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Abstract
Is home a physical place or a symbolic space? A fixed location or an imagined relation? Closed or open? Stable or ever changing? In the origin or destination country? A world increasingly characterized by globalisation, mobility and migration challenges us to consider the meaning of ‘home’ and the process of home-making that moves beyond such binaries. Increasingly, studies on migration have begun to introduce transnational theory, emphasizing the complex ways in which migrants negotiate among such polarized conceptions. The theory provides a structure for exploring home-making as influenced by both macro and micro processes, a process that occurs primarily at the meso level, characterized by the dynamic interplay between macro and micro.
Drawing on field work in Israel and in transit camps, the current article focuses on the ways in which Ethiopian migrants have created homes in Israel. The findings reveal the concept of home and home-making as outcomes of a transnational process, contributing to a deeper understanding of the ways in which individuals navigate and negotiate their sense of home across national boundaries. Further, by focusing on meso level processes, it provides insights into the implications for human security, well-being and social cohesion in transnational contexts.
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Introduction

Transnational migration has become a global phenomenon, giving rise to diverse policy considerations and social implications regarding the stages preceding, during and following the migration process to a different nation. Analysing the experiences shared by Ethiopian migrants[footnoteRef:1] to Israel, this study, conducted between 2020 and 2023, builds on an extended ethnographic study (2005–2012) that spanned Ethiopian villages, migrant camps and arrival points in Israel. For this In concert with the focus of this Special Issue,  theIssue, the focus here is on the process of home-making in the destination country. Focusing on one dimension of the migration experience, I ask: How do migrants make a home and sense of belonging in their destination country?  [1:  The Hebrew word for immigration is hagira. Aliyah (literally, ascension) is a word used specifically for Jewish immigration to Israel. This study uses the word immigration throughout, even referring to aliyah.] 

This study draws extensively on transnational theory that seeks to ascertain the dynamic social, economic and political processes that transpire across national borders. Transnational migration research, whether focused on migrant networks, families, diaspora communities or organizations such as hometown associations, aims to understand relationships existing at a distance: the work that goes into creating or maintaining them; the meaning that relationships take on in different contexts; and the flows and patterning of information, money, services and care that are exchanged through them. This body of literature is based on the idea that social actors—individuals, families and organizations—can maintain meaningful ties and relationships across national boundaries, sustained by communication technology, travel and financial remittances (Khagram & Levitt, 2008; Mazzucato and Schans, 2011).
Such relationships occur, the theory argues, on three levels. First, at the macro level, transnational dynamics are shaped by global, political, economic, and structural forces, including multinational corporations, international organizations and global financial systems. These macro-level factors influence the distribution of resources, economic inequalities and power dynamics between states, impacting the overall landscape of transnational relations, and often creating the context in which migration occurs (Faist, 2000; Khagram & Levitt, 2008; Vertovec, 2019). The micro level refers to the individual level of analysis within transnational dynamics, focusing on the experiences, identities and social interactions of individuals across national borders. It examines how factors such as migration, transnational networks and hybrid identities shape individuals’ sense of belonging, cultural adaptation and overall well-being in transnational contexts (Levitt & Jaworsky, 2007). 
Finally, and importantly for our purposes, the third level, the meso level of analysis, refers to the intermediate level of analysis within transnational dynamics. It focuses on regional and subnational actors, such as non-governmental organizations, civil society groups and transnational social movements, which contribute to shaping transnational relations, addressing human security concerns and promoting collective action beyond state boundaries (Faist, 2010; Portes & Sensenbrenner, 1993). As our findings describe, the meso level is essential to the process of home-making. 	Comment by u: The study is t arrive at findings. How can it be come a justificatio for cnducting this studt before it is done. The is logical falacy.	Comment by Susan Elster: I think “u” in the previous comment is concerned that you are reporting your findings here before the lit review or methodology. This can be moved (if not already there) to that later section.	Comment by User: What do you think now?	Comment by Susan Elster: It’s fine now
In the case of migrants from Ethiopia in Israel, I show that the experience of home- making creates bridges between the years-long wait for permission to immigrate and the influence of macro forces on their immigration process (Talmi-Cohn, 2022), as well as the changes that occur at the micro, or individual level during the process. As such, this study depicts home-making as a particularly powerful, non-linear process that takes place at the meso level, during which the inclusion and integration of the physical and cultural spaces takes place and is legitimized mainly in community spaces. 
In the Theoretical theoretical Background section that follows, I consider several concepts are considered that emerge from the transnational perspective, including the impact of globalisation—and its concomitant mobility, migration and ‘translocality’—on a social life that is increasingly shaped by the virtual and remote as opposed to the real and proximate. I explore the implications of this shift for the concept of ‘big place’ and ‘little place’ and, by extension, a non-binary concept of ‘home’ and, in particular, mobile geographies of home. These literatures form the basis of an exploration of how migrants create a home and a sense of belonging in their destination country. I ask how concepts of big and small space are reflected in the process of making a home and how investigating that process at the meso level—especially as it is reflected in the role of community—contributes to our understanding.
[bookmark: _Hlk139868984]The methods section describes the ethnographic approach taken in the study as well as the Zera Beta Israel (ZBI) community among whom the research took place. FindingsResults focus on what can be learned about home-making from interviews at and observations of two meso level community events, a funeral and a wedding. As our findings describe, the meso level is essential to the process of home-making. In the case of migrants from Ethiopia in Israel, I show that the experience of home- making creates bridges between the years-long wait for permission to immigrate and the influence of macro forces on their immigration process (Talmi-Cohn, 2022), as well as the changes that occur at the micro, or individual level during the process. As such, this study depicts home-making as a particularly powerful, non-linear process that takes place at the meso level, during which the inclusion and integration of the physical and cultural spaces takes place and is legitimized mainly in community spaces In the discussion and conclusion sections, I consider how the findings contribute to a deeper understanding of the ways in which individuals navigate and negotiate their sense of home across national boundaries. 

