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Abstract
The concept of reconciliation seems to have been largely abandoned in research. This master’s thesis
examines whether the concept is still valuable. The extent to which individuals are drawn to the
cognitive feature of reconciliation, which can be called ‘cognitive reconciliation,’ is explored in the
context of the Israeli-Palestinian conflict, those individuals living their lives in an ongoing conflict
setting, and their participating in activities of reconciliation organization Musalaha, among which
specifically the Young Adult Training. Thematic life stories of six research participants, based on a
narrative research approach in general and life story interviews in particular, are presented, next to
overviews with findings regarding cognitive reconciliation. All research participants were drawn to
cognitive reconciliation to a certain extent, in spite of difficult circumstances and adverse forces like
perceived threats and (strong) identification with and support for one’s own side. Continued
involvement with the other side in the conflict and a supporting framework appear to be counterforces
that are important for cognitive reconciliation. Musalaha shows to provide such a framework, a viable
one also, of which the Young Adult Training is only one part.
Key words: cognitive reconciliation, Israeli-Palestinian conflict, Musalaha, Young Adult Training,
individuals
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1. Introduction
The Israeli-Palestinian conflict has been going on for many decades now. From time to time, violent
outbreaks surface in the news internationally. Only recently, violent clashes and a new eleven-day war
were reported. According to Esu (2016), the emerging of “an action-retaliation pattern” (p. 267) and
stirring up of mutual hate and denial during the course of the conflict prepared the way for a persistent
conflict between enemies that can and do justify violence against each other. He additionally pointed
out that, for the two sides concerned, the conflict represents a struggle for their “right to exist” (p.
262), necessitating the use of force and defensive actions. Maoz (2013) explained that both the Jewish
or Zionist nationalist movement and the Palestinian nationalist movement, which arose towards the
end of the nineteenth century and near the beginning of the twentieth century, respectively, have
claimed the entire land fought over, that is, ‘Eretz Israel’ or ‘Falastin,’ to be legitimately theirs for
historical and religious reasons. Thereby, many on the Jewish, or Israeli (after the establishment of
Israel), side have deemed Palestinians to belong to the broader Arab nation and not to a distinct nation
with links to the land, whereas many on the Palestinian side have regarded Jews to be members of a
religion and not a nation and Zionism to be a colonialist movement from abroad that came to occupy
the land illegitimately. Over time, there were numerous people on either side whose attitudes
somewhat changed in favour of the recognition of the other side. Yet, no solution to the conflict could
be reached (Maoz, 2013). Moreover, both sides still have to handle a climate of normalized violence,
underlying hatred, and instilled fear, with physical and metaphorical walls put up between them (Esu,
2016).
In deep-seated conflicts like the Israeli-Palestinian conflict, endeavours for reconciliation become
essential for the sides involved to turn their conflictive relations into peaceful relations (Bar-Tal, 2000).
Through reconciliation, which encompasses various stages and addresses various issues (Lederach,
1997; Auerbach, 2009), the sides can work towards conditions that support peaceful relations and
reduce the likelihood of relapsing into conflict (Lederach, 1997; Bar-Tal, 2000). However, the
overambition associated with reconciliation as a concept seems to have discouraged scholars to use it
in recent years (see Auerbach, 2009), while the concept flourished in scholarship around the last turn
of the century (see e.g. Bar-Siman-Tov, 2004a). At that time, Hermann (2004) pointed out the necessity
of context specificity. In this master’s thesis, it is recognized that there are many different contexts in
which people pursue reconciliation or contribute to its cause. Accordingly, it is contended that the lack
and/or presence of (features of) reconciliation need to be understood in these different contexts and
that more research is required for that end. The research objective of the master’s thesis, which rests
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on conducted research, is to gain insight into cognitive reconciliation, that is, the cognitive feature of
reconciliation, in the framework of the Israeli-Palestinian conflict, the life affairs of individuals who live
in an ongoing conflict situation, and the participation of these individuals in the Young Adult Training
and other activities of Jerusalem-based reconciliation organization Musalaha. To learn more about this
feature of reconciliation in such a framework bears societal relevance, because it looks for the silver
lining and helps understand better the potential of cognitive reconciliation and the conditions
surrounding its lack and/or presence within that framework. Also, in that way, it is possible to judge if
the apparent abandonment of the concept in research was right or if the concept still has value and
may need to be brought back in research, which makes the research objective scientifically relevant.
The following central question ultimately guided the research conducted for the master’s thesis:
To what extent are participants of Musalaha’s Young Adult Training drawn towards cognitive
reconciliation regarding the Israeli-Palestinian conflict in light of their life affairs and participation in
Musalaha’s activities, among which particularly the Young Adult Training? The next chapters represent
steps towards the answering of this question. First, the concept and practicality of reconciliation, its
cognitive feature, and the application of the feature in relation to the Israeli-Palestinian conflict, an
individual focus, and Musalaha and its activities are discussed. Second, the choice for a narrative
research approach more broadly and a life story approach more specifically is set forth together with
how the research was conducted, which includes in what way the three core aspects of the research
were incorporated into life story interviews that were held and how the interview data was analysed.
Third, more or less integrated thematic life stories are presented next to overviews pertaining to
cognitive reconciliation in its operationalized form. Fourth, an answer to the central question is given,
after which implications and a few recommendations are put forward.
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2. Theoretical framework
2.1 Reconciliation: conceptualization and practicality
The concept of reconciliation can be appropriately linked to the academic field of peace studies. These
studies were described by Lawler (2008) to have originated in the 1950s and to be concerned with “the
reduction and eventual eradication of war and the control and resolution of violent conflict by peaceful
means” (p. 74). Starting in the mid-1990s, reconciliation surfaced as a particular attention-deserving
subject in peace studies, even though it had already been a known concept long before (Bar-SimanTov, 2004b). It became clear around that time that the formal ending of intergroup conflict might not
be enough to establish a “stable and lasting peace” (Bar-Tal & Bennink, 2004). Correspondingly, BarTal (2000) pointed out that when conflicts between groups can be characterized as protracted and
extensively violent, a reconciliation process is necessary for the conflicting parties to be able to form
peaceful relations. Notwithstanding such understandings, the concept of reconciliation did not stay in
a prominent place for long, as Auerbach (2009) noticed that the study on reconciliation was declining
in favour of the return of “more modest concepts like ‘conflict resolution’ and ‘conflict management,’
which better reflect the realities of ongoing conflicts like that in the Middle East” (p. 291). Even so, she
also contended that the concept should not be given up yet.
Since reconciliation has multiple dimensions, it brings together various disciplines and approaches
(Bar-Siman-Tov, 2004b). Perhaps because of that, even during its height, there was only a shared
recognition that reconciliation is about a need to change relationships in order to resolve deep-seated
conflicts between people (Hermann, 2004). Indeed, reconciliation often signified a “process of moving
toward a relatively cooperative and amicable relationship, typically established after a rupture in
relations involving extreme injury to one or more sides in the relationship” (Kriesberg, 2007, p. 2).
Apart from this recognition, no broad agreement on the concept existed, nor exists now. Hermann
(2004) identified various points of divergence between scholars, which include the meaning of
reconciliation, its sequential place in the overall process of resolving conflict, whether it is a top-down
and strategically planned phenomenon or rather a bottom-up phenomenon that is natural and
spontaneous, and if it is an outcome, process, or both. She further observed that among available
definitions of reconciliation the more specified ones usually lay emphasis on one of three non-exclusive
aspects, namely a cognitive aspect regarding the reconstruction of perceptions, an emotional-spiritual
aspect regarding the need to repent and forgive, or a practical-procedural aspect regarding the
conducting of meetings.
While one can now thus make a list of divergent and restrictive conceptualizations, there can be
found more inclusive conceptualizations of reconciliation also. Those of Lederach (1997), a seminal
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scholar and practitioner, and Auerbach (2009), a scholar who created a reconciliation pyramid as an
exploratory analytical framework based on mostly theoretical and empirical insights, are exemplary.
Both scholars proposed their conceptualizations to tackle the problem of deep-seated, protracted
conflict between groups with identity playing an important role and a climate of hatred and fear
holding sway. Lederach (1997) sought the solution in the mutual engagement of clashing identity
groups, or groups with an affiliation differing from the affiliation of opposing groups, as humans. For
him, reconciliation concerned an encounter of people and activities or a place where the four elements
of truth, mercy, justice, and peace can meet. He intended for people in the encounter to “focus on
their relationship and share their perceptions, feelings, and experiences with one another, with the
goal of creating new perceptions and a new shared experience” (p.30). Auerbach (2009) stressed
dealing with the conflicting narratives underlying the clashing groups’ collective identities. According
to her, the goal of reconciliation is a thorough change of the minds and hearts of group members. This
can be done in seven non-fixed progressive stages addressing the aforesaid narratives as well as the
issues of empathy, responsibility, restitution, and forgiveness.
The three above-mentioned non-exclusive aspects were all included in the two scholars’
conceptualizations, although Auerbach’s (2009) conceptualization took heed of the practicalprocedural aspect to a much lesser extent. She did consider reconciliation to be an outcome that has
to be achieved and a process that can begin prior to or occur simultaneously with peace negotiations
and will typically extend significantly beyond the reaching of a formal peace agreement. Lederach
(1997) probably concurred on that. Only, he integrated formalities like peace agreements into the
reconciliation process. Furthermore, he deemed the efforts of numerous people in top, middle and
bottom ranges to be required. Auerbach (2009) incorporated multiple actors that fell into these ranges
too. Lederach’s (1997) and Auerbach’s (2009) conceptualizations of reconciliation appear to be
conceptually useful due to their extensiveness, coherence, and purposefulness. However, as can be
expected on the basis of the loss of the concept’s prominent place in peace studies, their practical
usefulness can be questioned.
For the sake of being realistic, Dwyer (1999) explicitly favoured a practical and thereby
reductionist conceptualization of reconciliation. She abandoned the aim for a “happy and harmonious
coexistence of former enemies” (p. 22), essentially minimized reconciliation to a focus on the cognitive,
and yet saw that to be limited. The future was conceived to maybe bring more possibilities.
Comparatively, Ignatieff’s (2003) outlook, deriving from his field experiences, was even more gloomy.
He believed that coexistence can frequently come about out of necessity and does not need to be
supported by any kind of reconciliation, neither by a warm kind of “a meeting of hearts and minds,”
nor by a cold kind in which opposing groups are “being reconciled to the facts” or “to the world as it
is” (p. 326). It has to be noted that Kriesberg (2007), in contrast, seems to have joined Ignatieff’s (2003)
4

notions as two sides of the same coin. His conceptualization of reconciliation includes four dimensions
similar to Lederach’s (1997) four elements. These dimensions were observed by Kriesberg (2007) to
often be not symmetrical. Among other things, “one meaning of reconciliation is to bring people back
into concord with each other; but another meaning is for people to acquiesce or submit to existing
circumstances” (p. 7). He additionally stated that, depending on the situation, different devices can be
used to somewhat decrease asymmetry.
The downcast positions of Dwyer (1999) and Ignatieff (2003) provide illustrations of the past
countering of overambitious aspirations tied to reconciliation as a concept. Reconciliation could and
still can be thought of as a stage too far, especially when it is conceptualized in a comprehensive way
and/or in cases of ongoing conflict. However, a more inclusive conceptualization appears to be still
practically useful when the concept is approached differently. One should scale down expectations
and not deny shortcomings. Kriesberg (2007) showed awareness of important shortcomings of
reconciliation in practice without discarding the concept in the extensive form he pictured it. While he
further did affirm that it is unlikely to reach full reconciliation in wide-ranging conflicts and
acknowledged that occurring reconciliation might be one-sided, he also maintained “that what cannot
be accomplished at one time can be built later on the foundations previously laid” (p. 17). Past and
present endeavours may thus benefit future endeavours on a way to “substantial reconciliation” (p.
18). Moreover, Hermann (2004) contended that particular attention has to be paid to context to
adequately see to different cases. It should be added that there are not only differences between
cases, but within cases as well. Lederach (1997) and Auerbach (2009) recognized that different stages
and different people are involved. More research is needed to understand the lack and/or presence of
(features of) reconciliation in these different contexts. Auerbach’s (2009) previous contention to not
give up the concept of reconciliation therefore seems to remain relevant for the time being.
In this master’s thesis, reconciliation is conceptualized in a broad and exploratory way that takes
advantage of already existing insights and, at the same time, allows for contextual application. The
concept is regarded to be an ideal concerning a lengthy and comprehensive process that addresses
deep-seated, protracted intergroup conflict in which identity forms an important part of the problem
and hatred and fear predominate. Members from the clashing groups, from top to bottom, need to be
joined in a framework of encounters so as to bring about cognitive, emotional-spiritual, and politicalpractical change and hence slowly restore their ruptured relationships. In practice, the process is
subjected to resistance, setbacks, and limitations. The supreme ‘final’ outcome of the process, an
earnest reconciliation in the shape of minds, hearts, and political conditions that support the restored
relationships, again represents an ideal. The master’s thesis further leaves aside the emotionalspiritual and political-practical features of reconciliation and zooms in on the cognitive feature before
connecting it to the Israeli-Palestinian conflict, an individual focus, and reconciliation organization
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Musalaha and its activities, among which its Young Adult Training. This is done to lay the groundwork
for the priorly mentioned research objective of the master’s thesis, that is, to restate here, gaining
insight into the lack and/or presence of what can be called ‘cognitive reconciliation’ in a specific IsraeliPalestinian context in which individuals experience and live life in a continuing conflict situation and
participate in reconciliation activities.

2.2 Zooming in on the cognitive feature of reconciliation
The cognitive feature of reconciliation is an essential one, as it directly has to do with identity issues.
There are various ways in which cognitive change can be attempted to be attained. For this, one has
to look into how identity is deemed to be involved in (deep-seated, protracted) conflict between
groups and explore possible responses. Maalouf (1996/2012) asserted that the reduction of people’s
identity to one affiliation with a group engenders antagonistic and even murderous intergroup
attitudes, and that resulting suffering and fear centres around and perpetuates a we-they distinction
between the opposing parties. Sen (2006) likewise argued that conflict between groups is fostered by
the emphasizing of a singular identity, which promotes “a strong – and exclusive – sense of belonging
to one group” (p. 1) and deep divisions between those who are members of that group and those who
are not. More broadly, Maalouf (1996/2012) and Sen (2006) raised the problem of particularism or
exclusivism in intergroup conflict. Several models derived from two relevant social-psychological
theories can be understood to possibly offer responses.
As to the theories, Tajfel and Turner’s social identity theory (Tajfel, 1978; Tajfel & Turner, 1979)
propounds that individuals base their social identity or the way they see themselves regarding the
social world on group memberships or social categories. This requires social categorization, which can
lead to intergroup differentiation, ingroup favouritism, and intergroup competition. An important
factor therein is that a category that distinguishes groups becomes mutually salient. The second
theory, the contact hypothesis or intergroup contact theory, is mostly associated with Allport (1954)
and less famously with others like Watson (1947) and Williams (1947). It considers contact between
separate groups to decrease intergroup bias and antagonism as well as foster positive attitudes
towards each other, but only if the contact situation meets certain conditions. Allport (1954) set forth
as conditions true acquaintance with one another, equal status, cooperation in the pursuit of common
goals, and support from authorities.
Returning to the models, Brewer and Gaertner (2003) identified decategorization,
recategorization, and mutual differentiation as three combinative models that rest on social identity
theory’s premises and pertain to how cognitive representations can be changed through contact to
improve intergroup attitudes. The first model was proposed by Brewer and Miller (1984) and is
concerned with making people’s individuality salient instead of their group membership by inducing
6

ingroup members in an intergroup contact situation to view outgroup members as distinct individuals
that can have relatable characteristics. In contrast, Gaertner, Dovidio, Anastasio, Bachman, and Rust’s
(1993) common ingroup identity model, the second model, advances the prompting of interactive
ingroup and outgroup members to self-categorize as members of one larger group, a superordinate
one, and not as members of different groups. The third model, suggested by Hewstone and Brown
(1986), takes yet another path, as it revolves around the gains of intergroup contact and maintains
that ingroup and outgroup memberships have to be kept salient in order for those involved to
appreciate positive experiences as intergroup based. Though these three models represent separate
strategies, they have the potential to alternatively evolve sequentially and supplement each other
(Pettigrew, 1998; Gaertner et al., 2000).
Brewer and Gaertner (2003) noted that the three models inspired the creation of the hierarchical
dual identities model and the crosscutting identities model, two additional combinative models, which
were built on the recognition that more than one social category with its associated group identity,
that is, an individual’s sense of being part of a group, can be made salient at a given time. The two
models signified a taking up of insights that anthropologists like Evans-Pritchard (1940) and sociologists
like Simmel (1908/1950) had already put forward (Crisp & Hewstone, 2007). Gaertner, Rust, Dovidio,
Bachman, and Anastasio (1994) posited with the former model that, in an intergroup contact situation,
people can be led to come to see themselves as being a member of their own smaller group as well as
a member of another more inclusive group. This means that they are deemed able to hold a
superordinate group identity next to a subgroup identity that does not have to be abandoned, since
that is not always possible or desirable. The latter model was espoused by various scholars, among
whom Deschamps and Doise (1978). Maalouf’s (1996/2012) and Sen’s (2006) ideas for a solution to
the problem they raised correspond with the model too. According to Brewer and Gaertner (2003),
the model endorses the notion that multiple group identities can be activated simultaneously during
interaction in an intergroup context, which is considered beneficial, because “from the standpoint of
a particular person, other individuals [then] may be fellow ingroup members on one dimension of
category differentiation but outgroup members on another” (463). Alternatively, Crisp, Walsh, and
Hewstone (2006) integrated this model with the recategorization model.
Besides the foregoing models or strategies, there is a related matter that requires addressing. The
matter bears on some differently approached cognitive issues that have been said to support the
maintenance of deep-seated conflicts between groups. Routes to a solution regarding cognitive
change have been proposed too. Bar-Tal (1998) propounded that in a lasting, hard-to-resolve
intergroup conflict, the societies or groups involved have come to hold certain societal beliefs that
majorly contribute to their collective identities and help their group members live with the conflict
psychologically. As he held these beliefs to make up a conflictive ethos and sustain the conflict as well,
7

he suggested that the beliefs need to change through the development of new beliefs constituting a
peace ethos, which he linked to psychological reconciliation (Bar-Tal, 2000). In a comparable way and
as mentioned earlier, Auerbach (2009) understood the clashing groups engaged in such a conflict to
have established their group identities on mutually disagreeing (meta)narratives about affairs
connected to the conflict. She indicated that these (meta)narratives fundamentally disagree over
identity, territory, and victimhood and perpetuate intergroup antagonism. To overcome that, she
advocated for a reconciliation process that begins with narrative deconstruction and, in the long run,
leads to some sort of tolerance or even incorporation of each other’s adapted narratives.
A less encompassing perspective was outlined by Brewer (2011). Next to taking note of
particularistic and singular group identities, she spoke about persistent intergroup conflict in which
two components have become part of the rival groups’ collective identities and help the conflict
endure. In broad terms, they pertain to central views regarding victimization and a negative
interdependence of oppositional group identities. By all appearances, the two components derived
from and expanded the ideas that Kelman (1999) had put forward. While Brewer (2011) subsequently
went over the hierarchical dual identities strategy and the crosscutting identities strategy as ways
towards a possible solution and commented on the potential strength of a combination between the
latter strategy and the recategorization strategy, Kelman (1999, 2001) concentrated on the hierarchical
dual identities strategy in combination with identity accommodation. He promoted the development
of a superordinate group identity alongside the sustenance of the rival group’s particularistic identities,
with the directive that the superordinate identity should not threaten the particularistic identities and
that the particularistic identities ought to be negotiated so that they can mutually accommodate each
other. Even so, Kelman (2004, 2010) later linked such “identity change” (2004, p. 19) to reconciliation
with the new assertion that this change is only important in the shape of the accommodation of the
opposing group’s collective identity and not so much by way of the additional development of a
superordinate group identity. Fiol, Pratt, and O’Connor (2009), who discussed the same subject and
focused on organizations, also took serious identity accommodation in the shape of intergroup identity
decoupling or the cutting out of destructive identity elements, but without letting go of the hierarchical
dual identities strategy. Bar-Tal’s (2000) and Auerbach’s (2009) routes can be said to implicitly entail a
tackling of problematic particularism similar to Kelman’s (2004, 2010) identity accommodation.
All in all, there are strategies for and routes to cognitive change so as to respond to particularism
in intergroup conflict and/or other aspects related to group identities. However, there are some
difficulties. Decategorization and recategorization as restructuring strategies have various weaknesses
and limitations, such as that they threaten the collective identities of the groups concerned. In lethal
conflicts, they therefore seem to be virtually impossible to implement, leastwise as first steps. Also,
mutual differentiation as a strategy likely reinforces intergroup division and conflict (Brewer &
8

Gaertner, 2003). Brewer (2011) further pointed out the vulnerability of the hierarchical dual identities
strategy, which often had been proposed in cases of intergroup conflict; groups are expected to
prioritize their own collective identities over superordinate identities. She saw more merit in the
crosscutting identities strategy, possibly followed by a combination with the recategorization strategy,
whereas Kelman (1999, 2001), as previously stated, initially chose the hierarchical dual identities
strategy along with a supplement, namely identity accommodation, and shifted to a focus on the
supplement afterwards (Kelman, 2004, 2010). The destinations of Kelman’s (2004, 2010) strategy or
route and Bar-Tal’s (2000) and Auerbach’s (2009) routes were acknowledged by the three scholars to
be hard to reach for the people involved. By inference, the same should be acknowledged about the
hierarchical dual identities strategy and the crosscutting identities strategy, which Kelman (1999, 2001)
(indirectly) did regarding the former. What approach(es) then to examine in research would depend
on the context and the research objective concerned.

