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Foreword

Uriya Shavit

The recent Israeli elections have handed the ultra-Orthodox minority
unprecedented and outsized political power. Demographic trends suggest that
by 2065, one in three Israelis will belong to this group. Given the religious
dogmatism of the ultra-Orthodox, their regressive social views, and their
minimal contribution to the Israeli economy and to its armed forces, some
Israelis have begun to seriously doubt the viability of the Zionist enterprise, or
at least to consider it gravely endangered.

This special issue comprises five research articles and one exceptional
document that explore different aspects of the ultra-Orthodox in Israel. The
articles, all written especially for this special issue by secular, Religious
Zionist, and ultra-Orthodox scholars, engage with political, social, cultural,
educational, psychological, and theological dimensions of ultra-Orthodox
existence in the modern State of the Jews.

The special issue originates in the first annual conference of the Shandong-
Tel Aviv Institute for Israel and Jewish Studies, which took place on May 9,
2021. The conference was attended by a particularly large audience from
China, Israel, the United States, France, and other countries, indicating the
growing interest in a social group whose importance and uniqueness invite

more academic attention.
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The Ultra-Orthodox in Israel:
Who They Are, Where They Are Headed

Sara Zalcberg

Abstract: This article aims to analyze current developments and
trends in the ultra-Orthodox (Haredi) society in Israel. It begins with
a discussion of who the ultra-Orthodox are and why it is not easy to
define them, followed by an overview of the group, with particular
attention to the tensions and conflicts with the majority society.
Exploring the ultra-Orthodox as a society in change, which
nevertheless manages to maintain its enclave mentality, the article
concludes with several predictions as to how it may evolve in the
coming decades.

Key Words: the Ultra-Orthodox, Israel, Identity

Introduction

Israel’s ultra-Orthodox ( Haredi) population is a minority group

comprising 13% of the total population Cincluding non-Jews).? In recent
years, amidst demographic trends suggesting that within less than two

generations, one in three Israelis will be a Haredi, research on this group has

blossomed.®

@ Lee Cahaner and Gilad Malach, Statistical Report on Orthodox Society in Israel 2020
(Jerusalem: The Israel Democracy Institute, 2021), 11. [ Hebrew]

@ Kimmy Kaplan and Yael Becher, Studying Israeli Haredi Society: A Scholarly Inventory
(Jerusalem, September 2022), 11. [ Hebrew]

— hH —



JEWISH SCUDIES

AR
w21 |

This article aims to analyze current processes and trends in Haredi society

and offers several predictions regarding the future of the ultra-Orthodox over
the coming decades. It begins with a discussion of who the ultra-Orthodox are
and why it is not easy to define them, followed by an overview of the group
and its social, political, cultural, and educational characteristics, with
particular attention to the main tensions and conflicts with the majority
society. Exploring the ultra-Orthodox as a society in change that nevertheless
manages to maintain its enclave mentality, the article concludes with several

predictions as to how it may evolve in the coming decades.

I . Who Is Ultra-Orthodox (Haredi)?

In the last two decades, ultra-Orthodox society in Israel has experienced
change in various areas and expanded its boundaries. These changes have raised
questions regarding what ultra-Orthodox Judaism is, who is “ ultra-
Orthodox,” and, accordingly, what defines whether a person is ultra-
Orthodox.

Friedman, who laid the foundation for research on the group in Israel, claimed
that the term “ultra-Orthodox Judaism,” in the modern era, refers to a defined and
distinct part of Jewish society that considers itself committed to halakha (Jewish
law) as interpreted and delineated by authorities in Jewish religious tradition
(“orthodoxy”).?

Unlike non-ultra-Orthodox forms of religious Judaism, such as Religious Zionism,
the ultra-Orthodox are characterized, according to Friedman, by the following criteria:
commitment to the strict interpretation of Jewish law; (male) total commitment to the
study of Torah (specifically, the Babylonian Talmud); total obedience to religious

authority; differential rejection of modernity; resistance to Zionism or at least its

ideological rejection; and separation from the non-ultra-Orthodox majority.?

@® Menachem Friedman, Ultra-Orthodox Society: Sources, Trends and Processes (Jerusalem:
Institute for Israel Studies, 1991), 6-7. [ Hebrew]
@  Ibid.

— 6 —



Brown emphasized the concept of “faith of the sages” as a definer of

Haredi society.? This concept underscores the obligation of ultra-Orthodox to
obey religious authority not only in matters of halakha but also in non-
halakhic, everyday matters. Brown further highlighted the halakhic
limitations that ultra-Orthodox Jews adopt and pointed to the “traditional”
external appearance that distinguishes them from others in society. This
“traditional” appearance includes modesty rules regarding appropriate dress,
mainly applied to women.®

The ultra-Orthodox community in Israel is diverse and comprised of
different sub-groups. These sub-groups are distinguished from each other
according to the extent to which they deviate from tradition and have been
influenced by modernity.® Writing more than three decades ago, Friedman
suggested four main types of ultra-Orthodox:

“Lithuanian Jews” (also known as Litvak or Yeshivish) represent the way
of life that emerged in Poland-Lithuania at the end of the 19™ century. This

2

stream holds to the educational-value ethos of a “community of learners,”
according to which men must devote themselves to the study of Torah in
yeshivas, while women raise the children and earn a living. This ethos gives
the ultra-Orthodox community in Israel its unique character.

“Polish-Hasidic Jews” represent the Hasidic tradition that emerged in
Poland. This stream is organized around a Hasidic “court” led by a rebbe, who
shapes the nature of his congregation. One of the most influential courts in this
stream is the Gur Hasidim, whose members constituted one of the pillars of
the Agudath Israel movement. This international ultra-Orthodox movement
worked to advance the interests of Haredim in the fields of education and
welfare.

“Hungarian Jews” represent both the Hasidic tradition and Hungarian

orthodoxy, which was inspired and shaped by Rabbi Moshe Sofer ( Hatam

@ Benjamin Brown, The Haredim: A Guide to Their Beliefs and Sectors (Jerusalem: Am-Oved/
The Israel Democracy Institute, 2017), 11-12, 25. [ Hebrew]

@ Ibid., 12.

@ Menachem Friedman, Ultra-Orthodox Society: Sources, Trends and Processes, 6-7; Benjamin
Brown, The Haredim : A Guide to Their Beliefs and Sectors, 18-31.
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Sofer, 1762-1839), his sons, and his students. This group expresses positions

against modernity, enlightenment ideals, and Zionism, which are stricter than
those of the other Lithuanians and Hasidim.

“The Jerusalemites (Yerushalmim )” represent the tradition that was
created in the old Ashkenazi (whose origins are in Europe) community in
Jerusalem. Strict observance and anti-Zionist attitudes characterized this group
and brought it closer to the “Hungarians” and, especially, to the Satmar
Hasidism, which comprises several “courts” and strict anti-Zionist groups.

Another group, which Friedman located (at the time) on the fringes of
ultra-Orthodox society, is the Sephardim. That is, ultra-Orthodox whose
ethnicity is of Spanish, North African, and Middle Eastern descent. Friedman
did not research the Sephardim and emphasized that this group requires further
research.

Two decades later, Leon filled this lacuna. He included in the definition of
ultra-Orthodox also religious and traditional Sephardic Jews, who in the 1980s
united around the figure of Rabbi Ovadia Yosef (1920-2013) and his halakhic
rulings, with the assistance of the Shaspolitical-social movement (Shomrei
Torah Sephardim, or Sephardic Guardians of the Torah). This community
adopted the Lithuanian ultra-Orthodox model but was characterized by a less
strict approach to most areas of life compared to the Ashkenazi ultra-Orthodox

173

groups. Therefore, Leon referred to the Sephardim as soft ultra-
Orthodox.”®

Indeed, compared to Ashkenazi ultra-Orthodox groups. the Sephardic
stream is more open to modernity and the non-ultra-Orthodox majority; is less
strict regarding modesty rules and gender segregation; expresses less
resistance to Zionism, and even identifies with it; and is not strongly opposed
to military service, with some of the men serving in the Israel Defense Forces
(IDF). Accordingly, Ashkenazi ultra-Orthodox do not consider Sephardic
ultra-Orthodox an integral part of the ultra-Orthodox. Their exclusion is seen
in the separation between the two groups in the education system and in

marriage.

@ Nissim Leon, “Mizrahi Ultra-Orthodoxy: Strict Ideology, Liquid Identity,” Journal for the
Research of Haredi Society 1 (June 2014): 1-20. [ Hebrew]

— 8 —
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Doron included in his definition of ultra-Orthodox Judaism also

baaleiteshuva » “reborn” Jews who were not religious originally or did not
come from an ultra-Orthodox background but have since adopted ultra-
Orthodox worldviews and way of life.? Some baalei teshuva identified with
Sephardic ultra-Orthodoxy; others wholly detached from their previous lives
and adopted extremely pious views; and others, while adopting ultra-Orthodox
views, remained, to varying degrees, part of their previous life, mainly in
their professional vocation.

Some baalei teshuva are highly educated and employed in critical
professions and are generally characterized by relative openness to modernity
and the majority. Some have integrated into the less introverted Hasidic groups
such as Chabad or the new current of Breslav.?

Malach and Cahaner expanded the definition to include “modern ultra-
Orthodox” — those who originate from various ultra-Orthodox groups and
have, in recent years, integrated more into the non-ultra-Orthodox majority
and also adopted modern Western worldviews and values.? Individuals who
belong to this group (which makes up about 7% of the ultra-Orthodox
population) no longer see the “society of learners” as an ideal, and their sons
are not committed totally to Torah study. This group also does not entirely
obey religious authority. They strive for higher education, to become
accomplished professionals, to integrate into the labor market, and, in
general, to integrate into Israeli society. They serve in the military and turn to
professional authority as an alternative to religious authority.®

The expanding boundaries of the definition of ultra-Orthodoxy. and the

@  Shlomi Doron, “Changing Identities Through Rituals: Newcomers to and Defectors from Ultra-
Orthodox Judaism,” Journal of Ritual Studies 27 (2013): 13-32.

@  Yoram Bilu and Tzvi Mark, “Between the Righteous and the Messiah: Outlines for a
Comparative Analysis of Chabad Hasidism and Breslav Hasidism,” Iyunim Bitkumat Israel 23 (2013):
350-377; Benjamin Brown, A Society in Motion : Structures and Processes in Ultra-Orthodox Judaism
(Jerusalem: The Israel Democracy Institute, 2021), 248-253. [ Hebrew ]

@  Gilad Malach and Lee Cahaner, “Elements of Modern Life or ‘ Modern Ultra-Orthodoxy’?
Numerical Assessment of Modernization Processes in Ultra-Orthodox Society,” Democratic Culture 17
(2017); 19-51. [ Hebrew]

@ Lee Cahaner, Ultra-Orthodox Society on the Axis between Conservatism and Modernity
(Jerusalem: The Israel Democracy Institute, 2020), 19-70, 259-300. [ Hebrew]

— 9 —



JeuIsh scuoies

AR
| w21 |

wide variety of groups it includes leads to the question of how to define who is

ultra-Orthodox for research and discussion. The Israel Central Bureau of
Statistics (CBS) proposed three criteria for the definition of a household as
ultra-Orthodox.®

According to the educational institutions where the family members
studied: a household is defined as ultra-Orthodox if it has at least one yeshiva
graduate. This definition is problematic because it does not include families of
baalei teshuva, who did not graduate from a yeshiva, nor does it include
households with women only.

According to residence: a household is defined as ultra-Orthodox if it is in
a city where the majority voted for Shas (Sephardic Guardians of the Torah),
and YahadutHatorah (United Torah Judaism, UTJ]), the two primary ultra-
Orthodox political parties. This definition is also problematic, primarily
because Shas is also supported by voters from traditional and Religious Zionist
Sephardic families that are not identified with the ultra-Orthodox community.

According to self-definition: an ultra-Orthodox is someone who defines
themselves as such. This, too, is problematic since, among the ultra-Orthodox
population, there is often more difference than similarity. For example, a
person who defines himself as an ultra-Orthodox but does not adhere to
absolute gender segregation or legitimizes Zionism, may not be defined as

ultra-Orthodox by other and less moderate ultra-Orthodox.
I . Background on the Ultra-Orthodox in Israel

The roots of ultra-Orthodox Judaism lie in Europe. In the 18" and 19"
centuries, religious values and traditions began to disintegrate in the face of
emancipation and secularization. The division in the Jewish community
between those who wanted to continue adhering to Jewish law and those who
wanted to abandon or change it led to the use of the term “orthodoxy” in the
Jewish context. This term expressed the perception of halakha , as interpreted

in the Talmud and by the Sages, as relevant for all times, without change.

3

@ Israela Friedman et al., “Measurement and Estimates of Population of Ultra-Orthodox Jews,’

Technical Paper no. 25 (Jerusalem: Israel Central Bureau of Statistics, 2011), 4-14. [ Hebrew]



The term “ultra-Orthodoxy” describes the streams that went further and sought

to adhere to the strictest interpretations of halakha, accepting additional and new
limitations that had not been part of Jewish tradition as a means to fend off the dangers
of modernization.? These streams were influenced by the ruling of Rabbi Moshe Sofer,
who stated that “new things are forbidden from the Torah” in all aspects of life,
including those that do not contradict Jewish law.®

The emergence of Zionism exacerbated the split between Orthodoxy and
ultra-Orthodoxy. The division between these two streams deepened after
Israel’s establishment due to differences regarding their attitudes towards
Zionism and in their socio-religious ethos, with one striving to separate from
the majority society and the other striving to integrate and be involved in
building the country (while maintaining its practiced religiosity).

The split between the two streams reached its peak in 1951 when the
“United Religious Front” —the political bloc that united Religious Zionist Jews
and the ultra-Orthodox since Israel’s establishment — disbanded. Since then,
the ultra-Orthodox have formed separate political parties representing

particular ultra-Orthodox subgroups.

. The Ultra-Orthodox and the Zionist State

As described above, the ultra-Orthodox population in Israel comprises a
range of approaches to Zionism. The vast majority (about 95%) identily with
the more moderate view, which, despite its principle objection to Zionism as a
secular ideology, recognizes the Zionist state and tends to obey its laws and
avoid confrontations with its authorities.®

From their split with the Religious Zionists until the 1980s, the ultra-
Orthodox were represented in the Knesset mainly by Agudath Israel,
dominated by the Gur Hasidic group. In the November 1988 elections, this

political party split into two parties: “Agudath Israel,” representing the

@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors, 18-22.
@ Menachem Friedman, Ultra-Orthodox Society: Sources, Trends and Processes, 7.
@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors, 211-231.
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Hasidic current, and “Degel Hatorah” (the flag of the Torah). representing

the Lithuanians.”? The two reunited before the 1992 elections as
YahadutHatorah and remained united ever since, with seven seats in the
current Knesset—the exact number of combined seats they had in 1988.

Why the representation of Yahadut Hatorah in the Knesset has not
significantly grown despite the high fertility rates of its electorate has been one
of the mysteries of Israeli politics. Part of the answer is that over the past 30
years, the demographic surge of the ultra-Orthodox was checked by waves of
secular migration, mainly from the former USSR; another is that larger
numbers of Haredim do not obey the Rabbis and vote for non-Haredi political
parties, while some ceased voting at all for ideological reasons.

The strongest ultra-Orthodox political force since the mid-1980s has been
Shas, representing the Sephardic ultra-Orthodox. Shas gained four seats when
it first ran for parliament in 1984 and 11 in the most recent elections. Despite
(but also because of) stormy criminal scandals in which members of its
political leadership were embroiled, since its inception, Shas has maintained,
with few interruptions, its electoral base and a kingmaker role in Israeli
politics. It has steadily grown independent of the influence of non-Sephardic
Rabbis and has elevated the status of Haredi Sephardic sages within the Haredi
public at large.

Since 1977, the year Agudath Israel joined the first right-wing governing
coalition in a country established and shaped by secular socialists, the ultra-
Orthodox have enjoyed exceeding political influence. From that year on, ultra-
Orthodox parties have been part of every right-wing-led coalition except for
2003-2004 and 2013-2015, when their exclusion was part of the agenda of
centrist parties.

The 18 seats secured by the ultra-Orthodox in the most recent November
1, 2022, Knesset elections make up almost a third of the number required to
form the majority. The centrist and left-leaning political parties made it clear
that they would not join a coalition led by the largest faction in parliament, the

right-wing Likud, whose head, Benyamin Netanyahu, the longest-serving

@ Menachem Friedman, Ultra-Orthodox Society : Sources, Trends and Processes, 20-30.



prime minister in the history of the state, stands for trial on bribery breach of

trust charges. The political survival of Netanyahu, and his hopes to remain in
power and possibly out of prison, have thus become entirely dependent on the
Haredi factions, whose voters vehemently and unconditionally sympathize with
Netanyahu and distrust the Israeli judiciary.

As a result, the Haredim currently wield more power than ever before in
Israeli political history. During coalition negotiations, the Haredi factions
demanded inflated budgets, the continuation of the almost absolute deference
of army service for ultra-Orthodox, and the passing of a law allowing gender
segregation at public events without it being considered discrimination. Their
outsized influence has raised doubts among secularist and traditional-secularist
Israelis, who are still the majority in the country, whether Israel can maintain
its democratic and liberal essence, and whether its economy and security can
endure of Haredi population and influence.

A small minority of ultra-Orthodox in Israel (about 5%) are anti-Zionists
who do not recognize the state. The circles associated with this camp have
tended over the years to violate state laws in a blatant, provocative, and even
violent manner.? The anti-Zionist camp comprises groups and communities
who identify as “Eda Haredit.” The Eda Haredit (or “Eda”) is the communal,
religious, and economic framework that unites the segment of ultra-Orthodox
society that sought to separate itself from the organizational-community
frameworks of the Zionist Yishuv during the British Mandate. To this day, it
does not recognize the legitimacy of the State of Israel as a Jewish state and
does not cooperate with its institutions,?

This camp adopted a fierce and uncompromising anti-Zionist position and
demanded that its members separate from the Zionist enterprise and the State
of Israel. Zionism, according to the Eda, is blasphemy against the hope of

Messianic redemption, reflecting a rebellion against God and a betrayal of the

@® Menachem Friedman, “ Haredi Violence in Contemporary Israeli Society,” Studies in
Contem porary Israeli Society 18 (2002): 186-198; Sima Zalcberg Block, “Religious Coercion and
Violence Against Women: The Case of Beit Shemesh,” in Women’s Rights and Religious Law, eds.
Fareda Banda and Lisa Fishbayn Joffe (London: Routledge, 2016), 152-176.

@ Menachem Friedman, Society and Religion (Jerusalem: Yad Yitzhak Ben-Zvi, 1977), 31.
[Hebrew |
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Jewish faith.® The Eda Haredit includes several circles such as the

“Yerushalmim,” Brisk, Dushinsky, and Neturei Karta, as well as Hasidic
“courts” such as Munkacs, Pinsk-Karlin, Satmar., Spinka, Toldot Aharon,

and Toldot Avraham Yitzhak.? In the past decade, an anti-Zionist trend has

> — a Lithuanian faction that

®

also been adopted by the “Jerusalem faction’

became radicalized—and among peripheral groups of baalei teshuva.

IV. Characteristics and Trends

Although ultra-Orthodox society comprises a wide range of groups and
streams, it is possible to observe several crucial common shared characteristics
and trends relating to demography, education, higher education, employment,
and military service.

A. Demography

The ultra-Orthodox population in Israel is particularly young (about 60%
are under the age of twenty, compared to 35% of the total population in
Israel) and is characterized by extremely high fertility rates (about 6.6
children on average per ultra-Orthodox woman compared to less than two
children on average per woman in the Western world).? This is due to the
strict observance of the command “to be fruitful and multiply” (Genesis 9:7)
and the prohibition on using contraceptives,?

The high fertility rates affect the community’s rapid growth rate.
Forecasts indicate that within fifteen years, the ultra-Orthodox proportion of
the total population (including non-Jews) will be 16%, and the proportion of

ultra-Orthodox of working age will be 11%. According to long-term forecasts,

@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors, 153-183.

@ Menachem Keren-Kratz, “ Wall of Separation: Neturei Karta and Its Press During the
Foundation of the State,” Kesher 50 (Fall 2017); 71-88. [ Hebrew]

@  Shlomi Doron, “Changing Identities Through Rituals; Newcomers to and Defectors from Ultra-
Orthodox Judaism.”

@  Cahaner and Malach, Statistical Report 2020.

©® Daphna Birenbaum-Carmeli, “Your Faith or Mine: A Pregnancy Spacing Intervention in an
Ultra-Orthodox Jewish Community in Israel,” Reproductive Health Matters 16 (November 2008): 185-
191.



