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Abstract
This dissertation explores the multiple ways migrants use their personal narratives to create, express, and transmit new hybrid transnational cultures and identities. Between 1900 and 1930, over half a million Eastern European Jews settled in Canada, increasing Canada’s Jewish population by more than 800%. These migrants established new Jewish communities in cities, towns, and farming colonies and changed the face of Canadian Jewish society. This dissertation undertakes an analytical reading of Yiddish personal narratives, published and unpublished, written by twenty-one of these migrants. A range of approaches to stories of self, including folkloristic, literary, and psychological combined with ethnopoetic analysis provide insight into the multiple functions and meanings integrated into these migrant personal narratives. Contact approaches and postcolonial theory are utilized to understand the relationships between the individuals, space, and group identities. This work uncovers what migrant personal narratives reveal about individual and communal creative adaptation and the connections between individuals, their previous home(s) and culture(s), and their new ones. 
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[bookmark: _Toc104300361]Introduction
“I am very happy that I can relay my biography to you.”
- Miriam Rosen[footnoteRef:1] [1:  Rosen, Miriam YIVO #103 RG 102, American-Jewish Autobiographies, YIVO Archives, New York, 24. Translation is my own.] 


We are constantly telling stories about ourselves. We introduce ourselves at a job interview, tell a friend about a funny experience earlier that day, reminisce with a relative about a family event several years before. In making order and sense out of each individual experience, we create a personal narrative for ourselves.[footnoteRef:2] Through sharing stories we connect individual experiences to communal ones. We find meaning and share it with others. [2:  Gabriele Rosenthal, “Reconstruction of Life Stories: Principles of Selection in Generating Stories for Narrative Biographical Interviews,” The Narrative Study of Lives 1, no. 1 (1993): 62–63.] 

For migrants, stories of self—personal narratives—are one of the artistic tools available for creating new communities and unique cultures. The term migrant is used here in order to focus attention on the person’s situations of movement and settlement, as opposed to their legal or political statuses, information embedded in such terms as immigrant, emigrant, and refugee.[footnoteRef:3] Migrant personal narratives are expressions of the creative give-and-take between individuals, their old homes, and their new homes. This dissertation explores the ways in these stories are used to develop and communicate distinctive migrant folklore. The work is based on close readings of twenty one personal narratives written by Yiddish–speaking migrants who arrived in Canada between 1900 and 1930 from Eastern Europe, mostly the former Pale of Settlement – material which has never before been studied comprehensively. This dissertation opens conversations about the importance of personal narratives to the transmission of folk knowledge and artistry. It also suggests the impact of migrant folkloric production on local, national, and international cultures.  The dissertation also provides insight into the development of Yiddish cultures in North America in the early twentieth century.  [3:  For another scholar’s discussion of their preference for the term migrant, see: Gayle Munro, Transnationalism, Diaspora and Migrants from the Former Yugoslavia in Britain (London: Routledge, 2017), 57, https://doi.org/10.4324/9781315506098.] 


[bookmark: _Toc104300362]Historical Context 
The years in which the narrators[footnoteRef:4] of this material moved to Canada overlap with what is referred to as the “Great Migration.” It extended from the 1870s to the 1920s, a period in which more than 2.7 million Jews emigrated from Eastern Europe, most to them to North and South America and to Palestine.[footnoteRef:5] One such migrant was Falek Zolf, born in 1896 in Zastavye (Zamostie), in the Pale of Settlement. In 1926, he immigrated to Canada and eventually settled in Winnipeg, Manitoba. He published his memoir, Oyf Fremder Erd, in 1945. In the 1920s, Zolf and his wife, along with many other Jews in their community, desperately wanted to leave Poland due to poverty and antisemitic policies.[footnoteRef:6] They reached out all over the world to family and friends, people who were also part of this massive wave of emigration. Zolf recalls days when he would walk to the post office, hoping for a positive answer from some international contact. On the way, he says, “[I] would chat with my fellows, good friends, and hear which of them already received a certificate, an affidavit, a foreign pass, a visa.”[footnoteRef:7] Finally, after a long wait and a number of failures, he received a package that included money, an affidavit to enter Canada, and a ship's ticket. There was also a letter that informed Zolf that his brothers and his wife’s cousin had jointly arranged for him to migrate to Canada as a farmhand: [4:  I refer to the creators of these materials as narrators for two main reasons. The first is to reinforce the connection between these texts and other forms of personal narratives which these individuals may have created, especially oral personal narratives. The second is to highlight their critical position as narrators of these stories, which mediates between their roles as authors and main characters and is a defining element of the genre. For a detailed discussion of these points, see the subsection, "The Personal Narrative Genre".  ]  [5:  Gur Alroey, Bread to Eat and Clothes to Wear: Letters from Jewish Migrants in the Early Twentieth Century (Detroit: Wayne State University Press, 2011), 1.]  [6:  Falek Zolf, Oyf fremder erd bletlekh fun a lebn (Winnipeg, Canada: Isrealite Press, 1945), 428.]  [7:  Zolf, 436. Translation is my own.] 

Our great joy knew no bounds. […] 
Finally, we found a country, which is called Canada! 
[…] How sweet, how homey the name sounded in our ears. 
Freyde-Rokhl and I suddenly felt younger, more cheerful, more hopeful. […] We have a country! A load fell off our shoulders. Once again life had sense and direction. 
We have a country! We have a future![footnoteRef:8]  [8:  Zolf, 437. Translation is my own.] 

Zolf’s writing, in which he recalls that moment years later from his home in Winnipeg, reflects both the hope of so many migrants and their lack of preparedness. When they received their emigration papers, most knew little more than the country’s name. In the course of analysing Zolf’s personal narrative, along with those of twenty other migrants, we will see how these individuals adapted, established themselves in Canada, and connected their past to their present in order to build their future. 
[bookmark: _Toc104300363]Eastern Europe 
Jews have lived in Eastern Europe since the fourteenth century and were specifically invited to Poland by its kings in the fifteenth and sixteenth centuries.[footnoteRef:9] The Kingdom of Poland and the Grand Duchy of Lithuania, united as the Polish-Lithuanian Commonwealth in 1569, was relatively tolerant of Jews.[footnoteRef:10] As long as they fulfilled their duties to the Crown, which included taxes, Jews were allowed to live under the protection of the Crown or the local landed gentry and run their own internal administration.[footnoteRef:11] By the mid-eighteenth century, the Commonwealth was home to the largest Jewish population in the world. The Jewish community's size, as well as its semi-autonomous nature, led to a flowering of intellectual, religious, and cultural activity.[footnoteRef:12] Yet, the position of Jews in the Commonwealth was beginning to deteriorate. This was due to a combination of factors, including the general decline of the Commonwealth, religious attacks on Jews by the Church, a changing economic landscape that created a rivalry between Jewish and non-Jewish commercial classes, and mounting financial pressures on the Jewish communities.[footnoteRef:13] In three stages from 1772 to 1795, the Polish-Lithuanian Commonwealth was partitioned out of existence by the Russian Empire, Habsburg Monarchy, and Kingdom of Prussia.  [9:  Benjamin Harshav, The Meaning of Yiddish (California: Stanford University Press, 1999), 6–7; Antony Polonsky, The Jews in Poland and Russia. Volume I, 1350 to 1881 (Oxford: The Littman Library of Jewish Civilization in association with Liverpool University Press, 2019), 8. ]  [10:  Polonsky, The Jews in Poland and Russia I, 8.]  [11:  John Klier, Russia Gathers Her Jews: The Origins of the “Jewish Question” in Russia, 1772-1825 (Dekalb, Illinois: Northern Illinois University Press, 1986), 7.]  [12:  Polonsky, The Jews in Poland and Russia I, 40.]  [13:  Klier, Russia Gathers Her Jews, 13.] 

All the narrators under discussion here came to Canada from territories previously part of the Polish-Lithuanian Commonwealth.[footnoteRef:14] The vast majority of the narrators were born in territories annexed by the Russian Empire, one was born in Galicia in the Austro-Hungarian Empire. Each place had slightly different communities and political climates at the time the narrators left, but all of them were home to these vibrant Jewish communities with their shared historical and cultural background.  [14:  See Appendix for information about where each narrator was born.] 

A large segment of the Jewish population in the former Polish-Lithuanian Commonwealth was located in the territories annexed by the Russian Empire where most of the narrators were born. Although the Russian Empire expelled its resident Jewish population in 1742, due to the Partitions, it gained millions of Jewish residents with its newly annexed territories, and by 1815 the Russian Empire contained the world’s largest Jewish population.[footnoteRef:15] With the sudden influx of Jews, the government was faced with the task of integrating this new population into its legal, political, and economic systems, a task made more difficult by a poor understanding of Jewish cultural, social, and economic realities.[footnoteRef:16] The policies of Catherine the Great, during whose reign the Partitions took place, were meant to facilitate the incorporation of these populations into the Russian estate structures.[footnoteRef:17] One such attempt was her decree that Jews could only receive the right to settle outside of the areas of Russia that had formerly been part of Poland, i.e. the areas in which they were already living, through a process of registration and approval by the government. Although Catherine the Great herself provided some such approvals, the decree evolved under later governments into the creation of the Jewish Pale of Settlement, a collection of laws that restricted Jewish settlement to the areas annexed from Poland.[footnoteRef:18] Ultimately, her attempts to incorporate Jews into the estate system was unsuccessful, and Jews remained a separate class with a promise of equality but in reality subject to unfair treatment.[footnoteRef:19]  [15:  Klier, Russia Gathers Her Jews, 3; Polonsky, The Jews in Poland and Russia I, 188.]  [16:  Klier, Russia Gathers Her Jews, 21.]  [17:  Klier, 55.]  [18:  Klier, 75.]  [19:  Klier, 82; Heinz-Dietrich Löwe, The Tsars and the Jews: Reform, Reaction, and Anti-Semitism in Imperial Russia, 1772-1917. (Chur, Switzerland: Harwood Academic Publishers, Harwood Academic Pub, 1993), 34.] 

Later governmental policies attempted to “Russify” Jews through a combination of harsh and benign measures, intending to make Jews into productive, and taxable, subjects.[footnoteRef:20] With the ascension of Alexander III (1881-1894), the situation for Jews in the Russian Empire worsened. Tsarist policy became overtly anti-Jewish, as members of the government abandoned the idea that Jews could be integrated as useful citizens. The government focused instead on containing what they considered to be a negative Jewish influence. In May 1882, the tsarist government approved a set of laws that restricted Jews from settling in certain rural areas, from leasing or buying land, and from engaging in the liquor trade or owning taverns. Although introduced as temporary measures, the laws remained in place throughout the time of Nicholas II, who reigned from 1894 until 1917. Jewish opportunities in the army and education system were also restricted. The limitations included quotas on secondary-school and university attendance, barriers to certain vocational schools, and in 1889 the suspension of Jews, along with Muslims, from taking the bar exam.  At the same time, industrialization damaged many of the small businesses run by Jews, contributing to a steep rise in poverty among the Jewish population in the 1890s. Anti-Jewish sentiment was shared by all classes of Russian society, including the intelligentsia, leaving the Jewish community with few allies.    [20:  Polonsky, The Jews in Poland and Russia I, 188; Klier, Russia Gathers Her Jews, 139.] 

Due to the various restrictions on Jewish occupations, most Jews in the Russian Empire lived in poverty around the turn of the century.[footnoteRef:21] Zolf’s family was no exception. Zolf’s father had experienced some success as a property manager and blacksmith in a village. With the introduction of greater restrictions on Jewish settlement, however, he was forced to move to a town, Zastavye, with his family and change professions.[footnoteRef:22] He became a Talmud teacher.  Zolf’s mother helped support the family through a variety of cottage industries, but still Zolf and his siblings were raised in poverty.[footnoteRef:23] In his memoir, looking back with nostalgia, he romanticizes the ordeal. "[My] mother had a wonderful gift of being able to put together a whole meal - a tasty soup, or a thick borsht, from practically nothing,” he writes, “In the same way she also took care to see that her children should God forbid not have to go naked."[footnoteRef:24] Most Jewish parents in the Pale of Settlement struggled with similar restrictions, and the mothers attempted to achieve the same wonders.  [21:  Löwe, The Tsars and the Jews, 88.]  [22:  Zolf, Oyf fremder erd, 1945, 16; Löwe, The Tsars and the Jews, 127.]  [23:  Zolf, Oyf fremder erd, 1945, 17, 20, 22.]  [24:  Falek Zolf, “On Foreign Soil: English Translation,” trans. Martin Green, sec. My Parents, accessed May 29, 2019, http://www.onforeignsoil.com/english.htm.] 

	Despite the difficult legal and economic situation of Jews in the Pale of Settlement, the period in which these narrators were born and emigrated was one of great intellectual and cultural activity among Eastern European Jews. The Jewish Enlightenment, the Haskalah, began in Central Europe in the mid-eighteenth century and led to a flourishing of Jewish philosophy, political activity, and cultural creativity. The movement created a Jewish scholarly elite, a library, and educational projects that were not tied to, and often challenged, the existing rabbinic systems. Although the Haskalah was not centralized, the general ideology of the movement demanded tolerance and freedom within Jewish life, a level of secular education, and a changing of the social order.[footnoteRef:25]  [25:  Shmuel Feiner, The Jewish Enlightenment, Jewish Culture and Contexts (Philadelphia: University of Pennsylvania Press, 2004), 1–3, 7.] 

By the late eighteenth century, the Haskalah had energetic proponents and activists, maskilim, in Eastern Europe.[footnoteRef:26] One of the important changes introduced by Eastern European maskilim, especially in the context of this work, was the use of Yiddish as a literary language. Early maskilic thinkers considered Yiddish to be an unsophisticated language and an impediment to the modernization of Eastern European Jewish life. Indeed, early modern Yiddish authors, such as Y.Y. Linetsky, Sh. Y. Abramovitch (Mendele Moykher Sforim), and Shalom Rabinovitz (Sholem-Aleichem) considered Yiddish an impoverished vernacular. These authors and many other European Jewish intellectuals wrote in Hebrew, the elite Jewish cultural language, and sometimes in Russian or another European language, alongside Yiddish. Many of the early Yiddish writers defended their use of the language as a tool for reaching and re-educating "the masses" in a way that would ultimately lead to the adoption of more respectable languages.[footnoteRef:27] For Zolf, who atteneded yeshiva and reached a high level in the religious school system, reading enlightenment Yiddish and Hebrew literature was a life-changing experience: [26:  Feiner, 16.]  [27:  Dan Miron, A Traveler Disguised: A Study in the Rise of Modern Yiddish Fiction in the Nineteenth Century (New York: Schocken Books, 1973), 36, 49, 50.] 

 […My friend and I] devoured virtually every word of the two books, "The Polish Youth", by Yual Linietzki [sic], and Fayerberg’s "To Where?", which my brother had sent me all the way from Warsaw. "The Polish Youth" had mercilessly torn down within me every trace of respect which I had previously felt towards the Hasidim and their rabbis. […] The second book, the Hebrew "To Where?", shook me deeply. […] And above all, it cut me loose in a stormy sea of doubts with regard to my previously-held beliefs about God and Man... about right and wrong...I felt as though something had broken under my feet....[footnoteRef:28] [28:  Zolf, “On Foreign Soil: English Translation,” sec. Stolen Water is Sweet...] 

Zolf expresses the impact that modern Yiddish and Hebrew literature had on Eastern European Jewish readers, whether or not all readers accepted the arguments, as Zolf did. 
By the second half of the nineteenth century, a modern Yiddish and Hebrew literary scene flourished in Eastern Europe, in addition to the established, but more limited, religious ones.[footnoteRef:29] The maskil Alexander Zederbaum founded Kol Mevaser, in Odessa in 1862 the first Yiddish-language news publication, a supplement to the Hebrew paper Ha-Melits.[footnoteRef:30] Others were responsible for the creation of formal Yiddish theatre, most notably Avrom Goldfaden, and the publication of Yiddish literary journals, the first being Di yidishe folks-bibliotek, published by Shalom Rabinovitz in 1888-9.[footnoteRef:31] By the early 1900s, Jewish intellectuals were embracing Yiddish as a valuable language, a change in attitude marked by the First Yiddish Language Conference, also known as the Czernowitz Conference, in 1908.[footnoteRef:32]  [29:  David E. Fishman, The Rise of Modern Yiddish Culture, Series in Russian and East European Studies Lat (Pittsburgh, PA: University of Pittsburgh Press, 2005), 4.]  [30:  Fishman, 7.]  [31:  Fishman, 8–9.]  [32:  For a discussion of the goals and impact of this event, see: Joshua A. Fishman, “Attracting a Following to High-Culture Functions for a Language of Everyday Life: The Role of the Tshernovits Language Conference in the ‘Rise of Yiddish,’” International Journal of the Sociology of Language 1980, no. 24 (1980): 43–74.] 

Although governmental regulations interfered with the development of the Yiddish press and theatre in the Pale of Settlement and Congress Poland, where the majority of Yiddish speakers lived, both continued to grow and by 1912 more than 400 Yiddish books had been published (compared to the seventy-eight by 1888) and forty Yiddish periodicals were being produced.[footnoteRef:33] Modern Yiddish school systems were slower to open because of the enforcement of Russian as the only language of instruction until World War I, with the exception of religious schools. The traditional kheyder and yeshiva systems, such as those Zolf attended, continued to operate in a combination of Hebrew and Yiddish, and a few illegal modern Hebrew and Yiddish language schools managed to slip under the radar.[footnoteRef:34] Despite the many difficulties the schools faced, Yiddish culture at the end of the nineteenth century and in the first half of the twentieth was extremely productive. Whether or not they subscribed to Haskalah-inspired or Yiddishist ideologies, Yiddish speakers of the period benefitted from, and participated in, these cultural productions as readers, audience members, and creators themselves.  [33:  Fishman, The Rise of Modern Yiddish Culture, 12.]  [34:  Fishman, 31.] 

Although Jewish society was experiencing internal ideological shifts, Jews continued to be relegated almost exclusively to the Pale of Settlement and to professions such as artisanal handicraft and petty trade, such as shop keeping, peddling, inn-keeping, and the alcohol trade.[footnoteRef:35] Unsurprisingly, Jews participated in the social and political activities which were developing at the turn of the twentieth century. Jews supported various political ideologies, including socialism, autonomism, Marxism, and Zionism. During the 1870s, Jewish participation in revolutionary activities in the Empire seems to have been proportionate to the population, but the pogroms of the 1880s brought about a dramatic increase in Jewish members.[footnoteRef:36] After the 1905 Revolution, when Jews were able to participate in political activities more freely, the numbers again increased.[footnoteRef:37] The narrators in this collection were often actively involved in, many of these movements. Zolf describes his participation in both the Bund and Zionist movements.[footnoteRef:38] In short, the narrators under consideration in this dissertation chose to emigrate from Eastern Europe during a period of vibrant political and cultural Jewish activity, especially those who left before World War I.  [35:  Löwe, The Tsars and the Jews, 87–89.]  [36:  Löwe, 167–68.]  [37:  Antony Polonsky, The Jews in Poland and Russia. Volume II, 1881-1914, Liverpool Scholarship Online (Oxford: The Littman Library of Jewish Civilization in association with Liverpool University Press, 2021), 41.]  [38:  Zolf 257, 433] 

Despite the developed character of Jewish life in Eastern Europe, specifically the Russian Empire, hundreds of thousands of Jews felt the need to leave. Although an exact number of Jewish emigrants is impossible to calculate, from 1899 to 1914 more than 1.7 million Jews left the territories under the Russian Empire alone.[footnoteRef:39] These migrants went mostly to North and South America, Palestine, South Africa, and Australia. A small percentage settled in other countries in Europe. East European Jews were not the only large group to migrate during this period. Between 1815 and 1930, more than 50 million people migrated from Europe to the Americas, either seasonally, to earn money to take back home, or permanently.[footnoteRef:40] Industrialization influenced the popularity of migration in these years, as it facilitated the spread of information about potential destinations and allowed for the relatively easy movement of people, goods, and money.[footnoteRef:41] Increased population growth and changes to agricultural and labour economies in Europe, alongside information about potential incomes in destination countries, also influenced people’s decisions.[footnoteRef:42]  [39:  Alroey, Bread to Eat and Clothes to Wear, 10. For a discussion of how this number is calculated, see pages 7-10.]  [40:  Dudley Baines, Emigration from Europe, 1815-1930, 1st Cambridge University Press ed., New Studies in Economic and Social History 11 (Cambridge: University Press, 1995), 1.]  [41:  Baines, 5.]  [42:  Baines, 15, 17.] 

Along with these economic reasons for emigration mentioned above, Jews faced a repressive social, and political environment. Periods of social and political unrest in the late nineteenth and early twentieth centuries sparked waves of antisemitic violence. Social unrest in the Russian Empire led to a series of pogroms between 1881 and 1884, which the government was unsuccessful — possibly uninterested — in containing.[footnoteRef:43] The Russo-Japanese War (1904-5) and the 1905 Russian Revolution brought periods of political and civil unrest that ignited another wave of antisemitic violence and successive pogroms.[footnoteRef:44] World War I, the 1917 October Revolution, and the subsequent Russian Civil War (1917–1923) precipitated dramatic political and social changes, including the redrawing of borders and the creation of new states such as the Second Polish Republic. These events also instigated periods of economic depression and issues in the supply chain due to the slow recovery from the devastation of war and the Great Depression. These situations of change, uncertainty, and want, as in 1904–5, provided fertile ground for antisemitic rhetoric and violence, which included hundreds of pogroms in 1918–19.[footnoteRef:45] Among the experiences Zolf recalls from this period was his fear of being drafted into the Russian army for World War I, his help to other Jews dislocated by the war and living under a false identity, his hope following the October Revolution which led him to join the Russian Army, and his subsequent harsh disappointment.[footnoteRef:46]  [43:  Löwe, The Tsars and the Jews, 55–56.]  [44:  Polonsky, The Jews in Poland and Russia II, 41.]  [45:  Antony Polonsky, The Jews in Poland and Russia. Volume III, 1914 to 2008 (Oxford: The Littman Library of Jewish Civilization in association with Liverpool University Press, 2019), 11, 25, 35–36, 38, 39, 40, 54.]  [46:  Zolf, Oyf fremder erd, 1945, 130, 166, 261, 309.] 

Targeted violence, economic loss, forced dislocation, and associated ill health alongside the prompted many Eastern European Jews, these narrators included, to emigrate. Still, many Jews did not leave. Some stayed for practical reasons, or hoped for a better future where they were, or viewed travelling to an unknown country to be a greater risk than staying put.[footnoteRef:47] Zolf's father refused to join him in Canada, even after Zolf became established.[footnoteRef:48] Although pogroms and other forms of Jewish oppression are often thought of as the main cause of migration, they were only contributing factors. They galvanized people already considering emigration for economic reasons.[footnoteRef:49] Still, the rate of Jewish emigration from Eastern Europe, specifically the Pale of Settlement, was unparalleled.  [47:  Following WWI, there were signs that the civic situation of Jews was on a path of continued improvement in Soviet Russia, Poland, and Lithuania. (Polonsky, The Jews in Poland and Russia III, 57.)  ]  [48:  Zolf, Oyf fremder erd, 1945, 518.]  [49:  Alroey, Bread to Eat and Clothes to Wear, 39.] 

Due to the volume of Jewish migration, organizations were created to assist potential migrants, support the establishment of ideologically motivated settlements, and assist migrants when they arrived at popular destinations. Some organizations established information bureaus between the years of 1904 and 1906, sharing information about the immigration process and possible destinations. These organizations included the Jewish Colonization Association (ICA), the Zionist Organization (focused on Palestine), the Jewish Territorial Organization, and the Central Office of Migration Affairs in Berlin.[footnoteRef:50] Little was known about Canada among Jews in Eastern Europe around the turn of the twentieth century. Only about 19 percent of requests to Jewish migration organizations were for more information about the country, although a Yiddish booklet for potential emigrants published in 1906 did include information about Canada.[footnoteRef:51] Despite the lack of information, Canada became the third most popular destination country, after the United States and Argentina. Between 1900 and 1914 approximately 75,743 Jews moved there.[footnoteRef:52] Falek Zolf and the twenty other narrators whose stories are discussed here are among those who decided to leave the rich, Jewish cultural environment in Eastern Europe to build a life in the little-known country of Canada.   [50:  Alroey, 15, 17, 21, 23.]  [51:  Alroey, 25.]  [52:  Alroey, 212.] 

 
[bookmark: _Toc104300364]Canada
The nation-state called Canada was still new during the period of the Great Migration. While a large number of immigrants were attempting to establish themselves and create communities in the country, the country itself was going through its own political and social processes of establishment. The federation of Canada, that is the initial joining of provinces and recognition of a semi-independent state called the Dominion of Canada within the British Empire, took place in 1867 by the passing of the British North America act.[footnoteRef:53] The first attested immigration date in this corpus, Hersh Wolofsky's, is 1900, only thirty-three years after Canadian Confederation.  [53:  The Dominion of Canada was declared a federal union of British colonies on July 1, 1867, at which time it included Upper and Lower Canada, New Brunswick, and Nova Scotia. For dates and explanations of when and how all the provinces and territories became part of Canada, see the helpful guide: “Timeline: Confederation,” in The Canadian Encyclopedia (Historica Canada), accessed June 24, 2020, https://www.thecanadianencyclopedia.ca/en/timeline/confederation.] 

Indigenous people lived and continue to live in the territory now known as Canada, which is a part of Turtle Island, for centuries before European settlement and colonization. The first permanent European settlement in Canada was established by the French in 1604 in what is now Nova Scotia, and the English followed in 1610 with permanent colonies in today's Newfoundland.[footnoteRef:54] France and England had the strongest foothold in Canada, and their colonies moved west following the fur trade while copying European conflicts onto Canadian soil.[footnoteRef:55] Following the Seven Years' War in 1763, all the European colonies in what is now Canada were part of the British Empire.[footnoteRef:56] The major social-political forces which influenced the foundation of the country were British imperial, Indigenous, and to a lesser extent French imperial.  [54:  The French colony was the beginning of the creation of the Acadian community in Canada. Margaret Conrad, A Concise History of Canada, Cambridge Concise Histories (Cambridge: Cambridge University Press, 2012), 37, 39.]  [55:  Conrad, 39, 41.]  [56:  Conrad, 79.] 

Social and political conversations about the definitions of "Canada"[footnoteRef:57] and Canadian identity began in 1791 with the colonies of Upper and Lower Canada, the predecessors of the provinces of Ontario and Quebec respectively, continued to develop and have yet to be resolved.[footnoteRef:58] On the one hand, due to the vastness and disparate nature of Canadian geography as well as its socio-political history it is difficult to discuss the country in a unified way, especially in the early 1900s. At the same time, the structure of the provinces as political and economic entities made little difference to the average resident, as Dirk Hoerder points out, "mental maps were not geographical but relational."[footnoteRef:59] People in Canada created their own divisions within the country, moving along social and ethnic lines, as individuals and groups built connections with other individuals and groups who were similar to them, whether or not they lived in the same province. Eastern European Jewish migrants were no exception to this, as these personal narratives demonstrate.[footnoteRef:60] Returning to Zolf as an example, his first destination after arrival in Halifax, Nova Scotia was Montreal, Quebec, where he stayed in a home for Jewish migrants, he then went to Niagara Falls, Ontario to meet the cousin who had organised his migration. From there, Zolf travelled to St. Claude, Manitoba, the closest train stop to the farm, and ultimately he settled among the Jewish community in Winnipeg, Manitoba.[footnoteRef:61] Zolf’s travels in Canada had little to do with the provincial designations, instead they were dependant on personal and community connections. [57:  The word “Canada” seems to have originated with French colonists misunderstanding the Iroquoian word for village. The French used the word to name their colony, it was later adopted by the English, and eventually spread to be used as the name for the entire country. (Conrad, 1.)]  [58:  Karen Stanworth, Visibly Canadian: Imaging Collective Identities in the Canadas, 1820-1910, Beaverbrook Canadian Foundation Studies in Art History (Montreal, Canada: McGill-Queen’s University Press, 2014), 3.]  [59:  Dirk Hoerder, Creating Societies: Immigrant Lives in Canada, electronic resource, McGill-Queen’s Studies in Ethnic History 5 (Montreal ; Ithaca: McGill-Queen’s University Press, 1999), 78.]  [60:  For example, Minnie Kusnetz first moved to Winnipeg because she had a relative there who could sponsor her. When she becomes unhappy in Winnipeg, she then moves to join a cousin in Montreal. (Minnie Kusnetz, “I Haven’t Lost Anything by Coming to America,” in My Future Is in America: Autobiographies of Eastern European Jewish Immigrants, ed. Jocelyn Cohen and Daniel Soyer (New York: New York University Press, 2006), 292, 296.) ]  [61:  Zolf, Oyf fremder erd, 1945, 472, 474, 481, 507.] 

Over 200 years before Zolf arrived, Joseph de la Penha was possibly the first Jew to visit what is now called Canada, a merchant who was granted the territory of Labrador in 1697 by England's King William III.[footnoteRef:62] Other Jews came to northern North America in the early 1700s as merchants, traders, or in connection with militias. Some may have intended to settle but few managed to do so under the harsh conditions.[footnoteRef:63] The first Jewish congregation, Shearith Israel, was established in Montreal in 1768 by fourteen members. The synagogue followed the Sephardic (Spanish and Portuguese) tradition, despite many of the members being of Ashkenazic (German tradition) background, because of the higher status of the Sephardic Jews in England and the rest of North America.[footnoteRef:64]  [62:  Gerald Tulchinsky, Canada’s Jews: A People’s Journey, 1st edition (Toronto: University of Toronto Press, Scholarly Publishing Division, 2008), 13.]  [63:  See: Tulchinsky, 13–16.]  [64:  Tulchinsky, 16.] 

By the 1840s, the Jewish community in Montreal had grown but was still dominated by the Shearith Israel community of the Anglo-Sephardic elite.[footnoteRef:65] During the same period, more Jews migrated to Canada, from the United States and Europe. The influx put a strain on the small community as it tried to provide financial support for struggling new migrants, most of them of Ashkenazi background.[footnoteRef:66] By the 1870s, the differences between the established Jewish community and the new Jewish migrants in Montreal created clear divisions and tensions along economic, religious, and ethnic lines.[footnoteRef:67] Still, in the 1880s, when news of pogroms in the Russian Empire reached Canada, the Anglo-Sephardic elite joined other local Jewish communities in supporting the migration of Jewish refugees to Canada.[footnoteRef:68] The first mass migration of Eastern European Jews to Canada took place in this period, 1880–1900, in response to economic and political realities.[footnoteRef:69] Between 1881 and 1901, Canada’s Jewish population grew by 700 percent, with most Jews settling in the metropolitan centres of Montreal, Toronto, and Winnipeg.[footnoteRef:70] This migration was mostly Eastern European and drastically changed the contours of Canadian Jewish society.  [65:  Tulchinsky, 62, 73.]  [66:  Tulchinsky, 69–70.]  [67:  Tulchinsky, 71, 72.]  [68:  Tulchinsky, 73.]  [69:  Tulchinsky, 75.]  [70:  Tulchinsky, 76.] 

Large Jewish migrations to Canada continued through the 1920s, the period in which Falek Zolf and other narrators under consideration arrived. Between 1901 and 1931, the Jewish population of Canada increased by 871.58 percent, another steep rise.[footnoteRef:71] Although most of these Jewish migrants settled in big cities like the previous wave, many moved to smaller cities and agricultural regions.[footnoteRef:72] Those who settled in major cities bolstered the communities there, participating in the existing organizations and activities while introducing new ones, such as political societies and literary publications, informed by their experiences in Eastern Europe.[footnoteRef:73] Jewish migrants who settled away from the large centres were likely the first Jews in their communities and created Jewish cultural spaces for themselves. In Winnipeg, for example, Zolf taught at both the Jewish day school and the evening school, as well as wrote for the Yiddish press and engaged in other community activities.[footnoteRef:74] He also spent a short period as a tutor for the only Jewish family in Dominion City, Manitoba.[footnoteRef:75] All of the Eastern European Jews who arrived in Canada between 1900 and 1930 found Jewish cultural activity much more limited compared to what they were used to, and they participated in expanding it.  [71:  Louis Rosenberg, Canada’s Jews: A Social and Economic Study of Jews in Canada in the 1930s (McGill-Queen’s Press - MQUP, 1993), 4. Table 4.]  [72:  Tulchinsky, Canada’s Jews, 2008, 110.]  [73:  For a detailed discussion of how successive waves of Yiddish speaking Jewish migrants built a thriving Yiddish political and cultural world in Montreal specifically, but with relevance to Canada more broadly, see: Rebecca. Margolis, Jewish Roots, Canadian Soil : Yiddish Culture in Montreal, 1905-1945 (Montreal: McGill-Queen’s University Press, 2011). ]  [74:  Zolf, Oyf fremder erd, 1945, 490, 509, 516.]  [75:  Zolf, 493.] 

Canada attracted Eastern European Jewish migrants in this period for a few reasons. One was the Dominion Lands Act. This Act, passed in 1872, created a homesteading policy in order to encourage farming settlements in rural Canada, specifically west of Manitoba. The exact parameters of the law varied between 1872 and 1930 when it was finally repealed, but the general process was that an individual (a man and, under specific circumstances, a woman) paid a relatively minor administrative fee for a land patent. If the person cleared the land and created improvements within a specific time frame, the land transferred to the person’s ownership and the person was also able to expand the farm.[footnoteRef:76] Many Europeans, including Eastern European Jews, were attracted by the promise of cheap land and the idea that this would lead to a better life.[footnoteRef:77] The quality of a homestead property was often the luck of the draw, however, and many potential farmers struggled to make a living in poor conditions and an unfamiliar climate.[footnoteRef:78] Zolf, with his entrance into the country as a farmhand, was one of those migrants who had hoped to take advantage of the Dominion Lands Act but was disappointed by its impracticalities. The difficulties experienced by the sponsor Zolf was supposed to work under, an earlier migrant from Ukraine, forced Zolf to move to the city.[footnoteRef:79] European migrants, such as Zolf and the sponsor/farmer, were sold an idyllic image – uninhabited, arable land connected to necessary infrastructure – that was often exaggerated or completely false.   [76:  “Dominion Lands Act | The Canadian Encyclopedia,” accessed December 2, 2019, https://www.thecanadianencyclopedia.ca/en/article/dominion-lands-policy. Homesteading was, among other things, a colonialist policy, used to push Indigenous people further to the periphery as more land became appropriated for European style cultivation and ownership.]  [77:  Hoerder, Creating Societies, 151.]  [78:  See: Hoerder, chap. 13, pp. 151–175. ]  [79:  Zolf, Oyf fremder erd, 1945, 485–86. ] 

In 1882, the Canadian High Commissioner to London Alexander Galt, began to specifically encourage Jewish settlement, chiefly in hopes of bringing London Jewish financial investors to Canada by association.[footnoteRef:80] Whatever the government's motives, Jewish migrant organizations took advantage of the opportunity and started to assist Jewish Eastern European immigrants to establish farming colonies, making it even easier for them to begin homesteading.[footnoteRef:81] Homesteading activities were also made possible in part by the beginning of railway construction in Canada. Railways, the first of which was built in Canada in 1850, were an important step for the development of the country as a whole because of its sparse and spread-out population. Train travel allowed for economic trade, expansion, and communication across the country, meaning that it was easier for individuals to travel to, and build communities in, remote areas.[footnoteRef:82] Zolf, along with all the other narrators, relied on the train as they travelled from their ports of arrival to their various destinations. The Canadian Pacific Railway (CPR), Canada’s supposed cross-country line, was officially completed in 1885 and played an important role in opening Western Canada to settlement, from Saskatchewan to British Colombia.[footnoteRef:83] Canada seemed to be full of opportunities for Jewish and other immigrants. [80:  Tulchinsky, Canada’s Jews, 2008, 78.]  [81:  The Young Men's Hebrew Benevolent Society (YMHB) and the Jewish Emigration Aid Society (JEAS) formed the International Colonization Association. (Tulchinsky, 79.) Later the Baron de Hirsch Institute (formerly the YMHB) established an even more ambitious project. (Tulchinsky, 83.)]  [82:  Donald MacKay, The People’s Railway: A History of Canadian National (Vancouver: Douglas & McIntyre, 1992), 1, 2.]  [83:  The creation of the CPR was a product of Confederation (a promise to British Columbia when it joined in 1871), and when it was originally constructed it did not travel all the way eastward. (Richard White, Railroaded: The Transcontinentals and the Making of Modern America, Norton paperback. (New York: WWNorton & Co, 2012), xxii, xxviii.) ] 

Railways were not just a means of transportation, but also a means of employment. Although the main branch of the CPR was finished by 1885, the line continued to be extended and the Canadian National Railway (CNR) was also expanded into the twentieth century. Previously, many of the railway workers were Chinese, but in 1885 the Chinese Immigrant Act was passed. It severely limited the number of Chinese migrants to Canada and introduced a prohibitive head tax for each Chinese immigrant.[footnoteRef:84] Up to this point, there had been a steady stream of Chinese migrant workers to Canada along the Pacific trading route. The gap in the labour market was filled by European migrants, including Eastern European Jews, and two personal narratives in this dissertation include the experiences of labourers on the railway.[footnoteRef:85] The expanding railway also meant that new towns were built in recently accessible areas, and some Jews found gainful employment there.[footnoteRef:86] The railways made Canada a more viable destination for new immigrants. [84:  Hoerder, Creating Societies, 240.]  [85:  These are Elhonen Hanson and Joseph Mastin’s personal narratives. See chapter 4 for a discussion.]  [86:  Hoerder 96, 98] 

Canadian immigration policy changed throughout the early 1900s. In 1896, Clifford Sifton, as federal minister of the interior, introduced an immigration policy that favoured people of Eastern European background, imagining an influx of strong peasant farmers.[footnoteRef:87] The policy included Jews only until 1919, when the laws became more restrictive. By 1923, entering Canada was nearly impossible for Jews.[footnoteRef:88] The Eastern European Jews who immigrated between 1900 and 1930 most often participated in chain migration, meaning they moved to where they had family or friends and the promise of work. Chain migration was a common device used by migrant groups from Europe, Jewish and non-Jewish alike.[footnoteRef:89] Canadian immigration regulations from 1923 to 1952 led to an increase in chain migration, as it limited Jewish immigration to only those who had first-degree relatives in Canada.[footnoteRef:90] Zolf, for example, without his relatives’ intervention and his designation as a farmer, would likely not have been able to immigrate. This discriminatory policy resulted in the infamous rejection of the refugees on board the MS St. Louis when it arrived in Halifax Harbour in June 1939.[footnoteRef:91] All the migrant narrators under consideration refer to either a relative, a friend, or an immigrant aid society being instrumental in realizing their immigration to Canada, demonstrating the importance of Jewish communal networks in the process.  [87:  Harold Troper, “New Horizons in a New Land: Jewish Immigration to Canada,” in From Immigration to Integration The Canadian Jewish Experience: A Millennium Edition, ed. Ruth Klein and Frank Dimant (Toronto, Canada: Institute for International Affairs B’nai Brith Canada, 2001), 8.]  [88:  Troper, 11–12.]  [89:  Baines, Emigration from Europe, 1815-1930, 28; Hoerder, Creating Societies, 28.]  [90:  Troper, “New Horizons in a New Land,” 13, 15.]  [91:  For a detailed discussion of Canada’s treatment of Jewish European refugees during WWII, see: Irving M. Abella and Harold Martin Troper, None Is Too Many: Canada and the Jews of Europe, 1933-1948 (Toronto: Lester and Orpen Dennys, 1982).] 

Other European migrant groups that arrived in Canada around the turn of the twentieth century were influenced in their migration by factors similar to those of the Eastern European Jews.[footnoteRef:92] The Ukrainian Canadian community, which has a strong cultural, social, and political presence in Canada, and to which Zolf’s sponsor belonged, is one example. Ukrainians moved to Canada because of the sense of opportunity it offered and trends in chain migration. Indeed, Jeffrey Veidlinger has suggested that relationships between Jews and Ukrainians in Eastern Europe and in Canada played an important role in shaping contemporary Canadian multiculturalism.[footnoteRef:93] In this country and its new contexts these narrators formed identities and cultural expressions as Canadian Eastern European Jews through positioning in relation to others – the majority groups of English, French, and Indigenous, and the minority groups of other migrant communities and other Jews.  [92:  Hoerder, Creating Societies, 105.]  [93:  See: Jeffrey Veidlinger, “‘To Guarantee Their Own Self-Government in All Matters of Their National Life’: Ukrainians, Jews and the Origins of Canadian Multiculturalism,” in No Better Home?: Jews, Canada, and the Sense of Belonging, ed. David Koffman (Toronto: University of Toronto Press, 2021), 41–55.] 

Jewish migrants, Zolf among them, moved to Canada with its small, relatively young Jewish population, from Eastern Europe, which had the largest Jewish population in the world and a vibrant cultural life. Through creative cultural, social, and political work, the migrants created new Canadian Eastern European Jewish worlds. The results of the cultural work in this period can be seen in the active Yiddish cultural life in Canada, specifically in Montreal, starting in the first decade of the 1900s.[footnoteRef:94] Another result is the productiveness and activity of Jewish community charitable and mutual support networks, the most vibrant expression of which was in Winnipeg.[footnoteRef:95] These migrants also struggled. They faced personal loss, sickness, and poverty, as well as communal obstacles in the form of antisemitism. In the political sphere, they faced obstacles to establish Jewish schools. In the social sphere, they faced such outrages as the Jew-baiting incident which led to the Christie Pits Riot in Toronto in 1933, one of the worst outbreaks of ethnic violence in Canadian history. [94:  See: Margolis, Jewish Roots, Canadian Soil.]  [95:  See: Arthur L. Ross, Communal Solidarity: Immigration, Settlement, and Social Welfare in Winnipeg’s Jewish Community, 1882-1930, Studies in Immigration and Culture 16 (Winnipeg, Canada: University of Manitoba Press, 2019).] 

The efforts of Canadian Eastern European Jewish migrants to establish their identities and communities continue to resonate today in the vitality of Canadian Jewish communities, Jewish participation in the broader Canadian society, in the literature of Leonard Cohen and Mordechai Richler, among others, as well as in the enduring interest in Yiddish among Canadian Jews.[footnoteRef:96] Larry Zolf, Falek Zolf’s son, became a prominent television journalist and radio personality, and Jack Wolofsky, Hersh Wolofsky’s grandson, co-founded the internationally recognised Jewish cultural organization, KlezKanada.[footnoteRef:97] Through the critical reading of personal narratives written in Yiddish by twenty-one Canadian Eastern European Jewish migrants, we see some of the ways in which these migrants adapted to Canada. In the following discussions, we will uncover how they connected their past and present experiences and formed identities and cultural expressions relevant to their experiences and environments.  [96:  For discussions see: Morton Weinfeld, “A Privileged Diaspora: Canadian Jewry in Comparative Perspective,” in No Better Home?: Jews, Canada, and the Sense of Belonging, ed. David Koffman (Toronto: University of Toronto Press, 2021), 19–32; Rebecca Margolis, “In Der Heym in Kanade: A Survey of Yiddish Today,” in No Better Home?: Jews, Canada, and the Sense of Belonging, ed. David S. Koffman (Toronto: University of Toronto Press, 2021), 261–83. ]  [97:  For some of Larry Zolf’s discussion of his connection to his father and Jack Wolofsky’s discussion of his grandfather, see respectively: Larry Zolf, Zolf (Toronto, Canada: Exile Editions, 1999); Jack Wolofsky and Christa Whitney, Jack Wolofsky’s Oral History, Video, August 22, 2013, Yiddish Book Center’s Wexler Oral History Project, https://www.yiddishbookcenter.org/collections/oral-histories/interviews/woh-fi-0000468/jack-wolofsky-2013.] 

[bookmark: _Toc104300365]Description of the Collection
	My discussion is focused on a collection of twenty-one written, personal narratives in Yiddish by people who arrived in Canada before the Holocaust. The earliest arrival date is that of Hersh Wolofsky’s in 1900.  The latest is that of Charles Dunsky in 1930. Four of the narrators are women: Minnie Kusnetz, Miriam Rosen, Esther Shechter, and Chana Viderman. The other seventeen narrators are: Lipe Bayles, Aron Donner, Jacob Dorskind, Charles Dunsky, S. A. Feldman, Joseph J. Goodman, Elhonen Hanson, Isidore Horowitz, Julius P. Katz, Joseph Martin, David Soudack, Nathan Stern, Michael Usiskin, Hersh Wolofsky, Yibum (given name unknown), Ben Yoysef, and Falek Zolf. Biographical information about these individuals and summaries of each personal narrative are included in the appendix. I compiled the corpus from a combination of published and archival material. Six narratives were published by their authors and fifteen were not. Thirteen, including two of which were later published by the authors, were submissions to YIVO New York’s 1942 immigrant autobiography contest.[footnoteRef:98] Two full personal narratives, one of which is also part of the YIVO collection, and one partial narrative are housed in the Jewish Heritage Centre of Western Canada, Winnipeg (JHCWC). The partial narrative was written by Aron Donner. His family kindly shared with me the full text of an English translation they commissioned. The remaining two narratives are housed in the Ontario Jewish Archives, Toronto (OJA).[footnoteRef:99]   [98:  This contest will be discussed below. ]  [99:  I also explored the Ottawa Jewish Archives and Canadian National Archives in Ottawa, Ontario and the Alex Dworkin Canadian Jewish Archives in Montreal, Quebec, as well as contacted the Jewish Public Library in Montreal, Quebec, the Halifax Jewish Historical Society in Halifax, Nova Scotia, the Saint John Jewish Historical Museum in Saint John, New Brunswick, the Jewish Historical Society of Southern Alberta in Calgary, Alberta, the Jewish Museum and Archives of BC in Vancouver, British Columbia, and a few other institutions in search of relevant material. None of these institutions held Yiddish personal narratives from this period. ] 

The material in this collection was written by individuals who were born in different places in Eastern Europe and settled in different places in Canada. These individuals have a range of backgrounds and personalities, immigrated to Canada at different ages and stages in life, and wrote their personal narratives at diverse points in their lives. The narrators share many qualities. Each narrator took advantage of an opportunity to emigrate from Eastern Europe. Each settled in Canada for at least a few years. All were literate and found the time and resources to record their lives. Each maintained connections with Eastern European Jewish culture, as evidenced by their decision to write in Yiddish. Due to the combination of similarities and differences among the narrators, considering their personal narratives together provides a rounded insight into Canadian Eastern European Jewish migrant culture and identity from the first half of the twentieth century. 
I consider this material from two main critical frameworks, migrant folklore and personal narrative.

[bookmark: _Toc104300366]Analytical Discussions 
[bookmark: _Toc104300367]Migrant Folklore
Until recently, folklorists have traced the foundation of the discipline to projects of modernity, specifically to construction of nation-states and national identities.[footnoteRef:100] Such projects, including the Brothers Grimm, who collected lore from rural German communities, and S. An-sky, who led an ethnographic expedition on Jews in the Pale of Settlement, worked to define groups and group identities in relation to place. Contemporary folklore scholarship, such as that by Sadhana Naithani and Charles Briggs, has challenged this genealogy and demonstrated that folklore and folkloristics have in fact always crossed borders and connected groups, often in ways that were unexpected and unacknowledged by the folklorists themselves.[footnoteRef:101] The movement of people and cultural expressions is at the very root of folklore creation and research. Movement is present, for example, in the Grimms’ programme that brought rural lore to the German urban centres, in the collections of stories and artifacts by European agents of empire and conquest, and in the creation and circulation of folklore along contested state borders.[footnoteRef:102] Migration, therefore, is a central element of the discipline. Ideas of movement and exchange are essential to approaching groups and cultures that are often considered peripheral and insular. Instead of addressing Jewish folklore, Yiddish language folklore, or Canadian folklore as isolated subjects, this dissertation considers the movement and connection between all of these cultural networks the key to understanding this material.   [100:  Charles L. Briggs and Sadhana Naithani, “The Coloniality of Folklore: Towards a Multi-Genealogical Practice of Folkloristics,” Studies in History 28, no. 2 (August 1, 2012): 231–32, https://doi.org/10.1177/0257643013482404.]  [101:  See for example: Sadhana. Naithani, The Story-Time of the British Empire : Colonial and Postcolonial Folkloristics (Jackson: University Press of Mississippi, 2010); Charles L. Briggs, “What We Should Have Learned from Américo Paredes: The Politics of Communicability and the Making of Folkloristics,” Journal of American Folklore 125, no. 1 (2012): 91–110.]  [102:  Briggs and Naithani, “The Coloniality of Folklore,” 232, 258.] 

The early studies of explicitly migrant folklore remained tied to the idea of folklore as representing a cultural source of knowledge tied to a place. Therefore, such studies approached the lore of immigrant communities as survivals that had been uprooted from their place of origin. Researchers collected the material in expectation of its disappearance due to acculturation and lack of functionality.[footnoteRef:103] Life is with People, by Elizabeth Herzog and Mark Zborowski, first published in 1952, is one example of this approach. The book creates an image of pre-Holocaust Eastern European Jewish life based on interviews with migrants to the United States, specifically New York City. This work was one of the results of a shift in American anthropology of researching international cultures “at a distance,” through interviews with migrants and archival investigations, precipitated by World War II and headed by Margaret Mead and Ruth Benedict.[footnoteRef:104] When it was originally published, Life is with People was the first ethnographic study conducted among Eastern European Jews in North America and was partially motivated by the fear that this information was at risk of disappearing in the wake of the Holocaust.[footnoteRef:105]  [103:  Robert A. Georges, “Research Perspectives in Ethnic Folklore Studies,” Jerusalem Studies in Jewish Folklore 4 (1983): 12.]  [104:  Barbara Kirshenblatt-Gimblett, “Introduction,” in Life Is with People: The Culture of the Shtetl, by Mark Zborowski and Elizabeth Herzog (New York: Schocken, 1995), 4; G Stocking, “Ruth Fulton Benedict,” in Dictionary of American Biography (New York, NY: Charles Scribner’s Sons, 1974), https://link.gale.com/apps/doc/BT2310017919/BIC?u=utoronto_main&sid=bookmark-BIC&xid=f78ac952.]  [105:  Benedict collaborated on the project with Margaret Mead, which was titled “the Columbia University Research in Contemporary Cultures project.” Kirshenblatt-Gimblett, “Introduction,” 13. Although YIVO New York did run a contest to collect North American immigrant autobiographies in 1942 (which I mention below), at the time no analysis and very few of the texts themselves were published. Therefore, Herzog and Zborowski’s project stands as the first ethnographic research on the topic. (Jocelyn Cohen and Daniel Soyer, My Future Is in America: Autobiographies of Eastern European Jewish Immigrants (New York: New York University Press, 2005), 9.] 

Two decades later, in the 1970s, folklorists began to consider the role of context and innovation in folklore material. Folklorists such as Robert A. Georges and Barbara Kirshenblatt-Gimblett challenged the accepted perception of migrant folklore. They argued for an appreciation of it as unique, created by migrant communities to fit their particular needs and contexts.[footnoteRef:106] One of the pioneering works of this approach was Barbara Kirshenblatt-Gimblett's dissertation, “Traditional Storytelling in the Toronto Jewish Community: A Study in Performance and Creativity in an Immigrant Culture.” In this paper, she specifically compares between pre- and post-migration narratives and performative practices.[footnoteRef:107]  [106:  See: Georges, “Research Perspectives in Ethnic Folklore Studies”; Barbara Kirshenblatt-Gimblett, “Culture Shock and Narrative Creativity,” in Folklore in the Modern World, ed. Richard M. Dorson, World Anthropology (The Hague : Chicago: Mouton ; distributed in the USA and Canada by Aldine, 1978).]  [107:  Barbara Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community: A Study in Performance and Creativity in an Immigrant Culture” (Ph.D., United States -- Indiana, Indiana University, 1972).] 

Since then, there have been many studies of migrant folklore as distinct cultural expressions. In the Canadian context, possibly the most studied migrant folklore is that of Ukrainian (Christian) Canadians.[footnoteRef:108] In Ukrainian Otherlands: Diaspora, Homeland, and Folk Imagination, Natalia Khanenko-Friesen, for example, contributes an important discussion of the ways mass migration influences the folklore and identities of both the migrant communities and the communities from which they emigrated, highlighting the dynamics of exchange and separation.[footnoteRef:109] Anthony Buccitelli adds another perspective in City of Neighborhoods, looking at how ethnic identity is created and maintained by the descendants of migrants through a combination of memory and local identity in Boston.[footnoteRef:110] These two works offer new ways of thinking about relationships among migrant cultures, diaspora social networks, and place. [108:  Natalie Kononenko, “Go I Know Not Where; Bring Back I Know Not What: Fifty Years of Slavic Folklore in North America,” The Slavic and East European Jornal 50, no. 1 (Spring 2006): 162.]  [109:  Natalia Khanenko-Friesen, Ukrainian Otherlands: Diaspora, Homeland, and Folk Imagination in the Twentieth Century (Madison, Wis: The University of Wisconsin Press, 2015).]  [110:  Anthony Bak Buccitelli, City of Neighborhoods Memory, Folklore, and Ethnic Place in Boston, Folklore Studies in a Multicultural World (Madison, Wisconsin: The University of Wisconsin Press, 2016).] 

Migrant personal narratives have received some attention, especially in studies of migrant communities in Israel. Esther Schely-Newman, in Our Lives are but Stories: Narratives of Tunisian-Israeli Women, focuses on gender identity and migration, specifically the way in which migrant experiences affect gender roles and self-perceptions.[footnoteRef:111] Larisa Fialkova and Maria N. Yelenevskaya’s cultural study, Ex-Soviets in Israel: From Personal Narratives to Group Portrait, reveals how a dense analysis of personal narratives from migrant community members can lead to a broad perspective and understanding of their culture and identities.[footnoteRef:112] In Let Me Tell You a Story Ven te kontare: The Personal Narratives of Judeo-Spanish Speaking Storytelling Women, Michal Held considers the taut relationship between language, identity, community, and storytelling.[footnoteRef:113] These works, and others, reveal the uniqueness of migrant folklore and its insights into processes of cultural creation and social exchange. Unlike the research for this dissertation, field work and especially interviews are the main resources for these investigations into migrant communities. [111:  Esther Schely-Newman, Our Lives Are but Stories: Narratives of Tunisian-Israeli Women, Raphael Patai Series in Jewish Folklore and Anthropology (Detroit: Wayne State University Press, 2002).]  [112:  Larisa Fialkova and Maria N. Yelenevskaya, Ex-Soviets in Israel: From Personal Narratives to a Group Portrait (Detroit, MI: Wayne State University Press, 2007).]  [113:  Michal Held, Let me tell you a story: Ven te kontare, The Personal Narratives of Judeo-Spanish Speaking storytelling women an interdisciplinary study (Jerusalem: Ben Tsvi Institute and The Hebrew University, 2009).] 

The dramatic nature of migration, with its changes to legal status as well as social, cultural, geographic, and political realities, has an effect on an individual’s self-perception and perception by others.[footnoteRef:114] Following migration, individuals often experience their lives as caught between two places or sets of experiences — those in the time and place where they were first raised and those in which they are currently living.[footnoteRef:115] In this work, ‘migrant’ is one of the main adjectives used to define the narrators and their stories.[footnoteRef:116] Yet, migration is only one of the many forms that human movement takes, movement being an essential part of ways of being.[footnoteRef:117] Travel is particularly embedded in Jewish cultures, from Abraham’s Biblical journey when God chose him as the progenitor of the nation, to later wanderings and exiles.[footnoteRef:118] The personal narratives in this corpus attest to the role of mobility in local as well as transnational identities. Each narrator moved within Eastern Europe before migrating and then within Canada, and sometimes afterward moved to the United States. Esther Shechter, for example, moved between Mezhibezh, where she was born in 1867, and Odessa, to Tavrichesky Province, and then to Bessarabia, all within the Russian Empire. She then crossed the border to Austria. Once she migrated to Canada in 1905, she travelled from her port of entry (either in Halifax, N.S. or Quebec City, Que.) to Winnipeg. After living in Winnipeg for many years, she visited family in New York and Los Angeles, U.S.[footnoteRef:119] Yibum, as another example, states that with his medical practice in Port Arthur, Ontario, “finally, there was an end to my wandering.”[footnoteRef:120] He considers the five years between his immigration and settlement in Port Arthur as part of his itinerancy. Neither Shechter, Yibum, nor most of the other narrators began or ended their moves with their transatlantic migration.  [114:  Arnold Itwaru, The Invention of Canada: Literary Text and the Immigrant Imaginary (Toronto: TSAR, 1990), 13.]  [115:  Itwaru, 13; Magdalena J. Zaborowska, How We Found America: Reading Gender through East-European Immigrant Narratives (Chapel Hill, N. C: The University of North Carolina Press, 1995), 27.]  [116:  As with other fiction and non-fiction works, the status of the author as a migrant to Canada becomes a main signifier for the composition. (Rocío G. Davis, “Introduction: On Writing Ethnicity in Canada,” in Tricks With a Glass: Writing Ethnicity in Canada, ed. Rocío G. Davis and Rosalía Baena (Atlanta, USA: Rodopi, 2000), xx; Itwaru, The Invention of Canada, 25.)]  [117:  James Clifford, Routes: Travel and Translation in the Late Twentieth Century (Cambridge, Mass: Harvard University Press, 1997), 2–3.]  [118:  Galit Hasan-Rokem, “The Jewish Tradition of the Wandering Jew: The Poetics of Long Duration,” in Jews and Journeys: Travel and the Performance of Jewish Identity, ed. Joshua Levinson and Orit Bashkin (Philadelphia, U.S: University of Pennsylvania Press, 2021), 172–73.]  [119:  Esther Shechter, Di geshikhṭe fun mayn lebn (Winnipeg, Canada: Dos Yidishe Vort, 1951), 8, 10, 12, 16. When she describes escaping the Russian Empire, she writes that she crossed the border in Volochisk. Volochisk was part of the Russian Empire, and was separated from Podvolochisk, Austria by the Zbruch River. Thus, she must have crossed the border into Austria. (Renee Gottesman and Helen May, “Volochisk,” KehilaLinks JewishGen, accessed January 13, 2022, https://kehilalinks.jewishgen.org/Volochisk/Volochisk.html.)]  [120:  Yibum Autobiography, 1942, RG 102, #214, American-Jewish Autobiographies, YIVO Archives, New York, 33. Translation my own. ] 

With the ubiquitous nature of movement in mind, and the idea that migration is only one form of travel, albeit an important one, I utilize other frameworks for considering the social and cultural implications of migration. One of the frameworks underpinning my discussion is contact zones, which are theorized by Mary Louise Pratt as, “social spaces where cultures meet, clash, and grapple with each other, often in contexts of highly asymmetrical relations of power […].”[footnoteRef:121] These social spaces are dynamic, as people, objects, and ideas, move in, out, and through them, shaping and changing their boundaries.[footnoteRef:122] James Clifford expands on this concept from thinking specifically about zones to other areas of contact: “contact approaches presuppose not sociocultural wholes subsequently brought into relationship, but rather systems already constituted relationally entering new relations through historical processes of displacement.”[footnoteRef:123] The narrators in this corpus lived and composed their stories in vast contact zones that extended from Eastern Europe to Canada and included non-Yiddish speaking Jews, Ukrainians, Poles, Russians, Germans, Brits, Americans, Anglophone and Francophone Canadians, and Indigenous peoples. The Canadian Eastern European narrators’ interactions in their broad, shifting contact zones, whether through a medium such as a newspaper or face-to-face interactions in a European town or Canadian farm, influenced culture and identity throughout their personal narratives, sometimes in subtle ways. [121:  Mary Louise Pratt, “Arts of the Contact Zone,” Profession 91 (1991): 34.]  [122:  Clifford, Routes, 8.]  [123:  Clifford, 7.] 

Processes of circulation and exchange of cultural elements and their forms (e.g. genres) are an underlying aspect of this work. Folklore material is created by its circulation on multiple planes, through time, space, and media.[footnoteRef:124] This circulation happens in the dynamic social networks in which individuals operate.[footnoteRef:125] These networks in turn include a wide range of relationships, from grandparents present in the narrators’ childhood, as in Donner, Martin, and Shechter’s cases, to local Canadian post office managers, such as those who play roles in Martin, Usiskin, and Zolf’s narratives.[footnoteRef:126] Group identities, such as those of Canadian, Eastern European, Jew, migrant, etc., are formed and reformed within these networks, in which individuals encounter each other and establish boundaries or ties between themselves.[footnoteRef:127] Folklore material, such as clothing or stories, circulates by means of these social networks. As the narrators migrated and their networks changed, the potential for their group identities and folklore content also changed. This work will illuminate some of the forms those changes took. [124:  Briggs, “What We Should Have Learned from Américo Paredes,” 96.]  [125:  Dorothy Noyes, Humble Theory: Folklore’s Grasp on Social Life (Bloomington: Indiana University Press, 2016), 27.]  [126:  Indeed, post offices were particularly important to migrants in Canada's rural areas. (Hoerder, Creating Societies, 196.)]  [127:  Noyes, Humble Theory, 23.] 

Individual and communal responses to encounters with Canadian societies and practical realities were more complex than an expansion and adjustment of social networks and contact zones might suggest. Kirshenblatt-Gimblett describes the immediate experience of migration, specifically for Eastern European Jews to North America, as one which, “[…] entailed radical sociocultural change and considerable trauma” — in other words, culture shock.[footnoteRef:128] Individuals respond to such trauma by energetically and creatively adapting and producing cultural elements, which, if they are appreciated and shared by other group members, become part of their migrant folklore repertoire.[footnoteRef:129] A number of elements of the personal narratives in this corpus originated as responses to culture shock.  [128:  Kirshenblatt-Gimblett, “Culture Shock and Narrative Creativity,” 110.]  [129:  Kirshenblatt-Gimblett, 110, 113.] 

Another reaction to the encounter with new societies upon migration is an attempt by the traveller (and the people they meet) to understand experiences based on previous knowledge and worldviews.[footnoteRef:130] Greg Denning uses the term “ethnographic moment” to describe this situation of “the space between cultures filled by interpretation, occasions of metaphorical understanding and translation.”[footnoteRef:131] When Eastern European Jews first arrived in Canada, or first met a French Canadian, Chinese Canadian, etc., they were caught in this ethnographic moment. The results of that interpretation are not accurate representations of the individuals or groups they met, but something else, an invention created during the encounter.[footnoteRef:132] Some of these inventions remain, while others evolve or are adapted as migrants gain more information and understanding, as their new experiences extend in duration. Migrants react to first encounters in their new homes with investigation, a search for understanding, as well as culture shock, each of which give rise to new cultural expressions.  [130:  Greg Dening, Performances (Melbourne University Publish, 1996), 195.]  [131:  Dening, 195.]  [132:  Dening, 196.] 

A significant element of migration is the relationship between the migrant and place. It is this relationship that defines the individual as a migrant.[footnoteRef:133] At the same time that place defines individuals, migrants search to understand and define their new home.[footnoteRef:134] Michel de Certeau’s analysis of walking is helpful for thinking about the relationship between people, space, and this search for meaning. Walking is an everyday, ephemeral practice. Through walking, an individual appropriates the “topographical system” and makes, or implies, connections between different locations. The walker realizes certain possibilities created by authoritative bodies who design space (such as city planners), ignores others, and creates new possibilities, such as shortcuts or using a wall as a ladder as opposed to a barrier.[footnoteRef:135] In these actions, the walker creates their own version of a neighbourhood, or a city. The ephemerality of the act of walking means that this version of the space is also ephemeral, disappearing almost immediately, to be recreated or completely overwritten on the next walk. Certain aspects of the walk, a particularly convenient shortcut, a path already created in the snow, may be re-enacted on the next walk or by another walker. Maybe the re-enactment will last a day, or a season. In small ways, through thoughtful tactics individuals appropriate and shape the space in which they move.[footnoteRef:136] The ephemeral nature of tactics means that a place can never be fully known. It constantly changes and is reinterpreted. Knowledge of place is fragmentary. [133:  Itwaru, The Invention of Canada, 13; Davis, “Introduction: On Writing Ethnicity in Canada,” xvii.]  [134:  Itwaru, The Invention of Canada, 13.]  [135:  Michel de Certeau, The Practice of Everyday Life, trans. Steven F. Rendall (Los Angeles, USA: University of California Press, 1984), 97–98.]  [136:  For de Certeau's definition of tactic, see: de Certeau, xix.] 