2.3 Cognitive reconciliation and a specific Israeli-Palestinian context
The cognitive feature of reconciliation suits the stage that the Israeli-Palestinian conflict is in with
respect to a reconciliation process. Kelman (2005) found the conflict to be at a stage in which the
collective identities of the two conflicting groups need to be addressed. Auerbach (2009) further
observed that one has to start dealing with cognitive issues at the beginning of a reconciliation process,
and the Israeli-Palestinian conflict was implied by her to be still at an early stage, probably due to its
resistance to change (Rouhana & Bar-Tal, 1998; Hermann, 2004). Indeed, there have been various
unsuccessful top-down attempts to reach a peace agreement (Maoz, 2013; Thrall, 2017). In addition,
there have been many initiatives, domestic or foreign, involving different societal ranges, and often
entailing the facilitation of mutual encounters, with the aim to bring about some kind of change and
move forward towards a brighter future (see e.g. Halabi, 2000/2004; Kelman, 2001, 2005; Hammack,
2006; Auerbach, 2009; Munayer & Loden, 2014), but the intergroup climate in general yet denote a
deeply rooted conflictive state of affairs (Esu, 2016).
In a nutshell, the conflict can be traced back to Jewish immigration from Europe to Palestine,
starting towards the end of the nineteenth century (Reich, 2010), and Arab inhabitants (violently)
opposing that near the beginning of the twentieth century (Cleveland & Bunton, 2013). In the face of
antisemitism and European nationalist movements, the Jewish or Zionist nationalist movement arose
(Reich, 2010), and with the help of Great Britain, a prevailing great power, it came to seek a homeland
in Palestine, which was once the land of the ancestors of the Jews. However, by then, an Arab majority
had been living there for more than thousands years (Cleveland & Bunton, 2013). Next, the Palestinian
nationalist movement was born (Maoz, 2013) through opposition to Jewish settling in the land (Nassar,
2002). As the conflict developed, the number of Jewish immigrants dramatically increased, an
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intercommunal war erupted (Cleveland & Bunton, 2013), the State of Israel came to be established
and was victorious in a subsequent war with Arab states in the region, gaining control over the larger
part of the land (Reich, 2010), while Palestinians became displaced permanently by the hundreds of
thousands (Peteet, 2005), and later, Israel fought other wars with Arab states in the region and was
led to occupy its neighbouring territories, among which the West Bank and Gaza (Reich, 2010). These
occupied territories have sometimes been called Palestine by Palestinians (Peteet, 2005). After that,
with time, Israel’s military occupation with its aggression and ignoring of international law and
Palestinian resistance with its non-violent, violent, and terrorist actions have evolved into a culture of
violence to which aggressive Jewish settlers on occupied territory contribute too. Alongside this line,
to restate what was set forth in the previous chapter, violence, hatred, fear, and separation have
become intergroup factors (Esu, 2016).
According to Esu (2016, p. 265), what lies at the heart of the conflict’s protracted nature is “the
struggle to affirm the legitimacy of two peoples who inhabit the same space.” Though attitudes of
many people on both sides somewhat changed on this issue over the years (Maoz, 2013), as stated in
the preceding chapter, legitimizing the other side thus seems to remain an issue (also see Kelman,
1987, 1999; Bar-Tal, 1998; Rouhana & Bar-Tal, 1998; Auerbach, 2009). Rouhana and Bar-Tal (1998)
pointed out that the two sides are aware of each other’s basic notion of exclusive legitimacy, which
instils fear and fuels a sustained sense of being under threat. From the standpoint of exclusive
legitimacy, to make compromises and relinquish land feels like “making the ultimate concession” (p.
764) as well. Moreover, both sides have a history of victimization. For the Jewish or Israeli side, this is
a “protracted history of persecution that peaked with the Holocaust” and “produced a siege
mentality.” For the Palestinian side, this is a “history of colonization that peaked in the catastrophe”
of losing their homeland, which is only less worse than “physical destruction” (p. 764). Hence, they
bring a profound sense of devastation with them into the conflict. Religious subgroups on both sides
also “[add] dimensions of fanaticism to already existing wide gaps” (p. 764). Furthermore, perceptions
of power asymmetry between the Palestinians and Israel and between Israel and the Arab states in
the region play an undefined role in the conflict (Rouhana & Bar-Tal, 1998).
In this master’s thesis, it is tried to understand the lack and/or presence of cognitive reconciliation
in the context of some individuals’ life affairs, or how they experience and live their lives in the setting
of this ongoing conflict, and their participation in the Young Adult Training and other reconciliation
activities of Musalaha, an organization in Jerusalem that is based on the Christian faith. On the one
hand, these individuals face the complex reality of the conflict, and on the other hand, they take part
in activities of Musalaha that has been facilitating intergroup encounters and seeking reconciliation
between Palestinians and Israelis since its founding in 1990. Munayer and Loden (2014), who are
closely tied to the organization, recognized that it is only a small organization that does not have a far10

reaching political influence. Even so, they saw another (potential) kind of influence at work for people
participating in Musalaha’s meetings, as “many individual lives” were contended to be significantly
impacted, and it was believed that “the individuals who persevere” on the reconciliation path are likely
to make a difference in their direct environment by motivating other people to join and effecting
change in their own communities, which “can help to shape the prevailing culture” (p. 232).
Two employees of Musalaha provided more information about the organization and its activities
and participants in the spring of 2019. The organization brings together Palestinians and Israelis, with
special attention on joining those that share a common faith in Jesus Christ, that is, Palestinian
Christians and Israeli Messianic Jews. Its broad range of activities include training programs, seminars,
hiking trips, and summer camps for children. Besides the children in the last case, the activities mainly
focus on youth, young adults, women, and leaders. The training programs, among which the Young
Adult Training, are offered for those four participant categories and usually consist of a first meeting
in a neutral location, such as a planned encounter in the desert, and some follow-up meetings or
conferences. The participants do activities in which they build cross-group relationships and receive
education from a curriculum of reconciliation that Musalaha developed. Another specific interest of
the organization is to equip participants to be leaders of reconciliation. Relationship building and
reconciliation education are further recurring features of the organization’s overall activities.
Participants that choose to stay involved and continue their journey in reconciliation can do so in
Musalaha’s framework of multiple recurring activities, in settings outside Musalaha where they can
exert influence, and/or by maintaining cross-group friendships with people met in Musalaha’s
meetings (Munayer & Loden, 2014).
What kind of cognitive change is actually needed here? Bar-Tal’s (1998) societal beliefs that make
up a conflictive ethos, Auerbach’s (2011) (meta)narratives, and Brewer’s (2011) and Kelman’s (1999)
central views each reflect fundamental cognitive issues of the Israeli-Palestinian conflict. Bar-Tal
(1998), Auerbach (2011), and Kelman (1999) specifically employed (part of) the conflict as an example,
whilst Kelman’s (1999) ideas seem to have served as a basis for Brewer (2011). Rouhana and Bar-Tal
(1998) applied the conflictive-ethos approach to the Israeli-Palestinian conflict too, and Bar-Tal,
Sharvit, Halperin, and Zafran (2012) used it on individuals in the conflict. All three approaches
essentially pertain to the same issues, yet Bar-Tal’s (1998) approach can be regarded to be the most
comprehensive approach. Because of that, and as the conflictive-ethos approach is applicable to the
Israeli-Palestinian conflict and individuals, the approach is utilized as a foundation in the master’s
thesis. It is understood to become even more ‘complete’ when it takes in additional considerations
from Kelman (1987, 1999) and Brewer (2011). Also, Bar-Tal’s (2000) related peace ethos that needs to
replace a conflictive ethos is held to be sufficient to equate cognitive reconciliation in the conflict at
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issue, since the scholar contended that societal beliefs that constitute a peace ethos help establish and
sustain peaceful relations. As stated before, this approach attends to problematic particularism as well.
Four of Bar-Tal’s (1998) eight sometimes overlapping categories of beliefs can be seen to be
essential categories that need to be tackled most (Rouhana & Bar-Tal, 1998). As these four categories
form therewith the core of a conflictive ethos and a peace ethos, the master’s thesis revolves around
them. A fifth category is added, though, on the basis of the findings of the conducted research. The
categories are referred to as elements of ethos, or views, and are called ‘societal vision,’ ‘image of
opponent,’ ‘image of own side,’ image of victimization,’ and ‘image of security.’ Their definitions, as
posed in the master’s thesis, rest on Bar-Tal’s (1998, 2000), Kelman’s (1987, 1999), and Brewer’s (2011)
reflections. The first element is taken to deal with one claiming or wanting the land for one’s own side
versus including the other side, both in a context of possible perceptions of threats and mutual
exclusivity. The second element concerns the delegitimization, negative characterization, and/or
homogenization of the other side versus showing more balance by recognizing heterogeneity, some
positivity, and/or their humanity. The third element has to do with self-justification and/or selfpositivity that contrast with the other side versus showing more balance by self-objectivity, such as
recognizing wrongdoing of one’s own side and/or seeing an own responsibility of one’s side to find a
solution. The fourth element involves one emphasizing and monopolizing the victimization of one’s
own side and/or justifying the use of force on the other side in retaliation versus recognizing
victimization of the other side. Lastly, the fifth element pertains to subscribing to the use of force of
one’s side to ensure safety versus seeking other solutions than the use of force. Regarding all this, it
should be realized that not everyone in the conflict necessarily hold views that fit a conflictive ethos
(entirely), but the views are widespread (Rouhana & Bar-Tal, 1998; also see Bar-Tal, 2000). Wherever
individuals are coming from views-wise, it can be stated there is a need for people to be drawn to a
peace ethos to counter the dominant conflictive ethos.
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3. Methodology
3.1 Research approach
The research conducted for this master’s thesis was based on a qualitative research design consisting
of a narrative research approach with elements of a case study approach. A qualitative research design
suited the exploratory nature of the research and its search for understanding and context.
Additionally, a narrative research approach was appropriate, since the research ultimately revolved
around cognitive reconciliation in the context of individuals experiencing and living life in an ongoing
conflict situation and participating in a reconciliation organization’s activities, among which one
particular program. According to Creswell (2007), “in the end, the narrative study tells the story of
individuals unfolding in a chronology of their experiences, set within their personal, social, and
historical context, and including the important themes in those lived experiences” (p. 57, emphasis in
original). The case study part resulted from the incorporation of an organization and its activities into
the narrative research. To come to this research framework, many alterations were made during the
research process. One of the most important alterations involved a shift from focusing on the
organization and one of its programs in an evaluative and comparative way to letting it be a relevant
individual’s story aspect in the first instance, because that better fitted the research approach and
collected data. This entailed a move from the unwieldy aim to find out about change and impact at a
certain point to the more viable aim to understand a state of affairs in a specific context at a given
moment.
There are many forms or genres that can be used for narrative research (Lemley & Mitchell, 2012).
The biography and life story or life history were applicable genres for the research conducted for the
master’s thesis, because these genres centre on experiences in the context of an individual’s life
(Janesick, 2013). What distinguishes the two genres appears not to be very evident, however, as
apparently no clearly defined distinctions have been made (e.g. Creswell, 2007; Winston, 2012; Lemley
& Mitchell, 2012; Janesick, 2013). Similar to Janesick (2013), though more expressly, in the master’s
thesis, a life story is considered to at least differ from a biography in that it not just describes someone’s
lived experiences as a biography does, but is concerned with understanding someone’s life. In the end,
the conducted research became fully grounded in a life story approach focusing on individual life
stories, owing to a recognition that a life story can offer insight. Indeed, a life story of an individual that
is understood can give insight into “the complexities of lives in communities” and thus helps one
appreciate “the context, the community, and the collective” (Janesick, 2013, p. 152). Putting cognitive
reconciliation into the context of life stories then extends its implications to some degree beyond the
individuals behind the life stories as well.
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3.2 Research context and participants
As can be inferred from the previous chapters, the Israeli-Palestinian conflict was chosen as conflict
setting and reconciliation organization Musalaha with its Young Adult Training as case. The setting and
case offered the possibility to look into the cognitive feature of reconciliation in the context of an
ongoing conflict and an organization promoting reconciliation in spite of that reality. Initially, the
organization was selected for its apparent uniqueness in its attempts to bring together Palestinians
and Israelis with a common faith. Before conducting the research, the first direction of the research
changed and the stress on a common faith was abandoned, but this did not make Musalaha any less
relevant due to it still offering the aforesaid possibility. The organization further recommended to
research the Young Adult Training, which concerned the training of people from a younger generation
that had grown up and lived through conflict conditions, with the goal for them to become agents of
reconciliation and make a difference by influencing their communities (“Musalaha Young Adults’
Department,” n.d.). A specific Young Adult Training with under fifteen participants (who had a common
faith) was picked, because the contact details of these participants were available to the employee of
Musalaha who helped getting in touch with the participants.
At that time, in the spring of 2019, the participants had had a ten-day meeting abroad less than a
year ago and a three-day meeting in the country less than six months ago. The former meeting, which
will be referred to as ‘the foreign meeting’ in this master’s thesis, included foreign participants to give
the meeting more dynamic and consisted of various kinds of activities regarding things like getting to
know each other, talking about the Israeli-Palestinian conflict, and receiving education. The latter
meeting, which will be styled ‘the domestic meeting,’ centred on activities surrounding the topic of
mentorship and leadership and also involved youth from the country who were present for mentoring
purposes. Another meeting, the last one, would be held in the country soon with the foreign
participants joining again. To differentiate between participants in the foreign meeting, there will be
spoken of ‘domestic participants’ and ‘foreign participants.’ The program in question is called by its
general name throughout the master’s thesis. Incidentally, the research initially only took notice of this
Young Adult Training, as it was misunderstood that the participants were all ‘newbies.’ It expanded
somewhat to incorporate other activities of Musalaha when it later transpired that, to different
extents, the participants had a history of engaging in the organization’s activities, which then gave the
highly convenient opportunity to gain insight into cognitive reconciliation in the context of an ongoing
conflict and people having participated in a number of reconciliation activities.
All participants of this Young Adult Training, who were either from the West Bank or from some
place in Israel, were asked via WhatsApp if they wanted to take part in the research. They received a
formal invitation with a global explanation of the research. Seven participants wanted to take part and
were provided with an informed consent form. Unfortunately, no one from the West Bank was willing
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or able to participate. Of the seven participants that did join the research, five were Palestinians with
an Israeli ID of whom one rather identified as Israeli, and two were Israeli Jews. The former five
identified as Christian and the latter two as Messianic. Having said that, it has to be added that during
the analysis and writing phase of the research, when the research approach was improved to a focus
on individual life stories, it became impossible to even try to make these research participants
completely unidentifiable in the master’s thesis. Via WhatsApp, all research participants agreed to the
fact that there would be no full unidentifiability, apart from one Israeli Jewish research participant who
could not be reached. For that reason, sadly, but justly, everything regarding this research participant,
except for the things just mentioned, has been omitted in the master’s thesis. Returning to the other
research participants, one of them was male and five were female. Also, every research participant
had taken part in activities of Musalaha before joining the Young Adult Training. They all started to
participate in activities of Musalaha at some point when they were a pre-teen or teenager. This could
include (a) program(s) for youth and/or young adults, which was or were similar to the Young Adult
Training at issue. Every one of them wanted to stay involved as well. Furthermore, four research
participants were first-year university students and two were awaiting the next academic year to start
studying at university or college. They ranged in age from eighteen to twenty-two years old.