Theoretical Background

Making place: Big place and small place

[bookmark: _Hlk139869081]Transnational theory permits us to move beyond binaries when attempting to understand the migration process. Where anthropological studies typically focus on either the origin or the destination country, or on either the macro or micro level forces influencing the migration process, transnational theory provides a structure for considering both levels and the dynamic interplay between them (Brettell, 2003; Levitt, 2012; Levitt, DeWind & Vertovec, 2003; Talmi-Cohn, 2018). 
One useful implication of a transnational approach is that it encourages a definition of ‘place’ that is demarcated by both internal and external boundaries. One moves beyond a physical notion of place in feeling that we are not randomly placed in space but occupy a unique and significant part within it. In this article, I argue that ‘home’ is a concept of a place ‘that is’, which not only indicates a physical place but also contains narrative, essential meaning expressed in habits, a sense of belonging, as well as the site of identity, belonging and memory (Appadurai, 1996; Low & Lawrence-Zúñiga, 2003). This is a definition of home more in an anthropological sense than a geographic sense. 
In the process of migration, place takes on aspects that can be considered from two points of view. The ‘small place’ describes day-to-day existence in which individuals and families create, among other things, a sense of meaning and belonging. The ‘small place’ is reflected in everyday practice and in the physical spaces in which they are found, ; it is experienced by the senses—the languages heard, and in the fragrance, and visual characteristics whether it is smell, language or of a neighbourhood. Alongside ‘small place’ is a concept of ‘big place’ that is expressed not as physical or tangible, but as an idea. In the Israeli context, ‘big place’ can be found in its mythical foundations and ideology; it can encompass religious views and the idealization of place, the dream of a homecoming to Jerusalem, Israel, Zion (Gurewitz, 2007; Sharaby, 2022; Talmi-Cohn, 2018; 2020).