Migration is not an everyday practice, but migrants are recreated every day by their relationship to their new home. In the ways they operate in, and move through, their new home, they create that space as the place of immigration. Thus, for example, Shechter creates a connection between Winnipeg and Odessa and a migrant path from her port of arrival to Winnipeg. These routes were created by others, she (and her family) followed them, and other Jews from the Russian Empire followed after. Through these paths migrants shaped Canada, and the paths they travelled influenced the migrants’ understanding of Canada. 
Even after the migrants stopped travelling these routes, individually, or as a group once Canada closed its borders to Eastern European Jews, these and other paths the migrants travelled are reiterated through representations of the journey, such as stories, passports, photographs, and tickets. In these symbols, migrants “compress the complexities” of their relationship with an understanding of their new home, presenting that place as it relates to and mirrors their own needs and worldviews.[footnoteRef:137] Migrants “possess” the space, make it their own, in a similar way to how Dening describes the British and Tahitians possessing each other – and similarly, with migration this possession is reciprocal.[footnoteRef:138] The complicated social processes of migration involve inventive and dynamic social and cultural activity in the migrants’ responses to new situations. Through this discussion, I illuminate the significance of specific cultural responses, such as humorous narratives and representations of non-Jewish neighbours, which the Canadian Eastern European Jews utilize in their personal narratives to address situations and communicate personal and communal identities and worldviews in their migrant contexts.     [137:  Greg Dening, “Possessing Tahiti,” Archaeology in Oceania 21, no. 1 (1986): 117.]  [138:  Dening, 112.] 

[bookmark: _Toc104300368]The Personal Narrative Genre
I use the term “personal narratives” as a broad genre descriptor, as it covers the variety of ways in which Canadian Eastern European Jewish migrants wrote stories about themselves. The main stylistic elements that define the material include the completeness of each narrative, with a beginning, middle, and end, and the fact that these works were consciously composed as a monologue for an audience. These personal narratives cover a range of literary and vernacular sub-genres that sometimes overlap, including: autobiography, ethical will, travelogue, life stories, personal experience stories, and life review narratives. Each of these sub-genres contains different themes and structures. Most of the texts are what I refer to as comprehensive personal narratives, meaning they extend from the narrator’s childhood to their present. The corpus also includes episodic texts, various series of short, personal narratives, each one covering only a specific experience, brief period of time, or single theme. The collection includes material written for publication, for family, and for researchers. The diversity of the material demonstrates the range of personalities, life experiences, inspirations, goals, and creativity of the migrants.
Jewish personal narratives, including autobiographies, oral histories, and memoirs, have received some attention by literary scholars, historians, and ethnographers. In Autobiographical Jews: Essays in Jewish Self-Fashioning, Michael Stanislawski considers the historical contexts of Jewish autobiographical writings and argues that informed readings of autobiographies can be useful to scholars of Jewish history.[footnoteRef:139] Chava Turniansky’s critical reading of Glikl of Hameln's (Glikl bas Yehudah Leib) memoir, the earliest and possibly most famous Yiddish personal narrative, demonstrates how the multiple stories incorporated into the main narrative reveal the varied cultural environment in which Glikl operated.[footnoteRef:140] Ilana Rosen’s studies of Holocaust survivor life histories, for example Sister in Sorrow: Life Histories of Female Holocaust Survivors from Hungary, offers a nuanced perspective of the relationship between narrative, trauma, gender, and expressions of the self.[footnoteRef:141] Anna Shternshis’s work on the oral histories of Jews from the former Soviet Union, such as When Sonia Met Boris: An Oral History of Jewish Life under Stalin, highlights the important insights that oral history research provides for understanding the ways individuals experience historically significant periods.[footnoteRef:142] These works provide critical tools for approaching personal narratives and thinking about the genre’s relevance for understanding Jewish histories and cultures. [139:  Michael. Stanislawski, Autobiographical Jews : Essays in Jewish Self-Fashioning (Seattle: University of Washington Press, 2004).For a discussion of Yiddish male autobiographies, see: Jan Schwarz, Imagining Lives: Autobiographical Fiction of Yiddish Writers (Madison, Wisc: The University of Wisconsin Press, 2005). For an attempt to trace the history and development of Jewish autobiographies, see: Marcus. Moseley, Being for Myself Alone : Origins of Jewish Autobiography (Stanford, Calif.: Stanford University Press, 2006), http://www.loc.gov/catdir/toc/ecip0421/2004018649.html. ]  [140:  Glikl of Hameln and Chava Turniansky, Glikl: Memoires 1691-1719 (Jerusalem, Israel: The Hebrew University; The Zalman Shazar Center, 2006).]  [141:  Ilana Rosen, Sister in Sorrow: Life Histories of Female Holocaust Survivors from Hungary. (Detroit, Mich: Wayne State University Press, 2008).]  [142:  Anna Shternshis, When Sonia Met Boris: An Oral History of Jewish Life under Stalin, 1 edition (New York: Oxford University Press, 2017).] 

In the Canadian context, some literary scholarship has explored the important role of English language migrant fiction and non-fiction in communicating Canadian migrant identities. One example is Arnold Itwaru’s The Invention of Canada: Literary Text and the Immigrant Imaginary.[footnoteRef:143] In the past number of years, there have been a few theses published at Canadian universities on Canadian migrant autobiographies.[footnoteRef:144] Dirk Hoerder, in Creating Societies: Immigrant Lives in Canada, has demonstrated the value of migrant life writings, published and archival, in understanding the history of Canada, especially from the mid-nineteenth century to the 1920s when there were large and diverse waves of immigration into the country.[footnoteRef:145] Although Hoerder did not restrict his study to English material, he was unable to access Yiddish material, which limited the Jewish content of his work.[footnoteRef:146] My dissertation engages with these works, expanding understandings of Canadian cultures through the stories of migrants. [143:  Itwaru, The Invention of Canada.]  [144:  For example: Faith Anne Jones, “The Autobiography of Esther Shechter : Yiddish Print Culture in Winnipeg in Transnational Context” (University of British Columbia, 2014), https://doi.org/10.14288/1.0165995; Susan Rich, “Reading the Self: Positioning the Reader as a Subject of Literary Analysis Through Works by Suniti Namjoshi, Michael Ondaatje, and Dave Eggers” (MA, Winnipeg, Canada, University of Manitoba, 2009).]  [145:  Hoerder, Creating Societies.]  [146:  Hoerder, 26, n.31.] 

Personal narratives, stories of the self, are a constant and ephemeral folk literary genre.[footnoteRef:147] Steve Zeitlin describes personal narratives as the most important cultural expression, shaping people’s relationships to other artistic creations due to how an individual sees their life reflected: “[…] it’s our own lives that we ultimately need to hear told back to us in ways that provide us with increased understanding.”[footnoteRef:148] The pervasiveness and significance of the personal narrative makes it possibly one of the most important folk literary forms. [147:  ]  [148:  Steve Zeitlin, The Poetry of Everyday Life: Storytelling and the Art of Awareness, 1 edition (Ithaca: Cornell University Press, 2016), 9.] 

Sandra Dolby Stahl defines personal narrative as, “a prose narrative relating a personal experience; it is usually told in the first person, and its content is non-traditional.”[footnoteRef:149] The qualification of non-traditional content, which could also be described as non-communal, is based in the reality that each person’s life, and therefore the story of it, is unique. A related characteristic of the genre is that a personal narrative cannot be retold by others as such. All folk literary genres are unstable, but a narrative such as a myth or legend may remain within the same genre, although multiple different people might perform it.[footnoteRef:150] In contrast, as soon as someone else repeats a personal narrative, it shifts in both content and form and becomes an anecdote, a tall-tale, or something else. Recounting someone else’s story also raises questions of ethics and entitlement. The story is the original teller’s unique account of their own experience, and the act of retelling insinuates some sort of authority or ownership over it.[footnoteRef:151] Despite this unique characteristic of taxonomy, personal narratives communicate important cultural information of shared values, attitudes, and worldviews.[footnoteRef:152] Personal narratives, especially in situations of migration, may also fulfill the role of foundation stories for a community.[footnoteRef:153]  [149:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 12.]  [150:  Amy Shuman and Galit Hasan-Rokem, “The Poetics of Folklore,” in A Companion to Folklore, ed. Regina F. Bendix and Galit Hasan-Rokem (Malden, MA: Wiley-Blackwell, 2012), 61.]  [151:  Amy. Shuman, Other People’s Stories : Entitlement Claims and the Critique of Empathy (Urbana: University of Illinois Press, 2005), 151.]  [152:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 13.]  [153:  Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community,” 160; Khanenko-Friesen, Ukrainian Otherlands, 90.] 

The narrators of personal narratives are performers, creating artistic expressions to be consumed by their audience. Cultural knowledge defines the structures of personal narratives, the options for beginning and ending a personal narrative as well as what types of information and details that may be included.[footnoteRef:154] Like other forms of folklore, performers and audiences of personal narratives make use of intertextuality to create meaning and express creativity in storytelling.[footnoteRef:155] Through intertextuality, personal narratives recall, engage with, and enliven other folklore performances. They fulfill similar formal and functional elements to other folk literary genres, while expressing overtly individual creativity and experiences.  [154:  Linde, Life Stories, 11. I used to be terrible at telling personal experience stories, in the type of “an interesting thing happened today.” At one point, my sister, exacerbated with hearing my terrible, seemingly pointless stories suggested that if I tell a story with a ‘flat’ ending, meaning I somehow did not structure my narrative appropriately, I should just add on “and then I found five bucks [i.e. dollars]!” ]  [155:  Shuman and Hasan-Rokem, “The Poetics of Folklore,” 69; Stahl, Literary Folkloristics and the Personal Narrative, 1989, 8, 80.] 

The personal narratives in this corpus include a crucial element of most ego-texts, the identification between the narrator and the protagonist, identified through the pronoun, or persona, “I.” All personal narrative performers are necessarily recounting events at some distance from when they happened. The performers have since undergone changes in personality, experience, and knowledge, which means they are no longer the same people who experienced the events they are describing.[footnoteRef:156] The most extreme example of this is when adult narrators describe their childhood. For example, Joseph Martin, the narrator and businessman in Timmins, Ontario, with married children is not the same younger-than-eight Joseph Martin who pulled a horse’s tail and was almost suffered severe injury in a small town in Kiev province, Pale of Settlement.[footnoteRef:157] Philippe Lejeune points out that the “I” of autobiographies “functions on the schism” of three different personas — narrator (or sender), primary audience member (or receiver), and protagonist.[footnoteRef:158] Creating a sense of continuity in a personal narrative, despite these issues, is the result of cooperation between narrator and audience, when the created text is accepted and appreciated by the audience.[footnoteRef:159] In integrating the complex “I” of the personal narrative, the audience is faced with a dynamic character that includes all the characteristics in the story, as well as of the narrator at the time the story is presented.[footnoteRef:160] Although integration is important, narrators sometimes make use of the schisms that exist between narrator and protagonist, in order to process problematic elements of their personal narratives. There is play in the relationship between narrator and protagonist in personal narratives, and the audience is actively engaged in the process of discovery, a quality that makes personal narratives similar to riddles.[footnoteRef:161] This playfulness can be seen in the example from Martin’s narrative, where the audience member needs to reconcile the younger-than-eight Joseph Martin with the older-than-fifty Joseph Martin, uncovering the connection offered by the narrator, but also possibly finding a different solution to the problem.   [156:  Linde, Life Stories, 105.	]  [157:  Joseph Martin memoir translation, 1996-3-1, Joseph Martin memoir [textual record] – 1931, Ontario Jewish Archives, Toronto, Ontario, 1.]  [158:  Philippe Lejeune, On Autobiography, ed. Paul John Eakin, trans. Katherine Leary (Minneapolis: University of Minnesota Press, 1989), 34.]  [159:  Linde, Life Stories, 12.]  [160:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 22.]  [161:  Stahl, 23.] 

 	While the self is the protagonist of the narrative, other characters, most often in-group members, play supporting roles to greater or lesser degrees.[footnoteRef:162] An example of another character playing a major supporting role is Esther Shechter’s inclusion of a two-page description of her husband’s migration experience that did not involve her directly.[footnoteRef:163] Her seeming digression into someone else’s story serves to set the scene and explain certain aspects of her own subsequent migration, as well as to process some of her difficult emotions.[footnoteRef:164] Although her narrative for a short time follows a supporting character, that side-story reflects on the chain of causality affecting the protagonist, as well as fulfilling other important functions. The unspoken agreement between narrator and audience includes the understanding that lengthy episodes focused on other characters and involving the childhood self all support the story of the narrator’s present self.  [162:  Fialkova and Yelenevskaya, Ex-Soviets in Israel, 8.]  [163:  Shechter, Di geshikhṭe fun mayn lebn, 10–12.]  [164:  Faith Jones argues that Shechter’s longer description of her husband’s migration serves as a way for her to process at a distance her own difficult migration experiences and her husband’s early death, neither of which she dwells on in personal narrative. Jones also suggests that the story of Shechter’s husband’s migration, which includes details she could not really know such as dialogue, is one which was well rehearsed, often told by Shechter and therefore easy for her to recount in this situation as well. (Jones, “The Autobiography of Esther Shechter,” 35.)] 

	Through their stories, the narrators invite their audience members into their personal time, their personal history. Through this, the narrator shares the evolution of their personality and with it “[…] a self that could not be known to us save through a story such as this.”[footnoteRef:165] This temporal element of the genre dictates that almost all personal narratives are written in the past tense. The exceptions to this are short, published, personal narratives, such as J.J. Goodman’s short story, "Flies and Little People (From a trip to the west)." It copies the Western literary trope of creating the mirage of the present tense, a sense that one is experiencing the event with the author, and that the author performed the story in real time.[footnoteRef:166] In lengthy personal narratives, such an approach is unconvincing. Narrators, therefore, use the past tense to create a sense of continuity in their stories and assert the connection and importance of the past for the present.[footnoteRef:167] By tying their past to the present, narrators also interpret the past in the context of the present, thus creating a reciprocal relationship between past and present.   [165:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 22.]  [166:  Yiddish title: פליגען און מענשעלאך (פון א רייזע אין דער וועסט)"" Joseph J. Goodman, Collected Writings: Poems, Stories and Essays on the Canadian Jewish Immigrant Experience, ed. Harriet Goodman Hoffman, trans. Hannah Berkiner Fischthal, Ebook (Bloomington: Xlibris Corporation, 2011), sec. Flies and Little People (From a trip to the west).]  [167:  Linde, Life Stories, 107. This is true for other historical tale genres as well. (E.g. see: Khanenko-Friesen, Ukrainian Otherlands, 93.)] 

	Related to the personal historical nature of the narratives is the implication, inherent in the genre itself, that the narrative is true. By using this genre, narrators claim to be sharing their own individual experiences, and their authority as witnesses attests to the truth of the events.[footnoteRef:168] A number of issues arise, including the unequal and complicated processes by which oral and written texts, and vernacular and status genres, receive endorsement as facts.[footnoteRef:169] Because they are stories, personal narratives by their very nature demand specific creative approaches. A narrator is required to structure their personal history in such a way as to make an intelligible and consumable story, choosing certain details to include and certain connections to make, while leaving out other possibilities. The narrator’s perceptions of an experience, both at the time and in memory, also create elements of distortion, as does the audience’s interpretation of the narrative.[footnoteRef:170] Personal narratives are based on narrative truth —the pact created between narrator and audience of accepting the persona “I” — the structure and integrity of the story itself, and the willingness of the narrator to share their identity, experiences, and values with the audience.[footnoteRef:171] With that in mind, although this discussion will at times deal with the relationship between personal history and collective history, the questions of truth are not a driving force in this work.[footnoteRef:172] Rather, the dissertation addresses narrative truth and focuses on the goals and functions of their stories and why narrators present their experiences in certain ways. [168:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 15, 19.]  [169:  Linde, Life Stories, 15.]  [170:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 18.]  [171:  ]  [172:  For a discussion of the relationship between personal history and collective history in personal narratives, see: Held, Let me tell you a story, 153.] 

	The Canadian Eastern Europeans Jewish migrant narrators, like other folklore performers, made choices about what to include in their stories based on the context of their performances. In considering the time of their performance, both in collective and personal history, the audience they were addressing, and the messages they wished to communicate, they selected the best way to connect traditional content and forms with their social setting, resulting in a transformation of both.[footnoteRef:173] Narrators made choices about what type of personal narrative to tell, what story style to use, and which experiences to include.[footnoteRef:174] In Mayn Lebns-Reyze Hersh Wolofsky, who was born in 1878 in Szydlowiec, Congress Poland and immigrated to Montreal, composed a personal narrative that focused on his professional success and his development of Jewish institutions and political activism in Montreal. He did not write a humorous story of his family’s struggles and success, and chose not to include the story of his son’s accidental arson, which resulted in an insurance payment, which was then invested in the founding of his newspaper. That story was recorded many years later by his grandson.[footnoteRef:175] The multiplicity of stories does not make one version truer than another, but rather reveals the richness of experience.[footnoteRef:176]  [173:  Charles L. Briggs, Competence in Performance : The Creativity of Tradition in Mexicano Verbal Art, University of Pennsylvania Press Conduct and Communication Series (Philadelphia: University of Pennsylvania Press, 1988), 7.]  [174:  Rosenthal, “Reconstruction of Life Stories,” 62. Eli Lederhendler in introducing his grandfather’s written memoir, describes two situations where the different choices in personal narrative performances are stark – oral storytelling among family and the written story. (Eli Lederhendler, “Stories My Grandfather Never Told Me: The Memoirs of Moishe Chinsky (Chenchinski),” The American Jewish Archives Journal 69, no. 1 (2017): 75.) ]  [175:  Jack Wolofsky, “Before Wolofsky, a Settlement; After Wolofsky, a Community”: My Grandfather Founded The Keneder Adler (Canadian Eagle), Montreal’s Yiddish Newspaper, interview by Christa Whitney, Video, August 22, 2013, Wexler Oral History Project, Yiddish Book Center, https://www.yiddishbookcenter.org/collections/oral-histories/excerpts/woh-ex-0002590/wolosfky-settlement-after-wolofsky-community-my-grandfather-founded-keneder.]  [176:  Linde, Life Stories, 6.] 

	This dissertation addresses written personal narratives, participating in a long history of folklore research on written material. The popular image of folk literature as necessarily oral is prescriptive rather than descriptive, projecting an ideal of folklore rather than describing what exists.[footnoteRef:177] Folklore is a creative communicative process, not necessarily tied to specific media.[footnoteRef:178] In fact, a feature of folklore is that it is continually reworked creatively by performers in order to remain communicable in different contexts.[footnoteRef:179] One aspect of this reworking is the transformation, or translation, of folklore performances into different media, including from oral to written, as part of the process of transmission.[footnoteRef:180] This is not a modern innovation. A significant part of the Jewish literary and religious canon, the Talmud, contains folk literature which was transformed from oral to written.[footnoteRef:181] The Canadian Eastern European Jewish migrant narrators undertook a creative reworking of their personal narratives to produce material that could be communicated to an audience beyond the limits of in-person interactions. In doing so, they produced the stories from which this corpus is built, stories they could perform for us. [177:  Dan Ben-Amos, “Toward a Definition of Folklore in Context,” The Journal of American Folklore 84, no. 331 (1971): 9.]  [178:  ]  [179:  ]  [180:  Briggs, “What We Should Have Learned from Américo Paredes,” 96.]  [181:  For example, see: ] 

Not all these narrators were willing or capable of forming their experiences into a single personal narrative. Three narrators in my corpus do not perform comprehensive personal narratives. J. J. Goodman and Chana Viderman published short-story collections and Charles Dunsky wrote for YIVO. These three narrators composed several short, personal narratives, each of which presents experiences that either spanned a short time frame, a few hours or days, or focused on a single theme. In the opening of his submission to YIVO, Dunsky, who was born in 1906 in Yashinovka, Pale of Settlement, and immigrated to Montreal in 1930, informs the committee:
I also will not write a history, – I cannot find my bearings for dividing [my life] and describing systematically, it is a large task for me; I will try, though, to illustrate some episodes, events, and experiences from my present-day “I” and which will also perhaps reflect on my past life on the other side of the ocean.[footnoteRef:182]   [182:  Charles Dunsky Autobiography, 1942, RG 102, #211, American-Jewish Autobiographies, YIVO Archives, New York, 1. Translation is my own.] 

Dunsky’s inability to compose a comprehensive personal narrative reflects his inability to create a story that includes his pre- and post-migration experiences. In these short-story collections, the interactions between the individual stories and the impressions they make when read together reflect, through their very structure, the hybridity and divisiveness inherent in migrant experiences.  
Personal narratives are dynamic. They respond to social contexts, the changes in a person’s identity, and a person’s growing number of experiences. It is important to keep in mind that any personal narrative performance, including the episodic and comprehensive ones in this corpus, is an isolated expression of an evolving story, preserved through the act of recording, writing, publication, and archivization.[footnoteRef:183] This dissertation is an analysis of these unique personal narrative performances and highlights the insights they offer into individual and community creativity and development in the migration process.   [183:  ] 


[bookmark: _Toc104300369]Intended audience
	Audience is a central contextual element of personal narrative performances. The audience of a personal narrative can be divided into three main categories: the self, the immediate audience, and the potential or imagined audience.[footnoteRef:184] The first and most important audience is the self.[footnoteRef:185] In telling a personal narrative to oneself, a person forms ideas and connects experiences while judging whether a story makes sense, feels appropriate, and communicates the desired sense of identity, character, values, and worldview. Stories of the self are always considered before sharing. Writing the material in this corpus provided the narrators with an opportunity for a removed and lengthy consideration from the perspective of audience.  [184:  Kristin Langellier and Eric E. Peterson, Storytelling in Daily Life: Performing Narrative (Philadelphia, U.S: Temple University Press, 2004), 9.]  [185:  Lejeune, On Autobiography, 34; Langellier and Peterson, Storytelling in Daily Life, 10.] 

	All the narrators in this collection composed their personal narratives with external readers in mind. All the narrators addressed a Yiddish speaking audience.[footnoteRef:186] Their choice discounted, at least as a direct audience, most non-Jews and non-Yiddish speaking Jews, which in the early twentieth century included the Canadian Jewish establishment. For all the narrators, the imagined audience included previous audiences, since reactions to earlier performances, as well as patterns formed during such performances, informed the creation of the narratives.[footnoteRef:187] Beyond these initial commonalities, the migrant narrators in this corpus directed their stories towards three different, sometimes overlapping, audiences: YIVO, family members, and a broad Yiddish readership. [186:  Langellier and Peterson, Storytelling in Daily Life, 14.]  [187:  Langellier and Peterson, 12.] 

In the case of the thirteen YIVO submissions, which account for more than 60 percent of the corpus, the immediate audience was the YIVO contest committee. The main figures of the committee were Max Weinreich, who was one of the founders of YIVO in Vilna and central to its development in New York, and Moses Kligsberg.[footnoteRef:188] With the advertisement for the competition, the committee provided detailed instructions, including lists of topics of interest centred around family, employment, and religious practice.[footnoteRef:189] The recommended outline and topics along with the title of the competition, “Why I left Europe and what I have accomplished in America,” influenced the material.[footnoteRef:190] The emphasis on migrant accomplishments in the title encouraged the natural bias toward positive personal narratives generally found among migrants.[footnoteRef:191] Contributors to the contest were excited to participate in research, even if they did not fully understand it, and were happy that someone was interested in listening to, and validating, their experiences.[footnoteRef:192] This sense of interest and validation felt by the respondents accounts for the extremely large number of YIVO personal narratives in comparison to narratives written for family or publication. [188:  Daniel Soyer, “Documenting Immigrant Lives at an Immigrant Institution: Yivo’s Autobiography Contest of 1942,” Jewish Social Studies, New Series, 5, no. 3 (Spring-Summer 1999): 219, 232.]  [189:  For a full translation of the call for submissions, see: Jones, “The Autobiography of Esther Shechter,” sec. Appendix A, 95-8.]  [190:  Soyer, “Documenting Immigrant Lives at an Immigrant Institution: Yivo’s Autobiography Contest of 1942,” 227.]  [191:  Hoerder, Creating Societies, 21.]  [192:  Soyer, “Documenting Immigrant Lives at an Immigrant Institution: Yivo’s Autobiography Contest of 1942,” 228, 231.] 

Like the contestants, the YIVO researchers themselves were Yiddish-speaking migrants to North America who had had to find ways to establish and support themselves. Thus, people were writing to their contemporaries, and many contributors wrote to YIVO with questions and concerns and received explanations, assistance, and encouragement from Weinreich himself, building the sense of familiarity.[footnoteRef:193] The YIVO contest committee, and especially Weinreich, served as exceptionally engaged members for more than 200 personal narrative submissions they received, including the thirteen Canadian narratives considered here.  [193:  Soyer, 218, 228.] 

	Another segment of the corpus, and the smallest, consists of personal narratives written for family members. The narrators in this group are Aron Donner, Julius P. Katz, Joseph Martin, and David Soudack. All of them, with the exception of Katz, directly address their children. For example, Soudack, who was born in Olgopel, Pale of Settlement, in 1887 and immigrated to Winnipeg in 1911, ends his narrative with a description of the values that he and his wife tried to live by. He signed his story, “your dear parents, David and Fayge Soudack.”[footnoteRef:194] As another example, Aron Donner, born 1848 in Berdiansk, Pale of Settlement, and immigrated in 1904 to Winnipeg, wrote near the beginning of his personal narrative, “[…] dear children and friends […] if you hold my book dear, it will remain sacred for you forever, and even for your children.”[footnoteRef:195] Both Donner’s and Soudack’s statements reveal that they approached their personal narratives as a family story, or history, and also as an ethical will, a document that would provide moral guidance to their descendants. The same is true of Martin, who ended his narrative with a list of things he was grateful for and a dedication to his children.[footnoteRef:196] All these narrators were correct in assuming that their descendants would value their personal narrative. Their narratives were translated into English for future generations, either by the children themselves, or by family members who hired professional translators. Also, these narrators’ descendants considered their personal narratives of enough value to donate them, in whole or in part, to archives.  [194:  David Soudack Autobiography, JHC248 File 5, Yiddish manuscript, 22. Translation is my own. In the English translation, his son had edited it to include only David’s name, since the narrative is clearly written by him. (David Soudack Autobiography, JHC248 File 5, English translation, 20.)]  [195:  Aron Donner Autobiography Translation, 1910-1918, Donner Family Private Collection, 3.]  [196:  Joseph Martin memoir [textual record] – 1931, 1996-3-1, Ontario Jewish Archives, Toronto, Ontario, Yiddish typed manuscript, 126-7.] 

The final group consists of six personal narratives written for publication with a broad, Yiddish-literate readership in mind. In their writing styles, these narrators were influenced by the international Yiddish literary scene, which they may have had in mind when they published, but they wrote mostly for their fellow migrants. All of them published work in Canadian Yiddish newspapers, and a number published in American newspapers as well.[footnoteRef:197] Goodman and Viderman’s short-story collections were entirely based on previously published material. The experience of writing for fellow migrants, and receiving feedback from editors and possibly readers, influenced the composition of these narratives. Some of the authors had more specific audience members in mind. Shechter and Zolf had submitted their personal narratives to YIVO before publishing them and thus were influenced to some extent by YIVO’s guidelines and research goals. Usiskin dedicated his book, Oksn un Motorn, to the children of the Edenbridge settlement, which he had helped establish. He intended to give the children a sense of history and pride in their parents’ accomplishments.[footnoteRef:198] These narrators hoped that community and family members, as well as the Yiddish intelligentsia, such as YIVO researchers, would read their publications.  [197:  For example, Shechter was the “western Canada” correspondent for the Yiddish newspaper Der tog (N.Y.) and wrote for the Winnipeg Yiddish newspaper, Dos yidishe velt. Usiskin also wrote for Dos yidishe velt and a number of New York Yiddish newspapers about his life as a homesteader. (Chaim Leib Fuks, 100 yor yidishe un hebreyishe literatur in Kanade (Montreal: HLFoks Bukh fond komitet, 1980), 26, 314.) ]  [198:  Michael Usiskin, Oksn Un Motorn (Toronto, Canada: Vochenblat, 1945), sec. Dedication.] 

The potential audience that the various narrators had in mind is more difficult to decipher. The published authors may have thought that their works would achieve some literary attention and be read by an international audience and even be translated into English for a wider readership. In the case of the YIVO material, the contest committee had explained that the material was for research, and the contributors imagined future generations of American Jewish researchers reading their stories. The narrators of the family material likely hoped that their stories would be passed down through generations and may have thought that in the future they would catch the attention of a broader audience, possibly including researchers. All the Canadian Eastern European Jewish narrators had a sense that they were recording their life stories for posterity. On one hand, they composed their personal narratives between WWI and WWII, a time of destruction in Eastern Europe, their childhood home.[footnoteRef:199] On the other hand, they saw the Canadian Jewish community developing and their children growing, and realized that their experiences of integrating and establishing communities were unique. Through their personal narratives, they bore witness to their own and their community's realities for future readers who would not otherwise know of those experiences.   [199:  Soyer, “Documenting Immigrant Lives at an Immigrant Institution: Yivo’s Autobiography Contest of 1942,” 228. ] 


[bookmark: _Toc104300370]Sitting in the Audience
In engaging in ethnographic analysis of this material and addressing the dynamic context of these performances, I would like to acknowledge my role in shaping the context, as an audience member and a witness to the experiences shared in these personal narratives. I also engage with these Canadian Eastern European Jewish narrators as a collaborator, sharing their stories, and as an interpreter, assisting others in understanding them.[footnoteRef:200] The analysis I present here is the invention of the ethnographic encounter between me and the migrants as they present themselves in their narratives.[footnoteRef:201] There is some information which is not immediately evident but is important for the reader of this analysis to understand my positionality and by extension, part of the context of these performances.  [200:  Zeitlin, The Poetry of Everyday Life, 17; Stahl, Literary Folkloristics and the Personal Narrative, 1989, 45; Dening, “Possessing Tahiti,” 115.]  [201:  Dening, “Possessing Tahiti,” 115; Dening, Performances, 196.] 

I am also a fellow migrant. I was born and have lived most of my life in Toronto, and as a young adult I decided to move to Jerusalem. Like most of the narrators, I migrated on my own, leaving most of my immediate family behind, but I had a couple of siblings in Israel, as well as more extended connections, who helped make the transition easier. I moved into a foreign language context as a native English speaker and suddenly found myself navigating bureaucracy as well as daily life in Hebrew.[footnoteRef:202] Like other migrants, including the narrators, this identity is not something I have been able to, or allowed to, abandon.[footnoteRef:203] Whether issues of language, accent, social norms, bureaucratic systems, cultural references, etc., there is frequently something that makes me aware of my migrant situation or makes someone else treat me as a migrant. This is true while living in Jerusalem and to a lesser extent during extended stays in Toronto.  [202:  Two humorous situations which resulted from this immediately come to mind. One is that a clerk at the Ministry of Interior in the State of Israel for some reason wrote on my documents that I was born in the U.S.S.R. To get this corrected, I had to convince another clerk that Ontario was in Canada, as my long-form birth certificate was validated by the province and not the country. The second situation was a couple of months into my introductory folklore course, conducted in Hebrew, in which I had to turn to a colleague to confirm that the instructor had been a describing a situation in which people put diapers on their heads. I was both shocked and pleased to find that I had been following the lecture correctly. The lecture was on Life is like a chicken coop ladder: a study of German national character through folklore, Alan Dundes (WSU Press: 1989). The lecture on Freudian analysis a few weeks earlier only started making sense more than halfway through when I asked my colleague what “תת-מודע” [subconscious] meant. See chapter 2 for a discussion of humour in migration stories.]  [203:  Itwaru, The Invention of Canada, 13–15.] 

Of course, the situations are not parallel. Compared to the narrators, I experienced a privileged migration. As a “desired immigrant” to Israel, I had a relatively easy time. Also, my native language, English, is a global language, which I can use in many situations in Israel. The ease of travel and long-distance communication in the twenty-first century is drastically different from that of the late nineteenth and early twentieth centuries. I have been able to visit Toronto, and family and friends visit me in Jerusalem.
The restrictions and difficulties during the first many months of the COVID-19 pandemic, in which I wrote part of this dissertation, recalled difficulties from the narrators’ migration experiences that I had not faced before — quarantine, isolation, and separation from family. Yet, there remained pronounced differences. While the narrators relied on unpredictable letters for news from connections abroad, sometimes not knowing a relative was ill or dead until a letter arrived months later, I messaged family and friends abroad daily, even video-called people in the hospital.[footnoteRef:204] All these factors made my migrant experience much easier than that of the narrators.  [204:  E.g. Feldman, 17; Rosen, 23.] 

Another aspect of my relationship to this material is that I am part of the Canadian Jewish community and a descendant of Canadian Eastern European Jews who migrated during the period under discussion. As a partial family history, my great-great grandfather, Avrom Greenstone arrived in 1888 from Mogilev, Pale of Settlement, settled in Brandon, Manitoba, and when he earned enough money, brought his wife and children over, as well as other relatives. His son Max, my great-grandfather, married my great-grandmother Lillian Gess who was born in the Pale of Settlement in 1893 and arrived in Brandon in 1911.[footnoteRef:205] On another side of my family, my great-great grandparents Levi and Malka Kasdim immigrated from Grajewo, Congress Poland, to the United States in the 1880s and from there to Montreal in 1892.[footnoteRef:206] I did not grow up with many stories of their migration, nor did I grow up speaking Yiddish.  [205:  Lorne Michael Rachlis, First, We Fled: The Chronicles of My Ancestors Who Fled from the Pale of Settlement - and of Their Descendants, 2nd ed. (North Carolina, USA: Lulu Press, 2018), 143–45, 156.]  [206:  This information is based on family history research shared with me by Sam Lightstone. ] 

For most of my life, my Eastern European Jewish ancestry was a small part of my heritage and not of any particular interest to me. As my interest in the Yiddish language and migrant cultures developed, which happened within a few years of each other, I became curious about my ancestors. Reading and analyzing the stories in this collection has made my great-grandparents seem more real to me and has made me more interested in them. I am curious about how their creative, cultural adaptation influenced aspects of my own culture and identity four or five generations later. Unfortunately, I have not found any personal narratives from my own migrant ancestors, and none of their stories is included here.[footnoteRef:207] Without their stories, this research for me at times has felt like research into my own heritage and family history.  [207:  I am grateful to my relatives who have done this research and shared it with me, especially Lorne Rachlis, Carole Cohen, Gail Garland, Sam Lightstone, and Aaron Mirsky. ] 

Personal narratives foster intimacy because the narrator shares their own, private and unique, experiences with the audience. The stories also create a sense of empathy, promising identification through the commonality of human experiences.[footnoteRef:208] To approach these personal narratives with integrity, as both an audience member and interpreter, I have acknowledged the commonalities and the differences, and found the connections and the gaps, between myself and these narrators.[footnoteRef:209] Personal narratives connect the narrators and their audiences across time and space, and we find ourselves to a greater or lesser extent in these stories.[footnoteRef:210] But these stories belong to the Canadian Eastern European Jewish migrants who created them for us. In this work, I attempt to represent the stories with integrity as an informed audience member.    [208:  Shuman, Other People’s Stories, 4.]  [209:  Shuman, 162.]  [210:  Langellier and Peterson, Storytelling in Daily Life, 12.] 


[bookmark: _Toc104300371]Women and Men
Gender is an important aspect of this corpus, appearing most strikingly in the division of the narrators themselves. Less than a fifth of the narratives are written by women. A similar imbalance is reflected in the YIVO contest, which saw twenty-one percent of submissions — forty-seven out of 223 — by women.[footnoteRef:211]  [211:  Jocelyn Cohen and Daniel Soyer, My Future Is in America: Autobiographies of Eastern European Jewish Immigrants (New York: New York University Press, 2005), 6.] 

Several factors would have contributed to the differences, including literacy, opportunity, attitudes, and audience. One is that slightly fewer women migrated than men, creating a smaller female population pool.[footnoteRef:212] Although many Eastern European Jewish women were literate, there was also a gap in education between men and women, specifically regarding advanced education in the late nineteenth and early twentieth centuries when these migrants were children.[footnoteRef:213] In general, the female contributors to the YIVO collection emphasize their struggle to become literate more than their male counterparts.[footnoteRef:214] Both Shechter and Rosen remark on how unusual their early education was. Shechter credits her advanced education to her father's maskilic ideology. Rosen, who was born in 1875 in a small, unnamed town in Galicia, Austrian Empire, and migrated to Toronto in 1920, relates her schooling to the fact that she was a favoured youngest child.[footnoteRef:215]  [212:  Women made up roughly 44% of Jewish migrants to the United States during the Great Migration, and a similar percentage is probably true for Canada, as well. (Alroey, Bread to Eat and Clothes to Wear, 10.) ]  [213:  ]  [214:  Cohen and Soyer, My Future Is in America, 2005, 11.]  [215:  Shechter, Di geshikhṭe fun mayn lebn, 6. Miriam Rosen Autobiography, 1942, RG 102, #103, American-Jewish Autobiographies, YIVO Archives, New York, 7-8.] 

Another issue that women had to contend with was the demand on their time. Most East European Jewish migrant women took care of their home, and many also worked to contribute to the family economy.[footnoteRef:216] After their husbands retired or cut back on their work commitments, even if the family became financially stable, women still took care of the home. Kusnetz, born in 1912 in Ruzhany, Pale of Settlement, and immigrated to Winnipeg in 1929, acknowledges the difficulty of finding time to write, despite having participated in literary clubs before marriage. “I am so busy now with the house and child that I not only don’t have time to write poems, I don’t even have time to look at the newspaper,” she says.[footnoteRef:217] The difference in available time is apparent in the difference in length of Kusnetz and her husband’s submissions. Hers is forty-one pages. His is ninety-six, more than double.[footnoteRef:218] As a professional writer, Viderman is in a different category from the rest of the women. Writing was built into her daily life and was presumably her way of contributing to the family economy. Thus, part of the imbalance between women and men writing personal narratives was the result of practical issues women faced.  [216:  Daniel Soyer, “The Voices of Jewish Immigrant Mothers in the Yivo American Jewish Autobiography Collection,” Journal of American Ethnic History 17, no. 4 (Summer 1998): 190.]  [217:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 310.]  [218:  Of course this is likely partially due to writing style and approach to the project, but such a stark difference must also be attributed at least partially to opportunity. Finding Aid, RG 102, American-Jewish Autobiographies, YIVO Archives, New York, entries #101 and 102.] 

The other part of the imbalance was due to personal and cultural attitudes towards women writing personal narratives. The make-up of this corpus suggests that women did not consider their life stories of interest or worth recording for posterity. Western literature favoured male autobiographical writings centered on success, usually in business, politics, or intellectual pursuits.[footnoteRef:219] Despite Glikl of Hameln’s writings, this preference is also evident in Yiddish literature, with the number of published male autobiographies far outnumbering female autobiographies, especially before the Holocaust.[footnoteRef:220] Since their experiences did not match those commonly written about in North America or found in Yiddish literature, Canadian Eastern European Jewish migrant women likely did not think others would be interested in reading about their lives. This point is supported by the fact that all the female personal narratives in this corpus, except one, was written specifically for the YIVO contest while none were written exclusively for family. The YIVO contest assured women that someone was interested in reading their story, even if they believed their family was not.[footnoteRef:221] Considering the lack of other sources of female Eastern European migrant personal narratives, YIVO did a creditable job encouraging women to write and assuring them they had an interested audience.[footnoteRef:222] Women may have performed their personal narratives orally, although, while Kirshenblatt-Gimblett quotes a number of female folk literary performers in her dissertation, she does not record any of these women recounting personal narratives.[footnoteRef:223] Thus, due to a real or perceived lack of interest and gendered norms of personal narrative performances among Yiddish speakers and North Americans, drastically fewer women wrote their personal narratives.  [219:  Zaborowska, How We Found America, 20.]  [220:  Schwarz, Imagining Lives, 18–19.]  [221:  Soyer, “Documenting Immigrant Lives at an Immigrant Institution: Yivo’s Autobiography Contest of 1942,” 231.]  [222:  Soyer, “The Voices of Jewish Immigrant Mothers in the Yivo American Jewish Autobiography Collection,” 88.]  [223:  Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community,” sec. Legends and related genres, New World Jewish narratives.] 

The personal narratives themselves contain gendered aspects within them. Some gendered topics will be referred to within the body of the discussion, such as the different ways in which women and men structure their stories, the genres used, and the differences in migrant experiences. Many other interesting gendered themes exist, such as the way fathers and mothers are portrayed, how men talk about their wives and how women talk about their husbands, and when members of the opposite gender appear or do not appear in stories, to name a few. These topics are hinted at in this discussion, although a full comparative gendered exploration of the corpus is beyond the scope of this work. 

[bookmark: _Toc104300372]Breakdown of the work
	Personal narrative analysis, including the following discussion, operate along the spectra of holistic / categorical and content / form approaches.[footnoteRef:224] Chapter 1 is a combination of holistic content and form analysis, focusing primarily on the personal narratives of Esther Shechter, S. Feldman, and Joseph Martin. The chapter provides a sense of how the narratives function as complete performances, how they are structured, and what their goals are. The chapter also offers insights to support the categorical approaches of Chapters 2, 3, and 4. Chapter 2 focuses on form, discussing the ethnopoetics and multiple genres utilized by the narrators. Chapters 3 and 4 switch to a categorical content approach, analysing central themes of the corpus. Chapter 3 addresses the significant Other in the narratives, non-Jews, and considers the representations of different encounters and relationships that developed in Eastern Europe and Canada. Chapter 4 confronts the Canadian question, looking at how the narrators thought about and approached their integration into Canada. Some episodes from the stories will be discussed in more than one chapter, each angle of analysis providing a different insight. Multiple perspectives on a single episode reveal the depth of meaning in such performances. The conclusion presents some final thoughts on what we can learn from these migrant personal narratives and where these and similar stories can lead us. [224:  ] 




[bookmark: _Toc104300373]Holistic plot and content analysis of the personal narratives
“In dem breyshes fun mayn lebn […]” 
(“At the genesis of my life […]”) 
– S. Feldman[footnoteRef:225] [225:  S. A. Feldman Autobiography, 1942, RG 102, #96, American-Jewish Autobiographies, YIVO Archives, New York, 1.] 


Despite the length of time and disparate experience covered in each of these works, in the eighteen comprehensive personal narratives analyzed here, these narrators create coherent stories, covering both pre- and post-migration realities. Coherence “derives from the relations that the parts of a text bear to one another and the whole text, as well as from the relations that the text bears to other texts of its type.”[footnoteRef:226] A coherent life story is one which is continuous, progressing over time, and in which there is a sense of a causal relationship between different episodes in the narrative.[footnoteRef:227] Individuals create coherent personal narratives for themselves, not only their audiences, as a way of understanding their experiences and creating a sense of self that is positive, socially acceptable, and stable.[footnoteRef:228] Each of these narrators created their personal narratives as a single, contained performance about a single protagonist – themselves. A consideration of the narratives as a whole, in terms of structure and content, is essential for understanding these migrant stories and the narrators' migrant identities. [226:  Linde, Life Stories, 12.]  [227:  Linde, 100, 111.]  [228:  Linde, 3.] 

In this chapter, I will utilize holistic content analysis in order to analyze the foci of these personal narratives.[footnoteRef:229] The foci are communicated by the narrators through repetition and strategic references at important points in the narratives, such as the opening and closing. The foci of the majority of the personal narratives in this corpus are the themes of self-characterization, (actualized) values, and achievement of quality of life. The roles that these themes play in creating coherence aligns them with what Michal Held terms “narrative packages”.[footnoteRef:230] Each narrative package is based on an element of central importance which anchors a personal narrative and provides meaning to it. A narrative package includes textual elements of plot and content as well as extra-textual elements such as photographs.[footnoteRef:231] The coherence created by these narrative packages connects the Yiddish speaking migrants’ experiences in Eastern Europe to their experiences in Canada.  [229:  ]  [230:  In the English abstract for her book Held uses the term “narrative packages”. In Hebrew, she refers to these elements as “מגבשים סיפוריים”. (Held, Let me tell you a story, x, 149.)]  [231:  Held, 149. Some narrators do incorporate photographs in their narratives. Specifically some narrators send photographs to YIVO along with their manuscripts, such as Nathan Stern, and the many of the published narrators include portraits of themselves at the beginning of the book. Unfortunately, there is not room for a discussion of their role in the narrative performance here.] 

The discussion in this chapter is built around the main foci mentioned about, concentrating on two representative personal narratives, each narrator-protagonist representing a different group. One narrator is Esther Shechter, who migrated with her children and was in the role of a wife and mother at the time of migration. The other narrator is S. Feldman, who was born in 1903 in Slipie, Congress Poland and migrated to Toronto in 1920 in order to join his father and encourage the rest of his immediate family to move. Thus, he migrated in the role of child. Other personal narratives will be referenced at times in order to add perspective. Joseph Martin, who was born in 1875 in Kiev Province, Pale of Settlement and moved to Ontario in c.1900, migrated in the role of father, has an important position in this category. The first half of this chapter will address the ways that the essential quality of coherence is established in these personal narratives. I begin by briefly addressing the use of the literary tool of coda by some narrators. I then enter on an in-depth discussion of Shechter and then Feldman's personal narratives, considering how they establish coherence through continuity. I follow this by addressing the situations in which they fail to establish continuity, and how they compensate without risking the integrity of their stories. In the second half of the discussion, I turn to focus on the main values communicated in these narratives which are family, community, and education. Altogether, this holistic analysis will elucidate the main communicative goals the Canadian Eastern European Jews had in creating these performances and how they achieved those goals.
[bookmark: _Toc104300374]Building the Self
[bookmark: _Toc104300375]Coda
In these Canadian Eastern European Jewish migrant narratives the self as protagonist, besides being a necessity of the genre and establishing coherence, is a plot device, with the narrators performing their story around a central plotline of characterization.[footnoteRef:232] Unsurprisingly, individuals want to be perceived as good people, however that is culturally and personally defined, and therefore present themselves accordingly in their narratives.[footnoteRef:233] A few of the narrators in this corpus include a summary, or coda, at the end of their narratives. In personal narratives, this structural element is used to connect the past to the present (or some later time), reinforcing the coherence of the story.[footnoteRef:234]  [232:  Dolby Stahl identifies three main themes, character, behaviour, and attitude, any if which may be the central theme of a personal narrative, while the other themes may appear in a smaller role. (Stahl, Literary Folkloristics and the Personal Narrative, 1989, 24.)]  [233:  Linde, Life Stories, 122.]  [234:  Linde, 107.] 

	Esther Shechter offers this summary of her life near the end of her personal narrative:
I am already 84 years old, and when I draw up a balance of my entire life, I see that I had no great heights of luck. I lived through many tragedies, but I have always been a “sport” [“ספּאָרט”] and even now I am happy.[footnoteRef:235] [235:  Shechter, Di geshikhṭe fun mayn lebn, 17. Translation is my own.] 

Shechter references her age, her negative experiences, and her current happiness. In this summary she highlights her persevering character, the fact that she overcame challenges, and that doing so was supported by her optimistic attitude, attitude being another defining theme of the personal narrative genre.[footnoteRef:236] While the coda, by its nature as a summary, reinforces coherence, Shechter uses it to emphasize what she considers to be her most important characteristic.  [236:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 24.] 

Aron Donner, born 1848 in Berdiansk, Pale of Settlement and immigrated in 1904 to Winnipeg, also employs the coda as a tool to expresses his persevering nature: 
At first about myself. I am 68 years old, have been married 48 years. What troubles I’ve experienced and overcome in these 68 years! I have lived long enough to have some joy from my children – 7 sons and 7 daughters-in-law, 4 daughters and 4 sons-in-law and 34 grandchildren.[footnoteRef:237] [237:  Aron Donner Autobiography, 1910-1918, Translation n.d., Donner Family Private Collection, 188. ] 

Donner frames these lines, written on September 2, 1915, with a description of the “very beautiful day” and the comfort of his life in Winnipeg on one side and pogroms in which “Jewish blood flows like water” in Russia on the other.[footnoteRef:238] This contrast between his current place of residence and his previous place of residence is an implicit reference to his endurance which he presents beside his explicit report of having lived a full and happy life despite hardships. Shechter’s and Donner’s codas, while connecting their pasts and presents, focus on their characters, highlighting the importance of their perseverance and optimistic attitudes in the image of self they want their audience to accept.  [238:  Aron Donner Autobiography Translation, 188, 189.] 

The narrators who include a coda as well as the narrators who do not construct their personal narrative with the primary literary and social goal of demonstrating this character trait of perseverance.[footnoteRef:239] Perseverance is related to pragmatism, a sense of individual responsibility and cautious optimism, aspects of Eastern European Jewish worldviews which helped migrants adapt to North American realities around the turn of the twentieth century.[footnoteRef:240] The coherent, continuous self in these personal narratives moves through time either always persevering or developing the ability to persevere.[footnoteRef:241] The following in-depth readings will highlight implicit and explicit ways the narrators display their perseverance.  [239:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 25.]  [240:  Ewa Morawska, Insecure Prosperity: Small-Town Jews in Industrial America, 1890-1940 (Princeton, US: Princeton University Press, 1996), 226.]  [241:  Linde, Life Stories, 106.] 

[bookmark: _Toc104300376]Self-characterization - Shechter
[bookmark: _Hlk101864311]Esther Shechter, born c.1867, begins her story with describing her childhood and education.[footnoteRef:242] This provides the first situation in which she overcame her circumstances: “I was also the first Jewish girl in Medzhibizh to learn other languages, like Russian and German. That presented the question: where can one find a teacher?”[footnoteRef:243] In these short sentences, Shechter presents two circumstances which created problems for expanding her education. The city in which she lived lacked available or willing teachers, and her status as a Jewish girl, which meant there was no expectation or system in place for her to learn those languages.[footnoteRef:244] Eventually a teacher was found and she studied languages until the age of fourteen (it is unclear when she first began this branch of her education). Shechter’s experience reflects the reality of education for some Jewish girls in the nineteenth century. Although girls were often educated, there was no system in place, and parents who wished to educate their daughters were required to haphazardly create an educational format based on available resources.[footnoteRef:245] Shechter’s description of her education also reveals the advantages she had as the daughter of a wealthier family, one which could hire tutors for their daughter. [242:  She does not clearly state her birth year, but says she was 14 in 1881. (Shechter, Di geshikhṭe fun mayn lebn, 7.)]  [243:  Shechter, 6. Translation is my own.]  [244:  This is a clear example of Shechter telling about herself in relation to others, how she compared to other girls in her community. Although it has been argued that relational self-definitions is particular to female narration, Linde demonstrates that both male and female personal narratives contain a combination of distinctive and relational self-definition. (Linde, Life Stories, 103–5.)]  [245:  ] 

Shechter’s child perspective on these events is revealed in that she does not address how a teacher was found and paid – issues which her parents would have had to navigate. Instead, she describes having four different teachers, including the famous Yiddish writer Mordkhe Spektor,[footnoteRef:246] and the circumstances that made these men available to teach her.[footnoteRef:247]  Even as she highlights her luck and gratitude for her education, and excitement at having known Spektor, these details make the precariousness of her situation clear. As a Jewish girl it was difficult to maintain an advanced secular education in Medzhibizh around the 1870s, but despite rotating teachers, she studied as long as she could.  [246:  Mordkhe Spektor was a well-known Yiddish author and editor who was born in Uman, Pale of Settlement [Ukraine] and migrated to New York in 1920. Possibly his most famous novel is A roman on a nomen (A Novel without a Name, 1883).  Shechter’s acquaintance with Spektor is important to her as it connects her and her family to the well-known Yiddish literary world. (Jones, “The Autobiography of Esther Shechter,” 53.)]  [247:  Shechter, Di geshikhṭe fun mayn lebn, 7.] 

This is the first, but not nearly the last example of Shechter’s perseverance. Her education was promoted by her father, who she recalls being an active maskil, hosting social events and subscribing to several newspapers and journals published by members of the movement, such as Hamelits and Hatsefira.[footnoteRef:248] Her father’s involvement in these Enlightenment circles combine with indication of wealth mentioned above to give the sense that her family was well-to-do. In 1881 her father died, which was a double loss because the event also (momentarily) ended Shechter’s education, “[her] mother held that a Jewish girl need only know how to pray and read the taytsh-khumesh [Yiddish translation of the Pentateuch].”[footnoteRef:249] The shock of death was compounded by this sudden change to her lifestyle, and Shechter focuses her story more on how she adapted to the change in education than to her father’s death – the area in which she had more control. Shechter worked around her mother by continuing to read, befriending the most educated Jewish woman her age in the city, and eventually executing a plan of enrolling in midwife training in Odessa.[footnoteRef:250] The ways Shechter recounts solving problems, such as her education, without explicitly acknowledging certain helpful advantages like her family’s wealth and social status, are representative of the manner in which she builds her persevering character throughout her personal narrative performance. Shechter often highlights the issues and her own actions to overcome, while in many cases placing external benefits in the sidelines.  [248:  Shechter, 6.]  [249:  Shechter, 7.]  [250:  Shechter, 7–8.] 

Shechter's entire life story is one of overcoming one sort of trouble after another: attempts to pursue an educated and intellectual life despite familial, social, and political restrictions; an unhappy first marriage; a happy second marriage but the early death of her husband; poverty as an adult, especially after her second husband died; and less support from her children than she expected later in life.[footnoteRef:251] Yet, at every stage Shechter presents herself as finding ways to be involved in Yiddish cultural and political activities and as supporting herself and her children. For example, while struggling in her first unhappy marriage, she recalls: [251:  Shechter’s feelings on this topic stand in sharp contrast to Glikl of Hameln’s, the first Yiddish memoirist, who tried to avoid having to rely on her children in old age, but was left without means when her second husband died bankrupt, leaving Glikl no choice. (Glikl of Hameln and Turniansky, Glikl, 33, 577.)] 

In 1900 I had my own print shop in Odessa […] and [the first husband] would always reproach me with how I help the Bundists from whom I got nothing in return…I would argue with him that to be a political law-breaker is an honour […].[footnoteRef:252] [252:  Shechter, Di geshikhṭe fun mayn lebn, 10.] 

This fight took place in a larger context of her first husband wanting her to print material that had not passed the censor, which would be illegal, for pay. Shechter in her response distinguishes between breaking the law as an act of political resistance which is honourable, and breaking the law as a petty criminal. Despite the different values of her and her first husband and the control he had over her life, including ending her studies and going back on his promise to emigrate, Shechter was able to uphold her ideals and also run a business. All of Shechter’s descriptions of her first marriage are similar to this one, presenting aspects of her efforts to maintain some of her independence and ideals as well as ensuring income for her family. Through the prevalence of personal struggle in her narrative and its role of either marking or occasioning turning points in her life, Shechter builds perseverance into the very structure of her narrative.
[bookmark: _Toc104300377]Self-characterization - Feldman
S. Feldman is a much younger narrator than Shechter, writing when he was thirty-nine in contrast to Shechter’s eighty-four years, having migrated to Canada at the age of seventeen.[footnoteRef:253] Despite the differences, his narrative is also full of examples of his adaptability and perseverance. Feldman, like Shechter, came from a well to-do family which placed an emphasis on education. He is more explicit about his family’s status. Indeed, he spends the first seven pages describing an almost charmed childhood, comfortable, well fed, and surrounded by his warm extended family with opportunities to learn and express himself artistically, especially under the guidance of his aunt Rivkele.[footnoteRef:254] Unlike Shechter, because he was male, his parents faced no difficulty in finding teachers for Feldman. Feldman’s description of his idyllic early childhood makes his subsequent introduction of the problems he and his family faced even more dramatic.  [253:  Feldman was born in 1903, immigrated in 1920, and sent in his submission in 1942, based on the date on his letter included in the YIVO file. (S. A. Feldman Autobiography, 1942, RG 102, #96, American-Jewish Autobiographies, YIVO Archives, New York, 1, 16, and unnumbered page of letter.)  ]  [254:  S. A. Feldman Autobiography, 1-7.] 

After a description of this easy, happy time, Feldman back-tracks slightly in the chronological narrative to when he was nine years old, “when I began learning with the great rabbi”, which was when circumstances took a downward turn for his family, as his father’s business began to fail.[footnoteRef:255] Feldman describes the first signs of the family’s worsening finances by their changes in consumption: [255:  S. A. Feldman Autobiography, 8.] 

For us at home one began to notice right away, my mother started to cook a “false” gravy, instead of meat with gravy, every morning when going to kheyder I used to take a three-piece[footnoteRef:256] to buy 2 bagels. So, my mother started giving us a simple bit of bread with butter. My father smoked and he used to buy a pack of tobacco for 45 groshn. After this he bought cheaper tobacco at 35 groshn. Even later, he used to send me to get a pack of tobacco (he became embarrassed to go himself for such cheap quality tobacco) for 19 groshn.[footnoteRef:257] [256:  In Yiddish Feldman just says “drayer”, so the currency is unclear. ]  [257:  S. A. Feldman Autobiography, 8. Translation is my own.] 

These small, money-saving modifications made an impact on Feldman as child, even though he was not involved in the conversations and decision making. His description of his father’s embarrassment indicates that with the loss of income, the family’s social standing also suffered.
From this point on, things went from bad to worse for his family. For Feldman, unlike for Shechter, the appearance of the first challenge was gradual and his ability to adapt also took time. At first, Feldman did not react well to the changes, to the point that he became both ill and depressed, refusing to leave his bed.[footnoteRef:258] His father accepted an opportunity to migrate to Canada, hoping it would provide a means of supporting his family from a distance. Feldman’s father’s plan was to leave his wife and seven children for three years and send money. Once this plan was decided, Feldman recalls that the entire family behaved like mourners on Tisha B’Av.[footnoteRef:259] Like many other European migrants to Canada in the 1800s and early 1900s, Feldman’s father prioritized family economic security over cohesion, despite the uncertainty and emotional toll of separation.[footnoteRef:260]  [258:  S. A. Feldman Autobiography, 9.]  [259:  S. A. Feldman Autobiography, 9-10. Tisha B’Av, the 9th day of the month of Av in the Jewish calendar, is a day of mourning and a fast day (the only 25-hour fast instituted by the rabbis). The rabbis of the Mishnah claim that five disasters for the Jewish people happened on this day, including the destruction of both Temples. (Mishnah Ta’anit 4:6-7). Jewish communities also remember and mourn other historical tragedies on this day, such as the Spanish Inquisition and the Holocaust. ]  [260:  Hoerder, Creating Societies, 28.] 

Feldman was ten years old at the time his father left and had already stopped going to kheyder because his family could no longer afford it.[footnoteRef:261] At the time that his first great challenge and change in lifestyle arose, loss of his father to emigration and an end to his formal education, he was younger than Shechter was. Feldman and Shechter’s introduction of the main plot of self-characterization with the removal of an important parent reflects both folktale motifs and a broader narrative structure frequently seen in multiple genres, including personal narratives, of a lack that needs to be filled.[footnoteRef:262] Personal losses during childhood, like those experienced by Feldman and Shechter, significantly impact the rest of a person’s life as well as how they narrate their life stories.[footnoteRef:263] Within these parameters, there are still experiential and creative differences between personal narratives. In this situation, we see that the circumstances of Feldman’s loss as well as his narrative style and focus, in which he spends many pages describing his happy childhood, present those losses in a less-stark light than Shechter’s description of a sudden, dramatic shift. [261:  S. A. Feldman Autobiography, 10.]  [262:  Many folktales and myths, European and North American, can be reduced structurally to recognition of a lack and resolving that lack. (Alan Dundes, The Morphology of North American Indian Folktales, vol. 195, FF Communications (Helsinki: Academia Scientiarum Fennica, 1980), 93.) Famously, folk and fairy tales popular in the West, such as Cinderella, Snow White, Hansel and Gretel, all begin with the loss of a parent and functional orphanhood.‬‬‬‬‬‬‬]  [263:  ] 

	For a short period after his father emigrated, circumstances improved for Feldman’s family as his father was able to send money and his mother paid the family debts.[footnoteRef:264] His father emigrated in 1913 and within a year “the great world war” (World War I) began, and no letters or money were able to reach them.[footnoteRef:265] At this point, Feldman begins to present himself as earnestly struggling against adverse circumstances. He, as the oldest child, had to find a way to make money to support his immediate family, to which end he hawked hand-rolled cigarettes.[footnoteRef:266] Feldman’s description of being thrust into independence and responsibility once his father lost contact with the family is in marked contrast with Shechter’s attempts to gain independence from her mother. This is one of many examples of ways that gendered social constraints influenced the narrators’ experiences. In narrative time, Feldman places this turning point about halfway through his story, on the eleventh page of the twenty-page text. Chronologically, the outbreak of the war took place only a third of the way through his lived years, he was about eleven years old. Feldman essentially divides his life between his passive but idyllic childhood and the years in which he had to take responsibility for his life and his family. Through this division of his personal narrative, Feldman highlights the importance of this change to his sense of self.[footnoteRef:267]    [264:  S. A. Feldman Autobiography, 10.]  [265:  S. A. Feldman Autobiography, 11.]  [266:  S. A. Feldman Autobiography, 11-12.]  [267:  ] 

During the war, Feldman describes living through a battle around his town, which became a “fiery hell”, surviving a typhus outbreak, being jailed and fined for smuggling, and, along with all this, the death of a number of relatives.[footnoteRef:268] Once the war ended and his family again received letters from his father, Feldman convinced his mother to emigrate by first migrating himself to rejoin his father.[footnoteRef:269] He resumed his education in Toronto until he began to work, at which point he recounts various struggles as an employee and then entrepreneur.[footnoteRef:270] Through his personal narrative, Feldman shares how he overcame the hurdles of war and a deadly epidemic as well as the more ordinary difficulties in finding employment. Like Shechter, Feldman shows himself as supporting his family and participating in the Jewish community. Feldman’s occasions of struggle and perseverance are mixed with positive occasions, for example financial support from his father, and thus do not mark every turning point like they do for Shechter. Yet, Feldman presents his struggles as significant events and important markers of his identity.   [268:  S. A. Feldman Autobiography 13, 13-15.]  [269:  S. A. Feldman Autobiography 16.]  [270:  S. A. Feldman Autobiography 17-20.] 

Despite their differences in age, gender, personal experiences, and narrative style, both Feldman and Shechter make their characteristic of perseverance the core theme of their personal narratives. They display their abilities to overcome in every aspect of their lives starting with the situations in which they are forced into independence – in Shechter’s case by the death of her father and restrictions of her mother, in Feldman’s case by his father’s migration, his family’s poverty, and war. Since this theme is tied to the continuous self as protagonist, it is a central structural element of these coherent performances. These two disparate personal narratives represent the prominence of this self-characterization throughout the corpus, indeed a quick review of the summaries of all the personal narratives, as those in the appendix, reveals the number of struggles and situations of perseverance contained in this material. Personal narratives with a central theme of displaying a character of perseverance was a common, communicable model among Canadian Eastern European Jewish migrants.
[bookmark: _Toc104300378]Discontinuities
The central role of the persevering self as a tool for creating a coherent personal narrative and its importance for the narrator-protagonists’ representation of self means that any time they recount not overcoming circumstances is problematic. Occasions of failure, resignation, or being overwhelmed create discontinuities in these stories of perseverance, challenging the narrators’ performances of a continuous self, an “I” protagonist which can be identified with the “I” narrator. The narrators are required to mobilize a number of creative tools in order to include such experiences in their performances without their personal narrative becoming disjointed and unconvincing.[footnoteRef:271]  [271:  Linde, Life Stories, 152.] 

One instance of a narrator resigning herself to circumstance, or not being able to overcome, is Shechter’s description of her struggle with English. Shechter recalls that shortly after arriving in Winnipeg she went to Eaton’s Department Store for what seemed an easy task, but was confused by the English, and returned empty-handed.[footnoteRef:272] In this case, Shechter did not overcome by either struggling through with her poor English or finding help in order to buy what she wanted, instead she gave in, not achieving her goal, defeated by the language barrier. In fact, Shechter never became fully comfortable in English.[footnoteRef:273] She deals with this challenge to her story of a persevering self by changing her attitude within the narrative and telling it as a humourous story.[footnoteRef:274] This humour creates an element of distance as she laughs with her readers at her past self.  [272:  Shechter, Di geshikhṭe fun mayn lebn, 13.]  [273:  Jones, “The Autobiography of Esther Shechter,” 40.]  [274:  There is a more detailed discussion of this episode in chapter 2.] 

Another example of a narrator failing to adequately address a problem is Feldman’s reaction when he first considered that his father might emigrate. When his rabbi in kheyder raised the possibility, Feldman’s reaction was to faint. When he returned home, “[my mother] held me and asked what happened to me, but I didn’t tell her the truth, I just cried hard.” He then lay in bed for several days, “I had no desire to leave my bed.”[footnoteRef:275] This situation is an unusual example of a narrator giving in physically and emotionally to stress. In order to explain this episode which does not match his self-representation, Feldman plays with the schism previously mentioned between the “I” of the narrator and the “I” of the protagonist. Instead of trying to convince the audience that his child-self is identifiable with his adult-self, he emphasizes the difference of his child-self.  He references markers such as being in kheyder, crying in his mother’s arms, and spending days in bed with no repercussion. He distances this past self from the present, coherent self who can persevere. In doing so he offers an acceptable explanation for this discontinuity in his personal narrative.[footnoteRef:276]  [275:  S. A. Feldman Autobiography, 8-9. Translation is my own.]  [276:  Linde, Life Stories, 156.] 