: ! :b" S 7 £ - i
\ |

in 2065, ultra-Orthodox will make up about a third of the total population in

Israel and 40% of the Jewish population in Israel—over five and a half million
people.? According to Ben David, in less than forty-five years, about half of
Israel’s children will be from the ultra-Orthodox community!®

Still, there has been a 0.4 % decrease in fertility rates since the late 1990s,
when the fertility rate for an ultra-Orthodox woman was seven children.® This
resulted from an increase in the number of ultra-Orthodox women using
contraceptives, ® the concept of “family planning” spreading in ultra-Orthodox
society, and, perhaps, the increase in the age of marriage.? According to
Cahaner and Malach., fertility rates in the Haredi community may continue to
decrease; if so, this will reduce its growth rate.©

B. Education

Even before Israel’s establishment, the ultra-Orthodox had a separate
education system under the auspices of Agudath Israel. As part of the
guidelines for regulating religion and state relations during the transition from
the pre-state period to independence, full educational autonomy was granted to
the ultra-Orthodox within the framework of “independent education.” It
became the so-called “status quo.”

Due to the refusal of ultra-Orthodox to accept the state’s requirements for
core studies (including core subjects such as math and science), independent
education was and still is funded only partially by the state. This arrangement
did not include the ultra-Orthodox circles that refused — and refuse to this

day, at least formally — to receive state funds.?

@ Cahaner and Malach, Statistical Report 2020, 15.

@ Dan Ben-David, “The Shoresh Handbook: Education and Its Impact in Israel, 2017-2018,” The
Shoresh Institution for Socioeconomic Research (2018).

@ Cahaner and Malach, Statistical Report 2020, 13.

@ Lee Cahaner, Ultra-Orthodox Society on the Axis between Conservatism and Modernity
(Jerusalem: The Israel Democracy Institute, 2020), 200; Kimmy Kaplan, Internal Popular Discourse in
Israeli Haredi Society (Jerusalem: Zalman Shazar Center for Jewish History, 2007 ), 231-233.
[Hebrew |

©® Cahaner and Malach, Statistical Report 2020, 13.

© Ibid., 14.

@ Benjamin Brown, A Society in Motion: Structures and Processes in Ultra-Orthodox Judaism ,
74-76.
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The ultra-Orthodox education system maintains complete gender

segregation. Boys study in “Talmud Torah” from three to thirteen. In this
framework, religious studies are emphasized, but there are a few
extracurricular studies at the most basic level. At thirteen, young ultra-
Orthodox men move to yeshivas, where their studies from morning until
evening are devoted to religious studies, especially Talmud. At seventeen, the

> where they devote themselves to studying

young men move to “big yeshivas,’
Talmud for at least a year. Some retire or partially retire from the yeshiva
track to work at one point or another. However, in the Lithuanian stream,
most men continue the yeshiva track until their thirties and forties. Thus,
most ultra-Orthodox males do not study core subjects, and only a small
minority (15%) take matriculation exams.®

Most ultra-Orthodox girls are educated in the “Beit Ya'akov” network,
which includes an elementary school and a seminar equivalent to high school.
Over the years, girls’ studies integrated more basic studies covering broader
subjects than their male counterparts. This is so girls can fulfill their destiny
within the “Society of Learners”— to provide for the family so the husband can
devote himself to studying Torah.

The main potential vocation of Haredi women has been teaching in the
Beit Ya’akov network. This occupation was perceived as ideal for ultra-
Orthodox women, as it allowed them to earn a living while remaining within
the community’s boundaries. The level of education at ultra-Orthodox girls’
schools is much lower than that of state institutions. Indeed, only in the past
ten years did educational institutions for girls begin preparing them for the
state matriculation exams.?

The teaching field within the community became saturated, making
teaching a less viable profession for women to pursue due to a lack of available
positions. Moreover, teachers’ salaries did not cover the expenses of families

with many children, even more so when the woman was the sole breadwinner.

Recognizing the need for additional sources of income, the Beit Ya’akov

@ Benjamin Brown, A Society in Motion: Structures and Processes in Ultra-Orthodox Judaism ,
76-95.
@  Ibid.



institutions have created more training courses, some of which prepare the

girls for matriculation exams so that they can pursue degrees, primarily at
institutes of higher education that have been established in the last two decades
that are geared toward the community. The increased preparation for the
matriculation exams in the Beit Ya'akov network led to a tremendous jump in
the rate of ultra-Orthodox girls who passed the exam: 58% in 2018/2019,
while fifteen years earlier, only 31% passed.?

Given the data above, as well as the lack of core studies in educational
institutions for boys and the community’s rapid growth rate, some fear Israel
becoming a country of “third-world education.”® However, an encouraging
trend is the moderate decrease in the number of ultra-Orthodox boys studying
in ultra-Orthodox institutions between 2013-2021.

From 2003 to 2013, the growth in ultra-Orthodox education was rapid and
constant at 4.2% per year. From 2013 to 2021, this trend reversed with a 2.3%
decrease in total.? This trend stems from a decrease in ultra-Orthodox birth
rates and in the attractiveness of ultra-Orthodox institutions among the more
moderate trends within ultra-Orthodoxy.

At the same time, the influence and importance of ultra-Orthodox state
institutions have moderately increased. Ultra-Orthodox state institutions offer
a hybrid educational model to pupils from ultra-Orthodox backgrounds whose
parents wish to preserve Torah-based ultra-Orthodox educational foundations
and have their children obtain a broader education on core subjects and acquire
more diverse study skills. This synthesis applies to approximately 4% of all
ultra-Orthodox education for boys.? Although this rate is low, it is significant
from the point of view of the ultra-Orthodox, for whom core studies for boys
not only abrogate the Torah but also subvert the ultra-Orthodox ethos.

C. Higher Education
In line with the low rate of eligibility for enrollment to institutes of higher

education, the rate of ultra-Orthodox studying in such institutes is also

Cahaner and Malach, Statistical Report 2020, 98-103.

Dan Ben-David, “The Shoresh Handbook: Education and Its Impact in Israel, 2017-2018.”
Cahaner and Malach, Statistical Report 2020, 26-43.

Ibid., 27.
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particularly low. While the ultra-Orthodox comprise 13% of the general

population, only 4.5% of all university and college students in Israel are ultra-
Orthodox. Most students study for a bachelor’s degree (82%), while only a
few pursue graduate degrees (18%). Most students are female (67 %).

While the rate of ultra-Orthodox enrollment is relatively low, it has more
than doubled in the last decade, while the rate in the general population has
not changed significantly.? It is, therefore, possible to speak of a process of
academization emerging in ultra-Orthodox society, especially for women, but
it is still in its infancy.

Most ultra-Orthodox students — both men and women — apply to special
academic frameworks that are culturally and religiously adjusted to the values
and practices of the ultra-Orthodox student. These frameworks include courses
and programs that do not differ in their level and requirements from non-
Orthodox academic institutions. In recent years, the number of these
institutions has risen, and studying in them has become normative and part of

the ultra-Orthodox mainstream.®

&

The existence of an “ultra-Orthodox” academic framework expresses a
significant change that ultra-Orthodox society is going through and the long
way it has come. Once, the concept of “Orthodox academic education” was
considered an oxymoron, and higher education was seen as a real threat. Still,
the demand for special frameworks also signifies the insistence of the Haredi
population to limit the influence of the non-ultra-Orthodox majority and to
maintain its autonomy.
D. Employment

In line with the high rate of ultra-Orthodox men who devote themselves to
Torah study (or at least claim to) and the low rate of ultra-Orthodox men who
pursue higher education, only 52.5% of ultra-Orthodox men of working age

(25-64) join the labor market, compared to 86% of men of working age in the

@ Cahaner and Malach, Statistical Report 2020, 32-33.
@  Novis Deutsch and Rubin, “Ultra-Orthodox Women.”



general populace.? In the last decade, the rate of ultra-Orthodox men of

working age who devote themselves to studying Torah (or at least claim to)
and avoid integration into the labor market increased by one-third: in 2012, the
number of ultra-Orthodox men of working age who studied in “Kollel” was
70,000, and in 2020 it was 94,000.%

Furthermore, the lack of professional experience and education among
ultra-Orthodox men limits their possible employment in certain occupations.
Thus, over the last decade, ultra-Orthodox men have found work in education
more than in any other field: about one in three, compared to one in twenty in
the general population. It is a low-income profession. Thus, the grim reality is
that much of the Haredi contribution to the labor force is the creation of a new
generation of Haredi men who will not be able to compete in the job market.

In contrast, the rate of ultra-Orthodox men working in management and
high-tech, high-income professions, is particularly low (4.5% and 3%,
respectively, compared to 13% and 14%, respectively, in the general
population). Furthermore, while the rate of non-ultra-Orthodox men working
in the high-tech industry has increased by almost 2% in the last decade, the
rate of ultra-Orthodox men in the industry has not changed.?

These data explain the disparity in average income between ultra-
Orthodox men and non-ultra-Orthodox men, which is increasing: the average
gross monthly income among ultra-Orthodox men aged 25-64 is twice as low as
the average income of men aged 25-64 from the general population.? The data
illustrates the link between low education and low income in the ultra-
Orthodox community, which led Ben David to argue that “third world
education” will lead to a “third world economy.”®
Employment data regarding ultra-Orthodox women indicates an increase

in their participation in the labor market over the past two decades. This

@  Ariel Karlinsky, “Education, Employment and Earnings of Ultra-Orthodox Men, a Long-Term
View: Are the Gaps Narrowing?,” Policy Paper no. 70 (Jerusalem: Kohelet Policy Forum, 2021), 5-7.

[Hebrew |
@ Ibid., 39-40.
@ Cahaner and Malach, Statistical Report 2020, 61.
@ Ibid., 58-59.
® Dan Ben-David, “The Shoresh Handbook: Education and Its Impact in Israel, 2017-2018.”
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increase coincided with their increasing pursuit of academic studies. In 2003,

only about half of ultra-Orthodox women worked, while in 2020, almost 80%
of them were working. The data also show the gap between the percentage of
working ultra-Orthodox women and the percentage of working non-ultra-
Orthodox women (82.5%) has narrowed and that the rates of occupational
integration among the two groups are almost equal.?

Moreover, unlike ultra-Orthodox men, whose main occupation is still
education, the occupations of ultra-Orthodox women are similar to those of
non-ultra-Orthodox women. For example, between 2014-2020, the rates of
ultra-Orthodox women employed in education decreased by 5% in favor of
other occupations (39%), while the rates of non-ultra-Orthodox women
employed in education did not change significantly (17%). In these years,
there was also an increase in the rate of ultra-Orthodox women engaged in
high-tech (from 3% to 5%), while among non-ultra-Orthodox women, there
was an increase in this industry, but at a lower rate (from 6% to 7%).?

Despite ultra-Orthodox women increasingly joining the workforce, the
reality that in at least half of ultra-Orthodox families, most of which have
multiple children, they are the primary or sole breadwinners, means that the
ultra-Orthodox population is characterized by extremely high poverty rates
(over half of the ultra-Orthodox population lives below the poverty line
compared to 21% of the total population), and high levels of housing and
population density.® Given this, Ben David warns that Israeli society is facing
an existential threat.?

E. Military Service

According to the Israeli Defense Service Law (1986), men and women 18
years of age are conscripted into the IDF; men are required to serve three years
and women two years. Citizens can be exempted from military service because

of different conditions, including religious practices. Ultra-Orthodox youth are

@ Cahaner and Malach, Statistical Report 2020, 64.

@ Ibid., 63-64.

®  Assaf Tsachor-Shai and Nitsa Kasir, “Covid-19, Population Density, and Haredi Cities,” The
Haredi Institute for Public Affairs (April 2020), 3-4.

@ Dan Ben-David, “The Shoresh Handbook: Education and Its Impact in Israel, 2017-2018.”



encouraged torequest service exemptions or deferrals based on their being

yeshiva students whose “profession” is studying the Torah. Ultimately, they
postpone their enlistment until their duty to serve expires, thereby avoiding
military service entirely.?

Ultra-Orthodox opposition to military service stems from several factors:
(a) the perception that military service harms Torah study and, given the
Torah is of supreme importance, religious study surpasses military service in
importance; (b) the perception that the military’s secular framework threatens
to undermine or erode the faith of ultra-Orthodox youth even though the IDF
goes to great lengths to accommodate their religious and cultural needs; (c¢)
lack of identification with the values of the IDF and the state; and (d)
theperception of military service involving risk that contravenes Jewish law.?

The roots of the generous exemption policy are in a decision taken by
Israel’s first prime minister and minister of defense, David Ben-Gurion. In the
early years of independence, Ben-Gurion exempted 400 yeshiva students from
service in order to enable them to study Torah and revive the yeshiva world
that was destroyed in the Holocaust. According to Ben-Gurion, “Based on
Section 12 of the Security Service Law, I released yeshiva students from
mandatory service. This release applies only to yeshiva students who are
engaged in Torah study in yeshivas, as long as they are engaged in Torah study
in yeshivas.”®

The exemption from military service does not allow those who wish to
leave the yeshiva and integrate into the labor market to do so without being
obliged to enlist. Over the years, the number of yeshiva members has grown;
today. over 135,000 yeshiva students are exempt from military service.?

Until 2007, the rate of ultra-Orthodox who joined the army reached a few
hundred at most; it then began to rise until 2015, when enlistment reached

more than 2,000 recruits, although it is questionable whether all of these were

@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors, 14.

@  Yohai Hakak, Haredi Masculinities Between the Yeshiva , the Army , Work and Politics— The
Sage, the Warrior , and the Entrepreneur (Leiden: Brill, 2016), 39-56.

@ Zvi Tal,“The Committee to Formulate the Appropriate Arrangement Regarding the Recruitment
of Yeshiva Students— A Report [ Hebrew],” Knesset of Israel, 2002.

@ Cahaner and Malach, Statistical Report 2020, 72.
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actually Haredi at all. However, since 2015, the enlistment rate has decreased

significantly; in 2019, only 1,222 ultra-Orthodox enlisted.?

The ultra-Orthodox attitude toward military service has not changed,
except among certain circles that see military service as a default for boys the
ultra-Orthodox framework cannot deal with. Indeed, most ultra-Orthodox
recruits do not represent the mainstream of the ultra-Orthodox public. Rather,
they are young people who did not last in the yeshiva framework, and the
military framework provides them with an alternative supportive framework.
Others turned to military service so they could join the labor market when

discharged from service.?

V. Conflicts and Tensions

The characteristics and trends detailed above result from the ultra-
Orthodox’s religious stringencies, its separation from the majority, and the
obligation of the men to devote their time to Torah study.? These
characteristics create points of tension and conflict between the ultra-Orthodox
and the non-ultra-Orthodox majority around three main issues: (a) lack of
participation in the workforce; (b) opposition to military service; and (c)
opposition to the legal system.

About half (47%) of ultra-Orthodox men still prefer the world of the
yeshiva or at least the resources their membership provides them, over
entering the general labor market, and they rely on allowances they receive
from the yeshiva.? These allowances are paid for by donations, as well as by
the state, which has provided (and provides) funds as part of coalition
agreements with ultra-Orthodox parties.

As a result, under the auspices of the state, it has been possible to

perpetuate the ignorance of ultra-Orthodox men in worldly matters and their

@ Cahaner and Malach, Sratistical Report 2020, 72.

@  Yohai Hakak, Haredi Masculinities Between the Yeshiva , the Army , Work and Politics — The
Sage , the Warrior , and the Entrepreneur, 39-56.

@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors, 11-12.

@  Cahaner and Malach, Statistical Report 2020, 31.
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inability to integrate into the workforce. This reality has provoked anger and

frustration among the majority, who feel those among the ultra-Orthodox,
who do not work or pay taxes, are living at their expense, and do not share the
economic burden. “Exploiters, parasites, and freeloaders” are only some of the
pejorative terms used by Israelis in the majority to describe the ultra-
Orthodox.?

Another source of tension is the ultra-Orthodox’s failure to share the
country’s security burden with the majority. Over the years, efforts have been
made to change the Israeli Defense Service LLaw. These efforts involved bills
requiring yeshiva students to enlist in the IDF and civil service.

However, whenever such a bill is raised, ultra-Orthodox hold mass
demonstrations and prayer rallies led by the community’s leading rabbis to
protest the potential law and to prevent its adoption and implementation.
Attempts to change the Israeli Defense Service LLaw have failed so far. Still,
efforts to advance legislation have had an unintended consequence: they have
contributed to increasing already existing ultra-Orthodox suspicions of the
judiciary and their lack of faith in it.

According to Zicherman,® ultra-Orthodox distrust of the judiciary stems
from three conflicts:

The obligation to obey the law when it contradicts religious law.? This
was most recently seen, for example, during the Covid-19 lockdowns, when
ultra-Orthodox violated state-mandated restrictions on public gatherings by
obeying their rabbis’ orders to continue attending congregational prayers and
study in yeshivas.®

The common perception among ultra-Orthodox is that the Israeli judiciary
is “the courts of Gentiles,” mainly due to its adoption of the British legal
system and general reliance on so-called human-made laws. “Gentile courts”

are prohibited in Jewish law, while rabbinical courts are considered the

@ Cahaner, Ultra-Orthodox Society, 230.

@ Haim Zicherman, “One Trial You Will Have: The Triple Confrontation of Haredi Society,”
Law, Society and Culture — Tel Aviv University (2018): 37-68. [ Hebrew ]

®  Ibid.

@  Zalcberg and Zalcberg Block, “Covid-19 Amongst the Ultra-Orthodox.”
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appropriate venue for legal proceedings.

Confrontation with the Supreme Court over rulings on issues of religion
and state, which the ultra-Orthodox view as restrictive and encroaching on
their way of life.?

These three conflicts led to a crisis of trust. The only three
demonstrations organized by ultra-Orthodox leaders in recent decades that
attracted hundreds of thousands of protestors were directed against the
Supreme Court and its rulings. Surveys indicate a very high degree of distrust

in the judiciary among the ultra-Orthodox (83%).%
VI. Where Is Ultra-Orthodox Society Headed?

What is the future of ultra-Orthodox society? Has it and will it become an
existential threat to the Zionist enterprise as a rational and modern expression
of Jewish identity, or will a moderate trend emerge that bridges the widening
gaps between the community and the majority?

Studies suggested that the development of religious movements is a
process that includes several key stages. (a) The foundation stage of the
movement; (b) the expansion stage — in which the movement expands and
recruits new members to its ranks; and (c) the institutionalization stage —in
which members are born into the movement, into an existing reality, with
almost no scope for choosing an alternative reality.

Intergenerational changes and changes in the socio-economic status of
religious movements and groups over time make them more “compromising” in
their relations with the “outside world,” and they take on a more institutional
and “calm” character. The religious zeal of the founders’ generation is
moderated among the members of subsequent generations, and some may even
rebel against it.

The data presented so far indicate a trend of perpetuating ignorance among
the ultra-Orthodox population, especially among ultra-Orthodox men, and a

trend of low integration of ultra-Orthodox men into the labor market.

@ Zicherman, “One Trial You Will Have.”
@  Ibid.
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However, looking at the processes that ultra-Orthodox society has undergone

in recent decades paints a broader, more profound, and more complex picture.

This picture does not ignore the impact ultra-Orthodox society has on
Israeli society. At the same time, it identifies changes and trends that may
minimize the threat to Israeli society that some policymakers and researchers
see emanating from the ultra-Orthodox community.

Recent years have seen increasing participation, presence, inner
resilience, and self-confidence of different factions in ultra-Orthodox society.?
Some ultra-Orthodox are strong enough to integrate into the majority without
feeling threatened by it. At the same time, ultra-Orthodox society has become
more receptive to its members who integrate into the majority and to members
that deviate from the ultra-Orthodox ethos.? Extensive discourse has
developed among the ultra-Orthodox on issues that until recently were
considered taboo, such as domestic violence and sexual abuse, even in the most
conservative circles.?

Part of the change originates from grassroots ultra-Orthodox female
activism — ultra-Orthodox women who dared to challenge social conventions
and challenge the community’s leading rabbis.? Ultra-Orthodox women’s

&

activism, which some also define as “ultra-Orthodox feminism,” involves
female activists who raise the issues of women’s education, women'’s
employment in the public discourse, and their political representation.® Their

activity is seen by others in the ultra-Orthodox public as a challenge to

@ Kimmy Kaplan and Nurit Stadler, From Survival to Consolidation : Changes in Israeli Haredi
Society and Its Scholarly Study (Tel Aviv-Jerusalem: HakibbutzHameuchad and Van Leer Jerusalem
Institute, 2012), 11-28.

@ Neri Horowtiz, “Haredi Disaffiliation: Risk, Potential and Social Policy,
Association (Jerusalem, 2018), 22-24.

@  Sara Zalcberg, “Changes in Coping Patterns of Ultra-Orthodox Society in Israel Regarding Sexual

”

Out for Change

Abuse,” in Sexual Offenses in Israel: Trends in Legislation, Assessment, and Treatment, eds. Mili
Shhory-Biton, Yehudit Aboulafia and Lisa Tzvi (Jerusalem: Carmel Publishing House, 2021), 455-480.
[Hebrew]

@  Michal Kravel-Tovi, “They Must Join Us, There is No Other Way: Haredi Activism, the Battle
Against Sexual Violence, and the Reworking of Rabbinic Accountability,” Nashim 37 (2020): 66-86.

