarchal family as

women'’s labour replaced men’s (the feminisatiotabbur).

Consequently, the ideology of consent over desaadtthe demands for
choice in marriage have led to the destabilisatibgender roles and a crisis of
(re)production in the Sydney Hadchit community,was have seen throughout
this chapter. Female choice and agency threateasreéproduction of the
patrilineage and out-marriage outside the ‘villagestabilises the reproduction
of the Hadchit village identification. HowevergtiMaronite church in Australia
is also struggling with the transformation of thewngregation through the
process of out-marriage. Kepler-Lewis (1968) adytieat religion played an
integrating role for the Hadchitis by providing aoader in-group within
Lebanon’s multi-confessional ethno-religious patohky

Religion is an integrating factor...which acts as ayv&rong
social cement. The people of Hadchit are deepachéd to the
Maronite church. This colours their relationshipshwither
religious communities of the country and makes theraraqf

a broadly based in-group in reference to other sidas in
Lebanon (Kepler-Lewis 1968:211).

For Maronites living in Australia there is a simildynamic as the church
defines the boundary of the in-group of Maronitgaiast a backdrop of differing
ethno/religious confessions (Australian multicudism), but in the context of
state secularism. The Maronites in Australia, asexiled ‘Maronite Nation’
have developed, therefore, an interesting invergioothe modern secular state.
Where in Lebanon confessional democracy failech&hene their ability to rule
themselves, in the deterritorialised nation the d#e Church assumes renewed
power as an integrating and regulating institutroopposition to the host nation
and in resistance to the ‘decline’ of the Maroniteshe homeland. Unlike the
modern state, however, the deterritorialised ‘MasmiNation’ has no division
between church and state and, yet, it is a kindafjined community (Anderson
1983) that exists only to the extent that Austiallaws and institutions and can
be suppressed. Thus, there is a contradiction degtwhe deterritorialised
‘Maronite Nation’ and the host society when it cem® the question of

sovereignty.
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One of the representations that the Maronites hhoeat themselves is that,
unlike Sunni Muslim Lebanese, they are Christiarnd; sherefore, share the same
core values as the Christian, Western civilisatigpmdity. However, in practice,
the dominant culture of the Australian host-natiamith its emphasis on female
mobility and consent, is perceived to be a profotimdat to the reproduction of
the central feature of Maronite society, the patge. The response by the
Maronite Church to this crisis of (re)productiorshieeen to re-define Maronitism
into a spiritual identity and to detach it from tbebanese ethnicity:

The Maronites migration from Lebanon has brought Mieo
spirituality to the world. The true Maronite strivddigently

for spiritual and cultural authenticity...However, thes one
other important aspect to acknowledge...what defines a
Maronite is not primarily being Lebanese; rather, gein
Maronite is a spiritual reality that roots well beyobebanese

culture. In other words one does not have to beealifahese
descent to be a Maronite (Sakr and Joseph 2005:31).

Humphrey (1998) discusses a similar set of cosflictAustralia for Sunni
Muslim Lebanese and links the system of patrilirdesdcent and the honour code
to the system of Sharia Law in Islam (Humphrey 192®3): “In Islam
patrilineality became sanctified and codified inligieus law” (Humphrey
1998:91). Thus, the secular law of the Australiawstination is seen to
undermine the cultural integrity (read patrilinggli of both Christian and
Muslim Lebanese immigrants in Australia. We hawenrs throughout this
chapter the struggles within domestic space overiage practices. | have
shown how daughters are rebelling and seeking &r-twwrn the authority of
fathers, brothers and husbands through claimsréatgr agency and choice over
all the key phases of the life cycle, the most inga being their marriage. As a
counter-play to this mutiny amongst the women, thebanese immigrant
community, both Muslim and Christian, looks beyadhe host-nation for law
and sovereignty — to God’s divine law — as it igcafated through the Sunni
Muslim or Maronite tradition (where God’s laws atetheir core patriarchal and
patrilineal) to uphold the social order against ttmeat offitna, the social chaos
derived from unregulated female sexuality in thetegt of Australia. This is an
example of how diasporas are drawing upon regugaimstitutions, such as

religion, which operate across the borders of tbeemn nation-state.
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S Gendler Inversions between Lebanon Ang Anstralin

In an attempt to understand the destabilisatiogeoider roles in Australia,
the Hadchit men have come to imagine the Austraiate as a matriarchal state,
which is balad niswen-hukum niswena land of womenruled by women, as
symbolised by the Queen of England as the Head tafeS Australia is
represented as an ‘upside down land’, a land obsipgs to Lebanon, where
male dominance is depicted as the ‘natural soaidérd While the previous
chapter analysed the construction of Lebanese kianm®, or suffering
motherhood and its destabilisation, this chapteaneres the role of the
‘patrilineal virilocal complex’ in the constructioof Lebanese Machismo and
shows how the cycle of patrilineality and war reite male supremacy in a
vicious cycle. The chapter shifts between Ausdralnd Lebanon and examines
how gender narratives and roles get turned upsidendn the course of war and
migration. Even more worrying, through the anaysi four binary opposition
and inversion discourses between Lebanon and Aiastitawill be shown how
female demands for greater equality might actudigplace the man from the

position of ‘head of the household'.

Matriarchy versus patriarchy

All married people in Hadchit want children, andeythwant
boys in particular. To have sons makes a womaalam@man.
Prestige, respect, power, and success are linked wii bee
parents of sons. A marriage is not fulfilled untilleast one
male heir has been forthcoming. The onus is onrtbther: it
is she who is blamed for a barren union or one in lwihere
are only daughters (Williams 1958:24).

This quote captures the core set of values whidtenmn the Lebanese
system of patrilineal descent. The link betweendystem of patrilineal descent
and the second class status of women has long de@gate in anthropology.
Indeed, Ortner (1974) suggests that women’s subpugand second class status
is a human universal. Cranny-Francis et al (200&sert that the binary
opposition between male and female is almost usallgr structured with the
male being the positive and dominant side of theagqgn, while the female is

positioned in the weaker and inferior position.
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Is this always the case? Feminist anthropologistsgender theorists have
asked whether systems of matrilineal descent, byrast, offer women a higher
social status (Mernissi 1977; Sanday 1973, 1981hafée 1975). Starting with
Engels and Bachoffen (1861) in the nineteenth egnaocial theorists proposed
that matriarchy pre-dated patriarchy in human daxiganization and linked it to
matrilineal descent, matrilocality and goddess WiprgSeymour-Smith 1986,
Webster 1975). The consensus in anthropology asieker, that matrilineal
societies are associated with, but don’'t automififiejuate to a higher social
status for women. They are likely to have a higbmgial status if they play a
strong role in the agricultural cycle or in commeras was the case with
Iroquois women in North America (Harris 1975:343edsing and Strathern
1998: 194-195; Kottak 1994: 244-246), but matrdihesystems do not
immediately equate to matriarchal power as memh rgihin key positions of
power and regulation within the kinship corporat(étarris 1975:195). This has
been referred to as the ‘matrilineal puzzle’, whgr¢he system of matrilineal
descent actually reproduces the male line throbghsister. The essence of the
“matrilineal puzzle”, therefore, is that the “womsrties to her husband are
potentially at odds to her ties to her brother” ékimg and Strathern 1998:195).

Patrilineal systems of descent and residence pati@irilocality), on the
other hand, dominate human social organizationh Warris estimating they
account for 71% of human societies globally (Hak®75:343). While the
patrilineage depends upon women to reproduce iyeabave seen in Chapters,
Two, Three and Four, do women really belong topheilineage? | suggest that
the inherent ambiguity of women’s group membersinippatrilineal descent
systems could be termed the “patrilineal puzzl€ppenheimer (1980), in his
analysis of the ‘patrilineal ideology’ amongst tBeuze, similarly noted that
women embody society’s contradiction through thdigunty of their status:

Women, always dependent upon their attachments tydar
groups through men, are thus never fully incorporatgchever
really free. They are often blamed, by men, forsaayintrigue
and dividing allies through gossip, but they also limen

through affinal alliances and provide their husbandh sons
(Oppenheimer 1980:628).
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Furthermore, Keesing and Strathern (1998:246) anttaK (1994:246)
argue that gender stratification is increased imilpeeal-virilocal societies and
male supremacy is enshrined by the “patrilineatilodal complex”, or what
Harris has referred to as the “male centred wartaraplex” (Harris 1975:267-
343), wherein the system of patrilineal descentilogality, war and male
supremacy are reinforced in a vicious cycle:

...the decline of matriliny and the spread of the ifia¢ral-

virilocal complex is [linked to] pressures on resourceacefl
with scarce resources, patrilineal-virilocal cultmat such as
the Yanomami often wage warfare against othergéita This
favours virilocality and patriliny...such societies tetedhave
sharp domestic-public dichotomy, and men tend to datai
the prestige hierarchy. Men may use their public srale

warfare and trade and their greater prestige tobsjize and

reinforce the devaluation or oppression of womeregfeg and
Strathern 1998:246).

In the case of Lebanon it can be argued that tlstesy of patrilineal
descent goes hand in hand with a system of pataaoontrol in society, but not
without some contradictions, particularly in the mgiesite villages. Harris
(1975:348) has argued, for example, that therébeaam contradiction between the
residence pattern and the system of reckoning desc8ulick (1953) noted a
contradiction in Lebanese kinship and highlighteel tendency to maintain close
relations with one’s matrilateral kin and even tarmg matrilateral cross and
parallel cousins despite the pre-dominance of Higlimeal system of reckoning
descent and kinship ties, particularly among thdaoese Christians, He
surmised that:

This indicates an apparent conflict with the twomfyy
established patterns in Arab culture; the dominangeaofliny
and the preferential marriage of the closest possidiives
outside of the nuclear family...the problem involvese t
Christian Arabs, and...reflects a sort of compromise grgwi

out of the cultural conflicts which arose when tlegan Arabs
were Christianized (Gulick 1953:369).

Tannous (1942:232), emphasises the tendency fatioeships to be
maintained with one’s mother’s kin, despite thevptence of patriliny and
patrilocality in Lebanese kinship systems. Meinisgorises this contradiction,
or “anomie”, within the Arab kinship system deriviesm the pre-Islamic period
known as the Jahaliyd (Mernissi 1987: 62-65). She argues that Islanualty

institutionalised the transition from marriage pats based on matrilineal
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descent and uxorilocality (residence with the mdghien) during theJahaliyato
the system of patrilineal descent, which would gnsge and enshrine male
paternity:

The new social structure of Islam, which constituted a

revolution in the mores of pre-Islamic Arabia, wasdzh on

male dominance. polygamy, repudiation, the proioibitof

zina, and the guarantees of paternity were all dedigo foster

the transition from a family based on some degreesofafe

self-determination to a family based on male contvbrfissi
1987:64).

Mernissi suggests, therefore, that paternity isimaltely a social
construction that depends upon the regulation ofafe sexuality through the
segregation of the sexes and the spatial containmerwomen within the
domestic sphere (Mernissi 1987:46-64). | take #mgument a step further:
paternity is socially constructed through the syst# patrilineal descent, which
converts female reproductive power into male potieough their ability to
regulate it (Humphrey 1998:101-102). This is tbadamental project of Arab
patriarchy, Muslim and Christian, (and, indeed, pHtriarchies). Joseph
(1999:117) theorises that Arab patriarchy is repoed through the brother-sister
relationship, which is an extension of the fathaughter relationship, whereby
the honour of the patrilineage depends upon theestgdf ‘daughters’, a pattern
we have seen through the chapters of this thd83isough the connectivity in the
brother-sister relationship women learn that tolded by a man is to be
controlled by a man and the brother, converselgrnie that it is his role to

control and regulate the sexuality of the womeiokes (Joseph 1999:139-140).

The ‘mother-in-law’ mart ‘am (translation: wife of paternal uncle, assumes
patrilateral parallel cousin marriage as the nommether or not it is in practice)
also plays an important role in the reproductiorpafrilineality and patriarchy.
The power ofmart ‘am first and foremost, only accrues to the mothesafs,
not daughters, which links us back to the openingte for this section, which
highlighted the centrality of sons for the prestmfewomen. This is because
mart ‘am rules vicariously over the women within domesp@ace on behalf of
her son and the patrilineage. Mothers-in-law de deputy sheriffs for the
interests of the patrilineage. Daughters-in-lawadpoften of being ‘broken in’

by their mother in laws and of living under thesoapable gaze wohart ‘am as

161



we saw in Chapter Four. Thus, the powemairt ‘am ultimately derives from
successfully ruling over her daughter in law andased upon seniority, as every
mart ‘amwas once a daughter-in-law herself. Mernisi ()98kewise, theorises
the mother-in-law’s power is pervasive in domestggace and is a more
significant source of oppression for the daughteliaiv than her relationship
with her husband. Through the rule ofart ‘am within domestic space,

patriarchy is actually being reproduced by mathsrc

| would add that one consequence of virilocalityremsnational marriages
is that the power ahart ‘ambecomes concentrated as the bride sometimes lacks
access to her matrilateral kin. It can be searetbre, that female power exists
in the Lebanese kinship system as a contradictiahé predominant system of
patrilineal and patriarchal power relations whi@ntin it. It can also be both
enhanced and de-stabilised by war and migrationyeakave seen in Chapters
Three and Four, which has led to the perception fhazstralia is a direct
inversion of the order of gendered power in Lebandre will now examine this

representation of Australia more closely.

Australia: the upside down land

| came to Australia in 1972. At that time in Lebarfrom 1967
was the peak period; Lebanon was top of the workbpk had
a house in the village and a house in the city. that time
Lebanon was called the Paris of the Middle East. nEhimg
that was in Europe was in Lebanon. When | cameustralia,
really | was shocked, because | was expecting it to be
something like Lebanon or better and it was worse stialia
was not a fashionable country it was a hard workmgntry. |
arrived at Sydney airport from Lebanon wearing auliéul
suit, with perfume/cologne...thinking that | was amiyi
somewhere like Europe and | was disappointed.

The above first arrival narrative by a Hadchiti emahmigrant provides the
over-riding impression of Australia as a backwand ansophisticated country.
It is also an inversion discourse, which describessubject being converted into
a social inferior in the context of Australia. Nmotly is he dressed better than the
Australians, but in his view they did not appreeiats superior dress sense and
quite possibly he was perceived to be effeminatebfang ‘over dressed’ and
wearing perfume or cologne. It is just the firs#psin what becomes a whole

series of experiences, where Australia is seemagside down land, a land of
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opposites. There are parallels to this in Eurogesaneptions of Australia as the
antipodes, a sunburnt, “bright and savage land” diséppointment was a
common first impression (Martin 1993:vii). For nyarladchiti men Australia
was a land of opportunity that Lebanon didn’'t offdrem, but Australia
demeaned them, while in their eyes it was utterigrior to them and to Lebanon
in many respects. This has led to the constructibrfour key inversion
discourses between Lebanon and Australia whicheplabe two in binary

opposition to each other (see Table 3).

Table 3: Binary opposition and inversion between Ueanon and Australia.

Australia Lebanon

1. Only work: land of industrial Lebanon is life: spirit of

capitalism/secular resistance/confessionalism

2. Balad niswen: land of women, Balad rijel: land of men, patriarchal/failed state
Queen/matriarchal state/rule of law and lawless

3.Hukum niswen: women rule inside and Hukum rijel: men control women and the socjal
outside of domestic space/hen pecked order inside and outside of domestic space
husbands=fitna social chaos

4.Land of peace/state monopolises the mednisand of war/rule of the gun and hyper-

to violence/male impotence masculinity/male virility

The first of these inversion discourses constri&tsstralia as only work
and Lebanon as life’. This discourse representstralia as being life sapping.
What is it about Australia that makes life so daild tasteless? Arriving from
Lebanon as an immigrant sub-class into a rule basegkty, such as Australia,
could be read as a pacifying experience. Thereue and fines for everything:
speed limits, traffic lights, traffic infringements#tering, J-walking and even the
rubbish bins have to be placed in a straight linéha same time every week.
People form queues. The legal system runs evgrgca®f society and orders
everyone’s life. Everything works like clock worikcluding the trains. The
rhythm of life in Australia is the rhythm of industi capitalism, not the seasons,
as was the case in the village. For there to erahere must be submission, the
population must comply and migrants, in particutagst learn to live within the
law. Some have described this process as a “siifacexperience”, like being
stripped of your free-will (read masculinity). Batnley (1992:85-86) has made
a similar observation about Greek immigrants, whakenfrequent comparisons
between the countries where they emigrate to wark @reece where they can
“live” and find the capacity for enjoyment. A cealt aspect of being able to

“live” is what she has described as the “spirit msistance”, which is
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encapsulated in the circle dance, the dance of lifelikewise, have made a
similar observation about the performance of thbameseDabki dance during
return visits to Hadchit (Hyndman-Rizik 2008), a® will see in the next

chapter.

Australia, on the other hand, must tame the uniralypigrant and colonise
them, but in the process it robs them of theirlijtawhich for men can also
translate as their potency. Migration is so emiasicly, according to Hage
(2006b), that some Lebanese men have even expediahdodily as sexual
impotency. Likewise, Mahler has written that thee&rience of emasculation
amongst male immigrants is a common account inbiteader literature on
migration (Mahler 2006). What brings about thisdf status? Much has been
written internationally about the subjugation andrginalisation of immigrants
as an underclass in the developed world, their repee of racial and religious
difference and the way in which post-Fordist cdsita has left them behind as
the chronically unemployed (Chavez 2007; Harvey9198ivisto 2003; Ong
1999; Schiller and Bashch 1995). In the Austrakamtext the experience of
chronic disadvantage amongst Viethamese and Lebanesigrants has been
the focus of most of this literature (Bottomley 29€ollins et al. 2000; Hage
1998; McKenzie 1999; Noble and Tabar 2002; Poyn#0@4). However, there
is a particular way in which the experience of sati and economic
marginalization combines with changing gender ralamigration to displace the
male immigrant’'s sense of manliness, which is @niy understanding how
migration and emasculation articulate with eacheo{®\bulrahim 1993; Hirsch
2003; Mahler 2006). Migration can both accentuatel unravel traditional
gender roles. This is largely because migratioallehges traditional gender
relations in a number of ways. Firstly for imnagts like the Hadchitis,
migration marked their transformation from rurabpantsfilaheen into urban
wage-labourers in Sydney. It also marked the eafrynany women into the
workforce and education, an issue | return to m lést section of this chapter.
However, the Lebanese on the whole, as we saw apt€ls Two and Three,
experienced a crisis of migration because of tHEgse of the manufacturing
sector in Australia after the mid-1970’s, which h&ésd to high male

unemployment rates (Humphrey 1984). How do immmtgasuch as the
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Hadchitis, make sense of their experience of matgation and how do they

imagine Australia as the host nation?

In the dominant discourse of the nation, the ruiethe Queen as the
Sovereign Head of State brings order to Austraia aolonial dominion (Martin
1993; Millar 1978). As a former penal colony thejpct of pacifying an unruly
criminal class in a wild colonial frontier estalhléesl Australia as an intensely rule
based society with a militaristic ethos (Hughs 1987 Additionally, the
stereotyped representation of Australian men asde#ling tends to support a
masculinist view of the Australian character (Bent@88:4). These aspects of
Australian life, along with the mateship traditidorged through Australia’s
participation in the Great War and WWII are suppbse reveal the male
focused, militaristic history of Australia (Millat978). Likewise, the law and
legal system in general has in the past been ctumleyed as an extension of

patriarchal power.

Hage (2003:32-38) has theorised that the natione sis alternately
imagined as a motherland or fatherland. In thehewdnd conception, he
argues, the state, for those in the interior, Bcigily imagined to be a nurturing
feminine state that supports the populace throbgir attachment to its breast.
Thus, milk is the symbol of the motherland. Theéhéaland, on the other hand, is
imagined to rule the borders of the country in ordeprotect the interior. It is
the hard face of the state and the one that impmsks and regiment upon the
populace, or defends the nation. Blood is the ®Jndb fatherlands (Cohen
1997:105). Hage goes on to argue that the neaalitstate in Australia has
brought about a crisis of attachment to the nagtarte, because of the absence of
nurturing or hope, which he refers to as “paran@tonalism”, as mentioned in
the introduction (Hage 2003:42). However, immigsaras a subaltern class,
commonly don’t experience a nurturing or feminintaehment to the host
nation. In fact Cohen theorises that diasporigesib typically imagine their
country of origin to be their motherland, in anatised form (Cohen 1997:106).
Thus, the relationship of the immigrant to the hasition is inherently
ambivalent, with the immigrant typically experiemgiit as a harsh and unloving

fatherland.
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My research with Hadchiti male immigrants in AuB&a however,
suggests that they have developed a particular epdaalisation of their
oppression under the Australian state, in whichAbstralian state is imagined,
not as a competing patriarchy, but as a competiaigianchy, which fails to offer
them sustenance. Hadchiti male immigrants haveneturthe dominant
representation of the Australian nation on its hé&ad subaltern inversion (Guha
1987), and instead, they have conceptualised tlstrdlian state as a feminising
force which actually robs them of their masculinitAt the highest level they
have conceptualised the Queen of England as a dgmbpresentation of the
Australian nation as a matriarchal state, whichpmiportionately bestows
privileges upon its female populace. What couldvoese than oppression under
a competing patriarchy than oppression under alesghmatriarch who has
robbed the men in general and migrant men in paaticof their power and
masculinity and converted them into hen-pecked &mdbd? Perhaps, their
impression of Australia relates to deeper fearshef civilisational demise that
befalls a society where the traditional order ofvpohas been inverted and, thus,
in the Australian case, the women now are feardtht@ grown so powerful that

they actually rule over the men.

Thus, the second inversion discourse between Lebara Australia
constructs Australia aslemlad niswena land of women, and more importantly,
it is actually hukum niswerunder the rule of women. To what extent is this
perception amongst Hadchiti male immigrants shanede generally by male
immigrants from Lebanon? The following interviewthwa Maronite Lebanese
male immigrant from Beirut suggests that this ibraader perception in the

Lebanese community in Australia:

Q. Why do Lebanese men talk about Australia as a “bad
niswen?”

A. Because the women here got the right like then rard
because of the Queen...

Q. What gives them this impression? How is it perceivetb
be different to Lebanon in this respect?

A. Because in Lebanon and the Arab countries the aren
everything and the women cannot do what they cahete in
Australia...But not every one is like that who is cogifrom
Lebanon, mainly the Muslims and the Christians who are
coming from outside the cities.
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In this interview it is clear that women are peveel to have a higher social
status in Australian society than in Lebanon arat this is most commonly a
view held by rural male immigrants. What is it abdwustralia that gives them
this impression? | would argue it is the sexuaedgegation of the public
domain, the emergence of educated women that ocbigly status public
positions (we now have a female Deputy Prime ManisGovernor General and
State Premier) and, worse still, the educationhefrtown women. The most
important influence, however, is the dominant ie¢he Australian state, which
has appropriated the role of the provider and disgd the male as the head of
the family. This is particularly important in theontext of high male
unemployment rates in the Lebanese community (Hueypll984, 1998).
Mernissi (1987:172) came to a similar conclusion hier analysis of why
modernisation is such a threat to male supremabjoirocco and argues that it is
ultimately “castrating” because:

The state constitutes a threat and a mighty rivdhéomale as
both father and husband. The state is taking oeetréiditional
functions of the male head of the family, such as déhrcand
the provision of economic security for members o€ th
household...The increasingly pre-eminent role of tla¢eshas

stripped the traditionally powerful family head o§lgrivileges
and placed him in a subordinate position (Mernissi 198%).

This brings us to the third inversion discourseweein Lebanon and
Australia, that of the failed patriarch or the ‘heecked husband’. The
expressiorhukum niswenhas well as meaning the rule of women in Arabic ca
also refer to a hen-pecked husband, which is aemattgreat shame and stigma
in Lebanese society. A failed patriarch, or a rieat is ruled over by his wife, is
seen as the ultimate failure, stripped of his i§riend masculinity. That is,
masculinity itself is defined by the capacity tal& over women” and in its

absence a man, by default, cannot really be a man.