3.3 Operationalization and data collection, analysis, and presentation
To come back to the life story approach, McAdams (1985) proposed a life-story model of identity in
which he essentially equated individuals’ identities with a life story that they themselves construct
(Winston, 2012). Though his use of the life story approach therefore entailed an intention to improve
understanding about identity formation (Atkinson, 2007), his revised life story interview (McAdams,
2008) can be seen as “a selective and semi-structured storytelling tool” (Winston, 2012, p. 117) that is
applicable for wider usages. The format of the interview proved to be fitting for the research conducted
for this master’s thesis because of its practicality, narrative structure, extensive reach, and the
possibility to leave out components and insert others. Indeed, the three core aspects of the research’s
subject matter, namely cognitive reconciliation, the research participants’ life affairs, and their
participation in Musalaha’s activities, among which the Young Adult Training in particular, could be
combined in the interview format as three different ‘life story sections.’ These aspects were not
changed drastically during the research, but they were refocused and fine-tuned through the shift to
a focus on individual life stories. Hence, the life story interviews could be turned into individual life
stories, which made it feasible to put the cognitive-reconciliation aspect into the context of the life
stories.
Some components of McAdams’ (2008) interview format were believed to be useful for the lifeaffairs aspect. To form a first section that would not be too long, a selection was made of the most
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essential ones. They were initially deemed to provide context about the research participants’ lives.
This was later re(de)fined in the recognition that the components provided the contextual data needed
to arrive at a certain understanding of how research participants experienced and lived their lives,
ranging from the past to an envisioned future. In any case, the first section came to consist of questions
that basically asked a research participant to divide one’s life into chapters, recount about them, and
describe one’s next (future) chapter as well as what will be called ‘key points’ in the master’s thesis,
that is, one’s high point (most positive experience), low point (most negative experience), turning point
(experience in which one went through an important change), plans, dreams, and hopes, life project
(something that one was working on), life challenge (greatest single challenge), values, and life theme
(central theme of the three sections). The life theme was saved to the end of the life story interview
like in the original format, but it was still considered to be part of this first ‘account’ section.
Incidentally, besides these components, the introduction and reflection of the interview format were
kept too, though in a shortened version, and a note about the interview being undertaken in the
English language as well as questions about the personal details of the research participants were
added to the introduction. For the entire adapted format, see Appendix.
The second ‘views’ section was reserved for the cognitive-reconciliation aspect and focused on
four elements of ethos, that is, the four key elements of five elements discussed in the preceding
chapter. Two versions of thirteen questions were formulated with more than half being relatively open
ended so as to bring out what views preoccupied the research participants as much as possible and
concurrently learn about their societal visions and images of the opponent, one’s own side, and of
victimization. One version was designed for Palestinian or Arab participants, and one version was
designed for Jewish Israeli participants. The questions were based on the considerations of Bar-Tal
(1998, 2000), Kelman (1987, 1999), and Brewer (2011), while notice was taken of Bar-Tal et al. (2012)
who used statements and quantitatively measured adherence to a conflictive ethos. During analysis of
the interviews, the additional element of ethos surfaced, though not in all life story interviews, and
was incorporated into the research. Due to the qualitative nature of the research and to be able to say
something about extent, the elements of ethos were treated as indicators of a peace ethos and/or a
conflictive ethos. Furthermore, four narrative questions were drafted regarding the development of
the views, also in relation to Musalaha and its Young Adult Training, as part of the former aim to find
out about change and impact. This was done in a manner fitting the narrative style of the account
section and the original format. After the aim was abandoned, the questions were still deemed very
valuable, because cognitive reconciliation is about change and the resulting life stories could offer an
insightful context.
Another alteration concerned Musalaha’s activities. The questions in the third ‘Musalaha’ section
first were composed surrounding the Young Adult Training only. During the first interview, it was
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discovered that the research participant took part in other activities of Musalaha and was quite
involved. The participant at issue already spoke about those other activities and further some extra
questions were asked. On the basis of that and the participant’s revelation that more participants were
not new to Musalaha’s activities, one of the aforesaid four narrative questions was then added in the
views section and the Musalaha section was somewhat expanded. The latter section subsequently
added up to a number of narrative questions about overall participation, the Young Adult Training as
a project, the first, second, and coming meeting, and future involvement. There were also questions
formulated about change and what it was like to go home after the meetings as well as questions that
compared between the first and second meetings, which again had to do with the former aim.
Following a shift away from the aim, the questions became less relevant. Accordingly, when the data
deriving from these questions was irrelevant it was left out in the construction of the life stories.
The life story interview in the above-described form was thus used to collect data. Owing to its
extensive nature, the research participants, who generally were very busy, did not have to be bothered
with multiple interviews or anything else, other than that they, following the life story interview, were
sometimes texted for clarification or to verify something. Five of the research participants were
interviewed in April 2019 and one research participant in May 2019. Four times, it was possible to
conduct the interview in a face-to-face setting. Two times, it was done via a WhatsApp audio call, as a
meeting was not realizable. The interviews mostly lasted around two hours. In one case, it took five
and a half hours with a few short breaks in between. As to the interviewing itself, the structure and
questions of the interview format were followed, but when needed, supplementary questions were
posed, and often, research participants were asked for elaboration, explanation, and confirmation.
Subsequent to the first interview, special attention was paid when answers involved activities of
Musalaha that did not pertain to the Young Adult Training so as to pick up on that. Incidentally, two
employees of Musalaha provided information about the organization and the Young Adult Training.
This was useful for getting a general view on the organization, its activities, and participants as well as
for the initial construction of the life story interview.
After having interviewed the research participants, which included the recording of the interviews
on a device, two life story interviews were transcribed and four recordings of life story interviews were
given to Rev, a transcription company, for the same purpose, with permission of the research
participants concerned. The transcriptions of Rev were subsequently checked and also corrected when
necessary. This transcribing and checking helped immensely to familiarize with the data of the
interviews as part of a thematic analysis approach. Because narrative research requires a ‘re-storying’
of the collected data “into a framework that makes sense” (Creswell, 2007, p. 56), thematic analysis
seemed a practical way to do that for a researcher who had no prior experience with narrative
research. The consecutive steps to be taken for thematic analysis, namely familiarizing with the data,
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systematic coding of interesting facets, seeking, reviewing, defining, and naming of themes as well as
generating a report, as laid out by Vaismoradi, Turunen, and Bondas (2013), were complied with. This
was done manually. Furthermore, the patterns searched for could be identified inductively or
deductively, the former having to do with an analysis that is led by the data itself and the latter with
an analysis that is led by theory (Braun & Clarke, 2006). For the ‘final’ approach focusing on individual
life stories, the three sections of every interview were all coded inductively and examined for story
lines and facets that could make up themes. Potential (central) themes were thought over and written
out until themes emerged that could be defined and named. Besides that, the views in the views
section were additionally analysed deductively. The intention was to turn the three sections of the
interviews into more or less integrated life stories and search for elements of ethos as indicators of a
peace ethos and/or a conflictive ethos so that they could be put into the context of the life stories.
The generating of a report therefore entailed the formation of thematic life stories and the
provision of overviews of the elements of ethos with descriptions of what they were indicators of. The
life stories and overviews can be found in the next chapter, whereas the combining of the two has
been left for the last chapter. Before leaving this chapter, the following has to be said with respect to
presentation of the life stories. According to Denzin (1989), a life story as an end product is presented
from the first-person point of view, whereas a biography is presented from the point of view of another
person. While Atkinson (1998) also first stated that a life story ends up in written form from the
perspective of the first person, he later referred to the options of letting speak the voice of the story
teller or first person, the voice of the researcher, or both voices (Atkinson, 2007). This master’s thesis
endorses this recognition that a life story can be presented (partially) ‘biographically.’ In fact, the
master’s thesis presents the thematically re-storied life stories mostly in that way to lay bare the
interpretative nature of the life stories and to be able to demonstrate the breadth of each life story.
The life stories further have been composed/written in such a manner that the likelihood of
identification of the research participants is minimized as much as possible, which included using
pseudonyms, writing more generally or vaguely, and omitting things without harming the larger
stories. More freedom was taken with one research participant who did not necessarily want
anonymization. As mentioned above, it was not possible to make the research participants completely
unidentifiable.
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4. Results
4.1 Abir
4.1.1 A thematic life story
In consideration of her being young, Abir felt that she had not much to tell about her life and referred
twice to her age to make that point. This might have had to do with her having lived and gone to a
private Arab school in an urban place in Israel all her life, which implied a protected upbringing. She
was a Palestinian Christian, and at the time of interviewing, she would start attending university in the
coming academic year. With respect to Musalaha, she then had participated in the summer camps for
children since sometime in high school, a program similar to and having taken place a few years before
the Young Adult Training, and the foreign meeting as well as a small part of the domestic meeting of
the Young Adult Training. Generally, what Abir told in her life story interview was observed to be short,
focused, and/or repetitive. On the face of it, her overall story had the appearance of leading up to a
sort of division, however, largely separating the account section from the views and Musalaha sections.
But during analysis of the interview and as a result of her repetitiveness, it was still possible to detect
a leitmotif. This leitmotif could serve as a central theme under the name ‘guided by knowledge,’ as it
was understood to connect and help better delineate the three themes that were uncovered in the
analysis process: ‘focus on studies and subsequent work,’ ‘family and friends,’ and ‘experience- and
time-oriented stance-taking in the Israeli-Palestinian conflict.’
The first theme ‘focus on studies and subsequent work’ entailed the two educational parts into
which Abir principally divided her life and on which she for an important part concentrated the account
section. She staged her high school exams and an entrance exam for higher education, the so-called
psychometric test that she did two times, once in high school and once the year after graduation to
get a better grade, as her “first educational chapter,” not caring much about the time during high
school and the time before that. With these exams, she solely aimed at getting in the second
educational part of her life or the next chapter in which she would go to university and carry out her
plan to study two different subjects. In expectation that the second educational part would be “an
interesting chapter to know,” she said,
It’s like a chapter that’s going to have a long time, you know. It’s not just two years or
three years. I will go in this chapter, in this thing, for my whole life. Yeah. So, it is like
interesting to . . . experience more things and know more about the two subjects . . . and
work in them. So, I can really know more about life.
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Three of Abir’s key points were directed at the two educational parts as well. Her plans, dreams, and
hopes consisted of “learning the two subjects without dropping any of them,” passing the subjects,
and entering into two to the subjects related professions, which in both cases, broadly speaking, had
to do with helping people. Further, she thought she did not really have a life project or a life challenge,
but she still designated “finish learning at university” as her project and brought up “study[ing] hard
for the exams” in order to be able to study the two subjects as a “challenging thing.” While she made
clear in the account section that she very much aspired to work in two professions, she also laid
emphasis on the stages and means, how to get at her desired destination. Two more steps, besides
the things mentioned above, were “working and saving money for university” in the chapter she was
in at the time of interviewing, which was positioned between the two educational parts, and “studying
really hard” at university in her next chapter, the second educational part.
Family and friends demonstrated to be another notable object of attention and made up the
second theme. Their presence was found in three and two key points, respectively, of which one key
point, the high point, was shared by both family and friends. The latter featured in the Musalaha
section as well. Abir’s high point involved her high school graduation party with a friend and both their
“large families.” In keeping with the first theme, she felt that her graduation was the “best part of [her]
life” and the party with the friend and extended families “the best scene” in the whole event. She
explained that she enjoyed “social life” or the company of family and friends and explicitly expressed
appreciation for her “whole family.” This appreciation was repeated and incorporated into her values
too. Furthermore, her family returned in her low point when she was a pre-teen. It was the first time
that she encountered death through the decease of a relative and learnt what it meant, which was
“like a shock moment” and “surprising” for her. She elucidated, “Then I started to know more about
life and . . . how it is, you know. People pass away. The circle of life. It was like a point that I knew more
about life.” Another difficult yet informative matter, not long following the low point, was illustrated
by Abir’s turning point. She had to cope with a lack of friends and was “working hard” searching for
them. One day, after pondering the situation, she decided to cease her search, because she wanted it
to not bother her anymore and felt that having friends was “something that [happened] in life.” She
found that this approach “worked” when friends “showed up” subsequent to her stopping her search.
Later, she also gathered that social life was important to her, which made her want to pursue one of
her desired professions to help others who “think they don’t have people around them.”
The Musalaha section contained a last matter that was light, largely informative and more
encompassing. It involved Abir’s friends that she met through her participation in Musalaha’s activities,
especially those that took part in the Young Adult Training. About the friends she met, she specified,
“I’m friends with people from here, from Israel and from Palestine. Yeah. I know more about people
who are different than me.” In line with this, she seemed to find noteworthy of the domestic
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participants of the Young Adult Training that she, at the time of interviewing, kept in touch “with some
people in Palestine” as well as with “some people from Israel, with Jews.” Via other activities of
Musalaha, she had already befriended some of the participants before they all joined the Young Adult
Training, and during the program, she made more friends. It was the participation of the friends that
she knew priorly that provided her with a reason to also take part in the program besides her being
interested in the possibility to “learn more about everybody.” This area of learning appeared to apply
only to the foreign meeting of the Young Adult Training. She considered the domestic meeting, that is,
the period of time that she was present, to concern “a reunion with the good friends” in which there
were not so much “new things to know about each other.” They just enjoyed themselves and “[knew]
more about things” in some other area by their being taught about how to be a mentor. She explained
that they “knew more about each other” in the foreign meeting and “knew each other” in the domestic
meeting. For the future, she pictured her engagement with the group of domestic participants to be
one of friendship and saw them becoming “close to each other more and more.” In their previous
engagement together, she already sensed that they “look[ed] at each other as friends.”
Much of the rest of the Musalaha section, the majority of the views section, and a small part of
the account section were covered by the theme about Abir’s stance-taking in the Israeli-Palestinian
conflict. This third theme could be divided into two experience-related aspects and two time-related
aspects. The first experience-related aspect dealt with a change in Abir’s involvement in the conflict
and in how she perceived her own positioning, which she set forth in the views section. She thought
that her past position was “in the middle,” as she did not defend either the Israeli or Palestinian side.
She clarified, “I wasn’t really involved. I didn’t really know about the politics. I didn’t really hear the
news, because I didn’t really… It didn’t matter for me. And I didn’t really know what did that mean.”
Neither was her home city in an area where one “really [felt]” the conflict. Almost before closing the
interview, she elucidated that her family and school did “not really discuss” the conflict. She began
knowing more since some years, however. Via “the news,” specifically regarding “the wars between
Israel and Palestine” and Israeli elections, she “[knew] more about the politics and the whole history
things.” She was also informed about the two sides in the conflict through Musalaha’s activities that
she participated in: “We talk, we see everybody’s point of view, so we see the difference and we know
about everything,” from traditions and cultures to the conflict. She further particularly brought up
meeting “people from Palestine” via Musalaha and learning about the lives of these people who
experienced the conflict on a daily basis. According to her, all mentioned experiences helped her build
her opinion and led to her feeling that she should choose the Palestinian side “more.” She called
attention to her Arab ethnicity, the roots of her grandparents to the area, and the “connection
between [them] and the land” too.
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What complemented this newly found position and the foregoing experiences had to do with
Abir’s experiences with the foreign participants in the meeting of the Young Adult Training that took
place abroad. These participants featured in the Musalaha section. She told about them, “There’s so
many people that didn’t really know that there’s Arabs in Israel. There’s people that didn’t really know
that there’s Christians and Arabs. So that was like a shock for me. But we knew more about each other.
Yeah.” She was also asked if she was a Jew, after which she responded that she was a Palestinian. It
could be observed that this was the only time that she identified herself as such in the entire life story
interview. She additionally did make a couple of indirect references to her being Palestinian with
respect to the “traditional night” in the meeting, which was an event that stood out to her in a more
general context of letting the foreigners know about the Palestinians. The Palestinian participants, who
she referred to as “we,” were recounted to have had the possibility to teach the foreign participants
about “the Palestinian culture and traditions” by “[feeding] them . . . traditional Arab food” and
showing them a dance that she described as “the dance that we dance in Palestine.” Next to narrating
this event, Abir pointed out to getting to know the foreigners’ “point of view about the [IsraeliPalestinian] conflict” and informing them about the conflict several times. She notably linked that to
whether they became supportive of or were “with the Israelis or with the Palestinians” subsequent to
having heard about the two sides. These matters of letting the foreign participants know about the
conflict and who the Palestinians were as well as knowing what the foreigners’ perspective was hence
seemed to have been of importance to her. Moreover, her Palestinian background and connectedness
to the Palestinians and Palestine came to the fore in the meeting. Unsurprisingly, she indicated that
the meeting was an aid for her in building her opinion about the conflict also.
The newly found position of Abir was partly reflected in her outlook on the Israeli-Palestinian
conflict, which she shared in the views section. It concerned the first time-related aspect. She
emphasized the history of the conflict and how the Palestinians, among whom one of her
grandparents, lost everything. References to history were frequently made and all of these references
reckoned with this loss. She stated, for example,
It was the land that people lived in. . . . It’s like they are people who have lives here. They
lived here, they have lives, they work here, they’ve families. You can’t just come and kick
them out, and take their home, their work, their everything, and kick them out without
thinking where they’re going to. . . . They just ran away, they’ve been kicked out. They
kicked them out. They kicked them out.
Abir also reached back to earlier times when she connected the term ‘Palestinian’ immediately to “the
people who lived in [what was previously] Palestine.” Recent times appeared to be considered an
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extension of what happened in the past too. She spoke about the Palestinians presently lacking “all
the rights that they should have,” which was linked to them “[having] lived in all the place” and that
evolving into living in only a “small place” and lacking travel possibilities. Interestingly, but
parenthetically, as regards to her plans, dreams, and hopes in the account section, she gave her dislike
for disrespect towards the rights that people have as a reason for her pursuing the desired profession
not mentioned in her turning point, conveying the impression that the above perhaps had something
to do with it. Concurrently, a second time-related aspect could be noticed, since Abir differentiated
between past and present with respect to the Jews or Israelis. While they were believed to have
appropriated the land from the Palestinians in the past, they were included as victims of the conflict
in the present, and the conflict was now deemed to occur between the governments of the two parties.
She explained, “So many people from the Palestinian side and Israeli side, they want to have peace,
they want to belong to each other, and talk to each other, and everything.” Furthermore, she thought
that a solution needed to be “good for Israel and good for Palestine.” This meant for her mutual
acceptance and love, instead of hate, as well as living together. In the account section, concerning one
of her values, she also said, “And another value in my life, it’s acceptance, accept everybody. I really
accept everybody. And even if I don’t really accept what they are talking about or what they are saying,
I accept them as people.”
Abir’s outlook on the conflict thus showed to contain an inclusive position too. Whereas the
designated newly found position could be connected to a focus on history and certain experiences, her
inclusive position could be linked to recent times and certain experiences. The second experiencerelated aspect dealt with these latter experiences. As could be pieced together from parts in the views
and Musalaha sections, Abir first described not knowing what Musalaha as an organization stood for
when she participated in the summer camps for children as a camper. After that, she became a
counsellor for the children in the camps and joined two programs, among which the Young Adult
Training. She then started to learn about Musalaha wanting to “[get] the Arabs and Jews involved
together” and let them “[look] at each other as humans.” In the Musalaha section, she further
expressed liking the following of her experiences with the organization’s activities:
We appreciate everybody, you know. The Arabs, they accept the Jews, the Jews accept
the Arabs, everybody accepts each other. And we just talk about our differences and point
of views and discuss it. Not fighting. Just discussing and knowing more about the others.
The aforementioned traditional night was well thought of too by Abir for it had all participants, foreign
and domestic, dancing the Palestinian dance, while they were “having a good time” in an ambience of
mutual love, acceptance, and friendliness. Later in the Musalaha section, she maintained that the
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domestic participants as a group did not affect “the whole conflict,” but that they themselves were
affected. By knowing more about one another, they could “get along with each other.” And, as a result
of possible future expansion, all participating people in the group “[would] know more about each
other, they [would] have fun, they [would] be loved, . . . they [would] accept each other. Maybe they
[would] not accept . . . each other’s ideas, but they [would] accept each other as people, as humans.”
Abir even already spoke about “living . . . in a small peace with each other and the meetings with
Musalaha.” Not unexpectedly, for her, peace referred to acceptance and love. From all this, it could be
inferred that her inclusive position for an important part echoed what she had come to know and
understand about Arabs and Jews getting involved with one another through Musalaha and its
meetings, which implied an influential role of certain experiences she had had there.
The above themes were held to be bound by the central theme ‘guided by knowledge.’ Strikingly,
Abir herself described her life theme as follows: “Knowing maybe. Experiencing, experiencing things,
more about everything. Yeah.” Shortly after giving that description, she affirmed that she wanted to
acquire knowledge via “experience in life.” Her reflections on her life demonstrated to indeed deal
with experiences that were often explicitly or implicitly pointing out the knowledge she gained. An
experience-producing-knowledge pattern repeatedly came into view. She envisioned her studies at
university and her subsequent work to give her more knowledge about life. It could also be deduced
that her studying and learning stages on her way to work in two professions were meant to engender
knowledge. Her experiences pertaining to a relative’s death and her (different) friends further led to
her obtaining knowledge about things like a human’s life path, the importance of social life, and the
Palestinians from Palestine and the Jews from Israel. Likewise, through watching the news and/or
participating in Musalaha’s activities, she gained knowledge about matters surrounding the IsraeliPalestinian conflict, the participants of the Young Adult Training, and the mutual involvement between
Arabs and Jews. When this acquiring of knowledge functioned as an end, it seemed to give purpose to
things happening. In other cases, knowledge served as a means. She needed to obtain knowledge to
complete her education and enter into two professions. Knowledge deriving from experiences (might
have) aided other outcomes as well, such as her aspiring to work in two professions, her enjoying social
life and appreciating her extended family so much, and her positioning herself in the Israeli-Palestinian
conflict. In conclusion, Abir apparently valued knowledge so much that it guided her reflections on her
life recurringly. She appeared to make sense of life events and issues with the knowledge she gained.
Besides this, obtained knowledge could help direct different areas in her life.
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4.1.2 Overview elements of ethos
Abir’s outlook on the Israeli-Palestinian conflict, as expressed in the views section of her life story
interview, was observed to contain the following respective elements of ethos as to societal vision,
image of opponent, image of own side, and image of victimization:
1) She described the conflict as having to do with both Palestinians and Israelis “want[ing] to have
the same . . . land.” In her view, “it [was] not for [the] Israelis” or Jews. She pointed out, “They
say they’re the chosen people for the land,” which she refuted: “There [were] people . . . living
here. You can’t just come here and say, ‘I’m Jewish, so I’m from the chosen people, I should
have the land,’ and kick [the Palestinian inhabitants] out.” Along that line, the notion of Jewish
nationhood made her think of ownership of the land and led her to remark that the
Palestinians and the Palestinian culture had “their historic place” in the land. They had “more
history [there] than the Jews” who “came from all over the world.” Furthermore, the
Palestinians were evaluated by her to be “fighting” to get back their land and rights. She felt
that “the revenge” of taking back their land was “justified,” as it was theirs. However, she
concurrently believed that this entailed war, which “[made] the problem bigger.” For her,
there was a solution needed that would be “good” for each side. She subscribed to mutual
acceptance and wanted to “live together in peace” too.
2) She recognized that Israelis had different characteristics, in terms of religiousness and attitude
towards Arabs for example. Moreover, she spoke of seeing them as “people” or “persons” who
she accepted as such. She also distinguished between “ideas” she disagreed with and their
humanity.
3) The Palestinian side was noted by her to not always be “that clever in their choices,” on the
one hand. On the other hand, she felt that “[one] [could] not blame them for their behaviour”
towards the Israeli side, because of what the latter had done and still did to the former. Yet,
she noticed it being expressed in “war between Palestine and Israel” as well, which was not
the “solution” for her as stated above, as it contributed to the continuance of the conflict. She
further implied that the Palestinian government shared a responsibility with the Israeli
government, since she held that they had to “discuss” the conflict together and “decide” what
would be a mutually beneficial solution.
4) She emphasized Palestinian victimization. The past episode of the Palestinians losing their land
and homes to Israel was often referred to by her, and only the Palestinians were considered
to be a victim. In the framework of this episode and its extension into the present in which
Palestinians lacked rights under “Israeli control,” she reckoned that “[the] Israelis [were] more
to blame” for the conflict too. Furthermore, she deemed the conflict to “[become] bigger” with
the Israeli side “all the time taking more land from the Palestinians.” Nevertheless, she also
25

believed that currently “everyone,” except for the governments of the two sides, was a victim,
as many people on either side “[did] not really want to have that conflict between them” and
their governments were the ones in conflict with each other.
These four elements of ethos could be seen to be indicators of both a peace ethos and a conflictive
ethos or solely a peace ethos. Abir’s societal vision and image of victimization proceeded from fitting
a conflictive ethos to moving towards and fitting a peace ethos. As starting point, she saw one
victimized party in the conflict, that is, the Palestinians whose land and rights had been taken and two
opposing sides that had mutually exclusive goals regarding the land. Consequently, she felt that the
Palestinians taking revenge by taking their land back was justified. She shifted away from that when
she yet favoured a mutual solution and included the Israelis as current fellow victims. Her image of the
opponent further involved taking them as humans and her image of her own side showed some
balance, which also fitted and indicated at least a move towards a peace ethos, respectively.