®  Cahaner, Ultra-Orthodox Society, 203-205.
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fundamental values such as modesty, the family, and obedience to the
rabbis.?

In general, ultra-Orthodox women today are more educated, established,

assertive, and opinionated. As such, they have become significant agents of
change for the ultra-Orthodox population, initiating innovative and
revolutionary developments. Meanwhile, their conduct consciously and
unconsciously has contributed to challenging the prevailing ideal type of ultra-
Orthodox family—the husband who devotes himself to Torah study while his
wife, in addition to raising the kids, works as the primary breadwinner, often
as a teacher.?

Several other agents of change have contributed to transformations in
ultra-Orthodox society in recent years. One is those who leave the ultra-
Orthodox world. Throughout the years, such people were denounced and
ostracized by their families and the community.? However, in recent years,
the attitude of ultra-Orthodox society regarding “dropouts,” as they are called
in Haredi discourse, has changed and shifted from an exclusive to an inclusive
approach. Following this, a significant portion of dropouts tend to maintain
ties with their family members, unlike before, and they influence them in one
way or another.?

Another major agent of change is the internet. Despite some rabbis’
objection to any such usage, whereas only 28% of the Haredim used the
internet in 2008, no less than 64% did so in 2020.9 The internet revolution
penetrated ultra-Orthodox society, exposing it to previously inaccessible
content, which is now only a click away. This revolution broke the boundaries
of the “Orthodox ghetto.”

The changes in employment and the increasing integration, even if still

@ Helene Sinnreich, “(In) visible Women: Ultra-Orthodox Jewish Women’s Faces and the
Internet,” Shofar: An Interdisciplinary Journal of Jewish Studies 38 (Summer 2020): 61-91.

@  Orly Tsarfaty, “From Transparent Women to Present Women: The Struggle of Ultra-Orthodox
Women for Representation in the 20th Knesset,” Gender 4 (December 2015): 1-29.

®  Shlomi Doron, “Changing Identities Through Rituals: Newcomers to and Defectors from Ultra-
Orthodox Judaism,” 13-32.

@ Neri Horowtiz, “Haredi Disaffiliation: Risk, Potential and Social Policy,” 9-39.

©® Cahaner and Malach, Statistical Report 2020, 74.



very moderate, into the labor market have created, in recent years, an ultra-

Orthodox middle class, a class that did not exist previously. This is a more
academic, open, and consumerist ultra-Orthodox, which has adapted to
modern Western consumer culture and even to a luxurious lifestyle that it did
not know before. This group has adopted a standard of living that will be very
difficult to give up.

To maintain this standard of living, the new middle class will have no
choice but to continue to pursue education, lucrative professions, and further
integration into the labor market.? This group is not only a product of changes
within ultra-Orthodox society, but is itself an agent of change that may impact
the future of ultra-Orthodox society. It is not impossible that this class will
continue to expand and will contribute to increasing integration, perhaps even
through military service. A counter-reaction of resistance to such a trend is
expected but, according to Brown, will appear at much lower rates.®

The great triumph of the ultra-Orthodox in the recent elections may prove
counter-productive, as the non-ultra-Orthodox majority appears to be losing
patience. Future governments may back away from coalition agreements with
ultra-Orthodox parties that force them to finance yeshiva members, as was the
case in 2003 when child allowances were significantly cut and ultra-Orthodox
had no choice but to enter the labor market.?

It is also possible that future governments will sever the link between
exemption from military service and the inability to enter the workforce and
allow and encourage yeshiva members who refuse to serve in the army to go to
work. Such a decision will indeed further damage the perception of conscription
as egalitarian. Yet it will decrease the huge gap in economic contribution.

Even if the rate of ultra-Orthodox who adopt modern Western worldviews
and the rate of ultra-Orthodox men who study in institutions of higher

education and integrate into the workforce remain very low today, they

@ Haim Zicherman and Lee Cahaner, Modern Ultra-Orthodoxy: The Emergence of Haredi
Middle Class (Jerusalem: The Israel Democracy Institute, 2012), 145-161. [ Hebrew]

@ Benjamin Brown, A Society in Motion: Structures and Processes in Ultra-Orthodox Judaism ,
401-403.

@ Eitan Regev, “Patterns of Haredi Integration into the Labor Market: An Inter- and Multi-Sector
Analysis and Comparison,” in The State of the Nation Report 2017 (Jerusalem: Taub Center, 2017), 6.
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represent an increase compared to the rates in the past and a significant change

whose weight is far beyond its quantitative significance. These are indeed very
small steps for the majority but important steps for ultra-Orthodox society.
Just as the ultra-Orthodox community of two decades ago did not look the

same as it does today, in two decades, it may look different than today.
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Better Left Unsaid: Sexual Offenses and the Haredim

Carl Yonker

Abstract: The article examines when and how ultra-Orthodox
news media reports on sexual scandals involving public figures within
and outside the community, focusing on three recent cases involving
Donald Trump, Yehuda Meshi-Zahav, and Chaim Walder. Through a
comparative analysis of the reporting (or non-reporting) of these
scandals in leading ultra-Orthodox dailies ( Hamodia, YatedNe'eman
Hapeles, and Hamevaser ), the weekly Mishpacha, and online news
websites ( B'HadreiHaredim , KikarHaShabbat, and Haredim 10) it
explores the strategies employed by Haredi media when reporting on
sexual offenses. It demonstrates that ultra-Orthodox media do not
primarily serve as platforms for reporting news of public interest, but
rather as agents delineating the borders of legitimate public speech.

Key Words: Sexual Offenses, the Haredim, Silence
Introduction

Unlike the secular press in Israel and elsewhere, the purpose of ultra-
Orthodox news media is to provide Haredim with “information they should be
thinking about and [ protect the community] from information that may be
contrary to the desired moral values.”® Its (self-conceived) role is thus not to

provide a critical perspective of its community or “objective” reporting, but to

@ Matt Evans, “Exacerbating Social Cleavages: The Media’s Role in Israel’s Religious-Secular
Conflict,” Middle East Journal 65 (Spring 2011): 246.



reinforce Haredi values and “build what they see as the model society” by
» D

«

[reflecting] less of what reality is and more of what reality should be.
Producing “clean” news that adheres to the community’s religious values
and norms in an effort to maintain “a holy community” is paramount, resulting
in a high level of self-imposed censorship to avoid publishing “inappropriate”
and “forbidden” content that violates their religious standards, including
matters related to gossip, sex, and modesty such as prohibiting publishing
photos of women or using their first names.? The purpose is not to ignore
issues or silence discussion, but to mark the boundaries of legitimate
discussion.
To do so, mashgichim (content supervisors, i.e., censors) “read every

@ carefully ensuring readers, including children,

word before it goes to print,”
are not exposed to “forbidden” content. In the case of the daily newspapers,
these censors are the official representatives of the rabbis who oversee and
supervise their community’s newspaper.

Reporting on sexual offenses or even on controversial sexual behavior has
long been considered a taboo and is extremely rare, particularly in the
traditional printed press, whose censors are far more rigid in defining the
boundary between what is fit and unfit to print. This resistance to report on
sexual offenses increases when they involve members of the community. When
compelled to cover cases of sexual abuse because they involve prominent public
figures or officials, Haredi media outlets are careful to frame the story and use
language that upholds avoiding gossip (lashon hara), avoiding public shaming
(halvanatpanim ), and maintaining modesty (tziniut).

For example, euphemistic and coded language is used to describe sexual
offenses instead of words like “sexual harassment,” “abuse,” and “rape.” The
use of coded language does not assume a reader’s ignorance of the subject being

addressed. On the contrary, the language is well-understood by readers, and

@ Yoel Cohen, “Religion News in Israel,” Jowrnal of Media and Religion 4 (2005): 181.

@ Matt Evans, “Exacerbating Social Cleavages: The Media’s Role in Israel’s Religious-Secular
Conflict,” 246.

@ Simeon D. Baumel, “Communication and Change: Newspapers, Periodicals, and Acculturation
Among Israeli Haredim,” Jewish History 16 (2002): 164-166.
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censors are aware the public likely knows and gossips about the taboo subject.

Scholarly literature on ultra-Orthodox news media is rich and has explored
different aspects.” When scholarship addressed the topic of sexual offenses and
Haredi news media, it did so within the broader context of discussions on
modesty and on generally avoided topics. Two examples are usually provided
but not broadly elaborated on and comprehensively analyzed—the August 1990
scandal that erupted when Yated Ne'eman published an article on an attack on a
female soldier that accidentally included the word “rape,” and when former
Israeli president Moshe Katzav was indicted on rape charges in 2007 and forced
to resign.?

Other, more recent examples, particularly several that occurred within
the community, are yet to be examined and compared. Further, in the above
examples, analysis was limited to the established Haredi printed press and did
not account (and in the case of the 1990 scandal, could not) for the evolution
of the Haredi media landscape, including the rise of online news websites that
have largely freed themselves from stringent rabbinical editorial oversight and
new newspapers.

Given the diversity of ultra-Orthodox media, a thorough comparative
analysis of when Haredi media outlets choose to report on sexual offenses and
how they do so (how stories are framed and described, and what linguistic
tools are used, such as omission and euphemistic language), is important for a
broader understanding of the community and the nuances of Haredi media.

This article examines when and how ultra-Orthodox news media reports

on sexual scandals involving public figures within and outside the community,

@ See, for example: Menachem Michelson, “The Ultra-Orthodox Press in Israel,” Kesher No. 8
(November 1990): 12e-21e; Kimmy Kaplan, “The Media in Haredi Society in Israel [ Hebrew],” Kesher
No. 30 ( November 2001): 18-30; Simeon D. Baumel, “Communication and Change: Newspapers,
Periodicals, and Acculturation Among Israeli Haredim,” 161-186; Yoel Cohen, “The Media Challenge to
Haredi Rabbinic Authority in Israel,” ESSACHESS. Journal for Communication Studies 10 (2017):
113-128; Oren Golan and Nahki Mishol-Shauli, “Fundamentalist Web Journalism: Walking a Fine Line
Between Religious Ultra-Orthodoxy and the New Media Ethos,” European Journal of Communication 33
(2018), 304-320.

@  See, for example: Simeon D. Baumel, “Communication and Change: Newspapers, Periodicals,
and Acculturation Among Israeli Haredim,”164; Yoel Cohen, “The Media Challenge to Haredi Rabbinic
Authority in Israel,” 117.



focusing on three recent cases involving Donald Trump, Yehuda Meshi-Zahav,

and Chaim Walder. To do so, the study comparatively analyzes the reporting
(or non-reporting) of these scandals in the main ultra-Orthodox dailies
(Hamodia , YatedNe'eman, Hapeles, and Hamevaser ), the weekly Mishpacha ,
and online news websites (B HadreiHaredim , KikarHaShabbat , and Haredim 10).

Through the case studies, the study addresses and engages with several
interrelated questions. What factors influence the decision to cover or not cover
a sexual offense scandal? When covered, how is the scandal framed? What
words and expressions are used or omitted? Though all are committed to
avoiding engaging in gossip and public shaming, and preserving modesty, what
are the similarities and differences in how independent Haredi media outlets

and printed dailies interpret and define these borders?

| . Ultra-Orthodox Media— Reinforcing the Believers

The Haredi movement emerged in Europe in the early 19" century in
response to the Haskalah (Jewish Enlightenment) movement, Reformism,
and Secularism, insisting on strict observance of halakha (Jewish law) and
resisting and opposing modernism and changes to Jewish social and religious
practices.? This observant community “lives in exile among Jews,” separate
from its less or non-observant co-religionists in an “enclave” or “bounded”
community — a group that endeavors to maintain a cohesive group identity by
creating its own culture and distancing itself from outsiders by establishing
physical and symbolic boundaries.?

For the ultra-Orthodox, these boundaries function as “walls of virtue”
designed to protect the community from malign and insidious outside
influences of modern secular society.? The “wall of virtue” creates a distinction

and separation between the holy, morally superior community of insiders

@® Kimmy Kaplan, “The Media in Haredi Society in Israel,” 18.

@  Oren Golan and Heidi A. Campbell, “Strategic Management of Religious Websites: The Case of
Israel’s Orthodox Communities,” Journal of Com puter-Mediated Communication 20 (2015): 467.

® Gabriel A. Almond et al., Strong Religion: The Rise of Fundamentalism around the World
(Chicago: The University of Chicago Press, 2003), 23-24, 31-34.
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following God’s commands and the

‘evil,” immoral outsiders who ignore
God’s commands and pose an existential threat to corrupt and destroy the
community’s observant way of life through the temptations of secular
modernity.

However, the boundary separating inside from outside is not uniform, nor
is it static; the ultra-Orthodox community is comprised of different groups
divided over divergent religious interpretations and outlooks, each of which
negotiates and defines its interaction with modern secular society in Israel.?
Nevertheless, the boundary exists even if it is in flux.

The ultra-Orthodox press was intended to be an alternative to the secular
press, protecting the community from its influences while satisfying the
demand for news within their own communities. These alternative media
outlets adhered to Torah values and halakhic principles as understood by
rabbinical authorities, and were intended to help develop the community’s
culture, forge common identities, and shape the perception of the world, both
inside and outside the community.®

The earliest Haredi newspapers were established by and affiliated with
ultra-Orthodox political parties, and the four main daily newspapers today
remain so. Hamodiawas inaugurated in 1950 following the establishment of
the Jewish state by Agudath Israel, connected to the Gur Hasidic dynasty.
Until the 1980s, it was the ultra-Orthodox community’s most important
newspaper when a split within Agudath Israel between Hasidic and non-
Hasidic currents resulted in the 1985 establishment of a new daily,

YatedNe'eman. Founded by Rabbi Menachem Man Shach, YatedNe'eman
became the paper of the Ashkenazi political party DegelHatorah and of the non-

@  Gabriel A. Almond et al., Strong Religion: The Rise of Fundamentalism around the World , 34.

@ Ibid., 85; Kimmy Kaplan, “The Media in Haredi Society in Israel,” 18; Matt Evans,
“Exacerbating Social Cleavages: The Media’s Role in Israel’s Religious-Secular Conflict,” 240-241.

® Kimmy Kaplan, “The Media in Haredi Society in Israel,” 20-21; Yoel Cohen, “Israeli Haredi
Media and the ‘Female Factor,’” 367-368; Yoel Cohen, “The Media Challenge to Haredi Rabbinic

Authority in Israel,” 116.



Hasidic Lithuanian current.®

More recently, two new newspapers emerged from splits with Hamodia
and YatedNe'eman-Hamevaser and Hapeles. First published in 2009,
Hamewvesar is the newspaper of the Shlomi Emunei faction of Agudath Israel
that former Knesset member Meir Porush established due to a split with the
Gur Hasidim, who dominate Hamodia. Hapeles was founded in 2012 due to a
leadership dispute in the Lithuanian Haredi community, becoming the
mouthpiece of the more radically anti-Zionist “ Jerusalem Faction ”
(HapelegHayerushalmi) aligned with Rabbi Shmuel Auerbach, which broke
away from the BneiBrak-based Lithuanian leadership. Headed by former
longtime editors of Yated Ne'eman , the two dailies are fierce and bitter rivals,
articulating different outlooks within the Lithuanian Haredi community.?

The readership of ultra-Orthodox dailies has declined over the last decade
due to the general fall in demand for the printed press, increasing internet
access, and the appeal of “independent” outlets in print and online. According
to the last available surveys on Haredi media in Israel, Hamodia had the
largest exposure rate within Haredi society ( 16.6%) compared to
YatedNe'eman (16.2%), Hamevaser (13.5%), and Hapeles (11.2%), but
only Hamewvaser’s exposure increased compared to previous years (up from
11.0%), while the other papers’ exposures declined ( Hamodia from 18.1%,
YatedNe'eman from 17.1% , and Hapeles from 13.7%).9

Among the “independent” outlets, i.e., those not directly tied to a party or faction
and whose target audience is the Haredi public as a whole (Hasidic and non-Hasidic),
are the commercial weekly magazines Mish pacha (est. 1984) and B’Kehila (est. 1997)
and the websites B’Hadrei Haredim (est. 2008), Kikar HaShabbat (est. 2009), and

@ Matt Evans, “Exacerbating Social Cleavages: The Media’s Role in Israel’s Religious-Secular
Conflict,” 244; Simeon D. Baumel, “Communication and Change: Newspapers, Periodicals, and
Acculturation Among Israeli Haredim,” 164-167.

@  Yoel Cohen, “The Media Challenge to Haredi Rabbinic Authority in Israel,” 116. On the
newspapers’ rivalry see, for example: Yehuda Halevi and Avi Greenzieg, “Torah Scholars: Hapeles
Desecrates Heaven and Spreads Hatred [ Hebrew],” B’HadreiHaredim , February 17, 2014, https://
www.bhol.co.il/news/750837.

@  “TGI Survey of the Haredi Press — All the Stats [ Hebrew],” Kikar HaShabbat, March 22,
2018, https://www.kikar.co.il/journalism/271693.
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Haredim 10 (est. 2014 ). Mishpacha has significantly greater exposure within the
community than B'Kehila (21% to 11%),® while B’'Hadrei Haredim and Kikar

HaShabbat are the most frequently visited Haredi websites.

“Independent” outlets are considered to be more “open” (i.e., publishing
news on all Haredi parties) and tend to operate independently from rabbinic
authority and their appointed censors— Mish pacha being an exception— while
remaining careful to avoid upsetting the community’s sensitivities regarding
immoral content.? Their emergence has been an intensely contested issue,
with Haredi leaders and the dailies frequently attacking the weeklies and
websites as not being “kosher” enough and a threat to Torah values.®

In 2009, for example, Yated Ne'eman, Hamodia , and Hamevaser published
warnings on the dangers of the internet that singled out for reproach “websites that
call themselves Haredi,” accusing them of printing gossip and lies, spreading
discord, and attempting to “Hellenize” (i.e., secularize) the community.® Similar
accusations were leveled at the weekly magazines by rabbis, but, as noted
above, independent publications, in general, are careful to adhere to and
respect the community’s religious boundaries when considering what is fit to
print, though they negotiate the boundaries differently.

At the core of rabbinic criticism lies the fear that the more independent
weeklies and news websites erode their traditional authority rather than affirm
it.9 If Haredi weeklies and websites, like secular media, exist beyond
rabbinical authority and the reach of their appointed censors, then the rabbis

have no control over the information, the narrative, and defining the

@® “TGI Survey of the Haredi Press— All the Stats [ Hebrew],” Kikar HaShabbat, March 22,
2018, https://www.kikar.co.il/journalism/271693.

@  Yoel Cohen, “The Media Challenge to Haredi Rabbinic Authority in Israel,” 122.

® Menachem Michelson, “The Ultra-Orthodox Press in Israel,” 14e.

@  Shacharllan, “The Commercial Department of the Hellenists [ Hebrew ],” The Seventh Evye,
December 14, 2009, https://www.the7eye.org.il/19860.

©® Heidi Campbell, “Whose Got the Power? Religious Authority and the Internet,” Jowrnal of
Com puter-Mediated Communication 12 ( April 2007 ): 1043-1062; Karine Barzilai-Nahon and Gad
Barzilai, “Cultured Technology: The Internet and Religious Fundamentalism,” The Information Society
21 (2005): 25-40; Oren Golan and Heidi A. Campbell, “Strategic Management of Religious Websites:
The Case of Israel’s Orthodox Communities,” 1044; Yoel Cohen, “The Media Challenge to Haredi
Rabbinic Authority in Israel,” 120.
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boundaries between what is permitted and what is forbidden. In a survey

conducted by Yoel Cohen, “82% of Haredi rabbis favored ‘to a large extent’
the supervision of newspapers, and a further 13% favored this ‘to some
degree.””? Cohen’s survey also revealed that 77% of Haredi rabbis favor
separate, Haredi newspapers under their supervision “to a large extent,” while
another 9% favor it “to some extent.”?

Rabbinical control over the media is intended to maintain the community’s
boundaries by preserving and protecting it from outside influences deemed
harmful to its way of life and religious worldview. Thus, the purpose and role
of rabbinically-appointed censors are to ensure unacceptable content and ideas
are not published while publishing content that reinforces its religious values
and sense of holiness.?

Natan Grossman, the former editor of YatedNe'eman, put it thus: “All
in all, our role is to reinforce the believers. We provide them with information
that will assist them in confronting the secular public and in persuading
unbelievers. The paper is a propaganda tool.”® Content, therefore, “reflects
less what reality is and more what it should be.”®

Haredi editors ensure their paper’s content is “clean” and “family-
friendly” and does not “defile” the homes of its readers, avoiding controversial
topics involving gossip, crime, and sexual offenses, lest they lose subscribers
as YatedNe'eman almost did when it published a story about an attempted
sexual assault on a female soldier that used the word “rape,” which had been
accidentally overlooked by an exhausted censor.® This approach does not
assume the ignorance of readers who are likely aware of the controversial

topics. Rather, it allows readers to remain ignorant while also protecting them

from exposure to controversial matters they do not wish to be exposed to.