Humphrey (1998:93) argues that the regulation ofnew is central to the
construction of manliness in Lebanon:

In honour men’s regulation of women is a measureheirt
social standing. According to men, social order ireguthem
to assume responsibility for women to prevent sodiabs.
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Thus, the Lebanese family has become an institutioresistance against the
Australian state, according to Humphrey (1998),albee it is perceived as an
imminent threat to the power of the man as the hehdhe household.
Meanwhile, the power of the man has actually beceraggerated both within
and beyond the family within the Lebanese immig@rhmunity:

In migration the cultural sensitivity of male-femailelations

becomes particularly acute as social ties contraainardahe

nuclear household...gender is recast as a confrontagityeen

the inside/outside, the  familiar/foreign and the

safe/dangerous...In the absence of a strong Muslimralnd

institutional environmentthe family assumes the burden of

cultural reproduction...Australian law and society e ar

unfamiliar, avoided or resisted...The enhanced authasf

men in domestic space in the immigrant community is

paralleled by their pre-eminent role in settlementd an
community formation (Humphrey 1998:91-92).

What happens, then, when a man is seen to beed faditriarch and cannot
regulate his women, or even worse is ruled ovethbywomen in his house? The
hen-pecked husband is a suppressed reality thabtisupposed to occur in a
patrilineal and patriarchal society, such as Lebarsociety, but in truth it is a
common aberration. Hence, there is a gap betwppeasance and reality
(Friedl 1967), or what has been referred to as Mewinean dualism (Gilmore
1982). In the Hadchiti immigrant community in Sggnthe emasculating
experiences of migration itself have contributedhe inability of husbands to
unequivocally rule the roost and it has become #emaf common banter and
gossip, as the following comment made by a Haddkitnale immigrant in
Sydney, referring to a marriage between an Ausiahorn Lebanese wife and a
husband who was born in Hadchit illustrates:

It is bad enough that she rules over him inside thesdqobut

can’t they keep it inside the house, does everyledsly have to
know about it?

This was said with a great deal of ridicule for thesband’s inability to run
his wife. This exchange captures, firstly, how artpnt the appearance of
control over women is for a viable masculinity. r@ersely, it reveals how
emasculating it is for the husband who is ruledrdwehis wife, as captured by
the following derisive insult used to describe a-pecked husband in Arabic:

‘houwe cusswhich likens him to the female sexual organtas wltimate source
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of sublimation and, thus, symbolically castrates.hilt also shows how women
can be complicit in their own subjugation throughkit promulgation of the very
gender ideology that oppresses them. Women diseigach other into line

through shaming and gossip.

Therefore, when the expressibnkum nisweniuled by women, is used to
describe the Australian state, by Lebanese maleigramts, it converts the
Australian state into a feminising and emasculagiresence, which robs them of
their capacity to rule over their women. Thusyéhis a perception that the men
have lost their right in Australia to rule over ithiamily inside domestic space.
Australian society is represented as a threat @ryekespect to the reproduction
of the patrilineal and patriarchal Lebanese familg.relation to Sunni Muslim
Lebanese in Australia, Humphrey (1998:89) argueat tthe system of
independent family law is perceived to be a ditbctat to male power within
the family. The areas of encroachment include: dhstody of children, the
provision of the sole parent’s pension, femaletiemient to property, in the case
of divorce, and the provision of women’s refugesiibhrey 1998). These, in
addition to the state endorsed campaign condenamgestic violence against
women, are all perceived to intrude upon the rigiitthe man as the head of
household. These are all contrasted with the foofi¢hings’ in Lebanon, where
the state is largely absent in matters of family, lenarriage and divorce, which
are relegated to the jurisdiction of the religimomfessions and the rights of men
over property and children in the event of divorme upheld (Humphrey
1998:93).

If the state in Australia has undermined aspectaag patriarchal control
within the family, it has also pacified male viotenthrough monopolising the
means to violence, which has led to an absenceaofwithin its borders. This
brings us to the fourth pivotal inversion discoursetween Lebanon and
Australia: in Lebanon there is war and chaos andustralia there is peace.
What is it about war that leads to the constructdriebanon as a space of
naturalised male dominance? The warring mentaisglf plays upon binary
oppositions between ‘us and them’, ‘good and badi detween ‘men and
women’ (Cooke 1994-95; Elshtain 1987: 3). Elshtdif87:4) inWomen and
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War typifies women as “the life bearers and men adithé¢akers” and that men
are the “Just Warriors and women the Beautiful SoulWhat effect does the
polarisation of war have upon gender relations #rel perpetuation of male
dominance? Harris argues that war intensifies d¢hiural devaluation of
women:

Thus, war may be responsible for creating or infgimg the

widespread cultural devaluation of women, certaihis
devaluation cannot be regarded as natural (Harri§:1857).

As discussed earlier, the “patrilineal, virilocabnoplex”, or the “male-
centred warfare complex” in anthropological thepogits that incessant warfare,
the system of patrilineal descent and male suprgmeioforce each other in a
vicious cycle. War zones create a type of machisvhere virile masculinity
itself becomes inextricably linked to acts of vizde and the rule of the gun.
Peteet (1994) examines this phenomenon in the tiPgdes case, where she
argues violence has become central to acts oftaasis against the Israeli state
but also in the construction of masculinity for &sinian men. She writes:

While femininity is no more natural than masculiniphysical
violence is not as central to its construction. It oot
reproduce or affirm aspects of female identity, woes it

constitute a rite of passage into adult female statutedPe
1994:44)

There is a Lebanese expression for this type ofhmmamw, mitil antar or
abaday meaning macho and strong. In Lebanon’s Civil WE975-1990)
participation in militias became central to theebvof many men and a key way
in which they were able to perform their mascujingaccumulate status or even
contest and subvert their social position. Humphras argued that the collapse
of the Lebanese state during the Civil War led toaald of terror and rumour
that seem to target civilians more than combat@isnphrey 2001:123). In this
context masculinity became defined by fearlesshiesthe face of adversity,
defending your family, village or sect and by thefeitered access to
ammunition and military hardware. Humphrey writleis about gender relations
during the war:
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Throughout the course of the war, men were regam@ed
politically active and as representatives of famili@and

communities. Women, by contrast, were generally seen
politically passive and retained their cultural piosi as

hareem, under the protection of men...the except&ingbin

the case of massacres (Humphrey 2001:124)

It is true that women also received training in &ebn’s militias and there
are accounts of how the war allowed women to br@akof traditional roles,
because of the general dissolution of Lebanesetyoitself in the course of the
war (Cooke 1987). Some women became female helatisusehold in the
absence of their husbands and others were ablefey the age of marriage
through their participation in the war. There walso cases where women had
greater physical mobility in Lebanon than their rsds, brothers or fathers in
navigating military check points controlled by oppw militias (Sabbagh
2003hb:102). Cooke discusses how “mothering” bectireedominant form of
female resistance to the Lebanese Civil War (Cd@&Y, 1994-95). It became a
way of countering the tendency for war to becomeaama for the display of
manliness and heroism (Cooke 1994-95:10). In qadi, mothering became
“staying and looking after Lebanon”, while the nether fought futile battles or
emigrated to therhahjar’, the lands of emigration (Abu Nassr 2003:96).ugh
the migration of Lebanese men, in the motheringalisse of the women who
stayed in Lebanon throughout the Civil War, acaogdito Cooke became
associated with manly cowardice and vacillation k@ 1987:56). Cooke
writes:

Men had always been the dominant class, to whom afezlie
had been an unquestioned duty, had proven themselais
and unworthy. As the patriarchal structure wasrfglipart, as

the country was collapsing, women were finding a &oic
(Cooke 1987:56).

But, for all of these narratives of how war caretidite women, there is
plenty of evidence to suggest the opposite (AbusNa803, Maksoud 2003). In
fact, the men that fought in Lebanon’s Civil Wae apometimes referred to as the
“jeil el harly, or the war generation, a term that carries witn implication of
the damage done by the culture of uncontrolledevicé that dominated Lebanon
for a decade and half. We should consider howdbiire could actually have
perpetuated male dominance and the spatial congainef women. Women

were often forced to withdraw into the tiny sociarlds of their neighbourhood
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or village and the fear of harm itself became th@nmeverage men held over
women to contain them there (Abu Nassr 2003:96)earFcan be a very
Machiavellian tool of social control. Of coursdetspatial containment of
women is not a new pattern for Lebanese society, was reinforced and

perpetuated by the social chaos of war.

Olujic (1998) has discussed how violence againshamin war should be
seen as an extension of pre-existing patternsptiegiominate during peace time.
She argues that acts of sexual violence that cedwrgainst women in war-torn
Bosnia-Herzegovina were an extension of the hommar shame complex that
were enacted upon women’s bodies (Olujic 1998:31-3h war the rape of
women can become an act of war between men betaesesuffer the shame
of their failure to protect their property that lmdes women, family, bloodlines,
and soil” (Olujic 1998:39). But, even worse, ragen become a method of
ethnic cleansing, according to Olujic:

through forced pregnancy resulting from rape, aggressan
purify the blood of the attacked group by createtpnically

cleansed babies belonging to the group of the imegaéithers
(Olujic 1998:39).

Thus war zones can accentuate the dichotomy bettgesd and the bad
woman” and the fear of sexual dishonour becomesdéiméral reason to restrict
the movement of women in war situations. Thus,gbeial worlds of women
can immeasurably shrink as society collapses throwgr. Furthermore,
Maksoud (2003:93) has argued that the breakdovatate services in Lebanon,
such as water and electricity, and the rise in &mentalism forced women back
into traditional roles and put the feminist moveneam the defensive:

It has often been argued that because of the deuotistr of
society as a result of war women can construct éesr What
happened in Lebanon, however, was exactly the ogpo3ihe
deconstruction of society led to the arrest of peegr the
stifling of creativity, and to the reduction of camo to the
basic needs. Women, instead of being free to cartstrew

roles, were in fact consumed with old traditionalesland
domestic duties (Maksoud 2003:94).

The pattern of living in the pocketed and tiny sbevorld of war has also
followed Lebanese women into migration and exil@&ustralia. There are many

cases of women in the Hadchit community in Sydnéw \Wwad never left their
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village before migration to Australia, especialittiey grew up during the Civil
War years. They married and migrated to Austnalide still young and living
with racism in a migrant sub-culture has perpethdkeir spatial containment
within the home. But, the opposite can be saigoning men from Hadchit who
grew up in Sydney. Hadchit men continued to vigbanon throughout the
Civil War, mostly to arrange marriages, but alscaaese participation in the
militias became a right of passage for the consomof masculinity for young
Hadchit men in Sydney.

Field notes: Sydney June 2007

Fouad returned to Hadchit in the late 80’s durimg €ivil War

and hung out with his cousins who were in the ra#iti He

wore military attire and handled Kalashnikovs. Hedalied

the excitement of going to see “The Green Line” girBt. He

then showed me the photo albums where | saw the hest,c

the militia photos, the army fatigues and the photmng with
military hardware.

It is here that we can get a picture of how paréition in violence during
return visits to Lebanon has become a way to resurbLebanese migrant
masculinity. It is interesting to consider thisleneght of passage as a tradition,
because it is possible that war tourism providedoanter-balance to the
emasculating experiences of migration itself, whgoeng men were able to

regain their lost masculinity through the gun asuhimate phallic symbol.

The culture of violence | have described in Lebaoan also provide an
insight into why Australia might be perceived byr@lLebanese men adalad
niswen a land of women, because it is a pacified lancrehthe state has
monopolised the means to violence and there ai@ gun controls. Cooke
(1994-95) has discussed how war zones create sylpaosition between “war
as the domain of men” and “peace as the domainashem”. The absence of
war in Australia, according to this logic, by ddfadefines it as the “domain of
women”, which perhaps explains the conceptualisatib Australia as @alad
niswen by some Lebanese men, particularly tled el harb or the war
generation. The experience of migration can bewbl® disempowerment for
them. Not only do they experience subjugation unide Australian state, but

migration also pacified and disarmed them.

173



Changing gender relations between Sydney and Hadchi  t

Whilst | was in Hadchit doing fieldwork in May-Jur2®07 | came to see
the Sydney Hadchiti immigrant community from thegpective of the home
village. While the Sydney Hadchitis lament condtathe corrosive effects of
Australian society in undermining the moral stagdof their women, it seems
that the same process of renegotiation we saw iapteh Four has been
occurring to gender relations in Hadchit, as thierview with a 37 year old,
unmarried, educated woman about the status of womide village reveals:.

My mother went to school, but stopped when she wlast
not all got to go. The women used to work in tkedds. So the
women who went to school were lucky. My generat®lucky
because most of them had a chance to get to schosbar&ito
university and get jobs. | finished my university 895 and
got a job in 1997. Most of my class got married amht to
Australia. In Sydney the Hadchit community livelithey are

in the Hadchit of twenty years ago and they haventaaied
the old fashion language and ideas more than we teree

In this account we hear that the Hadchitis in Sydaee actually behind
Lebanon and the home village, caught in a migraggn Perhaps the Hadchit
men in Sydney are nostalgic for an idealised malmidated social order in
Lebanon? This is why you often hear how disapdirihey are with the moral
standing of the women when they return to Lebanionthe following interview
extract the same woman explains how she seeslthefrthe man and woman in
a modern marriage in Lebanon:

I had a dream when | was young that | would study,ageb
and when | married my husband would share the work, |
watched American movies, and you see the guy helpvilfés
But, in Lebanon you do not live alone and if you gerried

the man has to buy the house. | like a man olderrie@an 7-10
years, but when | get married | want to stay in work.

Meanwhile, in Sydney the migration process hasqudacemendous strains
on gender relations in the Hadchit community, beeadtioffers opportunities for
women to renegotiate their status through accespaid employment and
education. This section extends the analysis ahgimg gender relations we saw
in Chapter Four by examining debates over femaleaibn. While women are
becoming educated, there is still an expectatioarensome of the men that they

will stay at home after they get married and thatgriority is for the man to get
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an education and advance their career, as thisviete with a young second
generation man reveals:

It still lingers in the background that men are thegld winners

and women stay at home. There is more emphasis analee

to mature and advance the career, because the womgniag

to stay at home. You see a lot of girls go to uat, then after

they get married they see it as something to fall lwackl have

only met one Lebanese girl who has gone to uni aadugted.

In my first cousin generation there isn't many who hgoee to

uni. On my dad’s side in Sydney | will be the fitstgo to uni
and on mum’s side | am the first to go to uni.

This interview shows that the woman staying at haifiter marriage is still
his ideal; however reality often falls short of itAnother dimension to the
problems of emasculation the Hadchit men face idn8y is that while some
men have experienced unemployment the women soewtiare more
employable than the men. This has been the casenme of the transnational
marriages between Australian born Hadchit wives thieit husbands who were
born in Hadchit and often served for consideratdegals in the militias during
the Lebanese Civil War (1975-1990). Many of thesn arrived in Australia
poorly equipped for civilian life and sometimes Moluthemselves in the position
of the house husband, while their educated wifeezathe family income. This
interview explains how limited education amongs then creates competition
between the families:

There is a competition between the families. Somelpeare
still struggling because the men didn’t have high atlan. If
they got a trade they did better than those who'diget a

trade. My father isn’'t an educated man — but hephagided
the basics.

These contradictions underpin the discourse amahgsnen that Australia
is balad niswen a land of women, because it reflects their expee of
emasculation in the host nation and the fear ah¢gpsontrol over their women in
the context of the liberties of Australian life.s Aargued in the previous chapter,
however, female education and participation in pamdployment fits into the
broader pattern of capitalist transformation andvession into ‘wage-labourers’
that we have seen for the community as a whole, ool the women, especially
the second generation, are systematically moving the workforce. This

heightens male fears of ‘loss’, which manifestamasnversion discourse, where
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Australia is depicted as being the ultimate un-rstsocial order. However, it is
important to consider that gender inversion is abtuproduced by capitalism
itself, as Marx argued:

The less the skill and exertion of strength impliadmanual

labor, in other words, the more modern industry bexom

developed, the more is the labor of men supersedetabyof

women. Differences of age and sex have no longer any

distinctive social validity for the working class. |Abre

instruments of labor, more or less expensive to useraiog
to their age and sex (Marx and Engels 1848).

Given Marx’s argument that capitalism, over timepdquces a gender-inversion
with the women ‘on top’, representations of Aus&rahs being headed by a

‘matriarch’ are very fitting.

Consequently, much of the gender conflict in thedri®y Hadchit
community concerns access to female education drel fear of the
transformative potential of it. There is now a d@omovement amongst the
women in the 35-45 year age group who married earty missed the chance for
an education to attempt to acquire it now thatrtiekildren are school age or
grown up. They do so through the system of TafeGes, which offer courses
tailored to women who wish to return to education avork after a lengthy
period raising children. There is tremendous taste from husbands to these
initiatives amongst the women to improve themselge$ an education and find
a life beyond the home. The men want their wivesrémain absolutely
dependant and contained within the domestic splieeepnly problem is that
they simply can’t afford to keep them there, witfe trecord costs of living in
Australia’s largest city demanding two incomes &efx the household afloat
(single income households are another reason whigarase Australian
households are in a disadvantaged position socpeguically in Sydney). In
this interview extract with a woman who migratedagte 18 to Sydney she
reflects on the tensions generated by female eiduncat

Q. Did women have access to education when you grew2u
A: No, no, no. Most of the families didn't want to sgefor
female education they just wanted them to get marriedm
starting to see that husbands don’t want an edugatethey
just want to marry a simple girl. Most of the memdevant an
educated woman, they are stronger you can’t marniguiem

they can't do whatever they want with them. Thegksjust
simple girls; they can keep them under control.
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The central dilemma is that the participation ofmvem in work outside the
home provides challenges of supervision for migrar@n, which has been
broadly cited in the migration literature (Bourga202; Humphrey 1998;
Salzinger 2002). It is a double edged sword adaimgly needs the income, but
husbands fear losing control over their wives. sThias resulted in the
development of what | term “paranoid patriarchy”y(tdman-Rizik 2008)
amongst the men who seek to enforce the spatigaiconent of their daughters
and wives, in reaction to the pressures of Ausinadiociety, a process we looked
at in Chapter Four. However, the broader contértwticultural crisis and anti-
Lebanese racism in Australia, as we will examine€Chmapter Seven, creates a
“double burden of oppression” for Lebanese womem@KL988). In practice,
the men, who themselves feel restricted in the exdndf racism in Australia,
severely restrict the mobility of ‘their women’ the name of protecting them
from racism and moral corruption. This interviewtract from an 18 year old
teenager describes her reaction to living undestamr surveillance:

Me and my cousins we're not allowed out...towards the &f
my schooling | didn't do well because | had nothirdgeeto
look forward to. | went crappy in my HSC for thecffahat it
was all about HSC and | was never allowed out awdd sick
of it. If they would have just given me a bit of wHatvanted
and let me out a bit throughout high school. Ndw want to
do is go out, party, spend money, have a phone -t kiyou
know, and | can’t do it. Because, | didn’'t haveThey tell me
I'll get over it. But you're over it, I'm not — haven’t even
started to experience it — I'm a very emotional persecause |

was never allowed to do stuff and I'm resentful foode times
I wasn't allowed out and nobody understood it.

There is an Arabic saying for young women to keleent mindful of
appearances ‘You have two eyes, but there is 1988 watching you'. In the
Hadchit community in Western Sydney it is 6000 eypesause they have around
3000 people living in four suburbs, so surveillameg@aramount. Young men
have become the moral police for their fathers @uadbile phone surveillance is
the method of choice to keep track of their sistefiie community of brothers
also extend their surveillance to other femaletneda. Thus if they are out and
meet one of their female friends/cousins they wilhg her brother on the spot
and ask “where is your sister?” It is a mark o thale’s honour to know their
sister’s location at any given moment, as thisringsv extract with a young man

illustrates:
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If I am out and see some friends, if they are giHs,first thing
I do is ring their brothers and say — do you knowrysister is
out here? Last time my sister was in Parramatta adfrad
mine didn’t see that our cousin was with her and itts¢ thing
he did was ring me and say “do you know where yotersis”
and | said “Yeh — | think she is in Parramatta”’. H&ed me
“Who is she with"? and | said “With one of my cousiasd
he replied “Oh | just wanted to let you know where &Y — it
is just a male thing.

This quote shows how men in the second generatiwe kaken over the
burden of female supervision from their fatherss IAhave argued in both this
and Chapter Four the pattern of social change lamgitocess of renegotiation in
gender relations is not a linear process acrosgeherations and is even subject
to contradiction and regression. Through the p®ad negotiation, however,
some women are able to attain greater social freedban others and, likewise,
some men are less subject to the dictates of fesugiervision prescribed by the
rules of patrilineal descent and even reject i idportant variant determining
the degree of female mobility is the level of ediwa of both the men and

women within the family and their labour force papation.

Deconstructing gender relations within the Hadcbitnmunity also has to
be understood within the context of the broadeitipal climate in Australia, in
which the status of Lebanese women is seen as atnic their lack of
integration into Australian society Thus, critiques of gender relations within
Lebanese society can be construed as justifyingldineinant representations of
Arab men as ‘backward’. Other Arab feminists haw&ten of this dilemma
(Hussein 2006; Sabbagh 2003a). The effect isleme the debate. | have

32 See the following articles:

1. Cook, Terry. 6 March 2006. ‘Australian TreasuretelP Costello joins anti-

Muslim bandwagon’. I'World Socialist Web Sitgp. 1-4.
http://www.wsws.org/articles/2006/mar2006/cost-m0Oérsht

2. This link quotes an Opinion piece by the Prime Btar, John Howard, published in thaily
Telegraph 2 September 2006, with reference to immigrantsvesmden’s equality.
http://catchthefire.com.au/blog/2006/09/05/pm-jdtoward-and-peter-costello-speak-out-on-
muslim-integration/

3. Steketee, Mike. 20 September 2007. ‘Muslim intégmastill a simmering disconteniThe
Australian.

Following the Cronulla riots in Sydney in 2005, Jétoward rejected the idea

that there was underlying racism in Australia.
http://www.theaustralian.news.com.au/story/0,2519%42255-25072,00.htnjkimilar pages
4. Franklin, Mathew. 1 January 2007. ‘Fraser wamedtlebanese migrantshe Australian.

... warned the Fraser government in 1976 it was aowefio many Lebanese Muslim refugees
without ‘the required qualities’ for successful intaion.
http://www.theaustralian.news.com.au/story/0,2086398d48-601,00.html
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shown in this chapter how migration heightens gewdaflict by contributing to

male experiences of emasculation and loss.

Conclusion

This chapter examined a discourse that Australibaiad niswen-hukum
niswen a land of women, ruled by women, an inversiorthef gendered social
order in Lebanon. It was shown how Hadchiti merSydney experience their
migration as being emasculating due to the edutatib their wives and
daughters and through their participation in theola force. But, most
importantly, the central role of the Australian tetawith its monopoly on
violence and independent system of family law, pks/ed a pivotal role in
displacing the man as ‘head of the household’. rBgking a transnational
comparison to Lebanon and the home village, it skesvn that gender roles are,
likewise, the subject of contestation and renegotiain the context of
modernisation. Thus, migrant communities can bectmoked in a time-capsule
and even fall behind the home village in sociadtuades. In the next chapter we
will return to the ancestral village, Hadchit, aexhmine the liminal experience

of home and identity for returnees.
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é. Return to HAagchit

The idea of the journey remains basic to pilgrimage sets it
apart from other visits to sacred places...whereetheryday
world comes close to, even touches, the spiritual wenidl
where the everyday world is altered by such an emteou In
addition to centering around a different sort of cpla
pilgrimage generally involves a different sort wfi¢, time that
is removed from ordinary life and that may re-enactnés
associated with gods, saints, martyrs, and other saeiadsb
(Dubisch 1995:36-37).