Another common solution used by narrators in this corpus to address experiences that do not fit easily into a coherent plot is to disconnect those experiences from others by telling them separately. This option is an inherent quality of the writings of Viderman, Goodman, and Dunsky in which they tell short personal narratives with a limited timeframe. While these three narrators make such divisions an explicit structural element of their stories, the removal of certain experiences is an invisible element of all the personal narratives, as narrators self-edited leaving certain experiences out of their performances, like Wolofsky as mentioned in the introduction. 
An uncommon use of this approach was taken by Shechter who sent an addendum to YIVO after she had already submitted her personal narrative.[footnoteRef:277] This addendum is the only time that Shechter mentions any of the family she was born into following her migration. In it, she describes a reunion with two brothers in New York and learning of the death of her sister, who had also migrated there.[footnoteRef:278] Faith Jones points out that based on the amount of time Shechter claims elapsed between last seeing her brothers and the reunion, she did not see them for nine years before her migration, meaning she was cut off from her family while still living in Eastern Europe.[footnoteRef:279] The unexplained disappearance of her birth family in the main text of her personal narrative indicates difficult, complex experiences. Yet, her birth family was important to her and she did not want to entirely erase them.[footnoteRef:280] Incorporating the reunion into her extended personal narrative would require some explanation for the many years in which they disappear from the story, which would not fit her self-characterization of overcoming. On the other hand, her siblings’ complete absence after a certain point is acceptable to the audience since there are many characters who are no longer mentioned once their role is no longer important to the main plot. Shechter addresses the conflict between wanting to mention her siblings while avoiding raising her estrangement from her family by recording her reunion with her brothers as a distinct personal narrative.  [277:  Jones, “The Autobiography of Esther Shechter,” 38.]  [278:  Esther Shechter (M. Royel) Autobiography, 1942, RG 102, #55, American-Jewish Autobiographies, YIVO Archives, New York, II.]  [279:  Jones, “The Autobiography of Esther Shechter,” 39.]  [280:  One of Held’s narrators makes a similar choice, choosing to tell Held about her autistic son, but only after she had recounted her life story, with the request that she not be recorded, and in Hebrew as opposed to the Judeo-Spanish of the rest of the interview. (Held, Let me tell you a story, 165.)] 

Creation of multiple distinct personal narratives, self-distancing, and changes in attitude are all creative strategies which are used by the Canadian Eastern European Jewish migrant narrators to make discontinuities acceptable within their narratives. With these tools, they acknowledge the inconsistencies in the stories of their persevering character in a way which makes them harmless vis-a-vis the coherent plot.[footnoteRef:281] These different methods and the ways they are deployed illustrate each narrators’ individual creativity.  [281:  Linde, Life Stories, 156.] 

[bookmark: _Toc104300379]Death of Significant Others 
Every person, including the narrators in this corpus, face certain challenges throughout their lives which are not easily faced nor shared. One such situation is the death of important people in an individual’s life. Death is a fundamental aspect of the human experience, and the period covered by these personal narratives, mid-nineteenth to mid-twentieth centuries, which included the two World Wars among other wars as well as less developed and accessible medical practices than today, meant the likelihood of an individual experiencing many such losses was unfortunately very high. For example, Shechter, who wrote her life story at the age of eighty-four, outlived family members and friends, and Feldman describes witnessing painful deaths of relatives during World War I and a typhus epidemic. While the narrators in this corpus recount some losses, there are certain deaths which they do not fully address. This leaves audience members to question the narrative gap, why it exists and how to interpret the silence. 
One such case is Shechter’s mention of her father’s death, an event which we know drastically affected her life. Despite the event’s significance, she does not dwell on it, neither explaining why he died nor describing her or her family’s reaction to their loss. Instead, she quickly moves on in her narrative to a description of her earlier interaction with Spektor, a more amusing occasion which focuses the readers’ attention on the theme of education, a theme which ties those two experiences together. Clearly, though, her father was a powerful figure in her life. In the opening page of her narrative (she records her father’s death on the second page of the published text), Shechter describes her father and his role in introducing secular and maskilik ideas into her life, while her mother receives very little attention. The book in which her personal narrative was published even opens with a quotation of her father’s dying words, “a man’s health is his greatest possession”.[footnoteRef:282]  [282:  Shechter, Di geshikhṭe fun mayn lebn, sec. fun mayn foters tsavoe.] 

The death of her father at a young age was very likely traumatic for her. Yet, Shechter does not write about her father’s illness (only mentioned as an introduction before quoting him at the beginning of the book, not in the personal narrative proper) and never refers to him again after his death. Shechter writes in a similarly abrupt style about her second husband’s death in 1910, when she was about forty-three.[footnoteRef:283] Although Shechter illustrates the significance and positive influence of her second husband and her father on her life when describing the period of time in which they were alive, she avoids dwelling on their deaths or addressing her feelings about them after they passed. Their deaths are almost dismissed, recorded because it is necessary to the development of the plot, but not elaborated in a fulfilling way for the audience. [283:  Shechter, 14.] 

In Feldman’s case, his silence around significant deaths is even more extreme, with a complete avoidance of the topic. As mentioned before, when his father migrated to Canada he left seven children behind, Feldman and six siblings. When Feldman describes his reunited family in Toronto, it includes himself, a brother, and a sister.[footnoteRef:284] He never mentions his other four siblings’ deaths or anything about them. Besides having existed, they do not appear in the story at all, and an inattentive reader could miss that one brief reference to them. Considering the fact that Feldman does describe other relatives’ untimely and unpleasant deaths alongside the necessary intensity of losing four siblings in a seven-year period, his omission of their fates indicates a depth of emotion which he is unwilling to engage with in this context. In both cases, the narrators avoid recounting these significant, painful experiences and attempt to draw the audience’s attention away from the gap in their personal narratives. [284:  S. A. Feldman Autobiography 9, 17.] 

Held notices a similar silence around significant deaths in the personal narratives of Judeo-Spanish speaking women and categorizes it as the narrative package of “death of a significant other”.[footnoteRef:285] In contrast to psychological studies on personal narratives in which the trauma of a death often becomes the focus of an individual’s personal narrative, in these narratives the death is only directly referenced briefly. The loss is constantly referenced indirectly through material associated with the life of the dead significant person.[footnoteRef:286] In Shechter’s narrative, her description of her father’s maskilik activities and specifically newspapers subscriptions fill this role, especially significant as Shechter continued to be involved with Yiddish newspapers throughout her life. For Feldman, since we know nothing specific about his siblings, likely his description of the closeness he maintains with his surviving immediate family, up until the time of writing, fills the gaps left by his dead siblings.[footnoteRef:287] By moving attention away from the loss itself, the narrators focus on the strength of life to overcome death and the role of activities in their life to fill a lack caused by death.[footnoteRef:288] In doing so, narrators attempt to display their internal strength and perseverance.  [285:  Held, Let me tell you a story, 156.]  [286:  Held, 157.]  [287:  S. A. Feldman Autobiography, 20. A similar situation of family being central to the personal narrative of an individual who lost a relative at a young age can be seen in: ]  [288:  Held, Let me tell you a story, 157.] 

Talking around loss, referencing it only obliquely and through structural elements, is significant in the narrative as such and in displaying a value / worldview. Yet, Held points out, such a choice means that the significant other is lost twice – once in death and a second time in being moved to the periphery of the life story.[footnoteRef:289] By avoiding these descriptions the narrators focus on life in the content while incorporating death into the structure of their narrative, both absence and placing material in the periphery of the story being structural decisions. [289:  Held, 157.] 

A parallel reason that the narrators may have chosen not to directly address certain deaths is the nature of their trauma. Often, traumatic events cannot be fully understood and assimilated by those who experience them, creating ruptures in personal histories and understandings of self, and in a related fashion trauma cannot be fully expressed in language.[footnoteRef:290] If the narrators were unable to understand, assimilate, and express their experiences of trauma they could not overcome them. A focus on trauma would also make it difficult, if not impossible, to provide closure and a convincing positive ending to their stories of self.[footnoteRef:291] Therefore, attempting detailed descriptions of such events would introduce significant discontinuities into the personal narratives, challenging their coherence and acceptability to an audience. In the case of significant deaths, the narrators manage such a possible disjuncture by obliquely showing their ability to overcome traumatic deaths, as exemplified by Shechter and Feldman, while avoiding direct discussions of them. [290:  Cathy Caruth, Unclaimed Experience: Trauma, Narrative, and History (Baltimore, USA: Johns Hopkins University Press, 1996), 4; Dominick LaCapra, Writing History, Writing Trauma (Baltimore, USA: Johns Hopkins University Press, 2001), 41.]  [291:  LaCapra, Writing History, Writing Trauma, 41.] 

[bookmark: _Toc104300380]Migration as dark text 
Migration was another substantial difficulty which all the narrators in this corpus had to face. The move from one continent to another, especially with the knowledge that they may never return, possibly never see relatives or friends left behind, was a psychological trauma for many migrants during this period, Jews and non-Jews, no matter the place of origin.[footnoteRef:292] So significant were these partings that many communities created specific folk practices around them, such as Ukrainian parting songs and the well-known “American Wake” from Ireland, which drew a parallel between emigration and death.[footnoteRef:293] Added to this was the shock and struggle of adapting to a foreign language and cultural environments. The process of transcontinental migration itself was extremely difficult, requiring weeks of travel on land and by sea, often with poor accommodation, hygiene, and food.[footnoteRef:294] All the narrators in this corpus describe some of the problems and discomfort which they experienced. Social status and family situation affected the particular struggles faced by each migrant, Shechter’s experiences as a wife and mother were very different from those of Feldman as a son. In the following discussion, I will also incorporate examples taken from Joseph Martin’s personal narrative, to provide the perspective of a father with a young family.  [292:  Hoerder, Creating Societies, 27; Orit Nuttman-Shwartz, Rachel Dekel, and Rivka Tuval-Mashiach, “Post-Traumatic Stress and Growth Following Forced Relocation,” The British Journal of Social Work 41, no. 3 (April 1, 2011): 487, https://doi.org/10.1093/bjsw/bcq124.]  [293:  I am not aware of any studies of specific Eastern European Jewish folk practices around migration during this period, and these personal narratives do not reveal any distinct common practices. For discussions of Ukrainian and Irish practices, see: Khanenko-Friesen, Ukrainian Otherlands, chap. 1. Separation: songs of departure; Eileen Metress, “The American Wake of Ireland: Symbolic Death Ritual,” OMEGA - Journal of Death and Dying 21, no. 2 (October 1, 1990): 147–53, https://doi.org/10.2190/LJFH-2G3J-2VCW-ADXV.]  [294:  For a description of many of the difficulties of both legal and illegal migration for Eastern European Jews of the period, see: Alroey, Bread to Eat and Clothes to Wear, 43–63. For a description of difficulties faced by European immigrants to Canada during this period, see: Hoerder, Creating Societies, 29–34.] 

[bookmark: _Toc104300381]Shechter’s migration experience
The manner in which Shechter’s migration came about was the first issue she had to face. Shechter mentions having wanted to move to amerike[footnoteRef:295] even before her first marriage. The immediate cause of her migration was her second husband being called up to draft in the Russian army because of the Russo-Japanese War.[footnoteRef:296] To avoid military duty, Shechter's husband immigrated to Canada, leaving Shechter behind with five children.[footnoteRef:297] Shechter chooses not to address the difficulties she must have faced taking care of her children during the period that she and her husband were separated, which spanned more than a year.[footnoteRef:298] Instead, she describes her husband's arrival in Canada in some detail while addressing her own emigration only briefly: [295:  I use this transliterated term to refer to Eastern European Jewish migrants’ perception of North America. For my full discussion see chapter 4.]  [296:  Shechter, Di geshikhṭe fun mayn lebn, 9, 10.]  [297:  Shechter, 10, 12. Avoiding conscription to the Russian army is a motif in this corpus which will be discussed in detail in chapter 3.]  [298:  For an example of the difficulty of women in a similar situation to Shechter’s, see: Alroey, Bread to Eat and Clothes to Wear, 65–68.] 

I couldn't travel together with my children because I couldn't get a governor's passport since my husband emigrated illegally, and stealing across the border with five children was impossible. I stole across the border with my youngest child to Volochysk. […] A year later my three other children were brought over. But my first husband held back one child of 12 years old, in order to punish me…his own sister […] really helped me bring the other children.[footnoteRef:299]  [299:  Shechter, Di geshikhṭe fun mayn lebn, 12.] 

Many Jewish migrants from the Pale of Settlement in this period had to cross at least one border illegally, and Shechter is not the only narrator who describes undertaking such a journey.[footnoteRef:300] In her case the process is complicated by her family situation – the deserter status of her husband, the youth and number of her children, and the power of her ex-husband over the children from her first marriage.[footnoteRef:301] These are the only practical parts of the migration process she incorporates in her narrative. Trans-oceanic migration to Canada was a multi-stage process in this period with many unprecedented experiences for the travelers.[footnoteRef:302] In general, stories of migration are documentary, including the names of ports visited and ships taken, descriptions of bureaucratic processes, and the like.[footnoteRef:303] Shechter elides almost all of these experiences, skipping over acquiring tickets and visas, the long journey, quarantine, and travel from her port of arrival to Winnipeg. The only other elements of migration she addresses in her personal narrative are her difficulty adjusting from the cultural life of Odessa to the backwater of Winnipeg and her story about her visit to Eaton’s Department Store, a paragraph each.[footnoteRef:304]  [300:  Alroey, Bread to Eat and Clothes to Wear, 57.]  [301:  Shechter does not say which children were from her first and second marriages. She only mentions having children with her first husband, "Children came, unwanted." She describes her second husband as "a devoted father to my children" which may allude to all her children being from her first marriage. (Shechter, Di geshikhṭe fun mayn lebn, 10.)]  [302:  Hoerder, Creating Societies, 29–32.]  [303:  Khanenko-Friesen, Ukrainian Otherlands, 39.]  [304:  Shechter, Di geshikhṭe fun mayn lebn, 12, 13. Both of these episodes are discussed in detail in later chapters. ] 

Shechter’s migration at the age of 38 was life-changing and traumatic and yet she barely addresses it. Instead, after her own arrival she describes how the Jewish migrant community in Winnipeg quickly grew and that, “I slowly became used to the city of Winnipeg. I learnt the country’s language, our economic situation also improved, another child was born. […] Socially we lived among the [Yiddish political] radicals.”[footnoteRef:305] Shechter quickly puts aside the struggle of migration in description of her life afterward. Ilana Rosen noticed a similar evasion of traumatic experiences in the life story performances of some Holocaust survivors. She describes the situation as one in which the “darker text” is present behind the “main text” but they cannot by joined in the performance to create a “valid text”. Instead, the “darker text” is suppressed, leaving only the “main text”.[footnoteRef:306] A similar division between what is said and what remains unsaid happens in Shechter’s performance.  [305:  Shechter, 14.]  [306:  Rosen, Sister in Sorrow, 126.] 

Another expression of Shechter’s suppression of the trauma of migration is her barely mentioning connections with Eastern Europe post-emigration. The only reference she makes to a continued connection is that she ordered a specific newspaper from Odessa upon arrival, “Novost”.[footnoteRef:307] Shechter, like a number of other narrators in this corpus, does not mention letters to or thoughts about family members, friends, or cultural centres that she was connected with in Eastern Europe. This stands in contrast to her descriptions of interactions with the United States. Such interactions mostly take the form of cultural exchanges, for instance subscriptions to Yiddish newspapers and journals including the New York newspaper Forverts, which she bought at the same time she ordered the Odessa paper. She also mentions visiting two of her sons who moved to L.A. and that her daughter moved to New York.[footnoteRef:308] Although the connections were also entangled with distance and cross-border negotiations, the United States did not carry the same traumatic associations as Eastern Europe. Shechter's inclusion of experiences related to the United States demonstrates that she still engaged with international networks in describing her post-migration life. The material she specifically avoids is related to Eastern Europe, although her accounts of Yiddish political and cultural activism hint that she did maintain some ties with Eastern Europe. Despite migration being the defining element of her personal narrative for us and for YIVO, her immediate audience, Shechter is unable or unwilling to delve into her migration experiences. This contrast between the importance of those events to her performance and her silences about them distinguish her migration as a trauma which colours the rest of her story without being incorporated into it.  [307:  Shechter, Di geshikhṭe fun mayn lebn, 13. Possibly a local Odessa newspaper, Odesskie Novosti. ]  [308:  Shechter, 16.] 

[bookmark: _Toc104300382]Feldman’s migration experience
Feldman's personal narrative is similarly coloured by his migration, although his experience was extremely different from Shechter's. As we already know, he was about twenty years younger than Shechter when he arrived, seventeen compared to her thirty-eight, which in itself likely made adjusting much easier. He also arrived alone as a dependent, travelling without the responsibility to care for children. When Feldman met his father in Toronto, his father took the day off work to show Feldman a "good time" and had already furnished an apartment for them. His father also insisted that Feldman take a break from working to expand his Jewish education and learn English in night classes.[footnoteRef:309] The differences of responsibilities and opportunities between Feldman and Shechter upon arrival are vast, dictated by age, gender, and family status.  [309:  S. A. Feldman Autobiography, 17.] 

At least some of these factors also effected their journey of migration. From his home town, Feldman first traveled, legally, to Warsaw where he stayed with an uncle and received a ticket to Canada.[footnoteRef:310] This ticket likely also included the documents that allowed him to then travel to Antwerp via Berlin, ship companies by this point having organized migration routes through Europe which connected important cities to ports via trains.[footnoteRef:311] In Antwerp, he boarded a ship to Quebec, and from Quebec he took a train to Toronto.[footnoteRef:312] Feldman's journey to Canada was smoother than Shechter's because he was able to travel legally, his father organized his trip, and he migrated alone. Although he includes some more information than Shechter, he does not describe his journey in any detail, avoiding mentions of dealings with migration officials, quarantine, or any of the other details which were likely uncomfortable and possibly even frightening, though some other narrators do include them, as we shall see in the case of Martin.[footnoteRef:313]  [310:  S. A. Feldman Autobiography, 16.]  [311:  Hoerder, Creating Societies, 33.]  [312:  S. A. Feldman Autobiography, 16.]  [313:  The bureaucratic elements of migration will be explored more in depth in chapter 3. ] 

The image of Feldman's relatively comfortable migration also ignores the fact that his father left the family for Canada right before World War I, meaning that migration affected his life before he moved himself. His father’s migration forced Feldman at a young age to help support his mother and siblings and to face the distress at home without the support of his father. When Feldman immigrated himself, he did so alone because his father had decided not to return, and, "[my] mother had no desire to travel. I thought I would go first [and] if she already had me there, she would also come."[footnoteRef:314] Migration split Feldman's family, and he felt that the only way to reunite them was through his own movement, taking personal responsibility for his family's well-being.  [314:  S. A. Feldman Autobiography, 16. Translation is my own. ] 

As mentioned above, Feldman grew-up very close to his maternal family, and he describes a special connection with his youngest aunt, Rivkele, with whom he spent a lot of time before she married.[footnoteRef:315] Feldman hints that the closeness of her family was the reason his mother did not want to emigrate. After she arrived in Toronto, he writes, "My mother was really restless. She had not received a single letter from home."[footnoteRef:316] The first news they received from his mother's family was that Rivkele died in childbirth but the baby survived, and that the widower felt unable to face the tragedy, so left the baby to be raised by Rivkele's siblings. Feldman's family sent money to help support the child until the outbreak of the next World War again made communication impossible.[footnoteRef:317] Although Feldman reunited his immediate family, he divided his family along lines which were still painful and which they tried to bridge. Looking at the greater family context of Feldman’s migration experiences, traumatic elements come to light which are not obvious in a surface reading of his description of the transatlantic move itself. [315:  Feldman describes Rivkele as good looking, educated and able to read and write, artistic, and religious. (S. A. Feldman Autobiography, 4). He learnt his love of reading from her. Of his aunts and uncles, she receives the most focus in his personal narrative, with descriptions of her talents, the matchmaking process for her, her first marriage and struggles with pregnancy, and her second marriage. ]  [316:  S. A. Feldman Autobiography, 17. Translation is my own.]  [317:  S. A. Feldman Autobiography, 17.] 

After relating the tragedy of Rivkele’s family, Feldman does not mention any of his relatives in Eastern Europe again. He does recount visiting a cousin who had moved to Chicago some years later, though.[footnoteRef:318] Like Shechter, connections in the United States did not hold the same distress for Feldman as those in Eastern Europe. Feldman's writing suggests that the trauma and sense of loss associated with the separation of migration was compounded by the outbreak of war. At the time of writing, August 1942, Feldman would not have known the full scope of the Holocaust. Yet, his own experiences of World War I and knowing that letters were no longer getting through would have been enough for him to know that his family was facing severe hardship. This concern for relatives and sense of expected loss likely compounded his trauma of migration. Therefore, like Shechter, he isolates his discussion of Eastern European connections to the period of his life which took place there and does not delve into his migration experience or transatlantic connections. Feldman's experiences and emotions relating to migration, like Shechter’s, remain behind the scenes of his personal narrative, essential to the narrative, which was also a response to the YIVO call for migrant autobiographies, but barely described.  [318:  S. A. Feldman Autobiography, 17.] 

[bookmark: _Toc104300383]Martin’s migration experience
Joseph Martin immigrated to Canada in his mid-twenties, a young man with a wife and four children.[footnoteRef:319] His personal narrative provides the perspective of the family member who left first, as opposed to Feldman and Shechter who were among those left behind. Martin describes contemplating the move for a long time. Like many migrants throughout Europe in this period, including Feldman’s father, Martin considered moving to the North America as a solution to his family’s poverty.[footnoteRef:320] At the same time, his financial situation delayed his journey as he needed to collect the necessary funds, a situation that Martin recognizes was common among would be emigrants, “[and] so, many are stuck with their thoughts: “I would go, but I can’t.” I, too, was among the I’d-like-to-go-but-cant’s.”[footnoteRef:321] Once he could afford a ticket he faced two additional obstacles. The first was that he was blind in one eye, which he was told may cause him to fail the medical exam. He dealt with this by having his blind eye removed and replaced with a glass one.[footnoteRef:322] The second obstacle was his family’s protests, and he eventually made the decision to leave despite them. [319:  Joseph Martin memoir translation, 20. He does not include a date or his age when he emigrated.]  [320:  Hoerder, Creating Societies, 27.]  [321:  Joseph Martin memoir translation, 18.]  [322:  This episode is discussed in detail in chapter 3. ] 

Martin’s role as instigator of his family’s transatlantic migration, a decision he reached in reaction to his environment, placed him in a greater position of control than what Feldman and Shechter experienced. Situations of greater control have been shown to lessen the trauma of forced migration, in this case forced by economic realities.[footnoteRef:323] Martin’s agency and role as instigator also made him privy to the details of the decision making and the practical process, which combined with his personal style results in the inclusion of more details in his personal narrative than in Feldman’s or Shechter’s. Martin records his experiences on the train ride to his port of departure and his struggles and isolation when placed in quarantine upon arrival in Canada in vivid descriptions which relay a strong sense of the rupture in his life.[footnoteRef:324] Migration experiences were less emotionally charged for Martin, which provides him with the ability to recount them, but in recounting them he reveals that the choices and events were still extremely painful.  [323:  Nuttman-Shwartz, Dekel, and Tuval-Mashiach, “Post-Traumatic Stress and Growth Following Forced Relocation,” 487.]  [324:  Martin translation 20-22. ] 

Martin, unlike the other two narrators, describes his emotional leave-taking from his family:
 […] I took leave of my beloved wife and my four dear children and my parents, sisters, and brothers […] I recall my farewell with my wife and children, how I left them without a kopeck. My heart was torn into pieces, and I almost broke my firm resolution to go.[footnoteRef:325] [325:  Joseph Martin memoir translation, 20.] 

He had a second, final separation from his father who met him in Odessa where Martin was waiting for his travel documents, “[s]omething in [my father’s heart] told him that we would never see each other again. I cannot describe the pain my devoted father endured in Odessa in the few days before my departure.”[footnoteRef:326] Martin, unlike the previous two narrators, does not shy away from describing at least some of the distress caused by separation and loss of connections which was part of migration. His greater autonomy in relation to migration made the topic less complex and easier to discuss. Martin’s intended audience also likely influenced the level of emotion he was willing to record, as he was writing for family and not for a public audience.  [326:  Joseph Martin memoir translation, 20.] 

Despite Martin’s readiness to incorporate explicit emotions in his personal narrative, similar to Feldman and Shechter, once he leaves Eastern Europe in his story he does not reference it or his family there again. The only exception to this rule is his wife and children with whom he remained in contact in order to financially support them and bring them to Canada. For example, he writes, “[…] I reached my cousins [in Montreal …] I immediately wrote to my wife to tell her that I had arrived safely.”[footnoteRef:327] When his family finally arrived, after more than two years, Martin describes their quarantine period, during which two of his children died, their travel by train from the port to Ontario to meet him, and their luggage being lost in the process, “[you] can imagine with what broken hearts we met one another at the station. No one should be punished like this.”[footnoteRef:328] Martin’s struggle to bring his family across the ocean creates a situation which recalls the trauma of his own migration experiences and adds new traumatic elements to it – the struggles and losses his family faced without him, in Eastern Europe and in Canada.  [327:  Joseph Martin memoir translation, 22.]  [328:  Joseph Martin memoir translation, 31.] 

Once his wife and two surviving children joined him in Canada in narrative time, Martin does not mention contact with Eastern Europe or the migration process again within his performance. His description of parting with his birth family indicates a closeness which presents an expectation that they would have stayed in contact, or at least he would have thought about them. This unresolved loss, or unfulfilled longing, remains part of the implicit narrative. The one glaring exception is Martin’s admission of crying in his present while writing about parting from his family, “[as] I recall those final moments of our farewell, I shed many tears on the words I am writing.”[footnoteRef:329] Martin admits this trauma without fully delving into it or incorporating it into his personal narrative. Although Martin’s performance in general is more emotional than Shechter’s or Feldman’s and includes more detail about his migration process, the trauma of loss remains as a shadow, something he was never fully able to incorporate into his story of self.  [329:  Joseph Martin memoir translation, 20.] 

In all these personal narratives, transatlantic migration is a fundamental, defining experience, and one connected to loss, struggle, and other intensely emotional experiences. Martin, Feldman, and Shechter represent a range of differing migration experiences, due to age, family situation, opportunities, places of origin and settlement, etc., and each has a different narrative style and voice. Together they represent the range of personal narratives in this corpus. Despite the differences between them, none of them were able to fully address and incorporate their migration experiences into their personal narrative performances in a way which maintained the integrity of the story they were building and their representations of self. Their migration acts as a shadow over the performances, impacting the content of the narratives through implicit and explicit references as well as structurally through the gaps in their stories. 
Canadian Eastern European Jewish migrants strove to write coherent personal narratives which displayed their positive character of perseverance. The narrators, including S. Feldman and Esther Shechter, did this by focusing on experiences from many stages of life which they considered representative of their ability to overcome adverse circumstances. Some narrators, such as Shechter and Aron Donner, also include a coda at the end of their narratives in which they summarize their life, highlighting this quality. At the same time, the migrant narrators faced many situations in which they were not able to overcome, some of which they reference in their performances, creating situations of discontinuity in the story they build. The narrators mobilize a variety of creative means for addressing these discontinuities, such as self-distancing, changes in attitude, and creating multiple narratives. The greatest discontinuity, and the one which appears in all the personal narratives, is the trauma of migration. The complicated memories, feelings, and attitudes narrators had regarding their birth families and other connections with Eastern Europe made such experiences too painful and complicated to fully address in their personal narratives. The narrators deal with the difficulties in incorporating migration by avoiding the topic to a great extent, leaving it as a parallel narrative shadowing the explicit story. While the situations in which the narrator-protagonists fail to overcome events challenges their coherent stories of perseverance, they display their skill as narrators through the multiple solutions they find for these different challenges. 
 
[bookmark: _Toc104300384]Plot lines and values 
Persevering, an ability to achieve despite obstacles was considered an important positive personality trait within Canadian Eastern European Jewish migrant communities, and therefore a meaningful characteristic to portray in their personal narratives. For this trait to hold significance, the narrator-protagonists had to persevere in order to achieve something worthwhile. This requirement is fulfilled by three foci, or themes, whose repetition and the amount of space devoted to them reveal their significance to the narrators.[footnoteRef:330] These three themes, which are family, community, and education, have already made an appearance in the above discussion. A more comprehensive look at the way these themes are presented in the personal narratives reveals that they also fulfill the role of social values of commitments to family, community involvement, and education which the narrators wish to communicate to their audience members. The narrator-protagonists’ efforts towards actualizing these three values creates multiple simultaneous, parallel plots within their stories. [330:  For a discussion of this type of holistic content reading see: ] 

Often, male personal narratives are thought to be more often focused around a single plot while female personal narratives have multiple plots of equal significance, referred to as single-stranded or multi-stranded narratives, respectively. Rivka Tuval-Mashiach, a psychologist who analyzes oral personal narratives, has argued that this is a false dichotomy. Although multi-stranded personal narratives are more common among women, she posits that the choice of many or a single plot in a personal narrative has more to do with the narrator's personality and stage of life than gender.[footnoteRef:331] There are a few single-stranded narratives in the corpus, including Hersh Wolofsky’s, Michael Usiskin’s, and Julius P. Katz’s. Significantly, all these narrators are men and two are published narratives – which suggests that the single stranded narrative is predominantly a male published-literary form.[footnoteRef:332] All three of these narrators make career their main plot line, the typical focus of male single-stranded narratives.[footnoteRef:333] In contrast to this focus, the family plot is a minor side plot, Wolofsky and Katz only make passing references to marriage and children, and Usiskin never married and never mentions anything about his choices. Most other personal narratives in this corpus follow multiple plots of equal importance along the lines mentioned above.  [331:  ]  [332:  ]  [333:  ] 

The following analysis will describe the plots of commitments to family, community involvement, and education and their development through personal narratives. The discussion will compare the opening and closing of personal narratives from the corpus, a tool of narrative research for focusing on the overall development of main plot lines. First, I will briefly address quality of life, a plot that forms the background for the other plots in these stories. I will then focus on the three major values and plots in turn, showing how each strand of these multi-stranded narratives develops individually. 
[bookmark: _Toc104300385]Quality of Life
Achieving quality of life, including safety, health, and a degree of comfort, is a plot which develops as a backdrop in these stories.  Increased quality of life, usually in the form of improving financial or physical security, is the main reason that these individuals chose to migrate to Canada, and therefore is also addressed in chapters three and four. In general, the quality of life plot is positive in these narrative. For example, once settled in Canada, Zolf found a position as a school teacher, as already mentioned, Martin and Feldman experienced successes in their own businesses, and Minnie Kusnetz was supported by her husband while taking care of their shared home (in the United States).[footnoteRef:334] Comparison between narrator representations of this plot reveals the gendered difference of men working while women took care of the home, if one income could support the family. Age is also an important factor – Miriam Rosen and Shechter who are older widows are less comfortable at the end of their narratives, with a small fixed income based on what their husbands had saved before they died.[footnoteRef:335] Yet, even Shechter and Rosen describe their general quality of life to be good, despite their financial situations. The Canadian Eastern European Jewish migrant narrators describe themselves as comfortable in their present and experiencing an improvement in their quality of life in Canada when compared to their lives at the time they left Eastern Europe. Although the narrators do not make an explicit connection, the discussion below reveals that achieving a good quality of life allowed the migrants to also achieve their goals with regards to family, education, and community. [334:  Martin translation 61; Feldman 20; Zolf, Oyf fremder erd, 1945, 507; Kusnetz, “I Haven’t Lost Anything by Coming to America,” 310.]  [335:  Rosen, 22;  Shechter, Di geshikhṭe fun mayn lebn, 16.] 

[bookmark: _Toc104300386]Family
	We have already seen how Martin, Feldman, and Shechter each put great effort into reuniting their families through migration, making this an important goal worth struggle and loss in other areas. These episodes reveal the unequivocal worth of family to these narrators. Jonathan Boyarin points out that within Jewish cultures 'family' can refer to many different constellations of relationships, but broadly speaking it refers to some sort of kin relationship.[footnoteRef:336] Judaism itself is often represented as an expanded kinship network, and many of the stories in the Pentateuch, with which all the narrators had some familiarity, revolve around family relationships.[footnoteRef:337] The Jewish cultural backdrop, as well as the importance of a family unit to human culture generally, makes it unsurprising that family is a significant theme in these personal narratives. In Eastern European Jewish culture, lineage specifically played an important role in social status, a combination referenced by the Yiddish term yikhes, a cultural norm which reinforces the more general significance of family.[footnoteRef:338]  A closer look at the theme of family demonstrates that it is a guiding element for the plot of these narratives as well as a key message communicated by the narrators. [336:  Jonathan Boyarin, Jewish Families, Key Words in Jewish Studies ; v. 4 (New Jersey: Rutgers University Press, 2013), 21.]  [337:  Boyarin, 2.]  [338:  ] 

	Most of the narrators begin their stories with descriptions of their families, usually focusing on the relatives that they grew up around. Even Julius P. Katz, who was born in 1884 in Raków, Congress Poland and immigrated to Toronto in 1907, and for whom family is a de-emphasized plotline, begins by describing both of his parents after first mentioning his own birth:
I was born in Poland in a shtetl called Rakov, in Radomer Gobernia [sic.], on a Friday night, Shabbes […] When I was a little more than two years old, my father […] was taken to be a soldier by the Russians, and I remember all of this. My mother […] was a woman the likes of which there aren’t many. She was a tsedokes [righteous woman] and a merchant, had a shop and dealt in eggs for wholesale, and gave me a good upbringing.[footnoteRef:339] [339:  Julius P. Katz Memoir, Sharon Power translation, unpublished, 1.] 

Minnie Kusnetz, as another example, begins her story in a similar way, “I was born in 1912 in the town of Ruzhany, Grodno Province […], to pious and genteel parents, though they were not wealthy. […] We were three girls and two boys. I, one of the three girls, was the fourth child.”[footnoteRef:340] Shechter begins her life story with a description of her father, Martin focuses on his mother but also references her relationship with his father and maternal grandmother, while Feldman goes into detail about his parents and his extended family, focusing on his maternal side.[footnoteRef:341] By beginning their life stories with their families, the migrants define themselves as family people. Their participation in the family network is their first characteristic.[footnoteRef:342]  [340:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 288.]  [341:  Shechter, Di geshikhṭe fun mayn lebn, 6; Joseph Martin memoir translation, 1; S. A. Feldman Autobiography, 1-3.  ]  [342:  ] 

One exception to this is Elhonen Hanson, born 1889 Chernigov Province, Pale of Settlement and immigrated in 1906 to Alberta, who opens his narrative in medias res with the statement, “At the outbreak of the Russo-Japanese War, I was a young man of 15 years old […].”[footnoteRef:343] After making this statement, though, he returns to the formula of describing his place of birth, parents, and number of siblings. Hanson’s divergence from both narrative expectation and chronological format suggest that the Russo-Japanese War was a defining event in his life.[footnoteRef:344] On the other hand, his quick return to the structure followed by the other narrators highlights the importance beginning with a description of the family one was born into. This format reveals the importance of family for the narrator-protagonists’ understanding of themselves as well as a generic structural element for comprehensive life stories among, but not exclusive to, this community.[footnoteRef:345] [343:  Elhonen Hanson Autobiography, 1942, RG 102, #65, American-Jewish Autobiographies, YIVO Archives, New York, 1. Translation is my own.]  [344:  ]  [345:  Beginning comprehensive personal narratives with one’s birth family, and even one’s birth, is a common structural style, especially among Western societies. The Irish storyteller Tomás Ó Criomhthain, c.1855-1937, for example, begins his personal narrative with his memory of his mother and the family home. (For my analysis, see: Vardit Lightstone, “Tomás Writes a Book: Folk Narrative Style and Cultural Contexts in the Irish Autobiography An tOileánach” (Jerusalem, Israel, Hebrew University of Jerusalem, 2015), 52–61.) On the other hand, beginning at such a point is not necessary, and in certain cultures and performance situations is not considered correct, such as in a culture which believes in reincarnation and that one’s previous life is significant for how one conducts their current life. (Linde, Life Stories, 10.)] 

Most of the narrators include descriptions of their families at the end of their personal narratives, as well. In the final lines of his personal narrative, Hanson writes, “[…] my children are with me! [emphasis his]… 2 daughters married. Only the youngest remains with me. My only son is also married and I have the pleasure of playing with 2 grandchildren.”[footnoteRef:346] Kusnetz ends her narrative with, “[my] husband makes a fine living. I have a beautiful, bright daughter of three years. […] My husband is very good to me. I still live with my mother-in-law. She is a good mother to me, and I love her.”[footnoteRef:347] Shechter also discusses her children right at the beginning of the summary of her life, “all my children are married and making good lives. […] I gave my children a worldly national-Yiddish upbringing and they are useful people in the local community.”[footnoteRef:348] All three narrators positively describe their children’s situation at the time of writing and some aspect of their relationship to them as well as other significant family relationships at the end of their lives. When comparing the beginning of their narratives to the end, one can see a progressive plot as well as a circularity. That is not to say that this entire plotline is smooth, and the earlier discussions showed some of the difficulties that arise in the personal narratives, such as Shechter’s disagreements with her mother and her divorce and the death of Feldman’s relatives in war. Despite all the issues which the narrator-protagonists incorporate in their performances, and those which they do not, they present themselves as remaining connected to family, moving from the family that they are born into to the family that they created and built themselves.  [346:  Elhonen Hanson Autobiography, 24. Translation in my own. ]  [347:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 310.]  [348:  Shechter, Di geshikhṭe fun mayn lebn, 16.] 

The theme of family overlaps with Held’s narrative packages “Childhood” and “Past/Present” which she groups together. Held describes “Childhood” as the early part of the narrators’ lives within their original family units and “Past/Present” as a process of comparison between the narrators’ past and their presents.[footnoteRef:349] The family theme takes elements of both these narrative packages and highlights the importance of one particular element of identity which appears in both the past and present. Along with the greater cultural significance of family, the loss of all or part of the narrators’ original family due to migration is a contributing factor for the importance of this theme in most of the Canadian Eastern European Jewish migrant personal narratives. The importance the narrators place on family, and especially on having strong connections with the family they built compensates for the lack and insecurity vis-à-vis family caused by migrant experiences.[footnoteRef:350] The focus on family is informed by a combination of personal experiences and cultural background, and is expressed by its use as a plot device, personality trait, and positive aspiration, i.e. in both the structure and content of the personal narratives. [349:  Held, Let me tell you a story, 155, 156.]  [350:  ] 

[bookmark: _Toc104300387]Community Involvement 
Community involvement is another important theme in these narratives. Often it is expressed through Jewish religious activities, or, more frequently in these personal narratives, involvement in Jewish and Yiddishist political and cultural institutions. For most of the narrators, community involvement as a child appears primarily as participating in family and Jewish life under the direction of their parents. One of Shechter’s earliest memories, for example, is her father’s social activities, “as a child of eight years old I remember how all the maskilim used to gather at our house.”[footnoteRef:351] At a young age she was exposed to Jewish intellectual, political activities in her home. Feldman recalls the little community centered around the courtyard of their building, “with us in the courtyard, along with our own [extended] family, also lived six other tenants for so many years that we children called them aunt and uncle […] the entire courtyard was one big family.”[footnoteRef:352] Feldman’s earliest mention of community is small and local, although he makes multiple passing references to participation in broader, local Jewish communal life, such as studying in kheyder and being involved in creating decorations and plays for community festival celebrations.[footnoteRef:353] Donner describes a similar situation of family and local community life in his childhood, “At age six I began to attend a kheder [sic.] […]. At 13 I began working in the store. The whole family jointly owned a store of leather goods. […] I attended synagogue every day and on Saturdays read the lessons from the Prophets.”[footnoteRef:354] All three narrators, Donner, Feldman, and Shechter, mention Jewish institutions and extended family as part of their universe as children – making up their communities.  [351:  Shechter, Di geshikhṭe fun mayn lebn, 6.]  [352:  S. A. Feldman Autobiography, 3. Translation is my own. ]  [353:  S. A. Feldman Autobiography, 3, 5. ]  [354:  “[Read] the lessons from the Prophets” likely means cantillation of the sections from the books of the Prophets in the Hebrew Bible which are read in synagogue following the weekly reading of the Pentateuch as part of shabbes morning service. It is a skilled practice, as the reader does not only need to know how to read but also how to correctly follow the cantillation marks (or memorize the chant). (Aron Donner Autobiography Translation, 4.) ] 

As the narrators grew older they became more independent and exposed to a greater number of people. Many of the narrators became involved in Jewish cultural and/or political activities as teenagers and adults, such as Shechter illegally printing Bundist material, mentioned above. Continued involvement in some sort of community activities remains an important part of many narrators’ adult lives and their image of themselves, evidenced by their description of it at the end of their personal narratives. In closing her narrative Shechter writes, “still now I dedicate myself a little to the community and cultural work, for which I have always found time […],” after which she describes her involvement in the local Jewish school and other activities. In the final page and a half of his personal narrative, Feldman includes a description of the activities of the branch of Torah v’Avodah, a religious Zionist and socialist movement,[footnoteRef:355] which he helped establish in Toronto sometime after 1930:  “[…] I with some other members helped found the first organization of its kind in all of Canada […],”  “we also organized literary evenings. Members from Israel used to come and visit […].”[footnoteRef:356] He continues with details of how the organization expanded and opened new branches over the years. Feldman impresses upon his audience his involvement in, and the success of, the movement in Toronto. Both Feldman and Shechter consider their activity in community organizations an important part of their identity at the time of writing, leading them to describe these activities at the end of their narrative. [355:  For a discussion of the history of this movement, see: Aryei Fishman, Judaism and Modernization on the Religious Kibbutz (Cambridge: Cambridge University Press, 1992), chap. 3. Religious Zionism, https://www.cambridge.org/core/books/judaism-and-modernization-on-the-religious-kibbutz/CBE55724E3FFAC3F5292752CD50A1DCF.]  [356:  By “Israel” Feldman is referring to the country of Israel, he wrote his personal narrative after 1948, though the exact period he is referring to is unclear. (S. A. Feldman Autobiography, 19, 20. Translation is my own.) ] 

Not all of the Canadian Eastern European migrant narrators refer to specific community activities at the end of their narratives, though. Kusnetz, for example, was active in literary circles and involved in workers’ unions during an earlier part of her adult life.[footnoteRef:357] But at the end of her personal narrative she feels the need to explain why she does not participate in such activities anymore, “I am so busy with the house and child that I not only don’t have time to write poems, I don’t even have time to look at the newspaper.”[footnoteRef:358] For Kusnetz, her family circle has taken priority over community activities she expresses a degree of uneasiness with this situation, evidenced by her desire to legitimize her reality.  [357:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 303–4.]  [358:  Kusnetz, 310.] 

Donner provides another example of a narrator who does not refer to specific community activities at the end of his story. Instead, he illustrates his identity with and connection to the Jewish community, broadly speaking. After summarizing his life in terms of his age and descendants, Donner writes, “I begin to consider our history that dates back 2000, 3000 years during which our people suffered. We experienced the diaspora of Egypt, then that of Babylonia, then the diaspora of Spain, then of Poland and then of Russia.”[footnoteRef:359] He continues for a few pages, relating reports he received of Jewish suffering in Russia during this period, 1915-1918.[footnoteRef:360] These discussions of Jewish history and Jewish suffering abroad attest to Donner’s identity with a diasporic Jewish community. Donner, unlike Shechter and Feldman, did not compose his narrative for a specific institutional purpose. This meant he had no submission date and could add to his narrative for years, which he did. The lack of institutional intent may also explain why he did not feel the need to name specific organizations and activities. As Donner and Kusnetz’s personal narratives illustrate, even for those narrators who do not focus on specific community activities, being members of a Jewish community was an important aspect of their lives.  [359:  Aron Donner Autobiography, 188.]  [360:  Aron Donner Autobiography, 188-192.] 

The plot of community involvement in most cases develops in a clear upward trajectory, with little such activity as a child and more as an adult. Kusnetz’s case is an exception, when simply comparing the opening and closing of her narrative the plot resembles a flat line, with her activities at both beginning and end focused around family at home. All the narrators, even Kusnetz, refer to some sort of community involvement, cultural, political, and/or religious, at the end of their personal narratives as a desired attribute. Active participation in Jewish organizations was also a marker of adulthood for all the narrators, even for those like Kusnetz and Donner where the activity is not part of their present. Being connected to the Jewish community was an important part of their identity and one which the migrants wished to impress upon their audience. 
[bookmark: _Toc104300388]Education
The final value highlighted in these personal narratives is education. In most of the personal narratives, early education experiences are central elements of their memories of childhood. In Eastern European Jewish communities around the end of the nineteenth century, basic kheyder education was considered key to the formation of Jewish identity at the same time that Jewish community members were starting to realize the importance of a broader, secular education for work.[footnoteRef:361] Connected to the Jewish identity communicated in kheyder study was a sense of continuity between generations who, supposedly, went through the same system.[footnoteRef:362] All the narrators describe receiving some Jewish education as a young child, participating in this tradition, and some broader education formally or informally. [361:  ]  [362:  David Assaf, Immanuel Etkes, and Uriel Gellman, “Introduction,” in The Heder: Studies, Documents, Literature and Memoirs (Tel Aviv, Israel: Tel-Aviv University Press, 2010), x.] 

Feldman and Donner both recall starting kheyder at the age of six.[footnoteRef:363] Feldman’s education, as we know, was cut short by his family’s poverty and the outbreak of World War I. He began to study again once he arrived in Canada, “I made use of the free time. I registered in the Yiddish library, and started reading books. […] At night I went to ‘nayt skul’ [night school transcribed in Yiddish].”[footnoteRef:364] Donner began to work in his parents’ business at the age of thirteen, but he continued his education by studying in the evenings. He writes that he also knew French and Greek, presumably alongside Russian and any other local languages, though he does not clarify if he learnt them formally or from interactions with people in his port town. Donner’s education came to an end when a typhoon abruptly destroyed his town.[footnoteRef:365] Donner and Feldman’s early education and their shared desire to continue learning and expand their knowledge beyond a basic Jewish education, circumstances allowing, is typical in these narratives.  [363:  S. A. Feldman Autobiography, 3; Aron Donner Autobiography, 6.]  [364:  S. A. Feldman Autobiography, 17. Translation is my own.]  [365:  Aron Donner Autobiography, 4.] 

The female narrators are no exception to this. Indeed around the turn of the twentieth century, there were a range of formats in which Jewish girls were taught –tutors at home, mixed kheyder, girls’ kheyder, or new innovative Jewish gymnasia (secondary or high schools).[footnoteRef:366] We have already seen the significant role that education played in Shechter’s early life, defining her childhood and her relationship with her parents, her closeness with her father and conflict with her mother. Her attempts to continue her education on her own were foiled first by her mother and then her first husband.[footnoteRef:367] The reason for the cessation of Shechter’s formal education when compared to Donner and Feldman’s reveals more of the role gender played in Eastern European Jewish communities and the overlap between autonomy, status, and education. Shechter, as mentioned above, did continue her education informally, running her own print shop and becoming involved in intellectual circles.  [366:  Naomi Seidman, Sarah Schenirer and the Bais Yaakov Movement: A Revolution in the Name of Tradition, The Littman Library of Jewish Civilization (London, UK: The Littman Library of Jewish Civilization; Liverpool University Press, 2019), 31–32.]  [367:  Shechter, Di geshikhṭe fun mayn lebn, 8, 9.] 

Both Rosen and Kusnetz also attended school as children. Rosen, who was born in 1875, recalls starting school at the age of five, but when she was seven years old her parents took her out because they heard a rumour of a girl being kidnapped from school in a nearby village. She continued to learn at home with tutors until she was ten.[footnoteRef:368] Kusnetz was born a few decades after Rosen and Shechter, in 1912, and was enrolled in the newly developed Sholem Aleichem Folks Shule at the age of eight.[footnoteRef:369] She describes herself as a well-loved student with “[…] dramatic abilities […]. The teachers had to put on shows for every holiday, and I almost always had the lead […].”[footnoteRef:370] Kusnetz was nearly taken out of school early because her family could no longer afford tuition, but the school allowed her to attend for free, and she stayed in school until she graduated.[footnoteRef:371] These three personal narratives together reflect the development of Jewish education around the turn of the 20th century and the impact it had on educational opportunities available to Jewish girls. Despite the differences in opportunity, all three of these women received and enjoyed early education, and it became an important part of their childhood and identities.  [368:  Rosen YIVO #103, p.7]  [369:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 289. This is likely one of the many socialist Yiddishist schools that was established in the 1910s and 1920s in Eastern Europe, helped by the activities of the Central Yiddish School Organization. Miriam Eisenstein, Jewish Schools in Poland, 1919-39: Their Philosophy and Development (Columbia University Press, 1950), 20, http://www.degruyter.com/document/doi/10.7312/eise91676/html.]  [370:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 289.]  [371:  Kusnetz, 291, 292.] 

For a few narrators, education played a central role in their personal narratives. For example, Zolf’s father was well educated and became the village’s Gemorah teacher, partly because his mother hoped that with a teacher for a father, Zolf and his siblings would become great scholars.[footnoteRef:372] The result was that, “[Zolf’s father became] known as the best Talmud instructor in the village, and all his "employers", the mothers of his students, were very satisfied with him […]” but his family lived in poverty, as already mentioned, since it was not a well-paid occupation.[footnoteRef:373] After finishing his basic early education, Zolf was accepted to a yeshiva (institution of higher religious learning) in Brisk (Brest, Belarus), which was the first city he lived in.[footnoteRef:374] Following several years as a yeshiva student, Zolf was introduced to a secular education with the intervention of his brother.[footnoteRef:375] His secular education, without his parents’ approval, changed the course of his life and put him on the road of becoming a maskil, as we know, attempting to balance Enlightenment thinking and Jewish religion and culture.[footnoteRef:376] Eventually, once he settled in Winnipeg and for lack of better employment, Zolf made education his career, becoming a teacher in the local Jewish school, “Apparently my fate was planned in advance that I must become a teacher in Israel…”[footnoteRef:377] Education is not just important in Zolf’s life, it defines his life and his destiny. Here, Zolf recognises the single-stranded narrative structure common to published male autobiographies, although he performs a multi-stranded story.  [372:  Zolf, “On Foreign Soil: English Translation,” sec. My Parents, Mother’s Stories.]  [373:  ]  [374:  Zolf, “On Foreign Soil: English Translation,” sec. Alone in a Strange Place.]  [375:  Zolf, sec. Stolen Water is Sweet...]  [376:  Zolf, sec. The Song is Interrupted.]  [377:  “Israel” here is short for “the nation of Israel”, another term for Jews / the Jewish community. Zolf, Oyf fremder erd, 1945, 509. Translation is my own. ] 

Most narrators, not just Zolf, make some reference to education at the end of their personal narratives. Feldman, for example, describes his two daughters with a focus on their education, “[they] write and speak Yiddish well, they learn Hebrew, Tanakh, and other studies.”[footnoteRef:378] Feldman participates in Jewish education as an adult by investing in his children’s education, an important fact for him to highlight at the end of his narrative. Rosen also perpetuates her ties to education through younger generations. She writes, “I have fine grandchildren who are taught Yiddish and English.”[footnoteRef:379] Shechter, as already mentioned, describes the way she educated her children, and adds, “[…] I belong to the Peretz School, where for two winters I have helped the talented teacher, Rivke Golomb, in the arts and craft classes which she runs for the younger children.” Shechter actively participates in Jewish education as an adult by volunteering in the community on top of, not instead of, investing in her children’s education. The narrators return to the topic of education with a heavy focus on Jewish cultural education, is common among the majority of these personal narratives without differentiation between gender, age, or careers. [378:  S. A. Feldman Autobiography, 20. Translation is my own.]  [379:  Miriam Rosen Autobiography, 1942, RG 102, #103, American-Jewish Autobiographies, YIVO Archives, New York, 22. Translation is my own.] 

Most of the Canadian Eastern European migrant narrators discuss the ways they invested and/or the pride they take in the education of their children and grandchildren at the end of their personal narratives. The narrators who are active learners or teachers and those who are not all express the value they place on education, both Jewish specific and practical topics. Their focus on Yiddish and other Jewish elements of education at the end of their personal narratives parallels their religious early childhood education and continues the sense of tradition tied to it. Like the theme of family in these personal narratives, the plot line of education though a bit more rocky develops in an upward spiral – they studied to some degree as children and now as adults they make sure that other children receive a good, Jewish, education. In fact, family and education are always tied together, as the narrators present education as something provided by adults to the children for which they are responsible. 
The three plot lines explored in this section, education, community involvement, and family, all develop in a positive way, although their trajectories look slightly different. Since this analysis focused on the overall trajectory of the plot lines tied to community involvement, education, and family, by comparing the beginning and end of the narratives, the dips and peaks in the middle of the story have been smoothed over to a great extent. Although this work was unable to explore the full, nuanced plot development, a less smooth plot is typical of personal narratives in general including the ones in this corpus, such as that hinted in the discussion of Kusnetz’s community involvement.[footnoteRef:380] In the majority of personal narratives in this corpus, the narrators place near-equal focus on all three plot lines, creating multi-stranded personal narratives. I would add to Tuval-Mashiach’s conclusions about narrative structure, that cultural background and personal experiences as well as stage in life and individual style are more salient factors than gender in influencing the number of strands in a personal narrative. [380:  ] 

Education, community involvement, and family are values which the Canadian Eastern European Jewish narrators learnt in their Eastern European homes and were able to actualize in Canada. Indeed, these values were significant contributing factors to Eastern European Jewish migrants’ adjustment to North America during the late nineteenth and early twentieth centuries. Compared to other Eastern European migrants in North America of the period, Jewish migrants and their children placed more focus on education and the children were more likely to attend institutions of higher learning.[footnoteRef:381] Communal and familial support networks had a significant, positive impact on the financial and social comfort of Eastern European Jewish migrants.[footnoteRef:382] The migrants experienced the pragmatism of these values through their own lives, which reinforced their significance. In focusing  on these values in their personal narratives, Canadian Eastern European Jewish migrants educate their audience members, communicate significant parts of their identities, tie their past to their present, and present positive trajectories for their lives.  [381:  ]  [382:  Although this was not unique to Eastern European Jewish migrants, Jewish migrants did establish more and more active communal support networks. See for example: Morawska, Insecure Prosperity, 130, 134; Ross, Communal Solidarity, 2–5; Hoerder, Creating Societies, 28–29.] 

[bookmark: _Toc104300389]Conclusion
This chapter has analyzed the themes of quality of life, values, and self-characterization, demonstrating the central roles they play in the personal narratives of Canadian Eastern European Jewish migrants. These themes are represented in multiple aspects of the narratives, influencing both content and form. Through them, the narrators create coherent narratives of themselves as positive protagonists – individuals with perseverance who invest in family, community, and education and achieve a high quality of life. These interlacing themes connect their past in Eastern Europe to their present in Canada and their childhood to their adulthood. The trauma of migration as well as other losses and difficulties introduce discontinuities, challenging the narrators’ personal and creative resources as storytellers. Yet, the narrators manage to construct continuous personal narratives that bridge their disparate experiences through the central themes. By focusing on values and self-characterization these narrators perform stories about having achieved personal and culturally relevant goals, stories of success. 
[bookmark: _Toc104300390]
Discrete Folk Literary Forms and Ethnopoetics
“Everyone was happy. And I think that all my readers are also happy."
- Aron Donner[footnoteRef:383] [383:  Aron Donner Autobiography Translation, 1910-1918, Donner Family Private Collection, 63.] 


	Near the end of Oyf Fremder Erd, Falek Zolf considers the life he established for himself and his family in Winnipeg, a little over a year after immigrating. While proudly surveying his apartment, Zolf recalls a segment of the Biblical forefather Jacob’s prayer when leaving his self-imposed exile in Padan-Aram, in which Jacob describes how God has blessed him: “I crossed the Jordan with my stick, and now I am two camps.”[footnoteRef:384] Zolf follows this quotation with the explanation: “Yes, with my stick I crossed the Jordan – I swam across the great ocean with a little sack and a little pack and now I’ve become “woven through and covered” with all that is good!”[footnoteRef:385] Here, Zolf refers to a story from the Bible in order provide commentary on his life in Canada, connecting Canadian experiences to Jewish mythical history and Eastern European Jewish forms of knowledge. [384:  Genesis 32:11. (Translation is my own.)]  [385:  Falek Zolf, Oyf fremder erd bletlekh fun a lebn (Winnipeg, Canada: Isrealite Press, 1945), 520. (Translation is my own.)] 

	In this chapter, I consider how the migrant narrators created new folklore content based on traditional models and ethnopoetics, as well as adapted proverbs and tales to make them relevant to Canadian contexts and expressive of migrant concerns. They did this by directly relating traditional folk literary elements to their own experiences, as in the above example. In “Traditional Storytelling in the Toronto Jewish Community”, Kirshenblatt-Gimblett discusses the creative cultural adaptation evident in the tale repertoire of Eastern European Jewish immigrants to Toronto. Her discussion covers the breadth of the tale repertoire and acknowledges the roles personal experiences play in both providing material for new tales and relevancy for old ones.[footnoteRef:386] My analysis builds on this previous work, expanding in a new direction by looking at more forms of folk literature and how narrators mobilize them as part of telling their life stories.  [386:  Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community,” 164.] 

	The inclusion of other folklore content within personal narratives is not unique to this corpus. Proverbs, tales, and other forms can be found in the earliest extant Yiddish memoir, the writings of Glikl of Hameln.[footnoteRef:387] Within Canadian Eastern European Jewish personal narratives, the narrators sometimes acknowledge the different genres which they include, especially proverbs as we shall see. More commonly, the meta-folkloric element is not included and narrators’ own ascriptions of genre remain absent. The distinctive genres become apparent in the poetics, structures, themes, and usages of the material which differentiate them from the main body of the personal narratives.[footnoteRef:388] Within personal narratives, whether oral or written, narrators at times include other genres to help make sense of their lives, contributing to the main themes of their narrative. They also use their lives in order to contextualize and interpret the literature, maintaining its relevancy.[footnoteRef:389] The multiple genres employed within personal narratives allow narrators to express more fully the complicated nature of migrant experiences, including the trauma of the encounter with their new homes and criticisms of groups – their current or past groups or other groups entirely.[footnoteRef:390] The relationship between personal narratives and the multiple genres contained within them is particularly tense in migrant narratives, due to the complex emotions and experiences expressed, or suppressed, as well as the reliance of the different genres on each other for meaning making in situations of cultural flux. Through their new folklore, the narrators in this corpus anchored Eastern European Jewish folk genres in Canadian contact zones and creatively incorporated Canada into their cultural worldviews. They created space for this Canadian Eastern European Jewish verbal lore to circulate in their new contact zones, which included both Canadian and Eastern European spaces.   [387:  Chava Turniansky, “The Stories in the Memoirs of Glückel of Hameln and Their Sources,” Jerusalem Studies in Jewish Folklore 16 (1994): 42.]  [388:  See Ben-Amos’s discussion of emic, or native, genre taxonomies in Dan Ben-Amos, “Analytical Categories and Ethnic Genres,” Genre 2, no. 3 (1969): 285.]  [389:  See for example Rosen’s discussion of proverbs in her father-in-law’s personal narrative: Ilana Rosen, Soul of Saul : The Life, Narrative and Proverbs of a Transylvanian-Israeli Grandfather, Supplement Series of Proverbium (Burlington, Vt.: Dept. of German and Russian, The University of Vermont, 2011).]  [390:  Haya Bar-Itzhak, Israeli Folk Narratives: Settlement, Immigration, Ethnicity (Detroit: Wayne State University Press, 2005), 59; Ilana Rosen, “Personal Historical Narrative Shaping the Past and the Present,” European Journal of Jewish Studies 3, no. 1 (January 1, 2009): 131, 132, https://doi.org/10.1163/102599909X12471170467402.] 

	All performances, as Charles L. Briggs demonstrates, involve interpretations of traditions and social settings.[footnoteRef:391] These innovative and interpretive acts are governed by a set of rules, usually unspoken, which allow audience members to make sense out of the performances. The rules are negotiated and renegotiated between performer and audience during every performance.[footnoteRef:392] In using discrete folk literary elements in migrant personal narratives, the narrators worked within the interpretive norms of Canadian Eastern European Jews in order to create intelligible and relevant performances of traditional material. Since folklore is created at and across the physical and social borders where different groups meet, the new borders which these migrants encountered in their contact zones influenced and inspired changes to the norms governing their performances.[footnoteRef:393]  [391:  Briggs, Competence in Performance, 7.]  [392:  Briggs, 11.]  [393:  Briggs, “What We Should Have Learned from Américo Paredes,” 93.] 

	Migrant performers participate in dramatic processes of ecotypification. Ecotype (or oikotype) was first conceptualized by Carl von Sydow in the mid-1900s and has since been expanded upon. Galit Hasan-Rokem paraphrases the basic idea as, "a process of cultural adaptation of tradition", and states, "[in] its most general and unspecified form, the concept of ecotype denotes primarily a variation in an international type (usually a tale-type) specific to an area or a group."[footnoteRef:394]  In the case of migrant folklore, ecotypification is dramatic because the process happens relatively quickly, over a few years if not less, and the changes are noticeable, as we shall see in the discussion below.  [394:  Galit Hasan-Rokem, “Ecotypes: Theory of the Lived and Narrated Experience,” Narrative Culture 3, no. 1 (Spring 2016): 110, 111.] 

	In “Culture Shock and Narrative Creativity” Kirshenblatt-Gimblett argues that immigration places migrants in a situation of culture shock due to “radical sociocultural change and considerable trauma when individuals, separated from their families and communities, suddenly found themselves in totally foreign surroundings.”[footnoteRef:395] In Europe the Jewish communities were surrounded by, and to a greater or lesser extent involved in, other cultures and languages, but those encounters were ones of slow adjustment and adaptation.[footnoteRef:396] In the case of their migration to Canada, in contrast, the contact with other unfamiliar languages and cultures was new, sudden, and immersive. Recognizing that Eastern European Jewish migrants to Canada, including the narrators in this corpus, were operating within situations of culture shock is important for understanding and interpreting the folk literary elements of their personal narratives and forms of ecotypification. [395:  Kirshenblatt-Gimblett, “Culture Shock and Narrative Creativity,” 110.]  [396:  Kirshenblatt-Gimblett, 110.] 

[bookmark: _Toc104300391]Tale Types: Humorous Tales	 
	As discussed previously, many Eastern European Jewish migrants to Canada in this period were excited by the prospect of becoming farmers in Canada while having little idea of what such a life would entail, and Michael Usiskin is one of these. Usiskin, who was born in Loshvida, Pale of Settlement in 1886 and immigrated to Canada in 1911, chose to settle in Edenbridge, Saskatchewan, because he and a group of like-minded Jews in London decided to move "somewhere in the wilderness, far, far away from civilization."[footnoteRef:397] Soon after making this decision, one of them noticed an article in the Yiddish newspaper Varhayt written by some of the South African Jews (also of East European background) who established the Edenbridge farming colony in 1906. Usiskin's group made contact with the colonists and decided to join them, moving in two waves.[footnoteRef:398] Usiskin's brother moved across with the first group and Usiskin with the second.[footnoteRef:399]  [397:  Usiskin, Oksn Un Motorn, 23.]  [398:  Usiskin, 25.]  [399:  Usiskin, 26,28.] 

	In Oksn un Motorn, Usiskin describes his first Canadian experiences in a few humorous episodes. Immigration control went easily for the colonists, "they no doubt already knew, that homesteaders wouldn't have an easy time [וועלן קיין האָניק ניט לעקן] and no one should envy our way to hardship."[footnoteRef:400] With this foreshadowing comment, Usiskin jumps forward to his arrival in Saskatchewan, which he describes as a solitary experience, eliding days and incidents (including his separation from his travelling companions). Kirshenblatt-Gimblett considers this collapsing of time, making an event seem to occur more closely to a migrant's arrival, highlighting a person's "greenness" or newness, as a marker of migrant stories of initial contact.[footnoteRef:401] [400:  Usiskin, 29. Translation is my own.]  [401:  Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community,” 227, 239.] 

Before moving to Canada, Usiskin had been in touch with people who were already living in the colony. Despite this preparation, Usiskin was extremely surprised when he disembarked the train in Star City, Saskatchewan, the station closest to Edenbridge. He was first struck by the gloom of being alone at 4am under an overhang which shockingly for him constituted the train station and stood “in the middle of a dead-quiet forest.”[footnoteRef:402] He also did not understand why his brother was not there to meet him, since he had sent a letter in advance of his arrival. He writes: [402:  Usiskin, Oksn Un Motorn, 29. Translation is my own.] 

I wasn’t familiar with the kind of civilization, in which if the way is bad, the person who delivers the mail to each post office, miles apart one from the other, puts it off for another week – not today is next week.[footnoteRef:403]  [403:  Usiskin, 29. Translation is my own. ] 


Usiskin had understood that he was moving to rural Canada in order to join a new farming community. He had not, likely could not, imagine the implications of that decision – the difference of his new environment from either Loshvida, where he was born or London, where he lived previously.[footnoteRef:404] [404:  In her dissertation on Jewish storytelling in Toronto, Barbara Kirshenblatt-Gimblett quotes one of her informants, an immigrant from Poland, describing how little information he was able to gather about Canada before emigrating, despite his best efforts. (Barbara Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community: A Study in Performance and Creativity in an Immigrant Culture” (Ph.D., Indiana University, 1972), 201.)] 