@  Yoel Cohen, “The Media Challenge to Haredi Rabbinic Authority in Israel,” 117-118.

@ 1Ibid., 118.

@ Matt Evans, “Exacerbating Social Cleavages: The Media’s Role in Israel’s Religious-Secular
Conflict,” 246.

@ Quoted in Menachem Michelson, “The Ultra-Orthodox Press in Israel,” 20e.

® Matt Evans, “Exacerbating Social Cleavages: The Media’s Role in Israel’s Religious-Secular
Conflict,” 246; Yoel Cohen, “The Media Challenge to Haredi Rabbinic Authority in Israel,” 116.

©® Menachem Michelson, “The Ultra-Orthodox Press in Israel,” 12e.
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These limitations pose a serious challenge that often prevents Haredi

media from dealing with problematic topics, but not always. When articles on
problematic topics like sexual offenses are published in newspapers,
magazines, and websites, journalists employ a variety of techniques to
carefully frame and report the controversial subject matter to avoid crossing
boundaries of modesty and lashon hara.

Framing defines how reality is interpreted and understood by determining
what issues are addressed and what is ignored, what details are included and
what is excluded, where information is placed, and what is emphasized. All
can impact the reader’s perception of events and public opinion, as well as
express the position of the media outlet itself on particular events.?

In addition to framing, a variety of linguistic techniques are at journalists’
and editors’ disposal when reporting on problematic topics “through nuances of
style and language,”® including using neutral terms, euphemistic language, or
omitting problematic words and phrases. These linguistic nuances reveal the
diversity of ultra-Orthodox society and its media, distinguishing each outlet
from another “by fine lines...that often mark the divide between the permitted
and the forbidden.”®

Il . Donald Trump— The Preferred (Immoral) Candidate

Few consider Donald Trump, the 45™ president of the United States, to
be a man of character and high moral standards. He is crude and rude, erratic
and impulsive, arrogant and disruptive, a cheater and philanderer.

Yet, despite his character flaws, moral shortcomings, and immoral
behavior, Trump still managed to secure a great deal of support from ultra-
Orthodox Jews in the US and Israel. According to Deutsch, Haredi voters
“appear to be a distinct exception” when it comes to Jewish voting patterns in

the United States, as “a large majority [ of Haredi Jews] supported Trump in

@ Thomas Nelson, Zoe Oxley, and Rosalee Clawson, “Toward a Psychology of Framing Effects,”
Political Behavior 19 (1997): 221-246.

@  Simeon D. Baumel, “Communication and Change: Newspapers, Periodicals, and Acculturation
Among Israeli Haredim,” 168.

® Ibid., 162.



the [2016] general election, though there were also pockets of dissent for a
®

variety of reasons.”

How could ultra-Orthodox support a candidate who essentially embodied
everything the community opposes? Part of the answer lies in the ultra-
Orthodox’s traditional support for the Republican party; another was due to
who his opponent was in 2016 — Hillary Clinton.

Deutsch suggested that “not only did Clinton inherit the bad feelings
toward President Obama that had long existed among many in the Haredi
community, but her gender also likely hurt her with at least some Haredi
voters.”® Rabbi Gershon Edelstein urged his American yeshiva students in
BneiBrak not to vote for Clinton and follow the advice of Rabbi Shmuel
Kaminetzky, the head of the Philadelphia Yeshiva, to support Trump,
declaring, in reference to Clinton, that “people who do not behave honestly
and tell the truth, success is not their lot.”®

Other rabbis in BneiBrak had urged American followers to “vote for the
man and not the woman” because “death and poverty” follow the rule of a
woman, while others could not conceive of a woman ruling the greatest power
in the world, declaring there “would have been a flaw in creation” were Clinton
elected.Y This broad support for Trump was reflected in Haredi media,
influencing how they framed and wrote about news damaging to his candidacy
or involving his immoral behavior.

On the eve of the second presidential debate in October 2016, Haredi
support for Trump faced a new and disturbing challenge. A recording of
Trump making vulgar and lewd comments about women, saying he could do

anything he wanted, just “grab ‘em by the pussy,” was released, igniting a

@ Nathaniel Deutsch, “‘Borough Park Was a Red State’: Trump and the Haredi Vote,” Jewish Social
Studies 22 (2017); 160. The Satmar community was a notable exception, supporting Hillary Clinton, and “roughly
70 percent of the Jewish electorate” supported her, in line with previous elections. Ibid.

@  1Ibid.,167.

@ Eli Yakobi, “Rabbi Kaminetzky Explains: Trump Has Always Acted Truthfully and Honestly
[Hebrew],” B’Hadrei Haredim , November 10, 2016, https://www.bhol.co.il/news/772605.

@ See, for example: Moshe Weisberg, “Kabballist Rabbi Kook: We Were Saved from the
Amalekite Clinton [ Hebrew],” B’Hadrei Haredim , November 9, 2016, https://www.bhol.co.il/news/
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[Hebrew],” B’Hadrei Haredim , November 9, 2016, https://www.bhol.co.il/news/772561.
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political storm in the United States.? In the days that followed, more women

came forward and publicly accused Trump of sexually harassing and sexually
assaulting them, adding fuel to the political drama.? While numerous
allegations of sexual misconduct have been made against Trump, he has never
been criminally investigated or charged, though there have been several cases
of civil litigation against him.

Given the centrality of the story to the presidential campaign and the
importance of the American election to the ultra-Orthodox community in the
US and Israel, Haredi media outlets were confronted with a development they
could not ignore and that damaged their preferred candidate’s electoral chances.
How, then, did they choose to report on the scandal, and what similarities and
differences emerged in the reports that appeared in independent outlets and
party newspapers?

While not excusing Trump’s unacceptable behavior and speech, stories
that appeared online and in print nevertheless adopted his talking points and
absolved him of wrongdoing. The reports described Trump as the victim of a
political smear campaign and did not seriously engage with his sexual
misconduct and infidelity. Moreover, as will be seen below, Haredi media
outlets employed various euphemisms to convey that Trump had made
unacceptable remarks about women without mentioning the sexually explicit
nature of his remarks.

Articles on KikarHaShabbat, B’'Hadrei Haredim , Haredim 10 referred
to “embarrassing recordings” that contain “problematic statements” and

“harsh and ugly remarks toward women” and where he can be heard “speaking

@® David Fahrenthold, “Trump Recorded Having Extremely Lewd Conversation About Women
in 2005,” The Washington Post, October 7, 2016, https://www. washingtonpost. com/politics/
trump-recorded-having-extremely-lewd-conversation-about-women-in-2005 /2016 /10/07 /3b9ce776-
8cb4-11e6-bf8a-3d26847ceedd _story. html.

@ See, for example: Megan Twohey and Michael Barbaro, “Two Women Say Donald Trump
Touched Them Inappropriately,” The New York Times, October 13, 2016, https://www.nytimes.com/
2016/10/13/us/politics/donald-trump-women. html.



rudely about women” using “derogatory language.”® Online Haredi outlets

noted the scandal had hurt Trump politically within his own party and
threatened to unravel his candidacy, but none elaborated on the sexually
explicit nature of what Trump specifically said about women. To do so would have
crossed the boundaries of legitimate discourse and modesty. Given the general fervor
with which Haredi readers follow political intrigue and the particular attention paid to
the American elections, such elaboration was unnecessary; informed readers knew
exactly what Trump had said.

Reports on the election scandal in Haredi dailies varied significantly in
length, detail, and tone, and tended to be more reticent than the online outlets
in reporting about the tape and its contents. In a short article, Hamodia
related some of the accusations exchanged by the candidates, including the
Clinton email scandal, Trump’s refusal to release his tax records, and Trump’s
proposed “Muslim ban,” but avoided touching on the recording or the drama
surrounding it.?

Several days later, in an article reporting Clinton had widened her lead on
Trump in the polls, Hamodia referred to Trump’s loss of support within the
Republican party but did not explain why or that it had to do, in part, with the
tape in which he made lewd comments about women.® Hapeles was only
slightly more forthcoming than Hamodia , noting the second debate was held
at the height of a public and media storm around Trump due to “problematic
statements that he had made” that had caused the Republican candidate to lose
significant support within his own party. While characterizing the debate as

filled with “heavy barrages of insults,” the article did not elaborate on the

@  Yoni Gabai, “A Battle of Tapes and Leaks on the Way to the White House [ Hebrew],” Kikar
HaShabbat , October 8, 2016, https://www.kikar. co.il/world-news/211892; David Leibovitz, “After a
Collapse in the Polls: The Trump Brand Also Suffers a Painful Drop [ Hebrew],” Haredim 10, October
25, 2016, https://chl10. co. il/news/318886/; Daniel Hertz, “Trump Versus Clinton: A Particularly
Stormy Confrontation [ Hebrew],” Kikar HaShabbat, October 10, 2016, https://www. kikar. co. il/
world-news/212015; Yoel and Bitelman, “ Hilary Clinton Versus Donald Trump: Round Two
[Hebrew],” B’Hadrei Haredim , October 10, 2016 https://www.bhol.co.il/news/770690.
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JeuIsh scuoies

AR
w21

» D

nature of “the problematic statements.

In contrast to Hamodia and Hapeles, Yated Ne'eman adopted a different
but common approach when covering controversial subject matter—employing
condemnatory language to distinguish between the “holy” community and the
secular outside, right from wrong. While this approach typically appears in
editorials, YatedNe'eman’s A. Ben Aharon employed it in his news article,
expressing his — and the paper’s — utter disgust with the state of American
politics — and the state of American culture in general. Characterizing the
second debate as a “ mudslinging contest in front of the cameras,”
Yated Ne’eman lamented the level to which the American Republic —and its
presidential candidates—had sunk, comparing the debate to something seen in
“a banana republic” that revealed America’s “new and repulsive face.”®

Unfortunately, the paper told its readers, the ugliness of the debate and
the revolting manner in which the candidates spoke and conducted themselves
by dragging skeletons out of each other’s respective closets had become the
central story of the elections. Thus, it had to be covered.

The article related that Trump had been asked multiple questions about
“the tape,” including whether “he had changed since the days he spoke so
harshly.” The lewdness of Trump’s remarks and the fact that they were
directed at women was omitted. The article even reported Trump’s response to
a question regarding his outrageous comments, in which he rhetorically asked
whether Bill Clinton was not even worse than him, leaving only the
knowledgeable reader to make the connection on their own between the former
president’s sexual assault scandals and Trump’s lewd remarks.®

Though Hapeles and YatedNe'eman had reported on the recordings,
neither they nor the other Haredi dailies followed up with articles on additional
sexual assault allegations against Trump. Only the online outlets covered the

mounting complaints of sexual misconduct against Trump after the second

@ Eliyahu Adler, “The US Presidential Race; The Candidates Debated a Second Time; Trump
Loses Support of Republican Party [ Hebrew],” Hapeles, October 13, 2016.

® A. Ben Aharon, “The Second Debate: A Mudslinging Contest Before the Cameras— Skeletons in
the Closet Against Skeletons in the Closet [ Hebrew],” Yated Ne'eman , October 13, 2016.
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debate until election day. For the dailies, the story about the recording was too

big not to cover when it broke, but after that, there was no need to follow and
expose their readers to the ins and outs of Trump’s sexual escapades and
dalliances.

In January 2018, as Trump was completing his first year in office, the
above reports regarding his sexual misconduct were in the news again and at
the center of American political discourse. According to a report by The Wall
Street Journal, Trump’s then-personal attorney Michael Cohen negotiated a
US $130,000 non-disclosure agreement with Stormy Daniels, the porn star
who claimed she had had an affair with Trump in 2006 prior to the election.?
The hush money payment to Daniels was connected to a broader Federal
Bureau of Investigation (FBI) probe into Russian interference in the election
and resulted in the FBI raiding Cohen’s home and seizing documents.

However, unlike in 2016, revelations about Trump paying hush money to
a porn star or his personal attorney being at the center of an FBI investigation
were not addressed in online and print Haredi media save for a single article on
B'HadreiHaredim , which focused on Russia and made passing mention of
hush money paid to a “source” (gorem ) before the election.? It was not
newsworthy, and editors and censors deemed ignoring a controversial story
involving bribes and porn stars a more prudent course of action that upheld the
values of modesty and avoiding gossip.

This changed dramatically in August 2018 when Cohen, appearing in a US
District Court in Manhattan, implicated Trump in a federal crime. Having
reached a plea deal with the government by pleading guilty to breaking
campaign finance laws and tax fraud, among other charges, Cohen admitted to
making two illegal payments to two women “in coordination with and at the

direction of a candidate for federal office” during the 2016 election campaign to

@ Joe Palazzolo and Michael Rothfeld, “Trump Lawyer Used Private Company, Pseudonyms to

’»

Pay Porn Star ‘Stormy Daniels,’” The Wall Street Journal , January 18, 2018, https://www.wsj.com/
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silence them and influence the election.

Cohen’s stunning admission in court and agreement to turn state’s witness
against Trump, his former client and the president, was a political bombshell
that Haredi media could not ignore. Yet, while both online and print Haredi
outlets, except for Haredim 10, were careful to avoid any direct mention or
suggestion that the story involved women, let alone women who were porn
stars, each outlet adopted a slightly different approach to (not) reporting on
the hush money payments.

In a snippet on its fourth page, Hamodia reported that Cohen had reached
a plea agreement with authorities regarding Russian involvement in the
elections, but did not offer further details and did not report on developments
in the story that emerged in the days that followed.? Like Hamodia ,
Yated Ne’eman published only one report on Cohen, but provided readers with
far greater detail. The article related the charges against Cohen, noting the
lawyer’s role in trying to influence the election by “paying hush money to
figures outside the campaign who had embarrassing information about the
president,” and having done so on Trump’s orders.? No details were given as
to why the information would have embarrassed the president.

Similar to YatedNe'eman, Hapeles reported on the “ dramatic
development” that Cohen had hidden information from the public at Trump’s
direction prior to the election, arranging two payments to “sources” that could
have revealed “negative information about Trump” to the public without
providing further details. Moreover, the article obscured the fact that the
unnamed “sources” were women.?

Striking a far different tone from the other three was Hamevaser. In a

@ William K. Rashbaum, Maggie Haberman, Ben Protess, and Jim Rutenberg, “Michael Cohen
Says He Arranged Payments to Women at Trump’s Direction,” The New York Times, August 21, 2018,
https://www.nytimes.com/2018/08/21/nyregion/michael-cohen-plea-deal-trump.html.

@ “The Trump Investigations: Campaign Manager Convicted; Former Attorney Entered into a Plea
Agreement [ Hebrew],” Hamodia , August 22, 2018.

® R. Hofner, “The President’s Former Attorney, Michael Cohen, Signed a Plea Deal [ Hebrew],”
YatedNe'eman , August 23, 2018.

@ P. Koren, “Trump’s Lawyer Testifies: I Hid Information from the Public at His Direction before
the Election [ Hebrew],” Hapeles, August 23, 2018.
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cover story for the paper, journalist Yaakov Lustigman claimed American law

enforcement was conducting a “witch hunt” against Trump and had succeeded
in turning Cohen into a state witness.? Essentially repeating Trump’s talking
points, Lustigman portrayed Cohen as a turncoat who had succumbed to the
pressure and turned his back on Trump. Not a single mention of the hush
money payments, the only charges on which Trump was directly implicated,
appeared.

In contrast to the articles that appeared in the printed dailies, Nathan
Pearl, writing for Haredim 10, was the most forthcoming on the nature of the
hush money. Pearl wrote that Cohen had “admitted to paying hush money to
two women so they would not speak about the relationships they allegedly had
with Trump,” and “claimed Trump himself had ordered him to make the
payments.”? In comparison, Eli Rothman, writing for Kikar HaShabbat ,
wrote that Cohen had signed a plea deal in which he admitted that Trump
ordered him to pay “to avoid serious embarrassment for himself [ Trump] in
the last presidential election.”® Rothman left it up to the reader to guess to
whom or to what entity Cohen had paid the money and why the latest

development in the “forbidden funds affair” was so dramatic.?

M. Yehuda Meshi-Zahav — The “Good” Haredi

In March 2021, the Israeli daily Haaretz published a disturbing
investigative piece revealing multiple allegations of sexual assault and sexual
harassment of minors and women against Yehuda Meshi-Zahav (1959-2022),
the media-savvy ultra-Orthodox founder and chairman of the ZAKA voluntary

@ Yaakov A. Lustigman, “Drama in the United States: Trump’s Attorney Turned Himself In and
Signed an Agreement as a State Witness with the FBI [ Hebrew],” Hamevaser, August 22, 2018.

@ Nathan Pearl, “Trump: Looking for a Good Lawyer? I Recommend Against Hiring Michael
Cohen [Hebrew],” Haredim 10, August 22, 2018, https://ch10.co.il/news/454396/.

® Eli Rothman, “Trump: If They Impeach Me, You Will All Be Poor [ Hebrew],” Kikar
HaShabbat , August 23, 2018, https://www.kikar.co.il/world-news/288597.

@  TIbid.
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community emergency response organization.” His picture plastered across the

front page of Haaretz’s weekend edition, the article related how Meshi-Zahav
had taken advantage of his position and fame to sexually abuse six victims over
the course of several decades, the earliest dating to 1983 and the latest to 2011.

The investigative report came just days after Meshi-Zahav was declared
the winner of the Israel Prize, the highest state-awarded prize, for his
contributions to Israeli society. In the following days, more complaints of
sexual abuse arose, and the first sexual assault complaint against Meshi-Zahav
was filed with the police, which opened a broader investigation. In light of the
accusations against him and amid the frenzy in mainstream Israeli media over
the story, Meshi-Zahav announced he had resigned from his role in ZAKA and
was giving up the Israel Prize.?

Raised in Jerusalem’s ultra-Orthodox neighborhood of Mea Shearim as
part of the Eda Haredit community, in his youth, Meshi-Zahav was known for
his public anti-Zionist activism within the ultra-Orthodox community, leading
protests against the state of Israel and its institutions. He also served as the
editor of the community’s newspaper, HaEda.

Over time, however, he changed his views, infuriating some within the
anti-Zionist Haredi community.® In the early 1990s, he founded the volunteer
organization ZAKA to help identify and recover the remains of disaster
victims, particularly those killed in suicide attacks. Through ZAKA, he
worked closely with the Israel Police and other government institutions.
Through his efforts, he was honored in 2003 as a torchbearer for Israel’s
Independence Day with torch-lighting ceremony. He also promoted reconciliation
between the religious and secular communities in Israel and advocated for ultra-

Orthodox recruitment into the Israel Defense Forces (IDF) and integration into

@  Shira Elek and Aaron Rabinowitz, “Testimonies: Yehuda Meshi-Zahav Sexually Assaulted and
Exploited Children, Minors, and Women [ Hebrew],” Haaretz, March 12, 2021.

@ Aaron Rabinowitz, Shira Elek, Josh Brenner, Bar Peleg, and Jonathan Lis, “Police Will Check
the Complaints Against Meshi-Zahav, Who Gave Up Israel Prize [ Hebrew],” Haaretz, March 14, 2021.

@ Shai Eisenberg, “Yehuda Meshi-Zahav Returns to ‘Eda’ [ Hebrew|,” B’HadreiHaredim ,
January 6, 2009, https://www.bhol.co.il/news/70376.
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Due to his activism, his work with the state, and his background as an
ultra-Orthodox Jew, Meshi-Zahav became accepted among Israel’s secular
social and political elite, who viewed him as a bridge-building figure and
symbol of unity within Israeli society. However, the things that made him, as
an ultra-Orthodox person, acceptable among the Israeli establishment did little
to endear him to the Haredi public, which considered him a marginal figure at
best and someone who had “left” the community at worst,?

While the Meshi-Zahav affair grabbed headlines in the mainstream Israeli press, as
can only be expected of such a sensational criminal story, it went almost entirely
unreported in ultra-Orthodox media. The dailies YatedNe'eman, Hamodia,
Hamevaser , and Hapeles, as well as the weekly Mishpacha , did not mention
the investigation at all and avoided reporting on subsequent developments in
the affair, including Meshi-Zahav’s suicide attempt in April 2021 and his death
in June 2022 after more than a year of being in a coma. Like the printed dailies
and weeklies, the oldest ultra-Orthodox website B'Hadrei Haredim also did
not cover the story. It would only mention it in June 2022, when it published
an obituary about him.®

The case of Meshi-Zahav presented a triple-fold discursive challenge
because of (a) his eager cooperation with the Zionist state and his eagerness to
accept the honors it bestowed on him; (b) the nature of the alleged offenses he
committed, which allegedly involved homosexual acts with minors; and (c)
the long, long period of the silencing of these acts in communities that take
pride in their morality.