Anthropological approaches to pilgrimage (Baldas€3d1; Cannell 2006;
Coleman and Eade 2004; Dubisch 1995; Eade anda®8all®91b; Turner and
Turner 1978) will frame the analysis of the retursit to Hadchit, as a right of
passage and personal journey, imbued with religmod symbolic meaning.
This chapter shows how Hadchit has been primadihstituted as a sacred space
by the diaspora, which contrasts with the depictadnthe host-nation as a
profane ‘upside down land’, as we saw in ChaptareFi Central to this
construction is the very fragility of the homelaitgklf and the im/possibility of
return to it (Naficy 1993). Consequently, the htéand has been fetishised
(Hage 1989; Naficy 1993) and converted into a Hbdnd, which is other
worldly and timeless. It is in this context thaturn visits, whether actual or
virtual, are experienced and imagined as a pilggenidrough time and space to
the object of spiritual renewal, the home villatiee place of roots, ancestry and
soil. The conceptualisation of Hadchit as the amgjiing ancestral village,
perched in the dramatic landscape of the Holy Valtbe Wadi Qadisha is
central to the construction of it as a lost homelan

The chapter starts with an examination of the eanosbn of pilgrimage
and rituals of return to the homeland. The speitidis of Maronite discourses on
and representations of Lebanon as a lost Christ@y Land are then analysed.
The Hadchiti experience is situated within the dieyaMaronite discourse on the
Holy Valley, theWadi Qadishaas the place of origins for the Maronite identity
The chapter then explores two ethnographic accoaintsturn to Hadchit and

shows how the Hadchiti diaspora participates in @mubstructs the discourse on
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the Holy Valley as a lost and sacred homeland. fifbecase study examines the
‘virtual return visit’ to Hadchit. The second casteidy examines transnational
interaction between Sydney and Hadchit and thenkimexperience of second
generation returnees. The chapter concludes wils@ussion of the inherent
ambivalence in the relationship between Hadchititderipheries and between

Lebanon and the Lebanese diaspora.

The construction of pilgrimages to the homeland

In the Catholic tradition, pilgrimage has always bsean as a
form of penance, and indeed was imposed as a punistiarent
secular offences in the Middle Ages. The hardships and
dangers of the journey and the bodily privations Wwhidgrims
were obliged to undergo were thought to win theitpetial
pilgrim God’s forgiveness and grace. Yet, while a Emi
orientation towards a sacrificial discourse cannotiseounted
amongst the older-day flagellants...their dominant metiead
to be material rather than spiritual. By voluntatindergoing
pain, the devotee hopes that his or her request foaterial
favour...will be granted by the shrine divinity (Eagad
Sallnow 1991a:21).

The relationship between bodily privation, punishirend pilgrimage links
the body with the soul and the journey of pilgrireag the attainment of bodily
wholeness and restoration. Within the frameworgitgfrimage (Baldassar 2001,
Cannell 2006; Dubisch 1995; Eade and Sallnow 199timer 1979, Turner and
Turner 1978) the immigrant’s return can be concalged as the pursuit of
spiritual redemption and a restoration of bodilyolgmess from the shattering
experiences ofel ghurba) exile, spiritual poverty and subjugation in thest
nation. Indeed, the nexus between bodily andtspirredemption is a central
element of Catholic pilgrimage as Eade and Sallsoggest:

This eschatological transformation of the body was
foreshadowed, in a highly telescoped fashion, bystChrieath,
resurrection, and ascension to heaven. His tortinedy,
however, bore not his own sins but those of all mahkiBince
then, numerous saints and would be saints have beertcheld
have emulated this process of anticipatory restoratiod
redemption...their frail or suffering bodies in lifelegedly
remaining incorrupt after deaths...given this tight usex
between spiritual salvation and corporeal wholeness i
Christian belief, self-inflicted suffering and divirteealing in

the context of pilgrimage cults come to possess a sacred
significance..(Eade and Sallnow 1991a:22)

The suffering immigrant moves through time and spaied the journey of

return becomes the bridge which brings the pilgtanthe object of spiritual
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renewal, the notion of home or homeland. Dubist8956: 38), following
Gennup ( 1960) and Turner (1979, Turner and Turk@r8), has defined
pilgrimage as a rite of passage with three phabkedfirst phase is the separation
of the pilgrim from ordinary life, the second phasehe liminal period of the
pilgrimage or journey between worlds (which migletthe travel through space
in an aircraft today — the new ‘middle passaget kstly, the return to ordinary
life. Central to Turner's conception of pilgrimagethat it is an experience in
anti-structure, which is defined by liminality, anbetweeness, and which
culminates in an experience of comunitas or thkeasats of oneness (Turner and
Turner 1978:9-10). According to Dubisch, the pbgkjourney of pilgrimage is
also a metaphor for an inward journey to find odtowwve are outside of the

‘structures’ which define and confine us (Dubis@93:42).

Pilgrimage is also a type of ritual performance #mwdugh the repetition of
ritual, Turner (1979) argues, it is possible topsusl the passage of time. In the
context of migration, therefore, where the immigrenremoved in time, space
and generations from the home village, the pilggendaome offers a way to
overcome the tyranny of distance. This constructieinforces the binary
opposition between the host nation as a land okwad industrial capitalism, as
we saw in Chapter Five, and the homeland/motheréenthe source of life. In
the absence of being able to ‘live’ in the homeland sometimes even to visit,
as is often the case with Lebanon, the homelatdisformed into a place for
the after-life, a mythical and sacred space (Durkhd961) beyond the
everyday, a land of saints, Churches and MonastedeHoly Land. This
conceptualisation of Lebanon is exaggerated wittmyepolitical crisis and war,

which further undermines the viability of the Leleaa nation state.

Baldassar applied the framework of pilgrimage talemstand how the
diaspora and the home town are unified by the metisit in the case of San
Fiorese immigrants living in Perth (Baldassar 200%he draws on the Christian
pilgrimage tradition to understand return visitsSan Fior in Italy and argues
that the pilgrim seeks, through an eternal questnaintain connection to and
relationships with loved ones in the home townldBssar likens the home town

to a ‘shrine’ and the return to it becomes a foifnsmritual renewal. However,
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she argues, the immigrant’s pursuit of bststemazioneeconomic success, and
campanalismpa sense of place, compete and set up a hieralaleiationship
between the town’s people and the émigré’s. Thert® people claim cultural
capital over the émigrés due to their greater daitm campanalismo,or
attachment to place, while the returning immigrattempts to prove their
superior sistemazione acquired through migration (Baldassar 2001:20@)21

This creates competing discourses that are, in seays, unresolvable.

The complex inter-relationship between homelandd diasporas have,
alternately, been conceptualised as a politicsdesire and disdain” (Winland
2002). Writing about post-communist Croatia, Winda(2002) discusses how
the object of desire, a free Croatia, actually frduinto relief the tensions
between diasporic and homeland Croatians, becdutiee dnvolvement of the
diasporic Croatian community in the formation ok tindependent state of
Croatia. She suggests that the challenge forredmmsal theory is to go beyond
the opposition between “where you're at and where'ng from” (Ang 2001:13;
Gilroy 1991-92) and to look at the politics of repentation and recognition
(Winland 2002:693). Winland describes the intéatienship between diaspora
and homeland peoples as characterised by “entangesions” (Winland
2002:694), because:

Diasporas construct notions of homeland in ways tteabtien

very different to homeland peoples and this can léad
ambivalence and tensions between them (Winland 8062

While both Winland (2002) and Baldassar (2001) haasited that
ambivalence is an inherent component of the diasphomeland relationship, |
would suggest that it is also underpinned by mudeglendence. The homeland
is often dependant upon the diaspora for remittafioars, international
representation and to facilitate migration and labitows out of the country of
origins. The diaspora, conversely, is dependanhupe homeland for its very
definition of itself, for a sense of meaning andyims. In the absence of being
able to “live” in the homeland, those that remaghind must “live” for the
diaspora, with their help and support, and fulii tobligations of those that are
absent on their behalf, which include the careogtdtl ones left behind. In the

case of Hadchit this includes the maintenance opgny, attending funerals,
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daffin, memorial services and 40 day masdegss Ara’b’eenfor the deceased
in the diaspora at the St. Raymond’s Church in Hitfc These sets of
obligations to the dead and the deceased in tlee l#& place those that ‘stay’
behind in the role of “spiritual keepers” (Peleilk¥0) for the diaspora, an issue

| return to later in this chapter.

Given that there is ambivalence and tension betweemeland and
diaspora communities, Naficy (1993) as noted aarlibeorises that exile
consciousness is constituted between two pivotedath: “the threat of the
disappearance of the homeland and the threat ohshlges [the exile
community] disappearing into the host society” (Maf1993:129). He argues
that diasporic communities live in a state of liality and, in turn, fetishise the
homeland as an iconic image and circulate it. &lg&t becomes the currency of
life for exile communities and it is based upon theealisable trope of return.
He goes on to argue that fragmentation and deigaiisation have led
immigrants to experience time diachronically (Ilwéfer to this as ‘diachronic
suspension’) and to see the present as an unrébllaficy 1993:147-148). If
‘return’ is often unrealisable it is not surprisititgat the homeland itself becomes
fetishised, and in the case of the Hadchiti disspand the Maronites more

generally, the homeland has been transformed ifreigious shrine’.

With no prospect of return, the impossibility delin the homeland and the
disappearance of the homeland itself, ‘statelessies become central to the
Palestinian experience of dispersal and exile (&t Connell 2003). Indeed,
Said has argued that the current age is the d@heotfugee, the displaced person
and exile (Said 1990). Cox and Connell argue libedtion, place and identity
have existed in a symbiotic relationship and tleatniany diaspora communities
the reference back to a ‘stable’ nation-state oméland defines them in

diaspora. However, for the Palestinians:

% Memorial services and 40 Masses are also held in Sydnélydse that have died in Hadchit,
reinforcing the sense of mutual obligation.
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Exile is experienced without recourse to a functignimation-
state...that might offer a  stable centre for
identity...consequently, they have suffered a comtstemiggle
to assert their own sense of identity in oppositionotber
people’s often diverse discourse of Palestinian iderfttyx
and Connell 2003:331).

Two central states of being are said to define Radestinian condition in
diasporaal ghurbah,the eternal stranger separated from home and #srdof
awda the desire to return to their homeland. Buthe &bsence of return they

must make themselves at home where they are (Gbannell 2003:338).

| would argue that the Lebanese situation has nimadommon with the
Palestinian case where the homeland is constantlgrisis or disappearing.
Given its state of political, social, economic asdtarian division, situated in the
shadow of Israel and Syria, the Lebanese natiote ssaprecarious. In the
aftermath of the Civil War of 1975-1990, the Lebsameiaspora has been largely
transformed from a “trading diaspora”, as it wasewgonceived (Cohen 1997),
into an exile community. As we saw earlier in thesis, there is a discourse of
decline amongst the Maronite diaspora, in whicty tleest the Civil War and

cannot ‘return’ and now Lebanon is a ‘lost Holy dan

Lebanon: The Lost Holy Land

A biblical land, Lebanon possesses an abundance oforedig
sites where Christians of many denominations findceea
serenity and contemplation. These Christian sitessHitas,
cathedrals, churches, chapels, sanctuaries, convents,
monasteries and even hermits’ caves- are found ghaut
Lebanon, a land celebrated in the Song of Solormanit§
fragrance and beauty. Set in the eastern Meditean, cradle

of the great monotheistic religions, spiritual angstical life in
Lebanon has flourished over the centuries. (Broch0822).

In this mode of relating to Lebanon the Maronitasgiora constructs
Lebanon as the land of the Bible, with a multitwdeChristian sites, a land of
peace, serenity and the ‘mystical life’. Indeethages of war, religious
difference and conflict are suppressed and repladtdsanitised, glossy images
of Lebanon, which are primarily Christian, as thH®mwe quote reflects. This
sanitised version of Lebanon is reinforced by mewach as: “Lebanon a land of

Milk and Honey” (Movie 2008), as promoted by thenlidiry of Tourism, in
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which Lebanon is represented by its bucolic langecaThe prologue for the
film reads:
Let our film guide you on a unique journey throubk heart of

this historic land. Then you will know what the leglese joie
de vivre, magic and generosity are all about (MoGies).

The reality of war, chaos and suffering is supprdsa favour of landscape
images, which focus on the visual beauty of Lebandfore importantly, the
landscape is depicted by its Christian charaateleed Lebanon is said to have a
sacred topography. The Ministry of Tourism in Letwams partly responsible for
the distribution of these images, given that touris the life-blood of the
Lebanese economy. But the distribution of thesisHised, glossy images of

Lebanon, such as those in tBeauty of Lebanon.htmwhich circulates widely

in Lebanese email networks, reflects a disjundbeteveen fantasy and reality, or

even the suppression of reality in favour of faptas

These images seem to circulate with greater frequethe more
(im)possible the dream of Lebanon becomes. Indbisstruction Lebanon is a
dream, it is not realisable, therefore its represén is not of this world, but
removed in time and space, thus making it othetdiyoand spiritual. There are
multiple versions of Lebanon and hence it is asmadiscourse as it is a reality.
Gibran’s (1962) famous piec¥pur Lebanon and Mindighlights the contested
nature of representations of Lebanon. HoweverCiiwgstian version is innately
linked to the iconic landscape of the mountains:

You have your Lebanon and | have mine. Yours istipal
Lebanon and her problems, mine is natural Lebanoti imea
beauty, you have your Lebanon with programs and ictsfll
have mine with her dreams and hopes. Be satisfied ywitin
Lebanon, as | am content with the free Lebanon of isipmw.
Your Lebanon is a snarled political knot which Time
endeavours to untie; My Lebanon is a chain of knall
mountains rising reverently and majestically toward e
skies. Your Lebanon is an international problem tpetbe

solved; My Lebanon is calm, enchanted valleys murmurous
with church bells and whispering brooks (Gibran 1962:

Central to the disjuncture between fantasy andtyeial representations of
Lebanon is the detachment of the landscape fromdbial and political relations
it gave rise to. Hage (1989:118-125) theorises tthe fetishism of identity is a

process by which the Maronite identity is detacfredh the class relations that
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produced it (mystification) and inverted so thabécomes causal in generating
their superior class position. Furthermore, heasri
One of the important features of the fetishism ohiig is that

it ends up conceiving of identity as a transhistoriessence
(Hage 1989:125)

In the Christian version of Lebanon, therefore, tim@ique Christian
heritage is rooted in the Lebanese mountainsimeldss link that transcends the
social relations to which the landscape gave riBeit, in the aftermath of the
Civil War of 1975-1990, there is a Christian peteap that the future of the
Maronite faith itself is to be deterritorialised caexiled out of the Lebanese
territory, as we saw in Chapters Two and Three. ndde in Christian
representations, Lebanon has now become a lostlHwolg and ‘return’ to it has
become increasingly tenuous. Not only have theokites fetishised their
identity, but now the homeland itself has beconiestiesed (Naficy 1993) and
detached from its origins and representations oirdulate in the diaspora as a

set of deterritorialised images and discourses.
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Figure 43: Map of the Holy sights in the Qadisha Viley. Source: Ministry of
Tourism (Brochure 2002).

If Christian representations of Lebanon depictitaalost Holy Land’, the
return to it is constructed as a form of religiopggrimage, built upon a

‘Christian’ Holy map of Lebanon (see Figure 43)ovBnan (1991) discusses the
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contested versions of the sacred as they play uwingl pilgrimages to the Holy
city of Jerusalem. Jerusalem is not one Holy dityt,a multitude of Holy cities
existing alongside each other, “as many as arediigious communities which
worship at the site — built over the same spotraipey at the same moment, and
contending for hegemony” (Bowman 1991:98). Thhbs, dewish, Christian and
Muslim versions of Jerusalem exist alongside orathar and are constructed by
the interaction of the pilgrim with the site:

The various Jerusalems function as signs in the diverse

discourses on religion, power, and identity of the tivigi

groups. Just as those discourses are created by thiengilg

home cultures, so too do these signs render meaningainoim

direct it back towards, the cultures which mobilizeenth
(Bowman 1991:99).

Likewise, Lebanon has a multiplicity of religiousoromunities which
construct it as a Holy Land. The Christian map.@banon exists along side and
in contradiction to competing versions of Lebanomndigious identity and
meaning, as symbolised by its religious sites andted in its ‘sacred
topography’. Of all the Christian sites in Lebantve Holy Valley, orWadi
Qadisha is fetishised the most and said to be centrdiedViaronite religion and
identity itself. The Patriarch of the Maronite @tlu has his summer residence in
Dimane,and for several centuries before that the Patriarah based iWadi
Qanubine both in the Holy Valley. This quote on the Hdkalley, from the
Ministry of Tourism, reflects its spiritual signifance:

In the high majestic mountains of the north, Christyés long
presence is marked by countless sanctuaries and places of
devotion. The word “Qadisha” comes from a Semitict roo
meaning “holy”, a fitting name for this gorge whoseiths lie

at the bottom of sheer cliffs and which is richviater from
melting snow (Brochure 2002:4).

The notion that the Holy ValleyQadisha,is removed in time and space is
central to the construction of it as a sacred spagdech is other worldly:
“Qadisha, one of the deepest and most beautifléywslin Lebanon, is indeed a
world apart” (Salameh Sarkis 2002). The villageHafdchit sits in the heart of
the Holy Valley, high on a promontory (see Figuri 2he Introduction) and the
discourse of pilgrimage has come to dominate thecHiéi diasporas’ perception
of itself, its origins and the im/possibility ofteen to Hadchit.
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Hadchit as a shrine and the virtual return to it

Cadmus, Ulysses, they showed me the way

To seek the world’s end wherever it lay,

To greet all my kin as the wanderer must,

To the land of my birth, then, I'll come back, ist.

Yet Destiny ungrateful, that hard heart of Fate,

Broke down the Human, gave evil its spate

In Lebanon, -ah Hope return! Stem the fray,

That gay smiles and bright cheer my land’s face mayajisp
The home of my grandfather takes me in hand,

To mother, dear Sara, so tender, so grand,

That symbol of virtues as old as the land.

The nest of the eagle, Hadchit on high,

In command of the Holy Valley it lies,

Which guides and directs its children’s steps to Pagadis
(El Chidiac Younis 1976).

In this poem Hadchit is situated centrally in comshaf the Holy Valley
and return to it is deemed necessary to achievenagm to heaven. The eternal
desire to return dominates discourses on Hadchitngst the diaspora in both
Australia and America, whether or not an actualmreis made. Through the
Internet and video productions the return of omeones the return of many. As
shown in Chapter Two, emigration from the villageHadchit spans a period of
120 years, with the first wave going to North Ancariin the 1890’s and the
second, third and fourth waves arriving in Austtadince the 1950’s. Kepler-
Lewis (1968) noted that the first wave of migratioom the village had led to a
process of deterritorialisation:

As long as the village maintains the fiction that [SQiuis is a
kind of extension of Hadchite, the emigrant remaiithin the
bond of kin-ship only with more attenuated ties. €hee value
of the family remains unshaken...the villager can say with
conviction that the population of the village is 850500 here,

1000 in the Kubbe in Tripoli and 2000 in St. Lolssouri
(Kepler-Lewis 1968: 247-249).

This process has been extended by mass migratidwdtralia. Where the St.
Louis and North American connections with Hadchavén become attenuated
over time, ethnic reconnection has been facilitatgdthe Internet when the

village of Hadchit went online in 2000.
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Figure 44: Internet traffic in 2005 to the Hadchitvillage website: Source:
http://hadchit.8m.com/

Figure 44 shows the Internet traffic to the villagebsite in August 2005.
The website guest book captures some of the di@spations held about
Hadchit amongst the North American descendantses@lwo comments from
members of my family welcomed the village onlinelba April 2000, they are

left like footprints in the sand of cyberspace:

Welcome; Hadchit to the World Wide Web! Best wishesiTon
Rizk and good luck to you. I'm your visitor #62. &am A
Happy and Holy Easter to all ! April 21, 2000 0747 (GMT
Time)

Congratulations on an interesting Web Site. | stilleheelatives
in Hadchit and it is nice to see the village asitdday. April
2000

The following comment made by a descendant in ®uid, Missouri
regarding ancestry and genealogical links to Hadghs how | was able to link
up with the Hadchitis in St. Louis and visit themarder to do ethnographic
fieldwork for this study (See Appendix 3 on thewsaational Rizk family tree):

My great-grandparents emigrated from Hadchit arotwedidirn

of the century. My cousin Brian already told th&irg. Our
family names are Rizk and Wehiby-Saar. Our names were
Americanized to Wahby and Risk. Tony Rizk is probaaly
cousin as are all the Rasks in the country. My greatld)
Charlie spelled his name Rask. My great-grandfathsk Rind
several of my great-uncles Reask. | hope to somedag ¢com
visit my "hometown." We have an annual Hadchit
Homecoming here in St. Louis. This will be the 3rdh&al and

all of our cousins are invited to attend.
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For many of the North American Hadchit descendanyself included, the
photos on this website were the first they had s#ehe ancestral village. Until
that time Hadchit was a mythical homeland, butancgality in the here and now.
The Internet site put Hadchit on the map for thecdadants all over the world
and brought the village into virtual connectiontwihe diaspora, particularly in
North America. Prior to its launch the sense ahdement in time and space
was the dominant mode of relating to Lebanon and kome village.
Nonetheless, it is striking that in the above comiieom the village guest book
this 3 generation descendant still claimed Hadchit ashtimetown’. It shows
the degree to which the North American descendesitiined the fantasy of
connection to Hadchit as a place of origins andnestdl claim it to be their

‘hometown’.

The ‘diachronic suspension’ of the American Hadshitas accentuated by
the fact that America closed its borders in theQl®92o large-scale immigration
(Daniels 2006), which meant that until the post W\ériod there was no
significant additional migration into America frooebanon or Hadchit. Thus,
for many of what are referred to as thehjar or the North American Lebanese
from the first wave of emigration, Lebanon becanuistant homeland, removed
in time and space from them and not accessible frenpresent. The instability
of Lebanon reinforced this perception, as did timetframe in which the
migration took place, which pre-dated mass trartspnd the communication

revolution.

Consequently, nostalgia has become the principgliwavhich relatedness
to Lebanon has been enacted and maintained by ofaifme mahjar Lebanese.
Lebanon became a matter of heritage, ancestry batl bines, but no actual
connection to place was maintained. Books sucReasember me to Lebanon
(Shakir 2007) and~ood for Grandmothers: Writings by Arab-Americandan
Arab-Canadian Feminist§Kadi 1994) fit into this genre and form part et
literature which many of thenahjar Lebanese of North America access to
remember their Lebaneseness. Rowe (2007) discusses 3rd and 4th
generation Lebanese Americans attempt to accesslibleaneseness through

genealogical and archival research, but not throaghally visiting Lebanon.
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They feel that their Lebaneseness is caught ip&sé and they only can access it
through tapping into their bloodlines and by tracitheir genealogies, not
through cultural renewal and contact with Lebanorthie here and now. Rowe
(2007) argues that they are using the tools of muoiyeto perpetuate and access
an identity that they fear they are losing, butahkhis increasingly stigmatised in
post-September 11th America (Rowe 2007). Thisatesbeen the case with the
North American Hadchitis amongst whom it has becgmpular to undertake
extensive archival and genealogical research throuipr example,

http://www.Ellislsland.org and by using Family Tree Maker and Master

Genealogist software. As a researcher | was abtaw upon this research in
order to undertake this project. It allowed memake linkages with different
branches of the Hadchiti diaspora and to demomsimat own relatedness to
them (see Appendix 1 and 2 for full details of Hedchit and Rizk transnational

family trees).

Figure 45: The Movie “Hadchit: The Journey Home”. Source: The Eparchy
of Our Lady of Lebanon, St. Louis, 2004.

The Maronite Church of North America has producedrzge of DVD’s
and Video productions, which represent return visit Lebanon as a form of

pilgrimage. In this genre the homeland is represkms a shrine and a Holy

192



Land, removed in time and space from the ‘here rama’ of North America.
The first of these is entitledKfar Sama: The Village of HeavéiiMovie 2005).
The second and more important one for consideratighis study is the movie
entitled: “The Journey Home: Hadchit, Lebanghovie 2004)(see Figure 45).