Home and migration: Transnational belongings and mobilities

One of the expressions of place is ‘home’, where the needs of life are met, where meaning is crystallized and culture is created. Scholarly discussions of the concept of home have long been structured as a series of binaries. Is home a physical place or a symbolic space? A fixed location or an imagined relation? Closed or open? Stable or ever changing? Here, too, transnational perspectives are rich with viewpoints that broaden our understanding of the complex process of migration. 
[bookmark: _Hlk139869252][bookmark: _Hlk139869306]As early as 1992, Schiller and her colleagues defined transnationalism as ‘the processes by which migrants build social fields that link together their country of origin and their country of settlement’, pointing out that ‘transmigrants develop and maintain multiple relations …that span borders…. [and] take actions, make decisions, and feel concerns, and develop identities within social networks that connect them to two or more societies simultaneously’ (Schiller et al., 1992: 1–2). In a more recent study, Çaglar & Schiller (2018) examine the concept of multiple homes within the context of transnational migration, highlighting how migrants maintain attachments to both their home country and the host society. This perspective challenges traditional notions of home as a singular and fixed place.
[bookmark: _Hlk139869358]The concept of home carries significant anthropological and sociocultural implications, especially within the context of immigration and displacement. Increasingly—and, I would argue, fortunately—a growing number of studies on migration have begun to introduce transnational theory, challenging such dichotomous framings and emphasizing instead the complex ways in which migrants negotiate among such polarized conceptions (Andits, 2015; Lomsky-Feder & Rapoport, 2002; Markowitz & Stefansson, 2004).
The importance of ‘multiple homes’ has only grown over time. Since the early 1990s, globalisation theorists have emphasised that in a world characterised by mobility and migration, social life is increasingly shaped by the virtual and remote as opposed to the real and proximate. Identities are therefore seen as transient, mobile and diasporic (Savage et al. 2005). In his manifesto ‘sociology of mobilities’, Urry (2000) extended this dimension of globalisation, arguing that contemporary forms of dwelling and belonging ‘almost always involve diverse forms of mobility’. Mobilities research focuses not only on the corporeal travel of people and the physical movement of objects, but also on imaginative, virtual and communicative travel, enabling and coercing (some) people to live more ‘mobile lives’ (Elliott & Urry, 2010; Sheller, 2011).  
Such research has challenged the way in which ‘home’ is imagined as territorially pre-defined and fixed, offering instead a conceptualisation of home as mobile, flexible and ‘in-becoming’ (Nowicka, 2007). This aspect has been emphasised in studies examining the meanings that migrants attach to home at different geographical location, highlighting the de-territorialisation of belonging and attachments (Appadurai, 1996). 
At the same time, the desire to fix home with particular meanings by attaching it to an immediate locale is still apparent even for highly mobile transnational migrants. Both Butcher (2010) and Ralph & Staeheli (2011) make the point that there has been a tendency to overemphasise the shifting and mobile meanings of home, while underplaying migrants’ struggles in, and attachments to, their current home.
Citing Jansen & Löfving (2011:15) in their Introduction to this Special Issue, Glück and Thubauville note that: “hHome is made and remade on an everyday basis through strategies of cultural continuity … as ways of overcoming alienation as well as social disintegration.” They note also that social activity and social practice influence the ways in which people produce home (see Turton, 2005: 275; see also Obeid, 2013: 368f), reflecting a sense of home that embodies a sense of both physical and psychic security, a place in which people understand what is expected of them and what they can expect of others (Hage, 1997: 102f.; Jansen, 2008: 56).  In an overarching sense, home is positioned between nostalgia towards the past and hope for the future (Hage, 1997; Jansen, 2017). 
The current research also relates to the work of Robbins (2013; 2018) on the study of the ‘good’ in seeking to show how the creation of community space, manifested in events, produces and strengthens the feeling of family home. Events such as weddings or even burials in Israel are occasions that contribute are able to construct the the realization of the ‘good’ as a genuine possibility. At times, such communal events can function as bolstering motivation in the face of an uncertain future, adding hope and fulfilment to the immigration process.
The literature supports the importance of ‘home’ at multiple levels to those experiencing migration and immigration. We even know that certain communal events can produce and strengthen the feeling of family home. For example, Robbins (2013; 2018) on the study of the ‘good’ shows how the creation of community space in events like weddings or even funerals contribute to a sense of home.  We know less, however, about the characteristics of this process of home building. The key question which is the focus of this chapter remainsIf we want to understand how migrants experience home, however, the key question remains: ‘…how [(do]) migrants build homes and identities through complex relationships that are plural, extensible, but nevertheless localised?’ (Ralph & Staeheli, 2011: 522). To explore this question, the work builds on  This point has been reinforced by Brickell and Datta (2011), who apply the concept of ‘translocality’ to enhance our understanding of the interconnections between mobility and locality, routes and roots, as well as transnational and local attachments (Clifford, 1997; Ehrkamp, 2005; Gustafson, 2009).	Comment by Susan Elster: Reviewer’s comment: „The theory/analytical framework section is rich but remains somewhat abstract. The author focusses on summarising literature and could draw out more clearly the analytical framework of the analysis that follows.“ 	Comment by Susan Elster: I’ve reorganized the paragraph to try and address this. Would the last sentence (with reference to Brickell and Datta) might be better up in the lit review?

Methods 	Comment by Susan Elster: Reviewer’s comment:

“The method section lacks reflection on positionality and its impact on the research question, design, implementation and results.”	Comment by Susan Elster: I can’t comment on positionality - Its’ not a concept I’m familiar with	Comment by User: I add the sentence As an Israeli, woman and Jewish anthropologist, I am aware that my social and cultural position may have influenced the research, and I maintained transparency throughout the study to mitigate potential biases. 

[bookmark: _Hlk139869635]This article is a continuation of an ethnographic study of a group of Ethiopian Jews known as the Zera Beta Israel (ZBI), also called Falash Mura,[footnoteRef:2] conducted between 2005 and 2012. In a departure from most immigration researchers, I learned Amharic prior to and while travelling along with the ZBI for seven years, conducting fieldwork, participant observations and in-depth, open-ended interviews with more than a hundred community members as they moved along each of their journey’s stations—from their villages of origin in northern Ethiopia to transit camps awaiting immigration to Israel, to absorption centres in Israel and, finally, to their permanent dwellings in Israel. Thus, the study permitted an exploration of what was often a 15-year migration process from an anthropologic point of view—an opportunity to understand the migration journey not only from the point of view of the destination country, but also through the various stages of that journey. [2:  They are also known as Falash Mura, but in this article I will use the name Zera Beta Israel and the initials ZBI (Talmi-Cohn 2020).] 