The decision of Haredi dailies not to cover the affair at all reflected a strict
adherence to maintaining the “modesty” and “purity” of the “family-friendly”
publications; they completely ignored a story that was no doubt the talk of the

town regardless of having the techniques and tools at their disposal to cover it

@ Eli Rotman, “Committee Member: The Time Has Come to Burst the Bubble of Ultra-Orthodox
Recruitment [ Hebrew |,” Kikar HaShabbat, February 20, 2020, https://www. kikar. co. il/haredim-
news/348438.

@ Zalczberg, “A Shaken Ship.”

@ Avrumi Pearlstein, “The Activist Yehuda Meshi-Zahav (z”1) Passed Away [ Hebrew],”
B’HadreiHaredim , June 29, 2022, https://www.bhol.co.il/news/1405732.
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without offending the community’s religious and moral sensibilities. In this

instance, they chose not to use any of those techniques.

Only B’HadreiHaredim’s online competitors, Kikar HaShabbat and
Haredim 10, chose to cover the affair, publishing their first articles after
Meshi-Zahav resigned from ZAKA.? Explaining the decision to cover the story
despite its taboo subject matter, Chaim Iloz, the editor of Kikar HaShabbat ,
in an interview with the Religious Zionist newspaper Makor Rishon , explained
the website could not ignore a case of this magnitude.®

Iloz, however, emphasized that there were boundaries the website would
not cross when writing on the issue of sexual abuse. He stressed that the
website “did not need to go into details” but only needed to make readers aware
of and “understand the seriousness of the actions and suspicions.”® Further,
he added that the website is careful about publishing names and issuing
judgment out of concern that the accusations may turn out to be unfounded and
indictments against alleged criminals, dropped.®

To stay within those boundaries, Kikar HaShabbat used indirect
language to describe the sexual abuse allegations, stating that police were
investigating “ serious allegations ” against Meshi-Zahav based on the
testimonies of six victims he allegedly “attacked,” as reported by Haaretz,
without elaborating further. The article quoted Meshi-Zahav at length,
enabling him to portray himself — and for the article to reinforce the
perception — that he was the victim of a smear campaign.

According to Meshi-Zahav, the accusations were “part of the price [ he
paid] for the path [he] had chosen,” while the article was no more than “an

attempt to settle old scores and eliminate him.”® While informed readers could

@© “Meshi-Zahav Takes a Break from ZAKA and Gives Up the Israel Prize [ Hebrew],” Kikar
HaShabbat , March 12, 2021, https://www. kikar. co. il/haredim-news/387419; Avi Katz, “Yehuda
Meshi-Zahav Gives Up the Israel Prize and Takes a Break from ZAKA [Hebrew],” Haredim 10, March
12, 2021, https://chl0.co.il/news/660106/.

@  Bethel Coleman, “Silk Gloves: How Did the Ultra-Orthodox Media Deal with the Meshi-Zahav
Affair? [Hebrew],” Makor Rishon, March 18, 2021, https://www.makorrishon.co.il/news/327093/.

® Ibid.

@ Ibid.

©®  “Meshi-Zahav Takes a Break from ZAKA and Gives Up the Israel Prize,” Kikar HaShabbat.
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fill in the details regarding the allegation, as the affair was a topic of discussion

among the Haredi public, allowing the accused to portray himself as the
victim, unchallenged, suggests greater sympathy with the accused than with
the alleged victims of his abuse.

Similarly, Haredim 10 reported police were investigating allegations that
Meshi-Zahav had “committed serious acts against women and minors” before
printing, in full, Meshi-Zahav’'s letter to ZAKA volunteers and workers in
which he referred to the allegations as “unfounded plots,” “gossip,” and
efforts to “close accounts [with him].”® In the weeks that followed, Haredim
10 covered the Meshi-Zahav affair extensively, publishing a dozen articles on
developments in the criminal investigation in which it continued to use indirect
language so as to avoid explicitly stating the allegations had to do with sexual
offenses, maintaining its use of “serious crimes” and “attacks against women
and minors.”?

A little over a month after accusations against him became public, Meshi-
Zahav attempted suicide hours before a new expose on the allegations against
him was to air on Uvda , an investigative program on Israel’s Channel 12. The
macabre development presented Haredi editors with yet another choice and
challenge— whether to address the taboo subject of suicide in addition to the
taboo of sexual abuse and, if so, how. The dailies, as well as Mishpacha and
B’HadreiHaredim , which had chosen not to address the sexual abuse
allegations, remained consistent and ignored his attempted suicide as well,
despite it being common knowledge within the community and within Israeli
society at large.

Reporting on the suicide attempt, Kikar HaShabbat and Haredim 10

wrote that the former ZAKA chairman had been taken to the hospital in critical

@ Avi Katz, “Yehuda Meshi-Zahav Gives Up the Israel Prize and Takes a Break from ZAKA.”
@  See, for example: “New Information Reaches the Police;: Woman Claims Meshi-Zahav Attacked
[Her] Four Years Ago [ Hebrew],” Haredim 10, March 17, 2021, https://chl0.co.il/news/660995;

“Meshi-Zahav Affair: Some of the Victims were Summoned to Testify or File a Complaint [ Hebrew ],
Haredim 10, March 19, 2021, https://ch10.co.il/news/661181/.
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condition after being found in his home by one of his sons.? Without directly

mentioning or suggesting Meshi-Zahav had tried to kill himself, both articles
portrayed him as someone who had suffered a medical emergency whose causes
were unknown.

The articles, however, indirectly suggested the possible reason for the
deterioration of Meshi-Zahav’s health was the combination of the recent
Haaretz investigation into “serious acts” and “a series of abuses” attributed to
him, the police investigation, and the about-to-air investigative piece on Uvda.
No mention was made that the investigations were into alleged incidents of
sexual abuse of young men and women and other minors.?

Following Meshi-Zahav’s death in June 2022 after more than a year of
being in a coma, the three ultra-Orthodox websites published obituaries.
B’HadreiHaredim , writing about the affair for the first time, referred to the
sexual abuse allegations that prompted Meshi-Zahav's resignation from ZAKA
as “a media storm” before stating he passed away after being in a coma without
mentioning what caused his coma.?

Its obituary, more than those that appeared in Kikar HaShabbat and
Haredim 10, embodied the community’s complicated and ambivalent views of
the man, paying homage to Meshi-Zahav’s early activism on behalf of the
community, his work in ZAKA, and for raising a Torah-observant family
while also characterizing him as an outsider who had “left” the Haredi
community and adopted “Israeliness.”®

In contrast to B’'HadreiHaredim’s obituary, those of Kikar HaShabbat
and Haredim 10 distinguished themselves from their online and print

competitors in their respective attempts to acknowledge that Meshi-Zahav had

attempted suicide. Both websites stated that Meshi-Zahav had entered a coma

@® “Yehuda Meshi-Zahav Taken to the Hospital in Critical Condition [ Hebrew ],” Kikar
HaShabbat , April 22, 2021, https://www. kikar. co. il/haredim-news/390210; Chaim Twil, “Yehuda
Meshi-Zahav Evacuated in Critical Condition: Sedated and Ventilated with Signs of Life [ Hebrew ],”
Haredim 10, April 22, 2021, https://chl0.co.il/news/666644/.

@  Ibid.

@  Avrumi Pearlstein, “The Activist Yehuda Meshi-Zahav (2z”1) Passed Away.”

@ Ibid.; “A Year After: The Former Head of ZAKA Yehuda Meshi Zahav Passed Away at the Age

of 62 [Hebrew],” Haredim 10, June 29, 2022, https://ch10.co.il/news/752564/.
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after he had “harmed himself” and “tried to end his life” following the

publication of a harsh investigation into “serious suspicions against him” that
he had “committed serious acts against men and women, boys and girls.”®
Yet, even while acknowledging that Meshi-Zahav had committed a serious and
reprehensible act forbidden by Jewish law by attempting to commit suicide,
the websites maintained their stance that going into detail about the sexual
nature of the allegations would cross a line — readers did not need to hear it

from them, they already knew.

IV. Gossip Kills— The Chaim Walder Affair

Eight months after journalists Aaron Rabinowitz and Shira Elk published their
expose on the Meshi-Zahav affair, the two published a second shocking report on sexual
abuse allegations against Chaim Walder, a highly regarded and revered Haredi author
and educator.? Published in Haaretz’s weekend edition, the investigation was based on
the testimonies of several women who accused Walder of sexually abusing them while
they were minors.”

Until the allegations were published, Walder had been considered a
beloved and celebrated figure, particularly among the Lithuanian Haredi
community. For over thirty years, he authored a weekly column in the
community’s newspaper, YatedNe'eman , and hosted a radio program on Kol
Chai. He wrote dozens of books, including the widely-read children’s series
“Children Speak,” that filled the shelves of ultra-Orthodox homes. He was a
prominent children’s advocate and educator who established a child and family
therapy center in BneiBrak, among other things.®

Given his advocacy on behalf of children and families, the accusations of

@ “After a Year in a Coma, Yehuda Meshi-Zahav Passed Away [ Hebrew],” Kikar HaShabbat ,
June 29, 2022, https://www. kikar. co.il/death-notices/421938; “A Year After; The Former Head of
ZAKA Yehuda Meshi Zahav Passed Away at the Age of 62.”

@  Aaron Rabinowitz and Shira Elk, “Women Testify : The Author Chaim Walder Took Advantage of Us
Sexually When We Were Minors [ Hebrew],” Haaretz, November 12, 2021,

®  Ibid.

@ Eli Bitan, “Ultra-Orthodox Society Falls Into Line and Renounces Walder [ Hebrew],” Makor
Rishon, January 7, 2022, https://www.makorrishon.co.il/news/443905/.
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sexual abuse caught the community off-guard and left it in a state of shock,

confusion, and anger. Searching for answers and clarity, the sexual abuse
allegations against Walder were widely discussed and debated among the ultra-
Orthodox public (to say nothing of Israeli society at large), even among
rabbis, particularly on social media sites.?

Answers and clarity, however, would not come from the Haredi media,
which initially reacted to the Haaretz investigation, as with the Meshi-Zahav
affair, with silence. Not a single story about the sexual abuse allegations
appeared online or in print.

Why did these outlets — their censors and editors — choose to strictly
adhere to the default approach of not reporting on such topics, particularly
when they occur within the community and, in this case, involve a celebrated
figure? How could YatedNe'eman , in light of the allegations and, to a certain
degree, indirectly acknowledging their veracity, suspend Walder from the
newspaper and cease printing his weekly column less than a week after the
Haaretz investigation, but not publish a report on the matter?

Censors and the rabbis they represented considered addressing the
accusations to be crossing a red line. They feared that giving publicity to a
scandal (about which most likely every Haredi household had already learned
from other sources) would indicate that public and transparent discussion of the
matter was considered legitimate — something the leaders of the community were eager
to avoid.

However, Haredi media subject to less rabbinical control were not entirely
silent. Kikar HaShabbat initially published an article on the affair before
falling silent again, noting Walder had been suspended from the Haredi radio
station Ko/ Chai due to “a series of allegations” regarding his conduct,
including “serious allegations... he had behaved inappropriately towards his
patients.”®

The weekly magazine Mishpacha, in an editorial published two weeks

@ Dana Bezalel, “This is How the Conspiracy of Silence Around the Write Chaim Walder Crumbled
[Hebrew],” Makor Rishon, November 20, 2021, https://www.makorrishon.co.il/news/423359/.

@ “The Author and Educator Chaim Walder Suspended from Kol Chai Radio [ Hebrew],” Kikar
HaShabbat , November 17, 2021, https://www.kikar.co.il/haredim-news/405626.



after the allegations came to light, departed from the consensus approach of

not covering stories on the subject of sexual abuse.” It did so in an
unprecedented manner, its editors having concluded that the affair, the topic
dominating public discussion, could not and should not be ignored and that
their magazine must play a role and express its views.? However, the editors
argued that they were adhering to the community’s boundaries regarding
modesty and public shaming, which remained of utmost importance.

In an editorial entitled “No Time to Whisper,” the magazine acknowledged the
pain and shock within the community while reminding readers that it was not the
role of the magazine or of individuals in the community to pass judgment on
serious and immoral behaviors.? Further, it emphasized that the discourse on
the allegations, particularly ones so serious, should accord with halakhic
guidelines, but the public domain was not the place for these discussions as
they “could lead to public shaming, [figuratively] opening one’s wounds and
shedding their blood.”® Indeed, “one injustice will not be corrected by another
injustice, and not all means are kosher to achieve an objective.”® Without
specifically mentioning Walder or the affair, Mishpacha suggested Haredi
media adopt a different approach that engaged with the challenge confronting
the press— confronting the sin of sexual abuse within the community without
committing sin by publicly shaming victims and the accused.

It was only after Walder committed suicide more than a month later, in
late December 2021, at his son’s graveside that Haredi media would engage in
the affair to a greater extent, albeit to differing degrees.® As they had from the
beginning, Hamodia and Hamevaser ignored Walder’s suicide and the affair

entirely, neither publishing an obituary for him nor publishing an article

@ “Editorial — No Time to Whisper [ Hebrew],” Mishpacha , November 25, 2021.

@  Amy Spiro, “Six Months After the Walder Abuse Scandal Broke, Has the Haredi World Seen
Change?,” Times of Israel, May 16, 2022, https://www.timesofisrael.com/6-months-after-the-walder-
abuse-scandal-broke-has-the-haredi-world-seen-change/.

@ “Editorial — No Time to Whisper.”

@  Ibid.

®  Ibid.

©® On Walder’s suicide, see: Yehoshua Brenner, “The Author Chaim Walder Committed Suicide
After Testimonies Published Against Him [ Hebrew],” Haaretz, December 28, 2021.
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discussing the affair and acknowledging his death.

YatedNe'eman published an obituary for Walder, which was expected
given Walder’s status within the Lithuanian Haredi community and that he had
authored a weekly column for the paper for decades. It also published a
religious opinion of Rabbi Gershon Edelstein, the paper’s overseer, which
argued why the media was not the place for addressing issues like those
involved in the Walder affair in an effort to justify and explain the silence of the
Haredi press.

The obituary made no mention of the circumstances regarding his death,
writing that the “renowned author” was “suddenly taken at an early age... to
his heavenly home” while visiting his son’s grave.? Regarding the affair, the
paper wrote that Walder “recently had been asked to temporarily stop writing
his regular column and take a break from writing [in general ].”® Censors
ensured that the sexual abuse allegations were not mentioned, nor was there
even a hint that Walder was suspected—even convicted by a rabbinical court—
of being a sexual predator. Instead, the paper maintained its “purity” by
ignoring the issue so as not to present an immodest topic to its readers or
publicly shame Walder.

Hapeles, despite its long disdain and criticism of Walder, and its rivalry
with YatedNe’eman, the paper from which it split in 2012, considered
YatedNe'eman’s flattering eulogy for Walder a provocation. It published a
scathing full-page rebuke reminding readers of the strict prohibition against
praising the wicked who have sinned and erred.® The harsh rebuke appeared in
the form of an exegesis without mentioning its journalistic rival, Walder, or
the affair.

Employing this “condemnatory” editorial approach enabled Hapeles to
maintain its “purity” while also reinforcing its own sense of “holiness” by

teaching its rivals a moral lesson. Taking its title from Psalms 50:21, in which

@ M. Berger, “Rabbi Chaim Eliezer Walder, May His Memory Be a Blessing [ Hebrew ],”
YatedNe'eman , December 28, 2021.

@  Ibid.

® Rabbi AryehChaimson, “On the Agenda: ‘I Will Rebuke You and Present the Case Before Your
Eyes [Hebrew],’” Hapeles, December 31, 2021,



God tells the wicked that He will rebuke them for their transgressions and lay

the case against them before their eyes, the article proceeded to lay out “the
case” against “the wicked” —Walder and Yated Ne’eman. Urging readers not to
follow Yated Ne'eman’s path by justifying the wicked, calling evil good, and
darkness light, it warned against strengthening transgressors with words and
to not associate with those who agree with injustice; one does not praise an
individual who transgresses the Torah and violates its commandments.
Recalling Proverbs 17: 15 (“One who justifies the wicked and one who
condemns the righteous, Both of them alike are an abomination to the Lord”),
the article condemned those who knew an injustice had been committed yet
continued to justify the transgressor.

On the same day that Hapeles’s rebuttal appeared, Yated Ne'eman published the
views of Rabbi Gershon Edelstein. In his “Torah Views” (da’at Torah ) column,
entitled “And You Showed Them the Way,” Edelstein, pushing back against critics,
defended the decision by his paper and other Haredi outlets to not address any aspect of
the Walder affair on their pages or websites.

Edelstein went so far as to suggest that Walder’s death was not a suicide,
but murder, claiming public gossip and criticism drove him to take his own
life. Referencing a passage from the Gemara that states, “one who publicly
shames his friend [ hamalbinpaneihavero] has no share in the World to
Come,”® Edelstein accused those openly discussing the affair of publicly
shaming Walder, thereby endangering their share in the World to Come.® His
arguments addressed a core question raised in public discourse and
Mishpacha’s November editorial — whether Haredi media has a role in
addressing taboo subject matter. Edelstein’s answer was clear — no, it did not,
and to do so would amount to engaging in sin and emulating the behavior of

secular Jews.

@  b.BavaMetzia 59a. The passage in the Gemara addresses King David’s affair with Bathsheba and
what God’s judgment is on one who engages in intercourse with a married woman. According to the text,
such a man’s punishment is execution, but he has a share in the World to Come. However, the one who
publicly humiliates another in public does not have a share in the World to Come, rendering the
transgression of public shaming worse than adultery.

@ Rabbi Gershon Edelstein, “And You Showed Them the Way [ Hebrew],” YatedNe'eman,
December 31, 2021.
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Without mentioning Walder by name, Edelstein’s opinion made a series of

interrelated points on the issues of gossip and public shaming surrounding the
affair — both the sexual abuse allegations and his suicide. Edelstein argued
victims must consult with the appropriate authorities so the matter can be dealt
with confidentially and with discretion, emphasizing that giving testimony
(about sexual abuse) does not constitute “gossip” (lashon hara) and that
“with discretion, there is wisdom.” Those spreading information, especially
explicit and obscene descriptions of sexual abuse, in the media who are not
personally affected by the matter are not helping the victims, but causing
greater harm rather than good. Edelstein expressed his shock at how “the
children of Abraham, Isaac, and Jacob” — the Haredim — could follow the
path of “the evildoers” (harasha’im, e.g., secular Jews) by engaging in public
gossip and seeking “revenge” through public shaming, stating the one who
does so transgresses the Torah and is considered a murderer.®

Turning his attention to the media, Edelstein bluntly stated that the
media was not the place for addressing issues like those involved in the Walder
affair. Newspapers and journalists covering the story were committing the
prohibited act of public shaming and were responsible for ruining lives,
“shedding blood,” and murdering those about whom they were publishing. In
ruining people’s lives, newspapers and journals were not acting in accordance
with Jewish law, which dictates matters must be dealt with in a professional
and discreet manner. His unambiguous and broad criticism of the “terrible
faults” of modern mass media that covered the affair, however, was not
enough.

Going further, Edelstein asserted the moral superiority of Haredi
newspapers and of rabbinical editorial oversight and censorship, stating that
ultra-Orthodox newspapers stood a world apart from their contemporaries by
continuing to act responsibly by deferring to the rabbis in determining what
issues should not be reported and what should be ignored. In other words,
rabbinical authority would be upheld, and no one should expect the traditional

ultra-Orthodox printed press to change its approach to these matters.

@O Rabbi Gershon Edelstein, “And You Showed Them the Way [ Hebrew],” YatedNe'eman ,
December 31, 2021.



Edelstein suggested that other Haredi media outlets should consider

themselves warned that deviating from the accepted approach would amount to
transgressing Jewish law. Yet, was his warning warranted?

Given the perception of Haredi news sites as “free and independent” news
sources that abjure the rabbinical editorial oversight of the daily press, it was
assumed their coverage of the affair would match or even exceed Mish pacha’s.
Yet, until Walder’s death, only Kikar HaShabbat had published anything
about the affair, B'HadreiHaredim and Haredim 10 choosing to ignore it like
the traditional press. All three, however, published obituaries for Walder that
differed only slightly in their content, euphemistically noted his committing
suicide, and carefully avoided casting judgment on or shaming Walder.

B’'HadreiHaredim and Kikar HaShabbat ran similar headlines on their
websites stating that “at the age of 53, the author Chaim Walder, of blessed
memory, passed away,”? while Haredim 10’s headline stated, “the author
and educator Chaim Walder was found lifeless next to his son’s grave.”® Their
obituaries euphemistically spoke of the circumstances of Walder’'s death as
being “unfortunate” and “tragic.”® B'HadreiHaredim did not mention the
affair, while Kikar HaShabbat and Haredim 10 wrote of “serious accusations
that he had behaved in an inappropriate manner” and “serious suspicions
[Walder ] had committed serious acts.”® The most fundamental difference
between the obituaries published online and that published in Yated Ne'eman
was Kikar HaShabbat and Haredim 10’s decision to mention the accusations
against Walder.