4.2 Yara
4.2.1 A thematic life story
The recounting in Yara’s life story interview could often be characterized as thoughtful and seemed to
be led by a strong opinion that she offered without constraint. She was a Palestinian Christian who
came from a city in Israel, or Palestine, as for her it was still Palestine. At the time of interviewing, she
was a first-year university student. Her participation history in activities of Musalaha then included the
summer camps for children since sometime in elementary school, two programs similar to and having
taken place a few years before the Young Adult Training, and the foreign meeting of the Young Adult
Training. It was not possible for her to join the Young Adult Training’s domestic meeting. In her life
story interview, Yara was found to focus on the Israeli-Palestinian conflict and related issues. This focus
extended into most of the interview, as events and other matters that she spoke about could almost
continually be linked to the conflict. On closer examination, these events and matters were seen to be
absorbed by two broad story lines that revealed two themes, ‘personal and emotional involvement in
the Israel-Palestinian conflict’ and ‘change and the Israeli-Palestinian conflict,’ leading up to a central
theme, ‘longing for Palestinian relief.’
The first theme about Yara’s involvement in the Israeli-Palestinian conflict reached into most of
the account section, a large part of the views section, and a small part of the Musalaha section. Two
key points, her high point and low point, appeared to have had a significant formative influence on this
involvement. They dealt with her experiences in a foreign country when she was on an exchange at
some point during her high school period. Regarding her high point, she recollected a repeating
incident with the people she met:
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You know, I have an Israeli passport. People always come, “Oh, you’re from Israel. Wow.
So yeah, you’re a Jew, right?” Then I’m, “No, I’m an Arab.” And they’re like, “Ah, so you’re
Muslim, right?” And I’m like, “No, I’m Christian.” And they’re like, “What?! There are Arab
Christians in Israel?”
Yara clarified that such incidents gave her the opportunity to “build [her] identity” and “break
stereotypes.” This meant that she learnt “to define” herself as a Palestinian, Christian, female, and
feminist and that she came to understand that she needed to “spread awareness” to do something
about those stereotypes that people had. Her low point added to this understanding. It concerned a
situation in which a high school student called all Arabs terrorists in relation to a past terrorist attack
that students were talking about. The statement made Yara “really mad.” She asked in return if she
was a terrorist, since she was an Arab. Reflecting back, she said, “I felt like the whole world hated us.”
At the same time, it taught her to be stronger and how to handle people with an attitude like that. She
believed that she could “express [her]self” or speak out to other people and, by so doing, make them
aware of “these [stereotypes] and other things” as well as change something in their lives.
Both above key points were construed to impact Yara’s involvement in the Israeli-Palestinian
conflict in a two-fold way; she proceeded to strongly identify as Palestinian and came to find it
important to have a platform to make her voice heard. Manifestations of both these developments,
certain domestic experiences, and two additional matters demonstrated that she became and was
personally and emotionally involved in the conflict. Her first experience pertained to when she started
working in her second chapter. She then stepped into the “outside world” and out of the “bubble” she
lived in during high school. Indirectly, her first chapter was referred to as including the time that she
was in this bubble. The first chapter itself only encompassed descriptions of her nuclear family, her
long-time involvement in an art form that was of immense importance to her, and some activities that
she joined. In her second chapter, she discovered that the world was “much bigger than [she] thought
it was” as well as “bad” and “racist,” which upset her. Her discovery was linked to what was happening
both domestically and in the larger region. Regarding the domestic situation, she came to sense that
“people” were against her, “because [she] [was] a Palestinian.” She clarified that the school system in
Israel was discriminative. This extended to Arab schools such as hers: “Like to learn about my heritage,
my history, my Palestinian history, they are not allowed to teach you that.” Public calligraphy
denouncing Arabs further showed her that she was “not welcome.” Also, she was “personally” hurt by
the conditions in the West Bank and Gaza, since people were put there “in a huge prison.” For her,
Israel was not at all a just country and “the shittiest one,” as it wrongfully presented itself as
democratic.
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In the views section, Yara pointed out the lack of education she received about the IsraeliPalestinian conflict when she was younger and that she needed to make explorations for herself,
learning “with time” what she wanted and felt. This learning seemed to have a lot to do with her
foregoing discovery experience and certain experiences with respect to the West Bank, which could
be partially linked to the discovery experience. In her second chapter, she also went to the West Bank
for an event surrounding the aforesaid art form that was important to her. She indicated that it was
probably the first time that she went there and that she had the opportunity to see how people lived
in the area, how the borders and checkpoints operated, and what procedures people had to undergo,
which made her “mad.” She elucidated, “This people, this is their land. Why are they, like what did
they do, like why are they treated like this, you ask yourself.” In her third chapter, she additionally
became “really close friends” with some people who lived in the West Bank and who she knew via
their mutual involvement in the art form. The friendships led to her being able to “feel what they [had]
to go through.” She came to know of stories of abuse by Israeli soldiers as well. The experience was
deemed by her to be her turning point, because she then experienced what it was like to each time go
through checkpoints for visits and arrived at understanding what life was like in the West Bank. A
prominent moment for her was when she travelled with a relative of hers and witnessed how the
physical appearance and Arab ethnicity of the relative, who did not have the ‘usual’ Arab
characteristics, surprised an Israeli soldier at a checkpoint. She considered it to be “a very good
representation” of how Arabs in the country were viewed on the basis of their “looks.”
This personal and emotional involvement in the conflict was taken a step further when Yara
started to make her voice heard. Her values, “standing for what’s right” and family in relation to
honesty and loyalty to others, herself, and what she was doing in life, could have been a ground behind
this activation. The first time that her speaking out about the conflict came up was in her third chapter
when she began studying at university. She found herself to be the only Arab in her class and to be
different from her Jewish classmates who had all served in the army, which was why she decided to
“express [her] opinion” through her homework to say something about the domestic conflict situation,
that is, “the [Israeli] occupation.” She did not shy away from designating that she conceived of her
home city as still being in Palestine either. As she observed that the Jewish students did not know
“about what really happened to the country,” she also shared the story of her grandparents who “got
literally kicked out of their house” in 1948. This openness of hers was met with both understanding
and incomprehension. Another way in which she expressed herself was what she regarded as her life
project, namely one specific project of the art form that she was involved in. She wanted to use the art
form in general and the project in particular as “an activism” via the expression of her political opinion.
She explained that “feel[ing] that you are heard” was important to her. In the Musalaha section, it was
clarified by her too that the main reason why she participated in Musalaha’s activities was “to have a
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platform where [she] [could] meet other people and express [her] opinions to them.” Joining the
foreign meeting of the Young Adult Training was deemed “a good platform” to make herself heard as
well. Reflecting back, she felt that she was “more of an influencer to [the] program.” She had already
participated in many programs and had “heard many of the same viewpoints,” while for some of the
foreign participants in the meeting it was “the first time they hear[d] what [she] [had] to say.” For the
next domestic meeting of the Young Adult Training that would include the foreign participants, she
hoped that they would understand what life was like in the country.
The two additional matters that underscored Yara’s personal and emotional involvement in the
conflict pertained to her outlook on the conflict and the way the conflict affected her future. In her
overall life story interview, but most clearly in the views section, she emphasized that the Israelis were
occupiers and that the Palestinians, including herself, were on the receiving end of the occupation,
though it was made explicit that Palestinians in the West Bank and Gaza had it “much worse” compared
to the Palestinians living in “the Israeli territories.” Accordingly, the general occupation and the
restrictions that Palestinians in the West Bank and Gaza lived under were drawn attention to multiple
times. Also, the first thing that she thought of regarding the term ‘Palestinian’ was herself and, after
that, “all the people that had to emigrate their free country, because they were kicked out of their
houses,” the people in the West Bank and Gaza, those living “in Israeli land,” and the occupation of
the entire land. Here and elsewhere, she indirectly connected herself to the Palestinian people and a
collective fate of having faced and facing Israeli occupation. Moreover, it could be sensed that she was
angered by things like the kicking out of her grandparents and loss of their land that she considered to
have been taken from her as well, the lack of “human rights” in the West Bank and Gaza, and the need
for Palestinians, including herself, “to have . . . [their] rights back.” She even intended to go live in
another country in her next chapter, since she did not want to keep “[living] under occupation or
worse” nor “worry” about her future children having “to live through [war].” This also encompassed
the notion that the conflict situation limited her in her plans, dreams, and hopes that included the
further development of the earlier-referred-to art form and having her own family.
Yara’s intention to leave her birth land appeared to have resulted from her anticipating a
continued or unchanged conflict situation. The second theme ‘change and the Israeli-Palestinian
conflict’ dealt with different facets that related to change and the conflict. A small part of this theme
could be found in the account section and large parts in the views and Musalaha sections. Yara’s own
change regarding the conflict was addressed in both latter sections. She seemed to consider the views
she came to have in this area as more or less determined. The foreign meeting of the Young Adult
Training left her views unchanged. It brought her no “new” viewpoints on the conflict. She elucidated,
“I have heard all the things that they say [in other programs].” For this reason, the meeting was not
deemed “one of the parts of [her] life that [was] really important,” and her speaking out her own mind
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was highlighted. Moreover, because she had taken part in programs since she was a pre-teen, she felt
that she “already [had] been through that change.” What she called ‘change’ here pertained to a
development that occurred and was probably repeatedly confirmed during her multi-year
participation in an initiative that provided a rare place for Arab and Jewish youth to meet, talk, and do
a creative activity together in her home city as well as during her still ongoing participation in
Musalaha’s activities of which the summer camps were mainly credited by her. The development itself
could be described as her getting involved with Jews or Israelis and that resulting into “seeing them
more as [her] friends.” She explained, “I have come to understand that we are not that different from
each other,” after which she referred to some everyday commonalities she found, such as the
resembling things they loved, the same clothes they wore, and the trouble they each sometimes had
with their parents.
Besides disclosing this personal development, Yara also voiced her expectation, vision, and hope
concerning change for the Israeli-Palestinian conflict and set forth how she was committed to such
change. When she talked about peace in the views section, she said, “I mean I know it’s not going to
happen.” Subsequently, she elaborated that her vision, “everyone living equally, no borders, no walls,
no checkpoints, living in harmony,” having no worries about things like war, clean water, permits, or a
“bored” soldier shooting at you at his shift, and being provided with and entitled to “an equal
education,” was “a fantasy far away from [her].” With respect to her life theme, which she styled “be
the change you want to see in this world,” she restated that she presumed that the predicament of
the world would not change in the near future. While she had made clear before that it was not her
plan to stay in her birth land and continue putting up with the Israeli occupation in her near future,
she then indicated that she did not want to just “sit” either, but do something. Regardless of her
expecting a lack of change, she “really want[ed] a change.” Therefore, she hoped change would happen
someday, and her sharing her opinion “freely” by participating in programs had the purpose of
“be[ing]” and “do[ing]” change. She aimed to engender change too by trying to accept everyone she
met or taking them “as a person,” no matter “their looks, their ethnicity, their thoughts, their beliefs.”
This aim was accompanied by the notion that it could influence her friends who could in turn influence
their friends and so on “like the butterfly effect.”
Yara’s “hope for change” additionally arose from some observations she made and how she
interpreted them. In the Musalaha section, the forming of a friendship between a Palestinian girl from
the West Bank and an Israeli girl who just “[got] out of the army” stood out to her in the foreign
meeting of the Young Adult Training. Even though they hardly shared a language, “they were laughing
together” and “became really close.” Witnessing such a thing made Yara “really happy.” For her, it
meant “there [was] hope maybe” for the “two sides to be friends.” Similarly, in the views section, she
conveyed hope that derived from the image of two little kids, one Palestinian and one Israeli, getting
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along very well together” in one of Musalaha’s summer camps without being able to speak the same
language. While she believed that they “[got] brainwashed” into having hatred during their growing
up process or came to “see things” or had “things happen with them that [made] them hate someone,”
she bore in mind too that Musalaha “always” taught about “loving and accepting” one another. She
felt that kids who learnt such teachings at a young age could be positively shaped in their thinking in a
definitive way. Something completely different that was also hopeful for her related to the foreigners
that participated in the foreign meeting of the Young Adult Training. In the Musalaha section, she
recounted hearing from these participants in the meeting about “other countries’ conflicts” and “how
they solved them.” It gave her hope for the resolution of the Israeli-Palestinian conflict: “Maybe one
day, we could fully live together in harmony.”
It was possible to deduce that the change that Yara wanted focused on her concern and hope for
the Palestinian side. Her vision for change was a restatement of what she said before in the views
section, which came down to a concern with the Palestinian ordeal of occupation and deprivation and
a deep desire for its reversal. Most elements of her vision pertained to the same concern and desire.
Even the phrase ‘everyone living equally’ had the appearance of referring to the Palestinian ordeal,
since the Palestinians were deemed to lack freedom and rights. Further, as to the image of the two
little kids, Yara specifically added an aspect that apparently had her attention: “If [the Israeli] kid
doesn’t get brainwashed, then he will still love Arabs . . . [or] Palestinians” and not “have hatred.”
Elsewhere in the views section, she also brought up the brainwashing of the Israeli people, which she
thought was caused by their government and their obligatory army service. At the same time, she
seemed to consider the Palestinians, especially those in the West Bank and Gaza, to be the ones who
saw things and had things happen to them, because she perceived them to be the party that was
subjected to the Israeli occupation in general and dehumanizing treatment in particular. The two
subjections were described as consequences of the brainwashing, the former implicitly and the latter
explicitly. Therefore, in the case of the image of the two little kids, her concern with the Palestinian
ordeal likely came into play together with a hope for the good that would happen for her people if
Israelis could avoid getting brainwashed. Correspondingly, her attitude of acceptance appeared to be
a response to Arab stereotyping out of a similar concern and hope. Her speaking out could be inferred
to be rooted in a concern with the Palestinian ordeal and a hope for it to change as well.
Though Yara was thus seen to focus on change for the Palestinian side, the change she wanted
demonstrated to simultaneously involve a mutual solution for both sides in the conflict. This was made
most clear in the views section. She stated that she presently “only care[d]” about the Palestinians
living “under borders” to not have these borders, but then continued that she knew that the Israelis
could not be expelled from the land, since they were “a new generation” not at fault in contrast to the
“generations before them.” Hence, her “ideal thing” was “for everyone to have equal rights.” When
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she was asked about these rights, she yet again referred to rights that the Palestinians lacked.
However, the ‘everyone’ in the aforesaid phrase and her empathy for the current Israeli generation
did point out her inclusion of the Israelis in a mutual solution. The same was true about the counterpart
phrase from her vision. Likewise, the fact that she spoke of living in harmony twice, and next to that
of friendship between the two sides, her approval of Musalaha’s teachings about love for and
acceptance of one another, and her own attitude of acceptance, indicated that she included the Israeli
side. After an initial rebuke in the views section, she even consented, “I think both of them now should
have part of the land, ‘cause they both now have a history in it.” The groundwork for such inclusion
was probably laid, at least partially, by her involvement with Israelis for many years. She was not only
enabled to see them as friends, she also befriended some of them. In the Musalaha section, she
mentioned having made friends with Israelis during the foreign meeting of the Young Adult Training,
and in the views section, she recollected hearing a story from an Israeli friend about his army service
as an example of the notion that Israelis were being brainwashed and why she empathized with them
as victims of the brainwashing.
The two foregoing themes were understood to tell the tale of Yara’s longing for Palestinian relief,
the central theme of her life story. She first learnt to identify herself as Palestinian, among other things,
and that it was of importance to make her voice heard. Her resulting strong Palestinian identification,
along with certain experiences, then got her involved in the Israeli-Palestinian conflict on a personal
and emotional level. She came to realizations about the conflict situation and had the chance to
witness the situation in the West Bank multiple times. This involvement went from passive to active
through her speaking out on various platforms. Furthermore, her outlook on the conflict and the way
the conflict affected her future indicated that she was in a firm state of being personally and
emotionally involved. “The vision [she] would want” and her hope and efforts for change were
recognized to pertain to a concern with the Palestinian ordeal of occupation and deprivation and a
deep desire to have it eventually reversed. Unsurprisingly, the sometimes overlapping stages of
involvement could be seen to similarly revolve around the ordeal. Her involvement in the conflict
meant her involvement in the Palestinian ordeal. Its personal and emotional nature and dominant
presence in her stories signified how the ordeal preoccupied her. In that context, she longed for relief
for the Palestinians in the shape of their burden, which she herself felt, taken off and the return of
their, and also her, freedom and rights. Likely due to her long-standing involvement with Israelis, this
longing did not preclude her from wanting change that included the Israeli side in a solution that left
room for them as well.
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4.2.2 Overview elements of ethos
Yara’s outlook on the Israeli-Palestinian conflict, as given voice to in the views section of her life story
interview, was found to involve the following respective elements in terms of ethos as to societal
vision, image of opponent, image of own side, and image of victimization:
1) She considered the conflict to be an occupation in which there was an occupier side, that is,
the Israelis, and a side whose entire land was occupied, that is, the Palestinians. Though she
therefore deemed the land to belong to the Palestinians and wanted them to have it back, she
did make room for the Israeli side. She wanted “equal rights,” because she believed that the
whole thing was not the current Israeli generation’s fault and that they therefore could not
“really” be “kick[ed] out.” When she also conceded that they could have part of the land for
both sides having history in it “now,” it could be inferred that she felt threatened, as she
immediately referred to the “rules according to the land,” which had to do with the present
impossibility for her and other Palestinians to buy land.
2) The above threat was further expressed in her dividing the Israeli side into two mutually
exclusive positions; “they [were] pro-Palestinians or pro-Israelis.” This implied that she
perceived the latter to be against Palestinians and thus to be a threat to Palestinian rights.
The positions were linked by her to equal rights and Zionism, respectively. She equated the
latter with racism. Hence, she viewed the Jewish nationalist movement in a highly negative
and homogenous way and effectively denounced it. Contrarily, she pointed out that “[Israelis]
[were] human beings just like [her].” She added that “[she] [did] not have anything against [the
Israeli people]” as opposed to the Israeli government “that [controlled]” and “[brainwashed]”
their people.
3) She thought that the Palestinians were in their right to behave as they did in the face of
occupation and restricted living conditions. She maintained, We’re doing what we should do,
‘cause we need to have… to take our rights back.” This concerned the right to the land and
other related things. The way to do that was “to fight back and resist.” She did not agree with
violent resistance, but did not condemn it either, because “really bad [things] happened to
[Palestinians].” Concurrently, she implied a shared responsibility of the Palestinian
government to “come up with a [mutual] solution” when she indicated that she blamed “the
leaders of the country,” that is, the Palestinian and Israeli “government leaders,” for not having
found “a solution for both peoples to live [in the land].”
4) She emphasized Palestinian victimization, which centred on present conditions and the past
episode of Palestinian inhabitants having been “kicked out” and having emigrated from “their
free country” at the hand of the Jews who established Israel in Palestine. She saw the conflict
to have developed like this: “They kept expanding, expanding, expanding . . . and putting a
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siege around the Palestinian side and kind of imprisoning them, restricting them of . . . their
living spaces, limiting the things that they can do, occupying them, killing them.” She therefore
believed Palestinian retaliation to be resistance and “would blame” those “not resisting in any
way.” Yet, she also thought of the Israelis as victims of their government’s brainwashing.
Yara’s four elements of ethos could be divided in two lines, one fitting a conflictive ethos and the other
moving towards or fitting a peace ethos. On the one hand, her outlook involved the following. The
Palestinians were the victimized party in the conflict, as they were the rightful owners of the land that
was occupied by the Israeli side (image of victimization). It was therefore necessary for the Palestinian
side to resist, and as real harm was being done to them, violence could be tolerated (image of own
side). Furthermore, the Israelis were either for the Palestinians or against them, and presently Israelis
were being brainwashed into the latter position (image of opponent). In this context, it was
threatening to make concessions. On the other hand and in spite of the threat, she did not oppose a
mutual solution of equal rights and wanted to make room for the current Israeli generation that she
did not blame for what happened in the past (societal vision) and that she saw as existing of human
beings she could relate with (image of opponent). She implicitly deemed the Palestinian government
to be responsible as well, together with the Israeli government, to solve the situation in a mutual way
(image of own side). Also, the Israelis were not looked at as solely victimizers, since she empathized
with them for what she understood to be their living under their own government’s brainwashing
(image of victimization).