Building on the 2005–2012 study, the current article focuses on the ways in which ZBI migrants have created home in Israel. It draws on field work in Israel and in transit camps in Gondar and Addis Ababa, as well as participant observation and in-depth, open-ended interviews between 2020 and 2023. As an Israeli, woman and Jewish anthropologist, I am aware that my social and cultural position may have influenced the research; I maintained transparency throughout the study to mitigate potential biases. Participants included 20 people, ages 20–60, who arrived in Israel between 2 to 20 years ago. Fieldwork was carried out both in Israel and in the Gondar in Ethiopia between 2020 and 2023, which included participation in weddings, funerals, parties and religious holidays. 
The research method relied on the grounded theory methodology from Glaser & Strauss (2017) in which questions are not predetermined. Instead, questions reflect the main issues that emerged while conducting the study and following the fieldwork, as I experienced day-to-day life social encounters, conversations, community celebrations, religious practices and events (Kleinman, 1997; Seeman, 2004). Using this approach, this research focuses on the issue of home-making and emphasizes ‘home’ as it bridges private space and community space, reflecting the importance of the meso level in transnational theory. In keeping with the qualitative interpretive approach, the subjects’ reality is viewed as a whole, rather than in isolated segments, with the aim of uncovering the collective dynamics of construction and sharing of meaning. 
The open-ended interviews conducted for this research took place in either Hebrew or Amharic with the goal of helping people express their perceptions, thoughts and hidden attitudes. Construction of the ethnographic interview guidelines (Spradley, 1979) was based on migration, home-making, daily life after migration process, community events, parties and holidays and feeling of belonging. Interviewees, who provided consent, were told that their identity would be protected, that there were no wrong answers and that they could skip questions. For all interviews, patterns, themes and categories were identified using narrative analysis (De Fina & Georgakopoulou, 2011; Salmon & Riessman, 2008).

Zera Beta Israel (ZBI)

Ethiopian Jews have preserved their religious identity for many generations in isolation from the rest of the Jewish world (Corinaldi, 2001; Waldman, 1995). The community comprises two main groups: Beta Israel and Zera Beta Israel (ZBI). The Beta Israel community are Jews who maintained their Jewishness throughout their lives, adhering to a religious Jewish lifestyle based on the ‘halachic’ (Jewish law) tradition of Ethiopian Jews (Shalom, 2016). The first migrants from this group arrived in Israel in the 1950s; most of the rest arrived in two large-scale operations: Operation Moses (1984–1985) and Operation Solomon (1991). 
The ZBI—the population that is the focus of this study—has been defined by Israel’s High Court of Appeals as ‘being of ethnic Jewish origin (Beta Israel) who converted to Christianity because of specific circumstances of time, place and environment. At the same time, they preserved their uniqueness, partly because of distinctions and aversions of their non-Jewish neighbours. Now they seek to return to their Judaism and to immigrate to Israel’ (Israel Supreme Court, 3317/93).
Their conversion to Christianity is attributed to their responses to man-made and natural disasters at the end of the 19th century. During this time—known as kapo-ken, or the ‘bad time’—the community experienced years of drought, hunger and plagues. Many villages were destroyed in the war that broke out between the Ethiopians and Muslim Dervish invaders from Sudan. Furthermore, during the period of the Kaiser Yohannes, then aided by European Christian missionaries, conversion to Christianity was made obligatory. Consequently, some Beta Israel converted to Christianity mainly as a means of survival (Corinaldi, 2001; Waldman, 1995). 
Today, members of the Zera Beta Israel contend that the non-Jewish lifestyle adopted by their forebears was the result of their being offspring of anusim—converts whose parents or grandparents had been coerced into conversion. They further argue that their separation from Ethiopian Judaism was never absolute; rather, the ZBI retained their original social frameworks and maintained ties with Beta Israel families. This view is confirmed by a variety of studies (e.g., Cohen, 2011; Salamon, 1993; Seeman, 2009; Shabtai, 2006; Talmi-Cohn, 2018) showing that while ZBI left the Jewish religion, their conversion to Christianity was far from complete, suspending them and their descendants between Ethiopian Jews and Christians—not fully assimilated or accepted by either group. 
The arrival of the ZBI in Israel began around 1993 and continues sporadically today. Around 1991, they began arriving at transit camps, where they started a process of returning to Judaism before departing to immigrant absorption centres in Israel. There they underwent a conversion process—in accordance with state-sanctioned rabbinic Judaism’s interpretation of Jewish law—before permanently residing in Israel. 
At the end of 2021, of the approximately 165,000 Israelis of Ethiopian origin in Israel, approximately 91,000 were born in Ethiopia. Of these, 58,069 have immigrated since 1992, 40,380 just from 2001–2021, most of whom belong to the ZBI community. About two-thirds of all population of Ethiopian origin lives in two main Israeli geographic districts—the central (37%) and the southern (26%) (Israel Central Bureau of Statistic 2022(.

FindingsResults

This section begins with field notes from two community events that serve as case studies—a funeral and a wedding. The nature of these events, together with the thoughts shared by community members in interviews, support the proposition that they take place at the meso level and form the basis for the dynamic process of home-making among members of the ZBI community in Israel. After sharing my field notes, the importance of these events for home-making is described, supported by interviews with members of the community.