The caption for the video reads:

The Journey Home is the story of a pilgrimage to beba
Pilgrims from St Louis, Missouri travel to their hometowf

Hadchit in the Shadows of the Holy Valley. Explatteough

this story, the love the St Louis Maronite Catholion@ounity

shows for their ancestors in Lebanon as well as the tloege
share for their faith and family in the United Sgatéxperience
the beauty of St Raymond’s Church in Hadchit, Lelvaand
the saint Raymond’s Cathedral in saint Louis, Missouri

This movie starts in St. Louis and is introducedBighop Shaheen, the
Maronite Rite Bishop for the Western United Statedde comments that the
immigrants from Hadchit who settled in St. Louisghii have been “materially
poor, but they were spiritually rich”. He also wensl at how someone, such as
himself whose grandparents were from Lebanon, ceigit Lebanon and feel at
home in the land of their ancestors. For the Sen@emaaph family, whose
return is the focus of the production, their joyrime is the return for many.
The two St. Raymond’s Churches, one in Hadchitthedother in St. Louis (see
Figures 46 and Figure 3) are said to form a ursig@dtual entity, with the St.
Raymond’s Maronite Church in Hadchit depicted as ‘dacred heart’ of the
Hadchitis globally. The spectacular landscape h&f Holy Valley, with its
soaring cliffs, mountain peaks and valleys are $aiddd to the sacredness of
place, which transforms Hadchit into a ‘shrine’ &hd return visit into a quest

for spiritual renewal.
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Figure 46: St. Raymond as he is depicted in St. Reyond's Maronite
Church in St. Louis, Missouri. Source: Nelia Hyndnan-Rizik, 2006.

The movie features the interior of St. Raymond'srdvi@e Church in
Hadchit (Figure 3 in the Introduction)). The sowfdhe church bells ringing in
the Holy Valley is depicted as a timeless, audiinle to Hadchit for the viewer.
Indeed, the description by the Simon family of theiturn visit describes the
return as undoing time and that through the pilggm journey “the years fell
away”. Hadchit is depicted as timeless and unckdnfeyond the ravages of
modernity and thus sacred. The last section ofvitieo production captures a
recital by the village poet in Arabic, an Ode te tmigrant, which translates as
follows:

Ibn Hadchit

And to you son of Hadchit

You emigrated seeking riches in a new world

What ever happens to you, you will return to Hadchit

When you come back you will feel the happiness that y
remember

And outside Hadchit no matter how much money yovehar
materials you possess

They are nothing compared to when you sit and ehtlank in

your home town
The experience is worth the whole world (Movie 2004)

This poem captures the eternal desire of the emtigeoareturn to Hadchit.
Through the journey of return the emigrant is sadfind spiritual renewal.
Indeed, the village poet posits that the spirituecthes of Hadchit, the power of

the connection to landrd, out weigh whatever material wealth can be gained
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through emigration and, thus, he condemns the amigo ‘spiritual poverty’.
The Ode to The Emigrant, therefore, captures thadox of migration: the
‘spiritual wealth’ with which the émigré departesidonverted and lost through
the pursuit of material gain and, instead, thewrretspiritually poor’. This
contradiction relates to the central binary opposiof this study, as developed
in Chapter Five, which constructs the lands of eatign as being ‘only for
work’ and ‘spiritually empty’, while Hadchit is theltimate source of life,
through the reproductive properties of its saceedi)ard, the symbolic mother

of all the people of Hadchit.

Transnational flows between Sydney and Hadchit

While the North American Hadchitis, who are nowheir third and fourth
generation in the USA, primarily relate to Hadcviitually, the Sydney based
Hadchitis claim a translocal (Peleikas 2000:3) apdchronic connection with
the home village. Time compressing technologies @nstant movement back
and forth between the two hubs facilitates the §@# people, money, goods and
emotions, while kinship ties are the conduits fase flows. Thus, the village of
Hadchit is no longer geographically bounded andn8yds even perceived to be
an extension of the home village. This is a fantasnstruction which
suppresses the effect of distance and the presgintiee host-nation and is
sustained by air travel, telephone calls and a@aatrtechnologies such as the
Internet and Satellite TV.

About five years ago Satellite TV from Lebanon beeaavailable in
Australia, such as the Lebanese Broadcasting Catipar (LBC), Al Jazeera,
Future TV and other Arabic language programmingappears in real time and
many households watch it all day and well into ninght. Before the advent of
Satellite Television, only Arabic language newspand radio provided news
about the ‘old country’. However, accessing newsps is dependent on literacy
in the Arabic language. With Satellite TV all spees of Arabic, regardless of

their level of literacy, can engage with news atitep programs straight from

195



Lebanon. The Hadchit Household Survey found tB& 6f Hadchit households
in Sydney watch LBC Satellite TV broadcast from aebn®*.

The preference for LBC Satellite Television sitgattie Hadchitis as
members of the Maronite diasporic ‘viewing publiovhich is spatially
disconnected from Lebanon and yet synchronicallgnested in time to each
other. LBC projects a Christian image of Lebanaw as broadcast from
Jounieh, a Christian district to the north of Bei@ach of the Lebanese
political/religious factions have their own TV stat — for example: Hezbollah
has Al Manar, Saad Hariri's Future Party has Futlixét and Aoun’s Free
Patriotic Movement has OTV (Orange TV broadcastAvabsat-BADR3). In
terms of political style LBC is considered to benservative and to interpret
events in Lebanon from a Christian vantage poidansequently, it provides a
representation of Lebanon that fits with a “Marehitworld view and the
Hadchitis are able to situate themselves in a comiyuof like minded
Lebanese. In many households LBC runs all dayveimeh there is a political
crisis in Lebanon it runs all night (because of tiree delay). This has
contributed to the perception amongst the Sydnegichitis that they are not
removed from events in Lebanon, but are a pareidt Perhaps they can even
imagine their household is situated in a suburtBeirut, or in Hadchit, not

Sydney.

The experiential element of being able to watchnée/in Lebanon as they
unfold is transformative in changing how events @eeceived and in collapsing
distance (Aksoy 2006). It also can bring the trawshwar in Lebanon into the
living rooms of the diaspora. The July 2006 warLgbanon highlighted the
ability of Satellite TV to transform opinion in theebanese community and to
pull many members of the diaspora out of theirtwdinal ‘migration lag’,
especially the Maronites, towards a set of viewgoinhich are closer to the
prevailing opinion in Lebanon. Satellite TV cars@loperate as a counter-
hegemonic influence against the host-nation’s medisich demonstrates the

contested nature of news and its representatiorihel case of the July 2006 War

% There is a black market industry in Sydney foritistallation of illegal satellite dishes for
receiving transmissions for free. Otherwise the feegaite high per month for most Satellite
TV stations.
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in Lebanon, Satellite TV enabled Lebanese immigrémteceive news about the
war in Lebanon through Arab media sources instehdthe mainstream

Australian press, which tended to present the vaan fan Israeli perspective.

Satellite TV is also utilised for accessing Marenieligious services, one
example is TV Lumiere (TV of light)

(http://www.telelumiere.com/eng/index.himl This station is supported by the

Assembly of Catholic Patriarchs in Lebanon. Nesy popular with housewives
who watch it all day whilst they prepare food ardfprm their households tasks,
particularly during Lent. Consuming TV Lumiere nfarces the diasporic
imaginary of a Maronite viewing public linked toasaother across time and
space through Satellite Television. It also reioés the position of the home as
a sacred refuge against the profanities of the-hatsbn and the role of women

as the spiritual keepers of the family, as we sa®hapters Three and Four.

The Internet is the next most important electronedia after Satellite TV,
which facilitates the flow of news and informatitsom Lebanon and around the
Lebanese diaspora. In Australia the premier onlirebanese forum is

http://www.daleelaustralia.com# it has the latest news from Lebanon, it

advertises social events in the Australian Lebacesanunity across the various
sects, provides information on Lebanese entertmimgernationally and has a
social networking function. Other Internet sitetieth are popular with the

Lebanese diaspora includéforldLebaneseCulturalUnion:http://www.wlcu.com/

and http://www.leb.org/ Popular online news sources include:

http://www.dailystar.com.lb/ http://english.aljazeera.net,

http://web.naharnet.com/default.asp The use of these websites is highest

amongst the under 50’s. Websites also prolifef@atell of the major political
factions in Lebanon. The Hadchit community in Ssygis strongly allied with
Samir Geagea’'s Lebanese Forces, which is a forrhest@n militia and now

political party with the following websitéttp://www.lebanese-forces.orgThe

Hadchitis have their own branch of the Lebanesecd=omwith the following

website:http://www.samirgeagea.s5.cam/
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Figure 47: Contact with Hadchit. Source: Hadchit Household Survey, 2006.

Online and virtual contact via the Internet ande8ige¢ TV with Lebanon is
supplemented by phone calls and email. Accordinthé Hadchit Household
Survey, telephone calls are the most common mearstaly in touch with
relatives in Lebanon from Sydney, with 50% of resggents claiming to ring
Hadchit weekly, followed by 15% of respondents kiegpn touch via email (see
Figure 47). Telephone cards have brought dowmptive of phone calls between
Lebanon and Australia and have greatly increase@dticess to cheap phone call
rates. There are a range of companies that prahidap call rates to Lebanon

such as: http://www.aussiephonecards.com.au In my interviews most

households estimate they spend $10-$15 AUD/montkeaping in touch with
family in Hadchit by phone. The power of the voit®e central to the

maintenance of close kin relationships across miigta

198



70%-

60%-

50%-

40%- = None
m Some
30%- O Regular

20%-

10%-

0%-
None Some Regular

[seriest 20% 19% 61%

Figure 48: Financial support to Hadchit. Source: Fadchit Household
Survey, 2006.

Remittance flows from the Sydney Hadchiti immigraoeimmunity, even
after 40 years in Australia, continue to be sigaifit (see Figure 48). The
Hadchit Household Survey showed that 80% of houdsh&gend remittances to
relatives in Hadchit and 61% send money regulafface to face interviews in
the Sydney Hadchit community found that the averageount sent per
household was roughly $5000 AUD per annum, whicbams to approximately
$2.5 million AUD worth of remittances from the SyginHadchit community to
the home village annually. In addition to thesead® the St. Raymond’s
Charities of Hadchit raises funds for public worksthe village. In 2006,
$100,000 AUD was donated for projects in Hadchit thg St Raymond’s
Charities of Hadchit Committee in Sydney. Thessoueces significantly
support household income in the village and hav#iti@ed the move away from
subsistence agriculture. During the Civil War ywetire Sydney Hadchitis funded
a grocery store in the home village, which alsdlifated the move away from

agriculture.

The second generation

Return visits are an important part of the transnal flows between
Sydney and Hadchit and have increased in numbee $ive end of the Civil War
in 1990. There has been a renewed engagemenbra#der Lebanese culture

amongst the second generation many of whom havenezt to Lebanon on a
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regular basis. They have been looking for a wafeéb proud of their Lebanese
background in the context of the multicultural g Australia, as we saw in
Chapter Six. The Hadchit Household Survey shoves #1% of respondents
have returned frequently to Lebanon with a furtB@¥ having returned once in

the last 5 years (see Figure 49).
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Figure 49: Return visits in the last five years. 8urce: Hadchit Household
Survey, 2006.

Through return visits to Lebanon kinship ties a@@ntained over time and
across generations and marriages and alliancemade. It is not surprising,
considering the lack of acceptance and belongiag thany Lebanese people
now confront in Australia that the second genermatéwe also attempting to
strengthen their links back to Lebanon. When askég they like to visit
Hadchit interviewees often say, “Australia is omprk, but Lebanon is life”.
Returnees are drawn to the unique ability of thedoese in Lebanon to live life
to the fullest, despite war and uncertainty ands ithis quality about life in
Lebanon that draws them back. This excerpt fronpoam about Beirut
illustrates what the diaspora loves about it: ddBeirut because Beirutis live as
if they are going to die tomorrow and party ash#y will live forever’ (source: |

Love Beirut onwww.daleelaustralia.com

A common inversion discourse is the view that, despvar and
uncertainty, they don’t worry in Lebanon, live file moment and have nerves

of steel, as this second generation returnee tsflec
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They don’t have worries, they are happier than h&een with
bombs they don'’t care — my uncle and my cousin saichwres
rang [during the 2006 summer war] “we’re just havoajfee
on the balcony, couldn’t be happier — the bombstacehours
away. No one is hurt, everyone is fine — come joirfausa
coffee” — that is their view.

By contrast, it is a common view that there is life”in Australia, there is only
work and, consequently, people live only for thaufa not in the here and now.
They lament that in Australia you have to save ymaney and pay off your
mortgage and everything is “work, work, work”. istcommon to complain that
work is taking an ever increasing proportion of dimeven weekends, as if
capitalism is eating them alive. Thus, Lebanon Ausitralian life are compared
in the following way:

Here we plan a year ahead, where in Lebanon theydiy by

day and they make the most of everyday. They live i

uncertainty they don’t know if they will wake updathe village

will be rubble. They don't live for the future.h@&y live day by
day and see what happens.

While, it is common for the diaspora to represembénon and the
Lebanese as being ‘care free’ and living for themant, in general narratives of
return to Lebanon and Hadchit depict the journea gslgrimage in search of

religious identity, as this second generation retarhighlights:

It is fascinating to see the old churches in Lebarn®wverytime
| have been | have visited the Churches — St. Craristl
Raymond’s | have said a prayer. Every time | go &ml¢hit |
go St. Raymond’s — | go before mass — they go for arid it is
in Arabic. But when | am in Hadchit if | am the@ fa week |
go twice. There rest is social.

Additionally, narratives of return to Hadchit, facon becoming reconnected to

family and to place:

How would you describe the experience of going baclot
Hadchit?

You can’t imagine what it is going to be like, Iufad it more
entwined, you feel your relatives, it was more ggttionnected
to your relatives, because they were just names hejore
knew em, but didn’'t know em, and you were meetirarttand
getting to know them and the place — getting cotatkto the
place.

Thus, the ‘return’ is conceptualised as a journéyesconnection and it is a
common account to feel adjusted and adapted tonthentainous landscape of

the Qadishaand Hadchit, as if it is a natural fit:
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What did you think of the landscape?

Yeh I love it, | felt | was adapted for there, myrskieared up —
it was healthier. | was meant to live in this landscapt
climatically suited me. Here ...l can handle the sndJound
that health wise and physically | can see we werdveuddor
there and it was beautiful and the open space.

But, the most important re-connection returneek seevith the landard, of
Hadchit and it is a common narrative of return ésatibe touching and kissing
the ground and to feel a love of the soil of Hatesi if it is sacred and Holy.
But even the intensity of this connection is expeced simultaneously with
being ‘out of place’ and an ‘Australian’ in the laije, as this second generation
returnee describes:

| felt more Australian there, but on a spiritual levefelt

connected and the ground was Holy — sacred and ledéot

take a piece of that land home and | felt an apatieci of

Aboriginal people. | felt the soil was speaking te #and then

| understood what the Aboriginal people were talkafgput.

When | went there | felt more Australian. They spdko

much in the village about everyone else’s life — thveyld tell

you every detail about everyone’s life and the gikighen | got

up and walked outside everyone knew | had got up fadi

breakfast. The gossiping got to me. Also — their tsygility —

they are surrounded by saints and churches anddibdest go
to church on Sunday and | was shocked by that.

This interview highlights the construction of thédage and its landard, as
sacred and the interviewee describes coming topaneaiation of Aboriginal
Australians and their spiritual connection to courfter their return visit. Yet,
the spiritual construction of the home village ¢ontrast to the profanity of the
host-nation) is ‘undone’ by the lack of interest ialigiosity and church
attendance amongst the villagers themselves. pethay don’t have to work so
hard at being ‘spiritual’ in the home village agyHive in the ‘centre’ and are
connected to place? These narratives of connédismonnection, and of the
sacred and the secular, highlight both the limipadéind the fragility of the

construction of the homeland as being intrinsicafigred.
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Figure 50: Purpose for Visiting Hadchit. Source: Hachit Household
Survey, 2006.

According to the Hadchit Household Survey, 28%eatfimees strategically
time their return visits for the St. Raymond’s Diagstival (see Figure 50), the
patron saint of Hadchit, which is held in Hadchiesy September. When asked
why, they say they go there to dand@abki in the village square of their
forefathers (see Figure 51). Many returnees telahan intensely emotional
experience of belonging whilst they danced, busooner did it finish they once
again felt like an ‘outsider’ in their parent’s laje. In fact, for the second
generation, finding identity and belonging in therte village of their parents
has turned out to be fraught with contradiction©ften return migrants,
especially the second generation, find themseles#tipned as ‘Australians’ or
at best Mughtarib (return immigrant), but certainly not ‘locals’,sathis
interviewee tells us:

Did they accept you in Hadchit?

Yes and no. When you go there you sort of feel yau'ia-
between’, when you go there you feel like you aest pf
Hadchit and you are Lebanese and when you go theyecall
you the “Australian” — theAustral’ — it is like you are caught
in two worlds because here you are still a ‘new Alisinaor a
‘wog’ and you feel that Hadchit is where you belanmy then
you go there and it is as if there is no where yowrigel |

don’'t belong anywhere — where do | belong? - It is
psychological.
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To make matters worse, the second generation discbat their Arabic is
indelibly tainted with the regional accent of thparents’, which contemporary
Hadchitis now associate with the backward and umstipated ‘village identity’
that they strive to lose. Hence, many returneed fthemselves caught in-
between competing versions of modernity betweeraheh and Australia as this
interview with a second generation returnee empghkasi

Your relatives accept you and then you got peopézet who
will makes fun of how you speak, because you have old
fashioned Arabic. We speak like their forefathers used'Oh
where’d you learn to speak Hadchiti?” — “we leaimspeak it
at home that is all we speak with our parents”. Bwy go to
Beirut and are more educated now and have citiueéts and
they don’'t want to be associated with the villagal d@he
mountains...they want to crawl up the hierarchy, they'td
want to be associated as country bumpkins, they watitet
more ‘cosmopolitan’. But that is how | speak, butakes a
while. Like | had this argument with this one guiysaid to
him- “you are making fun of me now, but you come to
Australia ad see how you will survive. You will hateelearn a
new language and people will be telling you offslesee how

you will survive — you'll be lost there”. He felt ait
embarrassed.

Baldassar (2001) describes a similar disorientation the second
generation during ‘return visits’ to Italy, amonglse San Fiorese in Perth, who
feel ‘out of place in both their old and new honialflassar 2001:339) and
argues that the feeling of homelessness is a gsietdial feature of the diasporic
condition and an inherent feature of the migrapoocess (Baldassar 2001). She
argues that the movement back and forth of themetisit itself becomes ‘home’
for the deterritorialised migrant (Baldassar 20838). | would argue, however,
that the return visit for the Hadchitis actualljoals them to unify the two
competing conceptions of home, one that moves thghmigrant and the other
which is tied to the primordialism of place and estcy. DancingDabki’ in the
village square of their forefathers achieves jhs through an intense moment of
‘communitas’ (Tabar 2005; Turner and Turner 19%@)erein all obstacles are
overcome...if only for that moment, as this desoniptof dancing Dabki in St.

Raymond’s square describes:
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| ST. RAYMOND

Figure 51: The St. Raymonds Square where Dabki isashced
during the annual St. Raymond's Festival. Source: 8lia
Hyndman-Rizik, 2007.

Dancing Dabki on St. Raymond’s day in Hadchit

| go for 18 days to Lebanon — | spend 7 days doinguBeThe clubs

in Beirut are English music. Where as the St. RaytisoRestival in

Hadchit that is Arabic music and the Dabki dancin@m really into

it. | really love Dabki. It gives you a big highl get emotional — you
get sort of — you are with your family you don’t seerh — but then
you get really high and you feel like you belorugttthis is where you
should be for that moment. Then you come back tlitydhe next

day and think that you work tomorrow and how are going to make
the next dollar.

The Dabki dance is the peak ritual of the return visit asiniolves
embodied repetition (Turner 1979). The dance séepgperformed in unison, to
the drum beat of th&abelin the centre of the spiral dance. Rhythmic uisty
central to the ability oDabki to suppress time and to create the experience of
‘communitas’ (Turner and Turner 1978). Bottomlel992) has, likewise,
conceptualized the Greek circle dance, “the dandiéed, as a form of embodied
resistance for the Greeks (Bottomley 1992:86-8Muring return visits to
Greece, she argues, the circle dance allows thegram to liberate themself
from the “iron cage” of industrial capitalism, tlugh the wild free spirit of dance
(Bottomley 1992:84). Additionally, the circle damoves in an anti-clockwise
direction which is pivotal to its ability to suppsetime and to create ritual space

that is beyond time. Hence, Bottomley writes
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There is in Greece a more general notion of a ‘darfdéde’
which moves like circle dances, in an anti-clockwd#rection
(Bottomley 1992:86).

| would argue théabki dance for the Hadchitis serves much the same parpo
The embodied circular movement of the dance isatttelote to the experience
of alienation and subjection in the host-natiom;ause the dance itself contains
the experience of liminality - of connection, dieoection and rivalry

simultaneously.

Many interviewees described a period of 10-15 yemithout making
return visits through the 1970’s and 80’s and theesumption of transnational
interaction in the 1990’s after the end of the Cwiar. The feelings of
liminality were greatest during the first returrsivi but over a period of five
years and several visits second generation retsirdescribed being able to
accumulate belonging, as this interview illustrates

The first trip | was a painting on the wall, the setdrip it got
a bit better. 1 went with Dad. It was better whenwas there.
It embedded me more when he was there. But therhitte t
time, there was no troubles. | was with my brothgve were
part of it, we were family and they got used to wefoke that
they hadn't seen us for 15 years. The third trip alasbout
partying and | was there for four weeks. It was ffedtyle,

they are so relaxed, they don't care about anythifigey live
in the minute, they don’t worry about work.

This interview also demonstrates the trend amotigstsecond generation
to diversify the return visit to include visitingajor tourism sites in Lebanon and
to spend time in Beirut. Due to their imperfedtifi the ancestral village, the
second generation are attracted irresistibly tonigét life of Beirut. Here they
strived to do what their parents or grandparentddcoever do, as ‘illiterate
mountain peasants’ ddabaliye’ (mountain people), they wanted to join the
fashionable, cosmopolitan expatriates and the é¢ddaglite of Lebanon on the
dance floors and in the cafes of Rue Monot. Thigrview describes the
common search for cosmopolitan modernity and bétangn Beirut, especially

amongst young men:
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In Beirut | didn't speak much Arabic, mostly EnglishThe
night clubs are all English. | didn’t feel Lebanédsehe night
clubs. It feels like you are outside of Lebanon eytlare
underground. You could be anywhere in those spadés.
Dabki dancing in Beirut — it is all popular, lat&stglish music
and women in cages. They are regular night cluke li
anywhere else. We'd go to the Argile bars laterafien — late
lunch/dinner. The Beirut clubs open at 10pm andildawn.
The people are from all over the world. | like niegt
Lebanese from everywhere. Seventy percent speakisikngl
The night clubs in Beirut is like being at home in 8&gy But
the St. Raymond'’s | feel like a true Lebanese andchiad
person — outside with the Arabic music. In Beirut yast feel
like a tourist. You don't’ know that you are evemliebanon
(cosmopolitan space). You get a good feeling frormgydo
Beirut now unlike 10 years ago with the civil wérhas been
re-built and the people are beautiful looking. Yget in the
centre of Beirut and everything is colourful. lasvimportant to
go there and to see what our heritage is and whatresal
family is like, whereas here there is always a negative
connotation with Lebanese. They never focus on ammily
values. Whereas in Lebanon it is always about that.