4.3 Cyrine
4.3.1 A thematic life story
Growing up in a small town in Israel set the stage for Cyrine’s life story. She was a Palestinian Christian
who had quite some experiences to share that contrasted with her childhood experiences. At the time
of interviewing, she was a student in her first year of university. Her involvement in Musalaha then
comprised her participation in the summer camps for children since sometime in high school, a hiking
trip sometime after finishing high school, and the foreign meeting of the Young Adult Training. She was
not able to come to the domestic meeting. Cyrine seemed someone who had a story ready, particularly
regarding the account about her life, which she appeared to describe easily. Five more or less
superficially connected themes were also dug up without too much difficulty during the analysis of her
life story interview. Following a careful inspection of the themes, it came to be understood what
specified the relations between the themes and that they were bound by the central theme ‘dealing
with existential threats.’ The five themes were named ‘struggle with identity,’ struggle with the IsraeliPalestinian conflict,’ ‘struggles relating to other people,’ ‘importance of faith,’ and ‘importance of
being involved.’
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The first theme about identity concerned a major issue for Cyrine. She herself considered her life
theme to be the struggle with her identity. This struggle was also set forth in the account and views
sections. She started the account section with how she had no real exposure to the things happening
outside the town where she happily grew up and was “surrounded by believers” as well as “by Arabs.”
Her Christian faith, ethnicity, and nationality were therefore no issues in her first chapter. However, as
the account unfolded, they came to the fore with force, starting in her second chapter. “Being a
believer was very hard” in that chapter, because she discovered it was not “the cool thing” in high
school. The continuance of this problem, though in a somewhat distinct shape, was regarded by her as
yet another challenge out of many challenges when she was asked about her life challenge, but it did
come to her mind first. The challenge befell her after she had begun studying at university in her fourth
chapter. She found herself to be different and alone, “one versus a lot of others,” since not any of her
university friends shared her faith and many disdained religion. As a result, upholding her beliefs and
way of life was tough.
Earlier, in the third chapter, an additional identity problem had arisen too. It was difficult for
Cyrine to identify herself to other people when she was on a special kind of traineeship abroad
following her high school graduation. She had an Israeli passport and the term ‘Israeli’ bore the
connotation of being a Jew, which she was not. When she corrected people that she was not a Jew but
an Arab, they assumed that she was a Muslim, as “that's what most of the world thinks, ‘All Arabs are
Muslims.’” The whole situation angered her. She recounted about it, “I didn't know what to say. I have
to say I'm Israeli, but it doesn't really represent me, so it was very complicated for me.” In the views
section, she continued, “I started to really search for answers and . . . learn new stuff about the history
[of my country].” She also tried to figure out who she was, Israeli or Palestinian, and where she stood
in the Israeli-Palestinian conflict. While her country’s history eventually became more clear to her, she
designated that she still did not know who she was and that she kept on “trying to balance between
both sides.” Nevertheless, the term ‘Palestinian’ did immediately make her think of herself. She
clarified, “Yeah, my roots are... My family is Palestinian, so if it wasn't for the... If Israel wasn't there,
I'd be Palestinian. I don't know how to explain it. I am Palestinian Arab, so yeah.”
This additional identity problem could be connected to the second theme relating to Cyrine’s
struggle with the Israeli-Palestinian conflict that consisted of three aspects found in the account and
views sections. The first aspect involved her having to face a conflict in which Israel in its widest sense
left no room for its Arab or Palestinian inhabitants in general and for her in particular. This was hard
for her. Firstly, in her third chapter, her ascribed Israeli nationality meant to foreigners that she was a
Jew. They demonstrated to be ignorant about her existence as an Arab (Christian) in Israel. Secondly,
in the same chapter, she elucidated that the Israeli nationality did not represent her, as she gathered
that Arabs were not “acknowledged in [their] own country” nor represented by “all the official stuff”
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like the national anthem. Thirdly, leaving her chapters for the views section, her statement about being
a Palestinian if it was not for Israel’s presence revealed how the existence of Israel was perceived to
impede Palestinian identification. Fourthly, remaining in the views section, she disclosed that she saw
many Israeli Jews “as people . . . trying to get [her] out of [her] home,” since she encountered laws
against Arabs, and when she met Jews, she was commonly confronted by their looking at her with
disgust due to her being an Arab.
The second aspect had to do with Cyrine’s emotions regarding the conflict. Still in the views
section, she shared how she felt about the conflict, cautiously conveying her frustration about the
Palestinians lacking rights and “the injustice,” that is, Israel’s “occupation and oppression” of the entire
land. She “really struggle[d]” with that: “I don't think it's fair what's happening. I think people should
have the full right to live freely in their own homes, and I don't believe that it is okay for one nation to
oppress another.” She explicitly expressed being angry about Israel’s occupation and the Palestinian
ordeal, but “with time,” she was also “really working on forgiveness.” For her, this was a way of dealing
with her feelings regarding “the situation, the conflict, what's happening.” At the same time, when she
talked about the conflict, it was noticed that she often did that in an evasive way, which could be linked
to the third aspect. She found it difficult to articulate her opinion about the conflict and openly speak
about it. As she was “still searching and seeing and everything,” her conclusion was, “I can’t really say
something.” Moreover, she showed to be very aware of the fact that she was part of a minority in the
country and people around her had told her to be careful with what she said. For her, speaking up
therefore required “a lot of courage.”
Three more struggles surfacing in Cyrine’s account section could be combined under the third
theme ‘struggles relating to other people.’ In her second chapter, she learnt from her “friend who was
a believer with [her] in [high] school” that she was diagnosed with a deadly disease. She noted, “This
was my first hard situation that I had to deal with,” which was why she deemed it to be her low point.
Also, because of that event, the realization kicked in that “life’s not easy.” Matters were made worse,
in the fourth chapter, around the time she was busy trying to fit into the “whole new world” of
university where they did not teach in her native language, as it was determined that a close family
member had a similar deadly disease. More than half a year later, the family member finished
treatment early and was out of the danger zone. Cyrine chose the occasion as her high point and
narrated how “it was a really happy thing . . . after a very hard time” for her family. However, the
difficulties in her fourth chapter still weighted heavily on her and made her not want to think about
her next chapter. Skipping back to the third chapter, she also worked with a marginalized group of
people as part of her traineeship abroad around the time she was struggling with how to identify
herself. She considered her work with the group to be her turning point, since it evoked sadness and
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anger in her, and she did not know how to endure these emotions. Their living circumstances and
insecure future perspectives caused her to question the world’s justice too.
On top of all those struggles, Cyrine sometimes could also have issues with her faith. As these
issues seemed to be related to how much her faith meant to her, they were seen to be part of the
fourth theme ‘importance of faith,’ which was detected again in the account and views sections. In the
latter section, it became clear that she, on the basis of the Bible, believed that the Jews were a nation
and had religious and historic connections to her country and that she struggled with that considering
the Jewish occupation of the land. Besides that, she spoke of “struggling with God” in her fourth
chapter because of the illness of the close family member and him allowing that. Yet, she added here
that she was “praying to God and talking to him about how [she felt] and stuff.” Indeed, amid the
struggles and uncertainties, her faith demonstrated to be a positive central and constant factor in her
life too. Faith played a pivotal role in counterbalancing her emotions when she was working with the
marginalized group of people, as she experienced God encouraging her: “God was just reminding me
that he's there, and he's with them, and he's with me.” This made her “very thankful.” Similarly, while
having only ‘non-believing’ friends in university led to her feeling alone, she thought it bolstered her
“relationship with God” and found herself successful in maintaining her beliefs as well. In her first
chapter, she had already hinted at the continuing centrality of her faith; she remarked having gone to
church all her life and Jesus having been “a part of [her] life ever since [she] was born.” Next to that,
her life project had to do with her participation in a creative team in her church that worked on projects
“about Jesus and . . . faith” or about general social issues. Outside the life story interview, she further
clarified that Jesus’ teachings were the reason why she tried “to always forgive.”
The fifth theme entailed various forms of involvement that Cyrine was understood to consider as
important, as observed in all life story sections of which mostly in the Musalaha section. She displayed
a desire for people in general to be involved or to be aware, care, and act accordingly regarding the
hardship in the world and all the people dealing with that. When she was working with the
marginalized group of people mentioned above, she saw the world’s injustice and how people in
authority lacked a caring attitude. She realized, “We need to do something about the whole situation,
about everything that's happening in the world. We shouldn't just sit back and watch. We really need
to go and help and try to change what's happening.” This realization was of great concern to her. She
repeated it partly when she was talking about the creative team in her church that worked on projects
about general social issues too. These projects had the potential of raising awareness and showed that
they cared. The ambition was to reach all Christians and other people in the country. It did not seem
to matter to her what it was that people did to help or where as long as people did something about
things “happening” and “start[ed] doing anything to make a change.” This included herself as well.
With respect to her plans, dreams, and hopes, she explained why she studied a particular subject at
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university: “I just really love to help people, and encourage them, and just be there for them.” A specific
future interest for her was working with people like those of the marginalized group. Furthermore, she
deemed “being there for other people and other people being there for [her]” to be one of her values.
Though Cyrine, on the whole, laid emphasis on people having to do something, she appeared to
think of awareness and caring as two essential components of involvement too. These two
components also featured in the Musalaha section. However, it was the awareness component that
was mainly present. She described the meeting of the Young Adult Training in the host country as a
personal and cultural exchange between the two groups of foreign and domestic participants. A
moment in the meeting that stood out to her was an activity with posters that each had different
categories or characteristics. All participants had to position themselves in front of a poster that
represented them. She liked to both “hear what other people had to say” and “share what [she] had
to say.” This could be linked to her assessment of the overall meeting, since she stated several times
that exposure to the cultures, conflicts, and lives of others was of importance. She elucidated, “Even
though we are far away from each other, we still live in the same world, and I think it's important for
us to know what's happening in the world we live in.” In the meeting, this concerned listening and
sharing. She further looked forward to showing the foreign participants where she and the other
domestic participants lived in the next meeting of the Young Adult Training. The related importance of
caring surfaced once when she explicitly voiced relief regarding the foreign participants: “It’s good to
know that other people care about what you're going through.” Her inclusion of sharing about herself
as well as being cared about in the Musalaha section and the prior mentioned value of mutually being
there for one another indicated that the desire for people’s involvement also entailed a wish for others
to hear, see, and care about her.
It could be noticed that Cyrine focused on the foreign participants when she talked about the
meeting of the Young Adult Training in the host country. Nevertheless, she did speak twice about the
domestic participants. She thought it was “a really heart-warming thing” that they could be together
and liked the fact that they “really got to know each other.” Another kind of involvement mattered
here. Both in the Musalaha and views sections, she pointed out to separate worlds: “We don't get to
interact with Jews on a daily basis.” She went to an Arab school and expected to be in contact with
them only at university or at work. The aforesaid sections revealed that the possibility to meet,
communicate with, and getting to know Israeli Jews through Musalaha was therefore important for
her and the main reason why she wanted to keep participating in its activities. Because of Musalaha,
particularly her interaction with Jews in the summer camps, she realized that not all Jews wanted “to
kick [her] out of the land” and that she was “still welcome” there. Realizing this helped her in her
process of forgiveness. Concurrently, she hoped that Musalaha’s meetings would eventually lead to
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reconciliation in the shape of mutual acceptance if the domestic participants brought back their
experiences to their own communities, making “people . . . start thinking about it and searching for it.”
All in all, and arriving at the central theme ‘dealing with existential threats,’ Cyrine started her life
in a safe and familiar environment, which made life “simple and . . . beautiful,” but since high school,
she began gradually encountering issues that she struggled with. Her struggles had in common that
they in some way involved the difficulty of her having to face threats to her and/or other people’s
existence in its broadest sense. The struggles with identity and the Israeli-Palestinian conflict
encompassed threats to the way she wanted to live life, her sense of self, including her nationality as
in being part of the Palestinian nation, the need to be acknowledged, the ability to live life secure in
her own home and land, and the capability to express herself and speak up. The struggles regarding
two loved ones and a marginalized group of people additionally entailed the threat to physical survival
and the ability to build a (secure) life, respectively. Two major things that could be inferred to be of
importance for Cyrine to cope with these threats were faith and involvement. Though she could
struggle with her faith concerning some of the threats that she encountered, it seemed to represent
an anchor for her as well. She further desired for people to be involved with other people who were
going through something, which had her explicit attention and did not exclude herself as giver and
receiver. Involvement with Jews through interaction was a last matter that provided her with probably
a sense of being herself existentially accepted by these Jews and with hope for the Israeli-Palestinian
conflict to end in mutual acceptance.

4.3.2 Overview elements of ethos
Cyrine’s outlook on the Israeli-Palestinian conflict, as shared in the views section of her life story
interview, was seen to include the following respective elements of ethos as to societal vision, image
of opponent, image of own side, and image of victimization:
1) She implicitly indicated that the land that was lost to Israel belonged to the Palestinians. About
the establishment of Israel, she said, “I think it's queer. I don't think it's okay for a nation to
occupy other nations’ lands and just live there.” Accordingly, she considered the whole land
to be occupied by Israel, but it was hard for her to speak like that. She was mindful of being a
member of the minority in the country. Her nationhood showed to be under pressure too. She
felt that the establishment of Israel prevented her from being Palestinian. Furthermore, she
perceived a large number of Jews in Israel to “not want [her] in [her] own home,” due to her
facing “new [anti-Arab] laws happening in the Knesset,” Israel’s parliament, and her meeting
Jews who exhibited revulsion towards her as an Arab. Despite all this, she was in a process of
forgiving the Israeli side. She saw herself as “a peaceful person” and subscribed to mutual
acceptance. However, “the full picture” was not clear to her yet.
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2) Notwithstanding the aforesaid threats, she recognized that not all Jews were like that and
differentiated between them by pointing out that there were “a lot of kinds.” In addition, it
was noted by her that “both [sides] did bad things and good things.”
3) Next to the last above point, she thought that “both sides [were] responsible” and that there
was not a victim versus a victimizer. She further held that on either side “there [was] a lot of
killing that [was] happening and a lot of torturing,” which she opposed: “I don't think anyone
should treat the other in this way.”
4) She was very aware of Palestinian victimization in the shape of Israel’s “occupation and
oppression,” but she did not emphasize it. As just mentioned, she spoke of mutual killing and
torturing and, besides that, she regarded “both nations [to be] the victims.”
The four elements of ethos in Cyrine’s outlook could be observed to be indicators of a peace ethos.
They fitted a peace ethos, though she found herself in circumstances that could make her susceptible
to a conflictive ethos. She had difficulty with Israel occupying and oppressing the entire land, which
brought along certain societal circumstances that threatened her nationhood and ability to live a
secure life as well. However, her image of the opponent was balanced, she acknowledged her own
side’s share in the conflict, and she recognized that both sides in the conflict were victimized by each
other. She did not seem to have a clear societal vision, yet she did speak of mutual acceptance and
forgiveness.

4.4 Ramzi
4.4.1 A thematic life story
Ramzi resembled the proverbial man of few words who, as his life story revealed, did his thinking and
made his plans accordingly. He was a Palestinian Christian from a city in Israel and a first-year student
at the time of interviewing. With respect to Musalaha, he then had joined one summer camp for
children, four camping and hiking trips for teenagers, and both meetings of the Young Adult Training.
As would be the case with a man of few words, Ramzi’s descriptions in his life story interview were
noticed to be mostly brief and focused, leaving out any elaboration until he was asked for more details,
which he tended to keep short too. During analysis, three themes and a small but relevant topic were
eventually unearthed and found to be connected. If it had not been for the discovery of a fundamental
focus on goals and hence the detection of a central theme, ‘a goal-oriented mindset,’ much of the
account section would have seemed to be unrelated to the views and Musalaha sections. Because of
the central theme, the three themes and the topic could be better understood and defined. The three
themes were called ‘changing his life,’ ‘love for nature and travelling,’ and ‘a conciliatory approach in
(the Israeli-Palestinian) conflict.’ The topic involved an interest in leadership.
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An important part of Ramzi’s account section was covered by the first theme ‘changing his life.’
He described five stages in his chapters, apart from the next chapter. Four key points could be
connected to either the third or fifth stage. Throughout the first stage, he was a child and “had nothing
on [his] mind, but to play and have fun.” The following stage entailed “more responsibilities” in high
school, but he still only cared about having fun. Then, at some point at that time, he reached a
paramount stage; he decided to get baptized and start studying hard. The former was regarded by him
as a necessary expression of his Christian faith and “a good step to . . . change [his] life and start over.”
The latter was related to the former and began with thinking about what he was doing and needing a
goal in his life. His turning point zoomed in on that goal. He recounted, “I would look up Elon Musk [on
the internet], and people like him, and they were having a successful life, and it's all because of their
studies, their vision to affect the world.” It was these people’s “relief in life” that he said that he wanted
to have instead of the “tiring” physical work his father had to do, and “[he] want[ed] to make him
proud.” So, he changed from “not studying to hardcore studying.” He considered this change to be also
his life challenge. His overcoming of that challenge was probably the reason why he, concerning the
turning point, maintained, “If I have something in mind, I can achieve it no matter what. If there's a
will, there's a way.” His three values of faith or belief in a goal or vision, staying optimistic, and hard
work could be seen to be reflections of this notion. Once having successfully bumped up his grades
and having graduated from his Arab school, many options for his future were explored in the course
of the fourth stage. That search took him to the fifth stage he was in at the time of interviewing, namely
studying a particular subject at university. As part of his plans, dreams, and hopes, he fancied
“[continuing] to higher studies” at master’s level in the future too, which signalled a sixth stage, but
not before having travelled abroad.
Indeed, the path of stages on which Ramzi was changing his life by starting and continuing to
chase a goal was revealed to not lead straight ahead on its own, since some goal-driven side roads
presented themselves. The second theme about his love for nature and travelling consisted of several
demonstrative cases. This theme was found in the account section as well. His next chapter was
entirely reserved for travelling abroad, and he already spent time on the internet in his free time to
“search for . . . nature places, mountains, [and] stuff like that,” sensing that they called to him to come.
He even had a checklist with places he wanted to visit. His intention to go travelling was included in his
plans, dreams, and hopes also together with two other related objectives, that is, living in a hut
“somewhere in the wild” at middle age and “getting into” a specific art form by learning it during his
travels and making it a profession on the side eventually. In addition, his life project was aimed at
inducing behavioural change. He felt that people in general and the inhabitants of his home city in
particular were destroying the environment, and he explained that he, “as a project,” would like to use
the aforesaid art form to “show people how the environment is very beautiful” and “how [they] should
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keep it.” The art form thus served as both end and means. His high point of receiving his driver’s license
further pertained to what could have been an end at first glance, but what demonstrated to be an
avenue directed at reaching a certain destination literally and figuratively. He had waited to be allowed
to drive and when that happened, he was overjoyed, because he was not dependent on others
anymore and could “actually start exploring and travelling.” As he was in charge of one of his parents’
cars, he could go on a walking trail whenever he wanted.
As came to the fore in the views and Musalaha sections, the third theme ‘a conciliatory approach
in (the Israeli-Palestinian) conflict’ provided yet another case of a goal-driven side road, a large one
with a number of aspects. Ramzi noticeably involved himself with a particular solution for the IsraeliPalestinian conflict and repeatedly talked about “the right way” and “the wrong way” to deal with the
conflict in the views section, underlining his allegiance to the right way. He described how the wrong
approach was about hate and violence, whereas the right approach aimed at love and forgiveness.
Though he held that the land of the Palestinians was wrongfully inhabited by the Jews “at the
beginning,” he also recognized that there could not be done anything about it anymore in recent times,
as there were “large populations of both.” Hence, he reasoned, “Now, the only solution is to find an
agreement, to just coexist together. There's no way you can get these people out, or these people out.
There's only just one solution. It's coexistence.” He considered coexistence to be a “middle point”
between Arabs desiring to have the land back and Jews wanting to preside over it. This middle point
could solely be achieved in the right way. The wrong way “[caused] troubles and [kept] taking stuff
further and further.” He did think that the behaviour of a lot of Palestinians could be characterized as
“hating the Jewish people.” In the context of the confined living conditions in the West Bank and Gaza,
he understood that. At the same time, he believed that it was possible to “sacrifice [one’s] feelings of
hate,” notwithstanding that it was hard. If that happened, he expected that the Jews, who he perceived
to be afraid of the Palestinians, as they felt their hate, “would start to want to reach an agreement.”
He concluded about coexistence, “If everyone thinks in the right way, it’s achievable.”
The development of this goal-oriented conciliatory approach was also specified in the views
section. Ramzi recalled that he, at first, did not concern himself with the conflict and that he just lived
his life in his home city. After hearing about a war between “the two sides” on television when he was
a pre-teen, thoughts began to form about them having to deal with the conflict. The ideas he had
“started to come out” through Musalaha and his participation in its camping trips as a teenager. There
he was taught about “the principles” of love and forgiveness. Besides that, he said that the organization
supplied the participants of its activities with “essential tools to talk about the conflict,” after which he
added, “And to love one another. And to have a dream that peace is achievable.” In the Musalaha
section, he pointed out that recurrent talking about forgiveness in Musalaha’s activities was of
importance as well in the sense that it functioned as a reminder. He clarified, “Because... in this area,
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we... around like once a year, we see something with violence involved and stuff like that. And people
die. We always should have that reminder.” Musalaha thus aided him in developing, articulating, and
keeping alive his ideas about a solution for the conflict and provided him with activities through which
he himself could become part of the solution he hoped would be attained.
Furthermore, Ramzi appreciated the possibility to learn about other cultures and conflicts in the
foreign meeting of the Young Adult Training. It could be worked out from the views and Musalaha
sections that he indirectly portrayed part of the meeting as a learning exchange between the foreign
and domestic participants regarding conflict and the handling thereof. Because of the exchange, he
realized something that seemed to have been most prominent to him: “It's not just us with conflict.
We should know that everyone is dealing with conflicts at like every moment.” Like the IsraeliPalestinian conflict, these conflicts could be dealt with in “the right or wrong way.” He spoke of seeing
how others handled their conflicts and if they did that in “the right way.” They could “compare”
situations and approaches and “learn” from it. He was very positive about the exchange and even
wanted to eagerly keep participating in future exchanges organized by Musalaha. Something appeared
to attract him here. He held that “thinking about how to deal rightly with conflict [was] something that
everyone should think about.” Additionally, in relation to why he wanted to be involved in Musalaha’s
activities, he explained that Musalaha did important work: “They encourage people about the right
way to think when it comes to conflicts and peace.” And he wanted to “teach people how to deal with
conflict” too. Another objective, which could be connected to his eagerness to participate in
exchanges, was thus seen to reveal itself, namely his wanting to share the conciliatory approach with
others, including people from abroad.
A last objective or goal-driven side road that had the potential of converging with Ramzi’s main
road or path of stages pertained to both his having been educated about what made one a good leader
in the domestic meeting of the Young Adult Training and his life theme, which were described in the
Musalaha and account sections, respectively. In the domestic meeting, a workshop about Biblical
leaders stood out to him. What had his attention was that “good decision making” of leaders led to
“good outcomes” and that he could become a leader that effected such outcomes. “If it was for a good
cause,” he was interested in a leadership position and that could well be a position in Musalaha, but
also broader than that. Leadership was the first thing he thought about as well when he was asked
about his life theme, since he would like that to become his life theme in the future.
Though this interest in leadership could not make up a theme of its own, as it was way too small
for that, it could be included as a topic on the side that, along with the three above themes, laid out
Ramzi’s basic emphasis on bigger and smaller goals that he had in mind and pursued or planned to
pursue, bringing to light a goal-oriented mindset that directed his life. Indeed, the goals could be
inferred to provide a meaningful structure for his way of life regarding studies, work, future prospects,
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leisure, accommodation in a time still to come, and contributions to causes like the maintaining of the
environment, resolving of the Israeli-Palestinian conflict, and handling of conflicts in general. The
meaningfulness of such a structure contrasted with his characterization of the life he lived before he
started to change his life as “wasting time” and was exemplified by his stating about studying at
university: “It makes me feel like I'm doing something important with my life.” Therefore, to conclude,
Ramzi’s fundamental focus on goals or goal-oriented mindset, as captured by the central theme and
shown through his changing his life, his love for nature and travelling, his conciliatory approach in
conflict, and his interest in leadership, seemed instrumental to making his life worthwhile.

4.4.2 Overview elements of ethos
Ramzi’s outlook on the Israeli-Palestinian conflict, as articulated in the views section of his life story
interview, was found to contain the following respective elements of ethos as to societal vision, image
of opponent, image of own side, and image of victimization:
1) Because he observed that the “Arabs [had] a vision of getting their land back” and “the Jewish
want[ed] to control all of the land,” he believed that they needed to meet halfway. While he
held that the former vision was “right,” he also accepted that “it [would] never be
accomplished” due to the current large amount of Jews having settled the land. Their settling
in the land could only have been “stopped” back in the day. Accordingly, his solution was
coexistence. In the meantime, his own nationhood could be inferred to be under pressure,
likely owing to the present societal make-up. Often, he associated questions about Palestinians
with those living in the West Bank and Gaza, and the term ‘Palestinian’ made him think of his
ancestors. He first added that it applied to him too “a little bit,” but then rephrased that it was
him too. When asked about whether the Jews were a nation, it could further be deduced that
he linked that to a threat, since he immediately pointed out that “it [was] fair to say” that Israel
now was “a home” for many different people.
2) He differentiated between Jews, as he indicated that they made up “a large variety of people”
and could diverge in their “thinking.” Moreover, next to experiencing that he was treated
differently as an Arab, he recognized that they provided “good . . . stuff to the Arabs,” such as
health insurance and a pension.
3) Both sides in the conflict were deemed by him to “[do] something wrong” and “deserve
forgiveness.” Concurrently, he clearly felt for the Palestinians in the West Bank and Gaza:
“They can't like help their behaviour, because they are like… they feel like they're in a cage
between walls and everything.” Still, he hoped for and advocated “an angle in agreements and
stuff like that” instead of many of the Palestinians’ angle of “violence” and “hatred.” He called
the former also “the right way” to deal with the conflict and the latter “the wrong way.”
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4) He did not emphasize Palestinian victimization, nor did he leave out the Israeli side. He saw
either side to have victims because of the violence that hurt each of them. He additionally
maintained that one should stop revenging each other, just “deal with [the conflict],” and not
“throw blame” at one another. For him, this was the way to move on.
Ramzi’s four elements of ethos could be seen to be indicators of a peace ethos. Although he felt that
the Arabs wanting their land back was justified, as the land belonged to them, his starting point was a
societal vision of coexistence, because he believed that this was the only solution in the face of the
mutually exclusive goals of the Arabs and Jews. He did not focus on Arab rights, but on a picture of
different people living in the land too when he perceived Jewish nationhood to be threatening. It has
to be noted that a perception of threat apparently could be evoked in the case of Jewish nationhood,
while the pressure his own nationhood was under did not seem to be something that he was conscious
of. Furthermore, his image of the opponent was balanced, and his image of victimization was inclusive.
As to the image of his own side, he did not want to put blame on the Palestinians, yet he still spoke in
terms of what he thought what was right and wrong and acknowledged wrongs on both sides.