	He continues his story by describing the first person he encountered. It took some time for Usiskin to realize that the creature across from him was indeed a person and to puzzle out the man’s outfit – stained overalls and a fur, it seemed, except that he did not understand why someone would wear a fur in May.[footnoteRef:405] His confusion over what should be prosaic, familiar things highlights how completely different the entire ‘civilization’ was for him. Usiskin’s description of his cluelessness, essentially, when first encountering Canadian realities, gives a humourous twist to an otherwise anxious situation. With his use of the term ‘civilization’ he brings a scientific, anthropological cast to his experiences, as he tries to understand the ‘native’ culture and behaviour as a stranger, self-consciously participating in an ethnographic moment.[footnoteRef:406] Such moments highlight the inadequacy of previous knowledge in offering an explanation for a situation.[footnoteRef:407] With his Eastern European and London experiences and mindset, Usiskin struggled to analyze and interpret Canadian experiences.  [405:  Usiskin, Oksn Un Motorn, 30.]  [406:  Dani Schrire, “Ballads of Strangers: Constructing ‘Ethnographic Moments’ in Jewish Folklore,” in Writing Jewish Culture: Paradoxes in Ethnography, ed. Andreas B. Kilcher and Gabriella Safran (Bloomington,  Indiana: Indiana University Press, 2016), 324, http://search.ebscohost.com/login.aspx?direct=true&scope=site&db=nlebk&AN=1202217.]  [407:  Schrire, 341.] 

	Usiskin’s confusion and misjudgments continued over several days. These include an episode in which he decided to walk through ‘the bush’[footnoteRef:408] in his city shoes, which one farm-wife describes as “only fit for dancing.” After completely wearing his shoes out, the farm-wife convinced Usiskin to borrow a pair of her husband’s shoes, which were so big on him that he writes: “It’s a shame that Charlie Chaplin wasn’t there, he would definitely have taken them from me.”[footnoteRef:409] Chaplin, who first appeared in films in 1914, was a favourite comedic actor among Jews of Eastern European background, many of whom identified with him. Chaplin’s character was also known for his physical comedy and worn, ill-fitting clothing, making him an apt, and endearing, parallel for Usiskin’s own physical foolishness. [408:  “Bush” refers to hostile / wild natural environments beyond clearings and settlements and has been in use in Canada since the 19th century. (“Bush Flying | The Canadian Encyclopedia,” accessed December 9, 2019, https://thecanadianencyclopedia.ca/en/article/bush-flying.)]  [409:  Usiskin, Oksn Un Motorn, 41. Translation is my own.] 

 	This character of foolishness and the general humour of the episodes differentiates the genre of these stories from the main genre of Usiskin’s personal narrative. Although these stories are also personal narratives, containing episodes from Usiskin’s lived experiences, their focus is on the humour and he plays the fool, as opposed to the hardworking ideologue which is his main characterization.[footnoteRef:410] Usiskin’s use of humour is also apparent in the small elements of "appropriate incongruity", which Elliott Oring describes as an essential element to humour, connections between elements which seem incongruous – walking through a forest in dancing shoes, and an intelligent person (Usiskin) who cannot identify what is right before his eyes at the train station.[footnoteRef:411] This shift in narrative aspects is exaggerated through Usiskin's identification with Chaplin, whose main persona, ‘The Tramp’ is very similar to a schlemiel, the heroes in many Yiddish humorous tales.[footnoteRef:412]  [410:  Sandra Dolby Stahl, Literary Folkloristics and the Personal Narrative (Bloomington Indiana: Indiana University Press, 1989), 24.]  [411:  Elliott Oring, Jokes and Their Relations (Lexington, Ky: University Press of Kentucky, 1992), 2.]  [412:  Holly A. Pearse, “Charlie Chaplin: Jewish or Goyish?,” Jewish Quarterly (blog), November 26, 2010, https://jewishquarterly.org/2010/11/charlie-chaplin-jewish-or-goyish/.] 

A schlemiel is an ironic hero, caught up in the world in his head and out of step with the world around him. This Eastern European Jewish fool character is different from other fool types, in and out of the Eastern European Jewish repertoire, in that “[…] the schlemiel’s comedy is existential, deriving from his very nature in its confrontation with reality.”[footnoteRef:413] Ruth Wisse and Sanford Pinsker, in their separate monographs, offer Chelm stories as examples of schlemiel folktales. Wisse recounts the story of the people of Chelm trying to capture the moon. They see the moon in a barrel of water and throw a sack over it. The Chelmers are later shocked when they hear that the moon has been seen elsewhere, unable to understand how it could have escaped their trap.[footnoteRef:414] Pinsker quotes a story in which the melamed of Chelm claims that if he were the tsar, he would be even richer than the tsar. When asked how that could be, he explains that he would work as a melamed on the side.[footnoteRef:415] In both these stories, the characters try to apply their practical knowledge, based on everyday experiences, to unusual or exceptional experiences. The only difference between the Chelmers and Usiskin is that for the latter the definitions of everyday and exceptional are in flux.  [413:  Ruth R. Wisse, The Schlemiel as Modern Hero (Chicago: University of Chicago Press, 1971), 14.]  [414:  Wisse, 10.]  [415:  Sanford Pinsker, The Schlemiel as a Metaphor: Studies in the Yiddish and American Jewish Novel (Carbondale: Southern Illinois University Press, 1972), 1.] 

 	In his stories of his first days in Canada, Usiskin portrays himself going forth with the best intentions but at odds with his immediate situation, and coming out looking like a fool – in some cases, literally. The schlemiel usually makes it out of a situation alright, and Usiskin was able to finish both his journeys to and around Edenbridge.[footnoteRef:416] Kirshenblatt-Gimblett observes that humorous personal stories about initial contact are one of the most productive, elaborate types of migrant folktale.[footnoteRef:417] In such stories the tellers, “draw from the resources of two conflicting cultures and mediate between them.”[footnoteRef:418] Usiskin’s first encounter stories contain the motif J1731 “The city person ignorant of the farm” in the Thompson motif index.[footnoteRef:419] The subject in stories using this motif come out looking like a fool because they are ignorant of information that the locals in the stories take for granted. Usiskin does something similar, trying to interpret his Canadian realities without having all the information about his physical or social context. In recounting his difficulties and blunders, he turns himself into the fool and his lack of understanding into a self-effacing, relatable joke that his readers, who have suffered similar humiliating blunders, can laugh along with. The humour creates a detachment which allows both narrator and audience to process difficult or repressed emotions.[footnoteRef:420] At the same time, Usiskin pays attention, learns, becomes friends with people and receives help. He now understands how the postal service works in Edenbridge and what clothing is appropriate for working as a farmer in Saskatchewan. These elements of his initial contact stories underscore Usiskin’s perseverance and resourcefulness as a migrant, supporting elements of the main personal narrative and navigating the challenges to that plot.  [416:  Wisse, The Schlemiel as Modern Hero, 14.]  [417:  Kirshenblatt-Gimblett, “Culture Shock and Narrative Creativity,” 115.]  [418:  Kirshenblatt-Gimblett, 118.]  [419:  Stith Thompson, Motif-Index of Folk-Literature : A Classification of Narrative Elements in Folktales, Ballads, Myths, Fables, Mediaeval Romances, Exempla, Fabliaux, Jest-Books, and Local Legends (Bloomington: Indiana University Press, 1958).]  [420:  Elliott Oring, “Humor and the Suppression of Sentiment,” Humor - International Journal of Humor Research 7, no. 1 (1994): 8, https://doi.org/10.1515/humr.1994.7.1.7.] 

	While Usiskin’s style of initial contact stories tends towards numerous brief episodes, Zolf writes more elaborate stories, reflecting his expansive style in Oyf Fremder Erd. One of Zolf’s elaborate stories of initial contact occurred during his first week in Canada, when he traveled to Niagara Falls. Like Usiskin, Zolf was supposed to be met at the train station by a relative – his wife’s cousin who had helped arrange his immigration. But this cousin never arrived. Indeed, being met upon arrival, or in these cases not met, is an important theme in initial contact stories among Eastern European Jewish migrants to Canada.[footnoteRef:421] Zolf decided to try and find his way on his own, and this was what he encountered upon entering the city:   [421:  Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community,” 237.] 

As soon as I started walking in the streets, a huge gang of masked men, women, and children started coming toward me, all covered in costumes: the men in bright, feminine petticoats, the women in masculine trousers. On their faces they were wearing all kinds of grotesque masks in different colours […] It seemed like the entire world of monsters, ghosts, devils, demons, and werewolves had suddenly arrived here […] I remained standing, stunned, and did not know what to do. I was afraid that soon the whole pack of devils, God help me, would suddenly grab me and drag me God knows where.[footnoteRef:422] [422:  Zolf, Oyf fremder erd, 1945, 475. (Translation is my own.)] 


	Zolf made it out of the disorienting situation safely: he saw one other person who was not in costume and correctly guessed that this was a fellow Jew. His new acquaintance explained to him that it was Halloween, and there was nothing to fear, “this isn’t Poland” and Jews did not need to worry about being attacked.[footnoteRef:423] This fellow Jew brought Zolf safely to his cousin. The humour in the story comes from the contrast between Zolf’s fear and the lightheartedness that the situation actually required. The appropriate incongruity, and therefore humour, in this situation is built directly on the background knowledge and experiences of Eastern European Jewish migrants to North America.[footnoteRef:424] The main theme of the story is the shock and lack of understanding upon a new arrival’s encounter with Canadian culture balanced by Zolf’s quick thinking in locating help, paralleling Usiskin’s stories about Edenbridge.   [423:  Zolf, 476.]  [424:  For Oring's discussion of the importance of shared background knowledge for the interpretation and appreciation of humour see: Oring, Jokes and Their Relations, 4–8.] 

	Humorous initial contact stories were such a productive part of Canadian Eastern European Jewish migrant narratives that even Julius P. Katz and Esther Shechter whose styles tend toward seriousness and brevity include them. When describing his arrival in Montreal, Katz’s first destination after leaving the Canadian immigration office, he includes two brief examples of culture shock. First, Katz writes that at the place where everyone got off, “[…] there were a lot of Chinese people with long braids, which was the first time I saw them in my life.”[footnoteRef:425] He also encounters something else for the first time: bananas. He describes how a fellow Jewish Eastern European migrant, when first being handed a banana, tried to eat it with the peel still on! Quickly, more senior, experienced Jewish migrants intervened to educate the "greener" in banana eating.[footnoteRef:426] In the first few sentences after landing in Canada, Katz mentions two events, immediately following each other, which were new and confusing to him. Although he does not relate a humorous story of his own mix-up, whether because that is not a style of storytelling/composing that he is proficient in or because that does not fit with his self-characterization, Katz still includes a schlemiel type anecdote. His own shock upon arrival in Canada is emphasized by these back-to-back events while he provides the humour to relieve the discomfort for himself and his audience through somebody else’s story.  [425:  Julius P. Katz, Handwritten Memoir, 195-?, Fonds 55, Series, 6, Folder 37, Autobiography [textual record] – [195-?], Ontario Jewish Archive, Toronto, Ontario, 1:13.]  [426:  Katz, 1:13. Banana encounters are a common theme among immigrants to North America in this period, and even feature in Mary Antin’s autobiography, The Promised Land. Mary Antin, “Chapter IX from The Promised Land,” accessed February 13, 2020, http://digital.library.upenn.edu/women/antin/land/land-9.html. See also: Francis X. Clines, “On Sunday;First Banana: A Welcome To a New Land,” The New York Times, July 31, 1994, sec. New York, https://www.nytimes.com/1994/07/31/nyregion/on-sunday-first-banana-a-welcome-to-a-new-land.html.] 

	Shechter’ story is about herself, the incident at the Eaton’s Department store alluded to in the previous chapter which she relates almost immediately after describing her arrival in Winnipeg:
In July 1905, a month before my arrival in Winnipeg, Eaton's Department Store opened here. For a limited time they offered a sale for raincoats for one dollar, just one coat per customer. My husband told me that I didn’t need to talk much, just copy what the other women were doing and buy a coat for myself. When my husband came home from work in the evening and asked me if I had bought a raincoat, I replied that it was only for customers, and I wasn’t yet a customer at Eaton’s…[footnoteRef:427] [427:  Shechter, Di geshikhṭe fun mayn lebn, 13.] 

Learning English is an issue for all the narrators and many of them address it, mostly in a serious manner.[footnoteRef:428] Shechter takes a serious approach earlier when describing her husband’s struggles with finding jobs and learning English. Her decision to relate her own struggles in English through a humorous tale serves to partially to deflect, or deflate, some of her own trauma from the experience, as mentioned previously, and also lighten the narrative for her audience.[footnoteRef:429] Like Zolf and Usiskin, she fumbles what should be a simple, basic task. In her case, she is even provided with guides, but because she does not grasp the layers of meaning in the English word “customer” she does not achieve her goal. Shechter’s inability to interpret Canadian realities in this case does apply at the level of language, the appropriate incongruity here is caused by her literal understanding of a customer (someone who has made purchases from an establishment) as opposed to the general use here (someone who intends to make a purchase, i.e. potentially everyone). Comparing the way Shechter tells of her husband’s encounters with English and her own underscores the level of choice regarding these humorous stories. She could have chosen to switch whose story was humourous and whose was not, or to tell them both the same way, but Shechter, and by extension the other narrators, consciously choose the genre of humorous tale because of what the style adds to the personal narrative as whole.  [428:  This will be discussed in detail in chapter 4.]  [429:  Oring, “Humor and the Suppression of Sentiment,” 16.] 

	These humorous stories are not expressions of self-degradation commonly but mistakenly associated with 'Jewish humour', but rather fulfill a number of specific useful social and communal functions for Eastern European Jewish migrants.[footnoteRef:430] Kirshenblatt-Gimblett describes the central element of initial contact stories succinctly: “the immigrant protagonists are bunglers who are without culture, because they are between cultures […]”[footnoteRef:431] Indeed, Shechter, Katz and his acquaintance, Zolf, and Usiskin were all bunglers and used those experiences to create stories which recall the familiar schlemiel character in order to express migrant realities and anxieties. The emotional distance at the core of humour allows the migrants to recount traumatic experiences of culture shock safely, that is, without evoking the pain of the experiences. As is sometimes the role of humour, these narrators also use their initial contact stories to express veiled criticism of their new homes and/or reception, specifically the perfunctory preparation and guidance they received during their difficult period of adjustment.[footnoteRef:432] Through irony, the humorous attitude common in personal narratives, they show the emotional attitude and strength which allowed them to overcome difficult circumstances and express their practical ingenuity, contributing to the self-characterization of perseverance, while avoiding becoming boastful narrators.  [430:  See for example, Dan Ben-Amos, “The ‘Myth’ of Jewish Humor,” Western Folklore 32, no. 2 (1973): 112–31, https://doi.org/10.2307/1498323; Oring, Jokes and Their Relations, chap. Self-degrading jokes and tales 122-134.]  [431:  Kirshenblatt-Gimblett, “Culture Shock and Narrative Creativity,” 113.]  [432:  Oring, Jokes and Their Relations, 131.] 

On top of this emotional work, by humorously retelling these personal experiences, the narrators combined Eastern European Jewish traditional narrative styles with Canadian-specific elements, producing new migrant tales reflecting their current identities. Instead of retelling schlemiel stories located in Chelm or Odessa, these stories take place in Winnipeg, Montreal, Niagara Falls, Star City, and Edenbridge. Their contact zones include all these places and this genre connects them. As tradition bearers, they engage in what the eminent folklorist Lauri Honko called “tradition-morphological adaptation”, a form of ecotypification in which individuals rework new cultural elements so that they are meaningful and can be incorporated into the lore of the community.[footnoteRef:433] The productivity of this tale type indicates its usefulness for allowing migrants and their audience members to process difficult experiences, one of the ways traditional knowledge aided creative adaptation to new realities. Using the schlemiel tale type helped these migrant narrators make sense of, come to terms with, and express their lived experiences and identities.  [433:  Lauri Honko, “Four Forms of Adaptation of Tradition,” in Theoretical Milestones: Selected Writings of Lauri Honko, ed. Pekka Hakamies and Anneli Honko, vol. 151, FF Communications, 2013, 177.] 


[bookmark: _Toc104300392]Ethno-Rhetoric: Biblical Reference and Quotation
	Another element of ethnopoetics, i.e. formal and interactional features governing folkloristic productions, which the narrators in this corpus employ is canonical quotation and allusion in order to support one's argument and/or add another aesthetic layer to a text.[footnoteRef:434] This appears often in the personal narratives of Joseph J. Goodman, born c.1863 in Konotop, Pale of Settlement and immigrated in 1901 to Winnipeg, Man. His personal narratives are published among his collection, Gezamelte Shriften. Goodman’s style of writing is at least partially characterized by brevity, to which short quotations and references are well suited. This style is reflected in the pithiness of the examples below. [434:  Shuman and Hasan-Rokem, “The Poetics of Folklore,” 57.] 

	In many of his writings Goodman is preoccupied with the plight of Jews in the Russian Empire, especially the Pale of Settlement. For him, it was of utmost importance for those who made it to Canada to help fellow Jews who were trying to leave Eastern Europe or had just arrived in Canada. This concern with the welfare of Jews in other parts of the world, primarily but not solely his former homeland, appears in much of Goodman's writings and underscores the diasporic identity of the Jewish Eastern European community in which he participated.[footnoteRef:435] In the vignette “In a finsteren keler (a Purim erinerung)” (“In a dark cellar (a Purim memory)”) Goodman describes a Purim he celebrated in Winnipeg. During the Purim feast at his house, he and his guests discuss the news from the ‘Old Country’ (as is common when migrants from the same place gather):  [435:  Robin. Cohen, Global Diasporas : An Introduction (Seattle: University of Washington Press, 1997), 26. Other examples of Goodman's concern with international Jewish welfare can be seen in his poems, "Tsu a fraynd" and "A mame".] 

We were all strongly immersed in a heated discussion about events in Russia, about the war with Japan, and mostly about the enormous stream of immigrants coming from the old country to find shelter here.[footnoteRef:436] [436:  Goodman, Collected Writings, sec. In a Dark Cellar (A Purim Memory).] 

Goodman specifically blamed Tsar Nicholas II (1868-1918) for the terrible reality that Jews faced in Russia. He expressed this conviction and his belief in the extremity of Jewish suffering using Biblical allusion. In this same vignette, Goodman recounts hearing recent Jewish refugees (as he refers to them) from Russia singing a song with the lines, “The current Haman/ he is a dog…”, and in another vignette Goodman writes, “Nicholas, the second Haman, the ruler of modern Egypt.”[footnoteRef:437]  [437:  Goodman, sec. In a Dark Cellar (A Purim Memory), Prohibition.] 

Goodman is not the only narrator to use Biblical parallels to express hatred toward governmental figures. Zolf uses this rhetorical tool, as well, when describing problems his community faced living in the Second Polish Republic, “[we talked about] todays Haman-Grabski the ‘treasurer’ of the Polish state, who undertook to choke off the remaining bit of Jewish livelihood […].”[footnoteRef:438] Here, Zolf is referring to Władysław Grabski who was Minister of Finance from 1919-20, and 1923-25 when he was also Prime Minister.[footnoteRef:439] [438:  Zolf, Oyf fremder erd, 1945, 428. Translation is my own.]  [439:  T. Editors of Britannica, “Władysław Grabski,” Encyclopedia Britannica, February 25, 2022, https://www.britannica.com/biography/Wladyslaw-Grabski.] 

	Haman, referenced by both Zolf and Goodman, is the villain from the Book of Esther, the Biblical text read on Purim, who plotted to murder all the Jews of Persia. Goodman’s other Biblical allusion, ‘ruler of modern Egypt’ is a reference to the Biblical Pharaoh who attempted to decimate his Hebrew slaves through cruel treatment and the murder of their sons. There are many midrashim (homiletical explanations) which expand on the cruelty of both these figures.[footnoteRef:440] The oppression by these characters and their miraculous defeat are integral Jewish stories, built into Jewish holidays, Purim and Passover, and retold in other contexts as well. Thus, when Zolf and Goodman draw parallels between Grabski and Nicholas II and Haman and Pharaoh, they claim that these political leaders are among the greatest villains in Jewish history, in the same ways that these analogies were applied a relatively short time later to Hitler.[footnoteRef:441] Through these parallels they also make a claim that, like the Biblical villains, these leaders’ actions threaten the existence of the Jewish people.  [440:  E.g. The belief that Pharaoh bathed in the blood of Hebrew children, see Rashi’s commentary on Exodus 2:23; or the midrash that Haman captured Mordechai while he was teaching and placed all of Mordechai’s students in chains, see: Emil G. Hirsch, M. Seligsohn, and Solomon Schechter, “Haman the Agagite - JewishEncyclopedia.Com,” accessed January 31, 2019, http://jewishencyclopedia.com/articles/7124-haman-the-agagite#1.]  [441:  Although the historical reality of Pharaoh and Haman as portrayed in the Jewish canonical literature is doubtful, their role in Jewish mythic history (the history that Goodman is referencing) is not. Gavriel D. Rosenfeld, “Who Was ‘Hitler’ Before Hitler? Historical Analogies and the Struggle to Understand Nazism, 1930–1945,” Central European History 51, no. 02 (June 2018): 255, 264. Similar use of the Biblical Pharaoh was made by African Christian slaves in the US to comment upon their oppression and slavery (Albert J. Raboteau, Slave Religion: The “Invisible Institution” in the Antebellum South (New York: Oxford University Press, 1978), 251.)] 

According to Goodman, one of the ways to save the Jewish people was to bring as many as possible to Canada and help them settle there. Goodman’s Gezamelte Shriften reveal that he believed the best way to convince his Canadian readers of the extremity of Russian Jewish plight and the need to help was by alluding to villains from Biblical and midrashic stories. He was writing for a sympathetic audience who felt a similar responsibility for those left behind. As early as 1903 the Winnipeg Jewish community held fundraising events to send support to Jews in Eastern Europe.[footnoteRef:442] Goodman understood that these stories and a broad Jewish group identity tied to a common mythic past had a powerful resonance among Canadian Eastern European Jews. [442:  Ross, Communal Solidarity, 130.] 

	One of Goodman’s many vignettes about visiting remote Jewish communities in western Canada, “Di kolonye zonenfeld” (“The Sonnenfeld Colony”) is a description of a visit to the Sonnenfeld colony in Saskatchewan during Hanukah.[footnoteRef:443] Goodman fills the vignette with his delight in the energy, friendliness, and Jewish engagement of the members of the colony, especially the children. One highlight of his visit was meeting the shoykhet, ritual slaughterer, of the community. Goodman was shocked that this person looked so different from his expectations. Goodman expected someone with“[…] a matted beard on a skinny, dried-up face; deeply recessed and dull eyes; heavy, large eyebrows; a sunk-in chest; a thin, long body […].”[footnoteRef:444] Instead he was faced by someone with: [443:  Joseph J. Goodman, Gezamelte Shriften (Winnipeg, Canada: Kunst un literatur gezelshaft, 1919), 124–27.]  [444:  Goodman, Collected Writings, sec. The Zonenfeld Colony.] 

[…] a handsome, combed beard, of stately appearance, with eyes full of life and energy, with a healthy color in his face, a well-developed body, a pair of wide temples, and an intellectual forehead, which gave him an aristocratic appearance.[footnoteRef:445]  [445:  Goodman, sec. The Zonenfeld Colony.] 

	Goodman attributes the shoykhet’s healthful appearance and the general robustness of the community to the advantages of living as farmers in Canada. He underscores and supports his opinion by quoting: “[…] the Talmudic expression, “The land raises its owners.””[footnoteRef:446] Although this line does sound like it could be a Talmudic expression, particularly due to the fact that he quotes it in loshn-koydesh, (“the holy language”, i.e. Biblical Hebrew and Talmudic Aramaic) it is a misquote, not actually appearing in the Talmud or any of the common Biblical or Talmudic commentaries. The line is likely referencing the popular interpretation of Numbers 13:18. In this verse Moses gives specific instructions to the scouts he sends to provide a description of Canaan before the Hebrews conquer it. The ubiquitous Biblical commentator Rashi expands on the passage:  “The land what is it: there is land which raises strong [people] and there is land which raises weak [people …].”[footnoteRef:447] This interpretation of the verse as a general statement about the connection between the health and strength of the population and the land that they live on can be found, sometimes expanded upon, in several Jewish religious texts and commentaries, including Midrash Tanhuma.[footnoteRef:448]  [446:  Goodman, Gezamelte Shriften, 125. Translation is my own. For an alternate translation, see Goodman, Collected Writings, The Zonenfeld Colony.]  [447:  Rashi, commentary on Numbers 13:18 Translation is my own. This commentary is likely inspired by verse 13:28 in which the spies return and describe the Canaanites as giants, meaning that Canaan is a land that nourishes the people who live on it.]  [448:  See: Midrash Tanhuma, Parshat Shalach, Siman Vav, [13,14]; Private correspondence with Rabbi Eryn London, 
Jan 31, 2019. ] 

The interpretation of the verse suggests a cosmic connection between the divine, the earth, and people – God decides the inherent qualities of the earth which then effect the people who live on that segment of it. The phrase that Goodman quotes in the original is “כי הארץ מגדלת את בעליה” (ki ha’arets migadelet et ba’aleyha), and he immediately follows it with his own Yiddish translation, both copying the way canonical texts were taught in school and acknowledging that not all of his readers would necessarily be as educated as himself.[footnoteRef:449] The misquote is much shorter than the explanations provided in exegetical texts and has a rhythmic similarity to a section of verse in Numbers 13:32: “[…]ארץ אכלת יושביה הוא […]” (erets okhelet toshveyha hi). The rhythm, use of loshn-koydesh, similarity to an actual verse, and brevity of Goodman’s phrase all contribute to the poetic qualities which make his misquotation both aesthetically pleasing in context and plausible as originating in a Jewish canonical text, such as his attribution to the Talmud.[footnoteRef:450]   [449:  Goodman, Gezamelte Shriften, 125. ]  [450:  Galit Hasan-Rokem, Proverbs in Israeli Folk Narratives : A Structural Semantic Analysis, Folklore Fellows Communications 232 (Helsinki: Suomalainen Tiedeakatemia, Academia Scientiarum Fennica, 1982), 57.; Community members use formal elements such as length, rhythm, and language in different constellations to identify, define, and innovate emic genres. For a discussion on the interplay between formal poetics and genre see: Shuman and Hasan-Rokem, “The Poetics of Folklore,” 63–65.] 

This type of argumentation – reinforcing one’s arguments by tying them to religious texts – is a style common in Eastern European Jewish discourse, as well as among many other Jewish communities.[footnoteRef:451] Goodman’s misquotation is reminiscent of Tevye’s frequent quotations of religious texts in Sholem Aleichem's Tevye the Dairyman, where his "art of misquotation", as David Roskies terms it, is used as parody.[footnoteRef:452] Often, the parodic element in Tevye the Dairyman is amplified by the Yiddish providing a commentary on the loshn-koydesh as opposed to a literal translation. Goodman, in contrast, is not using his quotation ironically, rather he is participating in the long history of canonical quotation in Yiddish discourse, secular and religious, which functions to prove one's intellectual credentials and support claims.[footnoteRef:453] [451:  Harshav, The Meaning of Yiddish, 100.]  [452:  David G. Roskies, “Call It Jewspeak: On the Evolution of Speech in Modern Yiddish Writing,” Poetics Today 35, no. 3 (September 21, 2014): 245.]  [453:  Roskies, 230.] 

	It is impossible to determine whether Goodman is intentionally misquoting in order to make his statement more culturally and artistically pleasing, made a mistake, or is quoting something he learnt orally but is misattributing it. More important for us is that Goodman included a (seeming) quotation from the Jewish canon in order to support his position that living in the Canadian countryside is positive for Jews. In doing this, Goodman also effectively states that Canada is a land that is divinely blessed, incorporating Canada into Jewish cosmology and drawing a parallel between it and Canaan, the Promised Land. 
	Quotations from canonical Jewish texts are used by several other narrators. For example, near the middle of his personal narrative, S. Feldman writes "[…][...] אומר ועושה, געזאגט און געטאהן " (omer v'ose, gezogt un geton), which is loshn-koydesh immediately followed by its Yiddish translation, as with Goodman, meaning '[it] was said and done'.[footnoteRef:454] The loshn-koydesh appears in the Jewish daily morning service, meaning Feldman could be fairly sure that his audience would recognize the quote. The phrase in the original text appears in the sentence, "Blessed be [the one who] speaks and does", and is part of an important prayer praising God.[footnoteRef:455] Feldman in this instance is describing following through, and succeeding, with his plan to support his family after his father left – by selling handmade cigarettes in the besmedresh, prayer and study house. Unlike Goodman, he is not quoting a religious text as proof for an argument, but is using it as an aesthetic or literary tool, underscoring the speed in which he fulfilled his objective. [454:  S. A. Feldman Autobiography, 1942, RG 102, #96, American-Jewish Autobiographies, YIVO Archives, New York, 11.]  [455:  An online, scanned version of this prayer in a prayer book, Siddur, with a similar layout to the one that Feldman might have used can be found at:  https://www.hebrewbooks.org/pdfpager.aspx?req=34229&st=&pgnum=41] 

	Through this quote Feldman provides a suggestion of the miraculousness with which his plan was fulfilled, paralleling the realization of his plan with God’s. On the other hand, the quote creates a contrast between the cosmic activities of God, who, for example, created the world directly through speech in Genesis, and the laborious and mundane activities of Feldman who rolled cigarettes and hawked them in the study hall. Feldman’s use of quotation here is an example of the associative character of Yiddish discourse, described by Harshav, in which “[…] a unit clashes with and relates to its discontinuous neighbours, creating mutual reinforcement, semantic density, stylistic play, and irony in this tangle.”[footnoteRef:456] Feldman, alongside other migrant narrators, communicates his narrative in the layered associative style familiar in Eastern European Jewish rhetoric, which takes advantage of his and his imagined audiences’ familiarity with the Jewish canon. [456:  Harshav, The Meaning of Yiddish, 101.] 

Both Feldman, Goodman, and Zolf use the poetic tools of quotation and allusion to canonical Jewish texts, popular in Eastern European Jewish speech and writing, to illustrate and deepen their personal narratives. Goodman also uses the Jewish canon to support his own views about Jewish settlement in Canada. References to the Jewish religious canon are situations of explicit intertextuality which add layers of meaning and complexity to their personal narratives.[footnoteRef:457] The use of these ethnopoetics in Canadian Eastern European Jewish migrant personal narratives reveal that they were still considered communicable by these narrators, carrying meaning and aesthetically pleasing, in the migrant contexts. Through references to and quotations of the Jewish religious canon the migrant narrators also participated in the circulation of this material in their Canadian contact zones.  [457:  Eli Yassif 1946-, “Intertextuality in Folklore : Pagan Themes in Jewish Folktales from the Early Modern Era,” European Journal of Jewish Studies 3, no. 1 (2009): 71. Held includes intertextuality as one of her narrative packages. See: Held, Let me tell you a story, 155.] 

[bookmark: _Toc104300393]Proverbs
	Alongside imaginatively working with elements of style and structure, narrators retold full pieces of Eastern European Jewish folk literature within their own narratives. In doing this, they used the ‘Old Home’ literature to communicate information to their audience in a new home context.[footnoteRef:458] One genre that was utilized in this way is proverbs, which Hasan-Rokem describes as, "[…] a specifically structured poetical summary referring to collective experience."[footnoteRef:459] The use of proverbs in personal narratives is almost identical to the use of quotation discussed above, they are both brief insertions of creations which originate elsewhere into the narrator's text, which provide a more authoritative source for the narrator's arguments and create intertextual relationships.[footnoteRef:460] One main difference between proverbs and quotations is that the authority of the former comes from a communal / traditional wisdom, while the authority for the latter is provided by the source, e.g. the Bible. Hasan-Rokem points out another related and important distinction:  [458:  Kirshenblatt-Gimblett helpfully defines ‘Old World’ folklore as material learnt in or associated with a migrant’s place of origin / home country while ‘New World’ folklore is associated with the current place of residence / host country. (Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community,” 108.)]  [459:  Hasan-Rokem, Proverbs in Israeli Folk Narratives, 11.]  [460:  Hasan-Rokem, 54.] 

In the case of a proverb, as distinct from that of a quotation, it may not be possible to identify the former context and to interpret the relationship between the contexts since the narrator cannot always clearly point out where and when he heard the proverb, and the same naturally holds for the listener. Moreover, although they both might remember those events, they would most often be non-identical […].[footnoteRef:461] [461:  Hasan-Rokem, 55.] 

While any piece of text can potentially become a quotation, as seen in the variety of examples above, proverbs are part of a specific community repertoire, are necessarily repeated, and have distinct formal characteristics.[footnoteRef:462]  [462:  Hasan-Rokem, 56.] 

When describing the poverty in which he began his married life, Joseph Martin quotes the proverb, “two rich people make a third rich, and two paupers make the third a pauper.” [footnoteRef:463] As is common with proverb citation, he uses an introductory phrase, in this case, "ווי מען זאגט א ווערטל", "As the proverb says."[footnoteRef:464] The poetic distinctness of this sentence in itself sets the proverb apart from the rest of the text and is enough to indicate its genre. In her article, “Towards a Structural Analysis of Yiddish Proverbs”, Beatrice Silverman-Weinreich lays out an exhaustive list of grammatical and phonic markers (including poetic devices) that are common in Yiddish proverbs. Silverman-Weinreich explains that no Yiddish proverb contains all of the devices, but every one contains at least: two grammatical markers, i.e. a verb that is, or can be understood in either present or future tense and a generic or abstract subject; a distinctive semantic feature, i.e. paradox, contrast, or metaphor; and a phonic device, i.e. rhyme, assonance, consonance, alliteration, meter, or extreme brevity.[footnoteRef:465] All of the proverbs I quote below conform to Silverman-Weinreich's schema. The proverb above taken from Martin’s personal narrative, for example, includes contrast (rich/pauper) and meter, the second of which is apparent in the original Yiddish:  [463:  Joseph Martin memoir translation, 1996-3-1, Joseph Martin memoir [textual record] – 1931, Ontario Jewish Archives, Toronto, Ontario, 14. A similar proverb can be found in Ignatz Bernstein's collection of Yiddish proverbs, "fun negidim kumen negidimlekh", "Little-rich people come from rich people." (translation is my own) (Ignatz Bernstein, Yidishe shprikhverter un rednsartn (New York: Brider Kaminski, 19--), 178.)]  [464:  Martin memoir translation, , 14.]  [465:  Beatrice Silverman-Weinreich, “Towards a Structural Analysis of Yiddish Proverbs,” YIVO Annual of Jewish Social Science 17 (1978): 15.] 

	[tsvey negidim makhn dem dritn far a noged, un tsvey kaptsonim makhn den dritn far a kaptsn.]
	"2 נגידים מאכן דעם 3-טן פאר א נגיד, און 2 קבצנים מאכן דעם 3-טן פאר א קבצן." [footnoteRef:466] [466:  Joseph Martin memoir photocopy of the Yiddish typescript, 1996-3-1, Joseph Martin memoir [textual record] – 1931, Ontario Jewish Archives, Toronto, Canada, 26.] 



In Proverbs in Israeli Folk Narratives, Hasan-Rokem demonstrates that a single proverb may have multiple meanings and therefore the meaning of a unique proverb performance can only be fully understood in the context of its use.[footnoteRef:467] The interpretive context in this case is provided by Martin's personal narrative. He takes the precaution of ensuring his audience members interpret his performance 'correctly', that is, the way he wants it to be understood, by following the quotation with the statement, "We didn't save any money, but we lived on par with others of our class."[footnoteRef:468] Martin uses this proverb to make the point that his failure to effectively support his family when living in the Russian Empire was not his own failing, but the result of an existing situation.  [467:  Hasan-Rokem, Proverbs in Israeli Folk Narratives, 15–16.]  [468:  Martin Memoir Translation, 14.] 

	Martin also quotes a proverb when discussing a later financial struggle, the difficulty of supporting his family in Ontario, and his and his wife’s decision to move from the farm to the city.  He describes how they thought through their decision carefully and follows this with:
“There is a proverb: 'No matter how you lay a sick man down, it still hurts him.'”[footnoteRef:469] [469:  Martin Memoir Translation 45.] 

	[s’iz do a vertl: a shlafn mentsh vos far a zayt men zol im nit leygn tut im alts vey.]
	"עס איז דא א ווערטל: א שלאפן מענטש, אויף וואס פאר א זייט מען זאל אים ניט לייגען טוט אים אלץ וויי." [footnoteRef:470] [470:  Martin Yiddish typescript, 94. A similar proverb can be found in: Bernstein, Yidishe shprikhverter un rednsartn, 247.] 



As in the earlier case, Martin includes an interpretation, “It’s the same with a pauper, no matter how much he plans and thinks things over, it’s no good without money.”[footnoteRef:471] Again, Martin interjects an East European Jewish proverb to comment on his life, reinforcing his narratorial stance as opposed to his role as protagonist in this textual moment through an additional interpretation. With both proverbs he argues that the practical/financial difficulties he faced were a result of his situation and not a personal failing. According to Hasan-Rokem, proverbs are used by members of a group to rebalance or alleviate situations of conflict or skepticism by placing the situation on the conceptual, generic level and referring to communal values.[footnoteRef:472] In Martin's story, the conflict in both cases is between his goal of providing for his family and his reality of not being able to do so. Through the proverbs, Martin communicates the value of resigning oneself to the realities of a difficult situation, although he later is able to overcome his poverty (in which situation he no longer feels the need to quote a proverb).  [471:  Martin Memoir Translation, 45.]  [472:  Hasan-Rokem, Proverbs in Israeli Folk Narratives, 11.] 

	Feldman also quotes multiple proverbs, and like Martin, specifically uses them when recalling negative events, and a larger range of events. Feldman first uses a proverb when his aunt Rivkele has a stillbirth. He describes a dramatic scene around the birth, women running to all the bote-medroshim (prayer houses) demanding the people pray, wailing and opening the ark in the synagogue, and even going to the graveyards to pray.[footnoteRef:473] Despite all of these efforts, the baby did not survive. Feldman then writes that people immediately offered consolation and quotes the proverb: "As long as the tree remains there will eventually be fruit." [473:  Both of these practices are mentioned by Raphael Patai in his discussion of Jewish birth customs: Raphael Patai, On Jewish Folklore (Detroit: Wayne State University Press, 2018), sec. 21. Jewish Birth Customs, https://muse.jhu.edu/chapter/2374123.] 

	[abi der boym iz geblibn vet shoyn zayn frukht oykh.]
	"אבי דער בוים איז געבלילבן וועט שוין זיין פרוכט אויך."[footnoteRef:474] [474:  Feldman Autobiography, 1942, RG 102, #96, American-Jewish Autobiographies, YIVO Archives, New York, 8. Translation is my own.] 



In this case, the conflict arises between the desire and religious imperative for children and the reality of a stillbirth. Feldman's lead up to the proverb suggests that many people were quoting it, whether to comfort each other, Rivkele, or other members of the family is unclear. In this instance, unlike Martin, Feldman recounts the proverb as protagonist, relaying it as part of his experiences. In reporting this proverb performance, Feldman defines the boundaries of it, showing his audience that this proverb was used by community members in a consolatory way after a stillbirth. [footnoteRef:475] This stands in contrast to the performances previously quoted where the context boundaries are either decided by the audience members or signaled by other textual elements (introductory phrases and closing coda).   [475:  Barbara Kirshenblatt-Gimblett, “A Parable in Context: A Social Interactional Analysis of Storytelling Performance,” in Folklore: Performance and Communication, ed. Dan Ben-Amos and Kenneth S. Goldstein, Approaches to Semiotics 40 (The Hague: Mouton, 1975), 113.] 

More common than reporting proverb performances, Feldman inserts proverbs as the narrator, using them to comment on the extradiegetic level in the same way Martin does.[footnoteRef:476] In this case audience members have to define the boundaries of the performative context, the situation which provides meaning. For example, when he describes his sadness after his father received a ship's ticket to North America, Feldman writes that soon after many other unemployed fathers received tickets as well and "as everyone says": "The misfortunes of many is half a consolation." [476:  Shlomith Rimmon-Kenan, Narrative Fiction: Contemporary Poetics (London, UK: Routledge, 2002), 94.] 

	[tsores robim iz khetsi nikhome.]
	"צרות רבים, איז חצי נחמה..."[footnoteRef:477] [477:  Feldman Autobiography, 10. In Hebrew this is usually written “צרת רבים”, but Feldman's spelling here aligns with that used by Bernstein for other proverbs which make use of the word, although the collection does not include this specific proverb. (Bernstein, Yidishe shprikhverter un rednsartn, 223–24.). The two spellings sound similar with a Yiddish pronunciation.  ] 



Later, when World War I breaks out so that his father is unable to return from Canada, Feldman writes, "as the proverb says": "Man plans and God laughs."
	[der mensh trakht, un got lakht.]
	"דער מענש טראכט, און גאט לאכט."[footnoteRef:478] [478:  Feldman Autobiography, 11. This proverb can be found in Bernstein's collection (Bernstein, 166.). A parallel German proverb is "Der Mensch denkt, Gott lenkt" (quoted as proverb 6969 in Karl Simrock, Die Deutschen Sprichwörter (Ditzingen, Germany: Reclam, 1988), 228.) There is also an English parallel, “Man proposes and God disposes.”] 



He does not offer an interpretation in any of the situations, relying on his audience to interpret the proverbs correctly. These differences between Feldman and Martin are likely an indication of the difference between their imagined audiences. As mentioned before, Feldman composed his life story specifically for the YIVO competition, meaning that his immediate audience was fellow Yiddish speaking migrants who actively participated in Eastern European Jewish culture. He probably assumed that they would already be familiar with these proverbs or would have the cultural knowledge to interpret them appropriately. Martin, on the other hand, was writing for his children and grandchildren who were born or at least spent their adult lives in Canada, and his commentary indicates that he was uncertain that they would be able to decipher the poetic language and style of Eastern European Jewish proverbs. Martin also uses proverbs directly to remark on his own character, which likely made it more important to him that they were understood a certain way. Both Martin and Feldman considered proverbs to be useful folk literary forms for commenting on their lives, despite their differences in approach.
There is a noticeable lack of proverbs in the published life stories considering their quotable nature. This likely reflects the fact that use of proverb in Yiddish literature was associated with women and less-educated men.[footnoteRef:479]  In contrast, the related speech-act of canonical quotation used more frequently in the published life stories is associated with educated people. In Oksn un Motorn, Usiskin quotes a proverb performance, significantly, when retelling a woman's storytelling performance. Still in his early days in Edenbridge, Usiskin visited with his landsfroy, the same farm-wife who lent him the Charlie Chaplin-like clothing. She told Usiskin about her difficulties, how her husband went away to find work and it took weeks for his letters and the money he sent to reach her. While telling this story, she threw in the proverb, without any introductory phrase, "[…] while you wait for a little comfort here, your soul can escape." [479:  See: Roskies, “Call It Jewspeak.”] 

	[… biz men dervart do a shtikl nekhome, ken dervayl aroys di nishome.]
	"[...] ביז מען דערווארט זיך דאָ א שטיקל נחמה, קען דערווייל ארויס די נשמה."[footnoteRef:480] [480:  Usiskin, Oksn Un Motorn, 49. This proverbs appears in,  Bernstein, Yidishe shprikhverter un rednsartn, 179.] 



As with Feldman and Martin, the proverb is mobilized to help process a negative situation. 
Neither Usiskin as narrator nor the farm-wife offer an interpretation, her story continued and included examples of other, similar experiences of people in the area. In this case, the woman was talking to someone who has the same Eastern European Jewish cultural background as herself, Usiskin, and therefore treated her direct audience as someone capable of interpreting the proverb independently. As narrator, Usiskin assumed that the context is enough to allow his audience to interpret the proverb, that they also have the appropriate cultural knowledge. Or perhaps, he felt that the actual information communicated by the proverb is less important than the characterization of the woman created through its use.  
Significantly, Chana Viderman, born 1899, Oushitza, Pale of Settlement and immigrated in 1924 to Montreal, Que., is the only female narrator who incorporates proverbs into her personal narratives, including the short story “Der tants mayster” (“The dance master”).[footnoteRef:481] In this story, Viderman recounts an episode from her youth when an itinerant, Jewish dance master moved into her town and began teaching in the community, including to her brother. Among the dance master’s less appealing traits was his ability to impose his company on those around him and regale them with patently false stories about himself. Although Viderman refused to take lessons, the dance master took a liking to her for some reason. When he fell ill with both typhus and the small pox and no one else would help him, he begged for Viderman’s assistance. Despite her mother’s protests at the risk to her health, she took pity on him and visited every day. He eventually recovered, to everyone’s surprise, and moved on in his travels. Years later, Viderman heard of a dance master who told tall-tales, among them one about a girl who helped him recover from typhus. This story is interesting on many levels, not least because of the gender dynamics, but the main interest it holds for us is the fact that Viderman ends it by quoting a proverb: “I was then convinced of the truthfulness of the proverb, that ‘when a liar finally tells a truth, people still don’t believe him.’” [481:  Anne Viderman, Umetiker Shmeykhl: derinerungen, dertseylungen, briv, monologen, humoreskes, felyetonen (Montreal, Canada: The Northern Printing and Stationery, 1946), 23–28. For a translation, see: Anne Viderman, “The Dance Master,” trans. Sonia Gollance, JewishFiction.net, accessed April 11, 2022, https://www.jewishfiction.net/index.php/publisher/articleview/frmArticleID/755.] 

	[a ligner ven er zogt shoyn amol an emes, gloybt men ihm oykh nit]
	"[...] א ליגנער װען ער זאָגט שױן אמאָל אן אמת, גלױבט מען איהם אױך ניט"[footnoteRef:482] [482:  Viderman, Umetiker Shmeykhl, 28. Translation is my own. A version of this proverb appears in Bernstein, Yidishe shprikhverter un rednsartn, 141.] 



Viderman’s use of a proverb in this story is very different from the other examples in the corpus. Instead of using the proverb primarily as a comment on a situation she experiences or as a quotation, she uses the story to exemplify the proverb – giving it context, meaning, and relevance. The proverb, in turn, serves as the moral of the story, teaching a social norm, and also contributes to the story’s complexity through intertextuality.[footnoteRef:483] The different manner in which the proverb and the story teach the same lesson not only reinforces the lesson, which in this case is not to tell lies, but also emphasizes the moralizing function of both genres.[footnoteRef:484] Thus, through her use of genres, Viderman underscores their literary nature, deemphasizing their relationship to vernacular speech acts. This different use of proverbs along with the absence of proverbs in the other female personal narratives suggests that the female narrators were aware of the stereotypes associated with women who use proverbs in written Yiddish literature, and wished to avoid being judged as uneducated and unrefined. Viderman chose an artistic way to incorporate a proverb and communicate a useful lesson while circumventing the literary stereotypes female proverb performers. [483:  Hasan-Rokem, Proverbs in Israeli Folk Narratives, 95.]  [484:  Hasan-Rokem, 55.] 

	In The Soul of Saul, Ilana Rosen discusses how Saul mobilizes proverbs when talking about his life in order to express things that were difficult and sometimes conflict or subvert his personal narrative.[footnoteRef:485] A similar tendency can be seen in the use or proverbs in the majority of Canadian Eastern European Jewish migrant narratives. All the narrators including Usiskin, Feldman, and Martin, are invested in demonstrating their own successes and the positive side of their migration to Canada, but Usiskin recounts the hardship of life for many in the Edenbridge colony, Feldman describes the sadness and difficulty around his father's emigration, and Martin recalls his struggle to support his family. Viderman, in contrast, subverts the stereotypes of women in Yiddish literature through the inclusion of a proverb at all, not specifically through its message. In these life stories, and the difficulties they include, the narrators tie their personal experiences to collective experiences through proverbs and communicate Jewish Eastern European values and poetics in Canadian contexts. Through mobilizing this genre, the narrators are able to comment on their lives in ways that they could not through other narrative elements.  [485:  Rosen, Soul of Saul, 103.] 

[bookmark: _Toc104300394]Tales: Legends and Midrashim
	Unlike proverbs, only a few narrators incorporate tales, including legends and midrashim, into their own stories. The relative rarity of tales may have to do with the fact that tale genres, unlike shorter genres, require the narrator to be secure of their audiences’ extended interest and attention, have the time, or in this case space,[footnoteRef:486] to recount them, and require that the narrator does not lose track of their life story while they tell a different story. Another element influencing the narrators’ choice is their understanding of their own competence in performing these genres and how these genres relate to the character which they are building for their audience.[footnoteRef:487] The two narrators I will discuss in this section, Aron Donner and Falek Zolf, incorporate different types of tales in their narratives, achieving a variety of goals, as we shall see.  [486:  Rimmon-Kenan, Narrative Fiction, 46.]  [487:  Briggs, Competence in Performance, 8.] 

	Donner’s personal narrative has two major topics, within the material provided by his life experiences.  One focus is the history of Jews and their suffering in the Russian Empire. He adds sections in 1914 and 1918 specifically in order to reflect on the contemporary suffering of Jews, including relatives, still there.[footnoteRef:488] The other topic is his travel experiences from a trip to Palestine in 1892 to explore the possibility of moving there.[footnoteRef:489] This personal narrative is one the few in this corpus that is organized thematically, which Donners emphasizes by the occasional use of section titles. Chronology, therefore, is regulated to the second organizational factor, as his narrative jumps back and forth in time as he chooses material from his experiences based on their topical connection.  [488:  Aron Donner Autobiography Translation, 1910-1918, Donner Family Private Collection 1, 188, 190.]  [489:  Ibid, 181.] 

	Donner includes two different types of tales in his personal narrative. Both are subsets of realistic genres, meaning that "the natural and social world of man is involving essentially no non-natural elements, as in reality."[footnoteRef:490] Broadly speaking, these tales fall under the etic genre of legends, tied to people, places, and events that are accepted by the community as either existing or having existed. This genre is broad and is complicated by its scholarly evolution which placed it in contrast to myths which does not necessarily reflect Donner's own interpretations of these tales.[footnoteRef:491] Therefore, I will refer to the first type of tales as historical tales based on the context and framing Donner uses to present them. As a narrator, Donner is interested in providing a historical and political context for his life, including information about events before his birth and connecting his life to broader, more famous events.  [490: Heda Jason, Ethnopoetry: Form, Content, Function., Forum Theologiae Linguisticae, Interdisziplinäre Schriftenreihe Für Theologie Und Linguistik 11 (Bonn: Linguistica Biblica, 1977), 17.]  [491:  Haya Bar-Itzhak, Jewish Poland-Legends of Origin: Ethnopoetics and Legendary Chronicles (Detroit, Mich: Wayne State University Press, 2001), sec. Preface, https://muse.jhu.edu/book/61456.] 

	This creative work of Donner's is similar to that of the historians Henry Glassie worked with: "The historian, said the historian Hugh Nolan, does not repeat old stories. He seeks different tellers and tellings, gathering the facts, weighing them critically, and synthesizing a personal account that is full and true."[footnoteRef:492] One example of Donner’s historical work is his explanation of his grandparents' decision to move to Crimea from Poland, which he ties to a detailed description of the government opening the area to settlement:  [492:  Henry Glassie, The Stars of Ballymenone (Bloomington, Indiana: Indiana University Press, 2016), 78. [This is an updated and edited version of his earlier, more famous work, Passing the Time in Ballymenone.]] 

In 1830 Czar Nikolai [Nicholas I] issued a decree that anyone, even Jews, could migrate to Crimea. No payment was required. He gave each soldier aged 25 land, waiving all claims and without any impositions. As much land as anyone wanted was for the taking. My grandparents settled in Berdansk which was a hamlet then.[footnoteRef:493]  [493:  Aron Donner Autobiography Translation, 3.] 

This in itself is not a historical tale, which are differentiated by framing and narrative techniques an example of which we will see below. The above example highlights the fact that Donner presents himself as a historian – not only a narrator of his own life story, but as someone who can command less immediate but equally important events. Donner weaves segments like the above into his personal experiences. 
The historical tales are ones that Donner heard from older people, often his grandparents, about the period before he was born. Such tales help build a sense of continuity with the past, connecting the present of the reader to a time even further back than Donner’s own experiences.[footnoteRef:494] Donner only recounts historical tales in the early part of his personal narrative, connecting them to storytelling performances by older generations. He always introduces them by referencing a specific narrator and performance, which serve to introduce the tale and explain how Donner became a competent teller of legends, the first step being learning from storytellers, much like A.B. Lord's singer of epics.[footnoteRef:495] The Irish storyteller Tomás Ó Criomhthain also incorporates historical tales in his lengthy (written) personal narrative, published as An tOileánach (1929, 1973, 2002), to create similar impressions of authority and continuity.[footnoteRef:496] Alongside these broader roles, the tales are chosen by the narrators, like the proverbs discussed above, in order to fulfill particular, contextually dependent functions within each personal narrative, as becomes evident through a close reading. Here is one historical tale from Donner's description of his childhood:  [494:  Kirshenblatt-Gimblett, “Traditional Storytelling in the Toronto Jewish Community,” 160.]  [495:  Albert Bates Lord, The Singer of Tales (Cambridge, Mass: Harvard University Press, 1960), 21.]  [496:  Lightstone, “Tomás Writes a Book: Folk Narrative Style and Cultural Contexts in the Irish Autobiography An TOileánach,” 47.] 

I recall one Saturday evening when my grandparents, other elderly people and my parents were all sitting at the table. One old man told a story of the earlier despot Alexander I who had lived in Petersburg. A very rich Jew who also lived there had a store of the finest Persian and Turkish shawls. One day the Czarina and her lady-in-waiting came to his store to buy a shawl. The owner asked 400 rubles for a Persian shawl she had selected and she offered him 250 rubles. The law forbade him to change his asking price and take less than the original price. The Czarina left the store and complained to the Czar that a Jew had derided her and that she had suffered great shame and had left the store empty-handed. The Jew regretted that he had asked such a high price but he could not change the original asking price. Alexander sent his servant to the Jew to get the shawl and to instruct the Jew to come to the palace for the money the following day at 4 p.m. The owner wanted to send one of his salesmen for the money but no one was willing to go; everyone was afraid. He had no choice but to go himself. When he came to the palace he was told to sit down in an armchair, the Czar paid him 400 rubles and told him he was going to suffer the death penalty. The Czar then ordered that a nail be driven into the merchant's head, which caused his death. He sent for the Jews and paid them 20 rubles to bury the merchant. They were terrified and immobilized. He then promised them that if they took away the corpse, he would be good to the Jews. If they refused he would have their heads chopped off and fed to the dogs. The Jews buried the corpse with great respect. 
	I think that Alexander was good to the Jews, for he did not conscript them for the army; he did many good things for them and gave them many rights.[footnoteRef:497] [497:  Aron Donner Autobiography Translation, 9. This morbid story about the Jewish shopkeeper, is somewhat similar to the story of Potiphar's wife from Genesis: the request of the wife of a powerful man is refused by a service person, and so the wife complains to her husband falsely accusing the person. Therefore, the service person is punished for a crime they did not commit, but in the Genesis story the accusation is more dire and the punishment less extreme.] 

Taken out of context, Donner's coda for this story is confusing. In order to demystify it one must know that he recounts this tale in between descriptions of life under the rule of Nicholas I, tsar when Donner was a child and therefore at the time he heard the tale. Donner uses this story in order to create a contrast between the treatment of Jews under the two tsars. He explains that Alexander I was hated by the people, due to his general cruelty as exemplified in his strict rules of trade and treatment of the Jewish shopkeeper, but he was relatively benevolent to the Jews – not treating them any worse than any other group. Donner specifically mentions conscription which was introduced later, when Donner was an adult, and was enforced at the time he left the Russian Empire. The policy of forced conscription harmed many Jewish families and affected a large portion of these migrant narrators, a topic which will be discussed further in the next chapter. 
While the story has an ambivalent relationship to Donner's immediate claim that Alexander I was good for the Jews, since he was generally cruel, the entire historical tale refers back to and reinforces the larger claim of Donner's personal narrative. His main argument, which he lays out on the first page, is that Russia is a terrible place for Jews, he refers to it as "that God-forsaken Russia ruled by a despot".[footnoteRef:498] On the other hand, (North) America is a good, safe place for them. In the same introduction he writes, "[p]eople are running from that miserable land to the one place of refuge for Jews – the free land of America," and later, "I invite my children, sons-in-law, together with my daughters and grandchildren to be here forever and ever."[footnoteRef:499] Donner recounts this historical tale, citing someone who lived at the time, to provide proof that the Russian Empire is a bad place for Jews to live and that the issues have a long history, which, without directly referencing it, supports his decision to migrate to Canada.  [498:  Aron Donner Autobiography Translation, 1.]  [499:  Aron Donner Autobiography Translation, 1, 2.] 

Donner also includes tales in his personal narrative which do not offer historical insight. The longest tale appears about a quarter of the way through the text, as part of Donner's description of his travels in Palestine. Specifically, he mentions walking through the forest on a mountain and writes, "I heard a love story about this forest" and dedicates six and a half pages (according to the typed translation) to retelling it.[footnoteRef:500] The story is about a princess, the daughter of an unnamed Jewish king, who lived in Jerusalem. That is almost the equivalent of saying "once upon a time", as the last Jewish king in Jerusalem was in the first century CE. The princess is beautiful, intelligent, and kind – in other words, containing all the virtues one might expect from the protagonist of a fairytale.[footnoteRef:501] She is betrothed to the son of the king's minister who is not virtuous and whom she dislikes. At one point she goes to the forest to avoid her betrothed, sees a shepherd who is playing beautiful music, and then is almost attacked by a lion and faints. The shepherd saves her and takes her to his hut while she recovers. Under pressure from the princess the shepherd reveals that his father used to be the king's favourite minister, but his father's enemies turned the king against him and the shepherd's father was thrown in jail where he died. Since then the family has been in hiding. From this point, the story progresses with many ins-and-outs, professions of love, and occasions of misunderstanding. The end of the story is that the princess reveals the truth to her father, the shepherd and his surviving family members are reinstated to their former position, the minister who lied to the king is punished, and the princess and shepherd are married and gifted half the kingdom, and there is much joy: "Everyone was happy. And I think that all my readers are also happy. The End."[footnoteRef:502]  [500:  Aron Donner Autobiography Translation, 55. In the text it is unclear whether the story is about Mt. Zion or Mt. Lebanon. ]  [501:  Max Lüthi, The Fairytale as Art Form and Portrait of Man, trans. Jon Erickson (Bloomington: Indiana University Press, 1984), 1.]  [502:  Aron Donner Autobiography Translation, 55-63. ] 

This story has the typical elements of a folktale from content to structure. Before even starting the story, he offers its title, "The story of the King's Daughter", a framing practice used for folk tales, especially when written, and which differentiates this story from the historical tale quoted above.[footnoteRef:503] The fact that the person Donner heard this from goes unnamed serves as a further marker of difference – unlike historical tales, he does not feel that this story needs to be connected to an authoritative voice.  The plot of the story aligns with Propp's morphology of the folk tale: starting with function I, heroes separated from their parents, to function VIII A15 and A9, with the evil minister both imprisoning the father and causing the shepherd and the rest of the family to go into hiding, and ending with function XXXI W**, marriage and half a kingdom.[footnoteRef:504] Along the way we learn that the shepherd/minster's son is named Eliezer ben Matityahu and he is "an observant Jew".[footnoteRef:505] This is the only name provided in the entire story. Although Donner is not necessarily claiming that the hero of this story is the son of Mattathias the Maccabee (Matityahu, in Hebrew), the name is an allusion this famous hero in the Jewish literary corpus who was the founder of the last Jewish dynasty, the Hasmoneans. This use of names to tie the story to Jewish history is an element of ecotypification known as familiarization.[footnoteRef:506] Donner describing the hero as an observant Jew places this quality on the list of his ideal characteristics for a folk hero. All of these elements identify this story clearly as a Jewish folk tale, but do not offer any explanation as to why it is part of Donner's personal narrative. [503:  Aron Donner Autobiography Translation, 54.]  [504:  V. IA Propp, Morphology of the Folktale, Publications of the American Folklore Society. Bibliographical and Special Series (Austin : University of Texas Press, 1968), 26, 33, 34, 63.]  [505:  Aron Donner Autobiography Translation, 62.]  [506:  Hasan-Rokem, “Ecotypes: Theory of the Lived and Narrated Experience,” 118.] 

The only reason for the tale's inclusion that Donner himself provides is at the beginning when he associates it with the forest that he visited. This connection serves to highlight Donner's world-traveler character, and even suggests an ethnographic element as his readers might think that this is a local legend he heard while in the area, though Donner does not make explicitly make that claim. The story also communicates Zionist ideology, referencing a time of Jewish sovereignty in the area and recalling the Maccabees who were important Zionist literary symbols.[footnoteRef:507] Thus, "The Story of the King's Daughter" fulfills some functions of a personal narrative and of folk literature in general.[footnoteRef:508] [507:  ]  [508:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 19, 24; William Bascom, “Four Functions of Folklore,” The Journal of American Folklore 67, no. 266 (December 1954): 345.] 

Neither of these functions explain why Donner dedicates so much space/time to this folk tale. The remaining explanation is that the main purpose of this tale is entertainment. It is possible that Donner particularly enjoyed this story and thought that his audience would, as well. He also must have felt that he could hold his audience’s attention while recounting the tale in full, if that is the case. In this segment, the entertainment role of a life story, which often is considered secondary, becomes primary. 
Donner includes other types of tales in his personal narrative, but these two, the folktale and the historical tale, demonstrate the range of tales as well as his different motivations and framing methods. Donner loosely ties the folktale to his personal experiences and recounts it for his own and his readers’ enjoyment, while he embeds the historical tale in his own life and uses it to support his arguments for Jewish emigration from the Russian Empire. All of the tales he recounts within his life story share one element – Jewishness, at least marked by the inclusion of Jewish characters (whether Russian, semi-historical, or mythic Biblical). Thus, the variety of tales that Donner mobilizes helps him communicate, and educate his descendants, in his diaspora identity, arguing that they are part of a dispersed group with origins in ancient Israel. Through his stories he links all these places, Palestine, the Russian Empire, and Canada, building his contact zone. In these examples we can see his skill as a storyteller, his communicative competence, which is defined by Briggs as the ways skilled performers “[…] interpret both traditions and their social settings, actively transforming both in the course of their performances.”[footnoteRef:509] Donner is able to take a range of tales which he learnt/heard in different settings and present them in relevant, engaging ways within his personal narrative.  [509:  Briggs, Competence in Performance, 7.] 

Zolf, who, as mentioned before, composed a lengthy personal narrative even in comparison with the other published ones, also incorporates several tales into his personal narrative, including legends, midrashim, and Biblical tales. In Zolf’s use of legend, we can see another type of folklore adaptation, which I will refer to as symbolic ecotypification. By symbolic ecotypification I mean the mobilization of a folk tale, or other cultural element, in a new context in such a way that the teller either finds a new meaning in the traditional literature or makes the secondary or tertiary meaning of the tale the primary one.[footnoteRef:510] This reinterpretation is a more extreme version of Honko’s “functional adaptation” which he considers important to the life of tradition and describes as:  [510:  The only clear textual examples that I have found of this so far in Canadian Eastern European Jewish memoirs are in Zolf’s work. I believe that this is a direct reflection of a difference in narrative style, but I think there is a very high likelihood that this form of ecotypification occurred/occurs in other folk performances, including oral storytelling in the same community. ] 

[…] produc[ing] constant variation according to the unique features of the situation and represent[ing] a sort of final polishing of the adaptation process. It contains both a general social function and the specific communicative function of a tradition product in a certain context.[footnoteRef:511] [511:  Honko, “Four Forms of Adaptation of Tradition,” 182.] 

Honko adds that this form of ecotypification “seldom produces dramatic changes.”[footnoteRef:512]  Functional adaptation is the other side of communicative competence, with the former focusing on the cultural element and the latter focusing on the performer. Symbolic innovation differs from these other forms of adaptation in that, as we will see below, the changes in meaning are dramatic. [512:  Honko, 182.] 

On the second page describing his arrival in Canada, while on the train from the port in Halifax to Montreal, Zolf quotes the “Po-lin” legend, which was, and still is, a popular legend among Polish Jews.[footnoteRef:513]  This legend tells the story of the first Jewish settlement in Poland. As Zolf passes forests and mountains, along with imagining the possibilities for Jewish settlement in Canada, he thinks about how far he is from where his ancestors lived. This experience makes him think about the legend, which he then quotes:  [513:  In Jewish Poland: Legends of Origin, Haya Bar-Itzhak undertakes an extensive discussion of this legend, which she classifies as a “name-midrash” tale type: “[…] a Jewish archetype whose most conspicuous expressions involve the Judaization of place names by means of homiletical explanations (midrashim) of the alien-sounding names.” (Haya Bar-Itzhak, Jewish Poland--Legends of Origin: Ethnopoetics and Legendary Chronicles, Raphael Patai Series in Jewish Folklore and Anthropology (Detroit: Wayne State University Press, 2001), 28.) There are several attested versions of the “Po-lin” legend, both in literary works and collections of folklore. The earliest recorded version is in a 17th century Hebrew religious poem, “Elegy on the Massacre in Polonia” by Jacob ben Moshe Halevy, first printed in Venice. (Bar-Itzhak, 31.) This legend holds such a significant place in Jewish-Polish culture that it is used as the first gallery of the core exhibit in the groundbreaking POLIN Museum of Jewish history in Warsaw. (“Forest,” POLIN Museum of the History of Polish Jews, accessed January 23, 2019, https://www.polin.pl/en/forest.)] 