Haredim 10, however, set itself apart further from the other two online
outlets and the printed press. Its obituary was the only one to mention that

Walder’s death came shortly after Rabbi Shmuel Eliyahu, the head of the Safed

@®  “At Only Age 53, the Author Chaim Walder, May His Memory Be a Blessing, Passed Away
[ Hebrew |,” Kikar HaShabbat, December 27, 2021, https://www. kikar. co. il/death-notices/
408708 ; “Blessed be the True Judge: The Author Chaim Walder Passed Away at 53 [ Hebrew],”
B’HadreiHaredim , December 27, 2021, https://www.bhol.co.il/news/1318641.

@ Chaim Twil, “The Author and Educator Chaim Walder was Found Lifeless Next to His Son’s
Grave [ Hebrew],” Haredim 10, December 27, 2021, https://chl0.co.il/news/711348/.

@ Ibid.; “At Only Age 53,” Kikar HaShabbat ; “Blessed be the True Judge,” B'Hadrei Haredim.

@  Chaim Twil, “The Author and Educator Chaim Walder was Found Lifeless Next to His Son’s Grave.”
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rabbinical court, had announced his ruling against him based on the

testimonies of 22 women.? Further, the website published multiple articles on
the affair, including on the rabbinical court’s proceedings, exploring the
affair’s impact on Walder’s victims and Haredi society at large, and how to
discuss the affair with children.?

Haredim 10 reported on an interview Eliyahu gave to the Israeli radio
station Reshet Bet in which he declared that he was not surprised that Walder
committed suicide, calling it “an attempt to silence the victims.” Going
further, Eliyahu stated, “such people do not go to Heaven,” comparing the
severity of Walder’s acts to murder and even expressing a degree of relief that
Walder was dead, stating “the world had become a bit purer” as “dozens of
other girls had been saved from harm.”®

Only the weekly Mishpacha raised, in the context of the affair, the
question of what the role of the Haredi press is when such scandals arise.
Though not a direct response to Edelstein’s da’at Torah, Mishpacha
published a column entitled “We Cannot Ignore,” in which the magazine's
editors doubled down on their position. As they had in November, the
magazine argued that the ultra-Orthodox community, including its major
media outlets, must not evade addressing the serious allegations against
Walder (though it did not mention his name). To remain silent and try to run

away from it would be irresponsible; the easy, evasive path was to be avoided.

The moment demanded a response, despite the complicated nature of the

@O Chaim Twil, “The Author and Educator Chaim Walder was Found Lifeless Next to His Son’s
Grave.” On the Safed Rabbinical Court and its judgment against. Walder, see, for example: Dana
Betzalel, “Rabbi Eliyahu; We Received Serious Testimonies from Individuals Harmed by Chaim Walder
[Hebrew],” Makor Rishon, November 21, 2021, https://www.makorrishon.co.il/news/423931/.

@  See, for example: “How Will the Chaim Walder Tragedy Affect the Ultra-Orthodox Public’s
Attitude Toward Assaults? [ Hebrew],” Haredim 10, December 28, 2021, https://chl0.co.il/news/
711639/; “The Chaim Walder Affair; What Do You Say to Children Now? A Parental Educator Explains
[Hebrew],” Haredim 10, December 28, 2021, https://chl0. co. il/news/711704/; “Chaim Walder
Affair — Court Secretary Reveals: They Presented Evidence, They Burst into Tears [ Hebrew ],”
Haredim 10, December 29, 2021, https://chl0.co.il/news/711886/.

@ “Rabbi Shmuel Eliyahu on the Late Writer Chaim Walder: He Will Not Reach Heaven
[Hebrew],” Haredim 10, December 28, 2021, https://chl0.co.il/news/711635.
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affair, declaring, “woe to us if we speak and woe to us if we don’t.”

The editorial acknowledged that “these issues have never been discussed in
the ultra-Orthodox community nor in an ultra-Orthodox newspaper. On the
other hand, the ultra-Orthodox community has never faced such a complex,
difficult, talked about, and irrepressible hour.”® Further, it lamented that the
affair managed to break down the defensive walls the community has built to
protect its children and those used by the ultra-Orthodox press to avoid dealing
with difficult issues, as avoiding the issue offers “protection” in difficult times
and “protects children from information that may harm their souls.”® Yet, the
unprecedented manner in which the affair was being discussed among the
Haredi public rendered the above meaningless in the eyes of the magazine’s
editors. They asked, what good is a policy of silence when children are already
aware?

Challenging the common view that media was not the place for such talk,
the editors stated that the role of the media was to be a responsible, involved
actor that leads the desired social process under the guidance of spiritual
authorities. However, as they had before, the editors emphasized that the
magazine would do so “only according to the Torah and rabbinic authority, and
will guard against crossing halakhic and moral boundaries that are forbidden to

cross,”®

Conclusion

The way in which the scandals above were (and more often were not)
reported reveals Haredi media outlets, regardless of rabbinical editorial
oversight, adhere to and respect the community’s religious boundaries on
gossip, public shaming, and modesty when considering what is fit to print.
Ultra-Orthodox media does not serve as a platform for reporting news of public

interest, but rather as an agent delineating the borders of legitimate public speech.

“Editorial — We Cannot Ignore [ Hebrew],” Mishpacha , December 30, 2021.
Ibid.
Ibid.
Ibid.
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Yet the boundaries are negotiated differently. This results in a degree of

diversity among Haredi media outlets, whose differences are nuanced by the
taboo subjects they choose to (not) cover, how they are framed, and what
language is (not) used.

The dailies, directly and tightly controlled by censors on behalf of
rabbinical leaders, are the most averse to publishing stories on sexual offenses,
particularly those that emerge from within the community, but the above
examples illustrate that the weeklies and websites also share the aversion.
Still, websites are more likely to publish articles on sexual offenses,
employing a variety of linguistic techniques, including using neutral terms,
euphemistic language, or omitting problematic words and phrases.

Yet, the commitment to publishing “clean” news that avoids
“inappropriate” or “forbidden” content remains paramount, as not doing so
may result in the loss of subscribers and readers. The result of this
commitment means Haredi media outlets remain spaces where meaningful
discourse on sexual offenses within and outside the community is absent.

Some thought the Walder scandal would constitute a turning point in the
relationship between the Haredi community and the media it consumes when it
comes to the subject of sexual offenses. Given that the dailies maintained their
traditional approach to not address these issues at all and that websites largely
failed to be free and independent voices, it is doubtful whether any significant
change has indeed occurred in recent years. Only with the revelation of a new
scandal will one be able to tell if the walls of silence have been broken and the

Haredi media is more ready to serve as a space for such discourse.
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Why Are the Self-Isolated Ultra-Orthodox Happier ?

Shlomo Black

Abstract; Despite their modest financial standing, a significant
majority of the ultra-Orthodox in Israel report high levels of life
satisfaction — higher than any other group. Yet, the research at the
center of this article reveals that the more individuals with a strong
ultra-Orthodox identity integrate into general Israeli society, the
lower their rate of satisfaction with life. This article presents the
research findings and analyzes the reasons for this correlation between
isolation and life satisfaction.

Key Words: Self-Isolated, Ultra-Orthodox, Happiness
Introduction

According to the latest estimate by Israel’s Central Bureau of Statistics
(CBS), people who identify as ultra-Orthodox (Haredim) in Israel’s general
population number 1.2 million, or 16.5% of the Jewish population. The
average secular Jewish-Israeli woman will give birth, on average, to 1.9
children, while an ultra-Orthodox woman will give birth to 6.6 children, the
highest rate in the OECD.®

The growth rate for the ultra-Orthodox population is four percent a year.
Fifty-eight percent of the ultra-Orthodox population consists of youth under

the age of 19. According to CBS estimates, about one in three of Israel’s

@® “Family Database,” OECD, May 21, 2017, http://www.oecd.org/els/family/database.htm.
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population will be ultra-Orthodox by 2065.Y Since employment and military

enlistment rates are significantly lower amongst ultra-Orthodox than that in
the general Jewish population, coupled with especially high poverty rates,
these demographic trends may have grave implications for Israeli society.

In the past decade, Israel’s governments, through governmental and non-
governmental offices, have tried to increase the integration of the ultra-
Orthodox into the Israeli economy and society. Initiatives have included
workforce participation incentives, including in the high-tech sector, as well as
incentives for studying in higher education institutes and developing programs
to encourage military enlistment. However, it is broadly agreed that these
initiatives are far from achieving their goals, and the degree of ultra-Orthodox
integration remains limited.?

This article examines the relationship between the isolation of the ultra-
Orthodox and their life satisfaction rates. The article is based on research the
author conducted with a sample size of 315 ultra-Orthodox individuals. The
study found that ultra-Orthodox individuals who strongly identify as ultra-
Orthodox, and acquire an additional Israeli identity (integrate), are less
satisfied with their lives compared to ultra-Orthodox individuals who strongly
identify as ultra-Orthodox and who maintain their isolation by not acquiring an
Israeli identity.

Erich Fromm argues that in order to understand the individual, we must
understand the environment in which he or she lives.® This article is divided
into three parts. The first discusses the unique characteristics of the ultra-
Orthodox community. Research data are presented in the second part, and the

framework for understanding the data is presented in the third part.

@ Israel Shlezinger, “One in Three will be a Haredi by 2065,” Israel Hayom, June 27, 2018,
https://www.israelhayom.co.il/article/567065.

@  Shlomo Black, Tomer Fadlon, and Meir Elran, “Integrating the Ultra-Orthodox into the Labor
Market,” The Institute for National Security Studies, August 15, 2021, https://www. inss. org.il/
publication/orthodox-jews-labor-force/.

@  Erich Fromm, Escape from Freedom (New York: Henry Holt and Company, 1941), 6.
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| . The Ultra-Orthodox: Between Self-Isolation and Integration

On the one hand, the ultra-Orthodox population feels a sense of
discrimination; © on the other hand, its life satisfaction rates are high, higher
than any other group in Israel.? The ultra-Orthodox city of BneiBrak, a
symbol of the self-isolated ultra-Orthodox city, is consistently among the cities
with the highest life expectancy and life satisfaction rates in Israel.®

The history and sociology of the ultra-Orthodox community explain this
apparent contradiction.

In the second half of the 18" century, when traditional trends began
spreading among Jewish communities, some community leaders feared the
extinction of traditional Judaism, which they perceived as “true Judaism.”®
This birthed the Jewish ultra-Orthodox movement as an ideological faction that
opposes any compromises concerning the observance of Jewish religious
commandments (mitzvor) and integrating non-Torah values into everyday life.”

This opposition took the form of a self-isolating way of life and adopting
an even stricter approach to observing religious commandments. The ultra-
Orthodox identity that was formed was characterized by a commitment to
halakha (Jewish law) and tradition, and the elevation of the importance of
Torah study and of the family unit. It was also characterized by the outspoken
rejection of modern norms and innovations and complete adherence to rabbinic
authority (da’at Torah) in every aspect of life.

The rabbinical leaders of Israel’s ultra-Orthodox during the country’s

early years of independence, headed by Rabbi Avraham Yeshaya Karelitz, also

@O “The Social Survey [ Social Survey Generator],” Israel Central Bureau of Statistics (2022),
https://www.cbs.gov.il/he/subjects/Pages/>N12M7-1p00 . aspx.

@ Ibid.

®  “Annual Health Statistics for Israel 2021,” Israel Central Bureau of Statistics (2021), 72,
https://www.cbs.gov.il/he/publications/pages/2021/72-9901-2021-5R1»-"00"000-11NIW-NIR* 2. aSPX.

@ Menachem Friedman, Ultra-Orthodox Society: Sources, Trends and Processes (Jerusalem:
Institute for Israel Studies, 1991), 40-80. [ Hebrew ]

©® Jeffrey Blutinger, “‘So-Called Orthodoxy’: The History of an Unwanted Label,” Modern
Judaism 27 (2007): 310-328.
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known as the Chazon Ish (1878-1953), felt the need to increase the number of

Torah students. This was in order to recover from the disaster of the
Holocaust, which decimated the community. They decreed that the majority of
ultra-Orthodox men must study the Torah for many years and postpone joining
the workforce and engaging in practical life as much as possible.?

Thus, the ultra-Orthodox Society of Learners ( HevratHalomdim ) was
founded. The Society of Learners established a life routine that revolves
entirely around the study of the Torah. Ultra-Orthodox society evolved into an
“enclave society” that emphasized its moral superiority over the modern
outside world.?

Its leaders nurtured the principles (or advantages) of isolation to counter
the temptations of modern society. Students in the Society of Learners were
required to study the Torah while minimizing their exposure to the world
outside the beit midrash (house of study).?® Within ultra-Orthodox society,
even those who do not attend the yeshivas (schools for studying the Torah),
and do not spend their days studying the Torah, see the yeshiva instructors
and students as examples and role models whose path should be followed.?

A routine dedicated to studying the Torah requires living a materially
modest lifestyle. Israeli ultra-Orthodox yeshiva students receive a scholarship
equal to one-fifth of the minimum wage, while the burden of managing the
household as well as providing a steady income falls on the woman’s shoulders.

While various studies show that affinity between high religiosity and life

@ Jeffrey Blutinger, “‘So-Called Orthodoxy’: The History of an Unwanted Label,” 40-80.

@ Emmanuel Sivan, The Enclave Culture , trans. Ada Paldor (Jerusalem: Alpayim, 1991), 75-76.
[Hebrew]

@ Nissim Leon, “Responsibility for the Other: On the Question of the Student Society in the
Tradition of Rabbi Ovadia Yosef,” in From Survival to Consolidation : Changes in Israeli Haredi Society
and Its Scholarly Study, eds. Kimmy Kaplan and Nurit Stadler (Jerusalem: The Van Leer Jerusalem
Institute and Hakibbutz Hameuchad, 2012), 233-251. [ Hebrew]

@ Gideon Aran, “Haredi Body: Chapters from an Ethnography in Progress,” in Israeli Haredim :
Integration Without Assimilation?, eds. Emmanuel Sivan and Kimmy Kaplan (Jerusalem: The Van Leer
Jerusalem Institute and Hakibbutz Hameuchad, 2003),99-133 [ Hebrew]; Haim Soloveitchik, “Rupture
and Reconstruction,” Tradition 28 (1994): 61-130.
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satisfaction is significantly connected to economic stability,® Israeli ultra-

Orthodox society is an exception to the rule. Despite generally difficult living
conditions, 73% of ultra-Orthodox individuals in Israel reported high levels of
life satisfaction.? This rate is higher than any other life satisfaction rate in any
other Israeli population.®

However, life satisfaction rates among ultra-Orthodox Jews are not uniform.
The study conducted by the author shows that within the ultra-Orthodox
community, life satisfaction depends on the strength of an additional Israeli identity.
The more an ultra-Orthodox individual who strongly identifies as ultra-Orthodox

integrates, or adopts an Israeli identity, the lower their level of life satisfaction, and

the less they integrate, the higher their level of life satisfaction.

II. The Research

This study included 315 respondents from the ultra-Orthodox community,
aged between 18 and 69 (M =32.60, SD =9.43). Two hundred two (202)
respondents were male (64.3%) and 112 female (35.7%); two participants did
not report their gender identity.

Studies have found that there is no difference between the results of
questionnaires filled out online and those filled out using “pencil and paper.”®
However, a lone study that examined this point among the ultra-Orthodox community

found that there is a difference, in some items, between electronic questionnaires and

“pencil and paper” questionnaires. Hence, this difference does not lie in items that refer

@ Kayonda H. Ngamaba and Debbie Soni, “Are Happiness and Life Satisfaction Different Across
Religious Groups? Exploring Determinants of Happiness and Life Satisfaction,” Journal of Religion and
Health 5 (December 2018): 2118-2139.

@  “The Social Survey [ Social Survey Generator|,” Israel Central Bureau of Statistics (2021),
https://www.cbs.gov.il/he/Pages/nN72mm3-1p00. aspx.

® This compared to 50% of religious Jews, 41% of traditional religious Jews, 38% of slightly
religious traditional Jews, and 41% of non-religious secular Jews.

@ Leigh W. Jerome et al., “The Coming of Age of Telecommunications in Psychological Research
and Practice,” American Psychologist 55 (2000): 407- 421.



to ultra-Orthodox integration with the Israeli population.

@

I tried recruiting participants to complete pencil and paper questionnaires
among yeshiva Students of Kollels in BneiBrak and Jerusalem, but the
response rate was low. Out of 65 questionnaires delivered, only 18 were
completed. Therefore, I decided not to include the paper questionnaires in the
reported findings.

Hence, the participants were recruited online using a “snowball sampling”
method through the help of social media. Prior to filling out the questionnaire,
participants signed a consent form and were guaranteed complete anonymity.
This guarantee was ensured by not asking participants for personal details.

The research included the following questionnaires:

1. A single item examining identification with ultra-Orthodox culture.

2. A single item examining identification with Israeli culture.

3. A questionnaire examining life satisfaction levels — Life Satisfaction
Index (LSI).

Two single items were used to examine participant identity and their
identification levels with ultra-Orthodox and with Israeli cultures.?
Participants were asked to rate how strongly they identify with each specific
culture on a scale of 1 (do not identify at all) to 7 (strongly identify). One
question referred to identification with ultra-Orthodox culture, and another
referred to identification with Israeli culture. Though it is assumed that when a
variable is heterogenous, it is better to use a questionnaire consisting of

®

numerous items, ¥ some researchers claim that, in some cases, questionnaires with

multiple items might obscure and even skew conclusions.? In recent years, we

@ Yitzhak Trachtingot, “ Ultra-Orthodox Yeshiva Students and Entry into the Workforce:

Reasons, Concerns, and Perceptions Regarding Employment,” The Jerusalem Institute for Policy
Studies 1 (2014): 42-65. [ Hebrew]
@ Tom Postmes, S. Alexander Haslam, and Lise Jans, “A Single-ITtem Measure of Social

Identification: Reliability, Validity, and Utility,” British Journal of Social Psychology 52 (December
2013): 597-617.

@ Robert Loo and Peter Kelts, “A Caveat on Using Single-Item Measures,” Employee Assistance
Quarterly 14 (1998): 75-80.

@ Richard Y. Bourhis, Léna C. Moise, Stéphane Perreault, and Sacha Senécal, “Toward an
Interactive Acculturation Model: A Social Psychological Approach,” International Journal of
Psychology 32 (1997): 369-386.
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have witnessed an increase in single-item questionnaires in psychology
o)

studies.

I side with Postmes and his colleagues, ® who conducted a series of studies
to measure the validity of single items to examine individual identification with
the group. They found that single items are efficient and, in some cases, even
preferred to standard identification questionnaires. Another consideration for
using single items to examine the degree of identification was the wish to avoid
creating a cognitive burden for participants while filling out the questionnaires
without compromising the quality of the results.

® a Life

In order to measure the participants’ level of life satisfaction,
Satisfaction Index (L.SI) questionnaire was used. In it, participants were asked
to rate their stances on a Lickert Scale from 1 (Strongly Disagree) to 7
(Strongly Agree). The questionnaire included five items that measured the
participant’s life satisfaction (e.g., “my living conditions are excellent”; “I am
content with my life”). High scores indicate a high life satisfaction rate. The
questionnaire was found valid in other studies,® and Cronbach’s alpha

reliability for this current study stood at 0.86.
[Ill. Results

In the following, means, standard deviations, and simple correlations are

presented (see Table 1).

@ Richard W. Robins, Holly M. Hendin, and Kali H. Trzesniewski, “Measuring Global Self-
Esteem: Construct Validation of a Single-Item Measure and the Rosenberg Self-Esteem Scale,”
Personality and Social Psychology Bulletin 2 (2001), 151.

@ Tom Postmes, S. Alexander Haslam, and Lise Jans, “A Single-Item Measure of Social
Identification: Reliability, Validity, and Utility.”

@ Ed Diener, Robert Emmons, Randy Larsen and Sharon Griffin, “The Satisfaction With Life
Scale,” Journal of Personality Assessment 49 (1985): 71-75.

@ Dana Anaby, Tal Jarus, and Bruno D. Zumbo, “Psychometric Evaluation of the Hebrew

Language Version of the Satisfaction with Life Scale,” Social Indicators Research 96 (2010): 267-274.