In this interview excerpt the subject describeskiog for a cosmopolitan
place amongst the ‘beautiful people’, a spacedbatd be anywhere, not even in
Lebanon and he contrasts this with the home villagech is ‘Arabic’. Second
generation returnees seek access to a cosmopuoidernity, which they feel
excluded from in Australia due to the “negative motation with Lebanese”.
Hence, the lack of ability for the second generatdd Hadchitis in Sydney to
translate their acquisition of Australian cultucabpital into national belonging in
Australia has given impetus to switch strategiesl aitempt to acquire
transnational cultural capital and national belaggback in Lebanon in a way

that their forefathers never could as rural peasanFillahin’.

What happens, however, to the feelings of attachrieiustralia when
returnees are in Hadchit? It is common to feel ésiok for Australia even as
they are feeling ‘at home’ in Lebanon and Haddstthis returnee describes:

Did you feel connected to Hadchit?

Yes and no, it is sort of like when you are thera gyiss where
you are from, you get homesick for Australia becatinse is

where you are from, but you still felt the connecttbere, even

though you weren't brought up there, you still fettu were
part of it.

This state of ambiguous belonging undoes the ctairan ‘absolute homeland’

where the immigrant can seamlessly belong. Indéedcontradiction between
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the two places is signified by the rivalry and ceatijpon between the Sydney

and Lebanon based Hadchitis.

One of the most intense forms of rivalry is ovemgeting claims to and
displays ofnajehor success. The returning immigrants feel corepeib prove
their najeh or success through displaying symbols of theiruaeqd material
wealth in a visual performance before their homantobut often it is just a
‘show’, as this returnee describes:

Do you think Hadchit people have a misconception alub
how wealthy people are in Australia?

It's because people go there and bullshit. They saweé this,
I have this, | own that. When | got there | triedsiy it isn’'t
that easy in Australia. There are gas bills, eleityriand
explain what a mortgage is. But, there are people gedhthere
and people don’t know em, say they say | have thisl drave

that. They come back here, they probably have mgthiThey
want to be ‘seen’ to be successful.

These competing discourses of ‘succesajeh,are important to the immigrants
— after all what was the purpose of migration Wwésn’t to find material success?
The retort of the villagers is to elevate connectio place, culture and religion
over the material success of the émigré, as wers#ve “Ode to the Immigrant”
in the previous section. This leaves the émigréagbt in the migrant’s
conundrum: they can gain material wealth througpration, but instead become

‘spiritually poor’ and ‘culturally backward’.

Marriage is another form of intense rivalry betwettre Sydney and
Lebanon based Hadchitis. It is a common view thatwomen and men who
return to the village have access to all the bststk’ when it comes to selecting
partners to marry. This turns on its head theadisse of superiority the town’s
people assert over the diaspora and leads to teasio ‘attitude’ as this second
generation woman reflects:

Some of the girls were intimidated by me — they thmuge
had come there to ‘steal’ the men. | was walkingnd | was
getting all this ‘attitude’ — then | realised whhttissue was —
because most of the guys would like to come to Auatralso
the Australian girls have the option of the besysgand the
local girls think they are left with slim pickings. @i was a

lot of ‘attitude’ — “I am not here to get marriedthey are all
yours” — somehow they didn't get the message.
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The contradictions and rivalries between the emitgrand the villagers are
in some ways unresolvable and enduring. Howewepyactice immigrants live
with and have perfected the art of ‘dual belongimg’ both Lebanon and
Australia. Dual belonging is achieved through mgka division between one’s
‘everyday home’ in Australia and the conversiontted ancestral village into a
‘spiritual homeland’, as this second generationrrete explains:

What is your relationship to Hadchit?
Australia is home, | love Australia, this is where Idmg), this

is where | am connected, this is my base. Lebanon is my
spiritual home — Australia is my other home.

This interview excerpt sums up beautifully how tmntradictions of belonging
and place are resolved by converting the homegallaato an ancestral and
spiritual motherland, which is the ultimate soudfdife through its landard,

even if you can't live there or seamlessly beldmgy¢ anymore.

Liminality and ambivalence

The two accounts of return to Hadchit examinechia thapter each dealt
with the duality of connection and disconnectidndeed, the return visit is the
ultimate liminal experience. My own auto-ethnodnapaccount of return to
Hadchit, as presented in the Introduction, likewisghlighted the ambivalent
construction of belonging in the ancestral villagaVhy is this so? The
relationship between homeland and diaspora peapldse broader literature on
migration has been conceptualised as inherentlyivatemt. Winland has
discussed it as a relationship of ‘desire and dmsd@Vinland 2002), while
Baldassar has conceptualised it as a competitidwele® the search for
sistemazione economic success, archmpanalismp or attachment to place
(Baldassar 2001). Hage has characterised the ierperof return visits to
Lebanon amongst the Lebanese diaspora idsllas, the end - “I am never
coming back to this country” (Hage 2007). Liechtngamilarly has written of
the ambivalence in group membership encountered‘Aiyo-Libinais”, or
Lebanese from Senegal, when they return to Lebaa®nhey are not African,
nor are they Lebanese, she argues, but could ncoteadely be described as a
distinctive ethnic group in their own right — asffécLibinais” (Leichtman
2005).
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The contested emotions between homeland and dag@woples flow in
both directions. Those in the homeland also reskat diaspora. Labaki
indicates that many Lebanese in Lebanon resergatieol the diaspora has over
the country because they control the purse stiingaigh remittance flows, the
control of business and the banking sector (LaBaki3). Indeed, the homeland
could be said to be ‘dependant’ upon the diaspétawever, | would argue it is
actually a relationship of mutual dependence, asdthspora is dependant upon
relationships with those in the ‘homeland’ for tegmbolic construction of

meaning and attachment to place.

What is at stake in these emotional flows are thbetested versions of
authenticity, situatedness and culture, which arejust constructed within the
confines of the homeland territory (where theseonst certainly are not agreed
upon in any case), but also from a distance viastrational flows between the
diaspora and the homeland. Peleikas (2000), dgpsinAppadurai (1996) has
discussed how locality is constructed by players jost situated within the
‘home village’, but often from a distance, throutje flows of emotion, people,
remittances and gifts, or by watching Satellite TWhe representation of the
homeland itself, via visual imagery, such as thedvidge discourse on Lebanon
as a lost Holy Land, illustrates how the Lebaneaspibra constructs Lebanon as
a locality. Not only is Lebanon constructed frormaltiplicity of positions, so
too are the Lebanese people. Just as there atplaukrsions of Lebanon, that
exist alongside one another, there are multiplecamiested versions of who the
Lebanese people are. This dynamic lies at thet hefathe difficulties and
disorientation encountered by émigrés during tharmevisit, as the multiple
versions and discourses on what Lebanon is andthdd.ebanese people are

come face to face and clash.

Through the journey of return, the pilgrim seeksot@rcome that which
separates them from home and homeland, to overtoeneavages of time and
distance and to experience spiritual renewal tHmowgmmunitas’ and regain
bodily wholeness through thH@abki dance (Turner 1979). However the irony,

according to Bowman, is that the pilgrim actualgproduces the contested
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contradictions they seek to over come. The sadoed not, therefore, transcend

the cultural:

Pilgrimages are journeys to the sacred, but the sasredti
something which stands beyond the domain of the culitiia
imagined, defined, and articulated within culturalagiice
(Bowman 1991:120).

Through the Maronite construction of Lebanon a®st Holy Land, the
Christian version of Lebanon is reproduced andpitgrim both produces and
perpetuates the multiple versions of Lebanon. fidwgglity of Christian Lebanon
is revealed when reality intrudes upon the fantesgstruction and can even
unravel it. The pilgrim must arrive at the airpdravel through “non-Christian”
parts of Lebanon, deal with the realities of ward aoonflict and the
precariousness of daily life. The binary oppositimetween the ‘sacred and the
profane’, as it has been constructed by the diasp@n even be turned on its

head through the return visit and rupture theiadref Lebanon.

Hence, many returnees express disappointment likahdme village has
changed, that it was not timeless, that they hatellge dishes and don't go to
church that much anymore, or that the women havee rireedom in Lebanon
than in Sydney. There are so many contradictiodstlae longer the returnee has
been away the worse they become. In fact, themetisit can unravel the
version of ‘Lebanon’ that those in the diasporadhol be true. It can even invert
relations and many returnees report that, despée amd uncertainty, life is
actually ‘better’ in Lebanon, because the Lebarlesav how to “live”. This
particular discourse can result in an even worsgsdor the immigrant, after all
what was the purpose of migration if it wasn't &b a better life than those we
left behind? Hage (2005) has discussed this asisis' of migration”, when the
immigrant realises that their desires for upwarditity might be unrealisable in
the host nation, but even worse untranslatable bratke home country or that
life might be better for those that did not migrateall. One reaction to this
conundrum, which is emerging amongst second ansksuient generations, is to
move away from Lebaneseness and to aspire to a oumm@opolitan global

identity.
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Abdelhady has examined diasporic notions amongge dlebanese
expatriate professionals in Paris, New York and tveal (Abdelhady 2008).
Amongst this group of Lebanese expatriates, sheeargcosmopolitan notions of
belonging predominate over ethnicity as a form déntification and the
relationship with the homeland is not dominatedh®y myth of return. Rather, it
is argued that they find multiple sites of belorggand are able to recreate home
without a discourse of return. The ability to ofai'multiple homes and no
return” seems to operate as a class signifier ile @nd diasporic communities
(Abdelhady 2008:65). That is, the more ‘cosmopalitcultural capital one can
claim, the less one needs the ‘homeland’, or thereléo return to it, for the

construction of identity.

Conclusion

This chapter showed how contested ‘being at homeHadchit is for
eémigré’s, their children and grandchildren. | dode that the detachment from
place, as a result of migration, leads to a comnstate of ambivalent belonging
in both the home and host-natia ghurba) How is this conundrum resolved?
This study finds that immigrants from Hadchit haleveloped ‘dual belonging’,
which makes a division between two kinds of honSydney is designated the
centre of ‘home’, while Hadchit is converted into'spiritual homeland’ and
shrine, where émigrés can visit to accumulate agjimconnection to place, but
no longer can live or seamlessly belong. In th&t rehapter we return to

Australia to examine the process of becoming ‘LelsarAustralian’.
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7 Bﬂtﬂminj Lebanese-Australian

Field notes: July 29" 2006

The satellite TV was on in every house | went to — L& Al
Jazeera, for most families it is the focus right nofterowell
into the night, we were up till 2am last night besmwf the
time gap. I've been drinking 5-6 cups of Lebaneséeeoh day
and I'm a bit strung out. Many can't sleep anddistressed by
the situation and are crying every night. Everyetimtown is
bombed we look at a map of Lebanon to see wherdatated.
Everyone seems to feel powerless and dubious of the
representation of the conflict by the Australianggrand ‘sold
out’ by Howard in terms of how their interests areinig
represented at the national level. The scenes ofnlesieain
Beirut pleading to be evacuated because ‘they werssi@s
too’ were very telling. There was a perceived Ibéween the
Cronulla Riots and the racism against Lebanese Aistsgaand
their treatment in Lebanon once the war started.

The Cronulla Riots of December 2005 and the July62Bummer War in
Lebanon occurred within six months of each othed abgether were the
dominant influences of the period in which | contgdic my fieldwork. The
above excerpt from my fieldnotes, at the time, gags the intensive period of
anti-Lebanese racism in Australia that was gendrhyethe convergence of the
two events. This chapter examines how the expegi@h racism amplifies the
liminality of the second generation and examinesrtistruggles to find their

cultural identity and to belong in Australia.

Migration and Whiteness

Australia has had four major immigration policidwoughout the 20
Century: the White Australia Policy, 1901-1945, #hesimilation Policy, 1945-
1965, the Integration Policy, 1965-1972 and thetMulturalism Policy in 1973
(Hodge 2006:15-16). Whiteness was the basis farigrant inclusion/exclusion
and citizenship during the White Australia Policfhe White Australia Policy
was driven by the fear of Australia’s proximityAsia and the ‘yellow peril’ and
privileged migration from the United Kingdom, asethmeans to expand
Australia’s population, while Asian migration wasckided by the Immigration
Restriction Acts of 1901, 1908 and 1910 (Hodge 2086
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The shift to the Assimilation Policy in 1945 refled changes in Australia’s
migration scheme in the Post WWII era. The ideplofy'assimilation’ expected
immigrants of non-English speaking background toobge absorbed into the
Australian mainstream. Indeed, assimilation predidthe dominant policy
framework for immigrant incorporation in both Awsta and the USA until the
1960’s. Assimilation was also the dominant theoaétframework, led by the
Chicago School of Sociology (Wirth 1946), to corcegise the process by
which immigrants became absorbed into the AmeriMatiing Pot and generally
dominated the study of migration elsewhere untl #960’s (Schmitter Heisler
2008:83).

Hage (2003) argues, however, the shift in Austratiathe Integration
Policy in 1965 reflected the change in the migrafioogram to seek new sources
of labour from Southern Europe and the Eastern Medinean and the fact that
these new immigrants simply didn’t assimilate (H20€3:57). The Integration
Policy still demanded immigrant absorption, but eqated that it would take
longer. The expansion of Australia’s migration gnam in the 1960’s was
principally driven by the need for labour to expafdstralia’'s manufacturing
sector, which could not be recruited in sufficiemtimbers from Britain (Hage
2003:54; Humphrey 1998:27). The increasing ragiairality of Australia
ultimately led to the formation of the Multicultdr&@olicy under the Labor
government in 1973. It has been argued that nuliticalism simply reflected
the unavoidable reality of Australian life afteeth960’s:

Descriptively...multiculturalism was not a government ckoi
‘multiculturalism’ merely described the inescapablet fewat
Australia’s immigration program, which had become

diversified throughout the 1960’s, had created aetpaiith
more than a hundred different minority ethnic cukutbat

existed with but also transformed — and were in turn
transformed by-Australia’s Anglo-Celtic culture (Hag
2003:58).

What were the implications of racial pluralism inugtralia for the
maintenance of a White conception of Australia,f@asded under the White
Australia policy? Hage (1998: 20) White Nationargues that the shift to
multiculturalism was a policy of immigrant incor@dion and containment aimed

at the maintenance of White rule in the contextaofincreasingly pluralistic
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society. Indeed, he highlights the superficiabfytolerance and postulates that
“White Multiculturalism” actually grew out of a WH@ supremacy fantasy
regarding the decline in the centrality of Whiteh&w the Australian identity:

White multiculturalism cannot admit to itself that nagts and
Aboriginal people are actually eroding the centyatif White
people in Australia. This is because the very vighdf White
multiculturalism as a government ideology residesipefg in
its capacity to suppress such a reality (Hage 1998: 22)

Out of this ‘discourse of Anglo-decline’ emergedsivalia’s own form of
neo-fascism, as epitomised by the rise of Pauliaesdn’s One Nation Party
(Hage 1998:232). The Howard conservative govermnnveinich was elected in
1996, absorbed and popularised Hanson’s anti-imantggsentiment and this led
to the resurrection of colonial xenophobia and b¥ems of public racism in
Australia (Griffiths 2005:160). Indeed, Hodge (BOIB) argues, the election of
the Howard government marked a return to more aggjve’ migration policies
and an end to multiculturalism. The return to ploétics of immigrant exclusion
was ultimately symbolised by the decision of themMdod government to change
the Department of Immigration, Multicultural anddlgenous Affairs (DIMIA)
to the Department of Immigration and CitizenshipAD) on the 28 of January
2007.

The Cronulla Riots of December 2005, in a beachfsuburb of Sydney,
became the ultimate expression of Australia’s roultural crisis, but
specifically focused on the ‘lack of integratiorf lbebanese immigrants. The
riots built up over a number of days starting oc®aber 4 2005 when a verbal
exchange took place after three lifesavers appezhehgroup of Lebanese men
on Cronulla beach. On December 6th the Daily Trelely ran the story: “Fight
for Cronulla: We want our beach back”, which wassidered a ‘call to arms’.
Indeed, the mass media has been criticized by 4 attd Poynting for stirring up
the moral panic (Lattas 2007; Poynting 2006). drtipular, 2GB talk back radio
broadcaster Alan Jones played a prominent roleaitimg the riot by fuelling
anti-Middle Eastern sentiments over the airwavé$e final galvanizing force
was a series of text messages, which circulatedlyichlling for attacks against

Lebs, one read: “This Sunday every Aussie in the&eSpet down to North
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Cronulla to support the Leb and Wog bashing daygbyour mates, lets show
them that this is our beach and they’re never weko(Lattas 2007:301). On
the 11" of December 2005 approximately 5000 people gathere Cronulla
beach to protest against recently reported incglehtassaults. Violence broke
out after a large segment of the mostly Caucasrawda chased a man of
‘Middle Eastern appearance’ into a hotel and tweebtouths were assaulted on
a train. The following nights saw several retaligt violent assaults in the
communities near Cronulla and Maroubra, large gatbse of protesters around
south western Sydney and an unprecedented polidedowvn of Sydney
beaches and surrounding areas between WollongahdNewcastle (Wikipedia
2009a).

The construction of the Arab Other

Anti- Lebanese racism is not new for Australianisty in fact it can be
dated back to the first arrival of Lebanese immggan Australia in the 1880's.
As we saw in Chapter Two, until the 1920’s the Lredse, who were then called
Syrians or Turks, were classified as Asiatic Aliemsl denied citizenship under
the White Australia Policy (Monsour 2002). DurikgWI the Lebanese were
also regarded as Aliens as they were classifieldss, as former subjects of the
Ottoman Empire, and, thus, were considered potestiemies within (Monsour
2002:35). Due to the pressure to assimilate inistralian society, in this early
period, many Lebanese anglicised their names amel ta the lack of access to
their own religious institutions, became absorbei iAustralian Catholic and
Protestant churches (Batrouney 1985). While thendlfa Riots are the most
intense outward expression of anti-Lebanese rathgcountry has seen to date,
in truth, it has never been easy for the Lebanesid acceptance in Australian

society.

Over the last 15 years anti-Lebanese racism hasemated. It has been
generally linked to Lebanese difference, Islamisadvantage and the rise of
international Islamophobia, especially since Sepwmll (Hage 2006, 2002;
Collins 2000; Poynting et al 2004). Indeed, maathars have been tracing the
cycle of the intensification and merging of anti-8fim, anti-Lebanese and anti-
Arab sentiment since the first Gulf War in 1991 ¢dal998, Hage 2002, Hage
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2004a; Noble and Tabar 2002). B Laden In The SuburkBoynting et al
(2004:11) argue that the Arab Other has now emeagethe conglomerate of
these fears and has been converted into the ‘Fel'f our times as the result
of successive waves of moral panics especiallyesitie late 1990's. In
particular, they note the convergence of a sefi@sternational and local events
such as: ethnic crime gangs, race rapes, asylukerseeSeptember 11 and the
2002 bomb blasts in Bali in creating this dynantiage 2004a:11). Politicians
and the media have fed the development of this Inp@maic, which has come to
focus the public gaze upon the Arab Other and,,tlcosflated a range of

peoples, communities and cultures into a singlegmay.

However, what is more interesting to me is thergeetion between the
current moral panic against the Arab Other andbiteader crisis in Australian
multiculturalism, which seems to have found itsinudtte expression in the
Cronulla Riots. Why do the two appear as if theg eonverging? Or, more
specifically, why has the fear of the Arab othemeoto epitomise the end of
Australia’s ‘tolerance’ towards ethnic differenc#? appears that Australian
society is experiencing a ‘crisis of Whiteness’ r{gheloe and Steinberg
1991:11), which finds a parallel in the AmericasegGoldstein 2006; Kaufman
2004; Root 1996; Steinberg 1981). The ‘crisis ofitdhess’, Kincheloe and
Steinberg (1991) argue, is the inevitable outcofmgre-World War Il migrants
and their descendants accumulating Whiteness dtichately, challenging the
status of White Anglo-Saxon Protestants (WASPS) Aimerican society.
Moreover, as Ang (2001) argues, the fact that ignamts like the Jews and the
Irish were able to accumulate Whiteness revealad'Wihiteness’ itself is not an
innate biological truth, but a social construction:

Whiteness is not a biological category but a politaa: to be
‘white’ signifies a position of power and respectdil of

belonging and entitlement, but who is admitted ts ghosition
of global privilege is historically variable. Somegple have

become white over time as their status and power Haga,r
such as the Irish and Jews in the US (Ang 2001:188).

In the Australian case, Hage (1998) analyses thisiscof Whiteness’
(Kincheloe and Steinberg 1991, 11) as a ‘discowfsénglo-decline’ (Hage

1998:79) and draws on similar arguments to the Agaarcase. However, Hage
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goes further to suggest that migrants who refusentegrate present an even
greater challenge to ‘Whiteness’ than those whengit to accumulate it through
the process of assimilation, because they possessdapendent ‘will’, which

competes with the national will. Or, worse stillignants who refuse to integrate
challenge the ‘centrality of Whiteness’ to the Aaban identity (Hage 1998:22).
It would seem that, in the spectrum of Australiitm& groups, the Arab Other
has become the ultimate unassimilable immigrantei/ldo Maronite Catholic

Lebanese find themselves situated when the Aralbr@éhmostly assumed to be

Muslim and predominates as the ‘folk devil’ of dumes?

Christian versus Muslim

Historically, Lebanese Christians have sought tod fiacceptance in
Australian society through their shared Christiar(Batrouney 1992). Hage
argues that some Lebanese Christians actually ylapleir Christianity as a
means to accumulate Whiteness and, hence, grealenging in Australian
society (Hage 1998:60). The Maronites have a lwadition of White self-
racialisation, as we saw in Chapter Two, which ¢gheiges Lebanese emigration to
Australia, which derives from the early engagenwnthe Lebanese Maronites
with the French during the development of capitali;m Lebanon in the 19
Century. According to Hage:

Christian Lebanese identity was experienced by those
identifying with it as European and white, and asinsically
endowed with a causal power to generate the veritatiap
social practices that produced it (Hage 2004b:118).

No doubt the Maronites brought this pattern of n@b Whiteness with
them when they came to Australia. Through my eagnaphic research with
Hadchiti immigrants | have noticed many Lebanesedvides have developed a
discourse of denial in relation to the state of-aebanese racism in Australia.
Many of the Christian Lebanese | interviewed idéedi Muslims of all
backgrounds, not just Lebanese, as destroyingdbd game of the Lebanese in
Australia; a reputation they claim was forged bg #arly Christian Lebanese
immigrants. When asked about the Cronulla Riotanynof the Christian
Lebanese that | interviewed blamed the riots orbt behaviour of the Muslim

Lebanese and they rarely identified anti-Lebanesésm as the source of the
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difficulties facing the Lebanese community in Aastr. Indeed, many claimed
to have never experienced racism, that the troubks not in their
neighbourhood and there was even sympathy exprdssedominant Anglo-
Australian attitudes towards Lebanese Australiandepicted in the media. The
following interview highlights the strategy of déffentiation and distancing from

Muslims commonly deployed by Hadchit immigrants:

What do you think about Cronulla?

It is all the media, if they know you it won't chamgheir
opinion. But, we have copped a battering in thespr The
Italians went through it, the Chinese went throughbiit we
have just never been able to get over it. We haan lin the
media for a while now.

Does it affect your daily life and the youth?

It affects the youth more because they work outside th
community, they have more exposure so they see mdoe
people, in the city and they cop it — they get estgrped.
Sometimes they get asked three times what are ydwerevare
you from ie Australia — no your family —Lebanon -e aou
Christian or Muslim? The fact that the media idaténtiating
between Christian and Muslim is making it worse beeahsy
are saying it is becoming religious.