Funeral

A funeral, an unbearably difficult day, a day that no one wants to occur. In the morning, I arrive at the family home while everyone slowly gathers. The young people help with everything related to the state burial requirements, while someone else takes care of printing and framing photos of the deceased. The message about the deceased passes between the neighbours and in WhatsApp groups of the family and friends. As the time of the funeral approaches, hundreds of people arrive at the cemetery from all over the country. The ceremony itself is carried out in accordance with Jewish halachic law and includes the tearing of immediate family members’ shirts—and sign of mourning in rabbinic Judaism—as well as recitation of the Hebrew memorial prayer. 
Afterwards, everyone organizes rides with other attendees and we drive from the cemetery to a club designed for events and parties for Israelis of Ethiopian origin. The older people lament aloud. During the day, hundreds of people arrive from all over the country. The mourners, spouses, brothers, sisters and children carry a black cover on their shoulders (kaba). The deceased’s daughter puts her late father’s pants on her shoulders backwards, with the legs tied. The mourners sit side-by-side. Every few minutes a new group enters—usually the oldest member first. As they pass the mourners, each touches the shoulder symbolising participation in their sorrow. 
On some occasions, especially when an elderly and respected man arrives, everyone stands in a circle showing the picture of the deceased and mourning together. They tell about his life in Ethiopia and in Israel, about the shared memories and the good things he did. Afterwards, one of those present asks everyone to sit down and they wait for a few minutes until more people arrive. And so it goes throughout the day. 
At the same time, there are other people in the club who sit and share the family’s grief. A few men pass through the visitors collecting money to help the family pay for the burial and expenses of sitting shiva (seven days of mourning). Each guest gives as they are moved to give and in according accordance with to their choice and ability. One writes the name of the donor and the collects the money. At the same time, two others pass by and distribute injera (Ethiopian food). 
This day ends in the evening, after which the family continues to sit shiva for seven days in the home of the deceased or of another family member—a Jewish custom derived from Biblical sources. On the seventh day, the day of the ascent to the grave, the customs are different. On this day, called the ‘Seven Kans’ (‘Seven Days’), hundreds of people come to support the family and share in the family’s grief at various times throughout the day, including relatives of many degrees, neighbours and many acquaintances. 
The younger adults run between work and the large gathering; the older adults with more time stay longer. The discourse, the conduct, the food, the crying, the sorrow and the emotion all unfold in the language and culture of Amhara. During the day, the deceased’s son tells me that he and his brother will move one day to ‘sit shiva’ in another city so that ‘it’s easier for people to come’. He continues, ‘You know how it is with us. For many funerals, people can’t stop working, and there are also elderly people who find it difficult to come, so I prefer that we move to a city for a day [to] help them’ (Field diary, 2023).	Comment by Susan Elster: Or do you mean: “the deceased’s son tells me that he and his brother will move to another city for one day of the shiva, so that ‘it’s easier for people to come’.	Comment by User: Not sure I fully understood the difference, as it is now it's fine
It is important to note that even for relatives who have passed away in Ethiopia, there is a day or several days in which family members in Israel sit in mourning along with first degree relatives.

Wedding

What fun; the exciting day is coming! Nitsenat is getting married! I know her from Gondar when she was a little girl. Since then, she has immigrated and successfully completed high school and national service and will soon graduate with a bachelor’s degree. The wedding has been anticipated for a long time and the whole family is excited. On Tuesday, mostly relatives came for the pre-wedding henna event. Within the club is very nicely decorated tent in Ethiopian style, with an an injera mesob (a special basket in which injera is place and served), sticks in the colours of the Ethiopian flag, and music in Amharic. 
The couple enter the hall through an artificial entrance with kavas (robes and decorations) and lace umbrellas. After a blessing of the couple by the adults, the couple feeds each other injera and tej (Ethiopian honey wine). Applying henna (a plant-based dye) on the hands and more are part of the celebration, The the family event is relatively intimate—so exciting, full of joy, music and love. The groomsmen and bridesmaids accompany the bride and groom through the blessings, the henna application, the music and the food. So much is very similar to the tradition in Ethiopia (enshoshila), but of course, not exactly the same.
Thursday is the big day of the official wedding. The morning starts in the bridal salon for make-up, hair styling, clothing and so on. Attended by hundreds of relatives, friends, neighbours and friends from work, school and everywhere else, the event is held in a hall that hosts events for the entire Israeli population, and the food served is Israeli.[footnoteRef:3] Integration of language, music, culture and Jewish traditions from the Amhara region with the religious ceremony itself, including the marriage canopy, takes place in accordance with the halachic Judaism associated with state religious practices in Israel, and is conducted by a rabbi who, in this case, does not speak Amharic.  [3:  Israel is a very diverse society, and every society has its own patterns to celebrate. The term Israel refers to the secular and religious society and the norms that exist broadly.] 

For the rest of the evening following the ceremony, the celebration is accompanied by dances (askata) in Amharic, sometimes also in Tigrinya. In the middle of the event, wedding music in Hebrew plays, followed again by Amharic songs. Nitsenat and her husband make the first of four entrances—each time accompanied by four or five groomsmen—into the wedding hall and greet their guests. At their second entrance, they wear Ethiopian clothing. Then they enter for a slow dance with fireworks and balloons. Finally, for the fourth entrance, the couple wear different clothes and share champagne. Throughout, there is joyful music and dancing, and guests stick money on the foreheads of the bride, groom and their nuclear family. People see one another for the first time in a long time; everyone disconnects from everyday life and enters this special space.
On the Friday and Saturday nights following the wedding, the family participates in an event at the community club. They have prepared for many months in advance, making chow, the tala and injera for the event and slaughtering a cow a few days before. Neighbours and other relatives arrive and enjoy more dancing and food, injera and meat. Nitsenat and her husband move between the club of the groom’s and the bride’s parents—which can be in a separate area of either the hall or the neighbourhood. The clothes of the relatives and some of the clothes of the bride and groom are imported from Ethiopia. The club, the music, the company, the community, the food and the meetings create a home-like, familiar and accessible space (Field Diary, 2021).