That's how it was once, a thousand years ago, the 'exiles of Ashkenaz' went looking for a new land. And when they arrived at a forested steppe, as the legend says, they found a paper on the ground with the words ‘Po-lin', rest here, make this your harbour. The exiles immediately settled on the new, raw land and with their blood and sweat built up the Jewish settlements of Poland.[footnoteRef:514]  [514:  Zolf, Oyf fremder erd, 1945, 471. (Translation is my own.)] 

The first Jewish residents of Poland, like the early Eastern European Jewish residents of Canada, went through a process of culture shock and creative adaptation, echoes of which remain in this legend. The Jews of Poland used the “Po-lin” legend in order to fulfill an emotional need “to convert the alien to the known” – to incorporate this new place into a Jewish worldview.[footnoteRef:515] Through the motif of divine intervention and the use of loshn-koydesh to explain the origins of the name of the country the legend offers spiritual and theological justification for Jewish settlement in Poland.[footnoteRef:516]  [515:  Bar-Itzhak, Jewish Poland--Legends of Origin, 28.]  [516:  Bar-Itzhak, 28.] 

The “Po-lin” legend, when told in its original Polish context, the context in which Zolf learnt it, is about Jewish belonging in Poland. Zolf places the legend in a new context when he mobilizes it as part of his description of arriving in Canada. He shifts the primary symbolic meaning of the “Po-lin” legend from belonging in Poland to Jewish wandering. Zolf accentuates this interpretation of the legend by adding a coda afterwards: "And now the children of those Jewish builders wander about humiliated, expelled, and looking for a new Po-lin ... apparently that is our path in history..."[footnoteRef:517]  [517:  Zolf, Oyf fremder erd, 1945, 471. (Translation is my own.)] 

Zolf’s ancestors, the characters in the legend, were forced to leave Germany and they found a place to settle. They worked hard to build communities in a ‘raw’ country, but a thousand years later their children face the same fate: they are expelled from Poland and settle in a new ‘raw’ country, Canada. Zolf uses the legend of Jewish arrival in Poland to say, ‘we (Jewish Polish immigrants to Canada) are settling in a foreign country just like our ancestors did.’ This pattern of exile, wandering, and settlement, as Bar-Itzhak shows, alludes to the archetype of the Exodus.[footnoteRef:518] Unlike Donner who uses legends to convey messages of identity and ideology, Zolf is mobilizing a familiar folk tale in order incorporate a new experience, immigration to Canada, into an Eastern European, specifically Polish, Jewish realm of knowledge. One message of this story is the micro-diaspora identity of the community, the same function seen in Donner’s tales, but here it builds on the message of the “Po-lin” legend in its original context. Another function of this legend, which Zolf also achieved in his use of traditional narrative style discussed above, is to make Canada a Jewish space. He possesses Canada, remaking something foreign by interpreting his encounter with the place through Jewish legend and worldview.[footnoteRef:519]  [518:  Bar-Itzhak, Jewish Poland--Legends of Origin, 38–40.]  [519:  Dening, “Possessing Tahiti,” 105.] 

Midrash is another tale genre which Zolf mobilizes in his personal narrative. Retelling midrashim was a popular tool for Jewish religious educators, as Hasan-Rokem has shown in other contexts.[footnoteRef:520] As we know, Zolf became a teacher in Jewish schools in Winnipeg. In his personal narrative he references midrashim in the context of teaching Canadian Eastern European Jewish children – either children who immigrated with their parents or children born to migrant parents.  [520:  Galit Hasan-Rokem, “Narratives in Dialogue: A Folk Literary Perspective on Interreligious Contacts in the Holy Land in Rabbinic Literature of Late Antiquity,” in Sharing the Sacred: Religious Contacts and Conflicts in the Holy Land First-Fifteenth Centuries CE, ed. Arieh Kofsky and Guy G. Stroumsa (Jerusalem, Israel: Yad Izhak Ben Zvi, 1998), 110.] 

When he first began teaching at the Jewish school in Winnipeg, Zolf was told by the previous religious studies teacher that the children were wild and unteachable.[footnoteRef:521] Indeed, when he first walked into the classroom, the children were completely out of control. In an attempt to settle the class, Zolf decided to tell them a story. He chose the story of the life and death of Moses, Moyshe-rabeyne (lit. Moses our Teacher) as he is referred to in Yiddish. At first, only a couple of girls listened, but slowly the entire class sat down with rapt attention. Zolf describes his experience telling the story: [521:  Zolf, Oyf fremder erd, 1945, 509.] 

I saw plainly Moyshe-rabeyne’s difficult life and his tragic death. I illustrated all this for the children. But it wasn’t simply a story, it was a full dramatic performance, which I acted out especially for them.[footnoteRef:522]  [522:  Zolf, 511. Translation is my own.] 

Zolf’s retelling of Moses’s life attests to the fact that midrashic tales popular in the Jewish communities of Eastern Europe continued to be told in Canada. Zolf’s personal story also demonstrates that the performative context and at least some of the functions of this type of homiletic tale were also maintained – to educate and entertain children. For Zolf, this incident is proof that Jewish Eastern European culture can survive and remain relevant in Canada, as he writes when reflecting on this episode: 
With that self-same power from artistic folk-creativity […] one can now and always kindle the little soul of every Jewish child, wherever it might be, without distinction between countries or continents.[footnoteRef:523]  [523:  Zolf, 513. Translation is my own.] 

The fact that Zolf felt the need to relate the story and directly comment on its implications suggests that the perseverance of Jewish education and practice in a new country was a concern for the early migrants which he wished to address. They did not know how or what aspects of their culture, especially their religious culture, would remain relevant in the new context and for their descendants who were unfamiliar with the ‘Old World’.
Not only midrashim, but even episodes from the Hebrew Bible itself are retold in Jewish-Eastern European migrant personal narrative – a much lengthier and more involved use of the Bible than previously discussed. I used an example of this to open the chapter, the quote is from the end of Zolf’s personal narrative: “Yes, with my stick I crossed the Jordan – I swam across the great ocean with a little sack and a little pack and now I’ve become “woven through and covered” with all that is good!”[footnoteRef:524]  As I mentioned above, Zolf draws a parallel between himself and the Biblical forefather Jacob, Yankev-avine (in Yiddish, lit. Jacob our Father), who returned to Canaan after living and working in Padan-Aram for many years.[footnoteRef:525] Jacob left Canaan poor and alone and returned surrounded by his family and cattle. Zolf takes this quotation out of the context of Jacob’s story and uses it to illustrate his own. Despite decontextualizing the quote, he maintains and even reinforces the parallel he is creating between himself and this Biblical character. In doing so, he suggests that his success is a blessing from God, demonstrating God’s approval for his choices, the same way Jacob’s success is understood in the Bible.[footnoteRef:526]  [524:  Zolf, 520. (Translation is my own.)]  [525:  Zolf, 520.]  [526:  Genesis 28:15] 

Even more significantly, by referring to this story Zolf creates a parallel between Biblical geography and Canada. Zolf connects his move from Poland to Canada with Jacob’s move from Canaan to Padan-Aram. This parallel has significant implications in terms of the Eastern European Jewish ideas of place. In referencing Jacob’s sojourn in Padan-Aram, Zolf overlays the Canaan / Padan-Aram binary on Poland / Canada. The forefathers lived in Canaan, the Promised Land referred to in later Biblical texts and liturgy as the Land of Israel, even before it was finally given to the Hebrew people as a nation following the Exodus from Egypt.[footnoteRef:527] Padan-Aram was far from the Promised Land both physically and in terms of sacredness. Yet, Jacob managed to build a life there, marry (twice) and have children who he raised in the ways of God.[footnoteRef:528]   [527:  Genesis 12:7]  [528:  Jacob had to travel for some time to reach Padan-Aram, and in the story of his stay there, there are references to his father-in-law being an idol worshipper, as well as not keeping his promises. Genesis 28:10-32:3 ] 

The territory of Poland was the home of Jewish communities for hundreds of years. Poland, at the time Zolf left, was considered an important site of Jewish settlement, history, and religious activity. Canada, in contrast, was almost entirely unknown to the Jewish Eastern European world. Religiously observant Eastern European Jews considered it an unwelcoming, irreligious place.[footnoteRef:529] In other words, Eastern European Jews considered the Land of Israel to be the central point where the sacred is manifested in the world, the axis mundi. Poland was conceptualized as a microcosm of the Land of Israel. That country was understood as connected distantly to the sacred centre, part of the Jewish Eastern European mythic geography.[footnoteRef:530] Canada was outside this geography.  [529:  In fact, this is Zolf’s explanation of why his father refused to join him in Canada. (Another episode of his life in which he uses interesting Biblical parallels.) Zolf, Oyf fremder erd, 1945, 517–18.]  [530:  Bar-Itzhak, Jewish Poland--Legends of Origin, 42.] 

	Through his use of Jacob’s story, Zolf brings Canada into the Eastern European Jewish imaginary map. If Poland is like the Land of Israel, a temporary Jewish home with some level of its sacredness, then Canada is like Padan-Aram. It is further from the Jewish homeland and a less welcoming environment. With God’s blessing, though, Jewish life can flourish – if perhaps only temporarily – in Canada. By mobilizing both the Biblical story and the “Po-lin” legend within his story of migration he normalizes and incorporates the new location.
	Falek Zolf and Aron Donner, among other narrators, use a range of tales within their personal narratives for various purposes including, to educate their audience members, to demonstrate character, to process migrant anxieties, and of course to entertain. One aspect that unites all the stories is their identifiably Jewish nature. This has the effect of underscoring a connection between the narrators’ contemporary context among the Jewish communities in Canada and the stories' characters in the Bible, ancient Israel, medieval Poland, and the Russian Empire – imparting a diaspora consciousness.[footnoteRef:531] These stories also create the connections between places which define the migrants' new contact zones.[footnoteRef:532] In doing this, Zolf and Donner express part of the new Eastern European Jewish Canadian folk identity which is tied to experiences of expulsion and resettlement. [531:  Although various Christian groups throughout history (e.g. Raboteau, Slave Religion, 251.) have also used the language of the Bible and made connections between various locations in North America and the Promised Land, it is evident throughout Zolf and Donner's performances that they are telling these stories from a Jewish stand point. ]  [532:  Clifford, Routes, 9.] 

[bookmark: _Toc104300395]Conclusion 
	This chapter considered many examples of the Eastern European Jewish Canadian folk literature that appear in the personal narratives of these Yiddish speaking migrants to Canada. The relative uniformity in ethnopoetic modes and folklore types in the female personal narratives compared to the diversity in male narratives as is the result of both gendered aspects of storytelling and personal styles, although with only four female narrators compared with the seventeen male narrators this is not a conclusive study. These narrators were among the first Yiddish speaking Jews to settle in Canada and contend with creating and expressing a Canadian Eastern European Jewish identity. The narrators did this in a number of ways, including by mobilizing ‘Old Home’ folk literature in ‘New Home’ contexts, by using the Eastern European discursive style of allusion and quotation of canonical works in order to make arguments relevant to the Canadian context, and by adapting familiar genres in order to tell new, migrant tales. While doing this, the migrant narrators display their communicative competence through their skills in creative adaptation and ecotypification.  
	The narrators mobilize different ethnopoetic modes and discrete folk literature types for a variety of reasons covering the breadth of functions of folk literature and personal narrative performances, including expressing group identity, educating audience members, displaying the narrator’s character, and processing anxieties. As Rosen showed in her study of Saul’s life story, the use of different genres in personal narratives creates a narrative dynamic which "[…] enables [the narrator] to express his experiences, views, sensations, and style in a comprehensive manner that parallels the entirety of his personality and life experience."[footnoteRef:533] Canadian Eastern European Jewish narrators exhibit their awareness of the different genres and ethnopoetic modes which they incorporate in their life stories through framing techniques and or changes in style. These shifts in narrative evidence the narrators' thoughtful mobilization of different techniques in storytelling to achieve specific creative effects and/or reactions from their audience members. This practice also highlights the communal and intertextual aspects of the texts, inherent to folk literature but deemphasized in personal narratives. Intertextuality strengthens a sense of continuity while adding layers of meaning to text, some of which are unintentional and may even contradict the main meaning.[footnoteRef:534] Through creative adaptation these migrant narrators used communal lore and ethnopoetic modes to make sense of their new realities and used their lives to make that same lore and ethnopoetic modes relevant in new contexts.  [533:  Rosen, Soul of Saul, 29.]  [534:  Yassif, “Intertextuality in Folklore,” 57.] 



[bookmark: _Toc104300396]Representations of Jewish / non-Jewish relationships 
“A real gentile, from gentile-land!”
- Falek Zolf[footnoteRef:535] [535:  Zolf, Oyf fremder erd, 1945, 484.] 


Shortly after his arrival in Canada, Zolf describes encountering a “mob”, a seemingly unending stream of revelers, in Niagara Falls and fearing for his life. He quickly found a landsman, someone raised in the same area, who explained that “this is not Poland,” and he had nothing to fear.[footnoteRef:536] A few days later, when he arrived at the farm where he was supposed to work he was relieved to find that the farmer was Ukrainian, or as Zolf calls him, “[…a] gentile [who] speaks gentile-ish, a real gentile, from gentile-land!”[footnoteRef:537] Zolf’s relief to find a familiar non-Jew in Canada, someone with whom he shared a language and certain cultural norms, stands in contrast to his previous fear of non-Jews because of his experiences in the Pale of Settlement. Another way of looking at this, Zolf’s frustration of having to navigate unfamiliar non-Jewish languages and cultures in Canada exists beside his relief that the non-Jews in Canada do not behave toward Jews the same way as non-Jews in Eastern Europe. Zolf’s conflicting reactions to non-Jews in Canada reflect the changes precipitated by migration to Jewish / non-Jewish relationships as they are presented in these Canadian Eastern European Jewish migrant personal narratives. [536:  Zolf, 475–76.]  [537:  Zolf, 484. This story is expanded on in fifth chapter.] 

Jews and non-Jews met in their shared contact zones of Eastern Europe and Canada, participating in shared dynamic networks within which their identities were created. Eastern European Jewish migrants lived in a variety of spaces, including cities, towns, and villages in the Pale of Settlement, Congress Poland, and Galicia in the Austrian Empire, and later in a range of Canadian areas, from Newfoundland to British Colombia, and from cities to farming communities. Through their mobility, they participated in the creation of contact zones that connected North America to Europe. In all these contact zones, the narrators entered relationships with non-Jews as well as other Jews, sometimes dense, multiplex ones and sometimes sparse, single stranded ones.[footnoteRef:538]  [538:  For a description of the characteristic that can be used to define different types of relationships, see: Noyes, Humble Theory, 28.] 

Non-Jews constitute the ‘significant Other’ for the narrators. This binary division between Jews and non-Jews is part of the narrators’ conceptualization and representation of their own culture. Culture is created at the borders, in the “in-between spaces”, and along complex network interactions, including those between Jews and non-Jews.[footnoteRef:539] Binaries, in themselves, are inherently unstable, as each side of a binary pair can be further subdivided, and actors often move between both sides.[footnoteRef:540] In many of the examples discussed in this chapter, we will see how the narrators destabilize the boundaries between Jews and non-Jews, while simultaneously attempting to reinforce them. The charged character of the narrators’ interactions with non-Jews provides engaging situations for analyzing their conceptualization of Jewishness and it’s mobilization within these contact zones. The ways the narrators represent their relationships with non-Jews reveals important aspects of how they construct their own identities as Canadian Eastern European Jews.   [539:  Briggs, “What We Should Have Learned from Américo Paredes,” 97; Homi K. Bhabha, The Location of Culture (London: Routledge, 2004), 1.]  [540:  Galit Hasan-Rokem, “Try Us with Riddles, Try Us with Structures: On the Element of Transformation in Structuralism as a Bridge from Modernity to Postmodernity,” in Ot l’Tova: Prakim M’heker Mugashim l’Profesor Tova Rosen, ed. Eli Yassif, Haviva Ishay, and Uriah Kfir, vol. 11 (Or Yehuda, 2012), 279, 281.] 

[bookmark: _Toc104300397]Being Jewish
Before going further, let us take a moment to reflect on the narrators’ understandings of Jewishness, the quintessential identity marker. When Zolf identifies the fellow Jew in the story quoted above, he at first refers to him as “[…] one of our brothers the sons of Israel [מאחינו בני ישראל],” here using a biblical term for Jews.  Later, when approaching the man, he asks in Yiddish, “Are you a Jew [ייִד (yid)]?” [footnoteRef:541] Zolf uses both a poetic term for Jew recalling their shared mythic roots, which also denotes an element of the group relationship or solidarity he felt with the stranger (brother, sons), as well as the colloquial, familiar term. At no point, though, does Zolf define clearly what a Jew is, like all the other narrators, he presents this term as an understood. The lack of explanation or definition of Jewishness shows the narrators also assume that their audience members share their understanding of Jewishness.  [541:  Zolf, Oyf fremder erd, 1945, 474. Translation is my own. ] 

Certain repeating elements appear in the material as common markers of Jewishness. Yiddish is the most prevalent of these, starting with the language’s role as a boundary marker, defining in-group members who can be the audience of these stories.[footnoteRef:542] Yiddish is also used by the protagonist/narrators to locate other Jewish characters. Julius P. Katz, for example, realized that a Canadian immigration inspector was Jewish when the man addressed him in Yiddish, “[…upon arriving in Canada] a Jewish inspector came to me […] I didn’t know that he was a Jew at all and he began speaking to me in Yiddish […].”[footnoteRef:543] Katz does not consider the possibility that this inspector may be a non-Jew who learnt Yiddish, taking it for granted that any Yiddish speaker is an ‘in-group’ member.[footnoteRef:544] Many of the narrators proudly state that their children in Canada know and use Yiddish, like Elhonen Hanson, who ends his narrative with the fact that his children speak, understand, think, and write in Yiddish.[footnoteRef:545] Yiddish, in these stories, functions as a shibboleth, excluding outsiders and strengthening a sense of connection between insiders, in a similar way to how Yiddish speakers connected with each other in Eastern Europe.[footnoteRef:546] Non-Yiddish speaking Jews play no significant roles in these personal narratives.[footnoteRef:547] [542:  Noyes, Humble Theory, 31.]  [543:  Julius P. Katz, Handwritten Memoir, 195-?, Fonds 55, Series, 6, Folder 37, Autobiography [textual record] – [195-?], Ontario Jewish Archive, Toronto, Ontario 1:13.]  [544:  There were non-Jews who learnt and spoke Yiddish, including non-Jewish servants who worked in Jewish, Yiddish speaking households. For example, see: Blanka Górecka, “Christian Domestic Servants in Jewish Households in Poland: An Ethno-Historical Study” (Jerusalem, The Hebrew University of Jerusalem, 2019), 92, 147, 156, 157.]  [545:  Elhonen Hanson Autobiography, 1942, RG 102, #65, American-Jewish Autobiographies, YIVO Archives, New York, 24.]  [546:  Language as an identity marker is not exclusive to Yiddish speaking Jews, nor to migrant groups. See: Noyes, Humble Theory, 38; Harshav, The Meaning of Yiddish, 21.]  [547:  A couple of narrators mention the children of migrants who do not speak Yiddish, such as Dunsky’s nephew and Zolf’s after school students. In those cases, they are props allowing the narrators to reflect on what is lost and what is retained with the loss of Yiddish. (Dunsky Autobiography, 12; Zolf, Oyf fremder erd, 1945, 515.)] 

Another important element of Jewishness for these narrators is religious practice. Jewish religious practices, whether learning the religious canon, attending synagogue, celebrating shabbes and holidays, or reciting prayers, appears in all recollections of childhood, of growing up Jewish.[footnoteRef:548] Hanson recalls, “my father was not a greatly learned man. But a chapter of meshnayes [or religious commentary] he could understand; and in his free moments during the week and especially shabbes and yontif he would take care to study.”[footnoteRef:549] One of Katz’s earliest memories is of the shabbes as a child, “[…] when the holy shabbes arrived my mother would make a feast […] and people went to kheyder to hear khumesh […].”[footnoteRef:550] Although Viderman’s father was not religious, he strictly kept shabbes and it was an important part of her childhood in the Pale of Settlement.[footnoteRef:551] Occasions of religious learning and celebrations also appear in descriptions of life in Canada. Shortly after becoming engaged Minnie Kusnetz writes, “I was at my boyfriend’s house for the two days of Rosh Hashanah. […] The Sabbath followed the holidays, and his mother insisted that, of course, I must stay over to Sunday […].”[footnoteRef:552] Celebrating the Jewish holidays together is an important marker of Kusnetz’s acceptance into her partner’s family. Many narrators proudly describe institutions for Jewish learning which they were involved with in Canada, for example Hanson’s role in establishing a Talmud Torah school, which he claims to be the first in all of Canada.[footnoteRef:553] [548:  Morawska found a similar focus on memories of Sabbath and holiday observances among the Eastern European immigrants she interviewed. See: Morawska, Insecure Prosperity, 21.]  [549:  Hanson Autobiography, 2. ]  [550:  Julius P. Katz, Handwritten Memoir, 1:1.]  [551:  Viderman, Umetiker Shmeykhl, 9.]  [552:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 306.]  [553:  Hanson Autobiography, 23. This seems not to be the case, the first Talmud Torah was established in Montreal in the 1890s, and Hanson only moved to Canada in 1906. (Jack Jacob Hirschberg, “Secular and Parochial Education of Ashkenazi and Sephardi Jewish Children in Montreal: A Study in Ethnicity” (Ph.D., Canada, McGill University (Canada), 1989), 76, http://search.proquest.com/docview/276241202/abstract/59CB641CF6284336PQ/1.)] 

Alongside these characteristics of Jewishness is an assumption that Jews are a “bounded descent group”, that one is a Jew because one was born a Jew.[footnoteRef:554] As mentioned above, the narrators describe growing up Jewish including their parents’, or even grandparents’, Jewish identity and activities. In the first paragraph of her personal narrative, Schechter mentions that her father was very learned, and that he descended from a “famous learned family in Volotshik.”[footnoteRef:555] This statement not only indicates Shechter’s father, and by extension her own, intellectual pedigree, yikhes, but also the indisputable Jewishness of her family, since her paternal line was famous. Zolf’s maternal grandfather, who lived in a farming village and was a blacksmith by trade, we learn was also a Hasidic Jew who followed the Kotsker Rebbe.[footnoteRef:556] Zolf, Shechter, and many other narrators trace their Jewish heritage back generations while recounting their personal narratives, indicating the importance of their family to their Jewish identities.  [554:  I borrow this term from Noyes in her discussion of Italian-Americans, because it covers a range of conceptions of identity based on descent (heritage, nation, race, etc.). Noyes, Humble Theory, 21.]  [555:  Shechter, Di geshikhṭe fun mayn lebn, 6.]  [556:  Zolf, Oyf fremder erd, 1945, 14. Translation is my own.] 

The importance of the descent element of Jewish identity to the narrators is highlighted in their descriptions of life in Canada, where it became difficult for some individuals to actively express Jewishness. Some narrators abandoned religious practices in order to work, a topic which will be discussed in the following chapter, and children born in Canada sometimes did not speak Yiddish. As a Jewish school teacher, one of Zolf’s responsibilities was to teach evening classes on Jewish topics to children who attended public school, “[…] and all their energy was spent on a foreign language, on foreign culture, and on a foreign way of life. […] I had the feeling that I was speaking to foreign children, from a foreign tribe…”[footnoteRef:557] When the markers of Yiddish and religious practice and education are absent, the narrators rely on the descent group element of Jewish identity. In-group Jewish identity, as expressed in these Canadian Eastern European Jewish personal narratives, is sometimes based on the past, lineage or previous religious practices, while the boundary between Jews and non-Jews are negotiated in the narrator-protagonists’ present.  [557:  Zolf, 514–15. Translation is my own.] 

[bookmark: _Toc104300398]Eastern European Contact Zones
	When the narrators describe their lives in Eastern Europe, their Jewish identity is clear. While growing up and living in a Jewish environment, the narrators were always in contact, in some form or another, with non-Jewish society. In these personal narratives, Eastern European contact zones are broadly made up of Jews and non-Jews, with this dichotomy being the main constitutive element of their identities.[footnoteRef:558] In these personal narratives, non-Jews in Eastern Europe fall into two general categories: neighbours and official authority figures.  [558:  Noyes, Humble Theory, 17.] 

[bookmark: _Toc104300399]Neighbours
	In talking about neighbours and neighbour relationships, I borrow Hasan-Rokem’s definition of the term: “[…] the neighbor relationship is based on spatial and social proximity and embodies boundaries” and includes “[…] the potential of a close relationship characterized by the lack of domination yet involving contest over territory, legitimacy, and other kinds of symbolic capital […].”[footnoteRef:559] In most cases, these relationships are mediated by the narrators’ parents or grandparents, reflecting childhood realities of their Eastern European experiences. As children, their interpersonal interactions were generally limited to in-group circles, family and specific religious and educational institutions. Interactions with outsiders, whether non-Jews or unfamiliar Jews, were almost always handled by adults.  [559:  Hasan-Rokem, Tales of the Neighborhood: Jewish Narrative Dialogues in Late Antiquity, 1st ed., Taubman Lectures in Jewish Studies (Berkeley, US: University of California Press, 2003), 8, 11, https://doi.org/10.1525/j.ctt1pppfc.] 

Indifferent neighbour relationships appear in the texts, such as David Soudack attending a Russian school and Joseph Martin’s interactions with doctors, but such situations receive little attention, referred to often in a sentence or less.[footnoteRef:560] This is partially due to the fact that indifferent interactions lack emotional charge, making for less interesting, less engaging stories. More importantly, these encounters are not considered important to the narrators, indicating that they do not fulfill the goals of the personal narrative genre, to communicate identities, values, and personal character.[footnoteRef:561] The Jewish / non-Jewish neighbour relationships which the narrators focus on, which they considered important in their descriptions of Eastern European experiences, are either positive or negative.  [560:  David Soudack Autobiography, JHC248 File 5, 2; Martin Memoir, 18.]  [561:  Stahl, Literary Folkloristics and the Personal Narrative, 1989, 24.] 

Most of the positive interactions between Jews and non-Jews in Eastern Europe that are described in this corpus involve exchange of goods, knowledge, or skills. Many of the narrators’ parents engaged with non-Jews through work, whether as artisans, business owners, healers, or servants. Hanson recounts professional exchanges between his father and local non-Jews, and the respect the non-Jews held for him. Hanson’s father did a few different kinds of artisanal work, but was best known in the area as a carpenter, “my father’s bit of work [i.e. carpentry] was famous for its beauty, evenness and above-all strength […].”[footnoteRef:562] His father was also in a position to lend money which, according to Hanson, he did freely to both Jews and non-Jews, “[…] the farmer would repay when and with what he had, but seldom it [i.e. the loan] was lost to them.”[footnoteRef:563] Familiarity through business transactions, reliance on Hanson’s father’s generosity, and respect for his skill engendered a positive relationship between his father and the local non-Jews. Positive relationships between Jews and non-Jews in Eastern European villages, towns, and cities as represented in these stories were based on multiplex ties which involved both frequent interactions and exchanges of goods.[footnoteRef:564] [562:  Hanson Autobiography, 1. Translation is my own. ]  [563:  Hanson Autobiography, 1. Translation is my own.]  [564:  Noyes, Humble Theory, 28.] 

	Zolf portrays his mother, Esther, as having a particularly developed relationship with local non-Jews. She had grown up as a “yeshuvnik”, as Zolf calls her, a Jewish villager, and her father was a tavern keeper as well as a blacksmith which made her childhood home a hub of activity.[footnoteRef:565] Zolf refers to non-Jews who shared Esther’s childhood as her “former good friends”, indicating a closeness but also the shift that happened once her role in society changed, both the result of age and status.[footnoteRef:566] She was fluent in the local non-Jewish languages, Ukrainian, Belarusian, and Polish, which allowed her to engage easily with both neighbours and authority figures, often representing other Jews in disputes.[footnoteRef:567] She was also a healer, a role and knowledge she inherited from her matrilineal line, according to Zolf.[footnoteRef:568] Esther was frequently consulted by non-Jewish women:  [565:  Zolf, Oyf fremder erd, 1945, 14.)]  [566:  Unfortunately, we don’t have Esther’s own personal narrative and Zolf only mentions his mother’s relationships with non-Jews relatively briefly and without any insight into the internal workings of the relationships. (Zolf, 20.)]  [567:  Zolf, 19.]  [568:  It was not uncommon for Jewish women to be healers, consulted by Jews and non-Jews alike. Dov Noy, who also grew up in what is now Poland, recalled that his grandmother was a healer and described some of her treatments for the evil eye and illnesses. (Noy, Dov. Interview by Hagar Salamon. 18 March 2001. Unpublished Manuscript, 22-23.)] 

[…] for her cures and remedies, such as warding of [sic.] an "evil eye", casting out an "evil spirit", or for prescribing this or that water-grass for a tooth-ache, for a stomach ache; for taking care of "women’s troubles" and other kinds of sicknesses […] in short, my mother was an "expert" whose opinions and diagnoses, like those of her mother and her mother’s mother, were respected [throughout] the whole region...they used to say that none other than the Angel Raphael must have been standing by her side...[footnoteRef:569] [569:  Zolf, “On Foreign Soil: English Translation,” sec. My Parents. Angels were particularly important to Jewish practices around birth. See: Patai, On Jewish Folklore, chap. 21. Jewish Birth Customs.] 

Like the positive relationships Jewish men maintained with non-Jews in Eastern Europe, Esther’s was based on a combination of familiarity and unique skills. 
Esther’s relationships with local non-Jews was more dense than others that appear in this corpus because of her long familiarity, including her childhood, with non-Jewish neighbours, her fluency in languages, and her skills as a healer. The strength of these bonds put her in a position to be able to ask the non-Jews for a large favour which was to help her move her parents’ house, which she inherited, from the village she grew up in to the town in which she later lived. Zolf quotes the wording of his mother’s initial request, which she made to a gathering of the village men:
Neighbors of mine, good friends of mine! Here, among you, I was born. We were raised together...your troubles were my troubles; your joys were my joys. Whoever from you came to me asking for help, [a] solution for a problem, a remedy for a sick person, or to borrow something, did I not help each one? No one will deny it, not so?, neighbors of mine, friends of mine?[footnoteRef:570] [570:  Zolf, “On Foreign Soil: English Translation,” sec. The Inheritance.] 

In this request, she mobilized the combined network ties of familiarity and obligation. She then followed the request by providing the gathering with food and drink, reinforcing those ties. Although Zolf makes these interactions the centre for this story, highlighting the strength of his mother’s social ties with the local non-Jews, it later becomes clear that money also played a role in engaging people to build the house.[footnoteRef:571] The multiplex connections described in the personal narratives between Jewish and non-Jewish neighbours in Eastern Europe are reinforced by obligation, exchanges of skills, knowledge, or money.[footnoteRef:572]  [571:  Zolf describes how his mother took out every loan possible and pawned every item. He follows the chapter about the house with a chapter dedicated to his father’s decision to pawn a prized Talmud set in order to afford a roof for the house. This was not only a dramatic moment in the family emotionally, but one weighted with symbolism as a religious item is exchanged for practical necessities. (Zolf, Oyf fremder erd, 1945, 31–34.)]  [572:  There is no comparative situation to indicate whether the exchanges would have been different if this was an exchange solely internal to a group (i.e. Jews helping Jews or non-Jews helping non-Jews). Gifts between Jews and non-Jews do not play a significant role in this material.] 

At the same time that he describes his mother’s close bonds with non-Jewish neighbours, Zolf refers to them as “goyim”, which carries negative connotations including of stupidity and drunkenness.[footnoteRef:573] He also recalls that one of the reasons that his mother wanted to keep the house was to avoid a non-Jew buying it and placing Christian religious artifacts in it.[footnoteRef:574] Even when the neighbour relationship is dense and positive, the narrators reinforce the border that delineates the Jewish and non-Jewish areas of their Eastern European contact zones.  [573:  Alina Cała, “The Stereotypes of Jews in Polish Eyes and the Stereotypes of Poles in the Eyes of Jews,” Kwartalnik Historii Żydów 212, no. 4 (2004): 530; Michael Wex, Born to Kvetch: Yiddish Language and Culture in All Its Moods (New York, USA: Harper Perennial, 2006), 66–67.]  [574:  Zolf, Oyf fremder erd, 1945, 30, 29.] 

	The narrators also recall many negative interactions between Jewish and non-Jewish neighbours, where the conflict over various forms of capital comes to the fore. In describing the quiet village of Zastavye that he grew up in, Zolf explains that every so often there would be fights between the Jews and the non-Jews, instigated by disputes over public land,  “[…]just as the river would once a year storm over its banks, […] so also (from time-to-time) would there be a disturbance in the village.”[footnoteRef:575] This description of regular disruption to otherwise harmonious interactions indicates the frailty of the connections between neighbours, despite their multiplex nature. Through this metaphor, Zolf also suggests that the vacillating character of the relationship was subject to a natural law, and by extension that the divide itself was a necessity of nature and not a choice. The divide between Jews and non-Jews were easily heightened by shifts in situations, whether economic, social, or political, which in turn influenced network interactions.  [575:  Zolf, “On Foreign Soil: English Translation,” sec. The Village of Zastavia.] 

Isidore Horowitz, who was born in 1889 in Bielsk, Pale of Settlement and immigrated to Winnipeg, Manitoba after 1912, does not balance his recollection of experiences of prejudice in Eastern Europe with positive ones in the same ways Zolf’s are. Horowitz recalls constantly hearing Jews referred to with anti-Jewish slurs, “from every Pole, old and young,” while growing up in Lodz.[footnoteRef:576] When his sister suddenly died at the age of twenty, Horowitz recounts how a group of Poles, men and women, stood around and laughed at the “pretty spectacle of a Jewish funeral.”[footnoteRef:577] For Horowitz, the neighbour relationship is characterized by conflict, with Jews as victims of non-Jewish (verbal) violence.  [576:  Isidore Horowitz Autobiography, 1942, RG 102, #29, American-Jewish Autobiographies, YIVO Archives, New York, 1. Translation is my own. ]  [577:  Horowitz Autobiography, 1. Translation is my own. ] 

These aggressive interactions in the personal narratives communicate that Jews were a disenfranchised minority group. Although the neighbour relationship itself is one of equality, the realities of Eastern European contact zones placed the non-Jews in a relative position of power. The relationship of minority (Jew) and majority (non-Jew) introduces antagonism, as the minority perspective and desires regarding the situation in the contact zones conflict at times with those of the majority.[footnoteRef:578] This aggression and the power imbalances contributed to the volatility of Jewish / non-Jewish neighbour relationship in Eastern Europe. The changeability, and most often the negative side of it, in turn takes center stage in the narrators’ depictions of these relationships many years later, a point to which I will return later.  [578:  Bhabha, The Location of Culture, 157.] 

For these Jewish migrants, the complexity of their relationships with neighbouring non-Jews in Eastern European villages, cities, and towns, was founded on familiarity and exchange, but marred by violence. The volatile nature around this boundary is important for them to communicate to their audiences. The narrators’ differentiation from non-Jews in Eastern Europe and their experiences of that tense, close, and unstable neighbour relationship informs part of their identity as Canadian Eastern European Jewish migrants.
[bookmark: _Toc104300400]Authority Figures
	Alongside, and as a background to, Jewish relationships with non-Jewish neighbours, were the narrators’ interactions with authority figures, specifically government representatives and the regulations they enacted. The tsarist regimes in which most of the narrators lived before migrating to Canada enacted policies which targeted Jews and their culture in a process of internal colonialism.[footnoteRef:579] Donner specifically describes the impact of the government’s treatment of Jews on his own life in the Russian Empire, including his interactions with his non-Jewish neighbours. For the first part of his adulthood, he ran a tavern and shop with his father in a village in what is now the Zaporizhia Oblast, Ukraine. Donner’s family was well to do and he served in several offices in the civic court including as chairman for a few weeks.[footnoteRef:580] Donner enjoyed these positions, especially being Elder of the jury:  [579:  Ato Quayson, “Comparative Postcolonialisms: Storytelling and Community in Sholem Aleichem and Chinua Achebe,” The Cambridge Journal of Postcolonial Inquiry 3, no. 1 (January 2016): 59. This internal colonialism was also reflected in the ways others related to Jews in the Pale of Settlement. (Nathaniel Deutsch, The Jewish Dark Continent: Life and Death in the Russian Pale of Settlement (Cambridge, Mass: Harvard University Press, 2011), 8.) ]  [580:  Donner, Memoir Translation, 21. Legal reforms introduced in 1864 opened opportunities for Jews to participate in local governments and legal institutions. Jews taking on such roles was more common in Ukraine, where Donner lived.(Antony Polonsky, The Jews in Poland and Russia, vol. 1, Littman Library of Jewish Civilization (Series) (Oxford: Littman Library of Jewish Civilization, 2010), 401.)] 

[…] I would exit with all my 11 jurors. The district police officer would come out of the other chamber and ring the bell. Five hundred men and women would be seated and he would say, “Gentlemen, rise, the court is in session.” For me it was the greatest honour. I would read out the sentence, Guilty or Not Guilty.[footnoteRef:581]   [581:  Donner, Memoir Translation, 22.] 

With the assassination of Tsar Alexander II in 1881 and the changes instituted by Alexander III, Donner’s position in the city and his quality of life changed drastically.  As Donner put it, “[the] ground caved under our feet.”[footnoteRef:582] Rights, including regarding business ownership and residency, were revoked, conscription of Jews was enacted, and a series of pogroms began. These actions, specifically the changes in rights, were part of a process of attrition, the tool of the internal colonialism of the Russian Empire.[footnoteRef:583] All the narrators recount memories from this period and the fear, insecurity, and violence they experienced.  [582:  Donner, Memoir Translation, 21.]  [583:  Quayson, “Comparative Postcolonialisms: Storytelling and Community in Sholem Aleichem and Chinua Achebe,” 59.] 

The introduction of these greater restrictions on Jewish life, not only meant Donner lost his ability to hold public office, he lost the rights to his business. Donner turned to a non-Jewish official who he had previously been on good terms with to suggest a business deal, a legal work-around, which would allow Donner to continue working. The reply he received was that the non-Jew could not take the risk of defying the government, “[he] suggested that the best way to solve my problems was to convert to Christianity and then I would be the happiest man in the world.”[footnoteRef:584] It was clear to Donner that the treatment of Jews by the government and their subaltern status influenced the relationships between Jewish and non-Jewish neighbours. He summarizes his feelings about the changes in legal status and relationships with neighbours by saying, “[what] can one do when a despot attempts to kill you but is only partially successful, then steps on your neck but does not suffocate you?”[footnoteRef:585] Impacting relationships with non-Jewish neighbours was one of the ways Jews in the Russian Empire experienced the status of an oppressed subordinate group within a dominant society.  The main interactions recalled by these Canadian Eastern European Jewish migrants with authority figures in Eastern Europe, specifically the Pale of Settlement, is either the direct or indirect enactment of oppressive policies.  [584:  Donner, Memoir Translation, 25.]  [585:  Donner, Memoir Translation, 23.] 

Jewish narrators and their families also chafed under the Russian government’s residency restrictions. Zolf’s mother was raised in a village and his father enjoyed living among the farms and working as a property manager, but as mentioned in the introduction, the family was forced to leave:
But it was sadly not ordained that [my father] should be allowed to dwell peacefully on his "property". The Tsarist regime had undertaken to drive Jews from the "holy" towns. […] From all my father’s holdings, with all his accumulated possessions, there was nothing left. With my mother and four or five children sitting on a big wagon, loaded with housewares, […] with various animals tied to the back of the wagon, they rode off to the nearest small town [lit. shtetle]...Zastavia […]. And so ended my father’s days as a settler...no homestead, no workshop...all was lost, as though it had never been anything more than a beautiful dream.[footnoteRef:586] [586:  Zolf, “On Foreign Soil: English Translation,” sec. My Parents. Corrected translation based on Zolf, Oyf fremder erd, 1945, 16.] 

For Zolf’s father this was not only a devastating loss of a dream but also of income, as he was never able to achieve the same financial stability as a teacher that he had through his work in the village. The way Zolf relates the incident, it seems that for the whole family this was a loss of happiness and contained the sense of abandoning a home, as they moved only a few kilometers away to live in poorer circumstances. Zolf is the only narrator who describes his forced resettlement, but many other narrators reference these restrictions as impacting their lives and as part of the reasons for immigrating to Canada, such as will also be seen in a passage quoted from Hanson in the next chapter. Canada, or amerike, offered Eastern European Jewish migrants the opportunities for settlement that they were denied in the Russian Empire.  
Forced conscription was another policy enacted by the tsarist government which is presented as oppressive in this corpus. Nicholas I introduced military service requirements in 1827, at a similar period to when other European empires were introducing the requirement as part of their process of modernization. In other empires, such as France and Austria, emancipation was offered in exchange for military service, this was not the case in Russia.[footnoteRef:587] The goal of the draft,   Russifying minorities and turning the population into useful subjects, remained the same through the final years of the Russian Empire in 1917.[footnoteRef:588] The original harsh requirements, which included twenty-five years of service, quotas, and the conscription of minors, became less severe over the years starting with an amendment in 1830.[footnoteRef:589] Indeed, with the changes to military service introduced under Alexander II in the 1870s, including a universal draft instead of the previous quota system, many Jews wanted to join the army, seeing it as an opportunity for integration, expression of patriotism, and a steppingstone to emancipation.[footnoteRef:590] This combination of patriotism and integrationist ideology continued to inspire the Russian Jewish population to participate in the military even after the dissolution of the empire.[footnoteRef:591]  [587:  Iokhanan Petrovskii-Shtern, Jews in the Russian Army: 1827 - 1917 : Drafted into Modernity (Cambridge, UK ; New York: Cambridge University Press, 2007), 1, 9.]  [588:  Petrovskii-Shtern, 7, 16.]  [589:  Petrovskii-Shtern, 4.]  [590:  Petrovskii-Shtern, 166, 202.]  [591:  Petrovskii-Shtern, 267.] 

Despite the generally positive attitude of Russian Jews toward military service in the period covered by these personal narratives, negative attitudes with roots in the earliest form of conscription, continued to circulate among Jews in the Empire through folklore and literature.[footnoteRef:592] This topic looms large in the corpus as a whole, referenced in thirteen of the personal narratives, always negatively.[footnoteRef:593] Joseph Martin’s father was conscripted when Martin was young enough that he did not recognize his father afterwards, sometime in the late 1870s. His father’s forced absence from the household had a variety of negative effects on the family, most noted by Martin was increased poverty. His father had attempted to avoid being sent to the front lines by making himself sick in order to get a medical discharge, but the plan failed.[footnoteRef:594]  [592:  Deutsch, The Jewish Dark Continent, 78–79, 191–94; Olga Litvak, Conscription and the Search for Modern Russian Jewry (Bloomington,  Indiana: Indiana University Press, 2006), 7.]  [593:  The thirteen narrators who mention it are: Bayles, Donner, Hanson, Horowitz, Katz, Martin, Shechter, Soudack, Stern, Wolofsky, Yibum, Yoysef, and Zolf. ]  [594:  Martin Autobiography Translation, 2.] 

Martin recalls his mother receiving a letter from his father requesting a conditional divorce since he was going to the frontlines.[footnoteRef:595] His father explained, “his hometown friends in the same unit had done the same thing – they would come back if they survived.”[footnoteRef:596] This request was an expression of the immediacy of the family’s, and community’s, fears of loss tied to participation in the army. Martin was eight years old when his father returned from the army after the war, “[…] I remember it all well: how my father turned up in his uniform, how I was afraid of him, afraid to approach him.”[footnoteRef:597] He also recalls a severe beating he received from his father shortly after the release from the army. Martin’s father’s army service damaged his father’s health, as a few years after he and all his friends became ill with tuberculosis. While his friends died, Martin’s father survived but struggled with ill health which marked the rest of Martin’s life.[footnoteRef:598] Martin’s father’s conscription had a far-ranging negative impact on his life and their entire family. For Martin, the suffering he and his family experienced due to his father’s conscription overshadowed any possible positive elements of military service experienced by other Jews in the Russian Empire.   [595:  There are no indications in Martin’s personal narrative of which war or where the fighting took place.]  [596:  Martin Autobiography Translation, 2. The conditional divorce was created for a situation in which the husband might die but his body would be unrecoverable or unrecognizable. This situation would leave the wife in a halakhic limbo of agunah, (abandoned wife), without a husband but technically married and therefore unable to remarry. This was enough of an issue that questions about it were included in The Jewish Ethnographic Program created by An-sky and his team published in 1914. (Deutsch, The Jewish Dark Continent, 253.)]  [597:  Martin Autobiography Translation, 3.]  [598:  Martin Autobiography Translation, 5. Martin attributes the tuberculosis to the vinegar that his father and friends drank in an attempt to be dismissed as unfit for the army. This diagnosis is highly suspect, but either way, the illness does seem to be connected to some army experience. ] 

	Although Jews were over-represented in the Russian military, the prospects of separation, financial insecurity, death, illness, and trauma outweighed the promises of integration, modernization, and emancipation for some.[footnoteRef:599] Many narrators went to great lengths to avoid conscription. Horowitz describes having to leave his home and visiting his parents only at night in order to avoid being caught by the police and conscripted. Once he was almost caught, at which point he decided it was safest to try illegally crossing the border into Germany which he did with difficulty.[footnoteRef:600] Zolf’s two older brothers also avoided conscription.[footnoteRef:601] ‘Dodging the draft’ brought its own problems, Zolf recalls a yearly visit from the tax collector: [599:  Petrovskii-Shtern, Jews in the Russian Army, 202.]  [600:  Isidore Horowitz Autobiography, 5, 6. Unfortunately, after six months the German authorities realized his illegal status and demand he leave, at which point he immigrated to the United States and then Canada (ibid, 8). ]  [601:  Zolf, “On Foreign Soil: English Translation,” sec. The Tax Collector.] 

[… who came] to collect from my father the three-hundred rouble penalty on account of my father’s not having sent his eldest son, Leyzer, to military service. And after the second son, Moshe-Ber, had also thumbed his nose at the Russian Tsar […] my father’s “debt to the Crown” was raised to the nice round sum of six hundred roubles.[footnoteRef:602] [602:  Zolf, sec. The Tax Collector.] 

These narrators, even those who migrated after 1917, did not enjoy the post-revolutionary Russian reality of Jewish emancipation. Therefore, they did not write from a perspective of Russian nationalism which inspired Jewish Russian military involvement. Similar to early Russian maskilic autobiographies, where conscription is presented in contrast to other ways of leaving home, in these personal narratives it is used as a foil for the narrators’ migration.[footnoteRef:603] The Russian government’s conscription policy is presented by the narrators as a catalyst which forced them and their families to choose between types of separation, compulsory or voluntary, and to run great personal risks whether in the army or in an attempt to avoid it. [603:  Litvak, Conscription and the Search for Modern Russian Jewry, 176.] 

	Pogroms are often presented alongside conscription as chief examples of Jewish persecution in the tsarist Russia and play an equal role in this corpus.[footnoteRef:604] Most of the narrators reference pogroms, either experiencing them directly or hearing of them nearby. As mentioned in the introduction, there was large scale violence against Jews in the Russian Empire in 1881-84, 1903-06, and 1918-21.[footnoteRef:605] Each surge of violence was initiated by different historical circumstances and each individual act had its own unique perpetrators and elements. Depending on when the narrators emigrated, the pogroms they described can be from any of these three periods, and sometimes they describe more than one. A common opinion among Jews was that pogroms were encouraged by the government, which either actively instigated them or passively did not stop them.[footnoteRef:606] Hanson sarcastically writes that after they experienced their first pogrom, around 1903, “for the first time my father realized how conducive the tsar’s government was for the Jews in his country.”[footnoteRef:607] When recalling the oppressive rulings introduced by Alexander III, Donner writes, “[this] is what the despot was doing to us unfortunate Jews. Blood flowed in the streets. Every day there were hangings, shootings, murders, and pogroms.”[footnoteRef:608] Ben Yoysef, born in 1892 in Mogilev Province, Pale of Settlement and immigrated to Winnipeg, Manitoba in 1924, describes experiencing a pogrom in 1919 in his little town in Ukraine, perpetrated by various groups including the Red Army.[footnoteRef:609] No matter when the pogroms took place, during the days of the Russian Empire, the Civil War, or even later, these Canadian Eastern European Jewish migrants associated them with the government, or a branch of it.  [604:  Litvak, 1; Petrovskii-Shtern, Jews in the Russian Army, 2.]  [605:  I. Michael Aronson, Troubled Waters: Origins of the 1881 Anti-Jewish Pogroms in Russia, electronic resource, Pitt Russian East European Series (Pittsburgh, USA: University of Pittsburgh Press, 2009), 4, http://digital.library.pitt.edu/cgi-bin/t/text/text-idx?idno=31735057893368;view=toc;c=pittpress.]  [606:  Aronson, 5.]  [607:  Hanson Autobiography, 7. Translation is my own.]  [608:  Donner, Memoir Translation, 24.]  [609:  Ben Yoysef Autobiography, 10.] 

	Few direct interactions between authority figures and Jews are recounted in Eastern Europe in the personal narratives of Canadian Eastern European Jewish migrants. In most cases, the Jewish narrators’ interactions with the government and its representatives are portrayed through the impact of the oppressive, anti-Jewish policies (or perceived policies), especially pogroms, forced conscription, and limits on business and residency. Even when positive interactions are described, they are coloured by the knowledge that they became negative once governmental policies changed. This focus enables these stories of migration to fit into the familiar Jewish model of oppression and expulsion, similar to the expulsion from Spain in 1492, despite the different and complicated realities of Eastern Europe.[footnoteRef:610]   [610:  Litvak, Conscription and the Search for Modern Russian Jewry, 197.] 

In the representations of Eastern Europe, most frequently tsarist Russia, the boundaries between Jews and non-Jews are presented by the narrators as solid and impenetrable. Although the narrators came into daily contact with non-Jews, whether authority figures or neighbours, they describe their lives as almost entirely distinct. This boundary was reified constantly by the oppressive policies of the tsarist governments, a number of which placed specific restrictions on Jews. Many of the non-Jewish groups beside or among which Jews lived, specifically Poles and Ukrainians, were also targeted by the tsarist governments with laws meant to russify cultural minorities. Some narrators do acknowledge the disenfranchised nature of their neighbours.[footnoteRef:611] Yet their sympathy and sense of kinship in suffering is tempered partly because the restrictions against Jews were more severe, as Donner reflects: “[imagine] our disgrace as the Gentiles witnessed this [i.e. new restrictions] – how did the Gentile regard me? […] He was allowed to do everything.”[footnoteRef:612] The hostile social and political environment, aggravated by governmental actors, and the competition for resources created an imbalance in the neighbour relationship that tended to divide the groups along cultural/religious lines. Despite the multiplex ties that connected Jews and non-Jews in Eastern Europe, when looking back, Canadian Eastern European Jewish migrants describe their lives as disconnected from non-Jews. With migration, elements of an individual or community’s experiences in their previous home often acquire a different significance in their new home.[footnoteRef:613] In this case, simplified division of the narrators’ social networks in Eastern Europe, and the focus on negative elements of interactions with non-Jews, provides a culturally useful contrast to experiences in Canada, which we will explore below.  [611:  E.g. Donner, Memoir Translation, 7, 8.]  [612:  Donner, Memoir Translation, 23.]  [613:  Anna Shternshis, “Gender and Identity in Oral Histories of Elderly Russian Jewish Migrants in the United States and Canada,” in A Companion to Diaspora and Transnationalism, ed. Ato Quayson and Girish Daswani (Oxford, UK: Blackwell Publishing Ltd, 2013), 289.] 


[bookmark: _Toc104300401]New Zones, New Relations
With their migration to Canada, Eastern European Jews joined new networks and instigated new relationships within the social networks they were previously part of. In other words, the shape of their contact zones changed.[footnoteRef:614] This transformation can be seen in a change to both their Jewish and non-Jewish networks. Networks, and specifically group identity, are heavily influenced by the form and frequency of interactions, therefore changes to location and circumstances of living necessarily has a critical influence on them.[footnoteRef:615] The non-Jewish networks which appear in the narrators’ descriptions of life in Canada, as in Eastern Europe, include neighbours and authority figures. In addition to these networks, a new node becomes relevant in Canada, which necessitates new identity negotiations: Indigenous peoples.  [614:  Clifford, Routes, 7.]  [615:  Noyes, Humble Theory, 30.] 

[bookmark: _Toc104300402]Navigating Familiarity  
Neighbour relationships with non-Jews are continuous in Jewish migrant experiences between Eastern Europe and Canada, but they are configured differently.[footnoteRef:616] In descriptions of life in Eastern Europe, as we have seen, neighbouring non-Jews are usually represented as a group, even if individuals are singled out, they are representative of the entire local non-Jewish population. In Canada, on the other hand, the narrators describe interactions with non-Jewish neighbours as specific and individual. Shared or differentiated group identities between narrators and non-Jews they encounter shift as dividing lines were continuously redrawn based on familiarity, frequency of interactions, and shared interests. [616:  Hasan-Rokem, Tales of the Neighborhood, 2003, 8.] 

The opening examples from this chapter, Zolf’s encounter with ‘a real non-Jew’, highlights one way narrators categorize such interactions. The non-Jew in question is Mike Prodnyuk, the farmer who signed the papers (unknowingly) which allowed Zolf to immigrate to Canada as a farm labourer.[footnoteRef:617] In order to find Prodnyuk, Zolf first wandered through the French Canadian village of St. Claude, the location of the closest train station to Prodnyuk’s farm. Not speaking French, Zolf felt alien in the village, a sense which was exaggerated by the “gang” of children which began to follow him, saying things he could not understand, laughing, and pointing at him.[footnoteRef:618] In contrast to the French Canadians, Zolf was sure, looking at the name he had written down, that ‘Mike Prodnyuk’ is “one of ours, a real non-Jew”.[footnoteRef:619] The local postmaster helped Zolf, despite not sharing a language, and found a Francophone farmer to take Zolf to Prodnyuk’s farm.[footnoteRef:620] He did not try to communicate with the farmer at all during his ride. Zolf’s lack of a common language heightened his sense of separation from the people he met in St. Claude. His interactions with adults and children, are defined by differences, the difference between local and migrant, Francophone and non-Francophone, non-Jew and Jew, all of which create a boundary that overwhelms their encounters. In the French Canadian community, Zolf had no communicative bonds, sharing neither language, culture, nor religion, which created a chasm that could not be bridged by physical proximity.[footnoteRef:621]  [617:  Zolf, Oyf fremder erd, 1945, 481.]  [618:  Zolf refers to the children as “shkotsimlekh” [שקצימלעך] a diminutive plural for the “shkots” which is a word for a male non-Jew and a hooligan -- a Jew can also be a shkots, if he behaves badly enough. (Zolf, 482.) ]  [619:  Zolf, 482. Translation is my own. ]  [620:  Zolf, 482.]  [621:  For the importance of communicative bonds in sharing identity see: Richard Bauman, “Differential Identity and the Social Base of Folklore,” The Journal of American Folklore 84, no. 331 (1971): 41, https://doi.org/10.2307/539731.] 

In contrast, when Zolf met Prodnyuk, the language and culture they shared was as important as what they did not share. As mentioned above, Zolf was excited by the familiarity of this Ukrainian non-Jew, especially the fact of a language in common, and Prodnyuk was equally quick to identify Zolf as an Eastern European Jew, referring to him as “her yid” (Mr. Jew).[footnoteRef:622] Prodnyuk was shocked and unhappy to see Zolf, another mouth to feed, and after Zolf’s explanation, Prodnyuk realized that he signed the forms agreeing to support a migrant farm labourer by mistake. Zolf quotes Prodnyuk’s explanation of what happened:  [622:  Zolf, Oyf fremder erd, 1945, 484. In general, Zolf recounts most of his conversation with Prodnyuk in Yiddish, although he makes it clear that they actually spoke together in Ukrainian, even including some Ukrainian phrases in Yiddish transliteration. ] 

An anglik (an Englishman), a real nobleman, […] came with a paper in hand, asking me to sign if I want other people to come from ‘Europe’ [using the English as opposed to Yiddish word] to Canada to work on the land. Everyone else signed, I also signed. Why shouldn’t they come? Is there not enough earth available? Now I see, that I caused trouble for myself![footnoteRef:623] [623:  Zolf, 484. Translation is my own] 

Due to his own migrant status and experience, Prodnyuk was easily convinced to sign the form. He empathized with migrants wanting to leave Europe for Canada but he was not able to take responsibility for them, and his English was not good enough to understand what he was signing. He and Zolf shared experiences of being migrants with disadvantages, especially linguistic ones. They also shared connections to Eastern Europe, expressed through their common language and made tangible by Zolf’s gift of tobacco from Poland. When Prodnyuk took the gift and rolled a cigarette for himself and Zolf, Zolf noticed Prodnyuk relax. Zolf and Prodnyuk were comfortable in their familiarity with each other. The shared connections, verbal and non-verbal ways of communicating, and reminder of their common origin, characterizes the dense network in which Zolf and Prodnyuk stood together. There was no gap of understanding like that which characterized their interactions with English or French Canadians.  
After this moment of closeness, Prodnyuk explained his financial difficulties and inability to support another adult, but agreed to allow Zolf to stay the night. Prodnyuk told Zolf that the following day he would have to, “go to your own Jews in the city! They are all rich there!”[footnoteRef:624] Beside this negative Jewish stereotype (Jews as a whole being rich and living in cities), Prodnyuk and his family expressed some other mild misconceptions and anti-Jewish rhetoric. One example is Prodnyuk’s wife referring to Zolf with the pejorative “zhid”, which stands in marked contrast to the respectful “her yid” previously used by Prodnyuk.[footnoteRef:625] The boundaries between Jew and non-Jew established in Eastern Europe were still present, set up by both Prodnyuk and Zolf, in their interactions in Canada. Those differences were tempered by shared experiences as outsiders in Canada, as people with ties to Eastern Europe, and by the cultural familiarity of having been neighbours before. Their experiences in the contact zones of Eastern Europe influence their interactions in the contact zones of Canada, while their Canadian experiences change the nature of their ties. In this case, the multiplex ties of shared experiences, common language, and cultural familiarity strengthened the bond of neighbours and weakened the fence dividing them.   [624:  Zolf, 485. Translation is my own]  [625:  Zolf, 485. In the evening of his stay with Prodnyuk other Ukrainian farmers visited Prodnyuk’s farm. They enjoyed the tobacco from Zolf, talked about local farming life, world politics, and also complained about the situation in Ukraine. Specifically, they talked about how the Polish lords moved in and took Ukrainian land away from Ukrainian farmers. On one hand, they included Zolf in the conversation and talked to him as someone else who cared about the happenings in Poland/Ukraine, on the other hand, they hinted at the differences between them as Ukrainian vs. Pole, farmer vs. non-farmer. The borders of community became even more blurred. (Zolf, 486.)] 

Martin also describes interactions with Eastern European non-Jewish migrants in Canada in which familiarity engenders a sense of positivity. The first such occasion arose when he was building his farmhouse (for the first time) and two exhausted non-Jews (“goyim”), either Ukrainians or Poles, passed him while on the long journey to town by foot. They spoke no English and explained to Martin that they had not eaten in three days and had been sent away from every camp that they had passed. After hearing their story, Martin writes, “I gave them my lunch, and they really revived.”[footnoteRef:626] In this brief description, Martin highlights all he had in common with these men – their shared language and places of origin as well as difficult immigration experiences. Martin, like Zolf, consciously or not, reinforced the ties created by shared communication and familiarity through a consumable gift – this one being more immediately necessary.    [626:  Martin, English Translation, 35.] 

 One of these men later acquired a farm near Martin, and when Martin needed help rebuilding his farmhouse, offered to do so for free as a return for the favour Martin had done for him. Although Martin did not take full advantage of the offer, they reached an agreement that was good for both of them.[footnoteRef:627] Assistance among neighbours, support and hospitality, like the exchanges between Martin and these non-Jews, were important to survival in the remote, sparsely populated Canadian farming communities.[footnoteRef:628] The positive way Martin and the non-Jew negotiated their interactions in the social landscape of their Ontario farming community was a result of their familiarity with each other as Eastern European migrants, their common interests, and their physical proximity. Familiarity and an ability to communicate was the key step, without which the other factors likely would not have been relevant.  [627:  Martin memoir, 73.]  [628:  Hoerder, Creating Societies, 172.] 

When Martin moved to Englehart and started a business in the city, his ease with Eastern European non-Jews allowed his business to succeed. In order to make ends meet when they first arrived, he and his wife took in a few boarders, and eventually they turned their house into a boarding house as a full business venture. The decision to run a boarding house to earn necessary income in hard times was not unusual for migrant households with women to take care of domestic chores, Miriam Rosen ran one for a time and Katz mentions staying in a couple.[footnoteRef:629] Most of Martin’s boarders were Eastern European non-Jewish men moving to northern Ontario as itinerant labourers. Martin describes how he would meet the trains and convince new arrivals to return with him to his boarding house, a promotional role in which he must have relied on their shared languages.[footnoteRef:630] In establishing a boarding house which catered to Eastern European non-Jews, both Martin and his boarders relied on familiar relationships from Eastern Europe where Jews often ran small businesses, including taverns, which were patronized by non-Jews. Eastern European Jewish recreation of “economic exchange with their former customers” was common in rural North American towns which had both Jewish and non-Jewish Eastern European migrant populations.[footnoteRef:631] Indeed, Ukrainian Canadian migrants from the same period mention the comfort of buying from Jewish shopkeepers who spoke the same language.[footnoteRef:632] Martin’s boarders were so pleased with his services that they encouraged him, and even lent him money, to open a store that they could patronize, which eventually become his fulltime, successful business.[footnoteRef:633] In these towns and farming communities Eastern European social relationships met Canadian economic and political realities which created new constellations of opportunities, including new social bonds and relationships. Former neighbours become neighbours again, but on different properties and with different kinds of fences.  [629:  Miriam Rosen Autobiography, 1942, RG 102, #103, American-Jewish Autobiographies, YIVO Archives, New York, 19: Katz, Handwritten Memoir, 3:14, 4:1; Hoerder, 79, 171, 260.]  [630:  Martin memoir translation, 47.]  [631:  Morawska, Insecure Prosperity, 32.]  [632:  Hoerder, Creating Societies, 165.]  [633:  Martin memoir translation, 48.] 

Eastern European Jewish migrants gained new neighbours in Canada, too. These included migrants from different ‘Old Countries’, as well as Francophone and Anglophone Canadians. During the early 1900s, Canada was a destination for many migrant communities. Europeans who, like these narrators, migrated along Atlantic routes and Asians, especially Chinese, Japanese, and Indians, who came to Canada following Pacific routes. Eastern European Jewish migrants interacted with migrants from a variety of backgrounds as individuals moved within the borders of Canada. 
In writings from this period, authors tended to refer to all Asian Canadians as ‘Chinamen’, unable or unwilling to differentiate, and narrators in this corpus were likely no more discerning.[footnoteRef:634] Both Katz and Zolf recount specific encounters with ‘Chinese’ people in Canada.  As mentioned in the previous chapter, the first time Katz encountered Chinese people, “טשיינע לייטע” [tshayne layte], was immediately after his arrival in Canada, and he found their appearance intriguing.[footnoteRef:635] He acknowledges their presence while highlighting their strangeness and does not interact with them at all. Katz recognizes these Asian migrants as neighbours in the Canadian contact zone, but they remain completely unfamiliar without even the connection of an interaction.  [634:  Hoerder, Creating Societies, 163.]  [635:  Julius P. Katz, Handwritten Memoir, 195-?, Fonds 55, Series, 6, Folder 37, Autobiography [textual record] – [195-?], Ontario Jewish Archive, Toronto, Ontario, 1:13.] 