This interview expresses the view that the Lebahese “never been able
to get over it”, unlike the Chinese and the ItadiarThe current fashion, amongst
Lebanese Christians, of wearing large and promioergses attests to their need
to differentiate themselves from Lebanese Muslinks the above interview
subject describes, it is common to be asked thneest“What are you?” Thus,
crosses are deployed as a strategy to gain acceptanrough appeals to
Christianity as a form of Whiteness. When askeetivr they are effective in
diffusing the effects of anti-Lebanese racism, rivieavees will generally answer
yes. However, when asked about personal expeseoiceacism, an apparent
contradiction between their discourse and expeei@mcthe ground emerges. On
the one hand, they claim that their Christianitifusies anti-Lebanese racism and
that wearing symbols of their Christianity assistghis, yet on the other hand
many are actually experiencing racism on a dailgiha In truth then, many
Christian Lebanese find that there are limits teirthability to convert their
Christianity into belonging in Australian societyecause ultimately they can
only aim to be like White Australians, but will edys fall short (Hage 1998:61).
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A growing minority amongst the Maronites, howe\ag starting to see the
limitations of their Christianity to protect themom anti-Lebanese rejection.
This is because the Cronulla Riots were actuallg\@ant that targeted Lebanese
Australians without differentiating between Lebané3hristians and Muslims.
Consequently, it has prompted a growing minoritythim the Lebanese
Christians, especially the youth, to see beyond #extarian consciousness to
their shared plight with Lebanese Muslims. Thedofeing response to the
Cronulla Riots from an 18 year old Christian teesragjustrates the changing

consciousness that is starting to develop amohgdtiaronites:

When it was the Cronulla Riots | was crying because I
Christian and I'm Lebanese and there was a pictakeitlwas
the Lebanese and it was the Muslims, but whether it has t
Christians or Muslims it doesn't matter because it was
Lebanese people in general who were being targetaud. you
know you wanted to go and fight...if we’re being &ter that
much....

The Cronulla Riots also galvanised alliances betwdaslim and Christian
Lebanese to defend the Lakemba Mosque. In thenaté of the riot there was
a rumour, spread by text message, that the Lakévdsgue would be attacked
in retaliation. The following interview with a yog Muslim Lebanese man who
participated in the defence of the Mosque, dessriiee atmosphere of
cooperation between Christian and Muslim Lebanesieg the intensive siege:

The stakes were so high for us during the aftermatthef
Cronulla Riot that threats were made to burn dowe th
Lakemba Mosque — it was bad enough that they bean tise
beaches, but to have the heart of our community témed
meant that we felt our very existence in Sydney wasgious
at that point. [Due to the gravity of the situatibe went on to

say] The crescent and the cross stood together tpht to
defend the Mosque.

Thus, the Cronulla Riots cannot simply be concd#ee as an issue of
Christian versus Muslim or Anglo versus Lebaneset §o beyond these
dichotomies to the question of who has the rightdath themselves Australian
and to share in the benefits of the Australian tiédentself. The riots might be
interpreted, therefore, as White Australians assger@nd delineating their right
to monopolise the category ‘Australian’ and to assieeir hegemony over the

archetypal symbol of Australian leisure: the beacFhus, the struggle on the
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beach that day might be seen as a metonym foratenal hegemonic struggle
over the Australian identity. Is Australia, at @#ere, a White country with a
dominant Anglo Saxon culture, or is Australia, & core, a multicultural

society?

Lattas (2007) theorises that ‘the beach’ symbolites relaxed civility,
which underpins the construction of national beloggin Australia, while
Lebanese immigrants are depicted by their disoddsubjectivity, disrespect and
lack of peace and harmony. Indeed, he arguesridkers sought to reclaim
Australia’s “direction, its true existential projeand being” from the disorder

generated by the unwelcome presence of the Arabr@thttas 2007:303).

Thus, for the 5000 rioters on Cronulla beach thay, dthe category
Lebanese simply represented all ethnic Australianshat it was an intense
moment of fear and rejection of the ethnic othérhis collapsing of ethnic
Australia into the label Lebanese was typified by T-shirts and body painting
which read: “You flew here we grew hefe” But, more telling was the actual
lynch mobbing of people for their apparent Middlasiern Appearance. As it
turned out a couple of the individuals were acjuall Greek and Bangladeshi
background (Hage 2006a). Here we see the disjtmbietween what was said,
“No Lebs here” and what was done, i.e. any Australvho happened to have an
ethnic appearance was victimised. In this way dhgegory Leb merged with
ethnic and was opened up, in that moment, to imcladyone of non-Anglo
appearance. In some ways, then, the Cronulla Rvet® more than simply
another episode in the unfolding story of anti-Lredse racism in Australia. In
fact, the riots clearly represented a merging ¢iflaebanese racism with a crisis
of Whiteness. Thus, the plight of Lebanese Austnal and the plight of

multiculturalism in Australia have come to be inditely interwoven.

Living with racism

When one speaks to the older migrating generatighirwthe Hadchit
community they will tell you stories of their earlxperiences of racism in

Australia 40 years ago, it usually involved thesndjration as being ‘wogs’. An

% The Lebanese response to this is “you came in charsame in planes.”
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example of this kind of encounter is encapsulatgdhe story of a group of
Hadchit men at the local club in Auburn gettingoiat brawl with a local Anglo-
Australian who demanded they “speak English” arel tresponded: “Sure we
will speak English, but not in our own families awdh our cousins you cannot

deny us the right to speak our own language wibkinown community”.

When considering these early experiences of raasnfronted by the
Hadchitis in Australian society, it can be dedutiest the Hadchitis had a lowly
social status as newly arrived immigrants of noiglsh speaking background-
the men worked in the factories and the women eléaihe hospitals. The
Hadchit experience of racism in those days couldexgained by their poor
acquisition of the symbols of Australian culturalpgal. However, it is ironic
that the second generation in the Hadchit commuadyne 40 years later, seems
to experience racism even more acutely than tregmis a generation ago. This
is despite having been born in Australia, speal&mglish with an Australian
accent, most having completed year 12 and manyngaertiary qualifications,
almost all working and earning good salaries, mgst importantly, identifying
as being Australian. Indeed, many members of thdcHit community have
attained the symbols associated with success, tiutthey find themselves
locked out of the Australian identity. For examplewas a common account
amongst interviewees, particularly the youth, ttiegt six weeks following the
Cronulla Riot were experienced as an intensiveogest anti-Lebanese rejection.
One young man told me how he was too frighteneshtdis lunch outside of his

work place in the suburb of Miranda during thatdim

But, the experience of daily racism also manifésta more subtle way.
This quote from a 21 year old male who works imitelustrates the lengths he

will go to be seen as a good ethnic and not Lelmanes

| dress to where I'm going to be working, if | am wioidk in the
city it is business suits and pinstripes. | use diffetanguage

if I am working in the city it is Ma’am and sir...indlcity they
are more corporate...people say to me are you Italidreek.
Because | present myself well and | have proper Engind |
am actually respectful and courteous. | uphold mytela
degree to where people respect me and people whb s
Lebanese people as respectful see a stereotype. 1 tedive
people I'm Lebanese when I'm working | say my parentsewer
born in Lebanon-I'm born here I'm Australian.
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From this quote it can be seen how the subjec toepass for White by being
courteous and respectful, values not normallyatted to the Lebanese, so he
says. In fact, passing for White, in his casepatt means aspiring to be
mistaken as Italian or Greek, because it is cléeéNhiteness in the pecking

order of good and bad ethnics which makes up Alistraociety today.

Living with racism has also led to a siege mentadinongst members of
the Hadchit community, who limit their physical nidlp around the city of
Sydney. This quote from a Real Estate agent inPdaeamatta describes how
Sydney has become a divided city:

The North Shore was a bit funny — | worked theredweer a
year. One time the police pulled me over on tighivay and
they were looking at my license and they saw thag$ from
out west, which is a 45 minute drive away, they Saidat are
you doing here”, like over the bridge is a diffeareountry and
then asked to see my business card — when they sdyit
were sort of alright, but it makes us want to stayhis area
because we're not wanted. We are stuck in a shre.pou
know you can go to S/W but you got to stop at Hulistvi
because after that it is Cronulla and if you go Ngxhb got to
stop before you cross the Harbour Bridge because wete

wanted there. So we're sort of stuck between theasid out
West.

The imperative to stay in their “shoe box,” as slwbject in the quote describes,
is a process that disciplines the Lebanese toisttheir designated suburbs and,
in practice, is a strategy of spatial containmeftero enforced by police
harassment. However, the Cronulla Riots were alsoexample of the
punishment metered out to Lebanese who step ouhedsf box and dare to
transgress into the recreational zones of the sitgh as the beach, which some
Australians would like to imagine as White only spaif it weren’t for all those

migrants (especially Lebanese) who keep showing up.

What does the Hadchit experience of racism tellabeut the broader
experience of racism in Australia’s Lebanese conmity@nAnti-Lebanese racism
is usually conceptualised as relating to the maidinof the Lebanese in terms
of their high unemployment rate, their poverty dheir difference, particularly
Lebanese Muslims (Poynting 2004:12-13). But why'tcdhis group of young,
trendy, affluent second generation Lebanese Camistieel a sense of belonging

in Australia? Although they now have accumulatesl $ymbols of success they
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simply are not converting into national belongintstead, they have hit a glass
ceiling, which now blocks their ability to convettieir cultural capital into

national belonging.

Ong’s (1999) analysis of the limits of accumulatfionwealthy Hong Kong
immigrants in San Francisco is relevant to undeditey the Hadchiti
predicament. Ong (1999) argues that despite thealtty and acquisition of the
symbols of success in American society, such aseusity degrees, million
dollar homes and Rolex watches, the Hong Kong imamitg have hit a glass
ceiling which ultimately limits their ability to Wbeng in America (Ong
1999:108). Ong describes this barrier as the Whitgness establishment which
upholds the centrality of Whiteness to economic @owand belonging in the
upper echelons of American society:

They soon discover that just as there are limits éxilfle
accumulation in business, so are there limits to mlltu
accumulation for gaining prestige...Chinese

immigrants...cannot easily covert such symbolic capitéd in
high social standing in Anglo circles (Ong 1999:108)

Hage (1998) similarly argues that the limits to wanalation are reached
when faced with those who do not have to accumusgtebolic capital or
Whiteness but actually embody it naturally as wiBdurdieu calls the
‘aristocracy of the field’ (Hage 1998: 61-62). the Australian case this is the
Anglo elite, who innately embody Australianness &Mditeness. Thus, for the
Hadchitis, there is only so much Whiteness they assumulate and as long as
‘Anglo-ness’ remains the core of the Australiannioly, they will always find
themselves on the outside looking in. To make emsitivorse, however, it
appears the current crisis in multiculturalism @hd moral panic against the
Arab Other has actually caused the second generafid¢iadchitis to suffer a
social devaluation as Lebanese Australians, whah dctually led to a loss of
their accumulated cultural capital and instead taey going backwards. Tabar
(2007) has also observed the devalorisation ofsymbolic value of Lebanese
ethnic cultural capital in Australia due to attacks Lebanese youth ethnicity
(Tabar 2007:158).
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Lost in translation

The convergence of the Cronulla Riots with the 2096 Summer War in
Lebanon, highlighted the tenuous position of Lelsan&ustralian dual nationals:
Field notes: July 3" 2006, Sydney
The whole discussion of Lebanese-Australian dual nakso
seemed to smack of double standards. The Lebanese were
depicted as wingers and ungrateful for all that badn done
for them. A prominent newspaper columnist was sayi@ag th
their citizenship should have run out after livifgck in
Lebanon for more than five years. No one would sagrthat
about Aussies living in London. But dual nationalersdo be
increasingly represented as having divided loyaltiend- only

putting their hands up when they're needy. So thbahese
seem to be getting pinched from both ends at the moment

The media representation of the evacuation proiress war torn Lebanon, as
discussed in my field notes above, represented riegdwaAustralian dual
nationals as epitomising the immigrant with dividegialties. This episode of
intensive media scrutiny accentuated the tensiostsvden dual nationality,
citizenship and cultural identity amongst the Ledsnin Australia. This section
will examine how cultural identity, especially angsh the second generation, is
defined between competing claims to national belwigxclusion and ethnicity

between the home and host nation.

Baldassar (2001:338) suggests that second germneratinigrants possess a
migrant habitus that is different to their paremtdo more readily accepted the
status of guest. Their children, on the other hawften identify as being
Australian and have acquired components of Whitku@l capital such as
language, accent and education and, therefore, rfeeke affronted by the
experience of racism in the host society. Hertoe eixperience of being caught
in-between is a quintessential experience of secgederation migrants
(Baldassar 2001). In the case of the Hadchiti camity, the second generation
experience of being caught in-between is made naage because of the

stigmatisation of Lebanese ethnicity in Australia.

The Hadchit Youth Set provide an interesting setsefond generation
opinions and dilemmas about the limits to reprodgdhe Hadchiti identity in
Australia and the process of becoming Lebaneserdlissi. They meet

regularly at the St. Raymond’s Hall. The Youth $etmmittee is mixed in
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gender, where the adult committee is not, and sgotethemselves as being
more technologically savvy than their adult coup&ets in the main committee.
They see their mission as the perpetuation of tlecHiti cultural identity
amongst the younger generation in Sydney. Thewatlg interview with a
committee member highlights the contradictions ebroducing the Hadchiti
identity in Australia:

Do you have to live in Hadchit to be Hadchiti?

No — there are more exciting parts of Lebanon thaddHit.

Is Australia home?

Definitely | was born here.

Are Hadchit organizations and the Hadchit centre

important to you?

That is the long term viability that is for the neydneration so

they know where they come from. Hadchit is the plabere
my ancestors came from.

It is common amongst the Youth Set to feel thatuiflage social networks are
their strongest allegiances in Australia, as thierview shows:

| socialise with Hadchit boys for the most part, bt

necessarily cousins. My social network is based aroupd

village. | socialise with other Lebanese not fromdefzit, but

the main association is with Hadchit.

One of the Youth Set’s initiatives in 2006 was aeseof State of Origin
events at the St. Raymond’s Hall, specifically gaed to attract the under 25's.
The Youth Set supplied pizza and coca cola andge larojector screen was
pulled down for the viewing of the State of Ori@eries live. Football is hugely
popular with the Hadchitis (particularly the memydathey tend to split their
loyalties between three of Sydney’s football clubise Parramatta Eels, the
Canterbury Bulldogs and St. George lllawarra.s ironic that, in order to attract
the under 25’s, the Youth Set frame the event a\assie” cultural spectacle,
with a twist, as it serves the purpose of perpetgahe Hadchiti group identity
amongst the youth in Australia. It is an exampiénybridisation and cultural

inventiveness amongst the second generation.
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Figure 52: Argile smoking at the St. Raymond's Hall Source: Nelia
Hyndman-Rizik, 2006.

Hot rod cars are common in the rear car park betiiedSt. Raymond’s
Hall. Masculine bravado, or protest masculinity,a common feature of the
young men in the Hadchit community, particularlg thecond generation, who
were raised in the context of Sydney and hyper-oiasty might be seen as a
way of living with racism in Sydney. The latestlm&ashions feature Nike and
Fila sports wear and base ball caps (see Figureakit)g the lines of American
gang fashions. The revival of smoking #hegile, the Lebanese water pipe, has
become a popular symbol of Lebanese cultural @itkresistance to the stigma
of being Lebanese in Sydney amongst the secondrageme especially the
young men. Women smoke thegile as well, but more commonly at home in
domestic space. One of the most popular flavotokdccos used in thergile is
Teffah or apple flavour. It is popular to eat saltedsnuhile smoking thérgile.
Lebanese sweet houses, such as those in Merryl@ndsyille and Harris Park,
also provideArgiles for customers to smoke, while they eat Lebanessetsy
Resistance to racism through the celebration diceiland heritage has been a
common reaction to living with Australia’s multi¢utal crisis in Lebanese
communities like the Hadchit community in Sydneyhis interview excerpt

provides one young man'’s perspectivefogile smoking:
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Argille is more of a guy thing, but there are girls who smdake
depends if you are a smoker or not. A lot of peoplekam
argile in Lebanon, here it is more of a guy thingrgiles in
cafes started about 3-4 years ago. It started withsteet
houses — heart to heart. Here it is sweets, coffdeabacco. |
have Greek and an Aussie friend who have them, it is
expanding around to cultural diversity. Strawbeffeffah —
that is what | like.

Cultural pride and resistance are common amongsgdhth, however, this
is often in the context of having to constantlyesssheir right to be Australian
and to call Australia home when working/socialisingthe broader Australian

community, as the following interview reveals:

Yeh there was a guy who came into my shop once -obs g
“What are ya”, | said “Australian”. He said “no yoe’'not”. |

said “Mate | am born here and i'm not producing naggport

for you, but it says my nationality is Australian andhdve
every right to be here as much as you. There igiffezence |
work and pay my taxes to support someone like you who
doesn’t work.

This interview shows the stark limitations the Haitlyouth actually face
in calling themselves Australian. In this case, sabject claims to be Australian
because he works and he has a passport! This dé&a@s the disjuncture
between feeling and looking Australian, becauss het White enough. In fact,
Australian citizenship and a passport are not endaglaim national belonging
and the greatest struggle for the second generatiaotually to be Australian.
Some members of the second generation perceiveetpid of the problem and
suggest that it doesn't really matter how much thgyto assimilate, because

“they’re never going to get there”, as the follogimterview highlights:

They are difficult times, but ...the ones that arendoivell will
assimilate — everyone will eventually. But they wiive to get
back to previous levels of acceptance before recamite. We
have to go out of our way to say we are not like. thending
backwards to show we are not like that — assimilateemo
quickly to prove we're not like that. A good exdmps the
Canterbury supporters- how much more can you assimiate
they support the team passionately. What ever yogodowill
never get accepted. Those Canterbury supportersckee lout
they look Middle East, but they are passionate almtbéll.

Do you think Australia is more racist now than 10 yees
ago?

Yeh — it has, but it always has been, but it was upihgrland
now it has come to the surface.

Which one is worst — hidden or in the open?

Whatever Pauline Hanson said 10 years ago, that i$ tlvba
Liberal Government is doing now, they just apprdedaher
views. But, ten years ago they were going to atmestfor
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what she was saying, but now? So what is betterrdedo
after?

The crisis of belonging the Lebanese face, accgrtbnthis interview subject,

derives from the fact that Australia has actualtlgdime a more racist country in
the last 10 years, which has shifted the goal podhat the second generation
feel like they can never get there (ie. be Ausrgliand, instead, they are lost in

translation.

Linguistic ambiguity captures the dual and shiftmdtural worlds that the
second generation inhabit. It is common to mix bdcaand English or to
strategically shift between them. In general nmadsthe second generation find
that they speak Arabic with their parents and Emglith their siblings, or use
Arabic to express very particular emotions or fegdi that are lost in translation

into English as this interview excerpt highlights:

| spoke Arabic first until | went to school. My mum’'sidlish
was broken — as | went to school we started spedkimgjish
more — me and my sister and now we have swapped mostly t
English. With my uncles and aunts we speak Arabit wiiln
the younger generation we speak English. But, ymwk there
are some things that you really just want to say iabfr that
have no translation, or are just lost in translatiotf am
speaking to my sister and | want to say somethingipesit |
would say Habibte' — affectionate terms have more meaning
and depth —'khalili surtek” — leave me that beautiful face, it
makes no sense in English, but in Arabic it is bealutiSo | try

to have the best of both worlds...it is good to be adootihhers
who are bilingual, understand the culture and knokatwi
mean.

This interview reveals the subject’s desire to comaland draw on the best
of both worlds through bilingualism, but there iscaan element in which
meaning and depth is lost in translation or hagsauivalent in English. What is
the resolution of the dual positioning of the sat@eneration? This second
generation woman describes how she tries to contimtie worlds and take the
best from both:

I have tried to get the best of both worlds — Asadolescent it
was stressful — am | Lebanese or Australian? Thentl go
percentages — 60:40 — then as | got older | don’e tabe this
or that , but take the best of both worlds — thera big part of
me that is Lebanese — | can appreciate my backgrooreé

now than before — | like where | am sitting with baotow, | use
it to my own advantage.
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The central problematic, however, for many in teeosfid generation is that
their sense of cultural identity actually shiftslddepends where you go”, as the
following interview demonstrates:

How would you describe your cultural identity?
I am Australian. It depends where you go — in Australam

Lebanese, but when you go to Lebanon | am Australiais. a
tricky one for us.

Thus, they are neither Lebanese nor Australiane Wwhrdel ghurbain Arabic
means homelessness or exile and derives from thd giwarb meaning West,
thus, exile and homelessness is inherently assocwith migration to the West.
The state of homelessness is made worse by theriexpe of everyday
misrecognition. While most second generation inésv subjects claim that
Australia is absolutely home, they are constantypfionted with a lack of
recognition of their ‘Australian-ness’, referreditocritical race theory as “racial
interpellation” (Hall 1997:368; Shin Huey Chong 308R), or the identification
and misrecognition of the subject's group memberdbased on their racial
appearance. This second generation man desctigesamplexity of racial
interpellation beautifully:

| am Australian. | felt like an Australian in Hadchitthey

would say “here comes th&ustral” | am proud to say | am

Hadchiti, but | don't think like them or act likkhém. As an

immigrant, we haven't a homeland. Here in Australie are

immigrants and back in Lebanon you've left it — yeu

nowhere you're a nomad. Understand? If | go tbdmn and

say | am Lebanese they are going to say “no you'reyoote

from Australia”. Here if | say “| am Australian” thesay “no

you're not, you got a beak like an Arab, you behlike an

Arab you are an Arab”. So there is nowhere to restwicked
head of ours on a pillow and say | am Lebanese stralian.

This narrative describes the core of the migrantsiundrum, as | have
termed it, for the immigrant there is no pillow test your head on — they are
nowhere, neither Lebanese nor Australian. Furtbegmthis interview subject
identified his Arab appearance, especially his hnoke, as being a significant
component to his lack of belonging in Australia. hisl captures how the
experience of racism is embodied as a lack of padiioleness, or a deep sense
of being flawed or wrong (Fanon 1967). How do igrants from Hadchit and

their children seek to overcome this sense of podbintradiction? In popular
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American slang this condition is often referredasbeing an Oreo, defined in

the Urban Dictionary as a:

Racist slur and schoolyard name based on racist stpesot
wrongly assuming that intelligence, articulatenesspdapess,
and manners are traits of whites and not blacks. Threreé
black who possesses these traits is an oreo, whiteeoingide
and black on the outside. A corollary slur is banayellow
(Asian) on the outside and white on the inside
(http://www.urbandictionary.com/define.php?term=9reo

The disjuncture between bodily appearance andraliidentification is a feature
of being ‘out of place’ and intrinsic to the diasjgacondition (Hall 1992), but is
amplified by the experience of racism. Given thats common for cultural
identification amongst immigrants from Hadchit te bhifting and situational,

how do they define their cultural identity?

Conclusion: the hyphenated identity

The Hadchit Household Survey (see Figure 53) pes/gbme insights into
the question of cultural identity between the fiesid second generation of
Sydney’s Hadchit community. While 28% of fathensda22% of mothers
identified as being Lebanese, only 5% of childréentified as being Lebanese.
Conversely, only 3% of mothers and fathers idesdifas being Australian, while
20% of their children identified as being Australia | find this a small
percentage for the second generation and take symptomatic of the lack of
national belonging amongst the Lebanese in Auatraspecially the second
generation. Identification with the village of gin, Hadchit, was intriguingly
low for both parents and children, with only 7%fathers, 8% of mothers and
7% of children identifying with being Hadchiti. &hmost common form of
cultural identification, for both parents and chdd, was the hyphenated identity,
Lebanese-Australian, with 46% of fathers, 54% othmacs and 57% of children
identifying as such. The next largest categoryidehtification was Hadchit-
Australian with 16% of fathers, 13% of mothers d886 of children identifying

in this way.
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Figure 53: Cultural Identification. Source: Hadchit Household Survey,
2006.