Table 1 Means, Standard Deviations, and Correlations for Tested Variables

Mean Standard Deviation 1 2
Identifying as Ultra-Orthodox 5.23 1.70 -
Identifying as Israeli 3.88 1.70 -0.21" -
Life Satisfaction 5.22 1.36 0.27" -0.12"

Notes: ~ =P<C0.01, ™ =P<0.05

There was a significant negative correlation between identification with
ultra-Orthodox culture and identification with Israeli culture [z (1, 312) =
9.084, p=0.001]. The CBS findings were validated,? as a positive correlation
between life satisfaction and identification with ultra-Orthodox culture was
found (r =0.27, p<<0.001). In contrast, a negative correlation was found
between the level of identification as an Israeli and life satisfaction levels
(r=-0.12,p=0.032).These findings show that the more an ultra-Orthodox
holds to an ultra-Orthodox identity, their life satisfaction rates increases. On
the contrary, the more an ultra-Orthodox holds to an Israeli identity, their life
satisfaction decreases.

Is maintaining an ultra-Orthodox identity, isolated from the Israeli one,
what allows for high life satisfaction rates? In order to test this assumption, a
Hayes plugin was used in the Process Command in Model 1 (see Figure 1).?

This model tested the negative correlation between identifying as an Israeli
and life satisfaction. Accordingly, the degree of identifying as an Israeli was set
as the predictor variable and life satisfaction was set as the predicted variable.
The degree of identification as ultra-Orthodox was set as the moderating
variable (the summary of the model is presented in Table 2). The calculated
model was found significant [F (3,309) = 10.95, p <<0.001, R*=0.096].
As the table shows, a primary effect was found for the degree of identification
as ultra-Orthodox.In other words, ultra-Orthodox and Israeli identities, each

in their own way, affect levels of life satisfaction. Additionally, a significant

@ “The Social Survey [ Social Survey Generator],” Israel Central Bureau of Statistics (2021)
https://www.chs.gov.il/he/Pages/WTH->N21-1p0-2717 . aspx.

@  Andrew Hayes, An Introduction to Mediation , Moderation , and Conditional Process Analysis :
A Regression-Based Approach (New York: Guilford Press, 2018).
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interaction effect was found (see Figure 1). The effect indicates that when both

identities are taken into account, there is still an effect on life satisfaction

levels.

Identifying as Ultra-Orthodox

l

Identifying as Israeli LSI

Figure 1 Test Model — The Effect of Identifying as Ultra-Orthodox on the Relationship

between Identifying as an Israeli and Life Satisfaction Levels

Table 2 Summary of the Model to Test the Moderation of the Relationship between
Israeli Identification (X) and Life Satisfaction (Y) by Ultra-Orthodox Identification (M)

AR? B SE T P
Israeli Identification 0.28 0.15 1. 89 0. 060
Ultra-Orthodox Identification 0.47 0.12 3. 94 <0. 001
Interaction 0.016 -0. 06 0.03 -2.34 0.020
Total R* 0.096
N 313

However, the situation is even more complex. By analyzing simple
effects, I divided Israeli and ultra-Orthodox identities into three levels (low,
average, and high). I then tested how mixing these identities at various levels
affects life satisfaction.

This analysis shows that Israeli identification has a significant negative
effect when a high level of ultra-Orthodox identification is present (b=-0.12,
P =0.021). This means that life satisfaction for an individual with a high level
of ultra-Orthodox identification will decrease the more they identify as Israeli.
Conversely, for ultra-Orthodox individuals who have low (b =0.08, P =0.185) or
medium (h=-0.06, P =0.134) levels of ultra-Orthodox identification, identification
as Israeli has not shown a significant effect on life satisfaction (see Figure 2).
Therefore, for ultra-Orthodox individuals who do not strongly identify with
their ultra-Orthodox identity, Israeli identification does not decrease their life

satisfaction in a statistically significant way.
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Figure 2 Interaction of Identification as Ultra-Orthodox and

Identification as Israeli in Predicting Life Satisfaction

IV. The Challenge of the Acculturative Integration Assumption

Berry’s Acculturation Model is one of social psychology’s most cited and
famous models.? According to this model, a person who lives in a
multicultural environment adopts some norms and values from both cultures.
However, the level of integration between identities varies from one person to
the next.

Berry suggested four different patterns of behavior that might result from
an individual’s migration into a multicultural environment: (a) abandon their
original identity and adopt the identity of the majority (assimilation); (b)
identify with the majority and with their original identity at the same time
(integration); (c) ignore the majority identity and solely retain their original
identity (isolation); or (d) lose the original identity while rejecting the
majority identity (marginalization).

Berry and Hou? use single items and calculate the four strategies by

@ John W. Berry, “Immigration, Acculturation, and Adaptation,” Applied Psychology 46
(1997): 5-68.

@ John Berry and Feng Hu, “Immigrant Acculturation and Wellbeing in Canada,” Canadian
Psychology/Psychologie Canadienne 57 (2016): 254-264.
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clustering them into four dimensions. In the current study, I used only one

dimension (i.e., integration). This method is used frequently.?

Berry and his colleagues relied on the Acculturation Model when they
presented the integration hypothesis. This hypothesis argues that a person
who chooses to integrate will be more satisfied with their life than someone
who adopts the other alternatives.® Berry relied on studies that showed a
positive correlation between the integration strategy and multiple positive
characteristics and properties, including: psychological,® social, and health

adjustability,®  creativity, mental well-being,® pro-social behavior,®

@

educational and professional success, ¥ satisfaction and commitment to work,

little feeling of weariness, increased salary, and more.® These results were
validated across groups and cultural contexts.®

The results of the research conducted for this article, which indicates the
integration of the ultra-Orthodox into the broader Israeli identity as a predictor

of lower life satisfaction, contradicts Berry’s and his colleagues’ integration

@  See also: Fons Van de Vijver, John Berry, and Ozgur Celenk, “Assessment of Acculturation,”
in Cambridge Handbook of Acculturation Psychology, eds. David Sam and John Berry (Cambridge,
United Kingdom: Cambridge University Press, 2016), 93-114.

@  John Berry, Zarina Lepshokova, MIRIPS Collaboration, and Dmitry Grigoryev, “How Shall We
All Live Together? A Meta-Analytical Review of the Mutual Intercultural Relations in Plural Societies
Project,” Applied Psychology 71 (2022): 1014-1041.

@ Maria Stogianni et al., “Sample Characteristics and Country Level Indicators Influencing the
Relationship Between Biculturalism and Adjustment: An Updated Meta Analysis,” Unpublished
manuscript (2021).

@ Eunju Yoon et al., “A Meta-Analysis of Acculturation/Enculturation and Mental Health,”
Journal of Counseling Psychology 60 (2013): 15-30.

©® Paul Schmitz and Florian Schmitz, “Correlates of Acculturation Strategies: Personality, Coping,
and Outcome,” Journal of Cross-Cultural Psychology 53 (August 2022): 875-916.

® Angela-MinhTu Nguyen and Verénica Benet-Martinez, “Biculturalism and Adjustment: A
Metanalysis,” Journal of Cross-Cultural Psychology 44 (2013): 122-159.

@ M. Dalal Safa and Adriana Umana-Taylor, “Biculturalism and Adjustment Among U.S. Latinos:
A Review of Four Decades of Empirical Findings,” Advances in Child Development and Behavior 61
(2021): 73-127.

® Marcus Valenzuela, Angela-MinhTu Nguyen, and Vasyl Taras, “A Review of Organizational
Research on Acculturation from a Nonwork — Work Spillover Perspective: Content Analysis and Future
Research Guidelines,” International Journal of Management Reviews 23 (2021): 516-540.

©® Thuy Pham and Richard Harris, “Acculturation Strategies Among Vietnamese Americans,”

International Journal of Intercultural Relations 25 (2001): 279-300.
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hypothesis.

The possible explanation for this contradiction lies in the characteristics of

ultra-Orthodox isolation and in the possible results of its undoing.
V. Hypotheses and Discussion

The findings show that ultra-Orthodox who more strongly identify as
Israelis are less happy. Two hypotheses as to why this is the case can be
suggested.

First, integrating into Israeli identity is considered an offense, and even
betrayal, of the cultural ethos in which they were raised and educated — which
requires total emotional and identity isolation from the non-Orthodox majority.
Second, they develop a “neither here nor there” consciousness of one who no
longer belongs fully to ultra-Orthodox society, but who also is not accepted
by, nor feels a sense of belonging to general society.

The ultra-Orthodox group ethos asserts that ultra-Orthodoxy is the
continuation of authentic Judaism that has existed since the biblical Exodus.
According to this ethos, all other Jewish factions have deviated from the
original way of life. For example, this ethos sees secular Judaism as a faction a
few decades old, perhaps a little older, originating in the Jewish
Enlightenment or Haskalah.? This, while ultra-Orthodox society carries the
burden of every wrong suffered by the Jewish people during their years of
exile. According to the ultra-Orthodox ethos, other nations’ persecution of the
Jews throughout two thousand years of exile has fundamentally targeted Jews
who looked and acted like the ultra-Orthodox of today.?

Studies show that feelings of victimhood increase the likelihood that a

group will cultivate sentiments and practices of convergence,® which may

@  Aviezer Ravitzky, Freedom Inscribed : Diverse Voices of Jewish Religious Thought (Tel Aviv:
Am Oved, 1999). [ Hebrew]

@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors (Jerusalem: Am Oved/
The Israel Democracy Institute, 2017). [ Hebrew]

@ Michael Wohl and Nyla Branscombe, “Group Threat, Collective Angst, and Ingroup Forgiveness
for the War in Iraq,” Political Psychology 30 (2009): 193-217.
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include hostility towards and self-isolation and distancing from the majority

group.?

The feeling of victimhood serves the satisfaction levels of the ultra-
Orthodox. A study the author conducted along with Itzhak Trachtingot
and Gabriel Horenczyk showed that the ultra-Orthodox believe that they
become stronger the more they are discriminated against. @ Discrimination
sharpens and emphasizes the difference between the ultra-Orthodox and the
other groups: “The more they afflicted them, the more they multiplied and
grew.”

Another study by Bergman, Horenczyk, and Abramovsky-Zitter shows
that the more discriminated against the ultra-Orthodox feel, the more satisfied
they are with their lives.?) In a follow-up study, we found that the ultra-
Orthodox individual prefers his ultra-Orthodox peers to integrate at a lower
level than the individual would allow himself or herself.?

Ultra-Orthodox identity is an ethnic-communal identity, while Israeli
identity is a national-civil identity. It is not necessary for these identities to
coincide.? Those who identify as ultra-Orthodox find it easy to ignore other
identity frameworks, deny them, and maintain their opinion that they are the

sole authentic representatives of Judaism. The ChazonlIsh based ultra-Orthodox

@ Gilad Hirschberger, TsachiEin-Dor, Bernhard Leidner, and Tamar Saguy, “How is Existential
Threat Related to Intergroup Conflict? Introducing the Multidimensional Existential Threat ( MET)
Model,” Frontiers in Psychology 7 (2016): 1877-1889.

@ Shlomo Black, TItzhakTrachtingot, and Gabriel Horenczyk, “Community Post Traumatic
Growth: Israeli Haredim Coping with Corona Virus,” Contemporary Jewry 42 (2022): 85-112.

@  Yoav Bergman, Gabriel Horenczyk, and Rachel Abramovsky-Zitter, “Perceived Discrimination
and Well-Being Among the Ultra-Orthodox in Israel: The Mediating Role of Group Identity,” Journal of
Cross-Cultural Psychology 48 (2017): 1320-1327.

@ Shlomo Black, “Acculturation Integration Discrepancies Between the Individuals and Groups:
The Case of the Ultra-Orthodox Community in Israel,” PhD Dissertation, The Hebrew University of
Jerusalem, 2020. [ Hebrew].

® Uzi Ben-Shalom and Gabriel Horenczyk, “Cultural Identity and Adaptation in an Assimilative
Setting: Immigrant Soldiers from the Former Soviet Union in Israel,” International Journal of

Intercultural Relations 28 (November 2004): 461-479.



ideology on the idea of delegitimizing Israeli culture.? Thus, ideology

generated a self-isolating society, not the other way around.

This explains the connection between isolation and life satisfaction. An
ultra-Orthodox who was raised believing in the benefits of self-isolation, and
chooses to turn from these and join the general public, feels a sense of guilt for
breaking the Haredi ethos via integration into Israeli society. Thus, integrated
individuals who retain a strong ultra-Orthodox identity feel a sense of guilt.

Moreover, the integrated ultra-Orthodox who is still embedded in ultra-
Orthodox society sometimes feels rejected by members of his or her
community. Their standing in the synagogue is undermined, their children find
it harder to join the local community’s educational institutions, and their peers’
esteem of them decreases.? Therefore, such a situation, even if integration
was the individual’s choice, can be expected to include numerous and difficult
choices.

The correlation between life satisfaction and the sense of security that the
ultra-Orthodox community instills may explain why there are ultra-Orthodox
individuals who, though they stopped following the Torah and stringently
observing the commandments, insist on maintaining an ultra-Orthodox
appearance and on belonging to their community, at least superficially.

In a focus group organized to analyze these findings, one of the participants
argued that an ultra-Orthodox who integrates wants with all their heart to
belong to their original group, and that’s why they spend their free time
studying the Torah or “hanging out with ultra-Orthodox friends” in order to
have some sense of belonging. Still, even if they try to maintain two identities,
the community does not always allow for that. Therefore, an individual who
holds two identities might find himself or herself alone and without any sense of

belonging. This creates a feeling of “neither here nor there” and traps the

@ Yoav Bergman, Gabriel Horenczyk, and Rachel Abramovsky-Zitter, “Perceived Discrimination
and Well-Being Among the Ultra-Orthodox in Israel; The Mediating Role of Group Identity”; Yedidia
Stern, “The Identity Crisis of the State of Israel,” Democratic Culture 14 (2012):257-275 [ Hebrew ] ;
Yitzhak Trachtingot, “ Ultra-Orthodox Yeshiva Students and Entry into the Workforce: Reasons,
Concerns, and Perceptions Regarding Employment.”

@ Yitzhak Trachtingot, “ Ultra-Orthodox Yeshiva Students and Entry into the Workforce:

Reasons, Concerns, and Perceptions Regarding Employment.”
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individual in a state of acculturative “marginalization.

Exposure to the secular world might also undermine well-informed beliefs
and offer ideological alternatives, provoking questions and doubts. This, too,
might hurt the levels of life satisfaction.

The rabbinic authority that controls every aspect of life allegedly harms
the freedom of the faithful.? Still, life satisfaction is not necessarily dependent
upon an individual’s freedom of choice. The decisive question is to what extent
a person wants to be free to choose and whether the person is happy with the
degree of freedom he or she has. A person who cedes freedom due to
ideological motives and accepts rabbinical authority willingly does not feel

unsatisfied with the consequences of that choice.

Conclusion

It should be noted that the current study was not conducted under
experimental/operative conditions, so the findings can imply patterns, or at
the most, they can describe the participants’ concept and understanding of
their own experiences. To explore which of the variables studied suppresses/
increases the other, follow-up studies are necessary, which will allow for
testing the order of the variables’ appearance.

One may claim that because the ultra-Orthodox identity item was rated at
high levels, the interpretation of the interaction was affected. To that end, it is
important to note that such a claim does not significantly weaken the research
findings regarding the correlations between the two identities, and between
each identity and life satisfaction. Furthermore, the distribution of participants
that rated the Likert scale between five to seven is roughly equal.

A majority of participants in this study were male (65% ), and a minority
were female. It is possible that female respondents would react differently than
the average found.

Another limitation has to do with the volatile nature of the relationship

@ Shlomo Black, “Acculturation Integration Discrepancies Between the Individuals and Groups:
The Case of the Ultra-Orthodox Community in Israel.”

@ Menachem Friedman, Ultra-Orthodox Society : Sources, Trends and Processes, 40-80.



between ultra-Orthodox society and Israeli society as a whole. There are

periods in which the conflict increases and the legitimacy of integration
decreases. Conversely, there are periods of collaboration that the ultra-
Orthodox consider fertile (mostly when their representatives are part of the
government). Additional research is necessary, therefore, to better clarify the
relationship between ultra-Orthodox integration and their life satisfaction.

Still, the research does allow a measure of familiarity with the subjective
experiences and beliefs of the ultra-Orthodox.

Since 2010, Israel’s governments have invested large sums to integrate the
ultra-Orthodox in various fields.” Some of these integration efforts were
successful, but some failed remarkably.? Attempts at integration were based
on socio-economic data but neglected the psychological understanding of the
ultra-Orthodox individual.?

It is appropriate for decision-makers to respond to the results of this
research. The majority group must take the psychological profile of the
minority group, which it aims to integrate, into consideration. Understanding
the results of this research might furnish policymakers with important tools to
better integrate the ultra-Orthodox into society. The key to successfully
managing this integration, as the research results show, is to do so in a way
that would help avoid feelings of spiritual decline and that would not damage
the feelings of belonging to ultra-Orthodox society.

On the other hand, as long as young ultra-Orthodox individuals are taught
to self-isolate from the general population and to see the non-ultra-Orthodox
majority as a negative influence that might lead them to deviate from the
original ultra-Orthodox way of life, relations with non-ultra-Orthodox society
will often be accompanied by suspicion and antagonism.®
The ultra-Orthodox and the majority are thus both required to create a meaningful

dialogue that would remove walls of suspicion and allow for painless integration.

For additional information see: Government Resolutions 1994/10, 869/15.

For more information see: Report of The State Comptroller of Israel 2019.

Shlomo Black, Tomer Fadlon, and Meir Elran, “Integrating the Ultra-Orthodox into the Labor Market.”
@ Thomas Pettigrew and Linda Tropp, “How Does Intergroup Contact Reduce Prejudice? Meta-

Analytic Tests of Three Mediators,” European Journal of Social Psychology 38 (2008): 922-934.
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Ultra-Orthodox and Prolonged Singlehood:
Finding a Partner, Negotiating with God

Sara Zalcberg Sima Zalcberg Block

Abstract : The ultra-Orthodox community in Israel is witnessing a
phenomenon of prolonged singlehood. Based on semi-structured
interviews with 20 ultra-Orthodox prolonged male and female singles
of diverse affiliations, the study suggests that prolonged singlehood
has impacted participants’ faith and practiced religiosity. Interviewees
described their disappointment in God and their sense that He is
testing their faith. They also testified to a decrease in their
observance, especially concerning praying, abiding by kosher rules,
and maintaining modesty. The decline in religious practice and belief
was attributed to a crisis of faith, the loosening of imposing social
ties, and the need to satisfy physical and emotional needs.

Key Words: Ultra-Orthodox, Singlehood, Crisis of Faith

Introduction

The ultra-Orthodox Jewish community is a minority group in Israel,
albeit a growing one. Israel is home to about 1.25 million ultra-Orthodox Jews,
comprising 13% of the Jewish population.? The community is diverse, with
streams and subgroups differing in dress, community lifestyles, leadership,

educational systems, and attitudes toward secular society and the modern

@ Lee Cahaner and Gilad Malach, Statistical Report on Orthodox Society in Israel 2020
(Jerusalem: The Israeli Democracy Institute, 2021), 11. [ Hebrew]
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world.

Still, all ultra-Orthodox Jews share several core attributes. These include
observing a strict version of Jewish law, obedience to the decrees of rabbinical
leaders on everyday life issues, including politics, and the commitment of men
to the study of religious texts.? They differ from Religious Zionists, another
large religious minority, in their notional rejection of Zionist ideology.

Ultra-Orthodox society dictates an almost absolute separation between the
sexes and emphasizes women’s modesty, with strict rules governing female
attire. It also dictates that marriage should occur at an early age (18-23,
varying according to the stream and subgroup) to maintain the community’s
pureness and encourage the constitution of large families (birth rates in Haredi
families are over six children per family).?

“Traditional” or “arranged” marriages are the norm in Haredi society,
similar to arranged marriages that historically existed in traditional Jewish
society.? Couples meet and agree to marry in line with the expectations and
preferences of the prospective couple’s parents and without a pre-marriage
period of shared life, in contrast to the “modern marriage” in the West, which
is based on the personal relationship of the couple and often takes place only
after a significant period of non-marital sexual relations.®

Since the mid-1990s, the ultra-Orthodox community in Israel has
undergone significant changes due to its increasing, even if still limited,
interactions with the majority of society. These interactions have led to greater
openness toward non-Haredi practices in different aspects of life, including

education, occupation, communication, health, leisure culture, and

@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors (Jerusalem: Am Oved/
The Israeli Democracy Institute, 2017), 13-14, 24-33 [ Hebrew]; Menachem Friedman, Ultra-Orthodox
Society : Sources, Trends and Processes (Jerusalem: Institute for Israel Studies, 1991), 7-9. [ Hebrew]

@ Sima Zalcberg Block, “ Gender Differences in the Involvement of Young People in the

5

Matchmaking Process in an Extreme Ultra-Orthodox Community,” Jowrnal of Jewish Identities
(2012): 27-50.

@ David Lehmann and Batya Siebzehner, “Power, Boundaries and Institutions; Marriage in Ultra-
Orthodox Judaism,” European Journal of Sociology 50 (2009): 273-308; Avraham Grossman, Pious
and Rebellious : Jewish Women in Medieval Europe (Waltham: Brandeis University Press, 2004), 98.