Zolf, in contrast, met a Chinese migrant in Dominion City with whom he built a relationship during his few months there.[footnoteRef:636] In a section called “The Chinese Man and I” [“איך און דער כינעזער”] in which Zolf describes his isolation in the town, he also writes about his sense of connection with the one Chinese person.[footnoteRef:637] He acknowledges their differences, with the Chinese migrant owning a restaurant (a relatively common employment for Chinese migrants at the time) but being unable to bring his family to Canada due to racist policies, and the fact that the only language in common was their broken English.[footnoteRef:638] But they shared an identity as foreigners and as migrants, “something drew me to that lonely, foreign Chinese man, who also, like I, came here looking for bread in this strange, wide country.”[footnoteRef:639] Zolf describes their common longing for their families and impatience for news from home. They visited the post office together, the all-important national and international connecting point, reading their newspapers while waiting to discover if they had a letter from home.[footnoteRef:640] Zolf read in Yiddish and the Chinese man in ‘Chinese’, and “the English crowd looked at us, foreigners with their weird newspapers, with inquisitive, curious glances.”[footnoteRef:641] Although Zolf and the Chinese man were different in so many ways, in another way, they were a group, they were the foreigners, the non-Anglophones in town.[footnoteRef:642] Indeed, in the small Canadian towns and homesteading communities in the early 1900s, Jewish and Asian migrants alike were often treated as slightly outside the social ties that held the communities together.[footnoteRef:643] At the time Zolf was in Dominion City, the Jewish shopkeepers he worked for had established a place for themselves and integrated in the community, Zolf had not.[footnoteRef:644] Zolf felt more connected to the Chinese man than to his Jewish employers because of their shared identity as lonely outsiders.  [636:  Zolf arrived in December and left in spring, though he does not give a specific month. (Zolf, Oyf fremder erd, 1945, 493, 506.)]  [637:  Zolf, 498–501.]  [638:  David Chuenyan Lai, Chinatowns: Towns within Cities in Canada (Vancouver, CA: UBC Press, 1988), 35.]  [639:  Zolf, Oyf fremder erd, 1945, 499.]  [640:  Hoerder, Creating Societies, 196.]  [641:  Zolf, Oyf fremder erd, 1945, 500. In this quote, Zolf highlights the extra level of foreignness that he and the Chinese restaurateur share due to reading non-Latin alphabets. ]  [642:  Noyes, Humble Theory, 23.]  [643:  Hoerder, Creating Societies, 188.]  [644:  Hoerder, 165, 186.] 

Other narrators mention interactions with migrants of different places of origin, mostly Europeans, the populations targeted by Canada’s migration policies at the time. Martin, for example, specifically mentions working alongside both Italian and German migrants on the railway.[footnoteRef:645] He also had German neighbours while homesteading with whom he built a positive relationship of mutual assistance and trade. When Martin was struggling to establish his farm, he asked his German neighbour to plow the land since he was unable to do it himself.[footnoteRef:646] Later, a German neighbour, possibly the same one, approached Martin, “he had a very good, fine cow to sell. He came to me and said that he would sell the cow to nobody but me. He wanted me to have something by which to remember him, because we had been good neighbours.”[footnoteRef:647] Due to the difficult conditions of homesteading and incidents of extreme weather, people could die or suffer a psychological break, known as “prairie madness”, good neighbours were one of the keys to avoiding such a fate.[footnoteRef:648] Martin and his German, and Eastern European, neighbours shared the difficulties of homesteading which, in addition to their common migrant background and mutually intelligible first languages, engendered positive relationships.  [645:  Martin, Memoir translation, 25, 28.]  [646:  Martin, Memoir translation, 43.]  [647:  Martin, Memoir translation, 44.]  [648:  Hoerder, Creating Societies, 152.] 

Non-Jewish migrants from different countries, such as Germany and China, populated the Canadian homesteading communities, towns, and cities in which Eastern European Jewish migrants circulated. When their neighbourly relationship was multiplex, involving shared experiences and communicative bonds, the narrators often express a sense of identity. When their relationship was single stranded, as in the case of Katz’s encounter with Chinese people, the relationship remained distant and unfamiliar. Since Eastern European Jewish migrants did not already have languages and cultures in common with non-Eastern European migrants, the familiarity or distance of their relationship depended on connections built in Canada.  
French Canadians are another group of neighbours with which Eastern European Jewish migrants did not share ties pre-migration.  Zolf’s trip to St. Claude, quoted above, provides an example of the narrators’ engagement with and impressions of Francophones as unintelligible and unfamiliar. Due to the lesser social capital of French in Canada in general, including less political and economic power, new immigrants who did not already speak French tended to gravitate towards English.[footnoteRef:649] Yiddish speaking Jews in this period were no exception.  [649:  Itwaru, The Invention of Canada, 14.] 

Zolf is one of the few narrators who describe an extended encounter with Francophones, Viderman is another. In her short story “Gevald der redactor geyt” (“Oh no the editor is coming”), Viderman recounts an occasion in which she played the fiddle for some French Canadian children she encountered while walking in Montreal.[footnoteRef:650] Her conversations with these children took place in English, all of them speaking in their second language.[footnoteRef:651] This choice, or lack of choice, highlights her greater familiarity with Anglo-Canada despite her physical proximity to Franco-Canada. Another appearance of French Canadians in this corpus is from Wolofsky’s personal narrative (Wolofsky likely being the editor in Viderman’s story), in which he describes an incident of antisemitic violence.[footnoteRef:652] For these Canadian Eastern European Jewish migrants, French Canadians were distant neighbours, with no strong ties of common culture or interests to help in overcoming the language barrier.  [650:  Viderman, Umetiker Shmeykhl, 186–87. This short story is translated as the second half of “A Fiddle” see: Anne Viderman, “A Fiddle,” in Arguing with the Storm: Stories by Yiddish Women Writers, ed. Rhea Tregebov, trans. Esther Leven (Toronto, ON: Sumach Press, 2007), 81–88.]  [651:  Viderman, Umetiker Shmeykhl, 187.]  [652:  H. Wolofsky, Mayn lebens-rayze zikhroynes fun iber a halben yorhundert Idish leben in der alte un naye velt (Montreal: Keneder adler, 1946), 77.] 

	In contrast, Anglophone Canadians are unavoidable and necessarily familiar neighbours in these personal narratives. The close contact between them and the Yiddish speaking migrants is evident in the English loan words, part of the culture circulating in their contact zones that the migrants absorbed, which will be discussed further in the next chapter.[footnoteRef:653] When Zolf lived in the “English town” of Dominion City for a short period he felt disconnected from all the other residents. Even though he had already learnt some English, his rudimentary language skills left him unwilling, even unable, to talk to the Anglophones, “When they speak – I am silent. Do I have a choice? […]”[footnoteRef:654] His isolation was made more complete by the fact that he observed all the Jewish holidays on his own, including shabbes. Even the Jewish family that hired him as a religious teacher worked on Saturday.[footnoteRef:655] Despite the strong sense of disconnection, Zolf still lived among Anglophones at this point and later when he permanently moved to Winnipeg, and he, like other narrators, learnt the language as well as other aspects of culture. The pervasiveness and importance of English in Canada led the Yiddish speaking migrants to learn English to bridge the gap between them and Anglo-Canadians.   [653:  Pratt, “Arts of the Contact Zone,” 36.]  [654:  Zolf, Oyf fremder erd, 1945, 499.]  [655:  Zolf, 498.] 

	Many of the migrants describe day-to-day interactions with Anglo-Canadians, which engendered a certain amount of familiarity, like Shechter shopping at Eaton’s. The first Eaton’s store in Winnipeg opened in 1905 and was the largest store in the entire province.[footnoteRef:656] It was extremely popular, and as a matter of course, was an English language environment.[footnoteRef:657] As we know, despite her husband’s assurance of the simplicity of the task, the English overwhelmed her. Even shopping, a necessary and frequent act, required engaging with Anglophone neighbours, which over time created greater familiarity and mutual intelligibility, though for Shechter this never reached the level of fluency.  [656:  Hoerder, Creating Societies, 200.]  [657:  On at least one occasion, an immigrant familiar with the store was seen guiding fellow migrants. See: Hoerder, 201. ] 

Shechter’s husband interacted with Anglo-Canadian society on a daily basis through his work, as did many narrators. When he arrived in Canada, his training as a typesetter was useless, because none of the publishers in Winnipeg required the languages he knew. With help, he was employed as a machinist for an English language printer, and then he hired a tutor to learn English. The more his English improved and his familiarity with Anglo-Canadian society expanded through constant exchange, the better his position became, “such did my husband’s position bit by bit improve and my husband eventually became the foreman at that same printer, where he worked until the last day of his life.”[footnoteRef:658] Greater familiarity with the Anglo-Canadian neighbours led to more successful navigation of their shared neighbourhoods. Eastern European Jewish migrants express familiarity and cultural influence from their Anglo-Canadian neighbours, but they do not share a closeness of experiences or goals. Unlike Eastern European migrants with which the narrators shared multi-layered experiences, interests, and communicative bonds, Anglo-Canadian neighbours appear as strangers who have become familiar because of their ubiquity and importance in the cities and towns where the narrators settle.  [658:  Shechter, Di geshikhṭe fun mayn lebn, 12. Translation is my own. ] 

Not all the interactions Eastern European Jewish migrants had with their neighbours, were positive. Narrators did face antisemitism in Canada. Wolofsky, for example, recalls:
In those early days there were ruffians who considered it quite a sport to sally forth in the streets for the purpose of assaulting Jews. They would pull beards, throw stones, indulge in any other form of mayhem that suggested itself.[footnoteRef:659] [659:  H. Wolofsky, Journey of My Life: A Book of Memories, trans. A.M. Klein (Montreal, Que.: The Eagle Publishing Co. Ltd., 1945), 57. In the Yiddish original, a few sentences later Wolofsky specifically mentions “French hooligans”, but the reference to Francophones is edited out of the English translation. (Wolofsky, Mayn lebens-rayze, 77.)] 

Jews retaliated, sometimes through legal means and at other times through reciprocated violence. Following one attack, the Austrian Jewish victim “[…] so beat and mauled the man [who attacked him] that he barely escaped, whole of limb.”[footnoteRef:660] Martin, during his early days working on the railway, decided with his two companions to identify themselves as Germans instead of Jews in order to avoid potential antisemites.[footnoteRef:661] In doing so, they blurred the boundaries between themselves and a group of neighbours, taking advantage of their surface similarities and simultaneously not allowing others to become truly familiar with them.  [660:  Wolofsky, Journey of My Life: A Book of Memories, 58.]  [661:  Martin, Memoir translation, 25.] 

	Antisemitism was not the only basis for discrimination that Eastern European Jewish migrants faced. Martin avoided antisemitism but was abused for being foreign and not sharing language or cultural knowledge. He recalls an incident, shortly after his arrival, when the foreman he was working under told him to make tea: 
The foreman shouted at me to throw in the tea, but I didn’t know what he wanted. I took the tea, which was wrapped in a cloth, but did not know what to do with it. The foreman became angry and ran up to me, grabbed the tea and threw it into the pail of boiling water, cloth and all. He flung me to the ground so hard that I barely got up.[footnoteRef:662] [662:  Martin, Memoir translation, 27.] 

Martin was likely confused by an unfamiliar method of tea preparation and his imperfect understanding of English, both of which are expressions of his foreignness which upset the foreman. As these incidents show, the Eastern European Jewish migrants experienced conflicts with neighbours which sometimes was expressed through violence. Although the purported reasons were religious, ethnic, or cultural, like all neighbourly disputes, the underlying issues were over resources, cultural or economic, and the group lines that designated how resources were shared.
As the narrators negotiated Canadian contact zones encountering people from a variety of geographical, cultural, and linguistic backgrounds, they navigated communicative bonds and familiarity. Through migration, they entered into new network negotiations where shared languages, experiences, and goals became important elements of group identity creation. In Canada, neighbours are referenced as individuals, or at least small groups, Anglophones, Francophones, fellow migrants, other Eastern Europeans. There is Martin’s angry foreman and encouraging Eastern European borders, Wolofsky’s French Canadian hooligans and Viderman’s musical French Canadian children, Shechter’s husband’s English Canadian boss, and Zolf’s lonely Chinese restaurateur. The narrators connections to and feelings about these people are diverse based on specific interactions. This stands in sharp contrast to the generalized non-Jewish neighbours from their pre-migration experiences. Individual interactions with non-Jews define Canadian contact zones and differentiate the types of relationships Eastern European Jewish migrant had with their neighbours.  
[bookmark: _Toc104300403]Government Interactions: Bureaucracy and Politics 
Another set of relationships Eastern European Jewish migrants engaged with in Canadian contact zones were with Canadian (Anglo-European) governmental authorities, most often in the form of bureaucracy or political action. Uneven power dynamics between migrants and governmental authorities are inherent to Canada as a nation-state and mapped entity.[footnoteRef:663] The fundamental expression of this is the migration process, which either allowed or denied individuals entry and provided them with citizenship. Citizenship, a legal package which includes a number of rights and an identity element, is the main product which political communities provide.[footnoteRef:664] All of the individuals whose narratives are considered in this dissertation are people who were not only given permission to immigrate to Canada, but also given citizenship, unlike Zolf’s Chinese neighbour, for example. Receiving this desirable product from the state necessarily creates a bias in their relationship to the country’s political structures. Yet, within that formative encounter of acceptance by the Canadian system there are still a range of experiences, from the more troubled to the less troubled.  [663:  Pratt, “Arts of the Contact Zone,” 34. Space making, including defining Canada as a place, is one of the processes of colonization (Ato Quayson, “Introduction: Postcolonial Literature in a Changing Historical Frame,” in The Cambridge History of Postcolonial Literature, ed. Ato Quayson, vol. 1 (Cambridge: Cambridge University Press, 2012), 17, https://www.cambridge.org/core/books/cambridge-history-of-postcolonial-literature/introduction-postcolonial-literature-in-a-changing-historical-frame/8B36876016C5B80CEDE46EA4D15F1540.).]  [664:  Rainer Bauböck, “Studying Citizenship Constellations,” Journal of Ethnic and Migration Studies 36, no. 5 (2010): 853, 855, https://doi.org/10.1080/13691831003764375; Szabolcs Pogonyi, “The Passport as Means of Identity Management: Making and Unmaking Ethnic Boundaries through Citizenship,” Journal of Ethnic and Migration Studies 45, no. 6 (April 26, 2019): 978, https://doi.org/10.1080/1369183X.2018.1440493.] 

In general, migration from Europe to North America was a logistically difficult process. Along with the personal matters of disposing of property and leave taking, migrants needed to navigate the systems set in place by their countries of origin and destination, which included: acquiring the necessary documents to leave their country of residence and to enter their destination country; passing a medical exam either at the port of departure or the port of entry, and sometimes both; and procuring the required money to produce upon arrival. On top of these obligations, potential migrants had to arrange travel by train to their departure port, buy a ship’s ticket, which sometimes had a semi-legal status allowing them to travel through other countries, and pay for food and accommodations on the way.[footnoteRef:665] With all these steps, most migrants faced practical, bureaucratic, or financial difficulties on their journey. [665:  See: Alroey, Bread to Eat and Clothes to Wear, 13; Hoerder, Creating Societies, 29–32; Pamela S. Nadell, “The Journey to America by Steam: The Jews of Eastern Europe in Transition,” American Jewish History 71, no. 2 (1981): 269–84.] 

Bureaucracy by its very nature is frustrating. This is related to the long, generally invisible process that a document must pass through in order to receive the proper status and approval, and because papers seem to prevent individuals from moving forward with practical, and sometimes necessary, work of living.[footnoteRef:666] As we know, many of the narrators use the moment of entry to Canada to represent their migration, eliding the necessary background work. In so doing, they erase the processes which provided them with legal status in the country, and also avoid dwelling on the bureaucracy, its complications, frustrations, and length.  [666:  Ben Kafka, The Demon of Writing: Powers and Failures of Paperwork (New York: Zone Books, 2012), 10; Bruno Latour, The Making of Law: An Ethnography of the Conseil D’Etat (Oxford, UK: Polity Press, 2009), 70, http://ebookcentral.proquest.com/lib/utoronto/detail.action?docID=1215732.] 

With the erasure of the legal process, some of the narrators recount relatively benign experiences when negotiating the Canadian migration process. Usiskin does not go into details about his immigration process at all, as mentioned in the previous chapter, he only recounts the ease with which the border control officer processed him because he was a homesteader.[footnoteRef:667] Usiskin communicates a sense of being a privileged migrant-citizen, a feeling which likely assuaged any frustration he may have felt from earlier stages of the process. In another example, Katz associates his reception with the pleasant surprise of the officer speaking Yiddish and being helpful. Upon arrival, all migrants had to produce twenty-five dollars in order to enter the country, and originally Katz had the money. Due to a series of bad faith dealings at his point of departure in Germany, he and his fellow Jewish travelers spent most of their money.[footnoteRef:668] This meant that at the Port of Quebec they were stuck trying to gather the necessary amount through donations from fellow migrants. Katz was able to explain all of this to the Yiddish speaking inspector, and he and his fellow Jews were allowed entry to Canada despite not being able to produce the required money.[footnoteRef:669] Thus, like Usiskin, Katz left the migration process feeling privileged. Although their migration processes were necessarily complicated, and likely included many frustrations even beyond the money issue mentioned by Katz, both narrators ended the process with a sense of satisfaction and luck – an unusual but always desired outcome of any bureaucratic process.[footnoteRef:670]  [667:  Usiskin, Oksn Un Motorn, 29. See chapter 2.]  [668:  Julius P. Katz, Handwritten Memoir, 1:12.]  [669:  Julius P. Katz, 1:13.]  [670:  Kafka, The Demon of Writing, 78, 108.] 

Martin, in contrast, faced difficulties with the immigration process before he even officially began it. Martin had cataracts in one eye which formed when he was a child, and when he began considering migration, several people told him that he would not be accepted to Canada with a blind eye.[footnoteRef:671] When Martin consulted an eye doctor, the doctor told him he could remove the cataract, but the operation was not guaranteed to make him see. For immigration purposes, the doctor recommended that entirely removing his eye and replacing it with a glass one was better than having a blind eye.[footnoteRef:672] Although Martin provides no explanation as to why a blind eye was problematic, Canadian immigration officials in this period ruled that trachoma, an infectious eye disease, was cause to refuse people entry. In the first decade of the 1900s eye trouble accounted for 80-90% of medical rejections from the Port of Quebec.[footnoteRef:673] A glass eye could not be confused with a diseased eye, but an eye with cataracts or scarring may.  [671:  Martin, Memoir Translation, 4, 18.]  [672:  Martin, Memoir Translation, 19.]  [673:  Jan Raska, “Port of Precedence: A History of Immigration at the Port of Quebec Part 1 -- Establishing the Port of Quebec,” Immigration History Pier 21, October 22, 2020, sec. Public Health and Prohibiting “Unfit” Immigrants from Entering Canada, https://pier21.ca/research/immigration-history/port-of-precedence-a-history-of-the-port-of-quebec-part-1.] 

Martin is not the only narrator who dealt with the Canadian migration authorities policing their bodies as part of the search for the ideal Canadian citizen. J. Dorskind, who was born in 1891 in Akkerman, Pale of Settlement and immigrated to Toronto, Ontario In 1920, was initially rejected by the migration office right before boarding the ship in Europe because of his “physical condition” [פֿיזישאַן צושטאַנד].[footnoteRef:674] His immediate family, parents and siblings, were allowed to immigrate and had to leave without him. Dorskind recalls that before the new reality could make his parents’ “hearts heavy” his father, “a stubborn man” [“א איד א עקשן”, lit. “a Jew, a stubborn one”], found a position for Dorskind as a cantor in Toronto.[footnoteRef:675] He was then approved for immigration to Canada as a professional, filling a position which could not be filled by someone who already had citizenship. Dorskind and Martin undertook lengthy processes to navigate the Canadian migration bureaucratic system in order for their bodies to be approved for citizenship. Dorskind’s migration process required a second application with different supporting documents, and Martin’s process began even before he applied. Both narrators reveal the extra hurdles and discomfort placed in the way of individuals with physical differences by the Canadian bureaucratic system in order to receive citizenship. [674:  J. Dorskind Autobiography, 1942, RG 102, #78, American-Jewish Autobiographies, YIVO Archives, New York, 26.]  [675:  Dorskind Autobiography, 27. Translation is my own.] 

The separation involved in immigration, with some family members being able to migrate while others cannot, like in Dorskind’s case, is the negative aspect of migration most frequently recounted in the personal narratives. Martin, like so many, could not afford the cost of his whole family migrating together, which created a number of difficulties.[footnoteRef:676] One of these was his extreme isolation and suffering while quarantined at the Port of Quebec.[footnoteRef:677] He and his family suffered again when his wife immigrated with their children and two of them died while in quarantine – before Martin had even been informed that they had arrived. He describes his eventual heartbroken reunion with his remaining family and his difficulty in recovering from the sudden and tragic losses.[footnoteRef:678] The medical policies of the Canadian government and the financial demands of the migration process created situations of appreciable physical and emotional suffering for Martin and his family. [676:  Martin, Memoir Translation 20, 30-31;Alroey, Bread to Eat and Clothes to Wear, 10. ]  [677:  Martin, Memoir Translation, 22,]  [678:  Martin, Memoir Translation, 31.] 

As previously mentioned, Shechter’s family was also divided due to migration policies. Shechter’s (second) husband left the Pale of Settlement illegally in order to escape the draft, leaving Shechter and her five children behind.[footnoteRef:679] This created the bureaucratic chain reaction in which Shechter also had to leave illegally, and the processes of getting all her children from the Russia Empire to a neighbouring country took a full year.[footnoteRef:680] Once out of the empire, Shechter still had to wait until she received the necessary documents and travel money for her and her children in order to migrate to Canada. [679:  Shechter, Di geshikhṭe fun mayn lebn, 10.]  [680:  Shechter, 12.] 

Viderman provides more descriptions of the convoluted process of receiving documents and approval. She and her husband travelled together, but also had to leave the Russian Empire illegally, first to Moldova and then Bessarabia.[footnoteRef:681] Three years after leaving their home, they went to Bucharest, Romania, because they heard that the Jewish Colonization Association (ICA) was helping people migrate to Canada.[footnoteRef:682] Although Viderman and her husband were fully prepared with the required money and documents, except for the tickets and entry visa which ICA was supposed to provide, they waited for months for their turn to be called.[footnoteRef:683] After eight months, when they heard that the last migration ‘transport’ was about to take place, Viderman demanded an explanation from the director as to why they had been overlooked. The explanation she received was that based on where they were staying, he assumed they had more money, and therefore they needed to pay more than the average person, a full $100, in order to receive a place in the migrant ship. Viderman’s protests, her suggestions that the director visit their supposedly fancy hotel, were to no avail. Nor did the ICA director consider that all their spare money was spent on what was originally meant to be temporary lodgings.[footnoteRef:684] Desperate, Viderman and her husband borrowed the necessary money from acquaintances and gave it to the director two days later. The director then sent them to another building in order to receive their tickets. Once again Viderman and her husband were forced to wait, overcome with despair. At the last moment, someone from the director’s office arrived and handed a paper to the clerk, and their names were called.[footnoteRef:685] Many of the choices and steps in the ICA migration process remain incomprehensible to Viderman and her readers: why the director did not tell Viderman of the difference in price earlier, how prices were calculated, why they paid at one office and received their tickets at another, why the director waited so long to inform the clerk that they were on the list, and how one slip of paper had so much power over their lives. The reader is left wondering if this situation was a failure in the bureaucratic system as a whole, the result of a mistake, or an act of bad faith.[footnoteRef:686] The way that Viderman tells this story, she places all the fault, whether malicious or accidental, at the foot of the ICA operation in Bucharest, leaving Canadian migration policies, which required the intervention of ICA, out of the equation. Viderman and Shechter both faced extreme personal difficulties, and even dangers, due to bureaucratic challenges in their attempts to migrate, but neither blame the Canadian government and its policies for the situation.  [681:  Anne Viderman, Alte Heym Un Kinder Yorn Derinerungen, Monologn, Humoreskes, Dertseylungen (Montreal, Canada: The Northern Printing and Lithographic Co., 1960), 100–103, 109. ]  [682:  Viderman, 109.]  [683:  Viderman, 109.]  [684:  Viderman, 110.]  [685:  Viderman, 111–12.]  [686:  Kafka, The Demon of Writing, 12, 111.] 

The Canadian government’s migration laws during this period and the lengthy process created many difficulties for the narrators and their families. The exceptions, such as Katz and Usiskin, were healthy single men who already had connections in Canada.[footnoteRef:687] These bureaucratic processes, which were easier for certain types of people than others, were part of Canada’s colonial, national project, an integral element of making Canadian space.[footnoteRef:688] In their personal narratives, Canadian Eastern European Jewish migrants focus on the opportunities gained by immigration provided to them by the Canadian government with citizenship. Yet, most of them cannot help but recount, even if indirectly, the discomfort and often suffering that they experienced because of the bureaucratic processes they were required to navigate.  [687:  Katz was separated from his wife and child during his initial migration, but he does not dwell on this in his personal narrative.]  [688:  Quayson, “Introduction,” 16.] 

In describing the period after settling in Canada, recollections of encounters with the government, either through bureaucracy or representatives, become less common in these life stories but do still appear. Yibum (given name unknown), born in 1886 in Yampol, Pale of Settlement, immigrated to Canada in 1926 with a medical degree. This placed him in the position of having a profession but being unable to practice for bureaucratic reasons, since his foreign certification was not accepted in Canada.[footnoteRef:689] Although Yibum attempted working in the Jewish school system, he disliked the work and decided his best option was to learn English in order to take the exams which would qualify him to practice medicine. This course of action required extreme effort with no guarantee of success.[footnoteRef:690] Once he qualified, he moved to Port Arthur, Ontario, “far from a large Jewish center” in order to finally work as a doctor.[footnoteRef:691] Although Yibum does not remark on this, the remote location of his practice was likely not accidental. Throughout the medical field in Canada during this period there was antisemitic discrimination, with a number of recorded cases specifically from the 1930s – the same period Yibum would have qualified.[footnoteRef:692] Thus, in order to achieve personal and professional fulfillment, Yibum had to align himself as much as possible to the Canadian system, its prejudices and bureaucracies, at great discomfort to himself.  [689:  Yibum Autobiography, 29.]  [690:  Yibum Autobiography, 32.]  [691:  Yibum Autobiography, 33.]  [692:  The most famous case of antisemitism in the Canadian medical field was the 1934 strike caused by the appointment of Dr. Samuel Rabinovitch as an intern at Hôpital Notre Dame in Montreal. (Ira Robinson, A History of Antisemitism in Canada (Waterloo, Ontario: Wilfrid Laurier University Press, 2015), 74, 69.) ] 

Political engagement by the migrants is a more common situation in which interactions with Canadian authority figures after settlement took place. Like other Eastern European Jewish migrants of this period, many of the narrators were politically active or at least aware of the political conversations and activities happening in Eastern Europe before they emigrated. When they moved to Canada, they brought their political and social awareness with them, and a number of migrants tried to actualize their ideas and ideals. Hanson, for example, tried to unionize his fellow labourers on the CPR line. His attempt failed and brought Hanson in conflict with both the CPR shop workers’ union, which did not want to support the labourers, and the local CPR managers, and ultimately resulted in Hanson needing to find other work.[footnoteRef:693] In general, Canadian government representatives and policy makers of the early 1900s had a repressive attitude toward strikes, while also ignoring the needs of the migrant labourer population.[footnoteRef:694] In this context, it is not surprising that Hanson’s attempts received little support.  [693:  Hanson Autobiography, 10.]  [694:  Hoerder, Creating Societies, 202–4.] 

Shechter and her husband both became politically involved in Winnipeg, and she continued political activities after his untimely death. She dedicates the last section of her personal narrative to discussion of politics in Winnipeg and her efforts canvasing for a Jewish candidate in elections.[footnoteRef:695] Other narrators started political groups in their places of residence, such as the socialist Arbeter Ring or the Zionist Torah v’Avoda.[footnoteRef:696] Wolofsky recalls direct interactions with authority figures in Canada when dealing with issues around the antisemitic attacks mentioned above. After the first attack, he became aware of the police treating the Jewish victims unfairly. Therefore, he became personally involved and also brought lawyers to help in court. Later, he advocated for a specific alderman to be elected who supported the interests of the Jewish migrant population in Montreal.[footnoteRef:697] The local focus of political activity of these personal narratives is typical among Canadian migrant writings from the late nineteenth and early twentieth centuries, a period in which national Canadian political landscape appears not to have been relevant to migrants.[footnoteRef:698] While Canadian Eastern European Jewish migrants occasionally came into conflict with local representatives of the Canadian establishment, they appreciated the freedoms of Canada and their citizenship status which allowed them to be politically active. [695:  Shechter, Di geshikhṭe fun mayn lebn, 67–72.]  [696:  Hanson Autobiography, 24. Feldman Autobiography, 20.]  [697:  Wolofsky, Mayn lebens-rayze, 72–80.]  [698:  Hoerder, Creating Societies, 196.] 

All of the personal narratives reveal struggles between Canadian Jewish Eastern European migrants and the Canadian political and bureaucratic systems. Some actions were more successful than others. Many of the narrators had difficulties with being accepted into Canada due to their personal qualities or family situations which did not align with the government’s image of the ideal immigrant. Once settled in Canada, as a minority, both because they were Jewish and migrants, they struggled on social and political levels to express their cultural difference and have it recognized by the representatives of authority.[footnoteRef:699] Despite all these complicated relations, descriptions of interactions with Canadian authority figures are relatively limited. The narrators, barely place any blame on the Canadian government, rather targeting actors in Eastern Europe, individual officials, or vague bureaucratic systems. This is equally true of Yibum’s efforts to practice as a doctor in Canada and Viderman’s protracted wait to gain entry to the country. Their treatment of the Canadian government stands in stark contrast to their willingness to blame Eastern European governments, specifically the tsarist regime, with malicious intent and targeting Jews. This difference in approach is informed by a background of gratitude to the Canadian government for granting them citizenship and their improved general quality of life in their new environment. Thus, even the narrators who recount the most conflict with Canadian authorities express positive attitudes and an overall ambivalent relationship with the nation-state as a whole.   [699:  Bhabha, The Location of Culture, 2.] 

[bookmark: _Toc104300404]Becoming Settlers
The final set of significant relationships in the Canadian contact zones, beside those with authority figures and with neighbours, is relationships with the Indigenous peoples of North America. The Yiddish speaking migrant narrators, as a part of a minority and subordinate group in Canada, were exposed to the culture and worldview of the hegemony. Although they could not control the cultural elements to which they were exposed, to some extent they were able to control what they adopted.[footnoteRef:700] Among the cultural elements that these migrants adopted was the colonial European stereotypes about Indigenous people. European Jews had been exposed to Christian European ideas of non-Europeans, usually framed as exotic or savage, as those ideas developed through the nineteenth century as part of colonialist projects.[footnoteRef:701] Jews retold stories of non-European others, changing and adapting elements to fit their own cultural, ideological, and political interests.[footnoteRef:702] With the move to Canada, even though European Jewish migrants were physically closer to Indigenous people, Jewish attitudes toward Indigenous people continued to be influenced by, and play a role, in relationships with colonial European Christians. The main expression of this in the personal narratives is the way the narrators align themselves with the colonial hegemony through their attitude towards Indigenous Americans.[footnoteRef:703]  [700:  Pratt, “Arts of the Contact Zone,” 36.]  [701:  Iris Idelson-Shein, Difference of a Different Kind: Jewish Constructions of Race During the Long Eighteenth Century, 1st ed., Jewish Culture and Contexts (Philadelphia, Penn.: University of Pennsylvania Press, 2014), 108.]  [702:  Idelson-Shein, 180.]  [703:  David S. Koffman, The Jews’ Indian: Colonialism, Pluralism, and Belonging in America (New Jersey, USA: Rutgers University Press, 2019), 5, 11.] 

Indigenous peoples are rarely referred to in the corpus, but the few times they are it is in-absentia. When Usiskin first heard about Edenbridge while living in London, he located it as “somewhere near ‘Eskimo-land’”.[footnoteRef:704] Usiskin uses the term to indicate the remoteness (and coldness) of the area, associating northern Canada with Indigenous people, but he mistook or was ignorant of the Indigenous people that actually lived in the area of Edenbridge, the Cree, Métis, and Denendeh.[footnoteRef:705] The term ‘Eskimo’ which he chooses was used by Europeans to refer to groups that lived near the Arctic Circle. The Indigenous people of northern Canada are the Inuit and consider the term Eskimo derogatory.[footnoteRef:706] Zolf and Hanson both refer to ‘Indians’ in Canada, another European term with derogatory connotations which also erases the uniqueness of the different peoples of North America.[footnoteRef:707]  [704:  Usiskin, Oksn Un Motorn, 25.]  [705:  “NativeLand.Ca,” Native-land.ca - Our home on native land, accessed April 1, 2021, https://native-land.ca/.]  [706:  “Words First -- An Evolving Terminology Relating to Aboriginal Peoples in Canada” (Communication Branch of Indian and Northern Affairs in Canada, October 2002), http://www.publications.gc.ca/collections/Collection/R2-236-2002E.pdf.]  [707:  Zolf, Oyf fremder erd, 1945, 470.] 

Along with the erasure of distinct Indigenous identities, Eastern European Jewish migrants engaged in romantic imaginings of Indigenous culture. As part of his elaborate personal narrative, Zolf includes descriptions of his imaginings of Indigenous people when encountering the Canadian landscape. The most vivid of these imaginings is inspired by his visit to Niagara Falls, a dramatic sight in itself. Zolf describes the crashing sounds and the shaking earth as the Falls seem to threaten to return the world to the “װאַסערדיקן תּוהו ובֿוהו” [vaserdikn tohu v’vohu, “watery primordial confusion”].[footnoteRef:708] He follows this by writing:  [708:  Zolf, 481. Translation is my own. “tohu v’vohu” is a reference to the state of the world before creation, Zolf is quoting Genesis 1:2. It is a notoriously difficult phrase to translate.] 

And perhaps screaming out of there are the everlasting cries and laments from those long ago beautiful Indian maidens, who the lords of their tribe used to adorn their heads with flower wreaths and with boats they would send all the sacrifices to their large, powerful Niagara god, who sat above on the top point of the immense waterfall?[footnoteRef:709] [709:  Zolf, 481. Translation is my own.] 

In this passage, Zolf is paraphrasing a popular colonial myth, commonly referred to as “The Maid of the Mist”, the first written record of which is from 1851.[footnoteRef:710] Zolf forgoes telling a full story, focusing only on the annual female sacrifice to a powerful nature god. This very short retelling communicates the European colonialist ideas of barbaric ‘Indians’, lacking morality and rigorous theology, as well as sexual anxieties, although it leaves out other colonial elements of the lengthier tales.[footnoteRef:711]  [710:  Robinder Kaur Sehdev, “Beyond the Brink: Indigenous Women’s Agency and the Colonisation of Knowledge in the Maid of the Mist Myth,” Cultural Studies Review 18, no. 3 (November 11, 2012): 246.]  [711:  Sehdev, 242.] 

The desirability of Indigenous women in European tales of the colonized Others is used as a metaphor for the desirability of the land and the naturalness of another coming to rule the land as a husband would gain authority over a wife. The immorality of the Indigenous society offers an excuse, or even a need, for Europeans to colonize that land and its people in order to educate them. These two ideas circulated among European Jews, in Yiddish and Hebrew, despite the motivations and forms of the Jewish authors or translators being different from the Christian European originals.[footnoteRef:712] The specific themes of the “Maid of the Mist” tale which Zolf maintains in his retelling, desirability and need for colonization reflect Zolf’s own colonialist agenda. The entire tale is false, Indigenous groups of the Niagara area, Haudenosaunee, Attiwonderonk, and Mississauga, did not practice human sacrifice, although there are Indigenous sacred associations with Niagara Falls.[footnoteRef:713] By reproducing the myth of human sacrifice, Zolf participates in the colonial practice of overwriting real Indigenous sacred cosmology with harmful European misrepresentations in order to support his (and his community’s) colonialist projects. [712:  Idelson-Shein, Difference of a Different Kind, 21, 53.]  [713:  “NativeLand.Ca”; Sehdev, “Beyond the Brink,” 255.] 

The narrators also mention Indigenous people when drawing a comparison with themselves. Hanson writes about how he established a trading post in northern Canada and at first left it to his nephew to run until finally leaving the business entirely to his nephew. His nephew became an established “northern trader”, “long ago he lost his Jewish mug, his wife did also, so that it is easier to take them for Indians than Jews.”[footnoteRef:714] Usiskin refers to the farming Jews (including himself) as, “red-Jews” [“רויטע אידלעך” (royte yidlekh)] who live in the “dark mountains” in a romantic passage at the end of the book in which he highlights the differences between city Jews and homesteading Jews.[footnoteRef:715] This is a reference to Indigenous people being referred to pejoratively as “red”. In both these cases, the narrators are making statements about Jews becoming like Indigenous people when they live in remote, rural locations. Through these descriptions, Usiskin and Hanson make claims about Jewish belonging in Canada and connections to the land by using the image of Indigenous people without fully surrendering European, Jewish ties.[footnoteRef:716] Indeed, both Usiskin and the people of Edenbridge, practitioners of European-style farming, and Hanson’s nephew, a petty businessman and capitalist, were active agents of the colonial hegemony.[footnoteRef:717] [714:  Hanson Autobiography, 23. Translation is my own.]  [715:  Usiskin, Oksn Un Motorn, 195.]  [716:  Koffman, The Jews’ Indian, 41.]  [717:  Koffman, 13.] 

These quotes from Usiskin and Hanson are minor expressions of the theme of Europeans “going native” through interactions with Indigenous people on the American and Canadian frontiers, which appears in both Jewish and non-Jewish sources.[footnoteRef:718] They express the same ideological and literary European influence on Jewish ideas of Indigenous peoples as seen in Zolf’s personal narrative. Wolofsky casually references The Last of the Mohicans [“לעצטער פֿון די מאַהיקאַנער”], a novel entirely about ‘going native’ and the ‘noble savage’.[footnoteRef:719]  He uses the phrase to describe his colleague as the last newspaper founder to leave (other than Wolofsky himself). The Yiddish translation of this book by R. Vits was published in Warsaw in 1921, though Eastern European Jewish intellectuals, such as Wolofsky, would have access to it in English and translations to other languages. The title of the book had a cultural life of its own as an idiom in English as well as in Yiddish, as Shmerke Kaczerginski use of it in the song, "Yid du partizaner", written in the Vilna Ghetto demonstrates.[footnoteRef:720] Although the depth of Wolofsky’s familiarity with the book is unknown, like Usiskin and Hanson, he draws a parallel between a Canadian Eastern European Jewish migrant and an Indigenous person.  [718:  For an excellent discussion of this theme in Jewish American sources from the late 19th century, see: Koffman, 41–48.]  [719:  Wolofsky, Mayn lebens-rayze, 70.]  [720:  Shmerke Kaczerginski, ed., Dos gezang fun Vilner Geto (Paris, France: Farband fun di Vilner in Frankraykh, 1947), 50; Allan M. Axelrad, “The Last of the Mohicans and the Holocaust,” in James Fenimore Cooper: His Country and His Art Papers from the 2001 Cooper Seminar, ed. Hugh C. MacDougall, vol. 13 (New York: State University of New York Press, 2001), 7, 13, https://jfcoopersociety.org/articles/SUNY/2001suny-axelrad.html#note3.] 

Importantly, while references to Indigenous people in these Canadian Eastern European Jewish life stories are extremely limited in general, none of the female narrators mention them. This underscores the masculine and patriarchal characteristics of European representations of Indigenous peoples in this corpus. It was important for some men to mention “Indians”, but it was not important for any women.[footnoteRef:721] [721:  Koffman, The Jews’ Indian, 45; Sehdev, “Beyond the Brink,” 253. In contrast, Glikl includes a story about a savage woman, supposedly in East India, and her encounter with a Jewish European colonizer. Glikl’s story combines with a number of other tales in her ethical will which together create a rounded, complex image of motherhood. (See: Idelson-Shein, Difference of a Different Kind, chap. 1. An East Indian Encounter.)] 

	The predominant expression of the Canadian Eastern European Jewish migrants’ settler identity vis-à-vis Indigenous people is the marked absence of real Indigenous people in their stories about life in Canada. Like most Jewish migrants to North America, the narrators did not compete directly with Indigenous people for space or jobs.[footnoteRef:722] By the time of the narrators’ arrival, colonial projects had already relegated Indigenous people to the physical, social, and cultural margins of Canada. Thus, it was very easy for the narrators to perpetuate settler myths about European ownership of the land and the non-existence of Indigenous communities.[footnoteRef:723] In some cases, narrators express these myths through statements about the ‘free land’ for taking or ‘untouched nature’, which deny Indigenous sovereignty and prior settlement.[footnoteRef:724]  [722:  Koffman, The Jews’ Indian, 13.]  [723:  Sehdev, “Beyond the Brink,” 241.]  [724:  E.g. Hanson Autobiography, 9. This theme will be discussed further in Chapter 5.] 

These myths are also expressed through the lack of recognition of, or interactions with Indigenous people in any of the narratives. Indigenous people populated the same Canadian contact zones in which Jews circulated and many cities had distinct, visible communities such as Rooster Town in Winnipeg.[footnoteRef:725] Despite the visibility of the Rooster Town community, which unfortunately led to its destruction in the 1990s, none of the many narrators who lived there, including Shechter, Goodman, and Donner, mention it. Many narrators likely had some face-to-face contact with Indigenous people. Hanson almost certainly did during his short career as a trader, and writes about trading with Indigenous people in his semi-autobiographical short stories,[footnoteRef:726] yet no one includes such interactions in their personal narrative.  [725:  David G. Burley, “Rooster Town: Winnipeg’s Lost Métis Suburb, 1900–1960,” Urban History Review 42, no. 1 (2013): 8, https://doi.org/10.7202/1022056ar.]  [726:  Elhonen Hanson, Treyder Ed un undere dertseylungen fun kanades vaytn tsofn un fun der alter heym (Winnipeg, Canada: Dos Yidishe Vort, 1957).] 

The narrators necessarily had a shared border and some network ties, no matter how tenuous, with Indigenous people but chose to erase the existence of real Indigenous people from their personal narrative performances. In perpetuating colonial European ideas of unclaimed land, the ability to become ‘native’ to the land, and Indigenous barbarism combined with feminine desirability, the narrators act as agents of empire, participating in the colonization and erasure of Indigenous people in North America. For these Canadian Eastern European Jewish migrants, the settler myths, especially that of an uninhabited territory, are essential to their migrant narrative. 
In the social spaces of Canadian contact zones, Canadian Eastern European Jewish migrants engaged in new relations with other groups. In the power imbalances inherent to contact zones, these Jewish migrants found themselves in a middle position. As settlers, they had a certain amount of power in relation to Indigenous people while still subject to the Anglo-Canadian hegemony, and they shared or contested power with neighbouring groups. Along the borders of these different groups, the narrators negotiate their identities and network relationships. In doing this, they instigate the historical transformation of creating a space for themselves as a cultural minority in Canadian contact zones, and establishing their Canadian identities.
[bookmark: _Toc104300405]Looking Back
The Eastern European Jewish migrants’ experiences in Canada necessarily influence the ways they remember their previous experiences in Eastern Europe, as no past can be divorced from the present situation in which it is recalled. In terms of Jewish / non-Jewish relationships, the narrators’ ambivalent relationship with the Anglo-Canadian hegemony and experiences as colonial settlers had a pronounced impact on their descriptions of life in Eastern Europe. The freedom of settlement and employment that they experienced in Canada contrasted with the government-imposed limitations Jews struggled under in tsarist Russia, and to a lesser extent throughout Eastern Europe. After experiencing the increased social capital involved in becoming agents of colonialism in Canada, the narrators looked back and highlight their experiences of internal colonialism in Eastern Europe. With their current experiences for contrast, antisemitic policies and actions appear as shadows over their pre-migration daily lives.  
Another marked difference in storytelling between descriptions of Canadian and Eastern European contact zones is the narrators’ inclusions of more individualized interactions with neighbours in Canada. This can partially be connected to the fact that there is greater distance between their lives in Eastern Europe and their lives at the time of writing, both physically and temporally. Many of the narrators were only children or young adults when they left the ‘Old Home’, meaning that their interactions with non-Jewish neighbours were more limited and often mediated by others. Such simplified memories were reinforced by the fact that when these life stories were written, in the 1940s, the idea that Eastern European Jewish communities were isolated neighbourhoods, almost completely separate from non-Jewish ones, had become popularized.[footnoteRef:727] On the other hand, in Canada not only were many of the narrators more independent, they had the excitement (positive and negative) of new experiences, reinforcing the memorability of events. Many of them also participated in the establishment of new communities, activities which necessitated continuous exchanges with neighbours, Jews and non-Jews alike. All of these factors played a role in shaping the ways the narrators remember and illustrate Jewish / non-Jewish relationships in both Canada and Eastern Europe.  [727:  Kirshenblatt-Gimblett, “Introduction,” 7.] 

Through migration, Canadian Eastern European Jews changed the shape of their contact zones as they entered new social networks. This meant sharing borders with new groups, new sets of neighbours and new governments and their bureaucracies, as well as changing the dynamics of their previously existing relationships. In these personal narratives, the narrators portray their network ties with non-Jews, especially authority figures, as simplistic, tense, and often negative in Eastern Europe, while complex and overall positive in Canada.  Focusing on the ways Canadian Eastern European Jews describe their relationships with non-Jews provides insight into shifts in their social network, and the ways they construct their identity. Presenting their experiences as people who were oppressed in their old home but comfortable in their new one, these narrators represent themselves as established Canadians. 


[bookmark: _Toc104300406]Interpreting Canadian Space and the Processes of Canadianization
“Our whole life in Winnipeg was peaceful and orderly […].” 
- David Soudack[footnoteRef:728] [728:  Soudack, David, “My Autobiography”, trans. Moish Soudack and Jack Chernick, JHC 248, file 5, page 19, David Soudack, Jewish Heritage Center of Western Canada, Winnipeg, Manitoba.] 


After S. Feldman’s father had moved to Canada but before Feldman migrated himself, he recounts talking to some returned amerikaner Jews.[footnoteRef:729] Amerikaner Jews were Jews who had immigrated to Canada or the United States, made money, and then returned to buy property or use the money in other ways. This practice of migrating to make money to take back to Eastern Europe was relatively uncommon among Eastern European Jews, and of the narrators in this corpus Feldman is unique in the number of times he witnesses it.[footnoteRef:730] Feldman had hoped to learn about North America from these migrants, but was sadly disappointed by their responses, “[…] they made fun of and laughed at the amerikaner Jewish life. But I understood from their statements that they simply didn’t understand the countries.”[footnoteRef:731] Feldman’s criticism raises the main questions which will be discussed in this chapter: how did Eastern European Jews understand or interpret Canada as a place and how did they adapt to their new context?  [729:  My choice not to translate amerikaner/amerike will be explained further in the chapter.]  [730:  Among non-Jewish Eastern European immigrants, it was fairly common practice. This difference is one of the elements that distinguishes the Jewish Great Migration from non-Jewish migration of the same period. (Alroey, Bread to Eat and Clothes to Wear, 10.)]  [731:  S. A. Feldman Autobiography, 1942, RG 102, #96, American-Jewish Autobiographies, YIVO Archives, New York, 16. ] 

As we have already seen, the interactions between the narrators and Canadian contact zones resulted in unavoidable cultural transformations. They became migrants and developed hybrid cultures, products of a fluid relationship triangle between themselves, Canadian contact zones, and the Eastern European contact zones from which they came. While these narrators were transformed as migrants by the new society, they also shaped that society. They undertook creative work to produce an understanding of the physical, political, and social spaces referred to by the term Canada, as well as their place in those spaces. These understandings were then communicated to others and changed the shape and content of the contact zones in which the narrators participated.[footnoteRef:732]  [732:  Regarding migrant experiences influencing other migrant groups, see: Itwaru, The Invention of Canada, 19.] 

In the previous chapter, I investigated the changing network relationships of Eastern European Jewish migrants as they participated in Canadian contact zones. In this chapter I will expand the discussion of contact zones by considering the ways the migrants represent and adapted to the Canadian contact zones as presented in the personal narratives. The first part of my discussion centres on the narrators’ understandings of Canada, focusing on images of space, experiences of travel, and the Canadian–American connection. In the second part, I look at the elements of integration which appear most prominently in these personal narratives: appearance, religious practice, and language use. Finally, I conclude the chapter with an exploration of the ways the narrators complicate their integration and idealized images of Canada as a nation-state. The narrators’ hybrid, migrant identities are predicated on the existence of Canada as a country. But as they operate within Canada, they make use of the dominant culture in ways that challenge, transform, and contradict it.[footnoteRef:733] In telling their stories the narrators share with their audience members the tactics which they utilized in their integration, the ways they walked through the Canadian landscape (both literally and figuratively).[footnoteRef:734] [733:  de Certeau, The Practice of Everyday Life, xiv.]  [734:  de Certeau, xix.] 

[bookmark: _Toc104300407]Setting the Scene
During the late nineteenth and early twentieth century ‘Canadian identity’ was based on regional and group identities.[footnoteRef:735] There were the Quebecois and Ontario identities that were tied to the provinces’ origins as French and British colonies, respectively. The geographic closeness and economic centres in each (Montreal and Toronto), led to a rivalry which encouraged the strengthening of these European identity elements. As the political and population centres of what became Canada, activities in these provinces, at least at first, dictated “Canadian” identity.[footnoteRef:736]  [735:  Hoerder, Creating Societies, xiv.]  [736:  Stanworth, Visibly Canadian, 5.] 

These ideas of Canada are expressed clearly in the introduction to Canada: a descriptive text-book written by G. M. Grant in 1900, then principal of Queens University in Kingston, Ontario and an influential political thinker. This book was written for students in the U.K. and published the same year that Hersh Wolofsky immigrated to Canada:
To the political and historical student, probably the chief interest of Canada lies in the existence, side by side, of two civilizations of different types,—French speaking Quebec with its racial peculiarities, its people devotedly attached to their own language, laws and literature, and their own religious traditions and forms, wedged in between the English speaking maritime provinces on the one side and Ontario and the great west on the other. Will gradual fusion take place between those widely sundered elements and a nation be formed combining the best qualities of both […]? Oracles gloomily predict political strife, ending some day in open conflict […]; but careful students of our actual development during the last fifty years—the period in which both races have worked together harmoniously in provincial and federal affairs, since the emancipation from the Colonial office—take a very different view. They entertain no doubts concerning our future. The interaction of the two elements gives distinctive colour to our national life.[footnoteRef:737] [737:  E. R. Peacock, Canada: A Descriptive Text-Book, CIHM/ICMH Digital Series = CIHM/ICMH Collection Numérisée, no. 11812 (Toronto: Warwick & Rutter, 1900), vi–vii, https://www.canadiana.ca/view/oocihm.11812/10?r=0&s=2.] 


Although the grand national and international conversations focused on Ontario and Quebec, the English and French, other provinces were developing identities as well, based on their diverse populations and main economic activities. Recent migrant groups, such as Norwegians and Ukrainians, who arrived on Atlantic migration routes similar to those of Eastern European Jews, and Chinese and Japanese, who arrived on the Pacific routes, were constructing communities and networks. At the same time, the continuous Indigenous and Métis[footnoteRef:738] populations were attempting to operate within the Euro-centric political system being constructed around them, while actively being suppressed by the British and Canadian governments.[footnoteRef:739] Canadian Eastern European migrants, like other migrants to Canada, negotiated their Canadian identities in a changing social-political landscape and through interactions with varied populations, both recent migrants and established residents  [738:  Métis is a term commonly used for people of mixed Indigenous and European descent. At first the term was only used for people of Indigenous and French descent. Although a number of other terms are still in circulation, Métis has become the most common term to refer to all people of Indigenous and European descent. (Doris Jeanne MacKinnon, Metis Pioneers: Marie Rose Delorme Smith and Isabella Clark Hardisty Lougheed, First edition (Edmonton, Alberta: The University of Alberta Press, 2018), xi–xii.)]  [739:  Hoerder lays out a few examples of economic and culture adaptation among Native American and Métis peoples during the nineteenth century to European and other migrant influences, while also noting their active suppression by the British and Canadians. (Hoerder, Creating Societies, 6,7.)] 

Despite this lack of clarity regarding Canada as a nation-state on a macro-level, when S. Feldman finally arrived in 1920, he claimed Canada as the “golden land”. As soon as he could, he took the train from the Port of Quebec to meet his father in Toronto. In this country, his father could take a day off work to show him the great city, take him to the theatre, buy him new clothes, and give a tour of the large apartment they would live in.[footnoteRef:740] This comfort, freedom, and opportunity was a far cry from the poverty, war, and disease he was living with before. But what did Feldman and other narrators think of Canada beyond these first idyllic impressions? [740:  S.A. Feldman Autobiography, 16, 17.] 

[bookmark: _Toc104300408]What is kanade?
[bookmark: _Toc104300409]Space
	Place is a central part of all migrant storytelling and identity as their relationship to place is the basis of their migrant situation.[footnoteRef:741] There are two representations of Canadian space in these migrant narratives, one is of the bustling city, as in Feldman’s early encounter with Toronto, and the other is of a large open country. These two images are not necessarily mutually exclusive, and they reflect the geography of Canada which is dominated by sparsely populated countryside with densely populated centres interspersed throughout. The choices made by the Canadian Eastern European Jewish migrants regarding these representations are one of the ways they used or transformed Canada to fit their purposes.[footnoteRef:742] [741:  Davis, “Introduction: On Writing Ethnicity in Canada,” xvii.]  [742:  de Certeau, The Practice of Everyday Life, xiv.] 

The narrators all experienced some geographic variety as they traveled from their port of arrival to their place of settlement. Sometimes this was a short trip like Wolofsky’s, from the Port of Quebec to Montreal, Quebec. At other times this was an extremely long trip, like Zolf’s from the port in Halifax, Nova Scotia to St. Claude, Manitoba (with a few side-trips). As in other aspects of life storytelling, the narrators’ experiences, values, and style influence the ways they describe Canada to their audience. Wolofsky’s and Zolf’s depictions of Canadian space are paradigmatic examples of these two different representations, as each focus on the city or the countryside respectively and both wrote lengthier personal narratives. 
	Wolofsky is one of a number of narrators, including Feldman, Julius P. Katz, Chana Viderman, and Esther Shechter, who focus on their experiences in cities. These stories reflect the trend of Eastern European Jewish settlement of the period, which had a strong predisposition to cities no matter the country of immigration. In Canada, less than  ten percent of Jews settled in rural areas, despite governmental plans.[footnoteRef:743] Wolofsky barely describes his arrival in Canada, jumping from reporting his ship’s docking to impressions of Montreal, with only a cursory mention of the process of entry.[footnoteRef:744] Wolofsky uses this dramatic change in narrative duration, an erasure of hours if not days, to signify the importance of Montreal.[footnoteRef:745]  [743:  Troper, “New Horizons in a New Land,” 9.]  [744:  Wolofsky, Mayn lebens-rayze, 56.]  [745:  Rimmon-Kenan, Narrative Fiction, 58.] 

For Wolofsky, Montreal is his place of immigration, the rest of the country barely features in his personal narrative. This focus on the local reflects the everyday aspect of genre, representing lived experiences.[footnoteRef:746] He portrays his place of settlement as a vibrant city with an active and growing Jewish community. Wolofsky dedicates eleven pages to describing Jewish life in the city, including employment, location, and community institutions, around his time of arrival.[footnoteRef:747] Early in these descriptions, he writes about the square in which people would gather to find work:  [746:  Hoerder, Creating Societies, 13.]  [747:  Wolofsky, Mayn lebens-rayze, 57–68.] 

The Square located near Chenneville Street deserves historic note. Facetiously known as “Peanut Square” – its frequenters used to spend whole days there, cracking peanuts and solving the world’s problems—it constituted the “tailor exchange” of the day. Every Saturday afternoon would see a meeting of employees seeking labour, and workmen seeking jobs. It was a clearing house for the labour-market in the tailor industry. Here, too, we solved many an industrial dispute, in fact, here we founded the first union in the garment trade […].[footnoteRef:748]  [748:  Wolofsky, Journey of My Life: A Book of Memories, 42–43. (In the Yiddish, this section is: Wolofsky, Mayn lebens-rayze, 57–58.)] 

These pages, and especially this section, gives the impression of a busy city with a vigorous economy and political engagement. Wolofsky describes an active community, in the direct action at these gatherings, with people filling job vacancies and participating in political/social movements. It is on the forefront of growth and change. He continues to illustrate the Eastern European Jewish community’s activity in the following ten pages and in the chapter directly after, which is dedicated to the creation of his newspaper, Kanader Odler (The Canadian Jewish Eagle), the first Yiddish newspaper in Montreal.[footnoteRef:749] Thus, the image of Montreal/Canada as a place with potential, with economic, social, and political relevance is an important aspect of Wolofsky’s story of success, as well as that of many other narrators who became successful businessmen. The social and economic activity in the narrators’ places of settlement allowed them to achieve comfort and stability, to found businesses and institutions, and thus for many Canadian Eastern European Jews, the city is the defining image of Canada.   [749:  Wolofsky, Mayn lebens-rayze, 70–74.] 

Zolf also ultimately settled in a city and based his career on involvement in Jewish institutions, a school and newspaper. But unlike Wolofsky, this was not Zolf’s original destination. He had hoped to become a farmer, and his image of Canada focuses on the country’s rural areas, reflecting his initial desires regarding migration. As discussed in the introduction, the portrayal of Canada as having an abundance of fertile land was actively promoted by the government in order to attract European settlers.[footnoteRef:750] And as mentioned in the previous chapter, this idea of available land was particularly attractive to Jews denied land rights and restricted to settling in specific areas of the Russian Empire.  [750:  Hoerder, Creating Societies, 138.] 

The long journey from Halifax to Montreal, Niagara Falls, and eventually St. Claude, allowed Zolf to see much of the country, and true to his style Zolf reflects upon it at length. He dedicates a full page and a half to his contemplation of the forests he passes in the train to Montreal. Among Zolf’s descriptions are the passages: “The tree here is dense and thick; the grass here is dense and tall; the land here is visibly rich and fat,” and later, “Ah, what a large, vast country this is! Oh, how many Jewish communities one could erect!”[footnoteRef:751] In his, and his readers’, first impressions of Canada, Zolf focuses on the apparently open spaces and the potential he sees in the country for Jewish settlement, prosperity, and financial stability. As he traverses Canadian space, he overwrites it (literally in the case of his personal narrative) as potential Jewish space, “poaching” the country created by the Canadian hegemony.[footnoteRef:752] [751:  Zolf, Oyf fremder erd, 1945, 470.]  [752:  de Certeau, The Practice of Everyday Life, xi.] 

	As we know, Zolf’s dreams of being a farmer failed due to a financial "crisis", likely the Prairie Dry Belt Disaster, which began shortly before he arrived.[footnoteRef:753] The Dry Belt lasted from 1917-1927 and was ten years of draught during which more than fifty percent of the population abandoned the prairies, including parts of Manitoba, due to the collapse of the farming industry.[footnoteRef:754] Practical realities interfered with Zolf’s plan to create his very own Jewish farm. But the inability of Mike Prodnyuk to support Zolf led Zolf to even broader encounters with the variety of settlements in Canada. From his overnight stay at the farm, he moved to the largest city in the Prairies, Winnipeg, where he did menial work alongside other disappointed Jewish migrants.[footnoteRef:755] This gave him the opportunity to describe some more of Jewish life in cities, as he had previously described Montreal and Niagara Falls. Zolf eventually found the better position of a Jewish tutor in the small village [“א קליין שטעטעלע”] of Dominion City, demonstrating that even in such an isolated place there was a Jewish family that maintained their identity in some fashion.[footnoteRef:756] Zolf’s descriptions of travel before he eventually settled in Winnipeg allow him to demonstrate the size of Canada as well as the ease with which Jews choose places to settle. [753:  Zolf, Oyf fremder erd, 1945, 507.]  [754:  David C. Jones, “Prairie Dry Belt Disaster,” in The Canadian Encyclopedia (Historica Canada), accessed June 24, 2020, https://www.thecanadianencyclopedia.ca/en/article/prairie-dry-belt-disaster.]  [755:  Zolf, Oyf fremder erd, 1945, 488.]  [756:  Zolf, 498.] 

	In their descriptions of Canada, Zolf and Wolofsky use the images promoted by the Canadian government of the country as vast, productive, and full of opportunity, but put it to their own use in concentrating on the opportunity for Jews. Thus, while accepting the national projects of expansion and European colonization, they focused on their difference, negotiating their position as a minority in Canada.[footnoteRef:757] They use Canada as a nation-state, reproducing it, through a process of “secondary production”, as a home for (Eastern European) Jews.[footnoteRef:758] For Zolf, Wolofsky, and many other narrators, the goal of the Canadian government regarding Jewish immigration is unimportant. For them, Canada is a place that has space for Jews, urban and rural, allows them freedom to choose where to settle, and offers the possibility of establishing Eastern European Jewish communities.  [757:  Bhabha, The Location of Culture, 2. Richard Menkis discusses Jewish imaginations of Canada from a different perspective in his article, “Two Travellers and Two Canadian Jewish Wests,” American Jewish History 102, no. 1 (2018): 109–32.]  [758:  de Certeau, The Practice of Everyday Life, xiii.] 

[bookmark: _Toc104300410]Working the Railway
Trains feature in many of the narrators’ descriptions of arrival and movement in Canada. As we have already seen, the several train trips Zolf took in order to travel from Halifax, N.S. to St. Claude, Man., across almost half of Canada, allowed him to see and reflect upon the country. Railways were necessary for the expansion of Canada, allowing people and goods to be moved across the country easily and were a relatively new element of transportation and essential infrastructure. In North America in general, railways represented both nationalism and modernity.[footnoteRef:759]  [759:  White, Railroaded, xxi. ] 

Joseph Martin describes both taking the train and working to build it. The initial line of the Canadian Pacific Railway (CPR) was completed in 1885, mostly through the exploitation of cheap Chinese labour, with some Chinese migrants brought from the United States expressly for the purpose. In a calculated manner, that same year the Chinese Head Tax was introduced, Canada’s first explicitly exclusionary migration policy, highlighting the racist and capitalist nature of Chinese migration to Canada, especially in this period.[footnoteRef:760] After 1885, the CPR line continued to be expanded and other railways, most notably the Canadian National (CN), were built.[footnoteRef:761] Thus, labourers were needed, and Jewish migrants including Martin joined with Italians, Germans, and other predominantly European migrant groups, in working for the railway companies.[footnoteRef:762] Martin explains how he fell into being a railway navvie: "We arrived in Cobalt, where work was going on the railroad line from Cobalt to New Liskeard—and this meant jobs."[footnoteRef:763] He initially worked on the railway as part of his journey to his farm holding in northern Ontario. Later, Martin returned to working on a section gang in order to support his family while trying to establish his farm, a common situation for struggling farmers at the time.[footnoteRef:764] Necessity and opportunity brought Martin and other migrants together to shape Canadian contact zones, through the creation of social networks such as the neighbour relationships discussed in the previous chapter, and the physical network of rail lines. [760:  Iyko Day, Alien Capital: Asian Racialization and the Logic of Settler Colonial Capitalism (Durham: Duke University Press, 2016), 42.]  [761:  MacKay, The People’s Railway, 1–4.]  [762:  Hoerder, Creating Societies, 142. Working as a railway navvie was not uncommon among rural Jews in this period (Gerald Tulchinsky, Canada’s Jews: A People’s Journey, 1st edition (Toronto: University of Toronto Press, Scholarly Publishing Division, 2008), 115.).]  [763:  Joseph Martin Memoir Translation, 1996-3-1, Joseph Martin memoir [textual record] – 1931, Ontario Jewish Archives, Toronto, Ontario, 25.]  [764:  Elhonen Hanson also describes working on the railway as a means of supporting his farm (E. Hanson Autobiography, 1942, RG 102, #65, American-Jewish Autobiographies, YIVO Archives, New York, 10.). Indeed, employing local, poor farmers to help build the railway lines seems to have been a practice of railway magnates as early as 1854 in Ontario, where Martin was located. (Hoerder, Creating Societies, 86.)] 

Through his work on the section gang, Martin took on a more active role in his post-migration life. Previously, he had been dependent on cousins who were already financially established, but work on the railway forced him to become independent, self-reliant, interacting with broader Canadian society. He even took on a leading role at some points, for example when he wrote the letter of complaint to his Montreal cousins who had originally suggested this work for him.[footnoteRef:765]  [765:  Martin Memoir Translation, 25.] 

Elhonen Hanson also worked on the CPR in Alberta where he was attempting to establish homesteads with his family. It was during this period that he attempted to unionize his fellow labourers to demand better conditions, “[...] and we managed to organize almost all of them.”[footnoteRef:766] In doing this, Hanson mobilized his social-political ideology and experiences from Eastern Europe, integrating them into his new contact zone.[footnoteRef:767] As already mentioned, due to lack of support from fellow unions, their strike failed. Despite not achieving his goals, Hanson’s period as a navvie still marked greater engagement with the Canadian contact zone and proactive attempts to change it on an institutional level. A shift from passive to active roles in parallel with adaptation to and involvement in the new context similar to Hanson and Martin’s can be seen in other migrant life stories, such as those of Tunisian women immigrants to Israel.[footnoteRef:768] [766:  E. Hanson Autobiography, 10.]  [767:  Hanson claims to have held his first strike as an apprentice at the age of about 12 (E. Hanson Autobiography, 6).]  [768:  Schely-Newman, Our Lives Are but Stories, 106.] 