What These Events Reveal About Home-making

Both community gatherings described above depict not only specific events, but structures that are constant in funerals and wedding among most Ethiopian migrants to Israel in recent years. Below are descriptions of the ways that each engages with home-making, supported by interviews with community members. 

Creation of a space that combines the big and the small place

The ‘big place’ that existed mostly in people’s imaginations before and during the process of immigrating to Israel was the return to Zion and Judaism. The small place included expectations and thoughts about the meeting with Israeli relatives, as well as about changes in the standard of living and access to technology that immigration may bring. After immigration, to the ‘big place’ is added  a longing nowis added for Ethiopia—the mother of Africa—for the culture and conduct that existed there and for the sense of control, power and strength (especially for the adults) associated with memories of life there. Alongside this, the small place in Israel includes day-to-day experiences of busy schedules, work, studies and more. 
The funeral and wedding described above combine both elements—the dream of the great place that preceded immigration as reflected in the religious elements of these events that conformed to Jewish halachic law. On the other hand, much of the small place nature of these events—the gatherings of family, friends and neighbours—is similar to what was experienced in Ethiopia. In other words, both wedding and funerals are examples of the dynamic nature that is characteristic of the meso level and that reveals important elements of the process of home making.. As Senait relates:

You know how it is, similar and different, . it It is very important for parents that the whole family can attend, for each event, that they record who gave what, that there be a video, and also that there be a rabbi, and also that the adults bless and of course the music. So if there is an event like a wedding and bar mitzvah, there is a lot here in Israel that is similar to what happened in Ethiopia. But it’s always important here to have a rabbi, to have a blessing…. I know that the adults are happy [with this]. I always see how happy they are at weddings. They wait for [weddings] for a long time. It’s hard because there [are] many events, but in the end, they are always happy, everyone meets with everyone (Senait, 2022). 

Senait’s description of the wedding demonstrates how there are practices of the small place that continue between Ethiopia and Israel alongside the dream of the big place, Judaism and the family. There is an opportunity to express this at family events. 
In an interview with Toro, below, Senaitshe describes similar experiences, but adds an important aspect: that, despite everything, the immigration process is not over, the dream of the small place has come true, the dream of the big place has partly come true (as there is family in Ethiopia that did not immigrate). But an event like a wedding creates a moment of contentment, joy and connections between the extended family in Israel. 

Do you know how much the parents dreamed of this moment? All their lives they dreamed that we would be in Israel, and they would marry [off] their children. Admittedly, the event is not perfect because there is another family in Ethiopia that did not immigrate, the mother’s brother and father’s sisters, but my parents’ children are here, and they are very happy (Toro, 2020).

Yosef emphasizes the existing difficulty posed by funerals in the context of the small place. There is a tension between the desire to be present as is accepted in the community, and the requirements of day-to-day life after immigration.

A funeral in Israel is not like in Ethiopia…. There are similar things and there are differences. For example, in Israel, they tear the clothes at a funeral, [but] in Ethiopia, this would never happen in life. In Ethiopia, it takes a few days to visit someone [but] in Israel, there is pressure from work and the children (who will take care of them?), so we go for a short time (Yosef, 2021). 

The space in which community events are marked is a relatively safe space, to be themselves and to celebrate their culture without supervision of the dominant culture that aims for ‘integration’. Here ‘Israeliness’ is simply ‘to be who we are, what we dreamed and what we brought’ (Dani 2022). The interplay between the big and small place is evident in these events, reflecting the migrants’ complex negotiation of their Ethiopian heritage and their new lives in Israel. 

Combining special communal times with a physical space

The family events are mostly held in spaces unique to the community such as a club, a park (Sportech). They are also held for a longer period of time than is typical in Israel. Asher describes how his mother and her neighbours have been preparing for the event for three months and how they work together to prepare the food and the spices. This shows how the event space is not just a physical space, but also a social space where the community comes together to celebrate and build relationships that transcend the event itself:

My mother and her neighbour have been preparing the spices for the chow for three months, as it has to sit a long time, and also for the tala. A few days before the event, they prepare the injera and the men prepare the meat. They work, talk and prepare [together]. Many times, they are busy with it because you also help the neighbours with their events—and then there’s the event itself. So they have a lot to deal with. For us young people it’s not always easy to come to events, [with] work, raising children and our studies. Many times, you have to make a choice and it’s stressful because Mom always says it’s important that you come and I know it’s not I can’t always... (Asher, 2022). 