4.5 Elissa
4.5.1 A thematic life story
A somewhat uncertain tone accompanied the soft words that Elissa spoke when she was interviewed.
She was an Israeli-Arab Christian with Palestinian roots who had lived in an urban place in Israel since
she was born. At the time of interviewing, she was awaiting the coming academic year to start studying
at college. Her participation history in activities of Musalaha then included the summer camps for
children since around mid-high school and the two meetings of the Young Adult Training. The
recounting in Elissa’s life story interview was observed to be mostly focused, as it clearly advanced
along some events and interests that she probably thought of as important. Though her story thus
seemed rather straightforward, it was not easy to find themes that were on point. The story lines that
were seen to emerge in the analysis process had to be checked and examined several times before
they could be translated into themes and were believed to be an accurate representation of the
interview, which was ultimately construed as containing three linkable themes: ‘friends and diverse
contact,’ ‘desiring inclusion,’ and ‘importance of faith.’ These themes could be housed under the
central theme ‘attraction to diversity.’
The first theme ‘friends and diverse contact’ demonstrated to be a major theme. Its unfolding
spanned most of Elissa’s life and featured in large parts of the account and Musalaha sections. In her
first chapter, she already stated that the friends she had were from the Sunday school of the Arab
church that she attended and that they could “relate to [her],” since they were Christians like her. She
recollected being considered “different” and “made fun of” by the girls in her class during most of her
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elementary school period in her second chapter because of her hyperactivity, low grades, and boyish
look and interests. Her low point depicted an additional side of what she went through at the hands of
the “bullies.” She noted that it was important for the kids in her Arab school whether one was Muslim
or Christian and that one was asked about that. After she told her Muslim classmates that she was a
Christian, they ‘actively’ excluded her and often made her cry. She said about the experience, “They
would team up on me like I'm someone different. I don't belong in their friends group.” For her, it felt
like “hatred” and “racism” that lasted until she left high school after graduation. In her third chapter,
her high school period, her “only true friends” were still her church fellows. However, her grades and
ability to concentrate did improve during that time. She deemed her difficulty with school subjects to
be her life challenge. This was overcome when she could drop them in high school and choose subjects
that better suited her, like sociology and communications that she designated as her “favourite thing.”
This ‘thing’ provided the context for her turning point, as she then went on conferences with her class
where she met and talked with Americans, Jews, and Bedouins. She explained, “Since then I started
knowing how to start a conversation with any race, any religion. I would open a conversation and make
them feel free to talk.”
In her fourth chapter, Elissa joined Musalaha’s activities. The summer camps, where she once
participated as a camper and twice as a counsellor for the campers, had her full attention. She pointed
out that she liked seeing the “different smiles on different faces” of Jewish Israeli and Palestinian
campers and what she called “the diverse cultures,” which was why she wanted to keep being involved
in Musalaha. Especially the contact between those that had different backgrounds had her interest, as
was shown by her high point. It focused on an occurrence in one of the camps concerning “a Palestinian
kid” and “[a] Jewish kid” that played together, but did not speak the same language. The former kid
wanted her to teach him how to say something in Hebrew to the latter kid. She thought that he
requested that to “become good friends” with the other kid and was surprised by the request, since
she felt that there was “hatred” among some of the children because of “history and conflict” and a
tendency to remain with “the kids that [spoke] their own language” or [came] from the same culture.”
In addition to this high point, another key point proved to deal with an interest in contact between
diverse people as well. Elissa saw her involvement in Musalaha as her life project. She wanted to
become a leader in the organization, notably a leader of diverse groups such as the group that took
part in the meeting of the Young Adult Training in the host country. The foreign participants of this
group were considered “very diverse” by her, as they were “not necessarily Christian,” that is, some
participants had other worldviews. In the Musalaha section, she made clear that they came from
various countries of origin too.
These two key points not only entailed witnessing contact between people with different
backgrounds but also having contact with them, which was something that interested Elissa as well.
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Her portrayal of her experiences in the conferences mentioned above already could be seen as an
indication of that interest. Further, she talked about what job she wanted to do in the future with
respect to her next chapter. This job could be described as concentrating on her having contact with
lots of people from different backgrounds. Some other instances, recounted by her in the Musalaha
section, concerned the foreign meeting of the Young Adult Training. About why she participated, she
said that she was told that “there would be diverse people.” She clarified, “I also like to talk with others,
like not only Arabs. I love to talk with everyone.” Along this line, it was not surprising that “hang[ing]
out with [two foreign participants]” was prominent to her in the meeting. A probable incentive for her
interest in contact with people from different backgrounds, which could be linked to her experiences
in the conferences, was disclosed when she remarked about her contact with the two foreign
participants, who did have a Christian background, “People will be positive with you if you want to get
to know them.” For in the future, she envisioned the group of participants taking part in the foreign
meeting to keep coming together and become bigger with “more people with different beliefs” joining.
What possibly added to this cheerful viewpoint had to do with what Elissa set forth about relating
to people. In the Musalaha section, she stated that the domestic meeting of the Young Adult Training
differed from the foreign meeting: “It was kids that we mentored here, so I didn't feel the same as with
the . . . group [in the host country] where they were all my age, and they've been through the same
stuff, they've been through school.” Not long after that, she noted that she was appointed a girl in the
domestic meeting who she had to mentor for six months. The mentee was from her own church, but
she sensed that “sometimes [they] [could] not relate to each another.” In these cases, she was revealed
to relate more to same-aged people who were not necessarily Christian and had different worldviews
than to youngsters that she all happened to have her faith in common with and that even could go to
the same church as her. The experience of being able to relate to diverse people might have
contributed to making it a positive encounter, since the ability of people relating to other people in
contact situations appeared to be important for her. She made the aforesaid differentiation, told about
the mentee, additionally remarked, as part of what stood out to her in the domestic meeting, that
certain older siblings in that meeting were not able to relate to their two younger siblings, and
maintained, as previously indicated, that her church friends related to her, which contrasted with her
Muslim classmates who apparently did not relate to her.
Elissa thus put her experiences with diverse contact in the above-mentioned conferences,
summer camps of Musalaha, and foreign meeting of the Young Adult Training in a positive light,
whereas her contact with her school classmates, on the other hand, obviously entailed a negative
experience with people from a different faith. Her word use in her descriptions gave the impression
that she ultimately also formed friendships with people that did not share her faith. She spoke several
times of such people in combination with the term ‘friend’ or ‘friends’ in the cases of the non-same47

faith people she talked with in the conferences and the participants in the foreign meeting who had
other worldviews than her. Regarding the latter, she said, for example, “I never regret to become
friends with such different people.” Nevertheless, her actual friends yet seemed to consist of people
who she had her faith in common with. The first thing that she brought up when she was asked about
her values were her friends, particularly the friends she made in the summer camps. Outside the life
story interview, she clarified that these friends were Christian Arabs and Messianic Jews. Though it
could not be inferred that she in actuality did not want to form friendships with those other people, it
appeared that friendship with people not of her faith in the context of the interview rather meant
something else to her. Indeed, she connected the term ‘friends’ a couple of times to the possibility of
having conversations and spending time together. In the conferences, she was with non-same-faith
people who she had open talks with, and during the foreign meeting, she was in the company of
participants with a different worldview that “were willing to talk to Christians,” which she thought was
“special.”
The just laid-out theme could be related to the second theme ‘desiring inclusion.’ This theme
enclosed the majority of the views section, while in the account and Musalaha sections, only traces of
the theme presented themselves. Elissa showed to be very aware of groups of people being different
from each other. The foregoing statements about her interest in and experiences with diverse contact
already hinted at such awareness. A more direct indication in her first chapter was her calling her home
where she grew up “a different home, like a Christian home.” In the views section, when she talked
about various cultures in Israel, she noticeably mentioned too, “Arabs above Muslims and Christians,”
and the term ‘Palestinian’ immediately made her think of “two religions,” namely “the Muslim and the
Christian [religions].” Her experience with her Muslim classmates could be deduced to have
contributed to, if not caused, this differentiated thinking. Yet, she was seen to ‘react’ against
differentiation between people with interconnected notions about union, love, acceptance, and
forgiveness as well. With respect to her involvement in Musalaha as her life project, she said, “Being
in diverse groups, united by one thing, and not necessarily a religion, is a great thing.” According to
her, “it [was] love, not religion,” that brought union. She further clarified what her high point regarding
the Palestinian kid and the Jewish kid meant to her: “Accepting one another because we're all united.”
This was grounded by her on her belief that “Jesus loved everyone.” In the Musalaha section, she linked
Musalaha’s “teachings and goals” to forgiving one another, union, and having diverse groups come
together, which seemed highly appealing to her, as “even criminals were accepted by God. Even the
harshest people [could] be loved.” She felt that she herself was incentivised to accept others through
Musalaha. In the foreign meeting of the Young Adult Training, she also “had to accept everyone, even
the Muslim girl that had a hijab, that grew up in a Muslim family.” It was understood by her that love
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needed to be prioritized in the meeting, which she explained as “there [being] no negativity with the
positive behaviour.”
These interconnected notions had in common that they were tied to diversity and counteracted
exclusion. It could be inferred that Elissa desired the inclusion of different people and probably to be
included herself. This inference was supported by her designation that Musalaha was her life theme.
She deemed the organization to be “very important” because of its teachings and “the people they
include[d]; not only Arabs from this school and from this school. They accept[ed] any background.” In
the views section, a desire for inclusion became visible too. Remarkably, she again spoke about union,
love, acceptance, and forgiveness in relation to the Israeli-Palestinian conflict. She saw the Palestinians
from “outside the Israeli border,” that is, the West Bank and Gaza, as being separated and hoped for
them to “come join in” or “be united” as “citizens like [the] other Arabs” already living in Israel so that
they would be “all together.” This hope likely had to do with her linking the term ‘Palestinian’ to two
different religions that meant differentiation to her, whereas she thought of ‘Israeli’ as a nationality
“like any other nationality” housing diverse people. Therefore, it could be deduced that she perceived
the latter to entail inclusion in contrast to the former. She additionally recognized that she was
Palestinian, but rather identified as Israeli. It was held by her that “it was meant to happen” that the
Jews came and “[took] authority” of the land, which she elucidated by referring to the Bible and her
belief that the land was “promised” to the Jews. For her, “Palestine [was] like history,” but she still
considered the land not to belong only to the Jews but to different people “as a family.” In that context,
she suddenly asked confusedly why the Jews were in charge. Her talking about occupation also
involved a mix-up of notions; in several ways, she pointed out to it having happened rightfully
alongside indicating it having been the cause of Palestinian victimhood. Still, the need for “forgiveness
between the two peoples” and the inclusion of the Palestinians in Israel was clear to her. Two times,
she connected forgiveness to accepting Israel. Correspondingly, “show[ing] love” to the other in the
conflict had her express choice over retaliation or revenge for what the other “[did] wrong or took
away from you.” She hoped that Palestinian inclusion would solve their victimhood in some way,
though she questioned the achievability of full inclusion due to there having been “too many wars”
already.
Next to the two themes dealt with above, there was another related theme, the third theme, that
concerned faith and its importance. The theme became apparent through the recurrence of and
weight given to faith in Elissa’s account section. It was seen to be slightly present in her other two life
story sections too. She started off with her first chapter in which she told about being raised in a home
where belief in Jesus was prioritized. As Jesus was “centred” in her and her family’s lives, she “grew up
in faith.” In her second chapter, she “lost” an extended family member that was “very dear to [her]
heart.” This took place during her middle school period and overlapped with the theme ‘friends and
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diverse contact.’ The family member was deemed her “best friend ever.” When he passed away, she
was “hurt.” However, in reference to her being bullied by her classmates, which also had to do with
her identification as a Christian, she then “grew stronger in . . . school” by getting “deep in Christianity
and reading the Bible” as well as by becoming “closer to God” and considering Jesus to be her best
friend. As a result, she felt that her classmates could not affect her anymore. Her performance at school
that, in addition, improved during her high school period in her third chapter was not only attributed
to better suiting subjects by her, but to prayer too. Furthermore, she included serving God in
connection to going to Musalaha’s summer camps “as much as possible” as something she would like
to continue to do in her next chapter, and regarding her related plans, dreams, and hopes, she wanted
herself to “grow stronger in faith” as well as serve God by undertaking voluntary work and “do[ing]
good for others.” Two last matters, as earlier called attention to with respect to the theme ‘desiring
inclusion,’ concerned, firstly, her interconnected notions about union, love, acceptance, and
forgiveness that were tied to diversity and underpinned by how she believed that God and Jesus acted
towards people and, secondly, her conviction that the existence and presence of Israel along with its
Jewish inhabitants were legitimate on the basis of the Bible, which she referred to three times.
The thread that linked all three discussed themes was understood to be the central theme
‘attraction to diversity.’ This attraction was situated against a background of Elissa being bullied for
being seen as different by classmates in school while growing up. Her being a Christian was one of the
main reasons for her subjection to such treatment, but in due course her faith also flourished, offered
her strength to overcome the burden of bullying, and gave direction to her life. The treatment
regarding her being a Christian did still result into her becoming acquainted with and experiencing
differentiation and exclusion at the hands of Muslims. She additionally became acutely aware of
groups of people being different, specifically regarding their religions or, more broadly, their
worldviews. Though her friends further were ‘only’ people who she had her faith in common with and
Jesus, at some point, an attraction to diversity emerged. She proved to be very interested in contact
between and with people from different backgrounds. Moreover, she spoke about some experiences
with diverse contact that worked out well and even wanted to actively pursue such contact. The
interconnected notions about union, love, acceptance, and forgiveness that she brought forth in
relation to diversity pointed out to inclusion. They were based on her beliefs in God and Jesus and
uncovered her desire to include diverse people together and probably be included herself. Similarly,
her ideas about union, love, acceptance, and forgiveness that were related to the Israeli-Palestinian
conflict stood in the service of a broader vision of inclusion. She hoped for the Palestinians in the West
Bank and Gaza to be included in Israel, which in her view, was a Biblically sanctioned place where
diverse people could live together. In sum and in closing, Elissa’s attraction to diversity could be
deduced to involve an interest in and positive experiences with diverse people coming together, an
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intent to be active with these people, a desire for the inclusion of people with different backgrounds,
and a rationale behind such inclusion.

4.5.2 Overview elements of ethos
Elissa’s outlook on the Israeli-Palestinian conflict, as set forth in the views section of her life story
interview, was observed to involve the following respective elements of ethos as to societal vision,
image of opponent, image of own side, and image of victimization:
1. She held that both the Jews and Arabs had rights to the land of Israel. In her view, the Jewish
establishment of Israel was Biblically preordained: “[It] was meant to happen . . . that the Jews
[took] authority [of the land].” Nevertheless, she also thought that some Jews were “bossy”
and “still [had] a thing against Arabs like it [was] not their land.” She deemed the land to be of
“a family” of different people and wanted all Arabs, including the Palestinians from the West
Bank and Gaza, to be citizens with equal rights in Israel as a “democracy.” As Israel entirely
replaced Palestine in such a framework, there would be no room left for Palestinian
nationhood. In her own case, she recognized her Palestinian background, but identified as
Israeli. After the point about family, she abruptly asked herself “why [the Jews] [had] control.”
2. She did neither discredit the Jewish Israeli side, nor the Palestinian side, and took into
consideration what the two sides “deserve[d]” as humans, that is, to have “a living” and have
“Israel as their nation,” as to the former, and to “be included” and “have the same life [the
Arabs in Israel] were living,” as to the latter. She envisioned the Arabs to “live with their
families” and have their “original homes” again. Furthermore, she believed that there were
people among both sides that supported equality or inclusion and people that wanted the land
for themselves.
3. Next to the last above point, she implied that each side did something wrong, since she saw
the necessity for each side “to forgive” the other, though especially for the Palestinians who
“had to run away and leave their homes” when the Jews came, took the land, and established
Israel. She had in mind the “hatred and wars” between the two sides too.
4. Mutual forgiveness suggested victimization on both sides as well. However, she mainly talked
about the Jews having been in their right when they settled the land, while concurrently
emphasizing Palestinian victimization during that time. She referred to the West Bank and
Gaza as being occupied by the Jews too, because it was “conflicted” and “separated.” In her
view, inclusion would resolve the occupation. Not surprisingly, these contrasting notions
confused her.
These four elements of ethos could be seen to be indicators of a particular kind of peace ethos, since
Elissa moved between the two sides in a search for the accommodation of both, while taking as its
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starting point the abandonment of Palestinian nationhood. Her images of the opponent and one’s own
side also took into account Jews and Arabs as human beings with needs and showed some sort of
balance in how she saw each side. As to her image of victimization, she placed Arab victimization in a
two-way perspective with forgiveness in between.