Baldassar, in her study on Italian migration to #aig, has examined the
transformation of identity amongst a group of immaigts from San Fior and the
changing construction ofampanalismpa system of “unity within disunity”,
which forms the basis for the many lItalies and dlates as bell towerism
(Baldassar 2001:80-84). Local identities in Itargre based on the village or
paeseand eaclpaesehad its own dialect and thpmese’sboundary was defined
by the audibility of its bell tower (henaampanalismp These identities shift
together and apart and depend upon regional andidhmivalries for their
construction (Baldassar 2001:81-84). Indeed, fhesewas said to be the
paesani's(villagers) world. Through migration it is no lger the case that one’s
village is one’s world andampanalismadecame a strategy of settlement and
was consequently transformed:

Campanalismo has been redefined in Australia. Canlipanta

in Australia is not so much attachment to place adifi=tion
with particular groups of people (Baldassar 2001)202

Thus, for the second generation, the village agiral identities become muted
in Australia and ultimately eclipsed by the broadategory Italian-Australian
(Baldassar 2001: 326).

In Arabic a similar linguistic ambiguity exists beten the wordaladi for

my nation and its alternate meaning being my toama synonym foday’'aa,
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village, reflecting the view that, for an eternitjpe village was the villager's
whole world. As we saw in Chapter Three, the thspheres of identity,
patrilineage, village, secbéyt, day’aaandta’eefa), were deployed by the first
generation as a home-building strategy in Australiaeir reproduction in
Australia, however, poses certain challenges andtragictions, especially
through the renegotiation of gender roles, as weisaChapters Four and Five,
which has led to their transformation in Australim this chapter we saw how
living with racism amplifies the experience of bgicaught ‘in-between’. The
second generation, consequently, are situated bataeseries of contradictory
forces and objectives: the desire to maintain caltidentity and linkages to
Lebanon and to Hadchit, as the ancestral villagd, ta be part of the broader
Maronite community asMwarne but most of all to be Australian These
contradictory identity pressures are generally Ivegb by the adoption of the
hyphenated identity, Lebanese-Australian, which hasv emerged as the
majority form of cultural identification amongstetfHadchitis in Australia (see
Figure 53).

The predominance of the category, Lebanese-Aumtralks the primary
form of identification suggests that it has suptddrthe regional, Hadchit village
based identification over time in Australia. |dint symptomatic that neither
parents nor children significantly identified asirge just Australian. Anti-
Lebanese racism and multicultural crisis in Ausrddas clearly made it more
difficult for immigrants from Hadchit, and the Lelese more generally, of both
the first and second generation, to find natioredbibging in Australia. Neither
do they identify strongly as being just Hadchiti bebanese. For both
generations the hyphenated category, Lebanesealasir best captures their
dual positioning as being both Australian and Lesanand, yet, distinctively
different from both. Thus, the parochialism of thikage identity has faded for

both generations in the context of migration to #ai&.

Noble and Tabar (2002), likewise, show that the drese-Australian
hyphenated identity is common amongst second geoeraebanese. However,
they suggest that hybridity goes beyond simply ghecess of hyphenation to

imply multiple, shifting identities which combinafférent elements to create
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something new (Noble and Tabar 2002:131). | wagcee with this observation
and have found that multiple and shifting idensitiare common second
generation self-perceptions. The experience agmam Australia amplifies the

contradictions of migration for the second generatbf Hadchitis and this is
experienced as liminality. The Hadchit househaldvey also shows that the
overwhelming majority of Hadchitis have taken upskalian citizenship (see
Figure 54), but only a small percentage of bothepts and children actually
identify as being Australian. Thus, there is guotisture between citizenship and
national belonging. As we have seen throughout thapter, the second
generation have accumulated the symbols of sudoesaistralia society, but

find it difficult to translate them into nationa¢longing.

No. Respondents O No

mYes

Fathers Mothers Children

Figure 54: Australian citizenship. Source: HadchiHousehold Survey,
2006.

The emergence of the Lebanese-Australian idertificaencapsulates the
dilemmas of being Lebanese in Australia todaya positive reading one might
say that being Lebanese-Australian is the embodineénthe best of both
categories. Alternately, the hyphenated identty be a conundrum, leaving the
subject overwhelmed by contradiction, as they ater@ally ‘Australian’ nor are
they ‘Lebanese’, but shift between both. But, fie thyphenated identity
generates contradiction, it also contains the duaitioning of the second
generation. Thus, through the process of migratjoeproduction and return,

bayt, day’aaandta’eefa(patrilineage, village and sect) have undergopeoaess
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of destabilisation, renegotiation and transformatio Australia, which has
ultimately led the second generation of Hadchisranscend the three spheres

and to become Lebanese-Australians.
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5 Conclusion: ALM y Mother’s Table

Australia is home, this is where | belong, but a parmeflongs for
Lebanon — | want to and need to go back.

This quote highlights the shifting constructiontafme, or the ‘migrant’s
conundrum’ as | have termed it, the central reseguestion addressed by this
dissertation. Through examining migration from thidage of Hadchit to
Sydney, where a transnational immigrant community5@0 households has
formed, | examined the transformation in the atéttan between home, identity,
place and gender as a result of the migration gsoc&Vhile the centre of home
has shifted to Australia, the experience of radisitine host nation amplifies the
experience of liminal belonging, especially amontjpg second generation of
Hadchitis in Australia. Thus, the iconic imagetloé ‘ancestral village’, perched
on the edge of a cliff, overlooking ti@adishavalley continues to have a hold on
the consciousness of the diaspora. In the coofditing in an urban metropolis
such as Sydney, leading lives dominated by thehrhyaf industrial capitalism,
the fantasy of an absolute sacred homeland, whetere and place are unified
(and women know their place!!) is compelling. lede Hadchit has become a
‘shrine’ for pilgrims who long to return, as theespng quote describes, to the
land of their ancestry and roptbe original motherlandpaladi, and source of
life.

As we saw in Chapter Two, the village of Hadchis lealong history of
migration, with the first wave going to the Unit&tates of America in the
1890’s. Like those that went before them, the igramts from Hadchit who
settled in Sydney, Australia from the late 1950'derwent a process of
transformation as a result of the migration proces§he most important
transformation was from peasant to wage-labouréh ®ydney as the site of
their incorporation into capitalist social relatomof production. What force
drives the migration process? In Chapter One Wwsldohow migration flows, at
the macro level, are inextricably linked to the @xgion of capitalism as a mode
of production, through providing new sources ofolab for the expansion of

industry, particularly in the industrial phase obnd migration up until the
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1960’s. | utilised the concept of ‘voluntary expriation’ to understand how
immigrants willingly become wage-labourers. Butjcra level migration

narratives are complex and contain a plurality wdtpand pull factors and one of
the most important push factors for Lebanese magrabhas been war and
displacement. In Chapter Two | discussed the qaddiities of the Lebanese
migration experience, by examining the four waviekabanese emigration over
a period of 120 years and the multiple ways in White migration process was

understood by immigrants from Hadchit themselves.

Almost invariably discourses of migration are lidkevith the pursuit of
‘success’, najeh, through the accumulation of capital, but more intgatly
status,markaz,as the most important form of symbolic capital. pi@aism
promises the possibility for upward mobility, whiteigration unifies symbolic
and physical mobility in the pursuit of a more ‘mewful life’ (read: the
attainment of a higher status) (Hage 2005). Thinougy the thesis |
conceptualised migration as a form of mobility bedw modes of production and
showed how the Hadchitis strove to transform thdwese from filaheen,
peasants, into wage-labourers in Australia. 18 #8nse, migration offers the
possibility to overturn fate and hereditary birthtas to become the architect of
one’s own destiny and pursue the dream of a nenrifa new country. Thus,
migration and the pursuit of upward mobility areitricably linked, while
ostentatious displays of status and success betopmtant features of migrant
communities, as we saw in Chapter Three. Whatth@purpose of migrating if
it was not to find success? Dreams of upward niglsan be shattered when
immigrants discover the limits of upward mobilitpcathe rigidity of class and
race in the host-nation. As we saw in Chapters @k Two the shift in late
capitalism from Fordism to Flexible Accumulation darthe movement of
manufacturing off shore to Third World locationsshieft many immigrant
communities, such as the Lebanese in Sydney, naiggd in increasingly

segmented labour markets.

How do immigrants from Hadchit understand the caxpy of their
migration narratives and the limits of accumulatinrthe context of Australia?

Throughout the thesis | discussed what | termed‘plaeadox of migration’,
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whereby immigrants from Hadchit accumulate mater&dital, but struggle not
to become spiritually poor. The duality betweea thaterial and spiritual worlds
underpins Maronitism, an Eremitical tradition as sesv in Chapter Two, which
venerates ascetic practice through the idealisatidghe Maronite saints, such as
saint Charbel the hermit who undertook a vow ofgrtw But the asceticism of
the Maronite saints contrasts with the pursuit @afterial ‘glitter’ amongst the
immigrants themselves. Consequently, immigrangsnfiHadchit pay penance
for their migration and the pursuit of the materthrough the intensification of

religious practice and the counter pursuitadfer/tahra— spiritual purification.

The demands of ‘spiritual life’ are generally inqoatible, however, with
the pace of industrial time and space and thisradmdtion is generally resolved
through a spiritual division of labour between nam women. As we saw in
Chapters Three and Four women are the ‘ascetidheofhome’ and perform
religious obligations on behalf of the whole family Through the
Machismo/Marianismo (Stevens 1973) duality women @nstructed as being
physically weaker, but spiritually stronger thannmier their forbearance to
withstand the male inflicted suffering that is thét’ in life. While, Machismo,
as a gender ideology, is built upon hostility tomen as the measure of
manliness:

The male feels obliged to express hostility towardsnewo,
including his wife...he is expected to show a regal alisdor
their feelings, a lack of concern for the effect &idions may
have on their physical or emotional welfare; in tfac
ostentatious cruelty toward women can be expectedidit e

respectful admiration from male companions and friends
(Stevens 1973:60)

Female suffering starts early, from the beginnirigpaberty with the
intensification of supervision through to the pafrchildbirth itself, as we saw in
Chapter Four. Like the passion of Christ carnyfiig cross, so too women must
carry their cross, but through the strength of Mtrgy can attain saintliness,
adese/adissithrough the austerity of their religious practiceThe Mater
Delorosa the Suffering Mother, is the ultimate model ofmfde saintliness,
which transforms female weakness into strength. méf become the spiritual
intercessors for male indiscretion and weaknessaut tBeir apotheosis is in

becoming the matriarckijt el baytthe power of the house. For Machismo, as an
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ideology, is underpinned by the male fear of fen@enination, but also the

idealisation of the mother.

At a deeper level the Catholic Machismo/Marianisgemder ideology can
be understood as a patrilineal ideology, wherels spiritual dimension is
regulating the material world through regulating tielations between the sexes.
The spiritual division of labour underpins the m@guction ofbayt day’'aa and
ta’eefa as we saw in Chapter Threes and Four, and rexjtinieemale regulation
of female sexuality for the reproduction of theiaborder against the threat of
fitha —unregulated female sexuality'hus, women can't really be free until they
reach menopause, when they no longer need to lpilated’, but can
themselves become the ‘regulators’ of their daughtéaws on behalf of their
son. Thus, motherhood is the basis for female iaralral power, which itself
serves to reproduce patriarchy. But, ironicallgtrigrchy is built upon the

centrality of female fertility and nurturance ae tore of social relations.

How is this gender ideology influenced by migratimnAustralia? This
thesis examined the re-construction of the Haddutial village in Sydney,
defined by the network of social relationships agsinthe deterritorialised
patrilineages, which are united by kinship, a stiafitage oforigins and as part
of the broader communal Maronite identitylwarneg, which now transcends
nation state boundaries. However, Chapter Foumaed the transformation of
bayt, day'aa and ta’eefa, amongst the second generation, through the
renegotiation of gender-roles. Central to thiscpss of cultural transformation
has been the renegotiation of the marriage confract ‘relations of descent to
consent’. Consent relations, according to WebeH(ylland-Eriksen 2005) and
Sollors (1986), have become a pervasive featuraamfernity, whereby agency,
choice, equality and individualism are asserted oescent relations, as defined
by kinship, obligation and arranged marriage. @el(1986:259) argues, in the
American case, that consent relations unify a bgemweous population brought

together through the migration process.

However, | propose that female agency and choies dot merely unite a
heterogeneous population, but actually producedliis is because women are

the markers of the borders between ethnic groupddéBin 2006) and choice
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leads to out-marriage. But, as we have seen mthasis, the shift to consent
relations also marks a transition in women’s rdtesn being the (re)producers
of bayt, day’aaand ta’eefa (patrilineage, village and sect) to becoming the
(re)producers of ethnically diverse, Australian edabourers, united by secular

citizenship. How do the Hadchitis understand thisis of (re)production?

Chapter Five examined a discourse amongst the Ina¢rtistralia idalad
niswen-hukum niswera land of women, ruled by women, an inversiorthef
gendered order of power in Lebanon. The chapmwvet how gender narratives
and roles get turned upside down in the course af and migration. It was
shown how migration is emasculating for the mercabse of the education of
their wives and daughters through their particgrain the cash-economy under
capitalist social relations of production in Audima In their attempt to
understand their experience of emasculation in raliatthe Hadchit men have
come to imagine the Australian state as a matrarstate, which ishukum
niswen,ruled by women, as symbolised by the Queen of Hagés the Head of
State.

Through four key binary opposition and inversiosadiurses Australia is
represented as a land of opposites to Lebanon, ewhele dominance is
presented as the natural social order. Movemenk l@and forth between
Lebanon and Australia bring face to face the chapgirticulations between
home, place, identity and gender between Hadchdt Sydney. Lebanon is
imagined as a ‘natural’ social order, where refsiof descent are built upon
ethnic absolutisms, which are tied to particularriigries and absolute
constructions of home. The reproduction of Leb&aonfessional identities
(read: sectarian divisions) relies upon a male daieid, confessional social
order, which is built upon the rules of patrilinel@lscent and the male regulation
of female fertility. As we saw in Chapter Fivegtenhanced power of men is
underpinned by a weak state, lawlessness and vigehwiorms the basis for the
reproduction of hyper-masculinity/mobility and felmasuffering/containment.
Australia, on the other hand, is built upon a défe national imaginary.
Australia is depicted by Hadchiti male immigranssthe ultimate ‘un-natural’

social order, because the women are ‘on top’. raliathas a strong centralised
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state, which monopolises the means to violence bedce, ishukum niswen-
ruled by women. This leads to male feelings of slosand
‘emasculation’/displacement in the face of activeregulated female sexuality
(fitna).

How do immigrants from Hadchit resolve these geedearticulations
between modes of production? Chapter Seven explbee search for home in
Hadchit and examined Maronite representations bhhen as a lost Holy Land.
Anthropological approaches to pilgrimage (Baldasg@01, Cannell 2006;
Coleman and Eade 2004; Dubisch 1995; Eade andao8all®91b; Turner and
Turner 1978) framed the analysis of the return gmi¢hit as a right of passage
and journey, imbued with religious and symbolic mieg. It was shown how
pilgrimages to Hadchit are a form of penance, inctvimmigrants seek to over-
come the contradictions generated by the migratimtess. But, narratives of
return always contain elements of disjunction amdiniality, in which the

immigrant cannot be completely ‘at home’ in theestal village.

Meanwhile in Sydney, the second generation findy tbannot translate
their accumulated Australian cultural capital imational belonging and often
feel locked out of the Australian identity, whicmplifies their experience al
ghurba, homelessness. This study finds, therefore, that dbarch for an
‘absolute home’ is a trope or Holy Grail, whichuisresolvable through physical
mobility, because the feeling of home is shiftimglanoves where the migrant
moves. As shown through the chapters of this sha@simigrants from Hadchit
feel out of place in both Australia and Hadchibere is “no pillow to rest your

head on”, as one interviewee explained in Chapees.

If home is mobile and shifting then how does thenigrant construct a
sense of homeliness? Baldassar (2001:338-339)slikmmigrants to pilgrims
who journey searching for home in a world that $i@nds territorial boundaries.
Ang, on the other hand, argues that the ideali$®anéland’ is the common
unifier for diasporas and deterritorialised peop{ésg 2001:5). In counter
point, Baldassar (2001:383) suggests that mobil#lf provides the resolution
to the migrant’'s conundrum through the restless entant back and forth

between San Fior and Perth. This study finds, wewehat the feeling of home
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ultimately transcends place and is defined by itkective and spiritual
dimensions. | propose that the resolution to thgrant's conundrum hinges
upon women’s everyday practices of care and nuragra While home might be
shifting, for immigrants from Hadchit, the core bébme is highly gendered.
Where is home? A common reply was “At my mothéaisle” - as explained in
this interview excerpt from Chapter Four:

Is Australia home?

Absolutely, friends, work make us feel at home. Thislene

we grew up and made our daily routines. Mum’s cookgng

one thing that you become accustomed to and yoerrenjoy

anything other than your mum’s food at her tablévaiér table

cloth. Doesn’t matter where you go — even in Hédclis not
the same as your mum'’s table.

In this formulation, ‘home’ transcends place and dfined, not by
geography, but by sitting at “mum’s table”. Ithere that the immigrant can ‘be
at home’ and experience unconditional love. Eatmgn’s food, at mum’s table
provides the ultimate feeling of nurturance thatrfe the core of home, identity
and belonging. | propose, therefore, that tharigedf homeliness is constructed
by women and the most important woman for the cansbn of home is the
matriarch, sit el bayt As demonstrated through the chapters of thisishe
women perform a mediating role between the sacredpaofane, and resolve
contradiction through a ‘spiritual division of lalnd within the home, whereby
they nurture both body and soul and construct hisedf. Women define the
centre of home, across space, and pass the certtieit daughters, while men
experience their dependence upon the women in lifeito define home for
them. The centrality of women for the constructocdrhome is amplified by the

contradictions of the migration process.

Thus, the search for the centre of home ultimdesgygs us to the matriarch,
but even the matriarch herself, the most potentosyraf home, is an ideal. As
we saw in Chapter Four, it is the successful irgksation of the mother, or the
‘ideal of the nurturing mother’, as symbolised bg iconic image of the ‘kitchen
table’, which underpins the capacity to reconsthaine within mobility and to
attain successful adulthood and independence. otewthis poem about the

archetypal Lebanese matriarch whilst in the field:
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Sit el Bayt — The Lebanese Matriarch
Short and lovingly round
Leans forward, while preparing dinner
Loves to serv&ibbi Nayi
Saints Medals
Always in the Kitchen
Heavy, hobbling gait and shortness of breath
Commanding presence
The archetypal Lebanese Matriarch
Always wears black
Never disagree with her
In the kitchen —she holds court
Sings Arabic songs whilst she cooks

And they say she only speaks with broken English...

If motherhood is an ideal that women cannot liveaphanEl Sayde Our
Lady, is the ultimate mother whom all women caniraspo be and whose
presence is omnipotent. From the statue of ManHatissa, over-looking
Jounieh in Lebanon, to Our Lady of the Cliff in K&t and across the oceans to
Our Lady of Lebanon Church at Harris Park, the geiz&lary is pervasive.
Within domestic space thmazar,or shring to Mary is the core of the home,
under whose gaze the family can be ‘at home’. faescendental quality of

Mary’s gaze unifies the diaspora and the motherland

The ‘spiritual’ representation of Lebanon as a lostherland has taken on
more significance in the aftermath of the Leban€sal War (1975-1990),
which has led to a discourse of decline amongstMhaeonite diaspora and a
perception that the future of the faith is in exlgside of the Lebanese territory.
This has led to the construction of the Holy Valladi Qadishaand Hadchit’s
central location in it, as a sacred, lost mothetJavhich feeds into a larger set of
historical discourses amongst the Maronites they @#re and always will be a
persecuted minority besieged by Islam. But, thhougass migration and
information technologies they can keep the faittvealand reconstruct the
deterritorialised Maronite Nation in exile, unitegl the Maronite Church. But,
in an inversion of gendered power, the most poteritying symbol of the
Maronite Church isSaydet LubnanOur Lady of Lebanon, whose body gave

birth to Christ and, ultimately, contains the Maten Church and the
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congregation (the third order), composed of theemgorialised patrilineages

(bayt)and villages day’aa) of north Lebanon, within her womb.

This study of emigration from the village of Hadchias found that a
general resolution to the migrant’s conundrum,tf@ Sydney based Hadchitis,
is to imagine two kinds of home. As | have argube, centre of home moves
with the immigrant and is constructed by women’acgices of care. Through
the chapters of this thesis, | have shown how tleestral village has remained
the central component of an origins discourse arsiotg Australian Hadchitis,
despite the centre of home shifting to Australlith the shifting of home to
Australia, the construction of cultural identity shéransformed amongst the
second generation, who have transcended the thheeesbayt, day’aa, ta’eefa
(patrilineage, village sect) to become LebanesefAlisns. Meanwhile, the
village of Hadchit has been converted into a ‘spai motherland’ for the
Australian based Hadchitis and the physical conoecto place has been
replaced by a spiritual and symbolic one. But, gpheit of the ‘motherland’ is
transmitted to her children, the diaspora, throtighomnipotent gaze of Mary,
the mother of God and all of the Maronite people.
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Glossary

First and second generation migrants:

The first generation in standard migration studies seferthe migrants. The second
generation is generally defined as those born toiteedeneration in the host country,
and it also usually includes individuals who migratedyoung children (Baldassar
2001:3).

Globalisation:
Increasing interconnection through trade, capitak§, human migration, and other kinds
of transnational movements (Nonini 2002:11).

Transnationalism:
The process by which immigrants forge and sustain samebus multi-stranded social
relations and link together their societies of origim settlement (Schiller et al 1995:48)

Deterritorialisation:
The process by which groups are no longer tightlyitterally bounded, historically
unselfconscious or culturally homogenous (Appadur@ili91).

Time Space Compression:
A process by whichtime has sped up to such an extent that it is espeed
simultaneously across large distances (Harvey 1989:284)

Diaspora:
Dispersal from an original location to one of moreigiegral locations (Saffran 1991:83).

Imagined Community:

A concept which defines the nation as a socially canttd community, which is to say
imagined by the people who perceive themselves ap#rat group (Anderson 1983:6-
7).

Cultural Capital:

Is based on Bourdieu’s four types of capital: sociabnemic, cultural and symbolic.
Each is convertible with the most powerful being sylaboapital. Each will now be

defined. Social capital is defined as power gaingdthe sheer number of family
members, retainers or network of supporters. Symbajita is defined as reputation or
honour, including intellectual honesty. Culturapial is defined as distinction within the
autonomous fields of art and science; intellectualdoicational qualifications. Economic
capital is defined as ownership of stocks and shamsnore generally of monetary
awards (Fowler 1997:31).

Field:

Is based on Bourdieu’s theory of the field defined“Aspartially autonomous field of
forces, but also a field of struggle for positionshivitit. These struggles are seen to
transform or conserve the field of forces. Posgtiane determined by the allocation of
specific capital to actors who are thus locatedni field. Positions once attained can
interact with habitus to produce different posturesctvthave an independent effect on
the economics of position taking within the field” §lfar, Harker, and Wilkes 1990:8).