Shira points out that the event, a wedding, takes few days and she is fine with that, but it can’t be for everybody: “When I was a bridesmaid, it was not one day; from Tuesday I took time off from work and was with the bride and groom until Saturday night. This is the reason I can’t be a bridesmaid for all my friends—only very close family like my sister or very, very good friend. It is blessed but it can be problem with work” (Shira, 2022).
Alafa turns from the time of communal events and adds more detail about the management of the event space and how the community takes ownership of it: 

There is someone who is in charge of the club[footnoteRef:4]. Sometimes you have to book a place for a wedding a year in advance because everything is closed. They try to make shifts which will be both Friday and Saturday…. Because there are many events, the club also has several people who are responsible for the key, for the cleaning, for all the management of the place. It’s a place that the municipality brought to the community, and we do a lot of there.... It’s just our [space] (Alafa, 2022).  [4:  The club is a physical place that includes 2–3 large rooms, a yard, a storage room, a kitchen, refrigerators and more, usually located close to residential areas with a large population of Israelis of Ethiopian origin. The club, provided by the local authority, is owned and maintained by people from the Ethiopian community and is intended primarily for Ethiopian community events. ] 


The event space is a meso space in that the community is responsible for it, creates it and preserves it in ways that are characteristic of both Ethiopian and Israeli practices. Beyond the time-limited nature of the many events marked in this unique space, preparations are often organized many months before and after the event itself. These include family and communal activities such as preparing food, inviting people, documenting the gifts, watching the video footage of the event, and attending other events for the guests who were with you at the event, all alongside everyday life.

The power of the community

Most of the family events are planned and managed by community members without the involvement of the state, or external organizations or people. Over the years, the services they hired on their own, such as photographers, D.J. and so on, are enough—and many are from the community itself. 
Turu describes the challenges of managing all of the community events, but also the importance of family and community:

It’s hard to [manage all of the community events] to combine all the things. You have to make a lot of choices between life and family. Think about it, I have 7 more brothers, each one has a wedding, a marriage, bar mitzvah,[a Jewish coming-of-age ceremony] and more uncles...But now that I am sitting and talking with you, I understand how great it is. This is how I see the family, this is how we keep up to date and keep in touch. And family [gives]is a lot of strength (Turu, 2021).

Here Adana describes how the community organizes and manages events and how this gives them a sense of power and resilience: 

Everything is always very organized.… The adults always know what’s going on, who is responsible for the slaughter, who is responsible for the club, who brings drinks, who is responsible for cooking, who is responsible for collecting the money, counting the money, listing the money in notebooks. For everything there is always someone who is responsible, and everyone always helps all the time.... It’s always trusted people from the family; there are the elders they bless, and there are those who are responsible for the order and organization. Also with the young people, let’s say I got married, So I [will need] drivers, and groomsmen, and those who are responsible for counting the money, and those who are responsible for seating in the hall. Everyone helps all the time, the close family and friends...things seem to happen without many words. Yes, sometimes they get angry and remember who did and who didn’t [do what] at which event, but many times [they] return, helping each other... (Adana, 2022).

Together, these quotes show how the community events are a way for people to connect with their roots and their culture of origin and how the community events are a way for people to build relationships and support each other. These spaces preserve the power of the community. They are created, managed and supervised by the community in ways that foster respect, pride and joy, which, above all, create resilience.

Creating a feeling of home

In this sense, the home made here is a place where everything is clear and there is room for emotion to be expressed—whether sorrow or joy, an emotion of liberation. As Yezbalam describes it, funerals are a place where people can express even difficulttheir emotions, even if they are difficult emotions: 	Comment by Susan Elster: Maybe too general… “where expectations and roles are all clear”??	Comment by User: I prefer to leave it that way

My mother goes to funerals many times to cry; that’s how I feel. She cries because of her sorrow because of things that happened to us, but it’s easiest for her to cry with everyone [else]. That’s how it is with adults. At home you don’t cry. At a funeral, it’s a permissible place to cry. It’s fine. I know that during difficult times for her, she often goes to everyone’s funerals, even if it’s in a different city (from a conversation with Yezbalam, 2021).

Similarly, Soblo describes weddings as a place where people can connect with their family and friends and feel a sense of belonging: 

Weddings are how I meet everyone, people in Israel that I don’t have time to see at all. Family for example—sometimes on WhatsApp we talk [but when] there’s a wedding, I see everyone, and [feel] happy and [enjoy the] dancing. It’s fun, it gives me a good feeling, a feeling that I can be the way I am. At first when I came up to Israel and I was young and I wanted to be like everyone else, so I stayed away from weddings. But today I understand how important and good it is. It makes me happy, it frees me, to dance, like in the old days in Ethiopia with friends and family (Soblo, 2022).

Senait extends Soblo’s view, describing weddings as a time for people to remember their loved ones, celebrate their lives and feel at home surrounded by their culture and community: 

After the wedding, the parents watch the movies over and over again. It’s the movie that plays the most at home and it makes them happy. They see the family and remember a lot of things” (Senait 2022). Adana echoes these views: “Home is a feeling, a thought. I can be anywhere in the world, I don’t care where and I will get along. But to say “home”, [that’s where] I have a family and I share everyone’s religion, so it’s easy, it’s comfortable, but the most fun is at the events. That’s where you come home, [with the] music, food, family and friends (Adane, 2022).