4.6 Rina
4.6.1 A thematic life story
Having gone through much in her life, Rina had an abundance of experiences to narrate about. She
was an Israeli Messianic Jew, and she grew up in a town in Israel before moving abroad and coming
back to Israel several years later. At the time of interviewing, she was a first-year student at university.
With respect to Musalaha, she began participating in its activities a few years before taking part in the
Young Adult Training. She joined three programs similar to and having taken place before the Young
Adult Training and two summer camps for children, one the year before and one in the same year as
the Young Adult Training. Rina demonstrated not only to have much to talk about, but to be very
detailed about and reflective of her experiences. Even though her life story interview was therefore
lengthy and had the potential of being a maze of specifics, clear story lines and recurring elements
uncovered the basics of the overall story during analysis and helped bring to light five themes:
‘separation experiences and finding resolutions,’ importance of family,’ ‘move to and pursuit of
reconciliation,’ ‘importance of change,’ and ‘importance of faith.’ They were understood to all join into
a central theme that was called ‘longing to be part of something bigger than herself.’
The first theme concerning separation experiences and resolutions involved a major recurring
phenomenon in Rina’s life. Before even starting with the account section, she had eagerly begun
narrating when she was asked about her personal details. Among other things, she told that she was
not considered a Jew according to Jewish religious law, as her mother was not Jewish. Refusing
conversion to Judaism, since she did not think that she had to “prove” herself to be a Jew, she felt she
was on occasion “out . . . of the picture.” In a large part of the account section and a small part of the
Musalaha section, many more occurrences of separation revealed themselves in various forms. Her
parents divorced in her first chapter when she was still a little child, which resulted in “a fatherless
childhood.” In addition, “[she] was alone a lot,” because she sensed that she was different from the
other children in (pre)school that had a “full family” and thus found it complicated to make friends.
This seemed to have been about her father’s absence, but when she explained the background of her
high point, she also pointed out the divide and lack of contact between the two families of her parents
due to their divorce. She herself got estranged from a paternal relative she liked, and another
important family member from her father’s side “never wanted to know [her].”
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In her second chapter, when she was a pre-teen, Rina moved to a country abroad and had to begin
a new life, which was different than and separated her from the life she had lived in Israel. She
compared it to “two cups,” one being not full yet and then starting another one. In her new home
country, she was confronted with “a certain antisemitism” as well. Every now and then, she faced some
children at school stereotyping and disliking her for being Jewish. About her first and most extreme
encounter in a social non-school event, she recalled that “one guy” who “was a little bit mentally” took
her by the throat and subsequently referred to her Jewishness. These cases stroke as a negative
singling out of her based on her being Jewish, which contrasted with religious Jewish law denying her
that. Furthermore, following the relocation, and still in the second chapter, she lived with her nuclear
family, apart from her father, and a maternal relative who’s worldview was different than theirs. This
led to regular conflicts that reflected a division in how they wanted to live their lives. Then, after the
passing of several years, a second relocation took place in her third chapter. When she was in high
school, she moved back to Israel. Just like the first relocation meant adapting to a different life, the
second one entailed the need to adapt. She made a new analogy, equating her feeling “cut off” and
“torn up” following the second relocation to “wear[ing] two different [unmatching] shoes.” As life yet
went on in the third chapter, she began thinking about her mandatory army service and what she could
do in the Israeli army once she finished high school. However, for particular reasons and against her
own wishes, she “got off” from serving in the army, which made her feel “completely separated again.”
She elucidated, “It is so common, that it's just… You cannot even imagine you are being Israeli and
you’re not going to the army. It's not normal.”
A further societal-wide kind of separation came into view in Rina’s so-called “preview” to her
fourth chapter. She spoke about having met Palestinians for the first time in Israel through a foreign
friend. This was at one point during her high school period. She discovered that these Palestinians were
“nice” to her and did not “hate” her, while she was always told in school and by the media that all
Palestinians hated Jews and that they were to be avoided. Therefore, she had never met any
Palestinian before, not even those living in Israel. But then, she asked herself “what [was] going on.”
As she could not find an answer for that, she let it go and disregarded what had happened. She thought
it was “a stupid question” and that nobody would understand her. This idea that nobody understood
her, yet again a form of separation, was something she had more often and that seemed to be tied to
other separations. When she relocated back to Israel, she had that idea also. And when a relative
passed away and she mourned about the relative’s death, which she chose as her low point, she again
had that idea. In her fourth chapter, she joined Musalaha and became active in its programs. She
recounted in the Musalaha section that when she had met Palestinians in the meetings of these
programs, and gone through change, she once more felt that nobody could understand her. Here she
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appeared to have moved beyond the aforesaid societal separation like when she met Palestinians for
the first time, but society did not move along with her.
Considering all separation experiences, Rina had to face a lot of issues in the course of her life,
but to many of the experiences, she seemed to have found resolutions as well. When she relocated to
another country in her second chapter, she was able to adapt to her new life in just a few months. It
surprised her “how fast and easy” she did that. While she, on the one hand, also encountered
antisemitism in that country, she noticed, on the other hand, that many people in her neighbourhood
and school were part of “broken families” like her. Background did not matter there at all. Hence,
“[she] was comfortable in [her] skin” and she could “click” with others and make friends. Witnessing
the misfortunes of a lot of people in the country at issue made her grateful too that she had her “little
family,” even though they were “not perfect.” When she returned to Israel in her third chapter, it took
her again only a few months to feel her “Israeli roots” again. Eventually, she even “felt inside that
something . . . healed in [her] or made [her] whole,” for which she gave three reasons. Firstly, as she
had learnt how to make friends, she “suddenly” found herself to have many friends. Secondly, feelings
of pride and love for her country and a desire to serve her community began to develop in her to the
point that she “love[d] just being Israeli” due to “the idea of Zionism” being promoted in high school.
Thirdly, the other country had gotten her involved with “Christian perspectives and denominations”
that she was not used to. Once she was back, she recognized that she was Messianic Jewish in her
thinking and faith and that “nothing [could] change that.” Furthermore, two male adults in high school
showed her what “good fathers” were like through their dedication to their families and respect for
her. Before that, she did not have “a picture or model of a father” and questioned if she could put her
trust in men. These two men helped her “heal” in that respect.
Rina’s high point consisted of two other family-related resolutions that, timewise, could be placed
after the above events and in her fourth chapter. Not only had she the possibility to rekindle her
estranged relationship with the paternal relative she liked, she was also able to “reconcile” with the
family member from her father’s side who did not want to know her. Next to that, she picked her
recent active involvement in a Messianic community church as her turning point. She could “give and
receive,” as she had opportunities to serve the church community and simultaneously be encouraged
and get understanding. Because of this “fellowship,” she felt she was “not alone.” Instead, she was
part of and belonged to what she called “[her] family.” A couple of years before, she further joined
Musalaha’s programs, which her fourth chapter and the Musalaha section were about. During the first
program, “something just lighted up in [her]” and she “started feeling [her] calling and [her] purpose
for [her] life,” that is, she became passionate about pursuing reconciliation in the Israeli-Palestinian
conflict. This resolved her difficulty with not having served in the army. If she had served, she believed
“[her] heart would [not] have been so open to reconciliation.” As it did come to feel as a “burden,”
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which she linked to other people not understanding and having this feeling that she was “alone in [the
reconciliation] business,” Musalaha’s subsequent meetings were needed “to keep the flame” and see
it as a shared burden.
Most of the separation experiences and resolutions detected in the account section somehow
involved Rina’s family members. It could be observed that she found family to be of great value. The
second theme ‘importance of family’ dealt with that observation. One time, she outright stated that
“family [was] really important to [her].” More indirect indications included the recurrence of family
members in her recounting, her expressed childhood desire to be part of a family that was “full,” her
description of the family members she lived with in the other country as “everything” to her, the
referencing to the community church she later joined in Israel as a family that she belonged to, and
the recollected affective impact that the passing away of a family member had on her, that is, she felt,
“heaviness,” “darkness,” and “depression” in the aftermath. Another indication concerned her high
point. At a Jewish ceremony, she joined the two paternal relatives with whom she came to be on good
terms after a time in which that was not the case. She said about it, “For me [the event] was just like
the top of everything I could dream of. It was like, we are together, you know.” Besides these
indications about past and present events, there were signals that the importance of family reached
into the future as well. The first wish that she mentioned regarding her plans, dreams, and hopes was
a family of her own, having a husband and children. She also spoke about starting a foster home in her
next chapter: “It's not like a big orphanage, but it's like a family, you know? There are maybe eight kids
or six kids, but they feel like they're siblings, they feel like they're home.”
The third theme “move to and pursuit of reconciliation” overlapped with part of the separation
experiences and resolutions and extended into the larger story of that part, encompassing portions of
all life story sections to smaller and larger extents. In the preview to her fourth chapter, Rina feared
that she would be “kidnapped” or “killed” when she visited an Arab town in Israel where a foreign
friend dwelled, but then she met some Palestinians, a Muslim family, for the first time in her life, and
“those people let [her] into their house.” The daughter of the family even gave her a gift, which
“shocked” her. She explained that Jewish people in Israeli society were only told about Palestinian
hatred and the impossibility of peace. Also, she thought that conscripts in the Israeli army mostly came
to have an outlook on the conflict that prevented them from believing in peace. Hence, not joining the
army following her high school graduation eventually had a “happy” side for her, because she could
be receptive to reconciliation. In her fourth chapter, she became aware of Musalaha’s existence and
joined a program similar to the Young Adult Training. This was a few years after she had met and
disregarded the experience with the Palestinian family for being virtually alone in that experience. The
new experience made her feel like she found her vocation in the pursuit of reconciliation in the IsraeliPalestinian conflict, and she continued participating in other programs of Musalaha, among which the
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Young Adult Training. The programs gave her opportunities to meet Palestinians, learn more about
them and different kinds of related subjects, and make friends. Her fourth chapter and the views
section revealed that she held curiosity and critical thinking to be important in reconciliation. She
herself had become curious about Palestinians since her participation in the first program, and the
organization taught her to think critically or to check her “conclusions and ideas” during her overall
participation. She considered critical thinking to entail changing oneself: “Something happens in your
heart and your mind, you change.”
It became clear in the Musalaha section that Rina understood Musalaha to aim for its participants
to “continue building” the relationship they had with each other outside the meetings of the programs,
share the message of peace instead of hatred and war with one’s own community, and make
“disciples.” She also endorsed these goals. How to “bring change” back home was a question that she
deemed of significance, and she desired to have a relationship with fellow Palestinian participants. In
her fourth chapter, she indicated that what motivated and excited her for reconciliation was that she
learnt more every time to get “the full picture” of both sides and that she could be “close friends” with
Palestinians in mutual trust, honesty, and acceptance. Accordingly, on her own, she had been finding
out more about the Palestinian side by reading and getting to know Palestinians by talking and meeting
with them. She clarified, “For me, it’s a lot of initiative. You have to put effort, it’s not going to happen
if you sit there and do nothing.” However, this could be hard, because she felt that her interest in the
other and their opinions was not always returned, among other things. Back again in the Musalaha
section, she demonstrated to be very committed, though, since she believed that her involvement in
Musalaha meant “building something, making a change” and that it was worth staying for that end
“for lifetime.” Moments that stood out to her in both meetings of the Young Adult Training had to do
with her ongoing involvement too and focused on amiable interactions with Palestinians. Regarding
the foreign meeting, the moment concerned her and a Palestinian leader of the group recollecting that
they met during her first program. It reminded her that they knew each other for some years already,
and she liked that. As to the domestic meeting, which included mentoring youth, the moment dealt
with her being positively affected by a Palestinian mentee who gave her a gift and remembered her
from earlier encounters.
As also described in the Musalaha section, for Rina, the meetings of Musalaha’s programs in
general entailed “an opportunity to come together” and “encourage each other.” Of all the domestic
participant groups she had been in, she found that the domestic group of participants of the Young
Adult Training was a “special group.” There were several factors that made it so with respect to the
foreign meeting: “[she] [felt] more connected” for knowing the other participants longer; their group
size was smaller and more intimate; they had more opportunity to get to know one another better and
become good friends; they were about in the same stage of life; and she sensed “there was such unity
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and understanding” in this group. The foreign meeting was uplifting for her as well. It showed her that
the domestic participants did something together as “a team,” which told her that “[she] [was] not the
only one who [wanted] peace or reconciliation” and carried that “burden.” She equated it with a flame
that could get out easily and that needed wood to be kept alive. In her experience, people outside the
meetings lacked understanding, simply because they had not been there and had not gone through
change as she had. For this reason, the continuation of meetings served the important function of
providing that wood for her. Correspondingly, she called the domestic meeting a “sweet reunion” after
which she again referred to the burden.
Rina’s move to and pursuit of reconciliation involved a shift in her outlook on the IsraeliPalestinian conflict too. In the views section, she designated that she moved from hating and blaming
Palestinians for causing the conflict to loving them and recognizing a responsibility of both sides in the
conflict. As she learnt more, she came to see them as “a people group” that “deserve[d]” to have their
own state. This shift seemed to have resulted in a combination of empathy and concern, cautious
implicit self-criticism, denouncement, perceiving opposition, strong Israeli identification, attachment
to and support for her own side, and an ability to explicitly self-criticize though with difficulty. She felt
for the “suffering” of the Palestinian people and hesitantly adopted the term “occupation” and the
phrases “lack of rights,” “lack of equality,” and “the oppressed” to describe their “bad” situation and
the reason why she hoped for change for them. While the Palestinian leaders were forthrightly
denounced by her, she uttered accompanying concern for the Palestinians. Concurrently, the term
‘Palestinian’ made her think of “opposition.” She elucidated, “They represent opposite things, . . .
different things,” such as “history, narrative, connectedness to the land, the roots. Yeah, usually comes
like opposite. . . . Like you say it's white, they say it's black, you know, like that.” The term ‘Israeli’ was
contrarily linked by her to herself, the phrase “strong together,” and the Jewish people. For her, being
Israeli was tied to the “togetherness” of the Jews during hard times. Her grandfather survived the
Holocaust and “his story [was] [her] story.” She believed that her people could “have Israel as a
country” because of that togetherness and their “connectedness.” Furthermore, she often said “we”
when she talked about her people’s perspective, it bothered her that foreign countries far away from
the conflict “always blame[d] Israel” due to it being the “strong” party in the conflict “that [had]
influence,” she supported Israel standing up for itself, and she had to put effort to be critical of her
own government and side in the conflict. She admitted, “It is hard to blame yourself.” However, she
showed to be somewhat critical, and she indicated that her outlook was under continual adjustment
due to the new things she kept learning and her “questioning” of things.
The previous theme and other foregoing themes connected at certain points to the issue of
change that reappeared in Rina’s story multiple times and had the appearance of being important to
her. The fourth theme, which was found mostly in the account and Musalaha sections and for a small
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part in the views section, took note of the issue. As mentioned above, she thought that critical thinking
was important in reconciliation and that it entailed changing oneself. Additionally, she told that she
herself went through change in the meetings of Musalaha and that her own outlook was in an ongoing
process of undergoing change. Before she reconciled with the family member from her father’s side,
she further recognized a need to change her “bitter and angry” attitude in a forgiving one. Her
community church provided her with counselling and “accountability partners” that could help her to
likewise adjust if she would do or go wrong. It made her feel like she was “watch[ed] over” and not
alone or “by [her]self.” The aforesaid adjusting or change was reckoned by her to follow from the
ability to acknowledge one’s mistakes or wrongdoing. For her, two of her values, humility and honesty,
stood for this acknowledgement. More general change was addressed in her life theme. She deemed
life to be “a gift” or “privilege.” To not let it go to waste, she “want[ed] to have impact” and “change
something in the world,” which stretched into more than one area. Indeed, she had multiple life
projects, such as her pursuit of reconciliation in the Israeli-Palestinian conflict. For the life story
interview, she chose and elaborated on a project that pertained to “bring[ing] change” to the Israeli
education system so that it would better suit different children’s needs, especially of those struggling
with “attention deficit” like she did in the past. As to change in relation to the conflict, she spoke about
that in the Musalaha section repeatedly and in the views section sporadically, which included change
for the Palestinians, change in the shape of peace, her and Musalaha’s domestic participants’ part in
that, their bringing of change to their communities, the possibility to “make a big change together,”
and the ability of both parties in the Israeli-Palestinian conflict to contribute to change.
Faith could be seen to be another recurring and often linkable story element that meant much to
Rina as well. Hence, her faith and its importance made up the fifth theme. Though the account section
mainly covered the theme, it featured in all life story sections. She frequently touched on faith-based
matters like praying, the Bible, churches, and Jesus or Yeshua. Faith additionally surfaced regularly
through her describing of God’s involvement in things happening. She believed that the two males in
high school were used by God for her healing regarding fatherhood and men. God “show[ed] [her] who
he [was] as a father also.” Similarly, in the case of her changing her attitude in order to reconcile with
the family member from her father’s side, she credited God for this change and her subsequent
successful attempt to reconcile. God was said to have “opened the door” for her too to go abroad for
a couple of years in her third chapter when she could not join the army. She pointed out that God
“allowed” her “to take [that] different path” and that “he . . . gave her a desire for reconciliation” in
that way. Next to that, the sharing of faith “in one God” with domestic participants of Musalaha’s
programs was considered by her to be a factor in building relationships together, and God was
perceived to have a hand in the change one went through in the reconciliation process. She had hope
for the Palestinians as well, because of God’s “plan” for them. Furthermore, her third value of loyalty
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was linked to being loyal to God. Correspondingly, with respect to her life theme, God was held to be
the giver of life, and she wanted to be submissive to him and be known for that in connection to
change: “So, . . . people can say, ‘Because of her obedience to God, because she wanted to serve God,
something changed. God used her to change something.’” She then added, “Because I know none of
us can do it by our own.”
The five above themes were thought to all combine into the central theme ‘longing to be part of
something bigger than herself.’ Throughout her life, Rina had to deal with separation experiences,
which pertained to related issues like differentiation, loss, uprooting, division, the idea that nobody
understood her, and being alone. It could be inferred that she, probably as a consequence, had a deep
desire to belong and be together with others. This inference could be made due to a number of cases,
such as her feeling whole in relation to her having many friends and her finding herself as an Israeli
and a Messianic Jew, her highly valuing family and the fellowship in her community church, her
discovering her purpose in and anticipating an enduring pursuit of reconciliation in the context of her
participation in Musalaha’s programs, and her seeing God’s involvement in her life. What appeared to
matter to her in these somehow ‘relational’ cases was that she was not alone (anymore), but belonged
to a group or community and/or was in the company or presence of others. The aforesaid desire was
discerned to extend into a desire to do together with others also. Rina’s separation experiences,
alongside her talking about change, suggested that she was very aware of her own shortcomings and
the shortcomings around her. Moreover, she was open to change herself and wanted to bring change
around her, in both cases together with others. Hence, it could be deduced that she desired to be not
on her own in these endeavours. She recognized a need for God’s and other people’s involvement and
seemed to want them to be part of the endeavours, which became most clear through her giving value
to the counselling in her community church and her implying that she wanted others to share the
burden of pursuing reconciliation in the Israeli-Palestinian conflict with her. To conclude, Rina’s life
story came down to an apparent longing to be part of something bigger than herself, that is, she
wanted to belong somewhere, have companions, and make a change together.