Habitus:

A system of durable, transposable dispositions which fumgtas the generative basis of
structured, objectively unified practices (Bourdiem Mahar, Harker, and Wilkes
1990:10).
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Arabic Terms

Abaday®®: Strong/macho

Addisi: Female saint

Adese Saintliness

Ahad al Madkhal al Saum: Cana Sunday
Ahad al Qiama: Easter Resurrection
Sunday

Ahad al Sha’aneen Palm Sunday
Akhed al Khater: Condolences for the
family of the deceased

Al Qahani: Parish priests

Al-Kanisse al Marouniyye: Maronite
Church

Amedi: Baptism

Arak: Aniseed-flavoured liqueur

Ard Jdoudi: Land of my ancestors
Ard: land

Argile: Lebanese water pipe

Arz al Rab: Cedars of the Lord

Awal Urbani: First Communion
Awda: Desire to return to homeland
Ayb: Shame

Ayle: Family

Ba’ adunis: Parsley

Baba Ghanouj: Eggplant dip

Balad Niswen Land of women
Baladi: My Motherland

Baladna: Our motherland

Banadura: Tomato

Bayt: House/patrilineage

Bekaa Valley between Lebanon and anti-
Lebanon mountain range

Bint ‘Am : Wife, but also daughter of paternal
uncle

Bint: Girl

Bzurat: Salted nuts

Dabki: Lebanese spiral dance
Daffin: Funeral

Day'aa: Village

Deir el Salib: Monastery of the Cross
Dhimmi: People of the book
Drumbekki : Hand drum

Edass al ahad Sunday mass

Edass Noss LaylMidnight mass

Eid al Kbeer: The great feast, Easter
Eid al Milad : Christmas

El Ghurba: Exile, homelessness

El Khotbi : The betrothal

El Matbakh : Kitchen

El Shebah The boys

El Shiffe: Cliff

Emir: Prince/Chiefton

Errabeen: God-parents

Fatah el Islam Islamic invasion
Fattoush: Bread salad

Filaheen: Peasantry

Fitna: Social chaos

Ftayir: Spinach triangle

Genaz al Sini One year memorial mass for
the deceased

36 Al Arabic terms used are transliterations
from the spoken Lebanese language and may
differ from modern standard Arabic

Gharb: West

Habibti: My love (feminine)

Hafli: Reception/party

Hakim: Medical doctor

Hamed: Lemon

Hamra: Central Beirut suburb

Hanni: Mother of Mary

Hara: Patrilocal village cluster

Hareem: Under the protection of men
Harissa: A festive pulse stew

Hedad: Wearing black in morning

Hommus: Garbanzo bean dip

Houwe cus An insulting reference to a man,
likening him to the female sexual organ
Hukum Niswen: Under the rule of women
Hushwit al Kibbi: Kibbi stuffing

Igta: System of Feudalism that operated on Mount
Lebanon in the 10Century

Ism al Salib: In the name of the Cross

Jabal Lubnan:: Highest mountain in Lebanon or
the territory referred to as Mount Lebanon
Jabaliye: Mountain people

Jahaliya: Pre-Islamic matrilineal descent
Jame ‘yet el Q'dis Romanus el Khayriye
Hadchit: St. Raymond’s Charitable Association of
Hadchit

Jameye Hadchit Committee in Sydney

Jeil el harb: War generation

Jibbat Bcharre: Villages of the Bcharre district
Jinnez al-Areb’een: Forty day memorial mass
Jome’at al Azima: Good Friday

Jome’at al Azimeh Week of the passion
Jourdiyye: rugged villagers who stay in the
mountains throughout the winter

Jrn: Mortar and pestle

Kaat Mar Romanus: St. Raymond of Hadchit
Community Hall

Kada’: District

Kanafi: Custard desert with rose syrup
Karini : Evil eye spirit

Kebekib: Meat balls

Khalili Surtek: Term of endearment (feminine)
meaning | miss your face

Khallas: The end

Khamis al Skora: Drunken Thursday

Khiar : Cucumbers

Khibiz : Bread

Khobz Soj: Lebanese mountain bread
Khoury : Priest

Khudra: Vegetables

Kibbi bis-Sayniyye: Baked meatloaf

Kibbi Mihshiyyi: Kibbi spheres

Kibbi Nayi: Raw kibbi

Kibbi: Lebanese national dish made of pounded
mince and burghal

Kibbit ar-Rahib : Monk’s kibbi

Kishk: Fermented yoghurt powder

Kitab el Hatif : Hadchit telephone directory
Kusa: Zucchini

Laban: Yoghurt

Labni: Strained yoghurt

Layleyee: Pre-wedding party

Le'met Rahme: Wake

Lu 'mit ‘umm : Mother’'s mouthful
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Lubnan: Lebanon

Lubyi bi Lahm: Green bean and lamb stew
Lubyi: Beans

Mahjar : Diasporic Lebanese, especially from
the North American 1890’s emigration
Manushi: Lebanese pizza

Mar: Saint

Mara: Married woman

Marfaa: The week before lent

Markaz: Status

Mart ‘Am : Mother in law, wife of paternal
uncle

Masebha Rosary

Mashallah: In the name of God

Masrufi: Evil eye spirit

Mawwal: A form of lyrical lament
Mazaher: Appearance

Mazar: Shrine

Mbarki : Blessed

Metrahu: Stuck in the place of your birth
Mezza Entrée

Mitil Antar : Macho

Mjadra: Lentil and rice stew

Motrbi baladieh: Female singer

Motrib baladi : Male singer
Msaheb/Msahabi Dating

Mughtaribi : Return immigrant (feminine)
Mukhtar : Headman, mayor

Mugata’ji: Lord

Mutayer: Landless peasants

Mutesarrif : Governor

Mutesarrifate : Provincial governorship
Mwarne: Maronites

Na ‘ana: Mint

Naher el Bared Palestinian refugee camp in
Tripoli

Najeh: Success

Naqd: Brideprice

Ors: Wedding

Pasha Governor

Qadisha Holy (Syriac)

Radit el Ejir : Sunday mass followed by a

party that the parents of newlyweds have after

their return from the honeymoon

Sajirit el kaki : Persimmons

Sambusik: Savoury meat pastry

Sayde Our Lady

Saydet Eschiffe:Our Lady of the cliff
Saydet Lubnan Our Lady of Lebanon
Sayedna:Bishop
Sayem/SaymehMasculine/Feminine for fasting
Sha’aneeni Palm Sunday

Shaher al Asel:Honeymoon

Sharaf: Honour

Sharmoota Prostitute

Shloush Roots

Sit el bayt Power of the house, matriarch
Sit: Grandmother

Syem Lent

Ta'arof al ahel: First meeting with the family
during courtship

Ta'eefa: Sect

Tabel: Hand-held drum

Tabouleh: Parsley Salad

Taher/Tahra: Spiritual sanctification
Tayeb Emaydi Baptismal gown

Teffah: Apples

Tnayn al Feseh Easter Monday

Tnayn al Rmad: Ash Monday

Toum: Garlic sauce

Umm el bayt Mother of the house

Umm: Mother

Umma: Sunni Muslim Lebanese transnational
formation

Uud: String instrument

Wadi: Valley

Waraqg Ineb: Stuffed vine leaves

Wasta: Connections, favours, networks, nepotism
Watan: Motherland, homeland

Wejbet: Duty

Zaim: Lord, Patron, Politician

Zatar: Sesame, herb spice mix

Zayt: Olive oll

Zaytoun: Olives

Zina: Sexual prohibition
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Appendix 1: The Research Design

Research Methodologies

Participant Observation ]
Semi Structured

Multi-Sited Fieldwork Interviews & Focus Groups

' Continuity Model of

Auto Ethnography Fieldwork

Oral Histories e "~ Cyber-Ethnography

500 Household Survey

Figure 55: Research methodologies

The research design had nine components: participaservation, the
Hadchit Household Survey, 50 structured interviewsyouth focus group
discussion, six oral histories, multi-sited fielésearch, cyber-ethnography,
continuity model of field work and auto-ethnograplsee Figure 55). |
undertook a methodologies course as part of my yiear preparation in the
School of Archaeology and Anthropology before | erdok fieldwork. In
addition, | felt that | needed extra training satlended an inter-disciplinary 3
day training program in February 2006 run by Theversity of Canberra, the
Australian National University and the Australianatolic University on
research methodologies. This training programuthet! instruction in how to
undertake structured and unstructured intervieeshistories and focus groups.
What follows is some detail on each of the nineeaesh methodologies |

deployed:
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1. Participant Observation:

This involved ‘hanging out’ with the Hadchitis iry@ey in several centres
across the Western United States and in the hoffageiin North Lebanon.
This included visiting them in their homes, joinilgcommunity events, going
to Church and attending special community evenish s St. Raymond’s day,
Weddings, Funerals and other functions. | wasrg@ereat deal of assistance
by theJameyeor the Hadchit Committee in Sydney. They fadiitha lot of my
contacts in the community and assisted in findintding interviewees. My
status as a married woman and a mother of thrédrehiaccompanied by my
then two and half year old daughter, enabled mmawe with a great deal of
freedom in the community as my status wasn’'t andaigu | was also able to
participate in very male dominated social settisgsh as committee meetings
and political meetings where | was often the onbymvan in the room. With my
daughter present for most of my interviews it alsade it more comfortable for

women to receive me in their homes when | wentsd them.

2. The Hadchit Household Survey

This survey was sent by mail to 500 householdshen $ydney Hadchit
community using the addresses from their telepltreetory. It was carried out
in August 2006 with the assistance of the St. Rayis Charities of Hadchit
Committee, who funded, distributed and collectesl shrvey form. The survey
(see Appendix 4) was modelled on the Australiarsasnwhich was carried out
in the same month, August 2006. The survey redeiv80% response rate and,
thus, constitutes a representative sample. Fomptinposes of the survey the
household included resident parents, grandparewtslzldren and the questions
covered a range of topics from the place of biy#gar of migration to Australia,
number of children, proficiency in English and Aiglwork history, remittances,
return visits to Lebanon, communication with Leban8atellite TV and cultural
identity. It has been a very useful overview foe fieldwork data to give more

detail to some of the observations gained throdlghagraphy.

249



3. Structured Interviews

| undertook 50 structured interviews in the Sydigdchit community —
25 male and 25 female. | had ethics approval fenbal consent from my
participants and | have used research pseudonygisat@ntee the anonymity of
my informants. The interviews on average took boar and | used a digital
recorder and uploaded the interview as a digitdiatile on my lap top. | was
able to listen to the interviews and transcribe wWheeeded into Microsoft Word.
The use of digital technology has been vital foinbeable to access interview
data with ease and has meant that it has not lssemtgal to transcribe the entire

interview to be able to utilise it for my research.

4. Youth focus group discussion

| undertook one youth focus group with 25 partiaggawho were over 18
and under 30 years of age at the St. Raymond's HalGranville. The
discussion was digitally recorded and focused outlyassues and the second
generation experience. Given that my field redeavas undertaken in the six
months following the Cronulla Riots most of the adission was on the
experience of racism and social exclusion in theed of Sydney and the crisis
in Australian Multiculturalism. Most participanteported that the six weeks
following the Cronulla Riot were experienced asiatensive period of anti-
Lebanese rejection. It was common to experienstlity in the work place and
to hide one’s Lebanese background or even to attéonfpass’ as Greek or
Italian. As a result of undertaking this Youth BEsdGroup discussion | came to
deeper understanding of the predicament of thenskegeneration and how they
experience racism more acutely than their parentgergeration ago, despite

identifying as being Australian.

5. Oral histories

| undertook six oral histories in Sydney and fivethe United States of
America. | modelled my oral histories on a propsydeveloped by the
Australian Lebanese Historical Society. The AuditralLebanese Historical

Society also provided me with guidelines for unalerg effective oral histories.
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| used verbal consent consistent with my ethicg@a@d and sought consent for
the oral histories included in this thesis. In #aka the subjects for the oral
histories were over all 60 and the discussion fedusn their childhoods in
Lebanon and their migration story to Australia.r B American oral histories |
also interviewed subjects who were over 60 and eaobunted their life history

and recollections of their grandparents who migréitem Lebanon.

| have transcribed several of the oral historiemgishe language of the
interviewee as closely as possible, to capturartonation of their English. If
they needed to speak Arabic a family member tréedlduring the interview and
then | transcribed the English. It was often tlasecthat the one to one oral
history turned into a family round table discussiahich reflected the Lebanese
extended family. | returned the transcribed olatdnies to the families to be
edited and to get their final approval. It is mded that the oral histories will be

something | can give back to the communities wié@ve undertaken research.

6. Multi-sited fieldwork

The foundation for this study was one year of pgréint observation field
research in Sydney, where | was based in Wentwitiehw the Parramatta
region of Sydney for six months full time and Ivieled back and forth between
Canberra and Sydney for a further six months. idimally planned to spend
three months in Hadchit, but the July 2006 War Jsttael intervened and | re-
submitted my ethics documentation for approval idartake two months field
research in the United States of America with dedaets of Hadchitis in St.
Louis, Missouri, Butte, Montana and Portland, Oregén May 2007 | was able
to undertake a short field work trip to Hadchit aiedeived ethics approval for
this, but the security situation precluded an exéehfield trip. This was in

conjunction with a conference at the Lebanese AcaarUniversity.

7. Continuity model of fieldwork

This means that | have completed 4.5 years ofviietét on and off with the
Hadchit community in Sydney and had on going cdniaih research subjects in
Hadchit and in the United States Online via therdmet. In the first year of this

project | visited Sydney a few times to set up #tedy and to meet key
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community members. The second year was the méshsive phase of my
fieldwork, but | have returned to Sydney throughthe 3% 4" and %' years of
this research project. As | came to understanccdimemunity better and people
became used to me my field work became more doleatel during the writing

up phase | have been able to verify my researchblesions.

8. Cyber-ethnography

This basically means examining Internet sites, f@wand blogs as well as
establishing networks using email. In the casehaf research project | have
used the Internet extensively. Much of the infatioral had on Hadchit before |
started this research all came from the Intermepairticular via emails from my
family in the United States, amongst whom were s#havid amateur historians
and family genealogists. Additionally, the villagé Hadchit itself launched its

own website,Hadchit - hadchit.8m.com - Lebandn 2000. Through this

website | made contact with Hadchit descendantStirLouis Missouri via the
guest book. Email communication was established #@en | received an
invitation to visit them and | went there in Octol2006. | have also used email
communication to establish research relationshipsabanon and to maintain
connections in Sydney. | have been able to venyydata with research subjects

in Sydney via email communication.

9. Auto-ethnography

This acknowledges the autobiographical componentthi$ research
project. As my Great-grandfather was from Hadthédre will always be an
element in which the project answers my own questabout what my Lebanese
heritage means to me. When | went to Lebanon téeddwork in Hadchit it
was also my own first “return visit” to the ancestillage of my family. While
| intend to acknowledge the autobiographical askatext in this project | do not
intend it to dominate the study overall. Additilyamy dual positioning as an
insider-outsider amongst the Hadchitis, and indestngst the Lebanese in
general, was an integral dynamic throughout thievlierk phase and during the

writing up of this ethnography (and probably alwayl be).
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Appendix 2: The 12 PatrilineagesBaytg and 82 sub-branches of Hadchit.

Source: The St. Raymond's Charities of Hadchit, Syaky.
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Appendix 3:The Rizk Transnational Family Tree. Source: Matt ODell and
Jeanine Rask-Ashford, 2008
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Append|x4 The Hadchit Household Survey. Source: Hyndman -Rik, 2006
(6 pages).
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Appendix 5: Migration chain map for Rizk/Saba family from
Hadchit to Sydney. Source: Nelia Hyndman-Rizik, 206.

Habib Saba -~

1946 > Neutral Bay
Sponsored Habibe and husband .| Auburn » Merryland
plus three kids, 1966 - -

Sponsored Raymond 1969-70

.| Merrylands

Hill

Hanni Rizk 1970=George .| Merrylands
{ Daher -
1973 Georgette Rizk=Raymond Granville

\ Daher >

v 1973 Suad Rizk=Gibran Kassis R
» Westmead

George Sassine 1970

Sade Arida 1971=Peter Arida Constitution
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Appendix 6: Migration Chain map for the Zahouk/Khattar family from
Hadchit. Source: Nelia Hyndman-Rizik, 2006.

1926Simon Zahou

A 4

Melbourne

1928wife Sarah (nee) Koury +
4 children and left 2 in Lebanon

1950Butros and Sonya Younan- 5 children ,| Sydney

A 4

1960Wadiha Sydney

! (Blouza)

Sister Nadia=Joe Toubji from

and Simon

1966 Amira and Bashir Merhi +5 -
{ children (Tony, Nabil, Antoinette, Jack Croydon, Ashfield, Burwood

\ 4

1968nephew Ray Merhi Two brothers: Bill and
Peter

y

1971George and Sade Jidias +
5 daughters and 1 son

A 4

1970Georgette and Bulos Daher

A

1967Ray Khatter

.| 1970Pierre,1972Tony, Robert, Joseph, Michael

"| (father), Fay and Maweheb (all from the Khatter ifgjn
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Appendix 7: Report on unemployment and out-marriagerates in the
Hadchit Community. Source: ANU Statistical Consuling Unit, 2008.

Employment

One of the major questions of interest in the syreenducted in the
Hadchit Community was the effect of age and Engdlistguage proficiency on
the level of unemployment. The data to addressgihéstion can be summarized
in a table of counts. The data is presented segprfdr mothers and fathers.
These tables are presented below. Note that sortime ahtegories for the factors
have been combined. The levels for the factor Age4a(20 to 30), 5 (30 to 50)
and 6 (over 50). For English proficiency level fers to good English and level
2 refers to poor or no English. For unemploymenis Gemployed and 1 is
unemployed for either short or long terms.

Fathers age

fEngProf fUnemp 4 5 6
1 0 8 a7 26

1 0 9 7

2 0 1 7 12

1 0 1 14

Mothers age

mEngProf  mUnemp 4 5 6
1 0 14 55 16

1 4 14 6

2 0 1 6 4

1 0 2 16

A two way table of counts relating two quantitatixeriables (usually referred to
as factors) is referred to as a contingency tafilee natural question that arises
is whether there is any association between the fagtors, or do they act

independently of each other. This is usually agzbgy calculating the Pearson
chi-squared value.

When we have a table of counts where we have tbremore quantitative
variables (as we have here) we need to use a neorera method of analysis.
Such tables are analysed by fitting a Generalizeddr Model (GLM) where we
assume Poisson errors and a log link function (hithe usual approach for
count data). The main interest is whether there sagaificant interactions
between unemployment and age or unemployment aglisimproficiency.

The table we have is a special form of contingetable in that our principal

factor of interest has only two levels (employeduoemployed). Hence we can
explore the question of whether the proportion ebgle in employment is

dependent on either age or English proficiencyhis case the GLM being fitted
assumes Binomial errors and has a logit link fuomcti

The results of the GLM analyses and the signifieagar otherwise) of the
factors of interest, can be assessed using ansaalfy deviance table. This is
analogous to the analysis of variance table thatsmwhen the data are normally
distributed. Note that the degrees of freedom)(didi the residual terms are
rather small in these tables. The first table rsti@ fathers and the second table
for the mothers. The order of fitting the two ter(Age or English proficiency)

can be important with this type of analysis, howedwe the data we have here for
both fathers and mothers it makes no real diffezenc
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Accumulated analysis of deviance

mean deviance approx
Change d.f. deviance deviance ratio F pr.
+ Age 2 11.600 5.800 5.02 0.166
+ fEngProfnew 1 4.589 4.589 3.97 0.184
Residual 2 2.310 1.155
Total 5 18.499 3.700

The table of predicted mean proportions for the Aaetor are given in the
following table together with their standard eri@re.). There is a trend in
employment with Age, although this is not significa

Prediction s.e.

Age

1 1 0.00047

2 0.8206 0.05481

3 0.6843 0.06488
The table of predicted mean proportions for theli&hgproficiency factor are
given in the following table together with theirastard error. There is no
significant difference between the two levels alijio the proportions reflect our
expectations regarding employment levels and Emdgisguage ability.

Prediction s.e.
fEngProfnew
1 0.8204 0.04324
2 0.6376 0.08546
For the mothers we have the following analysisefiance table.

Accumulated analysis of deviance

mean deviance approx
Change d.f. deviance deviance ratio F pr.
+ Age 2 13.220 6.610 254 0.283
+ mEngProfnew 1 7.704 7.704 2.96 0.228
Residual 2 5.207 2.603
Total 5 26.132 5.226

The table of predicted mean proportions for the Aaetor are given in the
following table together with their standard errBs expected the employment
level for older women appears less than for youngemen, although the
difference is not statistically significant.

Prediction s.e.

Age

1 0.7441  0.1652

2 0.7627  0.0803

3 0.5623  0.1291
The table of predicted mean proportions for theli&hgproficiency factor are
given in the following table together with theirastlard error. There is no
significant difference between the two levels alitjio the proportions reflect our
expectations regarding employment levels and Emdgisguage ability.
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Prediction s.e.

mEngProfnew
1 0.7607 0.068
2 0.4678 0.164

Employment and age

157 TABULATE [ PRI NT=nobs;
MARG NS=yes] Surveyl D

Nobservd
fUnempnew 0
fAge
4 9
5 55
6 38
Nobserved 102
Unknown cell
Nobservd
160

161 TABULATE [ PRI NT=nobs;
MARG NS=yes] Surveyl D

Nobservd
mUnempnew 0
mAge
4 15
5 63
6 21
Nobserved 99
Unknown cell
Nobservd

174 TABULATE [ PRI NT=nobs;
MARG NS=yes] Surveyl D

Nobservd
fUnempnew 0
fAge
4 9
5 55
6 0
Nobserved 64
Unknown cell
Nobservd

187 TABULATE [ PRI NT=nobs;
MARG NS=yes] Surveyl D

Nobservd
mUnempnew 0
mAge

CLASSI FI CATI ON=f Age, f Unenmpnew,

1

0
10
21
31

12

CLASSI FI CATI ON=mAge, munenpnew,

1

4
16
22
42

4

CLASSI FI CATI ON=f Age, f Unenmpnew,

1

0
10
0
10

12

CLASSI FI CATI ON=mAge, mnenpnew,

1

Nobserved

9
65
59

133

Nobserved

19
79
43
141

Nobserved

9
65
0
74

Nobserved



4 15 4 19
5 63 16 79
6 0 0 0
Nobserved 78 20 98
Unknown cell
Nobservd 4

The above tables unemployment and age give taglrding the unemployment

data including the totals for fathers and moth@&re first two tables include the

over 50s and the last two tables exclude them.f&bers the percentages are
31/92 = 25.2% for all the data and 10/74 = 13.5%lwkng the over 50s. For

mothers the corresponding values are 42/141 = 2a18920/99 = 20.2%.

Marriage

The data relating to the question of out-marriagea be summarised in the
following table. Marplace is marriage place and léneels for this factor are 1
(Australia), 2 (Lebanon), 3 (Other) and 4 (Hadchhg factor 1stDeg denotes
cousin marriage of parents, the factor ChNonLersefe whether the children
married non-Lebanese or Lebanese, and the facstDEd refers to whether the
children married a cousin or not.

C1lstDeg

MarPlace 1stDeg ChNonLe n y
1 n n 8 0
y 3 0
y n 4 0
y 2 0
2 n n 5 3
y 5 2
y n 1 0
y 1 2
3 n n 0 0
y 0 0
y n 0 0
y 0 0
4 n n 1 3
y 1 0
y n 2 2
y 2 0

If we combine the information over the 4 levelstled marriage place factor we
obtain the table below. Note that this table alsegtotals for each combination
of the factors, and these totals are denoted bys&wkd.

ClstDeg

n y Nobserved

1stDeg ChNonLe
n n 14 6 20
y 9 2 11
Nobserved 23 8 31
y n 7 2 9
y 5 2 7
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Nobserved 12 4 16

Nobserved n 21 8 29
y 14 4 18
Nobserved 35 12 47

From this table we can deduce that for parents misliried children, the
percentage of parents with cousin marriages wad716/ 34.0%. The overall
cousin marriage rate for children is 12/47 = 25.9%e number in this table that
seems a little surprising is 6 — children of pasewho did not marry cousins,
who married Lebanese cousins. This seems a biehitjan expected with a rate
of 6/20 = 30.0%.

R.l. Forrester

Statistical Consulting Unit,
Australian National University
(21/08/08)
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Appendix 8: List of publications from the thesis

Hyndman-Rizik N. 2008. 'Shrinking Worlds": Cronylknti-Lebanese Racism
and Return Visits in the Sydney Hadchiti Lebanesm@unity.
Anthropological Foruni8:37-55.

Hyndman-Rizik N. 2009. Balad Niswen-Hukum NiswehelPerception of
Gender Inversions Between Lebanon and AustrBiémal1:55-85.

Hyndman-Rizik N. forthcoming. On Being Honkey-Lelkan: The Inter-Racial
and Inter-Cultural Experience of'and 4" Generation Lebanese-
Americans. IrPolitics, Culture and the Lebanese Diaspoed. P Tabar.
Cambridge: Cambridge Scholars Press.
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