Physical labour on the railway also trained the Eastern European Jewish migrants in the skills, and provided them with the physical capabilities, necessary to work on farms, as many did not have similar previous experiences. Martin describes constructing the tracks and his feeling after the first day: "We worked until night. Our hands were swollen and we were so tired that we could not even turn over. […] Every bone felt as if it were broken."[footnoteRef:769] By the end of his first period on the railway, his hands were calloused and he was able to clear land and work beside everyone else. After the failed strike, Hanson immediately found work on a farm to “gain experience for myself”.[footnoteRef:770] Although they were not the “stalwart peasants […] born on the soil” that the Canadian government prioritized for immigration, they tried to gain the skills and strength necessary after arrival.[footnoteRef:771] Their encounters with Canadian land and labour shaped the migrants at the same time that they were shaping the land. Eastern European Jewish migrants adapted aspects of the idealized labourer into themselves and also created transformations within the Canadian contact zones. For narrators who worked on the railway, trains were a form of employment but more importantly a means of achieving independence, integration, and development.  [769:  Martin Memoir Translation, 25.]  [770:  E. Hanson Autobiography, 11.]  [771:  Hoerder, Creating Societies, 12.] 

J.J. Goodman also worked on the railway, but in a very different capacity, as a Naturalization Commissioner and a construction overseer.[footnoteRef:772] Both of these roles placed Goodman in a position of authority, not directly shaping the land like Martin, but with some control over the people in it, directing their work and also deciding who was allowed to settle in the country. Goodman influenced the shape of social and physical faces of Canadian contact zones from a more distant level than Martin and Hanson, as he enacted plans outlined by members of the Canadian elite – the government and the railway magnates.  [772:  Leah Jay Hammer and Harriet Goodman Hoffman, “Foreword,” in Collected Writings: Poems, Stories and Essays on the Canadian Jewish Immigrant Experience, by Joseph J. Goodman, ed. Harriet Goodman Hoffman, Ebook (Xlibris Corporation, 2011).] 

In his vignette "פליגען און מענשעלאך (פון א רייזע אין דער וועסט)" ["Flies and Little People (From a trip to the west)"] he provides a window into his work as a Naturalization Commissioner in North Portal, waiting in the train station for arrivals from the United States:
It is my duty to decide which of the many immigrants are desirable to have as future Canadian citizens, and which ones should be sent back. I simply need to follow certain criteria and obey the laws. I comprehend for the first time that the law is not always right. It seems impossible to harness duty with feelings, law with compassion, to tie them together, so that they may harmoniously pull the wagon of society…![footnoteRef:773]  [773:  Goodman, Collected Writings, sec. Flies and Little People (From a trip to the west).] 

Goodman is on the other side of the law, having been approved by someone else as a desirable "future Canadian citizen", he then made that decision about others. The passive element of his migrant experience is invisible, he does not describe his own migration, but he hints at it through his description of his active role. Now he has the authority and responsibility to make others Canadian and in doing so shape Canada through changing its population. 
Goodman makes it clear to his audience that he is not fully comfortable with the system used to make the choices vis-à-vis citizenship, indicating that he is also not necessarily at peace with the decisions these result in. Goodman’s experience as a recent immigrant and member of a minority group likely influenced his interpretation and deployment of the regulations, consciously or unconsciously. Just as members of minority groups have some control over what they absorb of the dominant culture, so to do they have some control of what they bring from their own culture into their participation in the dominant society.[footnoteRef:774] In other words, Goodman brings his own strategies while enacting the Canadian government’s plans. While all the narrators influence the shape of the Canadian contact zones they participate in, Goodman is unique in this corpus in that he does so in an official capacity. [774:  Pratt, “Arts of the Contact Zone,” 36.] 

Goodman often includes the names of the locations connected to his vignettes in their titles, such as, "The Sonnenfeld Colony", "The Montefiore Colony" (both of which are Jewish farming communities), "Calgary", "In Western Canada", "Edmonton", "Lethbridge", and "Medicine Hat". The titles conveniently index for his readers many of the places he visited in Alberta and Saskatchewan. Through these and other stories, Goodman does a form of mapping for himself and his audience.[footnoteRef:775] He connects the places that he visited through his own movement and his storytelling, putting them in relationship with each other and creating a uniquely Eastern European Jewish relational, mental map of (western) Canada.[footnoteRef:776] At a time when the vast majority of Yiddish speakers were centered in Montreal, Toronto, and Winnipeg, the major cities of the central provinces, these writings would have informed much of his audience’s image of these other areas. Nathan Stern, who settled in Toronto, is unique among those who settled in cities in that he took a job as a newsboy on the CPR, “a nos-boy af di treyns [א נאס-בוי אף די טרעינס],” for a short period specifically in order to experience more of Canada’s geography.[footnoteRef:777] Goodman did such travelling for many more years than Stern and spent longer in the remote locations. Through relational maps based on their experiences and networks, narrators demarcated Canadian geography with lines of significance to Canadian Eastern European Jewish migrants.  [775:  Tim Ingold, The Perception of the Environment: Essays in Livelihood, Dwelling and Skill (New York, NY: Routledge, 2007), 219.]  [776:  As mentioned in the introduction, this type of mapping can be seen among most groups in Canada (see page 8). Each narrator creates their own unique relational, mental map of Canada as they name places that they either visited or are somehow relevant to them. Goodman is unique in the very conscious way he does this through the titles of his stories. A full discussion of mapping in this corpus is beyond the scope of this work. ]  [777:  Nathan Stern Autobiography, 1952, RG 102, #69, American-Jewish Autobiographies, YIVO Archives, New York, 11. Stern also sent YIVO a photo of himself as a newsboy and a newspaper clipping from the Forverts that mentions his work and specifies the CPR. These are kept in the same file.] 

Goodman’s familiarity with so much of the Prairies provides him with expertise on the area, which he translates to some degree into a persona of authority.[footnoteRef:778] He builds on the character of the ‘knowledgeable Canadian’ within the stories, where he goes into depth describing the locations and his relationships with the people there. For example, in "The Montefiore Colony", Goodman tells his readers how he helped establish the colony. He was approached by a group of Jews who had attempted farming in the United States, but needed a new location:  [778:  de Certeau, The Practice of Everyday Life, 7.] 

I then noted on the map a piece of land, north of Alsask in the province of Alberta, not far from the border of Saskatchewan, the fourth meridian, where the colonists settled.[footnoteRef:779] [779:  Goodman, Collected Writings, sec. The Montefiore Colony.] 

In this quote, Goodman highlights his technical expertise beside his familiarity with settlements and geography. In this case, he is using his role as a land overseer to shape Canada, by suggesting where a community should settle. This story provides a clearer example of the way Goodman’s position as an agent of the dominant society and a member of a minority group interact. He participates in the government’s plan of creating European farming settlements in western Canada, while also promoting his own desire for successful Jewish settlements in Canada. As a traveler and worker in various capacities along Canada's rail routes, Goodman shaped his new home through his official capacities while being informed by his own cultural and experiential background, and he maps this through his storytelling.  
	In the vignettes "Lethbridge" and "Calgary", Goodman writes about experiences as a passenger on the train. Both stories describe exchanges with other passengers, reminiscent of Sholem Aleichem's famous Railroad Stories (אײַזענבאַן געשיכטען), a collection of stories ostensibly collected from fellow Jewish travelers while taking the train in Imperial Russia.[footnoteRef:780]  In "Calgary" Goodman was stuck on an extremely long and slow train ride. A same day 'express' journey which ends up taking two days, "creeping slowly as Jewish movements in America."[footnoteRef:781] This quip is a play on the Yiddish saying "as long as the Jewish diaspora"("לאנג ווי דאס יידישע גלות"), signaling that in the story Goodman is consciously taking cultural elements from the old home and changing it to fit the new home, another example of literary ecotypification.[footnoteRef:782] This phrase underscores the uncertainty and incongruity of train travel, moving on solid ground in an entirely different way from habitual movement.[footnoteRef:783]  [780:  Sholem Aleichem, Ks̀ovim fun a ḳomi-ṿoyazsher ayzenbahn-geshikhṭen (Warsaw: Progres, 1911), 10.]  [781:  Goodman, Collected Writings, sec. Calgary.]  [782:  E.g. see Bernstein, Yidishe shprikhverter un rednsartn, 138. I discuss this process of adaptation in detail in chapter 2.  ]  [783:  The different subjectivity created by train travel is expressed in other works by Eastern European Jews of the period, including postcard images. See: Galit Hasan-Rokem, “Jews as Postcards, or Postcards as Jews: Mobility in a Modern Genre,” Jewish Quarterly Review 99, no. 4 (Fall 2009): 523.] 

To help pass the time, Goodman talked with the other passengers exchanging exaggerated, humorous stories. One passenger, a visitor from the United States, recalled being on such a slow "fast" train, that another traveler became so upset he decided to commit suicide by running ahead and lying on the tracks in front of the train. By the time the train reached him, he had already died of starvation while waiting. Goodman tells his own story of a grey-haired passenger on the same train they were in who presented a child's ticket to the conductor. When the conductor demanded the man pay full fare as an adult the man replied, "[…] but I was a small boy when we left Alsask [the point of origin]."[footnoteRef:784] This vignette vividly recalls Sholem Aleichem's story “דער לײדיקגײער”, translated by Hillel Halkin as “The Slowpoke Express”, in which he describes a train line so slow that when a young couple decided to meet in the middle, “[…] by the time they got there […], the young lady was toothless and the young man was as gray as a rainy day […].”[footnoteRef:785] Considering Sholem Aleichem’s international popularity, it is likely that Goodman intentionally mirrored his story, while incorporating details from his personal experiences.[footnoteRef:786]  [784:  Goodman, Collected Writings, sec. Calgary.]  [785:  Sholem Aleichem, Tevye the Dairyman and The Railroad Stories, trans. Hillel Halkin (New York: Schocken Books, 1987), 186.]  [786:  Sholem Aleichem’s story is dated 1909, ten years before Goodman’s Collected Writings was published. Unfortunately, I don’t know when Goodman fist wrote his story, but the ten year difference and similarities are suggestive that “דער לײדיקגײער” was his at least partial inspiration for “Calgary”.] 

The personal and Canadian specific elements of “Calgary” are apparent in a number of significant differences from Sholem Aleichem’s “The Slowpoke Express”. To begin with, Goodman was not talking exclusively to or about Jews. He engaged with all his fellow travelers, or at least any of them who were interested in the conversation, "[sitting] in the railroad car, we passengers talked about the slowness of the train."[footnoteRef:787] This is another expression of the more complex representation of interactions between neighbours in Canada discussed in the previous chapter. Another difference between the two authors is that Sholem Aleichem styled himself as the 'listener of the people', on the face of it, a passive recipient of stories.[footnoteRef:788] In contrast, Goodman is an active storyteller within his vignette, a role highlighted by the other characters' appreciation of his performance, "[everybody] laughed; the Yankee [who told the first story] shook my hand. 'You beat me!' he said."[footnoteRef:789] Goodman's power of narrative puts him on the same footing, if not higher than that of his fellow passengers who recognize and applaud his skill. His ability with these stories, his Yiddish readers understand, is a combination of Goodman’s familiarity with the genre from Yiddish literature and his skill as a performer.   [787:  Goodman, Collected Writings, sec. Calgary.]  [788:  Ruth R. Wisse, The Modern Jewish Canon : A Journey through Language and Culture (Toronto: Free Press, 2000), 33. In this case, Sholem Aleichem claims to have heard the story from the Jews of Bohopoli, where the train line in question runs. (Sholem Aleichem, Tevye the Dairyman and The Railroad Stories, 184.)]  [789:  Goodman, Collected Writings, sec. Calgary.] 

Other than claiming the identity of a performer instead of listener, the most significant difference between Goodman and Sholem Aleichem’s train travel experiences is the way they travel. Sholem Aleichem spent his time in the packed, squalid railway cars of the "Third class" full of Jews searching for a respite, in one way or another, from the Christian hegemony and the oppression and misery outside.[footnoteRef:790] Goodman, in contrast, does not bother describing any of the details of the car. He does give the sense that he travelled as a standard passenger, regular class, with no need to worry about who his fellow passengers might be. Goodman also creates this sense of himself as a respectable and relatively unremarkable passenger, at least externally. [790:  Leah Garrett, “Trains and Train Travel in Modern Yiddish Literature,” Jewish Social Studies 7, no. 2 (2001): 81. In Yiddish see: Sholem Aleichem, Ks̀ovim fun a ḳomi-ṿoyazsher ayzenbahn-geshikhṭen, sec. “Driter Klass,” 255-262; in English, see: Sholem Aleichem, Tevye the Dairyman and The Railroad Stories, sec. “Third Class,” 279-284.] 

In "Lethbridge" he decided to introduce himself to the woman sitting near him. Goodman quickly learnt that she was a graduate of the University of Toronto and a poet.[footnoteRef:791] He identified her as Ms. McCully, according to the editor’s footnote, this is Laura Elizabeth McCully, poet and social activist; by 1916 she had established a reputation as a poet to the extent that her poems were included in the collection Canadian Poets by William Garvin.[footnoteRef:792] When Goodman revealed he was a Jew, she asked him why Jewish children always shorten their names, "[take] all the biblical names […]. Compare them with our corrupt names. Jewish children ought to have had the greatest respect for them. Even more you should have been proud of these poetic names, for they are yours, and they are reminiscent of so much, so much. […]"[footnoteRef:793] Despite the fact that Goodman was unable to provide an answer, it is significant that a public, highly educated Canadian figure addressed him as a knowledgeable authority and even befriended him (he mentions that she later sent him a collection of her poetry). [791:  McCully attended University College at the University of Toronto. Women were first officially allowed to attend the University of Toronto in October 1884. (Martin L. Friedland, The University of Toronto: A History, electronic resource, 2nd ed (Toronto: University of Toronto Press, 2013), 91.)]  [792:  Goodman, Collected Writings, n. 78. McCully was well educated, having received an M.A. from the University of Toronto in 1908 and spent a year as a fellow at Yale. As well as being a poet she was an active suffragist and social reformer. (Sophia Sperdakos, “McCully, Laura Elizabeth,” Dictionary of Canadian Biography vol.15, 2005, http://www.biographi.ca/en/bio/mccully_laura_elizabeth_15E.html.)]  [793:  Goodman, Collected Writings, sec. Lethbridge. McCully’s question aligns with her academic interest in literature -- she wrote her M.A. thesis on Milton and went to Yale to study Anglo-Saxon literature. (Sperdakos, “McCully, Laura Elizabeth.”) ] 

In both “Lethbridge” and “Calgary”, Goodman presents himself as a comfortable traveler, engaging with all his fellow passengers, Canadian poets and American tourists alike, as an equal except when they acknowledge his greater skill or knowledge. This stands in contrast from representations of train travel in Eastern European Yiddish literature, especially the works of S. Y. Abramovitch (Mendele Moykher-Sforim), where the train is a place that limits travelers’ freedoms and forces a separation between Jews and non-Jews.[footnoteRef:794] Travelling the rails in Canada gives Goodman status through knowledge of the people and places that make up his Canadian contact zones. It also provides opportunity to engage with other passengers as a Canadian while demonstrating his unique abilities due to his talent and his Eastern European Jewish enculturation.  [794:  Leah Garrett, Journeys beyond the Pale Yiddish Travel Writing in the Modern World, ACLS Humanities E-Book (Madison, Wis., Madison, Wis: University of Wisconsin Press, 2003), 97, 122.] 

As evidenced by Sholem Aleichem’s stories and segments of the migrant personal narratives quoted in previous chapters, Jews travelled on trains in Eastern Europe as well but their experiences were very different. Indeed, all of the narrators had to take the train at least once in order to arrive at the port from which they left for Canada, like Martin. Although Martin and his family likely had to do some train travel to arrive in Paris ahead of their abortive attempt to immigrate to Argentina, he does not mention it.[footnoteRef:795] The only time he describes taking the train in Eastern Europe, it is as part of his emigration, and a difficult and confusing trip.  [795:  Martin Memoir Translation, 11.] 

Martin’s first mention of the train is when conductors had to forcefully separate him from his father in their final farewell. On the same journey, he missed his transfer and was told by the conductor to get off the train and wait for it to return and take him to his destination, which took all day. Finally, when he arrived at the port he was unable to communicate with the officials, Swedish speakers, until they found someone who spoke German.[footnoteRef:796] Martin's description of this trip is brief and communicates both his discomfort and lack of control: forcefully separated from his father, lost and left to wait in an unknown place, and finally left at his destination reliant on others while initially unable to communicate with them. Martin’s depiction aligns with the more negative portrayals of train and train travel in Eastern European Yiddish literature, which focus on disruption and the ways the railway facilitated Jewish oppression.[footnoteRef:797] In Martin’s telling of his ride to the port of departure, his active role ended when he decided to take the trip and bought a train ticket. At the rail line he became subject to the officials and transplanted to places where he had no power. These negative experiences are the opposite of the role the railway plays in Martin’s life in Canada. [796:  Martin Memoir Translation, 21.]  [797:  Garrett, “Trains and Train Travel in Modern Yiddish Literature,” 85.] 

As mentioned before, we do not have Goodman’s descriptions of his life in Eastern Europe. Martin’s description of European train travel, though, stands as a sharp contrast to both his and Goodman’s experiences with the railway in Canada. In Eastern European Yiddish literature, trains and train travel represented the breakdown of Jewish communities.[footnoteRef:798] In their new home, the railways give these migrants authority, identity, connection, and a stake in the modernization of the country represented by the train. Just as walking creates a migrational city in a planned city, participation in the railway in these personal narratives, assists the narrators in building a migrational Eastern European Jewish country within the planned country of Canada, as so clearly expressed in Goodman’s writing.[footnoteRef:799] The narrators used the railway system, an integral part of Canadian nation building, in ways that made sense to them and helped them achieve their own goals as Eastern European Jewish migrants to Canada.   [798:  Garrett, Journeys beyond the Pale Yiddish Travel Writing in the Modern World, 121.]  [799:  de Certeau, The Practice of Everyday Life, 93.] 

[bookmark: _Toc104300411]Amerike
When the narrators describe their hopes for life in Canada, before and after migrating, and the opportunities provided by their move, they often refer to (civil) freedom and financial success, as discussed in the previous chapter. Hanson, like many others, was convinced to move to Canada by the possibility of owning a farm, “And this opened such wide horizons! 80 desyatinas[footnoteRef:800] of land for free! Under a free sky! Without a “tkhum”,[footnoteRef:801] without police commissioners and constables, without the dangers of pogroms. I was already prepared to go.”[footnoteRef:802] The civil liberties afforded in Canada are also apparent in the religious, cultural, and political institutions that many of the narrators established and/ or became involved in. Hanson, for example, helped establish the Talmud Torah Jewish School and Arbiter Farband political movement in Edmonton, Alberta, and Shechter was similarly involved in Jewish political and educational activities in Winnipeg.[footnoteRef:803] The financial promise of their new home is evident in Feldman’s account of his father sending money to Poland to support the rest of the family, Martin’s ability to ‘become his own boss’, and Wolofsky’s success with the newspaper, among many other examples. These ideas, the promise of freedom and greater opportunity in North America, is the “American-Canadian dream.”[footnoteRef:804]  [800:  Desyatina is an obsolete Russian unit of measurement that is slightly larger than a hectare. “Yiddish Dictionary - דעסיאטינעס,” verterbukh.org, accessed July 12, 2020, http://verterbukh.org/vb?yq=%D7%93%D7%A2%D7%A1%D7%99%D7%90%D7%98%D7%99%D7%A0%D7%A2%D7%A1&sugg=1&mode=html&ln=%D7%93%D7%A2%D7%A1%D7%99%D7%90%D6%B7%D7%98%D7%99%D7%9F.]  [801:  Tkhum literally translates to limit, but as it is in quotation marks and Hanson is discussing the freedom to settle anywhere he is likely referring to “תּחום־המושבֿ” [tkhum-hamoyshev], the Pale of Settlement which severely limited Jewish settlement within the Russian Empire. ]  [802:  Hanson Autobiography, 9. Translation is my own.]  [803:  Hanson Autobiography, 23, 24. Shechter, Di geshikhṭe fun mayn lebn, 14, 17.]  [804:  Itwaru uses this term to refer to the ideology or promise of monetary success presented to immigrants to Canada. I am expanding the term to also refer to civil liberties which are equally important to the Jewish migrants of the period and for them go hand-in-hand with financial success. (Itwaru, The Invention of Canada, 27.)] 

The interconnectedness of this ideal image of Canada and the United States can be seen in the way the narrators refer to their place of immigration. Surprisingly often, they choose the term “amerike” [אַמעריקע] to designate their destination or place of residence. Hanson, for example, heard about the opportunities for land from a connection who had already settled in “western Canada” and on the same page writes that he moved to “the free greatly spread out [?] amerike.”[footnoteRef:805] Although Hanson refers to Canada as a specific location, where his acquaintance lived and where there was available land, it is part of this greater place, free amerike. Donner, while sitting in Winnipeg, writes about Jews running from Russia to ‘here’, “the free land of [amerike].”[footnoteRef:806] Like Hanson, when Donner recounts his decision to migrate he refers to both Canada and amerike. He states, “I really had to leave, for I had 4 children over there, so I already had one foot in Canada.” Based on this decision, Donner composed a letter to his children remaining in Russia, “[…] my heart pains me that I cannot see you before I leave for a distant land, [amerike].”[footnoteRef:807] When Feldman describes the family he grew up with he mentions Uncle Yenkl who “[…] I didn’t know but I heard that he [was] in amerike.”[footnoteRef:808] He later mentions his uncle’s return from amerike with lots of money, only to leave again after he had lost it all on a failed venture.[footnoteRef:809] Later Feldman reveals that his uncle was living in Toronto, but after Uncle Yenkl sent a ticket for Feldman’s father to join him, Feldman says that his father “[…] went to amerike.”[footnoteRef:810] To all the narrators, Canada and amerike are in many respects the same place. [805:  Hanson Autobiography, 9. Translation is my own. The original is, “ דער פרייער פיל פארשפּרעכנדער אמעריקע.” My translation is based on understanding “פארשפּרעכנדער” as a related word to “שפּרײטן”.]  [806:  Aron Donner Autobiography Translation, 1910-1918, Donner Family Private Collection, 1. The translator used the word “America”, which I changed to the transliterated amerike.]  [807:  Donner Autobiography Translation, 162.]  [808:  Feldman Autobiography, 3. Translation is my own. ]  [809:  Feldman Autobiography, 4.]  [810:  Feldman Autobiography, 8, 10. Translation is my own.] 

In Yiddish, as in English, America, “אַמעריקע” [amerike], is one of the common terms used to refer to the Unites States of America, alongside “די פֿאַראײניקע שטאַטן” [di fareynike shtatn], literally the United States. Before emigration the narrators might not have been clear about the difference between Canada and the United States because there was less information, formally and informally, circulating about Canada.[footnoteRef:811] In their personal narratives, though, they clearly identify their places of residence as part of Canada. Thus, when they refer to those places as amerike, they are not referring to the United States, but rather the idea represented by the term, hence my choice to transliterate it. As Harold Troper writes, “[for Eastern European Jewish immigrants] America was not so much a specific country as it was promise of new beginnings.”[footnoteRef:812] These life stories demonstrate, amerike did not just represent new beginnings, it was also a place that promised freedom, agency, and wealth.   [811:  Alroey, Bread to Eat and Clothes to Wear, 24,25.]  [812:  Troper, “New Horizons in a New Land,” 4.] 

This mythical place in popular culture was also referred to as the ‘goldene medine’ (golden country) or the ‘promised land’, which became the title of Mary Antin’s famous autobiography about her immigration and integration in the United States.[footnoteRef:813] Neither of these other terms appear with any frequency in the corpus.[footnoteRef:814] For the YIVO submissions, the preference for amerike likely relates to the fact that they were responding to the question “What did you achieve in America?”, but the terms is used frequently by other narrators, as well. Amerike draws the audiences’ attention to the characteristics that the two countries shared. Not only are they both part of the North American continent, the dominant language in both is English, and their political and legal systems as well as social mores are informed by British ones. The first Jewish communities in both countries were formed when they were still British colonies and had extremely close social and economic ties until the period of Canadian Confederation.[footnoteRef:815] Perhaps most salient to Eastern European Jews from the late nineteenth and early twentieth centuries, both countries were open to their immigration around the same time.[footnoteRef:816]   [813:  Mary Antin, The Promised Land (Boston and New York: Houghton Mifflin Company, 1912).]  [814:  Feldman and Zolf each refer to Canada as “the golden land” once, at the end of their personal narrative. (S. Feldman Autobiography, 20; Zolf, Oyf fremder erd, 1945, 508.)]  [815:  Susan Landau-Chark, “Traversing the 49th Parallel: The Canadian Jewish Experience Prior to 1867,” in Neither in Dark Speeches nor in Similitudes: Reflections and Refractions Between Canadian and American Jews, ed. Barry L. Stiefel and Hernan Tesler-Mabé (Waterloo, ON: Wilfrid Laurier University Press, 2016), 12, 22.]  [816:  Gerald Tulchinsky, “The Canadian Jewish Experience: A Distinct Personality Emerges,” in From Immigration to Integration The Canadian Jewish Experience: A Millennium Edition, ed. Ruth Klein and Frank Dimant (Toronto, Canada: Institute for International Affairs B’nai Brith Canada, 2001), 19.] 

The narrators calling their place of immigration amerike also indicates their sense of connection with the Eastern European Jewish community in the United States. Not infrequently, Eastern European Jewish migrants had family or landsmen on the other side of the Canadian-American border. It was only due to bureaucratic circumstance that they landed on whichever side that they did.[footnoteRef:817] To the migrants, the border was sometimes a burdensome reality, with connections close yet unreachable. At other times, the border was a practical inconvenience, much like the ones in Europe which they had to cross, legally or not, in order to ultimately reach amerike.[footnoteRef:818] Like a door, although a border is used by people to designate one place as separate from another, it also emphasizes the connection between the two places and the construction’s role as a means of getting from one to another.[footnoteRef:819] When the narrators acknowledge the border, they emphasize the potential of it as a connecting point as well as a division.  [817:  Troper, “New Horizons in a New Land,” 4.]  [818:  Alroey, Bread to Eat and Clothes to Wear, 13.]  [819:  See: Georg Simmel, “Bridge and Door,” Theory, Culture & Society 11, no. 1 (February 1, 1994): 7, 8, https://doi.org/10.1177/026327694011001002.] 

The Canadian-American border plays an especially important role in Minnie Kusnetz’s story of immigration. Kusnetz’s siblings emigrated before she did. Her two sisters to the United States (referred to as America/amerike) and her two brothers to Cuba, because by the time they emigrated the United States had introduced new restrictions. When Kusnetz was ready to emigrate she moved to Canada as she had a family connection in Winnipeg who was able to provide immigration papers for her.[footnoteRef:820] Kusnetz eventually moved from Winnipeg to Montreal, which is incidentally much closer to Brooklyn, New York where one sister lived.[footnoteRef:821] While in Montreal, she became ill, and although she had help from a cousin, her illness made her feel lonely and regret not being near her sisters. The division of the border became an immediate, personal issue.  [820:  Minnie Kusnetz, “I Haven’t Lost Anything by Coming to America,” in My Future Is in America: Autobiographies of Eastern European Jewish Immigrants, ed. and trans. Jocelyn Cohen and Daniel Soyer (New York: New York University Press, 2006), 292.]  [821:  Kusnetz, 296, 302. Because of their closeness, the Jewish communities in Montreal and New York maintained strong connections from the period in which they were both British colonial towns. (Landau-Chark, “Traversing the 49th Parallel,” 12.) ] 

When her brother-in-law crossed the border to visit, “[…] I was so delighted to see him that I decided to sneak across the border to America.”[footnoteRef:822] Kusnetz’s family hired smugglers to help her across the border illegally. When she arrived in Brooklyn, “I burst out crying hysterically, seeing my eldest sister whom I did not remember at all except from pictures she had sent when I was still in Europe.”[footnoteRef:823] Once settled, she lived a similar life to what she had in Montreal, working as a seamstress and socializing, but making more money and happier near her siblings. Eventually, immigration control found out about her illegal status and she was nearly deported. Luckily, by that point Kusnetz was engaged to an American citizen, so they rushed the wedding and organized the paperwork to allow her to remain in the United States.[footnoteRef:824] In Kusnetz’s case, the Canadian-American border created practical complications in her achievement of happiness, but it was a problem that she was able to overcome, a permeable barrier.  [822:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 302. Migration across the Canadian-American border has occurred since the border was created, both legally and illegally. (Hoerder, Creating Societies, 10.)]  [823:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 302.]  [824:  Kusnetz, 307–9.] 

The potential of this boundary is evident in other personal narratives as well. After seven years in Canada, Feldman traveled to Chicago to visit his cousin on a two week vacation, and while walking around he saw a sign advertising work and decided to take it.[footnoteRef:825] He stayed for six months, only leaving when, “[…] I received a letter from [the] ‘immigration department’ that I have to travel back to Canada.”[footnoteRef:826] For Feldman the political differentiation between the two countries was a legal technicality, it allowed him to return to his life in Toronto with an extra $500. In recounting his sojourn in the United States, Feldman did not hint at any of the complication or distress that the border caused Kusnetz.  [825:  Feldman Autobiography, 18.]  [826:  Feldman Autobiography, 19. Translation is my own.] 

This border entirely disappears in Isidore Horowitz’s personal narrative. Horowitz took the opposite journey from Feldman and Kusnetz, first arriving in New York and then travelling to Winnipeg where he was settled when he wrote his life story for the YIVO congress. He describes his first few days in the Bronx, but then shifts to speaking in general terms about the ease and comfort of life in amerike.[footnoteRef:827] Horowitz does not mention crossing the border or living anywhere specific after his first few days in New York. It does not seem to matter to him, all of these places are amerike.[footnoteRef:828] Along with personal connections, a number of narrators refer to professional Yiddish related interactions across the border, such as Wolofsky who bought a Yiddish linotype for his newspaper from New York.[footnoteRef:829] Although there were active Yiddish and Jewish communities and organizations in Canada, interactions with counterparts across the border were very productive for them. [827:  Isidore Horowitz Autobiography, 1942, RG 102, #29, American-Jewish Autobiographies, YIVO Archives, New York, 11, 12.]  [828:  Isidore Horowitz titles the section of his personal narrative that describes his post-migration life “amerike”. (Isidore Horowitz Autobiography, 11.)]  [829:  Wolofsky, Mayn lebens-rayze, 72.] 

The Canadian-American border was a practical reality for the narrators, sometimes playing a significant and even problematic role in their lives, and sometimes ignorable and even erasable as the idea of amerike became more important than the political reality. The contact zones they participate in once they are in Canada include at least some Eastern European Jewish connections in the United States. Through emphasizing the connections between Canada and the United States, the narrators challenge a significant element of Canadian national identity, especially for this period. Contrast with the United States, remaining in the British Empire, not participating in the rebellion of 1775 (a.k.a. the American War of Independence), and repelling the American army in the War of 1812, were foundational for Canadian national identity.[footnoteRef:830] While dealing with the practical realities of being legal immigrants to the part of amerike politically defined as Canada, the Eastern European Jewish migrants ignore the national identity distinctions. Rather, they highlight the benefit of the transcontinental connections, freedoms, and financial stability possible through their life in amerike. [830:  Stanworth, Visibly Canadian, 27.] 

[bookmark: _Toc104300412]Tarnishing the ‘Golden Land’
Despite praising the freedoms and landscape of Canada, these personal narratives reveal challenges. As discussed in the previous chapter, the narrators choose to highlight the violence and discrimination they experienced in Eastern Europe as a contrast to freedom and security in Canada. Yet, the Canadian majority supported an antisemitic mentality. This was expressed in politics through such debates as those of how Jews would be incorporated into the public school systems, which took place from 1903-1930, and the gradual exclusion of Jews from immigration which culminated with a near complete ban in 1923.[footnoteRef:831] Political antisemitism was accompanied by inter-personal acts of prejudice, including violence, exclusion, and racial slurs.[footnoteRef:832]  [831:  Troper, “New Horizons in a New Land,” 13, 15, 20.]  [832:  For a thorough discussion of the history of antisemitism in Canada, and how it is connected to the conflict between (French) Catholics and (English) Protestants, see: Richard Menkis, “Antisemitism in the Evolving Nation: From New France to 1950,” in From Immigration to Integration The Canadian Jewish Experience: A Millennium Edition, ed. Ruth Klein and Frank Dimant (Toronto, Canada: Institute for International Affairs B’nai Brith Canada, 2001), 31–51.] 

	Most narrators do not focus on the prejudice they faced, but it still appears in more than a few instances, some examples of which we have seen in the previous chapter. Wolofsky titled a section of his personal narrative “Suffering from gangsters” [“לײדען פֿון בויאַנעס”]. In it he describes the violent attacks against Jews previously mentioned, a Christian mission which attempted to convert Jews, and the Jewish community’s responses to these events.[footnoteRef:833] A personal example appears in Hanson’s story, where he recounts being harassed by a foreman because of his Jewishness. Eventually, Hanson had enough and beat the foreman up, which resulted in Hanson being left alone and also raised his prestige among his fellow workers.[footnoteRef:834] David Soudack, born 1887 in Olgopel, Pale of Settlement and migrated in 1911 to Winnipeg, Manitoba, recounts a few occasions of confronting antisemitism in the factory where he worked. One instance involved a manager venting antisemitic slurs to whom Soudack responded, “[…] did Swift & Co. appoint you as manager in order to mock Jews? You should keep your mind on the business.”[footnoteRef:835] Soudack made this statement knowing he was risking his job (which he did keep) and that he was not necessarily erasing or solving the antisemitism, only ending this one expression of it. Underlying the narrators’ praises of Canada as a free land of opportunity are their personal and group experiences of antisemitism. As their counterparts found in the United States and other host countries, the ‘free land’ is not the all-accepting country projected by the hegemony.[footnoteRef:836]  [833:  Wolofsky, Mayn lebens-rayze, 77–81; Wolofsky, Journey of My Life: A Book of Memories, 57–60.]  [834:  Hanson Autobiography, 14. ]  [835:  Soudack, David, “My Autobiography”, trans. Moish Soudack and Jack Chernick, JHC 248, file 5, page 13, David Soudack, Jewish Heritage Center of Western Canada, Winnipeg, Manitoba. Goodman does not include descriptions of antisemitism in his autobiographical vignettes, but he does have one short story about an Eastern European Jewish immigrant facing and overcoming antisemitism, which is likely based on either personal or second-hand experiences. See: Goodman, Collected Writings, sec. Yankl becomes a Canadian; Goodman, Gezamelte Shriften, sec. Yenkl vert a kanadyen, 81-86.]  [836:  This reality of relative comfort, or ‘lesser evil’, is stated very clearly by a Ukrainian Jew who immigrated in the same period to a small town in the United States, “[…] Did we feel insecure? I tell you… [compared to Eastern Europe] it was a much more secure insecurity.” (Morawska, Insecure Prosperity, xiiv.)] 

The ability, and necessity, to travel through the vast geography of Canada is also entangled with drawbacks. Both Goodman and Martin, for example, describe feelings of isolation from community and family when they were required to travel for work. Goodman begins one vignette, “I find myself abandoned and lonely in Weyburn, Saskatchewan […] I deeply desired to go home, at least for one day of Chanukah.”[footnoteRef:837] Martin’s narrative raises the problem of Canada’s vastness in a stark manner several times, first when he describes his wife and children’s struggle upon arrival, which he only heard about much later because of how far he was. The problematic dispersal of Canadian settlements was brought home again when his baby was ill and Martin’s wife had to take the baby to a doctor in Toronto while Martin worked on the railway to support his family, which left the older children at home alone.[footnoteRef:838] Due to the size of the country and scattered nature of settlements, accessing one necessity often required foregoing another.  [837:  Goodman, Collected Writings, sec. In Western Canada.]  [838:  Martin, Translation, 31, 38.] 

Zolf casts a shadow over the great promise of space when he first describes the forests of Canada. He mentions that they remind him of the forests of “his own land” and make him long for it.[footnoteRef:839] Similarly, when he wanders in the forests around Dominion City, he recalls how he used to celebrate the Lag B’Omer holiday in the forest of Poland as a child.[footnoteRef:840] And when he teaches, the tunes his father used as a melamed come to Zolf’s mind.[footnoteRef:841] The paralleling of experiences of North American geography to Eastern European geography in literature by Jewish immigrants was often used as a tool to express longing for the Old Home and alienation from the new one.[footnoteRef:842] Zolf expands this nostalgic paralleling to include experiences as well as physical space. This longing and the recollections of his old life when talking about his new one reveal Zolf’s discomfort caused by the ‘between’ nature of his migrant identity, as he tries to connect his pre- and post-migrant experiences.[footnoteRef:843]  [839:  Zolf, Oyf fremder erd, 1945, 470.]  [840:  Zolf, 498.]  [841:  Zolf, 508.]  [842:   Rebecca Kobrin, “The Shtetl by the Highway: The East European City in New York’s Landsmanshaft Press, 1921-39”, Prooftexts 26, no.1&2 (2006): 107.]  [843:  Davis, “Introduction: On Writing Ethnicity in Canada,” xv.] 

Canadian Eastern European Jewish migrants saw opportunities for establishing themselves and their families comfortably and building new Jewish communities in the vast new country, but they also faced physical, social, and political difficulties. Space did not only mean room to settle and build one’s self. Space also meant distance – distance from their place of origin in Eastern Europe, distance from amenities, and sometimes distance from the new homes, families, and communities they were trying to establish.[footnoteRef:844] Freedom of movement and economic freedoms did not mean freedom from prejudice. In their personal narratives, the potential to build new lives with more security takes precedence over the insecurities. Despite the overall positivity, the discomfort and friction that resulted from migration, participating in a minority culture and identity, and the need to challenge the dominant society, are expressed in these personal narratives. [844:  Jewish migrants were not the only settlers to experience the struggles of homesteading or living in remote communities. As Hoerder writes, “[…] resources that appear abundant in continental perspective are scarce in the vicinity of settler families.” (Hoerder, Creating Societies, 145.)] 


[bookmark: _Toc104300413]Making Canadians 
The narrators possessed Canada, made their own version, through travelling, cross-border and internally and offering interpretations of the country to their audience members.[footnoteRef:845] They also left marks upon the social and physical faces of the country. At the same time, their experiences in Canada changed them. They were required to adapt in order to function in their new home, undergoing near immediate changes according to necessity.[footnoteRef:846] Some other changes took place more slowly, as the Eastern European Jewish migrants chose cultural elements that they adopted from neighbours in their new contact zones. The most distinct changes described in these personal narratives are to appearance, religious practice, and language.  [845:  Dening, “Possessing Tahiti,” 112.]  [846:  Hoerder, Creating Societies, xiii.] 

[bookmark: _Toc104300414]Appearances
Many of the narrators address the need to alter their appearance directly and soon after their arrival. As a non-verbal means of communication, clothing plays an important role in expressing identity, and many migrants to Canada felt the need to change their outfits.[footnoteRef:847] In comparison to other migrants groups around the turn of the twentieth century, Eastern European Jewish migrants to the United States were particularly fast to adopt American clothing and fashion, and the same speed seems to be true among the narrators in this corpus.[footnoteRef:848] In these personal narratives the change is often brought about by the intervention of a veteran migrant, someone who arrived before them. This is one of the situations in which the experiences of the earlier waves of migrants openly influenced that of the later wave. Zolf recounts how his cousin in Niagara Falls took him to a department store to buy him an outfit "[…] so that there would not remain a single sign of ‘Europe’ on me."[footnoteRef:849] His cousin, a business man in Ontario, chose clothing he considered suitable for farming in the prairies:  [847:  Joanne Bubolz Eicher, “Introduction,” in Dress and Ethnicity: Change across Space and Time, ed. Joanne Bubolz Eicher, Berg Ethnic Identities Series. Lat (Oxford: Berg, 1995), 1. ]  [848:  Andrew R. Heinze, Adapting to Abundance: Jewish Immigrants, Mass Consumption, and the Search for American Identity (New York: Columbia University Press, 1990), 93.]  [849:  Zolf, Oyf fremder erd, 1945, 479.] 

My new ‘wardrobe’ [גארדעראָבע] consisted of a pair of large ‘golf’ pants; grey, long, woolen socks to the knee; a pair of brown shoes with high bootlegs which were laced with yellow laces; two sweaters, one without sleeves, to wear over the leybtsudek [the fringed shirt religious men wear under their clothing], and the second with long sleeves and deep pockets to wear on top; on my head a large fur hat with two hanging flaps [lit. lapel], in order to protect my ears from cold and from frost…[footnoteRef:850] [850:  Zolf, 479.] 

Zolf was not particularly pleased with the new clothing he was buried under which felt like a "heavy load", but accepted his cousin's happiness in the successful completion of the project.[footnoteRef:851] While adopting this 'Canadian' outfit, showing outward signs of a willingness to acculturate, he still wore his leybtsudek, although an under-layer, reinforces his Jewish identity.[footnoteRef:852] Zolf’s physical discomfort in his layers parallels the emotional and psychological discomfort as he left his outward Old Home identity markers behind in order to integrate into the new home.  [851:  Zolf, 479. At first glance, it would seem that Zolf's cousin would have little experience of farming in the Prairies and thus not be a good person to recommend Zolf's attire. But as many of the narratives in our corpus reveal, many Jewish migrants who started out farming ended up working in cities. Zolf does not give any hints as to whether his cousin's advice was correct.]  [852:  Heinze, Adapting to Abundance, 90; Eicher, “Introduction,” 5.] 

Usiskin similarly expresses physical unease when he changed clothing. As we know, Usiskin was already, walking around Edenbridge when he realized that his city shoes were completely unsuitable and a neighbour lent her husband’s spare boots. Usiskin felt both awkward and foolish in the boots but recognized they were necessary in the farming community.[footnoteRef:853] Kusnetz recalls a small but apparently significant change to her clothing, “[girls] in Winnipeg wore wool socks over their silks (that means two pair). I had to do the same, and yet I was still cold.”[footnoteRef:854] Like Usiskin and Zolf, the change is practical, to adapt to new conditions. Unlike their changes Kusnetz does not describe the outfit as particularly unpleasant, though perhaps odd, but it is ineffective and she remains uncomfortable.  [853:  Usiskin, Oksn Un Motorn, 41. I analyze this episode in more detail above, in the third chapter.]  [854:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 296.] 

Martin recounts being forced to alter his appearance by shaving his beard, not by adjusting his clothing.[footnoteRef:855] He explains that after he first arrived in Canada, his cousins in Montreal would not take him around the city and help with job hunting. When he directly asked his female cousin about this, she revealed, “[…] my brother is ashamed to go out with you because you have a beard. […] When you shave off your beard, we’ll be able to go outside with you.”[footnoteRef:856] His cousins' discomfort with Martin's appearance likely stemmed from an association that many Jewish Eastern European immigrants to North America made between fashionableness and social status.[footnoteRef:857] Martin explains to his audience that he never shaved his beard because his father once beat him for doing so, as having a beard was an important sign of traditional Jewish religious practice. After shaving his beard, Martin states, “[that] same day I became a full-fledged [amerikaner].”[footnoteRef:858] Although hesitant to make the change, Martin considers it an essential part of his integration, as important if not more so, than his official papers. [855:  For a humourous take on Jewish beards in Eastern Europe and their absence in North America written by an immigrant to the U.S in this period, see: Abraham Goldberg, “Beards,” trans. Daniel Kennedy, Yiddish Book Center | Language, Literature & Culture, accessed April 13, 2022, https://www.yiddishbookcenter.org/language-literature-culture/yiddish-translation/beards.]  [856:  Martin, Translation, 23.]  [857:  Heinze, Adapting to Abundance, 94.]  [858:  Martin, Translation, 23] 

For all of these narrators, changing their appearance to fit to their new environment was a significant part of their adaptation to Canada. Sometimes they were told to do this directly by veteran Eastern European Jewish migrants, like Martin and Zolf’s cousins, and sometimes they learnt through experience, like Usiskin and Kusnetz. None of the narrators portray these changes as easy, including expressions of physical or emotional discomfort. Dress as an expression of identity also functions to locate the wearer in relationships of time and space.[footnoteRef:859] By leaving previous styles and adopting new ones in Canada, the narrators severed certain bonds with their past and previous places of residence. The migrants’ reactions to their changes in appearance is an expression of their discomfort in shedding outward signs of their Eastern European Jewish identity and unwillingness to fully accept the imposed Canadian cultural hegemony. [859:  Eicher, “Introduction,” 4.] 

Zolf takes his appearance-based commentary even further, to the area of pretend or perhaps carnivalesque. The clothing adventure his cousin took him on happened over Halloween, and when his cousin's Canadian-raised daughters saw him they laughed, exclaiming that he looked like a lumberjack ["לאָמבער דזשעק"].[footnoteRef:860] This underscores the level of 'dress-up' that Zolf felt he was being forced into as well as the fashionable city sensibilities of his cousins. By changing his clothing Zolf did not become Canadian, he could not and would never be able to shake his migrant character.[footnoteRef:861] Instead, he looked like a caricature of a Canadian frontiersman. The Canadian costumes, whether a full outfit or extra stockings, were uncomfortable and ill-fitting because they did not represent who these Eastern European migrants were, the hybrid cultural space which they occupy.  [860:  Zolf, Oyf fremder erd, 1945, 479.]  [861:  Itwaru, The Invention of Canada, 15.] 

[bookmark: _Toc104300415]Religious Practice
Changes to religious practices were another significant part of Eastern European migrants’ forced adjustment to the Canadian context. Religious adjustments did not necessarily happen as quickly as those of appearance, and as Martin’s story of shaving his beard shows, religious changes were often more emotionally charged. Eastern European Jewish migrants who were religiously observant upon arrival generally intended to maintain their practices.[footnoteRef:862] Once in Canada, the migrants experienced new social pressures, work and leisure related, which forced them to make uncomfortable choices regarding religious practice.[footnoteRef:863] The most common instance of this is having to stop observing shabbes. Due to the competitive economic market, and the fact that Canada has a Christian-dominated ideology, in order to achieve the promised financial success of amerike, many Jews had to work on Saturday.[footnoteRef:864] Kusnetz recalls being told she had to work on shabbes at her first job in Canada: [862:  Heinze, Adapting to Abundance, 58.]  [863:  Heinze, 60. Heinze discusses the move away from strict religious practice specifically in the case of Eastern European immigrants to U.S. cities during this period, but much of what he says holds true for the Canadian migrants, as well. ]  [864:  In Quebec specifically, Sunday rest laws were enforced and the Jewish exemption was removed in 1936, making the situation even harder for Jewish businesses in the province. (Tulchinsky, Canada’s Jews, 2008, 300.)] 

	When I had finished a week’s worth of work, at seven o’clock Friday evening, I asked the boss’s father, who was the manager, “When is pay-day?”
	“Tomorrow, after work.”
	“On the Sabbath?!”
	“Yes, yes. You must work tomorrow until noon.” I burst into tears. 
	“What are you crying about? I am a man over sixty and I work on the Sabbath. Don’t you need to eat on the Sabbath? If you don’t like it, you can go home and find yourself another job.”
	Now what would I do? I had no money and no idea how and where to look for another job. I thought to myself, he’s ordering me to do it; it’s his sin! The next day, on the Sabbath, I went to work. But instead of singing while I worked, as I did very other day, tears streamed from my eyes.[footnoteRef:865] [865:  Kusnetz, “I Haven’t Lost Anything by Coming to America,” 297–98.] 

In this story, Kusnetz viscerally communicates her feeling of being forced to change her practices against her will and her search for justification. This is not the slight discomfort of two layers of stockings, this is adjusting belief and being forced to engage with moral complexity. Martin also expresses unhappiness with his change in religious observance in the passage, “[here] in Canada, we have worked our way up […], but know nothing of shabbes and yontov [holy days], nor of any of the other pleasures we had […].”[footnoteRef:866]  [866:  Martin, Translation, 15.] 

Katz’s experience working in Toronto as a religiously observant new migrant illuminate how difficult his choice was. Katz worked with other religious men cleaning a sweatshop, which demanded extremely long hours for little pay: 
That was how we worked and slaved. Worked hard. […] The fear is impossible to describe. [The owner] used to speak witticisms: “Today goes fast, and that means you’re gone” […] Jews who didn’t want to work on Shabbes worked there.[footnoteRef:867] [867:  Katz, Julius P. “J.P. Katz Memoir Translation”, trans. Sharon Power, (unpublished, used by permission of Helen Katz, n.d.), typescript, 16.] 


 Even that undesirable job necessitated bending religious laws a little, such as praying too early or preparing for work while it was still shabbes.[footnoteRef:868] With such disagreeable alternatives, and ones which do not even completely accommodate Jewish religious observance, it is no wonder that so many Jewish migrants opted to forgo strict religious practice in Canada.  [868:  Katz Autobiography, 3:4.] 

Zolf, who managed to maintain his religious observance by working in religious institutional roles, also reflects sadly on necessary adjustments to his observance. He does this most openly when recounting his time in Dominion City:
[…] when shabbes came, when my bosses and their children, my students, were very busy in their large “general store” with their large shabbes revenue… I, their rabbi, used to be overtaken by such a great yearning for home […].[footnoteRef:869] [869:  Zolf, Oyf fremder erd, 1945, 498.] 

His homesickness was strongest on shabbes, which he experienced so differently as the one religious Jew than he did while celebrating with his family and community in Poland. Practical necessity required Zolf to be isolated from a religious community, removing the possibility of fulfilling any of the religious practices which require a minyan (a quorum of ten Jewish men over the age of thirteen) and of celebrating with friends and family. 
The narrators’ inability to observe shabbes in Canada the way they did in Eastern Europe had negative religious, social, and practical implications with which they struggled to come to terms. Shabbes, the one observance to which these three narrators all refer, is a uniquely significant element of Judaism.  Not only is it the one holiday that is mentioned in the Ten Commandments and the only one which is practiced weekly, it is also a defining element of the Jewish sense of time, the way the week is structured. The regular days lead to shabbes which is the “climax of living” in the Jewish week, as the theologian A.J. Heschel phrases it.[footnoteRef:870] Although there are similarities between Western Christian calculations of time and Jewish ones, the two do not match and the narrators always had to negotiate the gap.[footnoteRef:871] While living in Canada, that negotiation leant towards minimizing practices relating to Jewish time while approaching them nostalgically. The narrators’ nostalgia for shabbes as it was in Eastern Europe is critical of the work oriented and unsocial habits, or lack of Jewish communal life they needed to adopt, in Canada in order to achieve financial success.  [870:  Abraham Joshua Heschel, The Sabbath: Its Meaning for Modern Man (New York: Farrar, Straus and Young, Farrar, Straus and Giroux, 1951), 14.]  [871:  Sylvie Anne Goldberg, Clepsydra: Essay on the Plurality of Time in Judaism, Stanford Studies in Jewish History and Culture (Stanford, CA: Stanford University Press, 2020), 4.] 

There were Jewish practices which many of the migrants found ways to incorporate into their new lives, frequently ones which were easier to negotiate and fit into the existing Canadian systems. Goodman, for example, mentions celebrating Purim in Winnipeg and attending a Hanukah celebration in the Sonnenfeld colony.[footnoteRef:872] At the end of his personal narrative, Martin describes actively supporting his local synagogue. [footnoteRef:873] Indeed, a number of narrators mention involvement in a synagogue. Zolf even wrote a letter to his father that if he came to Winnipeg he would be able to maintain a religious lifestyle: “I also assured him that even here, in the “free” amerike, there are bote-medroshim [study houses], where Jews pray, study between afternoon and evening prayers, […] it is one Jewish world everywhere …”[footnoteRef:874]  [872:  Joseph J. Goodman, Gezamelte Shriften (Winnipeg, Canada: Kunst un literatur gezelshaft, 1919), sec. In a finstern keler, Di kolonie zonenfeld.]  [873:  Martin Memoir Translation, 62.]  [874:  Zolf, Oyf fremder erd, 1945, 517. Translation is my own.] 

Their new Christian-informed contact zones did not yet have large, established Jewish communities to provide structure and guidance. Therefore, the Jewish migrants had to innovate tactics to maintain religious Jewish practices. People who were past working age or already successful had the opportunity to easily participate in religious study and synagogue life. Holidays such as Hanukah and Purim did not necessarily interfere with work and had some similarities with Canadian (Christian) celebrations and thus where easier to adapt to the Canadian cultural environment.[footnoteRef:875] In these cases, Eastern European Jewish migrants found ways to negotiate Jewish practices in their contact zones without creating unbearable conflict, although they were still unable to avoid morally challenging decisions regarding the practices that involved the greatest gaps between cultures and religions.  [875:  For a discussion of how Jewish holidays were adapted by Eastern European migrants to the American city context (as of yet, an analysis of the Canadian context has not been undertaken), see: Heinze, Adapting to Abundance, chap. Luxuries, Holidays, and Jewish Identity.] 

[bookmark: _Toc104300416]Language (or Avoiding the Solitudes)
Language, of course, was an immediate, important, and difficult hurdle in the migrants’ adaptation to Canadian society. All the migrants lived in multilingual contexts in Eastern Europe, speaking some mix of Russian, Ukrainian, Polish, and possibly other languages, as well as Yiddish. English and French, the two languages of Canada, were generally not among the many languages the narrators learnt prior to their migration.[footnoteRef:876] As discussed in the previous chapter, the lack of a common language with officials and the dominant society created discomfort and sometimes conflict, so the narrators worked hard to learn. Like most other migrant groups without knowledge of either English or French, Eastern European Jewish migrants tended to integrate into English language communities, as mentioned previously, all but ignoring the linguistic binary so important in national Canadian discourse.[footnoteRef:877] [876:  Although English and French only became “official languages” in the 1960s, both languages are recognized in the British North America Act which established Canada (effectively calling for the eradication of Indigenous languages in favour of European ones). (“British North America Act 1867 Document,” in The Canadian Encyclopedia (Historica Canada), sec. IX. Miscellaneous Provisions, accessed July 22, 2020, https://www.thecanadianencyclopedia.ca/en/article/british-north-america-act-1867-document.)]  [877:  Itwaru, The Invention of Canada, 18. ] 

The foreign language environment, a situation in which the migrants did not understand and could not participate in what was happening around them or even to them, was often traumatic. Martin poignantly expresses his feelings while he was in a quarantine hospital in Quebec (probably at Grosse Île),[footnoteRef:878] “[…] it occurred to me that I would gladly go back, for I had begun to feel what it was like to be a foreigner, to be in a strange land, and, like a mute, without a language.”[footnoteRef:879] Martin’s sense of isolation and powerlessness is much more vivid in this passage than when he had language issues in Sweden on his trip to Canada. An essential tool of human communication that he had relied on his entire life had been suddenly made useless by his change in environment.  [878:  Grosse Île is probably most known for the tragic and terrible conditions of the Irish immigrants who arrived during the Great Famine (1845-49). Many of them were malnourished and kept in unsanitary conditions on the ships, leaving them susceptible to diseases, especially typhus. Thousands of these desperate migrants died on the ships to Canada, and thousands more died in quarantine. Some deaths were people who were ill on arrival, but others were the result of people kept in unsanitary and close quarters on the island due to the lack of infrastructure for dealing with the situation. Luckily, by the time Martin immigrated (around 1900), the Canadian government had regulated the number of people allowed on immigration ships and also updated the facilities on Grosse Île. Quarantine on the island was still likely a very unpleasant experience. (Don Cummings and Serge Occhietti, “Grosse Île and the Irish Memorial National Historic Site,” in The Canadian Encyclopedia (Historica Canada, June 6, 2018), https://www.thecanadianencyclopedia.ca/en/article/la-grosse-ile.)]  [879:  Martin, Translation, 22. Another narrator, Ben Yoysef, expresses the trauma of being unable to communicate with officials and surrounding society when he and his family had to change ships in England. When they were disembarking the first ship, doctors checked them and noticed that Ben Yoysef’s young daughter was ill and sent her to a hospital. At first Ben Yoysef and his wife did not know what happened or where their daughter was, and it took some frantic searching until someone was able to explain to them and also find their daughter’s location. The lack of a mutually intelligible language caused Ben Yoysef and his wife to be separated from their daughter without any notice or explanation. (Ben Yoysef Autobiography, 1942, RG 102, #47, American-Jewish Autobiographies, YIVO Archives, New York, 23.)] 

Once in Montreal, Martin’s control of language became relevant again as he was able to remain among Yiddish speakers. This made some aspects of life easier, but limited his employment opportunities.[footnoteRef:880] Part of Martin’s hope when beginning work among other migrants on the railway and in the bush was that it would force him to learn English, while allowing him work without it. His plan seems to have succeeded. When first working on the railway, he describes relying on his cousin to handle talking to people, including for some of the essential tasks, “[we] dug a very heavy clay. My cousin, who spoke English, got a team of horses to carry the clay.”[footnoteRef:881] Later Martin communicated in a combination of Yiddish and signs while understanding English.[footnoteRef:882]  As we know, eventually his English was good enough to run his own business. With the support of fellow Yiddish speakers, Martin was able to progressively adapt and learn English well enough to actively participate in Canadian society.  [880:  Martin, Translation, 23.]  [881:  Martin, Translation, 25.]  [882:  Martin, Translation, 26.] 

Shechter’s description of her husband's language learning through on-the-job experience is relatively similar. At first, the only work he could find upon arriving in Canada was as a labourer due to his lack of English:
My husband, who by trade was a printer, couldn’t get any work in Montreal. At the time, there weren’t yet Yiddish or Russian printing shops, and he didn’t know English. […People] were taking workers into the forest to produce raw materials. My husband decided to travel into the forest to work for the winter[…].[footnoteRef:883] [883:  Shechter, Di geshikhṭe fun mayn lebn, 10. Translation is my own.] 

At the end of the season, Shechter's husband traveled to Winnipeg where he met members of the Jewish community, and a Mrs. Tepper helped him find work at an English printing shop.[footnoteRef:884]  It was in this print shop that he diligently improved his English and his career. Language was particularly central to Schechter's husband's career as a printer, and thus the connection between his financial stability and success in Canada and his knowledge of English provides an exaggerated example of what nearly all the migrants experienced.   [884:  Shechter, 12.] 

Unlike Shechter's husband and Martin, Feldman was able to rely on financial support and had no dependents when he arrived. Although he had to negotiate landing at the Port of Quebec and travelling to Toronto on his own, Feldman’s father and uncle met him upon his arrival in Toronto. There his father had already prepared an apartment and insisted that Feldman not work for his first few months in Canada, which allowed Feldman to attend night school.[footnoteRef:885] Shechter similarly describes placing her own children in schools or finding them tutors, depending on their ages, once they arrived in Canada so that they would be able to learn English.[footnoteRef:886] Children did not have the same pressures to quickly learn English and integrate into Canadian society as adults. Their dependent situation gave them the benefit of a slower integration, longer learning process, and therefore a less dramatic disruption with regards to communication. [885:  S. Feldman Autobiography, 11.]  [886:  Shechter, Di geshikhṭe fun mayn lebn, 13.] 

Wolofsky and Usiskin both had the benefit of learning English before they arrived in Canada, due to first migrating to England. Wolofsky was only in England for six weeks, relying on a brother who lived there until another brother sent him a ticket to Canada. In that time he only learnt a little bit of English, but, “[…] even with my poor suitcase of English words I was able to be the interpreter between the passengers and the officers of the ship […].”[footnoteRef:887] A number of words in English was more control of the language than many migrants had upon arrival in Canada and placed Wolofsky in an important role among his fellows. His acquisition of language through exposure, not commonly seen as a situation for distinction, in this case provided Wolofsky with linguistic capital and status.[footnoteRef:888]  [887:  Wolofsky, Mayn lebens-rayze, 55. Translation is my own.]  [888:  Pierre Bourdieu, Language and Symbolic Power (Cambridge, England: Polity Press, 1992), 62, 55.] 

East European Jewish migrants to Canada generally considered learning English as key to their successful immigration, and familiarity with English became a sign of status, a symbol of duration and accomplishment. Not all Yiddish speaking migrants were willing or able to adopt English easily, though. As we know, Shechter refers to her own language struggles humorously.[footnoteRef:889] Charles Dunsky, in contrast, is not capable of dismissing his difficulty with English easily, “[after arrival…] I endeavored to read English regularly. If I would occasionally indulge in reading a Yiddish or Hebrew book it would instantly be mixed with a feeling of remorse. [… Now] I read almost nothing in English.”[footnoteRef:890] His decision to stop forcing himself to read in English and his unwillingness, or perhaps inability, to become a fluent English speaker is part of what marked Dunsky as a “greener” and made him an object of ridicule for his coworkers, especially those born in Canada.[footnoteRef:891] Yibum bitterly remembers the way he was treated as a new migrant: [889:  Shechter’s struggles with English are discussed in Chapter 1.]  [890:  Charles Dunsky Autobiography, 1942, RG 102, #211, page 6, American-Jewish Autobiographies, YIVO Archives, New York, Translation is my own.]  [891:  Dunsky Autobiography, 5.] 

[Canadian Jews] looked with contempt at a ‘greenhorn’ who did not know ‘their’ language. He can be a doctor, a lawyer, or just an intellectual […]. But if he does not know any English and does not speak Yiddish with Englishisms […] he is a weird creature.[footnoteRef:892]  [892:  Yibum Autobiography, 1942, RG 102, #214, pages 28-29, American-Jewish Autobiographies, YIVO Archives, New York. Translation my own.] 

Yibum eventually learnt English well enough to pass his medical exams and practice as a doctor in Canada, but he was still troubled by how easily Eastern European migrants judged each other based on familiarity with English. For Canadian Eastern European Jewish migrants, knowledge and use of English became important social capital.   
 As Yiddish speakers, multilingual poetics, with play and borrowings from Hebrew, Aramaic, and Slavic languages, were already among the migrants’ tools of communication. As members of the community learnt English, they incorporated it in their linguistic play, using ‘Englishisms’, as Yibum called them.[footnoteRef:893] Codeswitching, multilingual speakers moving between languages, most often takes place in situations where the speakers feel comfortable and less linguistically constrained.[footnoteRef:894] The personal narratives, especially the unpublished ones, offered a space of linguistic freedom to the narrators as evidenced by their use of English words and phrases. When offering her first impressions of Winnipeg, Shechter, for example, remarks that there were no "סוערס" [suers (sewers)] and in brackets offers another Yiddish word, "קאנאליזאציע" [kanalizatsye], presumably in case she has any readers who are not familiar with English.[footnoteRef:895] At least some of the narrators were conscious of incorporating English in their Yiddish language storytelling, but even when they knew an alternative word, they did not remove the English words, indicating that they did not see English as foreign or improper in some way. [893:  Hana Wirth-Nesher, Call It English: The Languages of Jewish American Literature (Princeton, N.J: Princeton University Press, 2009), 7.]  [894:  Mirjam Broersma, “Triggered Codeswitching between Cognate Languages,” Bilingualism: Language and Cognition 12, no. 4 (October 2009): 447, https://doi.org/10.1017/S1366728909990204.]  [895:  Shechter, Di geshikhṭe fun mayn lebn, 12. ] 

Martin, who was writing for family and therefore assumed English fluency among his readership, uses English words unapologetically and particularly often when he talks about working in Canada. When he first arrives, he describes his Montreal cousin as having a “סטעדי דזשאב” [stedy dzshob (steady job)], which is why that cousin stayed while Martin and his other cousin went to work on the railway with a “שאוול” [shovl (shovel)] and got “בליסטערס” [blisters (blisters)] on his hands.[footnoteRef:896] Later, he mentions working in a “סעקשן” [sekshn (section)] (i.e. section gang), on the “ריילראד” [reylrod (railroad)], and in the “בוש” [bush (bush)].[footnoteRef:897] Martin incorporates the largest number of English words when talking about his working life in Canada, the area in which he used the language the most and which saw the greatest change from his life before migration.  [896:  Joseph Martin memoir photocopy of the Yiddish typescript, 1996-3-1, Joseph Martin memoir [textual record] – 1931, Ontario Jewish Archives, Toronto, Ontario, 49, 50, 51.]  [897:  Martin Memoir, 73, 75.] 

As in Martin’s account, English appears most often in other personal narratives when the narrators describe their lives in Canada. Wolofsky, in the introduction to his memoir, mentions looking through the newspaper’s “פֿײַלס” [fayls (files)] in preparation for writing.[footnoteRef:898] Katz describes arguing about pay with his “מענידשזער” [menidshzer (manager)] and collecting “טשערטי” [tsherty (charity)] for his synagogue.[footnoteRef:899] While Feldman describes how his father showed him a “גוד טײַם” [gud taym (good time)] when he first arrived in Toronto, the “אפאַרטמענט” [apartment (apartment)] they lived in, and attending “נײט סקול” [neyt skul (night school)].[footnoteRef:900] The narrators easily associate English with Canadian experiences, some of which had no pre-migration parallel, even if there is a Yiddish cognate for the term. In the majority of cases here, the narrative context triggers codeswitching.[footnoteRef:901] [898:  Wolofsky, Mayn lebens-rayze, sec. Forvort.]  [899:  Julius P. Katz, Handwritten Memoir, 195-?, Fonds 55, Series, 6, Folder 37, Autobiography [textual record] – [195-?], Ontario Jewish Archive, Toronto, Ontario 4:30, 31.]  [900:  S. Feldman Autobiography, 17.]  [901:  Although in general lexical cognates are more likely to trigger codeswitching, and that does occur at times in these text (e.g. school / shul, shovel / shufl), without doing a comprehensive linguistic study of the personal narratives, it does seem that in this case, context is the more common trigger. (Broersma, “Triggered Codeswitching between Cognate Languages,” 461.)] 