4.6.2 Overview elements of ethos
Rina’s outlook on the Israeli-Palestinian conflict, as conveyed in the views section of her life story
interview, was found to include the following respective elements in terms of ethos as to societal
vision, image of opponent, image of own side, image of victimization, and image of security:
1) She indicated that the Palestinians were “absolutely” a nation that had history, events, and
life “happen” in the land that was disputed in the conflict. Yet, she appeared to see their
nation with its attributes as an antithesis of her nation with its attributes, because she felt
that they represented “opposition” and “opposite things.” As it was her belief that “Israel
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need[ed] to accept that there [was] Palestine” and that “Palestine need[ed] to accept that
there [would] be Israel,” she still subscribed to “building the country together.” For her, a
“two-state solution” with both nations “co-work[ing]” was “the right answer” to the conflict.
2) She differentiated between the Palestinian people who she perceived to have different
characteristics and who she looked on with empathy. She understood that they were living in
difficult and insecure circumstances, and that they had needs and desires for things like rights
and resources. Concurrently, she had a highly negative and homogenous view of the
Palestinian leaders and denounced them altogether by calling them “crap” for their making
“business out of war.”
3) Being Israeli was regarded by her in a positive framework of strength and togetherness, which
she called “strong together” and linked to past Jewish afflictions. She neither directly related
it to the conflict, nor contrasted it with the Palestinian side, however. Moreover, she put effort
to point out what her side did wrong, cautiously spoke of the “suffering” of the Palestinians
and the “occupation” of the West Bank and Gaza, among other things, and admitted that they
were in need of governments that wanted to co-work, as that was not yet the case for either
side.
4) She did not emphasize Israeli victimization and acknowledged that both sides were victims of
one another: “All of us are victims. . . . Everybody gets hurt.” As to the Israeli side, this included
rockets being shot and “stabbing in the streets,” and as to the Palestinian side, she referred
to military actions in the West Bank and Gaza. Concerning the latter, she also said, “We both
suffer, but they suffer more because they don't have so much freedom as I have, like
sometimes I feel that.” At the same, she saw a complexity for either side. She noted that
“justice for one” did sometimes “not mean justice to another.” In that context, for her, Israel
retaliating against Palestinian actions was in some cases justified.
5) At one point, she explained that the occupation was necessary for “security” reasons, after
which she stated that she considered it to be “wrong” too. She further did agree with vigorous
measures when her side was under attack, such as when rockets were being shot at Israel.
Rina’s five elements of ethos could be discerned to be indicators of solely a peace ethos or both a
peace ethos and a conflictive ethos. As to the latter, she moved from elements fitting a peace ethos to
those elements fitting a conflictive ethos or in one case the other way around. She recognized that the
Palestinians were a nation, and though their nation and her nation represented mutually incompatible
things for her, she believed that there should be two co-working states that would build the country
together (societal vision). When she put effort, she also showed to be somewhat critical of the Israeli
side (image of own side). She further looked at the Palestinians as differing humans with needs and
desires (image of opponent) and was cognizant of mutual harm done to each other (image of
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victimization). Yet, she moved to a harsher position when she saw a threat or wrong involved. She
denounced the Palestinian leaders for what they were doing (image of opponent) and sometimes
subscribed to or firmly stood behind her own side’s tough actions (images of victimization and security,
respectively). However, in the particular case of the Israeli occupation, she felt it was needed, but
condemned it too (image of security).
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5. Discussion and conclusion
The research conducted for and reported in this master’s thesis eventually involved focusing on
individuals and working with a non-representative sample with respect to the Young Adult Training.
To take it broader also, the six research participants were part of religious minorities in their Arab and
Jewish communities, and the only (remaining) Jewish participant did not join the Israeli army. This
restricts the scope of the research, on the one hand, but it has to be restated here that an examination
of cognitive reconciliation in the light of the individual life stories of these participants can be
considered valuable, because life stories are reflections of life in communities and society at large and
thus, on the other hand, can expand the scope of the implications that can be drawn to an extent if
one is able to understand the life stories. Though the formation of life stories in research occurs in
interaction with and through interpretation of the researcher, in the case of the six participants, it is
believed that, firstly, the adapted interview format and posing of supplementary questions could
satisfactorily bring out what was important to the participants in the framework of the research’s focus
on life affairs, views, and participation in the Young Adult Training and other activities of Musalaha,
and that, secondly, the thematic life stories are effective and coherent representations thereof.
However, it was unavoidable that the interview format could not evoke answers that covered every
single issue that possibly would be relevant as a contextual factor for cognitive reconciliation. The
contexts that the life stories could provide per individual were therefore not all-inclusive. The English
language as second language of the participants and researcher further did not seem to have
obstructed the interviews in a critical way. While the examination of indications of a peace and/or
conflictive ethos was adequate as well, it could have been better if the participants were given the
opportunity to discuss statements. The questions asked maybe brought to light what preoccupied the
participants, yet they could lead to responses that were unrelated to particular elements of ethos,
resulting in less data about these elements.
Having gone over these (ostensible) limitations to put the research in perspective, it is time to
provide an answer to the central question posed in the first chapter, address relevant literature,
consider implications, give recommendations, and draw a conclusion. As a reminder, the central
question reads: To what extent are participants of Musalaha’s Young Adult Training drawn towards
cognitive reconciliation regarding the Israeli-Palestinian conflict in light of their life affairs and
participation in Musalaha’s activities, among which particularly the Young Adult Training?
The first participant presented in the master’s thesis, Abir, was largely drawn towards cognitively
reconciliation. Her outlook on the Israeli-Palestinian conflict could be partially related to a peace ethos
and partially to a conflictive ethos shifting to a peace ethos. This can be understood in the framework
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of her life story, which centred on her being guided by knowledge that derived from experiences. She
grew up in a relatively secure environment where she had the opportunity to pursue her goal to work
in two professions and enjoy the company of family and friends. In this environment, she did not get
much exposure to the conflict. Via the news and her participation in activities of Musalaha, she learnt
more about the conflict. Through Musalaha, she also met Palestinians from Palestine, saw the two
sides in the conflict positively getting involved with each other, and made friends. Two lines of
experiences and knowing evolved from that. Among other things, she was informed about daily life in
Palestine and at least once, that is, during the foreign meeting of the Young Adult Training, her own
Palestinian background and connectedness to the Palestinians and Palestine came to the fore, which
contributed to her standing with the Palestinian side more. This ‘allegiance’ was visible in her views
about mostly, but not exclusively, past Palestinian victimization. At the same time, her views regarding
the present demonstrated that she took an inclusive stance as well that was linkable to her experiences
with and knowledge about the two sides getting involved with each other in Musalaha in general and
in the Young Adult Training in particular. In this way, support for and her own connection with the
Palestinian side as reflected in the views relating to a conflictive ethos combined with her ‘embracing’
of the Israeli side as reflected in most views relating to a peace ethos.
Yara, the second participant, was moderately drawn towards cognitive reconciliation. Her outlook
showed to be a combination of views that were partially linkable to a conflictive ethos and partially to
a peace ethos. This was revealed to be in a context of her feeling threatened by the Israeli side
regarding Palestinian rights due to present societal conditions. Her life story that revolved around her
longing for Palestinian relief additionally set forth that she moved from her life in a bubble to strong
Palestinian identification, an urge to express herself, and personal and emotional involvement in the
Israeli-Palestinian conflict, or more specifically, the Palestinian ordeal, first passively and then actively,
with the latter essentially being about making and wanting her voice (to be) heard in relation to
desiring change for the Palestinian ordeal. Her participation in Musalaha’s activities, among which the
foreign meeting of the Young Adult Training, gained her one of her platforms for her active
involvement. Her views pertaining to a conflictive ethos can be related to her Palestinian identification,
her deeply caring about and being emotionally affected by the harm done to the Palestinian people
under the Israeli occupation with its aggressive hegemony, and her engaging herself for change for
them by speaking out. At the same time, she had a history of involvement with Jews or Israelis through
Musalaha’s activities and an initiative for youth. Among her friends were Israeli friends too. Her views
pertaining to a peace ethos are linkable to this involvement, as it could be inferred to have at least
contributed to her making room for them. The youth initiative and Musalaha’s summer camps in
particular learnt her to see Israelis as friends and people she could relate with, while an Israeli friend
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told her a story about his army service, which served as an example of why she viewed Israelis as
victims of their government’s brainwashing as well.
The third participant, Cyrine, was greatly drawn towards cognitive reconciliation. Her outlook
fitted a peace ethos, while her views also demonstrated that she struggled with Israel’s occupation
and oppression and faced societal circumstances that were threatening her nationhood and security.
Her life story hinged on these and other existential threats that she had to deal with during and after
a shift away from the safety and familiarity in the place where she was raised. Next to threats with
respect to other people and her being a Christian, the threats had to do with the Israeli-Palestinian
conflict regarding her national identity, her ethnic presence, and her position as a minority member.
Working on forgiveness, as part of her faith, was a way of handling the conflict for her. More generally,
her faith and people’s involvement were important to her to cope with the threats that she
encountered. The former pertained to God and her relationship with him mostly, and the latter
pertained to a serious concern for other people dealing with hardship to be helped, a wish for herself
to be heard, seen, and cared about, and the possibility to get involved with Israeli Jews. The foreign
meeting of the Young Adult Training could meet the wish, at that time, due to its involvement of
foreigners and their personal and cultural exchange. Musalaha contributed to her being able to be
involved with Jews as well, especially with its summer camps, through which she seemed to experience
a certain acceptance from these Jews and could hope for eventual mutual acceptance. Her outlook,
particularly her willingness to forgive and the mutuality she saw with respect to all elements of ethos,
can be grasped more in this framework of her having consideration for other people and her seeking
relational and inclusive solutions in the face of threats.
Ramzi, the fourth participant, was also greatly drawn towards cognitive reconciliation. Though
he believed that the land that Arabs and Jews fought over belonged to the Arabs and he was in a
situation that Jewish nationhood could be threatening, his outlook suited a peace ethos. His life story
can contextualize this. He provided himself with a meaningful structure to live life through his
fundamental focus on goals. Not only did he change his life from having fun to hardcore studying with
the purpose of having relief in the future, he pursued a range of goals related to other areas as well.
When confronted with the Israel-Palestinian conflict on television, he began forming thoughts about
the two opposing sides having to deal with the conflict. Through Musalaha’s activities of which the
camping trips for teenagers were a formative influence, he could develop, pronounce, and sustain
ideas about the need to pursue what he felt was the right approach, that is, a conciliatory approach,
of love and forgiveness, to end the conflict and reach the only possible solution of coexistence. His
participation in the organization’s activities offered him the chance to get involved himself in the
approach too. He additionally wanted to teach the approach to others, including foreigners, and
Musalaha could gain him a platform for that end. Furthermore, the success of his changing to hardcore
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studying appeared to have revealed to him that determination could lead to achievement and that a
will could make a way, which was reflected in his values and his evaluation of the attainability of the
conciliatory approach in the Israeli-Palestinian conflict. This context demonstrates his commitment to
and embeddedness in the pursuit of coexistence and his belief in its rightness and achievability via love
and forgiveness. Moreover, it makes sense of his outlook regarding his willingness to give up sole Arab
rights to the land, his ability to note Israelis doing good things, his recognition of mutuality in the
conflict, and his focus on a way forward.
The fifth participant, Elissa, was considerably drawn towards cognitive reconciliation in a
particular way, as her outlook fitted a peace ethos that explicitly abandoned the Palestinian nationality.
Her life story showed that she moved from being subjected to differentiation and exclusion by Arab
Muslims on the basis of being Christian to an attraction to diversity, which revolved around a focus on
contact between and with people with different backgrounds and a desire for inclusion. Her
participation in Musalaha’s activities, among which the foreign meeting of the Young Adult Training,
helped her find inclusion. She responded with notions about union, love, acceptance, and forgiveness
to her heightened awareness of groups of people being different from each other. These notions were
based on her faith that became even more important when she was maltreated as a Christian, and
they extended to the Israeli-Palestinian conflict too. She basically equated the term ‘Palestinian’ with
differentiation in terms of religion, while the Israeli nationality was essentially equated with the
inclusion of different people. Concurrently, because of the Bible, she believed that the Jews were
meant to take control of the land of Palestine and establish Israel, though it involved Palestinian
victimization. Against that background, she wanted the Palestinians to be united or included in Israel
and the land to belong to everyone, which meant that the Palestinians had to accept Israel and forgive
the Jews for their victimization. It implicitly also required the Jews to give Arabs equal room, which
conflicted with her belief that the Jews should take control. Her outlook with its particularities of
abandoning the Palestinian nationality and accommodating both sides in the conflict by moving
between them with respect to all elements of ethos can be understood in the above framework of
religious views, a desire for inclusion, and a certain image of what could offer that inclusion.
Rina, the sixth participant, was largely drawn towards cognitive reconciliation. Her outlook could
be partially related to a peace ethos and partially to a moving between a peace ethos and a conflictive
ethos. The framework of her life story can make sense of that. With a background of many separation
experiences, it became clear that belonging, companionship, and joint endeavours for change were
important to her. One of the experiences had to do with the societal separation between Israelis and
Palestinians that she happened to cross when she was younger, but without anyone behind her, she
could not do anything with it. Years later, she wanted to pursue reconciliation in the Israeli-Palestinian
conflict in the context of her participation in Musalaha’s activities and in which she came to discern
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God’s involvement. It gave her purpose, because it provided a rationale for her not having joined the
Israeli army. Moreover, her staying out of the army separated her from her Israeli community, but
then, she became part of another ‘community,’ Musalaha’s community of those involved in its
activities, among whom were Palestinians she was building a relationship with. As her pursuit of
reconciliation separated her again from her Israeli community that did not move along in her pursuit,
she was also in need of fellow participants to not carry the burden of pursuing reconciliation on her
own. The Young Adult Training helped her see that she was not alone. Her drive for reconciliation was
further expressed in her intending to stay with Musalaha permanently and what she referred to as
curiosity and critical thinking, which led her to go and find out about the Palestinian side herself. She
recognized that this changed her outlook on the conflict. These developments can be related to her
views pertaining to a peace ethos and its basic orientation towards reconciliation. At the same time,
after her moving back to Israel and other separation experiences, she found healing, which included
embracing her Israeli identity and having patriotic feelings. Indeed, she demonstrated to strongly
identify as Israeli, feel attached to Israel, her people, and their history of afflictions, and support her
own side in the Israeli-Palestinian conflict when she saw a need for Israel to stand up for itself. Her
views pertaining to a conflictive ethos can be related to this state of affairs, which apparently appealed
to her and pulled her away from a peace ethos to a conflictive ethos.
Of these six research participants, the five Arab participants appear to have been raised in an Arab
environment in Israel in relatively good living conditions. Initially, they were not really involved in the
Israeli-Palestinian conflict, which could extend into being not exposed to the outside world. However,
at some point in their lives, a conflict reality came into play, which they had to face. This could include
experiencing discrimination and sensing threats. Moreover, the Palestinian identity of Elissa was
revealed to be overruled and of Cyrine and Ramzi to be under pressure. One of the remaining two
participants, Yara, did strongly identify as Palestinian, and the other one, Abir, found herself to be
connected to the Palestinians, but she did not manifestly demonstrate Palestinian identification. For
Elissa, the conflict reality concerned a ‘conflict’ with Muslims as a Christian, which overshadowed the
Israeli-Palestinian conflict. Cyrine could also testify to times of being virtually alone as a Christian, and
like two more participants, Abir and Yara, she was confronted with the ignorance of foreigners about
her existence as an Arab and an Christian in Israel.
This state of affairs resonates with and adds to what was already written about it. Halabi
(2000/2004) gave the following description of the Arab situation in Israel (also see Abu-Saad, 2006).
The Arabs in question became a minority when the Jewish state was established and have been
subjugated since then. Though their living conditions were improved later, discrimination is still an
issue. Israel is a state that “continues to be Jewish in its foundations and its agenda” (p. 4), and Arabs
do not have collective minority rights. Jews and Arabs live their lives separately from each other and
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go to separate schools as well. Furthermore, Israel’s educational policy suppresses Palestinian
identification, whereas identification with the state’s symbols, ideology, and narratives is precluded
due to its Jewishness. Perhaps unsurprisingly, Halabi (2000/2004) pointed out that Palestinian
identities in Israel did grow stronger with time. As to Christian Arabs in Israel, they are not only what
Abu-Saad (2006) called “absent presences” (p. 1085) as Arabs to the Jewish majority, they are a
minority in their own Arab community too, one that is declining rapidly (Munayer & Loden, 2014) and
being undermined to an unclear extent (Marsh, 2005). Next to that, Arabs and Christians in Israel can
apparently even be invisible to foreigners.
In the context of Tajfel and Turner’s social identity theory set forth above, Nadler (2000/2004)
noted the research observation that a group that has a comparative lower status than another group
favours the outgroup instead of the ingroup. He referred to this as one possible response of members
of the Arab minority towards the Jewish majority. It is indeed not necessarily their response. Yara
strongly identified as Palestinian and supported that side. Abir connected with the Palestinians and
that background and supported that side more. Ramzi did not strongly identify as Palestinian; it was
latent there. He also ‘stood behind’ the Arabs as rightful owners, yet he did not really support a side.
Cyrine did not know for sure who she was and did not really support a side either. Lastly, Elissa let go
of the Palestinian identity, but wanted to support both sides. A complex interplay of variables was at
work in all their cases. For Arabs in Israel that participate in reconciliation activities, their position in
the conflict and development of views can thus fall against a background of being cut off from the
conflict first and being confronted with it later, when growing older. At the same time, they have to
face their difficult position of being a member of a minority that is discriminated against, and for
Christians, they have the potential to be marginalized twice over as a member of two minorities. The
complex process that these Arabs all go through in their lives likely will influence their views and
position and whether they are (partially) drawn towards cognitive reconciliation.
Rina, the only Jewish participant, lived in a society that generated fear for Palestinians and let
Jews think it was best to avoid these people who hated Jews. In high school, she became instilled with
a strong Israeli identity and patriotic feelings. As she herself noticed, not joining the army prevented
her from coming to view the conflict as unsolvable like many Israeli soldiers did after their army service.
Still, her pursuit of reconciliation was a burden in the context of a society that did not understand her
and remained the same, whereas she had changed. This situation suits the earlier-mentioned
conflictive intergroup climate described by Esu (2016). It may be the case that his description applies
more to the Jews in Israel and the Arabs or Palestinians in the West Bank and Gaza, as the above Arab
participants did not really talk about such things, apart from intergroup separation. The same then
may be true about Munayer and Loden (2014) observing that “many Musalaha participants face
judgement, being viewed as traitors or heretics by their own community” (p. 231). Rouhana and Bar67

Tal’s (1998) aforesaid characterization of the conflict might be more comparably reflective of
experiences of Arabs in Israel.
Important variables that surfaced in this master’s thesis and may contribute to drawing Arab
and/or Jewish participants in reconciliation activities in the opposite direction of cognitive
reconciliation include (strong) national identification, army service, negative experiences with the
other side, perceived mutual exclusivity, perceived threats and injustice, (personal and emotional)
involvement with one’s own side, and/or support for one’s own side. Important variables that may
help draw a participant towards cognitive reconciliation concerned, among other things, continued
involvement with the other side, positive experiences with the other side, rational or even pragmatic
reasoning about the conflict, empathy, religious views, and/or hope for the conflict to end. As the
findings in the master’s thesis show, the six research participants were all drawn towards cognitive
reconciliation to a certain extent. The findings give some hope for Arabs and Jews in the IsraeliPalestinian conflict to be potentially able and willing to embrace the opposing side to a lesser or greater
degree despite major forces like discrimination, threats, (strong) identification with and support for
one’s own side, patriotism, and/or misunderstanding and being kind of separated from one’s own
community.
Major counterforces seem to be continued involvement with the other side (combined with
positive experiences) and a supportive framework. Salomon (2004) actually questioned whether shortterm intensive programs could replace ongoing socialization and affect lasting change in the context
of the Israeli-Palestinian conflict. Hammack (2006) found that Palestinian and Israeli youth, not
excluding Palestinians from Israel, that participated in coexistence programs of a few weeks and went
through cognitive change eventually tended to change back after having returned to their respective
communities. In that vein, Munayer and Loden (2014) argued for “continued face-to-face meetings
and encouragement to maintain relationships” (p. 225). Musalaha offers a supportive framework. Its
Young Adult Training and other programs then ideally are part of a longer journey and a larger range
of meetings inside and/or outside the organization. The findings reveal that Musalaha has various
functions, which includes the following. It can attract and help participants to begin their own
reconciliation process and/or become and continue to be active in reconciliation activities. The
participants may so be provided with a sense of purpose and direction as well. Besides that, Musalaha
can serve as a place of acceptance in various ways, a setting where there is hope for the conflict to
end, and/or a platform to speak out and share concerns about the conflict.
Taking it all together, (cognitive) reconciliation still has value (in research). There are cognitive
possibilities for individuals living under the yoke of the ongoing Israeli-Palestinian conflict, and the
supportive framework of multiple activities, continuity, and serving various functions in which
Musalaha operates demonstrates to be viable. There does appear to be an additional need to pay
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attention to identity strength on the one hand, balance on the other hand, and next to that, threats.
For some Arab (Christian) participants, it might be beneficial to be aided in their search for their
identities, a way to express these identities, and/or how to position themselves, alongside a
reconciliation process. Arguably, identity strength will make any drawing towards cognitive
reconciliation stronger, because it provides security and stability. Also, for participants from both sides,
identification with and support for one’s own side does not have to oppose cognitive reconciliation.
There needs to be found a balance between them with an acknowledgement of threats and the
affirmation that making room for the other side and recognizing mutuality is not a declaration that
forces out one’s own side or makes them any less a victim. Furthermore, where feasible, Musalaha
might take advantage of its various functions to furnish people with an incentive to take part in
reconciliation activities and maybe to pursue reconciliation, as the organization actually seems to be
meeting needs and desires. Then, the next question is how far this viability of Musalaha reaches and
whether it extends to Palestinians who live under military occupation and Israelis who have been in
the army. More research is required to learn about those Palestinians and Israelis in relation to
cognitive reconciliation as well as about things like long-standing cross-group friendships in the
framework of cognitive reconciliation and where individuals’ reconciliation paths lead regarding their
families, social circles, and/or other settings. Even when the prospects may not be too optimistic, the
findings in this master’s thesis show that in a conflict world of peril there is mutual involvement,
courage, empathy, concern, a willingness to give up part of what one believes is one’s own, and much
more. As long as people from both sides continue to meet as humans and seek change, there is room
for love to grow.
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Appendix
Adapted life story interview
Introduction
This is an interview about the story of your life. I am interested in hearing the stories of participants of
Musalaha’s Young Adult Training, that is your story. The story does not include everything that has
ever happened to you. Instead, I will ask you questions about a few key things in your life and about
some of your particular views and experiences. There are no right or wrong answers to my questions.
I will guide you through the interview and watch the time so that we finish it all in about two hours or
less.
Everything you say is voluntary, anonymous, and confidential.
Do you have any questions?
English is not our first language. Please tell me if you do not understand a question.
Personal information
Before proceeding to the interview I would like to go through your personal details.
Name - gender - age - religion - current residence - childhood residence - nationality - studies - job.
We can proceed now to the interview. I hope you will enjoy it.
Account section
Chapters
Please begin by thinking about your life as if it were a book or novel. Imagine that the book has a table
of contents containing the titles of the main chapters in the story. As a storyteller here, what you want
to do is to give me an overall plot summary of your story. Please give the chapters of your story a title,
tell me briefly what each chapter is about, and say something about how we get from one chapter to
the next. You may have as many chapters as you want, but I would suggest having between about 2
and 7 of them.
Key scenes
Now that you have described the overall plot outline for your life, I would like you to focus in on a few
key scenes that stand out in the story for a particular reason. For each of the key events we will
consider, I ask that you describe in detail what happened, when and where it happened, who was
involved, and what you were thinking and feeling in the event. In addition, I ask that you tell me why
you think this particular scene is important in your life and what the scene says about you or your life.
1. Please describe a scene in your life that stands out as an especially positive experience. This might
be the high point scene of your entire life, or else an especially happy or exciting moment in the story.
Please describe this high point scene in detail.
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-What happened?
-When?
-Where?
-Who was involved?
-What were you thinking and feeling?
-Why was the scene so good?
-What does the scene say about you or your life?
2. The second scene is the opposite of the first. Thinking back over your entire life, please identify a
scene that stands out as a low point, if not the low point in your life story. Even though this event is
unpleasant, I would appreciate your providing as much detail as you can about it.
-What happened?
-When?
-Where?
-Who was involved?
-What were you thinking and feeling?
-Why was the moment so bad?
-What does the scene say about you or your life?
3. In looking back over your life, it may be possible to identify certain key moments that stand out as
turning points – episodes that marked an important change in you or your life story. Please identify a
particular episode in your life story that you now see as a turning point in your life. If you cannot
identify a key turning point that stands out clearly, please describe some event in your life wherein
you went through an important change of some kind.
-What happened?
-When?
-Where?
-Who was involved?
-What were you thinking and feeling?
-What does the scene say about you or your life?
Future script
1. Your life story includes key chapters and scenes from your past, as you have described them, and it
also includes how you see or imagine your future. Please describe what you see to be the next chapter
in your life.
2. Please describe your plans, dreams, or hopes for the future. What do you hope to accomplish in the
future in your life story?
3. Do you have a project in life? A life project is something that you have been working on and plan to
work on in the future chapters of your life story. The project might involve your family or your work
life, or it might be a hobby or pastime. Please describe any project that you are currently working on
or plan to work on in the future.
-What is the project?
-How did you get involved in the project or how will you get involved in the project?
-How might the project develop?
-Why do you think this project is important for you and/or for other people?
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Life challenge
Looking back over your entire life, please identify and describe what you now consider to be the
greatest single challenge you have faced in your life.
-What is or was the challenge or problem?
-How did the challenge or problem develop?
-How did you address or deal with this challenge or problem?
-What is the importance of the challenge or problem in your life story?
Values
Now, please describe what values in life are important to you.
Views section
I would like to zoom in now on some specific questions about the Israeli-Palestinian conflict to learn
more about your views regarding the conflict. Please explain your answers.
Current views
Palestinian/Arab version:
-When I say Palestinian what do you think?
-How would you evaluate the Palestinian’s role in the conflict?
-How would you evaluate Palestinian behaviour towards the Israelis during the conflict?
-When I say (Jewish) Israeli what do you think?
-How do you feel about (Jewish) Israelis?
-Do you think that (Jewish) Israelis in the end are all the same?
-How do you feel about Jews/(Jewish) Israelis having established a homeland in the land of Palestine?
-Do you think Jews/(Jewish) Israelis have religious and historic connections to the land?
-Do you believe that Jews/(Jewish) Israelis can be considered a nation or a people?
-Do you think there is anyone to blame for the conflict?
-Who are the victims in the conflict?
-Do you believe that retaliation or revenge in the conflict is justified?
-What does peace between Palestinians and (Jewish) Israelis need to look like?
(Jewish) Israeli version:
-When I say Israeli what do you think?
-How would you evaluate the Israeli’s role in the conflict?
-How would you evaluate Israeli behaviour towards the Palestinians during the conflict?
-When I say Palestinian what do you think?
-How do you feel about Palestinians?
-Do you think that Palestinians in the end are all the same?
-How do you feel about Palestinians establishing a homeland in the land of Israel?
-Do you think Palestinians have religious and historic connections to the land?
-Do you believe that Palestinians can be considered a nation or a people?
-Do you think there is anyone to blame for the conflict?
-Who are the victims in the conflict?
-Do you believe that retaliation or revenge in the conflict is justified?
-What does peace between Palestinians and Israelis need to look like?
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Development views
1. Please tell the story of how these views developed over time. Have they changed in any important
ways?
2. What do these views and how they developed over time say about you or your life?
3. Does this have anything to do with your involvement with Musalaha in general?
4. Do you believe that any change that occurred regarding the views we talked about has anything to
do with your participation in Musalaha’s Young Adult Training?
Musalaha section
We now will further talk about Musalaha and the Young Adult Training in which you are participating.
Musalaha in general
Could you tell me when you started participating in Musalaha’s activities, why, and in what activities
apart from the Young Adult Training?
The Young Adult Training
1. We now move on to the Young Adult Training.
-Please tell me what Musalaha’s Young Adult Training is.
-How did you get involved in the project?
-How might the project develop?
-Why do you think this project is important for you and/or for other people?
-How does this project fit into your life story?
2. How do you feel about the project so far and how have your feelings about this project developed
over time? Have they changed in any important ways?
First meeting
1. What was the encounter like last summer with the other participants and the activities you
undertook? Could you describe briefly how you experienced these 10 days of the project?
2. Please describe the scene in the encounter that stands out the most for you in detail.
-What happened?
-When?
-Where?
-Who was involved?
-What were you thinking and feeling?
-Why does this particular moment stand out for you?
-What does the scene say about you or your life?
3. What was it like to go home after the encounter?
4. Did anything change for you after you got home? Please explain.
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Second meeting
1. What was the encounter like last winter with the other participants and the activities you
undertook? Could you describe briefly how you experienced this day?
2. Did this encounter differ from the first encounter? Please explain.
3. Please describe again the scene in the encounter that stands out the most for you in detail.
-What happened?
-When?
-Where?
-Who was involved?
-What were you thinking and feeling?
-Why does this particular moment stand out for you?
-What does the scene say about you or your life?
4. What was it like to go home after the encounter?
5. Was going home this time different from the first time you got home? Please explain.
Coming meeting
Can you describe for me what are your expectations of the coming meeting?
Future involvement
1. Where do you see your involvement with this group going in the future?
2. And where do you see your involvement with Musalaha in general going in the future?
Account section
Life theme
I would like to zoom out again and ask of you to look back over your entire life story with all its chapters
and scenes, and extending back into the past and ahead into the future. Do you discern a central theme
that runs throughout the story? Please explain.
Reflection
Thank you for this interview. As a conclusion I would like to reflect on the interview now. What were
your thoughts and feelings during the interview? How do you think this interview has affected you?
Do you have any other comments about the interview process?
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