[bookmark: _Hlk139896394]In each case, the respondents’ quotes imply a concept of ‘home’ that is fluid and can be experienced in different ways. However, the quotes also suggest that there are some common elements that contribute to the feeling of home for the Ethiopian Jewish community in Israel. These elements include shared cultural practices, a sense of belonging and the support of community members. As these interviews suggest, the concept of ‘home’ comes alive in shared communal spaces, where the cultural practices of Ethiopia and Israel intermingle freely. In addition, such space, community members experience the feeling of home without the supervision of the majority culture. 

[bookmark: _Hlk139962437]Discussion

This article explores the concept of home and home-making among Ethiopian immigrants to Israel. It draws on concepts expressed in transnationalism that have gained significant traction in recent years, as more and more individuals navigate multiple cultural identities and establish connections beyond their nation of origin. The literature argues that a variety of macro, micro and meso forces influence the process of migration. Here, the focus is specifically on the process of home-making in the destination country—a process that occurs at the meso level. Fieldwork, participant observation and in-depth interviews related to two communal events marked by members of the Zera Beta Israel community in Israel demonstrate that the community sphere plays a crucial role in shaping such home-making. 
The findings from this study demonstrate the multiple ways in which communal spaces provide a framework within which individuals create a sense of home. These spaces and the events held within them combine ‘big place’ (the aspiration to return to Zion and Judaism) and ‘small place’ (day-to-day experiences in Israel). Further, the location of community events is often unique to the community and the duration of the events is longer than comparable Israeli events (admittedly contributing to some stress among younger community members who must navigate Israeli workplace requirements and Ethiopian multi-day traditions). 
Communal spaces enable a unique reunion of food, language, culture, dance, clothing and religious practices that departs only partially from what was in Ethiopia, and instead, embraces an integration of some Israeli practices with what was. They suit new migrants from Ethiopia and facilitate the return to familiar, safe places that do not require mediation with or explanations from the prevailing Israeli culture. Such places encourage emotion and feelings to be expressed, thereby allowing for the self-evident social order and the public expression of a cultural sense.
Precisely in these communal spaces, those who do not come from the community feel a sense of foreignness and require explanations. To the contrary, such spaces represent retreats from some of the most challenging aspects of integrating into the broader Israeli society—a society that still struggles with racism and whose religious institutions have been slow to recognize the legitimacy of the Judaism developed in Ethiopia. In addition, Many many community members, especially adults, place great value on preserving and using specific cultural elements that form a continuation of their lives in their country of origin until today. Communal spaces offer the opportunities to observe and model These include respecting elders, traditional greetings, community blessings, injera, and manners as they were practiced in Ethiopia. It is manifested mainly in the adults, but also young people aged 20+ after a stay of several years in Israel come to understand this importance. 	Comment by Susan Elster: Is this a place where you could talk about racism and question of religious legitimacy? 	Comment by User: Perfect, maybe I can add references? (Talmi Cohn 2022 and sharon Sahlom, 2012) 	Comment by User: Salom S, (2012) From Sinai to Ethiopia.Yedioth Books  
Not every community member experiences this sense of home; generational differences, seniority and other parameters may result in some individuals feeling like outsiders. However, the creation of these communal spaces makes the existence of transnational homes possible, providing individuals with a sense of belonging and connection.
For community members, this meso level process—which I have shown is essential to the process of home-making—is cultivated and preserved in the communal sphere, providing an environment in which expressions of home can flourish without concerns about integration, or questions of migration. They also serve as places within which fears related to racism and questions about religious legitimacy do not exist. They provide an essential component for maintaining and preserving the concept of home, a space within which individuals can return to the feeling of home, generating anchors of partnership and human security. 

Conclusions

This study of migrants from Ethiopia living in Israel shows that the experience of home- making creates bridges between the years-long wait for permission to immigrate and the influence of macro forces on their immigration process (Talmi-Cohn, 2022), as well as the changes that occur at the micro, or individual level during the process. As such, this study depicts home-making as a particularly powerful, non-linear process that takes place at the meso level, during which the inclusion and integration of the physical and cultural spaces take place and are legitimized mainly in community spaces. This study has shown that cCommunity spheres play a crucial role in home-making in ways that result in what may be considered transnational homes for Ethiopian migrants in Israel. Operating at the meso level, community spaces permit the interaction and integration of multiple forces at play in migration, including comfort with and power dynamics related to the language, culture, traditions and religious practices of the origin and destination countries. The findings have implications for the study of transnationalism and home-making more broadly. They support the view that community spheres provide a space for individuals that helpa to create a sense of belonging and connection—a sense of home—across borders. 
I argue that the meso level process of home-making has have implications for human security, well-being and social cohesion in transnational contexts. Moreover, understanding how the process of creating a home impacts the lives of migrants and the communities of which they are part can inform policies and practices aimed at fostering inclusive societies and promoting social integration. 
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