Sometimes, though, narrators employ English words when describing pre-migration experiences. Katz, for example, remembers the first time he saw Theodore Herzl’s “פיקטשע” [piktshe (picture)] and Hanson recalls his first “סטרייק” [streyk (strike)].[footnoteRef:902] Apparently, some narrators became so familiar and comfortable with English that certain words became fully integrated into their lexicon, coming as naturally as, or possibly more naturally than Yiddish words, even when in a Yiddish-dominant context.[footnoteRef:903] Although the narrators describe the difficulty and discomfort upon encountering the linguistic landscape of Canada, they put a great effort into learning English, whether out of choice or necessity. By the time they composed their personal narratives, they had integrated this new language into the multilingual poetics of their Yiddish. English borrowings were part of the way they communicated with themselves, their community, and their imagined audience.  [902:  Katz, Memoir, 1:6; E. Hanson Autobiography, 5.]  [903:  This is relatively typical among migrants. As a member of an English speaking community in Israel, I notice myself and members of my community using Hebrew loan words when talking to each other in English and even when talking to family and friends who do not live in a Hebrew language context (and are subsequently confused, which requires us to put in the effort to recall the English word). ] 

Two narrators offer reservations about this process. Dunsky, unsurprisingly considering his own use of Yiddish, laments that children born in Canada do not use Yiddish. He provides a family example of the problems this creates:
My brother-in-law, A., has a son in the army. […] He writes letters home in the English language. My brother-in-law, A., cannot read them, he can only read Yiddish, he has to wait until the children come home from work and read it for him. He feels very depressed about it.[footnoteRef:904] [904:  Dunsky Autobiography, 12. Translation is my own.] 

Although English was a practical necessity in Canada, Dunsky emphasizes how its prevalence and the way it was so quickly incorporated by many migrants sometimes led to intergenerational tensions with children who relied entirely on English. 
Chana Viderman in her short story "In a volkendign tog" ["On a cloudy day"] suggests a problem in the other direction, of children being raised in Yiddish while living in an English speaking environment. In this story Viderman tells about her encounter with a friendly five-year-old boy, Harry [הערי], in the park. After Harry’s initial, cheerful “hello”, Viderman addressed him in English, but facing his incomprehension, she switched to Yiddish. She then asked him a few simple questions, for example, about whether or not he went to school, using first the borrowed word “skuhl” [סקוהל], and then following his lead with the Yiddish word “shule”. When asked who takes him home, Harry responded that “my pa sits with me in shule and we go home together.” This puzzled Viderman until Harry’s mother intervened to explain that they go to shule every shabbes to pray.[footnoteRef:905] In Yiddish, shule is the word for school and is also one of the words for synagogue. Viderman was clearly asking about school, using both the English borrowing and the Yiddish word, but Harry was talking about synagogue. For some reason, perhaps because he was not yet in school, Harry did not know the word for it in any language. Another gap in his Yiddish lexicon is revealed when he told Viderman that his baby sibling was not a little brother. When Viderman pressed to find out what the baby was, Harry, not knowing the word for sister, responded, “it’s a…. Rachel!”[footnoteRef:906] Harry’s parents seemed to have raised him speaking Yiddish, but due to limited Yiddish interlocutors or Yiddish input, his vocabulary was oddly stilted, with neither Yiddish words nor English borrowings to fill the gaps. Through these stories, Viderman and Dunsky expose the difficulties and drawbacks for Eastern European Jewish migrants in raising either entirely Yiddish or entirely English speaking children in Canada.  [905:  Viderman, Umetiker Shmeykhl, 169. Translation is my own.]  [906:  This section works very well in Yiddish, because the diminutive for brother, bruderl [ברודערל] rhymes with Rachel [רייטשעל]. (Viderman, 169. Translation is my own.)] 

The difficult process of learning English to a greater or lesser extent was a necessary aspect of adaptation. The adoption of English into their Yiddish demonstrates the Eastern European Jewish migrants’ levels of integration into society. On the other hand, the greatest defiance of integration in the personal narratives, even for those like Yibum who left Jewish communities and Martin who worked with non-Jews, is the very language in which they are composed. All the narrators chose to review their lives and compose their stories in Yiddish, contravening the image of the ‘ideal’ immigrant presented to the dominant culture, for example, by Mary Antin who eventually “[…] dream[s] [her] dreams in English phrases.”[footnoteRef:907] Although Canadian ideologues often express(ed) a willingness to accept minority cultures as part of a ‘cultural mosaic’, such discourse elides the fact that this mosaic must be created upon an English (or, less frequently, French) background.[footnoteRef:908] Canadian multiculturalism accepts minority cultures in the form of ethnic images and tokens, preferably consumable ones, hearkening back to the ideology of the British Empire.[footnoteRef:909] In performing in Yiddish, the narrators withstood the cultural tokenism which would make their culture consumable by the majority, while still engaging with the Anglo hegemony. They rejected the dominant culture’s desire for their integration processes, instead opening up new possibilities, new avenues for operating and expressing oneself in Canadian contact zones. [907:  Antin, “Chapter IX from The Promised Land.”]  [908:  Itwaru, The Invention of Canada, 18.]  [909:  Eva Darias Beautell, “Writing Back and Beyond: Postcoloniality, Multiculturalism, and Ethnicity in the Canadian Context,” in Tricks with a Glass: Writing Ethnicity in Canada, ed. Rocío G. Davis and Rosalía Baena, Cross/Cultures : Readings in the Post/Colonial Literatures in English (Amsterdam; Atlanta, USA: Rodopi, 2000), 25; Stanworth, Visibly Canadian, 180.] 


[bookmark: _Toc104300417]Conclusion: A Complicated Integration
	The narrators adapted to Canadian contexts through everyday practices such as language use, religious activities, clothing, and labour, and they praised the social, political, and economic opportunities provided by their new country. At the same time their personal narratives reveal a complicated relationship with their new home. This includes a resistance to the level of integration desired by the Canadian elite, which imagined a small Jewish immigration filling specific economic niches in remote locations and quickly adopting their languages and cultural norms.[footnoteRef:910] In the narrators’ choices regarding ways of being in and describing Canada, they reveal to their audience members many of the tactics that they used in adapting to and navigating Canadian contact zones. Through ephemeral and daily personal actions, participation in community events and organizations, and in recording their personal narratives in the styles and language they chose, the narrators along with their fellow Eastern European Jewish migrants created and performed their hybrid cultural identities. They became Canadian, actively participating in society and sometimes even involved in government or infrastructural work, and in doing so they integrated aspects of Eastern European Jewish culture into Canada on all levels. They decided the paths by which they would travel in and through their new home and established their presence as members of a minority group within Canada. While describing their lives in Canada, these narrators were also composing a version of Canada, mapping Canadian contact zones, which fit their needs culturally and geographically.   [910:  Troper, “New Horizons in a New Land,” 7, 9.] 



[bookmark: _Toc104300418]Epilogue 
Michael Usiskin ends his personal narrative in June 1931 with a description of a visit from Moyshe Diamant, Yiddish poet and reporter, on the occasion of Edenbridge’s twenty-fifth anniversary.[footnoteRef:911] Usiskin uses this as an opportunity to romanticise rural life, facilitated by the amazement of the city dweller. Diamant enjoyed the remoteness, the freshness of the air, and the closeness to nature so much that he elected to spend the night, as Usiskin describes it, in the “quietest, primitive-wildest place in our village – in fact, with me in my little hut in the middle of the forest, […] where entire flocks of birds have their home (in the forest we are all equal citizens), and where even a hare feels free – like they write about in the storybooks.”[footnoteRef:912] Once at Usiskin’s home, the two men witnessed a sunset in which “[…] the sun […] painted the entire forest with a red sun-paint, which no artist has yet succeeded to recreate.”[footnoteRef:913] Diamant stared open-mouthed in wonder at the beauty. Usiskin, in contrast, warned his guest that there would be a storm that night since, “we farmers have our own signs in such things, from which we can predict the weather without scientific instruments.”[footnoteRef:914] Here, Usiskin presents himself as one of the farmers, the experienced country person, completely attuned to nature, a sharp contrast to his character when he first arrived in Edenbridge – the ignorant city person with a thin jacket and borrowed, flopping boots. His change represents the transformation of the entire Edenbridge community, now an established Jewish community integrated into rural Saskatchewan life. Usiskin, born in Vitebsk Region, living in Saskatchewan, ends his memoir as confident, competent Prairie farmer, using folklore elements of both a Canadian farmer and an Eastern European Jew – from the stories, to the outfit, to the weather interpretations.  [911:  For a biography of Moshe Diamant, see: Fuks, 100 yor yidishe un hebreyishe literatur in Kanade, 179.]  [912:  Usiskin, Oksn Un Motorn, 194. Translations is my own.]  [913:  Usiskin, 194. Translations is my own.]  [914:  Usiskin, 194–95. Translations is my own.] 

Usiskin, the other narrators, and their fellow community members created new Canadian Eastern European Jewish folklore, and in doing so brought new culture, new influences to both local and international social networks. On the local level, they engaged with neighbours from a variety of backgrounds, contributing to the communities, towns, and cities in which they lived, and in many cases helping establish them and participating in projects of colonization. These migrants were part of the diverse population of Canada during a period when the country was expanding and attempting to create a centralized, national identity. Although, Canadian Eastern European Jewish migrants along with their contemporaries did not actively think about Canada on a national scale, their cultural output influenced, and continues to influence, elements of the country and what it is continuously becoming. Research into the folklore of migrant groups, such as the Yiddish speaking migrants undertaken here, contribute greatly to a picture of the dynamic cultures and history of Canada.  
Of the migrant groups in Canada, the Ukrainian Canadian migrant community's culture has received the most attention including a dedicated folklore research centre – the Kule Centre for Ukrainian and Canadian Folklore. The Kule Centre does not hold nor actively study Jewish material, despite many Jews migrating from Ukraine. Indeed, the division between Jews and non-Jews which the migrants brought with them to Canada seems to have lasted through generations. Morawska indicates some of the reasons why this might be the case in her work on Eastern European migrants to Johnstown, Pennsylvania. She had originally intended to write one study covering all the groups, but ultimately divided her work along Jewish / Christian lines. She explains that the amount of material as well as the difference in processes of adaptation and communal organization resulted in her separation of the project.[footnoteRef:915] Despite the overwhelming points of division, we have seen that there are points of connection. A deeper investigation of those connections has much to contribute to conversations about the influence of migrant experiences on groups and networks.  [915:  Morawska, Insecure Prosperity, xv.] 

Alongside interactions with neighbours like Ukrainian migrants, Canadian Eastern European Jewish migrants participated in international cultural networks. We have seen some of this participation in these personal narratives, such as reading and contributing to American and other Yiddish newspapers and literary publications, writing letters to family and friends in Europe, travel, and participating in international social and political organizations. Through their activities, these migrants not only extended but also altered the cultural content and forms which circulated in Jewish, and especially Yiddish language, networks. An investigation of the role of Canadian Eastern European Jews in these international networks, and especially the ways they engaged with other Eastern European Jewish migrant communities, such as in the United States, Argentina, and South Africa, will add greater depth to understanding the development of contemporary Jewish and Yiddish cultures.  
Overtime, Canadian Eastern European Jewish migrants and their relationship to and storytelling about their Eastern European past and migration experiences shifted. Of course, knowledge of the Holocaust and the migration of Holocaust survivors to Canada in the 1950s caused a dramatic shift. The clearest expressions of the influence of these events are the creation of yizkor bikher, memorial books which document the history and memories of Eastern European Jewish communities which were destroyed, and survivor memoirs and interviews. Both of these genres, yizkor bikher and survivor memoirs, are ways of telling personal and communal stories influenced by extremely traumatic experiences which set them apart from these earlier personal narratives. These stories of genocide, survival, and migration as refugees have influenced the ways many Canadian Eastern European Jewish communities talk about themselves. The more recent migration of Jews from the former Soviet Union to Canada has added yet another layer of Canadian Eastern European Jewish identities and ways of thinking and talking about Jewish connections to those former homes.
In Ukrainian Otherlands, Natalia Khanenko-Friesen investigates the ways Ukrainian migrants and their descendants imagine Ukraine and Ukrainians who did not leave, and the ways they in turn are imagined by those who stayed, focusing on ideas of longing and nostalgia.[footnoteRef:916] In the case of Eastern European Jews this picture is complicated by the tragic history of the Holocaust. Yet, many descendants of Eastern European Jews feel some connection to their ancestors' places of birth and residence in Eastern Europe, and religious pilgrimages and heritage tours are gradually more popular. On the other side of the equation, Jews and non-Jews living in these Eastern European cities and towns contend with Jewish tourists. Increasingly, non-Jews, especially in Poland and Ukraine (where such activity has unfortunately been halted due to the Russian invasion), are beginning to engage with the Jewish history of their places of residence, often in the absence of contemporary Jews. A comparative study on how these groups remember and imagine each other, similar to Khanenko-Friesen's work, would be a valuable contribution to discussions of heritage, nostalgia, and contested and shared pasts.  [916:  Khanenko-Friesen, Ukrainian Otherlands, 8.] 


Through close readings of their personal narratives, we have seen the cultural and practical creativity of Lipe Bayles, Aron Donner, Jacob Dorskind, Charles Dunsky, S. A. Feldman, Joseph J. Goodman, Elhonen Hanson, Isidore Horowitz, Julius P. Katz, Minnie Kusnetz, Joseph Martin, Miriam Rosen, Esther Shechter, David Soudack, Nathan Stern, Michael Usiskin, Chana Viderman, Hersh Wolofsky, Yibum, Ben Yoysef, and Falek Zolf. These twenty-one individuals had the opportunity and knowledge to write stories about their lives and experiences and were able to share them with a diverse audience including scholars, contemporaries, and family members. Through their stories, we have glimpsed a variety of the resources and tactics they mobilized to create a migrant culture which was relevant to their experiences and bridged their pre-migration and post-migration knowledge and realities. These personal narrative performances demonstrate the specific demands for cultural and personal creativity, adaptation, and resilience that result from situations of migration, and how responses to such demands reach beyond the individual and the immediate group. We have also seen the versatility of the personal narrative genre, the way it is used by narrators to meet personal and cultural needs, including the need to connect disparate experiences, and in doing so, tell a story about something new.

 


    


[bookmark: _Toc104300419]Appendix I: Annotated Bibliography of Primary Sources 

The purpose of this appendix is to provide readers of my dissertation with an easy reference guide for narrators who are mentioned in my dissertation, the ability to compare between narratives on some basic data points if they wish, and a sense of the scope of the entire corpus. 

The personal narratives are organized below in alphabetical order of the narrators’ names. Pennames used by the narrators or any other names are included in brackets beside their “main” name, which is the name used in the archives systems or Yiddish publication. For unpublished personal narratives, beside the narrator’s name is the location of the material in brackets, most often this is an archive which is referred to by its acronym: OJA – Ontario Jewish Archive, Toronto, Ont.; JHCWC – Jewish Heritage Center of Western Canada, Winnipeg, Manitoba; YIVO –YIVO Institute for Jewish Research, New York, New York. For published personal narratives, the publication information is listed beside the narrator’s name. 
Beneath the name and location information in indented bullet point “a” are such biographical details as are known, including date and place of immigration to Canada / settlement, date and place of birth, date of death. It can be difficult to connect the place of birth as named in the narratives with a place familiar in English today, due to the many changes in the borders of Eastern Europe in the 20th century, as well as the frequency of multiple place names, including unique ones in Yiddish. When I can find the common name and current country of the place mentioned, I include it in square brackets beside the historical information. The next indented point, “b”, consists of comments on the content of the personal narratives which I think maybe relevant or of general interest to my readers. This includes the length of the text, a summary of the personal narrative, and other comments that may be of interest. Finally, point “c”, includes information about translations for the relevant personal narratives.  

Much of the material about the YIVO autobiographies can be found in the helpful finding aid and summaries for the collection listed under the title “American-Jewish Autobiographies 1942-1970's”, which is available online through the Center for Jewish History’s website at:
https://digipres.cjh.org/delivery/DeliveryManagerServlet?dps_pid=IE2076717
Information about published authors can be found in the encyclopedia, Fuks, Chaim Leib. 100 yor yidishe un hebreyishe literatur in Kanade, Montreal: HLFoks Bukh fond komitet, 1980.

Bayles, Lipe   (YIVO, RG102 #213)
a. Year of immigration, 1923, Montreal, Quebec; b. 1889 Morozavke (?) and Svira, Kiev Gubernia, Pale of Settlement, Russian Empire [Ukraine]
b. 41 handwritten foolscap pages. Bayles tells of growing up in a poor family in a village. He received a basic Jewish education, attending kheyder until the age of Bar Mitzvah. He began working at the age of 11, and eventually built a reputation as both a merchant and a blacksmith. Around the age of 21, in 1910, Bayles was drafted into the Russian Army. There he and other Jews in his unit were introduced to Zionism by one of their comrades. He remained a Zionist for the rest of his life. He was released from the army in 1915 and was married to his cousin in 1917, at the age of 28. Bayles and his family were persecuted by the villagers among whom they lived and also suffered pogroms. Bayles’ parents died in one such attack. Bayles recalls how a Christian doctor helped him, his wife, and his infant child survive typhus without taking payment. Following another pogrom, though, his wife became ill again and died. With assistance from an American committee, Bayles sent a letter to family in Canada and the US asking them to help him immigrate. In the meantime he remarried. His family abroad eventually sent a ticket for him and his relatives. He faced several difficulties crossing the border and was helped by an American Jewish association as well as his sister and locals. He finally migrated to Montreal and became a businessman. Along with the child from his first marriage he has two children from his second marriage, all of whom have had a Jewish education. He assists in bringing other Jewish migrants to Canada. 
Donner, Aron (JHCWC and family collection)
a. Year of immigration, 1904, Winnipeg, Manitoba; b. 1848, Berdiansk, Pale of Settlement, Russian Empire [Berdiansk, Ukraine]
b. Aron Donner composed his personal narrative for his descendants and addresses them directly in the first few pages, giving the text the appearance of an ethical will. He continues to address his readers directly throughout the text. Donner organized his narrative with section headings such as, “My Past Life in Russia”, “When Alexander II was assassinated on March 1, 1881”, and “Constantinople”. Donner describes growing up in a wealthy merchant family. He received good Jewish and secular educations and also worked in the family business learning the trade. His family suffered severe losses when a typhoon hit their city. They escaped, but much of the city was destroyed. Donner recalls the positive changes to Jewish life when Alexander II emancipated Jews and peasants in 1861. Donner became a tavern keeper in the village of Simonevka with his father. His uncle set up a match for him, which Donner and his father approved, and he married at the age of 21. They had seven children. Donner became an important person in the village, including an Elder in the public courts. When Tsar Nicholas II was appointed, Donner lost all his standing and his license as a tavern keeper. There was also a wave of pogroms in the area. Donner created a plan with several other Jewish families associated with Va’ad Ha’Poel to buy farmland in Palestine. He undertook an investigative trip to Palestine with his son and brother, and the majority of his narrative is dedicated to describing these travels. Ultimately, it was not a successful venture. Donner only begins to address his time in Canada in the final pages of his memoir. He migrated to Canada with the help of his children who had already settled there. He left the Russian Empire because he felt that life was no longer supportable there as a Jew – he lost his business, experienced pogroms, and one of his sons was arrested. He describes life in Canada as comfortable and safe. 
c. I have used the English translation provided by the Donner family, translator unknown. Unfortunately, they were unable to locate the original Yiddish for me. The translation is 192 pages, typed. At the beginning, Donner dated his text May 1910. At the end, he adds material dated September 1915 in which he discusses fighting and Jewish suffering in Russia (188), and later he adds writings in which he mentions the years 1916 and 1917 (190), suggesting he added to the material over several years. 
Dorskind, Rev. Jacob (YIVO, RG 102 #78)
a. Year of immigration, 1920 Toronto, Ontario, later settled in Ottawa, Ont. (but seems to have written to YIVO from Edmonton, Alberta); b. 1891 Akkerman, Bessarabia, Pale of Settlement, Russian Empire [Bilhorod-Denestrovsky, Ukraine]   
b. 68 pages total, handwritten. Dorskind’s original contribution is 30 pages. There are two supplementary contributions, written in response to specific questions from Weinreich, 16 and 22 pages long respectively. Dorskind’s father was a launderer and Dorskind received both a basic Jewish education and a secular Russian education. Dorskind’s father was also a maskil and Zionist, and Dorskind was influenced by him. In the Russian school he faced some antisemitism and in 1905 a pogrom took place. Dorskind was not accepted to the gymnasium, so followed his interest in music and trained to be a cantor in Poland. He worked for several years in different positions, but after WWI it became difficult to find work. Out of the blue, Dorskind’s uncle, who they had not heard from for 30 years, wrote to Dorskind’s father and helped them move to Canada. Dorskind was not allowed to immigrate with his family, because he was partially crippled from a childhood illness. His father would not give up and eventually found him a position as a cantor for the McCall St. Synagogue, meaning Dorskind was allowed in as a skilled worker. He married a Jewish woman who was born in Ottawa and they have a daughter. He continues to work as a cantor, has organized choirs, and gives lectures on music. 
Dunsky, Charles (Avromi) (YIVO, RG 102 #211)
a. Year of immigration, 1930 Montreal. Quebec; b. 1906 Yashinovka, Pale of Settlement, Russian Empire [Jasionówka, Poland] 
b. 30 pages, handwritten. Dunsky begins his submission by explaining that he cannot write a history, instead he wrote memories that came to mind over several days, not organized chronologically. Dunsky was one of nine children, two siblings died, two are in Montreal, two in Israel, and two in Poland. His father had a mill and they lived in a small house, but they always had room for guests. Dunsky learnt in kheyder until his Bar Mitzvah and also loved to read. As a young adult, he was very involved in the He’khaluts movement and a Hebrew Tarbut-style school in his town and represented his town in the regional meetings in Bialystok. He recalls the German occupation during WWI. The German army took all the food, so they were starving, but when there was a typhus epidemic, the Germans handled it well which saved his family from getting ill. Dunsky also recalls the heavy taxes placed on the town during the Polish independence during the 1920s. Dunsky had no clear date planned for emigrating and when a ticket arrived for him, he had to leave the same night. His friends from the Hebrew school accompanied him out of town. He works in a factory in Montreal. At first, he wanted to Americanize and learn English, but now he just reads what he enjoys. The American-born people he works with make fun of him, but he will be a Jewish ‘greener’ forever. Dunsky’s nephew is in the army and writes home in English, but his brother-in-law cannot understand the letters, which is a sign of a break between the generations. Dunsky worked hard to get married at the age of 32, it was very hard for single migrants to get married. He now has a wife and a 3 year old daughter. His wife is sick and he makes an average living. He hopes for better, but things are good.   
Feldman, S.A. (YIVO, RG 102 #96)
a. Year or immigration, 1920, Toronto, Ontario; b. 1903 Slipie, Kielce Gubernia, Congress Poland [Nowa Słupia, Poland] 
b. 20 pages, handwritten. Feldman begins by describing growing up in a warm, close knit family. He was the oldest of seven children. They lived in the same courtyard as most of his maternal family which was owned by his maternal grandfather. A few of the residences were rented out, but they treated the renters like family. His family was religious and relatively wealthy. Feldman received a good religious education as a child. He loved reading Yiddish literature and was artistic. He had an uncle living in Canada, while his aunt and cousins still lived in the courtyard. His uncle returned when he made a lot of money. After losing that money in a business venture, his uncle went back to Canada. When Feldman’s father’s lumber business failed and the family became poor, the uncle sent Feldman’s father a ticket to Canada. His father decided migration was his best option. Feldman’s father left when Feldman was 10 years old and immediately started sending money to support the family. Once WWI broke out, though, communication stopped. Feldman began hawking cigarettes to support the family. During this time, their town was the center of a battle and there was a typhus epidemic. Feldman’s family suffered and several members died, he himself barely recovered from typhus. At one point he was caught by soldiers for smuggling cigarettes, was detained, and later had to pay a heavy fine. After WWI, Feldman’s father started to send letters again, he sent money and wanted the rest of the family to join him. Feldman migrated first in order to convince his mother to come. In his first few months in Canada, his father took care of him and he was able to continue his education and learn English. His mother, brother, and sister joined him in Canada (it seems his other siblings died at some point). Then he began to work and eventually opened a hardware store with his father and brother. Feldman went to Chicago for a short while and worked there until immigration authorities found him, so he returned to Canada. He helped establish several Jewish institutions in Toronto, including a Yiddish literary club and a branch of the Zionist religious organization, Torah V’Avodah. He married and has three children who he is raising to speak Yiddish and appreciate the religious way of life. He and his siblings spend every weekend at his parents’ house and all their children get along. He writes positively about life in Canada and includes his hopes that his family will continue to live Jewish lives. 
Goodman, Joseph J. (Chaim Chernov) Gezamelte Shriften. Winnipeg: Kunst un literatur gezelshaft, 1919. 
a. Year of immigration 1901, Winnipeg, Manitoba (from the United States, immigrated to the United States between 1882 and 1892); born c.1863 in Konotop, Chernigov, Pale of Settlement, Russian Empire [Ukraine]; d. 1935, Los Angeles, California[footnoteRef:917]  [917:  Harriet Goodman Hoffman and Leah Jay Hammer, “Joseph J. Goodman,” in Collected Writings: Poems, Stories and Essays on the Canadian Jewish Immigrant Experience, by Joseph J. Goodman, ed. Harriet Goodman Hoffman, Ebook (Bloomington, IN: Xlibris Corporation, 2011), sec. Joseph Goodman-- Biographical Chronology.] 

b. 146 pages. This is a collection based on Goodman’s writings which were published in Canadian Yiddish newspapers during his time in Canada (1901-1919). The collection contains poetry, fictional short stories, vignettes from daily life, and essays. All the works provide insight into Goodman’s experiences, worldview, and commitment for Jewish culture and identity in Canada and beyond. Goodman was committed to help establish Jewish communities in Canada and also support Jews in need abroad, specifically in the Russian Empire and in Palestine. He was involved in a number of charitable and communal organizations in Winnipeg. Goodman’s personal narratives are all brief experience stories based on his life in Canada. He mainly focuses on experiences while working on the Canadian Pacific Railway in Manitoba, Saskatchewan, and Alberta as a surveyor and a Naturalization Commissioner (immigrant inspector). 
c. Translation: Goodman, Joseph J., Collected Writings: Poems, Stories and Essays on the Canadian Jewish Immigrant Experience, trans. Hannah Berliner Fischthal, ed. Harriet Goodman Hoffman, Bloomington, IN: Xlibris Corporation, 2011
Hanson, E. (Elhonen) (Ish Yehuda) (YIVO, RG 102 #65 and JHCWC)
a. Year of immigration, 1906 Edmonton, Altberta; b. 1889 Chernigov Province, Pale of Settlement, Russian Empire [Chernihiv, Ukraine]; d. 1956[footnoteRef:918]  [918:  Fuks, 100 yor yidishe un hebreyishe literatur in Kanade, 95.] 

b. 24 pages, typed. Hanson begins his memoir with a few lines about the Russo-Japanese war which began when he was 15.  Hanson grew up in a village. He was the youngest of nine siblings, and his parents were religious. His father was a carpenter and was well respected by the Jewish and peasant communities. Hanson was not a great student and left kheyder at 11 to be apprenticed to a baker in another town. He was not treated fairly and protested on several occasions. After his apprenticeship, at the age of 14, he returned home and refused to work for a year, spending the time reading all the books available in the village, including Tanakh. During the Russo-Japanese War, Hanson’s brother was conscripted and wounded. The family also lived under threat of pogroms. After the war, Hanson’s sister and brother-in-law received a letter from an acquaintance in Western Canada about the opportunities there. Hanson had always wanted to work the land and decided to immigrate with a portion of his family. They claimed a homestead and Hanson worked in harsh conditions as a labourer for the CPR in order to afford the farm. He tried to unionize the workers, but their strike failed and he lost his job. His father and more of his family joined him on his farm and he married. He continued to struggle and face hardship as a farmer and eventually gave up. Hanson then became a lumber merchant and grocer. He helped establish several Jewish community organizations in Edmonton, including a library, the I.L. Peretz School, and branches of the Arbiter Ring and Poalei Zion. He has three children and two grandchildren who he spends time with. All of his children speak Yiddish well and appreciate Yiddish/ Jewish culture which is important to him.  
Horowitz, Isidore (YIVO RG 102, #29)
a. Year of immigration, 1912 New York, N.Y., then Winnipeg, Manitoba; b. 1889 Bielsk, Grodno Gubernia, Pale of Settlement, Russian Empire [Bielsk Podlaski, Poland] 
b. 13 pages, handwritten. When Horowitz was very young, his family moved from Bielsk to Lodz for financial reasons and opened a spice store. He experienced a lot of antisemitism from the local Poles while growing up, which made him want to leave. With the outbreak of the Russo-Japanese War, Horowitz recalls how the revolutionary spirit spread through Lodz, there were many active leftist political parties, including several Jewish ones. He experienced the 1905 Revolution with barricades and fighting in the streets and was nearly killed by the Cossacks sent to quell the revolution. Later, Horowitz went into hiding in order to evade the draft, and eventually illegally entered Germany and settled in Berlin. After six months, the German police ordered him to leave Berlin, and his family helped him afford the expenses to travel to amerike so that he would not need to return to Russia. Horowitz goes into some detail about dealing with immigrant inspection as well as ship companies that competed for his fare, since he did not have a ticket in advance. Horowitz arrived in New York City and initially stayed with a friend who helped him navigate the new society. He does not describe how or when he moved to Canada. After a brief description of his first days, he switches to general comments about life in amerike. Horowitz remarks on the social and political freedoms he enjoys, the lack of major social conflicts, as well as the general improvement in quality of life in amerike. 
Katz, Julius P. (OJA and family collection)
a. Year of immigration, 1907 to Toronto, Ont.; b, 1884, Raków, Congress Poland, [Poland]; d. 1964
b. 4 sections, 57 pages, handwritten. When Katz was two years old, his father was conscripted to the Russian army and remained there for four and a half years. Katz’s sister was born after his father was conscripted. Katz’s mother took care of them, including sending both of them to kheyder while running a store and undertaking charitable activities in the community. Katz was a talented student and continued his religious studies for several years. He was introduced to Zionism on a visit to Apt (Opatov), and tried to start a Zionist youth movement in Raków. Katz became a merchant like his mother. At 19, his father arranged a marriage for him against his will. At 20, he was conscripted into the Russian army and at the same time found out about the birth of his first child. He then decided to immigrate to Canada, choosing it over the United States. He describes the difficult journey and the poor treatment by various agents and authorities. He was helped along by landsmen and arrived in Toronto. Katz spends much of the rest of his personal narrative describing his struggle to find work while maintaining religious practice. Katz took about eight years to save enough money to bring his wife and child to Canada. Katz also describes the various communal activities he was part of – synagogues, Zionist groups, and official and unofficial immigrant aid groups.  
c. Unpublished translation by Sharon Power, 2019, used with the permission of Helen Katz. 
Kusnetz, Minnie (Mrs. Baron fon Habenikhts) (YIVO RG 102, #102)
a. Year of immigration 1929, Winnipeg, Manitoba, 1930s Brooklyn, N.Y., U.S.; b. 1912 Ruzhany, Pale of Settlement, Russian Empire [Belarus] 
b. 41 pages. Kusnetz was the fourth of five children, she had three sisters and two brothers. Her parents were religious but poor. At the age of eight Kusnetz began to attend the Sholem Aleichem Folks Shule and was a bright student. She was also a good actress and many people paid to attend school performances because of her. When her parents could no longer afford to send her to school, she was allowed to attend for free because of this. During WWI there was fighting in their town, but Kusnetz did not fully understand what was happening or why her family lost their income and had no food. During this period, her family became very ill from dysentery, one brother was taken to the hospital, and the rest of the family was quarantined in the house. Neighbours would leave some bran outside the door, which helped them recover. Her oldest sister who lived in the United States sent packages of food, clothing, and money which helped them survive. Over the years, all of Kusnetz’s siblings immigrated to the Americas. Once Kusnetz finished school, she too wanted to leave to see more of the world. A relative in Winnipeg was able to get her papers to enter Canada, and her parents and siblings helped pay for her ticket. Kusnetz hoped once she left, her parents would join her sister in the United States, but her parents never left. Kusnetz first moved to Winnipeg, but could not find good work, so she contacted a cousin in Montreal and moved there. Kusnetz worked as a seamstress in Montreal, but was lonely without immediate family. At one point she became extremely ill and her brother-in-law came from the United States to visit her. After she recovered, Kusnetz decided she needed to move to be with her sisters in New York. Her brother-in-law helped her arrange being smuggled across the border by some non-Jews. She was much happier once reunited with her sister. She attended social events, continued as a garment worker, and helped unionize her colleagues. Kusnetz was introduced to her husband by mutual friends because they both wrote poetry. He treated her well and she got a long with his mother. Shortly after they were engaged, Kusnetz’s boss found out about her illegal immigration status and told the authorities. Kusnetz and her husband were advised to get married instantly so that she could immigrate legally. She now lives with her husband, mother-in-law, and three year old daughter. She does not write anymore and is a full-time mother and housewife, but is very happy.    
c. Translation: Ch. 9 “I haven’t lost anything by Coming to America” in Cohen and Soyers eds. My Future is in America: Autobiographies of Eastern European Jewish Immigrants, 288-310. Kusnetz’s husband, Chaim Kusnetz, also submitted an autobiography which is included as the previous chapter in the same book. Chaim’s autobiography is both longer and less positive. 
Martin, Joseph (OJA)
a. Year of immigration c.1900, Timmins, Ontario; b.1875, Kiev Province, Pale of Settlement, Russian Empire [Ukraine]
b. 127 pages, typed. Martin provides his narrative with a title, מיין לעבענס געשיכטע (mayn lebns geshikhte, “My life’s history”). He wrote this text in 1931, when living in Timmins, and it is in the form of an ethical will (particularly clear in the final pages). Martin’s father was conscripted to the Russian army when Martin was very young, and he was raised by his mother and grandmother. His mother worked in order to support him and made sure he studied in kheyder. When Martin’s father was finally released, Martin did not recognize him and was scared. Martin fell seriously ill as a child, and as a result of that became blind in one eye. After a number of years, following the birth of a few siblings, Martin’s father became seriously ill from something contracted during the army – the other Jews in the area who were conscripted with him had all died of this illness. Martin’s parents decided the best option was for his father to travel to his father’s family who were wealthy. Martin went with his father in case his father died while away. They remained separated from the rest of the family for a couple of years. When the family reunited, they decided to settle near the paternal extended family this time. Martin’s father was never able to make much of an income due to continued bouts of illness and weakness. When Martin turned 15, his father arranged an engagement between him and his cousin. Martin was very unhappy about it, but his parents would not change their minds. As Martin grew older, this promise became more important to him, but as the years passed, his parents regretted their decision. To break off the engagement, Martin’s parents moved the family and even attempted immigrating to Argentina. Martin kept his promise and at 20 he married his cousin who was 17 or 18 at the time. Martin was happy to be independent of his parents, although he remained close with them and helped when necessary. He and his wife were poor and also struggled to have the children they desire. They finally had children, only a few of whom survived past infancy. Martin heard about the opportunities in Canada from family that already moved there and wanted to go, but his family was against it. Also, a doctor told him that he would not pass immigrant inspection with his blind eye. Martin eventually made plans behind his family’s back, including having his blind eye replaced with a glass one. He describes a difficult separation from his family as well as the complications and emotional hardship of his trip through Europe and across the ocean. Once in Canada, he was quarantined upon arrival in Quebec. After being released, he stayed with cousins in Montreal who helped him adjust. He was unable to find a good income because of his lack of English or French. Martin and his cousins decided to homestead together, hoping that having a farm would solve their financial issues. To get to the homestead in northern Ontario, Martin and two others worked on the railway. It was the hardest work Martin ever experienced. Martin struggled to establish his farm and also had a falling-out with his cousins. Eventually, he managed to save enough money to bring his wife and children to Canada. Sadly, two of his children died during the journey. Martin and his family struggled to make the farm a success. More children were born. Finally, he and his wife decided to give up the farm. They moved to the nearest town, Englehart, where he rented a house and worked making deliveries for the shops. Slowly, they began to take in boarders, migrant labourers to the area, and this expanded into a full business. The business evolved into a successful store. The store burnt down and Martin struggled to build his business again. With the help of his son-in-law, Martin moved to Timmins and established a more successful business and began to invest in property. At the height of his new success, his wife became dangerously ill, and he took her to Toronto to see the best doctors. He was scared for her life, but finally she received the right medical attention. She remains very weak and he devotes a lot of energy to taking care of her. He is still involved in his business. Due to his success, he decided to donate a Torah scroll to the synagogue as well as money to the Jewish National Fund. He is happy that life is good now with the help of God. He is grateful for 3 things: that his wife is still alive, he has children, grandchildren, and sons-in-law, and that he has written this book which he is leaving to his son.
c. A translation commissioned by the family is included in the archive file, the translator is unknown. The translation is 62 pages, typed.
Rosen, Miriam (YIVO RG 102, #103)
a. Year immigration 1920, Toronto, Ont.; b. 1875, a small town in Galicia, Austrian Empire [Poland or Ukraine]
b. 25 small pages, handwritten. Rosen was born when her mother was 52 years old. She was the youngest of six children, and her older siblings were already married when she was born. She was sent to kheyder as a child, was an avid reader, and continued to study with a tutor until the age of ten. A matchmaker was sent by a wealthy merchant to make a match with Rosen, but her father was resistant. After a number of years, and the merchant helping her family through some financial difficulty, the match was agreed. She married her husband after he was released from the military, when she was 21 and he was 20. The years passed quickly, and they had six children but were very poor. When her oldest son was 16, in1912, he begged to go to amerike. So Rosen and her husband did all they could to buy a ticket for him. At first, the son in amerike really struggled to find work, but then he got a job making $5 a week and began sending money home, which allowed them to get by. Then WWI broke out, they lost contact. But their son in amerike looked to the future and worked hard. By 1920 he was able to send enough money and second class ship tickets for the entire family. Rosen was tired of begging and worrying about food that she did not protest. They had several difficulties getting to their ship, including the second class being full and opting to travel third class as opposed to waiting for the next ship. Rosen became very ill on the ship due to malnourishment. They took the train to Toronto where they stayed with relatives until Rosen’s son found them rooms to rent. At first, the children could not work, so Rosen took in boarders. As her children started to work, things became easier, but then her daughters married and it was hard again. Her husband could not work because he was weak and had no trade. Then he became ill and died, which was terrible for Rosen. For five years her children were unable to help her, but now her children, especially her son, takes care of her. When she could, Rosen sent money and other things to her family in Europe, but she does not know what happened to them now [after the outbreak of WWII]. She has grandchildren who learn English and Yiddish, and her children all have Jewish families. 
Shechter, Esther, Di geshikhte fun mayn lebn, Winnipeg: Isrealite Press, 1951. [And YIVO as M. Royel, RG 102 #55]
a. Year of immigration, 1905, Winnipeg, Man.; b. 1867 Mezhibezh, Pale of Settlement, Russian Empire [Medzhybizh, Ukraine]; d. 1953[footnoteRef:919] [919:  Fuks, 314.] 

b. 11 pages. The book is 80 pages, of which pages 6-17 are her comprehensive personal narrative. Shechter’s father was active in the maskilic movement, and this defined her early childhood. She went to kheyder with her brothers, learnt to read and write Yiddish, and later her parents found her a tutor for Russian and German. Shechter’s father died suddenly when she was 14 years old, at which point her mother stopped her education. Shechter then developed a plan to stay with relatives in Odessa and study midwifery without her mother’s knowledge. Shechter stayed in Odessa for six months but was called back by her family because a rumour spread that she had eloped. Shechter joined other youths in town who were reading Russian and Hebrew literature, including illegal socialist publications. She learnt how to print and opened a print shop. Shechter wanted to move to amerike for the opportunities there, but her family would not let her. She met another young Jewish printer who also wanted to emigrate. At the age of 20 she married him, despite her mother’s disapproval, in the hopes that this would be her chance to move to amerike. After they married, his family came out against the migration scheme, and he refused to defy them. He also refused to let her continue her midwife training, since he did not need a working wife. Shechter considers this marriage to be one of her greatest disappointments in life (9). Her husband could not keep a job, and they quickly ran through their money. They also began to have children, Shechter became poor and miserable. In 1900, she opened her own print shop in Odessa and would print illegal Bundist publications free of charge, despite her husband’s disapproval. Eventually, Shechter was able to divorce her first husband. She married her second husband who became a dear friend and good father to the two children from her previous marriage. In 1904, with the outbreak of the Russo-Japanese War, her husband was drafted as a reservist. To escape the army, he immigrated illegally to Canada joining a Jewish farming initiative. Shechter details some of the difficulties her husband faced upon arrival in Canada due to poor planning and misinformation. The result was that her husband ended up in Winnipeg and found a job in a printing house. Shechter was unable to emigrate legally because of her husband’s status as a draft-dodger, so she too had to illegally cross borders in order to join him. This process was made more difficult by her five young children and her ex-husbands interference. Eventually, she and all her children were able to get on a ship to Canada and arrived in Winnipeg. Shechter was very disappointed by the primitiveness of the city when compared to the cultural environment she was part of in Odessa. She also struggled with English, but ensured that all her children were enrolled in English classes. Shortly after they arrived, there was a wave of young Jewish idealist migrants to Winnipeg from different political streams, all of whom formed clubs and organizations. Shechter and her husband’s financial situation improved and they actively participated in this new Jewish society. Shechter’s husband and son were instrumental in creating the first Yiddish newspaper in western Canada. After the paper’s first publication in 1910, her husband suddenly became ill and died, leaving her with five children between the ages of 3 and 18. Shechter struggled to support her family taking on odd jobs and with some help from her oldest son. Some of her children moved to the United States when they were older – L.A. and New York. Shechter is proud of the secular Jewish education she was able to provide for her children and that they have all become positive members of society. She still participates in community work, especially education and political activities. Although she has not had particularly good luck, she is proud of the philosophy with which she approached life. Shechter sent a second installment to YIVO which is three pages long, in which she describes a reunion with two of her siblings in New York. This addition is not included in the published book. 
c. The rest of the book includes selections of her other writings, other people’s writings about her, and on the last page a list of the organizations and individuals who funded the publication. 
Soudack, David (JHCWC)
a. Year of immigration, 1911, Winnipeg, Man.; b. 1887, Olgopel, Padoliar Province, Pale of Settlement, Russian Empire [Ukraine]; d. 1967
b. 22 pages, typed. Soudack wrote his personal narrative for his descendants as an ethical will. This becomes clear in the final pages where he sums up his life, including the ideals that guided him. Soudack was part of a large family with four sons and five daughters. His parents were not well-off and struggled to maintain the family. His memories begin when he was four years old and enrolled in kheyder. He studied in kheyder until the age of ten, by which time he had absorbed the basic Jewish education and his parents could no longer afford his tuition. Soudack wanted to learn a trade in order to help with the family finances, but because of his yikhes [pedigree], with a grandfather who was a rabbi, his parents did not want him to. Soudack suggested that he enroll in the local Russian gymnasium which had less expensive tuition to a Jewish religious school. Soudack completed his studies in the gymnasium, and with his secular and religious knowledge he became a tutor for Jewish families in the area. Soudack tutored in a few villages over the next years and sent most of his earnings to his parents. He later moved to the town Ananyev [Ananiv] where he completed a degree and became a higher level teacher. Soudack returned to Olgopel and with a friend opened a Jewish school that taught both Jewish and Russian topics. Although the school was a success, they were forced to close by the government after a year. Soudack returned to tutoring and also scribing. When he turned 21 he was conscripted to the army, but was freed of duty (no explanation why) and returned to tutoring. Two of Soudack’s siblings immigrated to Winnipeg to join an uncle there. Soudack migrated shortly after, once he realized he could not make a living as a tutor, and a sister went with him in order to lighten the burden on their parents. The trip by boat and train took 3-4 weeks. Soudack got a job at the same meatpacking factory as his brother and cousins and started to learn some English. After two and a half years in Winnipeg, he decided to marry, and wrote to a girl he knew in Olgopel asking if she would move to Winnipeg and marry him. She and her family agreed, and Soudack sent two tickets back one for his bride and the other for another sister so they could travel together. Soudack continued to work at the meatpacking plant and negotiated a raise. Despite being a valued worker for the company, he faced some antisemitism. Soudack, his relatives, and landsmen in Winnipeg supported each other as more people migrated and also advised each other in business. He later partnered with his brother in a fur business and was successful. Soudack and his siblings brought their widowed father to Winnipeg after WWI, and shortly after their father remarried. Soudack had three children. Soudack changed his business model during the Great Depression, and the family weathered it well. One daughter married, and his only son (Moish) went to university, but enlisted in the Canadian army during WWII. After the war, Moish re-enrolled in university and then married. After completing his degree, Moish and his wife moved to a kibbutz in Israel, and in the 1950s Soudack and his wife went to visit them. A few years later, when Soudack and his brother became too ill to run the business on their own, he requested that Moish move back to Winnipeg to help. Eventually Moish and his cousin bought the business and ran it themselves. All of Soudack’s children have been successful and married well, and he has grandchildren and great grandchildren in Canada and the United States. He continues to learn and be involved in Jewish community activities. He ends the narrative with a series of life lessons for his descendants. 
c. A translation by Soudack’s son, Moish Soudack, with the help of Jack Chernick (son-in-law), completed in 1982, is included in the archive file, 20 pages, typed. In the translation, his son added some explanatory notes and family photographs.
Stern, Nathan (YIVO RG 102, #69)
a. Year of emigration, 1927 Toronto, Ont.; b. 1902 Lagow, Kielce Province, Congress Poland [Poland]
b. 16 pages, handwritten. The file also contains two supplementary documents, in response to specific questions from YIVO about his life in Poland, as well as newspaper clippings and photos. Stern’s father used to be one of the richest people in the town, but by the time Stern can remember, he had already lost his fortune. Stern’s mother died when he was six and his father remarried, between the two marriages there were ten children. Stern studied in kheyder until he was 11 years old, when his father could no longer afford tuition. He began to study in the besmedresh on his own and also secretly learnt to be a harness-maker, because he saw how well the artisans lived. Stern eventually found a job as an assistant harness-maker. When Poland became independent the situation worsened for Jews – Stern’s father’s tenants refused to pay rent, there were antisemitic attacks, and pogroms. Some of Stern’s siblings had already immigrated to amerike and sent money back to the family, so their situation improved. One of Stern’s brothers was drafted into the Polish military, although he had tried to escape. Stern wanted to emigrate, and his siblings sent him a ticket, but by the time he organized his paperwork the ticket had expired, so they had to send another. Stern finally immigrated to Toronto with one of his sisters and found a job in a factory. At first he was ridiculed as a ‘greener’ by other workers, especially non-Polish Jews. Over time, he adjusted and made good money. His siblings in Canada told Stern it was his turn to sponsor a relative’s migration, which he did, but he went into debt for it and it caused a fight in the family. For a short period, Stern was a member of Poalei Zion, but later founded a non-partisan Yiddish cultural club that was active for several years. He lost his job in an unsuccessful strike and later took a position as a newsboy on the CPR because it allowed him to travel through Canada. Eventually, he decided it was time to settle down, and returned to the city where he fell in love with and married a woman from Krakow. Since then his life improved. He returned to his old job in the factory, but does odd jobs when work is slow. Stern joined the Jewish National Workers’ Alliance and his landsmanshaft, and helped set up a free loan fund. He also sends money to his and his wife’s families in Poland. They have a traditional Jewish home and a son who they are giving a Jewish education. Stern hopes to see Israel become a Jewish homeland and hopes to visit it. 
Viderman, Chana [Anne Widerman], Umetiker shmeykhl, 1946, and Alte heym un kinder yorn, 1960, Montreal: The Northern Printing & Lithographing Co.
a. Year of immigration, 1924, Montreal, Que.; b. 1899, Oushitza, Podlier District, Pale of Settlement,  Russian Empire [Stara Ushytsya, Ukraine]; d. 1994[footnoteRef:920] [920:  “October 26, 1994 (BSC) Annie Widerman (Chana Bat Nachum)” in “Obituaries and death notices”, R0001, Ottawa Jewish Archives, Ottawa, Ontario.] 

b. 208 and 144 pages, respectively. Both these books are short story collections, based on Viderman’s work published in the newspaper Der kanader adler. Each book includes a forward in which she describes herself as having a love of literature from a very young age. She read Russian classics as well as Yiddish literature. She moved a few times with her husband in Europe before settling in Canada. Viderman experienced both sorrow and joy in her life, but is grateful for all of it. She only became an author in Canada at the encouragement of friends and overtime has become a regular writer for Der kanader adler. Her collections include many short stories about her life in Eastern Europe, fictional short stories, vignettes of daily life, and a few essays.  In the short stories, Viderman describes growing up in a well off family with her two brothers. Her father was a successful merchant and her mother was often busy with knitting or crocheting. Her parents were openly affectionate with each other, which was considered odd by others. Viderman recounts some of the intrigues of the village in which she lived. After the Russian Civil War, her family lost everything. Viderman and her husband decided to smuggle out of Russia, along with one brother, to Moldova. After three years and with much difficulty, she and her husband were able to buy passage on a ship to Canada arranged by the Jewish Colonization Association [ICA]. Viderman portrays life in Montreal as mostly comfortable, but always with something slightly off-balance. For example, in "In a volkendign tog" ["On a cloudy day"], she recounts a conversation with a five year-old boy who she meets in the park. He would only talk to her in Yiddish, but confused the use of words for school and synagogue and only knew the word for brother but not sister (he is clear that his baby sibling is not a brother, but cannot communicate to Viderman that she is a sister) (Umetiker shmeykhl, 168-170).
c. Selections from Viderman’s collection have been translated as: “A Fiddle”, trans. Esther Leven in Rhea Tregebov ed., Arguing with the Storm: Stories by Yiddish Women Writers, Toronto, ON: Sumach Press, 2007; “The Dance Master.” Translated by Sonia Gollance. JewishFiction.net. https://www.jewishfiction.net/index.php/publisher/articleview/frmArticleID/755. 
Yibum [given name not included in the files] (YIVO RG 102, #214)  
a. Year of immigration, 1926, Port Arthur [now part of Fort William], Ontario; b.1886 Yampol, Volhynia Province, Pale of Settlement, Russian Empire [Yampil, Ukraine]
b. 33 pages, handwritten. Yibum was the second son to his parents. His father was a scholar with an important rabbinic yikhes and his mother came from a wealthy family. Yibum’s parents were poor because of his father’s studies, and this caused a lot of friction in the household. He lived a sheltered religious life and his parents hoped that he would become a great scholar. Yibum learnt in kheyder and when he had his Bar Mitzvah he was sent to yeshiva. While there, he was introduced to maskilic thinking and modern Hebrew literature by people in the city, and he started to feel stifled by the yeshiva. Yibum began submitting compositions to Hebrew journals and learning Russian. The head of the yeshiva found out and Yibum left before he received ordination. He supported himself as a Hebrew tutor while studying for the entry exams to the gymnasium and was assisted by the maskilic community. Yibum did not return home until he was 21 and had to present himself for the draft. His parents believed all their hopes for him were at an end. In order to evade the draft, he illegally crossed the border to Astro-Hungary. Once there, he finally entered the gymnasium and continued working as a Hebrew tutor. During WWI, Yibum had to run from town to town to avoid the Russians. After the war, with help, he enrolled for a medical degree at the university in Vienna. He again supported himself through tutoring Hebrew and with added help from family in amerike and Jewish charities. He founded a Hebrew literary club at the university. Throughout his years of study, antisemitism increased. Once Yibum graduated, he could not be employed in Austria and was not allowed to return to Russia. So he arranged the documents to join his sister in Kitchener, Ont. Yibum was looked down on as a ‘greener’ by Jews who had immigrated earlier, specifically because he did not know English. He did not fit in among the Zionist or Hebrew associations, even though he had been active in them before migrating.  He became a principal in a Hebrew school but found no satisfaction teaching the students who were not interested in Jewish topics. Yibum took his savings and moved to Winnipeg where he taught himself English and studied for the Canadian medical exams. He requalified as a doctor despite the odds, and took a position in Port Arthur, where he has been living for two and a half years. Yibum is far from any Jewish center but stays in contact with Jewish life through the Hebrew and Yiddish press. He hopes to move to Israel. 
Yoysef, Ben (YIVO RG 102, #47)
a. Year of immigration, 1924 Winnipeg, Manitoba; b. 1892, ? Mogilev Province, Pale of Settlement, Russian Empire [Belarus] 
b. 27 pages, handwritten. Yoysef’s parents were religious and traditional. He had one brother and two sisters. He studied in kheyder and then yeshiva, his parents wanted him to become a rabbi or shoykhet [ritual slaughterer]. Yoysef learnt Russian and was given illegal revolutionary material to read, although he did not know it was illegal. He wanted to attend an advanced school and eventually go to university but could not because of discrimination. Yoysef did not officially join the Bund, but he participated in their activities during his free time. When it came time for his conscription, he thought of evading the daft, but it was too difficult to travel illegally, so he entered the army. Yoysef was sent to the Austrian front where he was wounded, and he spent some time in a military hospital. After being released he returned home (Ukraine), worked as a bookkeeper, and married. During the Civil War their town was caught in a battle and his wife nearly died. As they were escaping, they were almost attacked by a band of anarchists. Finally, order was restored. Following the Civil War, Yoysef worked as part of the rationing committee in his province. Once his daughter was born, they returned to Belarus where conditions were better. There, he worked as a clerk in a factory and also wrote to cousins in Canada asking them to send tickets. Yoysef wanted to leave because living conditions were so poor. Through the Hebrew Immigrant Aid Society (HIAS), his family received tickets and passports. They travelled to Canada through England, but in England Yoysef’s daughter fell ill and was sent to a hospital. Neither Yoysef nor his wife spoke English, and it took them a long, harrowing time to locate her. They were delayed on their journey until she recovered. They arrived in Halifax, where they were placed in quarantine, because doctors were concerned that their daughter was still ill. An official who spoke Yiddish was able to help them. Yoysef and family continued their journey to Winnipeg. He learnt English in his first year and found a job as a stock clerk in a factory. Yoysef joined the Jewish National Workers’ Alliance, was involved in the branch’s library and the Peretz School where his daughter studied. She is now a Yiddish teacher. He used to be in contact with his family in Belarus, but has not heard from them since the war started. He worries about the events in Europe and hopes all people, including Jews, will become free.
Usiskin, Michael, Oksn un Motorn. Toronto, Ont.: Vochenblat, 1945.
a. Year of immigration 1911, Edenbridge, Sask.; b. 1886 in Loshvida, Vitebsk Region, Pale of Settlement, Russian Empire [Belarus]; d. 1950.[footnoteRef:921] [921:  Fuks, 100 yor yidishe un hebreyishe literatur in Kanade, 25.] 

b. 195 pages. Usiskin focuses his personal narrative around his participation in the Jewish farming community of Edenbridge, Saskatchewan. He dedicates the book to the youth of the Edenbridge settlement. The chronological beginning of Usiskin’s life story is after he migrated to London with his brother. (He begins the narrative with a discussion of his impetus for writing it.) He does mention that he left Russia because of oppression and the lack of freedom for Jews, specifically. (27) In London, Usiskin was frustrated by the hard labour, class system, crowdedness, and constant fogs. He and his brother saw an advertisement in the Yiddish newspaper for a group that wanted to establish a Jewish farming collective, and they decided to attend the meeting. Although the group had grand, and somewhat impractical, plans, due to lack of funds nothing came of it locally. Then they read an article about the Jewish farmers in Edenbridge, and members of the group decided it was wisest to join them. Usiskin’s brother moved as part of the first wave, and Usiskin went a year later as part of the second wave with three other people. He landed in Quebec, and as a pioneer destined for the Prairies, he was processed quickly. Although Usiskin was in touch with members of the farming colony in advance, he was surprised by the underdeveloped infrastructure as well as the climate. Despite the difficulties, members of the colony engaged in Yiddish cultural activities and political discourse. Children were an especial joy among the community because they represented the community’s hope for a future of farmers steeped in Yiddish culture. Usiskin describes the conversations and negotiations in the collective around labour and finances, as well as building institutions like a library. He recalls divisions in the group, especially between the religious and non-religious, and interactions with neighbouring farming communities. Usiskin also recounts the interest of other Jews in the colony, and the visits by important dignitaries as well as journalists from Yiddish newspapers. He remembers the hard, unfamiliar labour that was required in order to clear the bush and establish many of the homesteads. By the end of his personal narrative, Usiskin feels at home in the colony, with his own wooden hut, half in the forest, and an ability to read the weather in the sunset. 
c. Uncle Mike’s Edenbridge: Memoirs of a Jewish Pioneer Farmer, trans. Marcia Usiskin Basman. Winnipeg, Canada: Peguis Publishers, 1983.
Wolofsky, Hersh, Mayn lebens-rayze zikhroynes fun iber a halben yorhundert Idish leben in der alte un naye velt. Montreal, Que.: Keneder adler, 1930, 1946.
a. Year of immigration, 1900, Montreal, Quebec; b. 1878, Szydlowiec, Congress Poland [Poland]; d. 1949[footnoteRef:922] [922:  Fuks, 102.] 

b. 270 pages. Wolofsky’s father was a Crown Rabbi and held a semi-governmental role, mostly in charge of records. At the age of three and a half, Wolofsky began learning in kheyder and through the years studied with a number of different rabbis. As he grew older, he helped his father keep track of the official records for the community. He describes the range of Jews he grew up among – Chassidim, working class, rich, and thieves. Wolofsky’s father had a weak constitution and died when Wolofsky was 15. At that point, he left the rest of his family and moved to Warsaw, where he worked in a wine emporium and maintained traditional religious learning and practices. While living in the city, Wolofsky was introduced to Zionist and maskilic thinking, although he still considered himself a Chassid. Eventually, Wolofsky’s wine business failed. He also had to stand for the draft and was excused several times in a row for various reasons, including getting married and having a son. Around that same time, his wine license was taken away and given to a non-Jew. The situation in Poland became so oppressive for Jews that Wolofsky decided to join his brother who had established himself in Birmingham, England. After six weeks in England, another brother who lived in Montreal sent Wolofsky a ticket to join him. The journey took 15 days and conditions on the ship were bad. Because he already knew some English, other passengers relied on Wolofsky to negotiate with the captain. At the time that he arrived, the Jewish community in Montreal was small but active, and he felt more comfortable than he had in England. After being in Montreal for some time, Wolofsky realized that there was a need for a local Yiddish newspaper and joined with a few other investors to establish it. They dealt with both financial and practical struggles at the outset, from showing English printers how to print Yiddish to being unable to pay the electricity bill. Wolofsky managed to overcome these and the paper became very successful. Once the paper was established, Wolofsky, as the chief editor, became an important figure in the Jewish community. He was involved in a number of organizations, including Zionist and mutual aid societies and participated in legal and political events, helping promote Jewish interests. Wolofsky also recalls the Jewish, Yiddish-speaking migrants who turned to him and his newspaper for aid in situations of difficulty, including locating relatives and navigating problematic situations. 
c.  Journey of My Life: A Book of Memories, trans. A.M. Klein, Montreal, Que.: The Eagle Publishing Co. Ltd., 1945.

Zolf, Falek, Oyf fremder erd: bletlekh fun a lebn. Winnipeg: Isrealite Press, 1945. [And YIVO RG 102 # 218]
a. Year of emigration, 1926, Winnipeg, Manitoba; b. 1896, Zastavye / Zamostie, Pale of Settlement, Russian Empire [Poland]; d. 1961.[footnoteRef:923] [923:  Fuks, 116.] 

b. 534 pages. Zolf’s father was an orphan but was considered a great scholar and therefore made a good marriage with Zolf’s mother, who lived in a village and whose father was a respected blacksmith. For a short period, Zolf’s father received a good income as a blacksmith and later property manager, while studying part time to please his father-in-law. But when the laws about Jewish settlement changed, they were no longer allowed to live in the village, and the family had to pack all their belongings and move to the nearest town. Zolf’s father became a kheyder instructor. Despite being one of the best, he was poorly paid and Zolf and his siblings were raised in poverty. They had a very religious home, and his parents hoped that Zolf would become a great rabbi. After finishing kheyder, Zolf was enrolled in the important yeshiva in Brisk. Zolf succeeded in the yeshiva for several years and was an honoured guest every time he went home. Shortly after his Bar Mitzvah, Zolf’s older brother, who had become outcast from the family due to his secularist ideologies, wrote to suggest Zolf broaden his studies. Zolf was tempted and began to learn Russian and read maskilic works in Hebrew and Yiddish. He felt torn between the traditional Jewish lifestyle and the new ideas. Zolf advanced to a higher yeshiva in another city. During WWI, the city was attacked and Zolf returned to his town but then had to escape again in order to avoid the draft. He moved in with relatives in Kovno, during which period he tried to find a source of income. In 1915, he was caught in the expulsion of Jews from Kovno. Zolf had to avoid being drafted again, this time by receiving a false passport arranged by his father. He ended up working with the Russian Red Cross for a period. During WWI, he began writing as a way of processing his experiences. His mother died during the war, although he only found out later because he was cut off from his family. Later, Zolf worked in a leather factory owned by a Jew who made a point of hiring Jewish men so that they would be counted essential workers and not be drafted. During this period, Zolf was introduced to local Jewish intelligentsia, many of them refugees from the war like him, including members of Zionist and Yiddish political and cultural movements. After a period, Zolf’s false identity was discovered and he had to run away again. Shortly afterward, the Russian Revolution began, and he joined the Jewish socialist parties and the revolutionary army. After his army service, Zolf worked for Poalei Zion. He then spent some time in a displaced persons camp controlled by Germans, until he was allowed to return to his town. Zolf found that it had been destroyed during WWI, and it took him some time to locate his father and siblings in Brisk. The Jewish community in the town suffered, until the Joint Distribution Community began to help. A Jewish day school was established, and Zolf taught there for a period. In 1920, he married a woman who he deeply admired. Zolf describes living through the establishment of an independent Poland and the Polish-Soviet War. After living in the new Polish regime for many years, Zolf and his fellow Jews felt that there was no future for Jews in the repressive, antisemitic regime. The Jewish school he ran was shut down by the government, and he had no more work. Zolf first hoped to immigrate to Israel, but he could not get the papers despite all his connections. Then both he and his wife wrote to relatives in Canada, and his wife’s cousin was able to send him the paperwork necessary to immigrate, sponsored by an unknown farmer. Zolf left his wife and three children behind. He travelled on a French vessel where he could not communicate well with the crew. Zolf landed in Halifax and took the train to Montreal, where he stayed at the Jewish immigrant home for a period. The aid workers there helped him arrange the next stages of his trip – to the cousin who helped him in Niagara, and then to the farm near St. Claude. At the farm, Zolf was told that the sponsorship was a mistake and the farmer could not afford to support him as a seasonal labourer. This was the end to his plans to become a farmer. He then travelled to Winnipeg, where he worked several menial jobs and began to write for the local Yiddish newspaper. The newspaper editor helped Zolf find a job as a Jewish tutor for a family in a farming town. After several months, Zolf felt too isolated and returned to Winnipeg at the same time that a position became available as teacher in the local Jewish school. Zolf remained teaching, and earned enough to bring his family over. He tried to convince his father to come to Canada as well, but his father refused. Zolf rented and furnished an apartment to the best of his abilities for his reunion with his wife and children after their long separation.  
c. Partial translation: On Foreign Soil, trans. Martin Green, Winnipeg, Canada: Benchmark Pub., 2000.
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תקציר
דיסרטציה זו בוחנת את מגוון הדרכים שבהן מהגרים משתמשים בסיפורים אישיים כדי לכונן ולבטא זהויות בינלאומיות היברידיות. בין השנים 1900 ו-1930, יותר מחצי מיליון יהודים ממזרח אירופה התיישבו בקנדה, ובכך הגדילו את אוכלוסיית היהודים בקנדה ביותר מ-800%. מהגרים אלו הקימו קהילות בערים, כפרים, ומושבות חקלאיות ושינו את האופי של החברה היהודית בקנדה. מחקר זה מנתח סיפורים אישיים ביידיש, שנכתבו על ידי עשרים ואחד מהגרים, חלקם ראו אור וחלקם נותרו בכתב יד. מספר שיטות ניתוח של סיפורים אישיים – מחקר הפולקלור, חקר הספרות, פסיכולוגיה, ואתנו-פואטיקה – שופכות אור על הפונקציות והמשמעויות שגלומות בסיפורים אישיים של מהגרים. המחקר עוסק ביחסים בין אנשים, מרחב, וזהות הקבוצה, תוך שילוב בין תיאוריות מגע (contact approaches) ותאוריה פוסט-קולוניאלית (post-colonial theory).
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