@ Karen Dion and Kenneth Dion, “Individualistic and Collectivistic Perspectives on Gender and the

Cultural Context of Love and Intimacy,” Journal of Social Issues 49 (1993): 53-69.
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consumption, as well as openness toward various ideas, concepts, and

practices such as feminist discourse.” They had some effect also on ultra-
Orthodox marriage patterns.

Prolonged singlehood, including in Israel, has received substantial
scholarly attention.? However, this phenomenon has not yet been studied in
the context of Israeli ultra-Orthodox. This study seeks to fill this gap in the
literature by focusing on the experiences of ultra-Orthodox who remained
single into their mid-20s and beyond, particularly how their situation affected
their religiosity.

In his rich review, Engelberg noted the prolific discourse on singlehood
versus family.® Several studies suggested that a “strong family” is necessary
for strong religiosity.? The reason is that most religious ceremonies are
celebrated in the family environment, and most religious practices are based on
the traditional family structure.? Studies further demonstrated that since the
second half of the twentieth century, Orthodox Judaism, like other
conservative religions, emphasized the importance of family life as one of its
central motifs in its war against secularism.?

Studies among various conservative religious communities in the West

showed that social pressure is often applied on singles to get married and that

@  Orna Braun-Lewensohn and Tehila Kalagy, “Between the Inside and the Outside World: Coping
of Ultra-Orthodox Individuals with Their Work Environment After Academic Studies,” Community
Mental Health Journal 55 (2019): 894-905; Gilad Malach and Lee Cahaner, “Elements of Modern Life
or ‘Modern Ultra-Orthodoxy’? Numerical Assessment of Modernization Processes in Ultra-Orthodox
Society,” Democratic Culture 17 (2017): 19-51. [ Hebrew ]

@ For example, Ari Engelberg, Prolonged Singlehood among Religious Zionists : Religiosity and
Individualization in Late Modernity (Ramat Gan; Bar-Ilan University Press, 2020) [ Hebrew]; Kinneret
Lahad, A Table for One: A Critical Reading of Singlehood, Gender and Time ( Manchester:
Manchester University Press, 2017).

@ Ari Engelberg, Prolonged Singlehood among Religious Zionists: Religiosity and
Individualization in Late Modernity, 149-197.

@ Kristen Heimdal and Sharon Houseknecht, *“ Cohabiting and Married Couples’ Income
Organization: Approaches in Sweden and the United States,” Journal of Marriage and Family 65
(2003): 525-538.

©® Mark Chaves, “Family Structure and Protestant Church Attendance: The Sociological Basis of
Cohort and Age Effects,” Journal for the Scientific Study of Religion 30 (1991): 501-514.

©® Air Engelberg, Prolonged Singlehood among Religious Zionists: Religiosity and
Individualization in Late Modernity, 149-152.
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prolonged singlehood leads to being pushed to the margins of the devout group.

These studies describe religious singles as being “in the middle,” torn between
the values of their community and mainstream cultural values, i.e., Western
secular values.

For example, American Muslim singles struggle with the American

© and modern Orthodox Jewish singles in

mainstream’s norms regarding sex;
the United States and Israel were found to experience mental stress due to the
requirement to avoid sexual relations before marriage altogether.?

Engelberg identified three patterns in his study of prolonged singlehood
among the Religious Zionists in Israel. The most common sees the period of
singlehood as a religious moratorium in which singles allow themselves to be
less strict with various religious practices. The second sees singles who do not
reduce their religious observance, and, in fact, their level of religiosity
remains as it was before they entered the phase of prolonged singlehood. The
third pattern sees singles who increasingly reduce their religious observance
and move towards secularism.®

In light of the review presented above, the hypotheses of this study were:

Some ultra-Orthodox singles describe themselves as being in a state of
“between” the values of their religious minority community and the
mainstream cultural values, i.e., Western secular values. This tension is
reflected especially regarding relations with the opposite gender.

Some describe a period of religious moratorium, during which they are
less strict about the observance of religious practices, intending to resume their
religious observance once they marry. On the other hand, some remain

observant, perhaps even more observant, believing that righteousness will

advance a divine intervention that will change their personal status. Still, some

@ Zarinah El-Amin Naeem, Jihad of the Soul: Singlehood and the Search for Love in Muslim
America (Detroit: Niyah Press, 2009).

@ Air Engelberg, Prolonged Singlehood among Religious Zionists: Religiosity and
Individualization in Late Modernity, 165-167; Yaakov Frances, “ A Qualitative Study of Sexual-
Religious Conflict in Single Orthodox Jewish Men,” PhD Dissertation, City University of New York,
2008.

® Air Engelberg, Prolonged Singlehood among Religious Zionists: Religiosity and
Individualization in Late Modernity , 169-199.



become less observant to the point of leaving the ultra-Orthodox world and

identity altogether and adopting a Religious Zionist identity or a secular
identity that allows for a more inclusive attitude towards prolonged singlehood.

The article opens with a brief review of the institution of marriage and the
traditional partner selection process in ultra-Orthodox communities. A
discussion of the methodology is followed by a presentation of findings. The

article concludes with a comparative discussion of the findings.

I . The Institution of Marriage and Matching
in the Ultra-Orthodox Community

Present-day ultra-Orthodox are classified today into four major streams:;
(a) Hasidim, whose society is organized around a Hasidic “court” led by a
rebbe, who is a fatherly figure to the congregation at large through a direct
connection to the divine. (b) Lithuanian Jews (Litvak or Yeshivish), who
regard the study of religious texts (Torah) as the central and constitutive value
of life for males. The Lithuanian stream is more modern than the Hasidic
stream, both in lifestyle and appearance. (c) The Sephardic, a stream
comprised of Jews from North Africa and the Middle East.? The Sephardic
joined the ultra-Orthodox in the last quarter century, adopting the Lithuanian
style, including in their partner selection process. (d) Modern ultra-Orthodox,
who originate from all three streams and, in recent years, demonstrate
increasing integration into Israeli society, adopting “modern” concepts,
values, and norms from the majority society surrounding them.?

All ultra-Orthodox streams and groups attribute great importance to the
institution of marriage and see it as central to the community. For this reason,
over the years, ultra-Orthodox parents could not allow the process of choosing
a partner to be decided by the sentiments of their children and took charge of

matching their grown children, with the soon-to-marry preferences playing a

@ Benjamin Brown, The Haredim: A Guide to Their Beliefs and Sectors, 17-24; Menachem
Friedman, Ultra-Orthodox Society: Sources, Trends and Processes, 6-7.
@  Gilad Malach and Lee Cahaner, “Elements of Modern Life or ‘ Modern Ultra-Orthodoxy’?

Numerical Assessment of Modernization Processes in Ultra-Orthodox Society.”
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minor role in the process.

®

The traditional process of searching for a partner in the ultra-Orthodox
community is considered, first and foremost, a business arrangement between
the two sides, mainly the parents, overseen by a matchmaker who proposes
partners for the children.?’ Parents from both sides of prospective matches
examine and weigh the projected value offered by the counterparty.

The barter value, or “matchmaking capital,” is the properties and
characteristics of prospective marriage candidates that parents consider when
selecting a match for their son or daughter.’ The parents receive the
matchmaker’s offers and research those that seem suitable, paying close
attention to family background.

The degree of involvement young ultra-Orthodox have in the decision
about whom to marry varies from group to group within the community and
sometimes even from family to family. Couples who match may be given many
or few opportunities to meet before their engagement is announced, as well as
more or less freedom to refuse a proposed match recommended by their
parents.

Among Hasidic communities, the most conservative of the ultra-Orthodox
on marriage, parents have almost exclusive control over the choice of the
spouse. They arrange for the prospective couple to meet once or twice, usually
at the girl’s home, for no longer than an hour. The girl and the boy sit in a
room with the door open to prevent yichud — being alone together in private.
At the end of these meetings, the pair must decide whether they agree to the
match offered.®

Among the Lithuanians, as well as the Sephardic, both more modern than

@ Sima Zalcberg Block, “ Gender Differences in the Involvement of Young People in the
Matchmaking Process in an Extreme Ultra-Orthodox Community.”

@ David Lehmann and Batya Siebzehner, “Power, Boundaries and Institutions: Marriage in Ultra-
Orthodox Judaism”; Sima Zalcberg Block, “‘ The Art of the Deal’ ; Preferences in Spouse Selection among
Parents in a Hasidic Community,” Israel Studies Review 28 (2013): 61-82.

® Sima Zalcberg Block, “‘The Art of the Deal’ ; Preferences in Spouse Selection among Parents in
a Hasidic Community.”

@ Sima Zalcberg Block, “ Gender Differences in the Involvement of Young People in the

Matchmaking Process in an Extreme Ultra-Orthodox Community.”
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the Hasidic stream, the financial arrangements between the parents are also

crucial, but there is greater individual freedom in choosing a spouse.” A
prospective couple meets about five to eight times, without parental
supervision, usually in a busy public place such as the lobby of a respectable
hotel or on walks in public locations to avoid yichud. After these meetings,
they must decide whether they want to formalize the relationship through
marriage.

Among all ultra-Orthodox, premarital sex is forbidden, as is physical
contact before marriage.?This prohibition is called shmirat negiah (observance
of touching).

These patterns have been the norm in traditional Jewish society for years.
However, prolonged singlehood has been shown to increase the degree of
freedom that singles have in choosing their partner, including the number and
length of the meetings between prospective couples and the location of these

meetings, which for some, have moved to more intimate settings.®
[l . The Research Paradigm and Methodology

The current study utilized a qualitative paradigm that focuses on reality,
as perceived by those living it, while emphasizing a context-informed
approach.?” This approach allows for insights into participants’ experiences
through their unique socio-cultural context and the significance that they attach
to those experiences.

According to the verse “at eighteen the bridal canopy” (Pirkei Avot 5:

@ Benjamin Brown, The Haredim: A Guide to Their Beliefs and Sectors, 18-31; Menachem
Friedman, Ultra-Orthodox Society : Sources, Trends and Processes, 6-7.

@ Avidan Milevsky, Deborah Shifrah Niman, Atara Raab, and Ruchie Gross, “ A
Phenomenological Examination of Dating Attitudes in Ultra-Orthodox Jewish Emerging Adult Women,”
Mental Health , Religion & Culture 14 (2011); 311-322.

@  Sima Zalcberg Block, “‘I Wanted to Choose for Myself’: Changing Marriage Patterns in the
Ultra-Orthodox Society in Israel,” in Arranged Marriage: The Politics of Tradition, Resistance , and
Change, ed. Peter Berta (New Brunswick: Rutgers University Press, 2023), 190-205.

@ Norman Denzin and Yvonna Lincoln, The SAGE Handbook of Qualitative Research, 5" ed.
(Thousand Oaks, CA: Sage, 2017); Dorit Roer-Strier and Roberta Sands, “Moving Beyond the ‘ Official
Story’: When ‘Others’ Meet in a Qualitative Interview,” Qualitative Research 15 (2015):251-268.
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21), some ultra-Orthodox families prefer to marry off their sons as young as

possible. The Hasidic marry at a younger age than Lithuanians do. Hasidic
girls usually get married at the ages of 18-19, and boys typically get married at
the ages of 19-20. Among Lithuanians, the girls usually get married at the ages
of 19-22, and the boys get married at the ages of 21-23.

No halakhic rulings determine at what age a person is considered a
prolonged single. Therefore, we conducted a pre-test among 30 ultra-Orthodox
from the various streams and groups, asking them for a definition.

The pre-test found that in ultra-Orthodox society, prolonged singlehood is
considered to start at the age of 24 in all groups and streams. Accordingly, the
study population included single men and women 24 years or older from
various groups of the ultra-Orthodox community in Israel.

Participants were recruited through advertisements in ultra-Orthodox
WhatsApp groups, some specifically for ultra-Orthodox singles, that called to
participate in the research. At a later stage, some of the participants referred
the authors to additional participants (“snowball sampling”). At the end of
this process, the final sample included 20 participants (ten men and ten
women) who were willing to share their experiences and perceptions about
their personal status.

The age of participants ranged from twenty-six to forty-two. All live in
urban areas. Six participants are students in college or university; five work in
education; four work in the business sector or in clerical jobs; three work in
health and welfare services; and two (males) dedicate their time to Torah
study in a yeshiva.

Data collection consisted of semi-structured interviews conducted in
Hebrew. In the interviews, participants discussed their religious faith and
practice and how these were affected by prolonged singlehood.

Interviews were conducted during 2022 by phone, Zoom, and in person,
according to the participant’s preference. Each interview lasted between one
hour to an hour and a half. All interviews were documented, recorded, and

transcribed with the participants’ consent.
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Data analysis was based on the thematic analysis method.? Analysis based

on this approach consists of two levels: the first is general-thematic, aiming to
identify significant themes in the interviews and correspondence, and the
second consists of uncovering the meanings underlying the surface-level data,
as well as the meanings of the first-level categories.

The thematic analysis included the following steps: (a) we familiarized
ourselves with the data by reading the interviews several times; (b) we
developed preliminary ideas by reading the first five interviews several times
and identified segments representing discrete units of meaning; (c) we
manually identified codes and grouped them into initial themes, revising them
where necessary; and (d) finally, we refined, named, and described the
interrelationships between the themes that emerged.

Data saturation was reached when analysis of the interviews suggested
that additional coding was no longer feasible.?

The study’s quality assurance was based on Lincoln and Guba’s criteria of
qualitative research.? The credibility of the findings as indicative of Haredim at
large was established by including participants from various Haredi groups in
order to obtain a broad range of opinions. In addition, in-depth interviews
encouraged free and open dialogue. A repetitive review of data collection and
analysis processes, and a peer review of the findings, also enhanced the
credibility of our work.

To reduce authors’ bias, we did our best to be conscious of our own
perceptions about the topic and avoided guiding participants to focus on
particular issues during the interviews.

The study was conducted per the code of ethics determined by the

American Psychological Association.¥ As such, the study’s purpose was

@ Michael Patton, Qualitative Evaluation and Research Methods (Beverly Hills, CA: Sage,
2002), 429-540.

@ Patricia Fusch and Lawrence Ness, “Are We There Yet? Data Saturation in Qualitative
Research,” The Quantitative Report 20 (2015): 1408.

@  Yvonna Lincoln and Egon Guba, Naturalistic Inquiry (Newbury Park, CA. Sage, 1985), 239-
331.

@ Linda Campbell et al., APA Ethics Code Commentary and Case Illustrations ( American
Psychological Association, 2010).
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explained to participants before their participation. Participation was

voluntary, and participants were notified that they could withdraw from the
study at any time. Participants’ confidentiality and anonymity were ensured
throughout all stages of the study, including the omission of potential

identifying details from the current paper.
[ll. Findings

All participants reported that prolonged singlehood affects their spiritual
and practiced religiosity. Some participants reported a decrease in both
dimensions; some reported an increase in their faith along with a decrease in
their religious practice; others reported a decrease in religious practice with no
effect on their faith.

Almost without exception, those who reported a decrease in their
religiosity (either in practice or faith or both) said that they do not foresee
changing their religious behavior after they have married and started a family,

if they do.
IV. Religious Faith

Analysis of participants’ observations about the effect of prolonged
singlehood on their religious faith presents three central themes. One is
disappointment in God and doubts about Him. Another is constant self-
reflection, reckoning, introspection (cheshbonne fesh ), and feeling that God is
testing them or putting them on trial by not matching them with an
appropriate spouse. Yet another is acceptance of God’s behavior and even the
strengthening of faith.

Some participants reported feeling disappointed in God. They said they
used to trust God, who stood by them until the time was ripe to find a spouse,
and then was no longer present in their lives. One of them, a 30-year-old
Sephardic female from southern Israel, explained: “ We get slaps and
disappointments. We say [Psalms 121:2], ‘my help comes from the LORD,
who made heaven and earth,’ right? 1 expect God to stand by my side and

bring me redemption, but each time I get burned again.”



et 3 e N e g

Another, a 33-year-old Litvak female from Jerusalem, also expressed

disappointment in God: “As much as I've strived, and I continue to strive, it’s
frustrating. I sometimes ask myself: maybe God doesn’t see me.”

The concept of “striving” (hishtadlut) is central in Judaism. According to
Meor, this is “a general term for all the acts and efforts people perform to
improve their lives, their economic and social situations, and their status in
any other field.”® “Striving” is a way for people to try and entice divine
assistance to improve their physical existence in this world.

A 27-year-old Hasidic female from BneiBrak, who engaged in several
practices considered as striving in the hopes of finding a partner, explained: “I
went to the Western Wall for 40 days; it didn’t help. I went to Rashbi’s [ Rabbi
Shimon Bar Yochai] grave; it didn’t help either. T keep giving to charity; it
doesn’t help. 1 admit that 1 broke down a bit; I fell apart. It was a big
disappointment.”

Some participants stated that their prolonged singlehood raised internal
doubts of faith. A 36-year-old Sephardic female from southern Israel said:
“Singlehood raises many questions about faith, such as ‘God, where are you,’
‘why is this happening?’ I dialogue with God and tell Him, ‘Give me a sign of
what I have not done until today that I must do in order to find my mate.’”

Another participant, a 30-year-old Litvak female from one of the new
ultra-Orthodox towns in the center of Israel, described an internal struggle
that haunts her every time she prays. According to her: “I struggle to pray. I
tell God I have been in this cycle of matchmaking for 11 to 12 years [since the
age of 18], I pray every day, and what has changed since yesterday? What will
today’s prayer do that yesterday’s prayer did not? It’s hard for me to pray
because I see things are not happening. But despite these feelings, I decided I
would not let up on the prayer.”

Some participants stated that their singlehood leads them to engage inself-
reflection, reckoning, and introspection. They examine what they have done
wrong and where they should improve religiously.

A 25-year-old Hasidic female from one of the new ultra-Orthodox towns

@© Menachem Meor, The Believer Versus the Striver ( Jerusalem: Hamikhlala, 1994 ), 15.
[Hebrew |
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in the center of Israel said that every Friday when she lights Shabbat candles,

she reflects on her behavior over the previous week: “I ask myself, maybe the
guy I met this week didn’t suit me because I didn’t pray with enough devotion?
Maybe I wasn’t modest enough? Maybe I disrespected my parents?”

Similarly, another participant, the 27-year-old Hasidic female from
BneiBrak, said: “At night, before falling asleep, I always ask myself, what
have I done wrong? Almost all my girlfriends [already have] a child or two or
even three, and I'm the only one alone. 1 probably need to fix something. A
few years ago, I dated a certain guy, and my parents put a lot of pressure on
me to marry him. He was a very good guy. But I don’t know why he didn’t suit
me. My parents and the matchmaker told me it was a pity I rejected him and
would regret it, but I insisted. Sometimes I wonder, maybe what I'm going
through now is because I rejected the guy and also caused my parents agony.”

“Testing” in the Jewish religious context means that God puts a person to a test of
faith by exposing that person to certain adversity, giving the person an opportunity to
express faith through adherence to Him, despite the adversity experienced. Some
participants expressed this sentiment.

A 29-year-old Litvak female from Jerusalem said: “Singlehood is one big
test. God puts me through tests. Thank God I have been able to meet those
tests so far. Lately, I am starting to feel that maybe He is putting me through
tests more than others.”

Similarly, a 35-year-old Sephardic female from Jerusalem said:“They say
that God tests only those who can stand it...even though I would have given up
this experience. Each one and his own test. [ For] one [it] is making a
livelihood, [ for] another coping with a health issue; I have prolonged
singlehood. What shall I do? I pray I'll succeed with God’s help.”

In contrast, some participants stated that despite the pain and agony
caused by their prolonged singlehood, they accept reality as it is and explain it
to themselves as an integral part of God’s way of leading the world that cannot
be disputed. The 35-year-old Sephardic female explained: “I tell myself that
God is not working for me. I mean, He doesn’t owe me anything, and He is
the one who controls our lives and guides us, so there is no room for
bookkeeping and complaints. He guides things as they should be. With God’s
help, I will find the right one at the right time.”



A 26-year-old Hasidic male from one of the new ultra-Orthodox towns in

the center of Israel said: “Everything in its time. There must be a reason why
my pairing is delayed. Not everything is visible and known to us. The ways of
God are hidden.”

There were participants who not only accepted the delay in finding their
match but also stated that prolonged singlehood made them spiritually stronger
and increased their faith in God. One of them, the abovementioned 30-year-old
Litvak female, said:; “There is a great spiritual strengthening. 1 pray hard,
talk to God and get a lot of strength from it. In terms of faith, I'm only getting
stronger.”

The 35-year-old Sephardic female explained that her faith has increased
because she has been left with no other choice: “I am strengthened by faith.
Clinging to faith is the anchor of my sanity. Without faith in God, I would not
have survived. I believe in God by the power of inertia. I have no choice but to
believe; otherwise, there is no hope and no meaning.”

Some participants attributed the strengthening of their faith mainly to a
parallel process that occurred during the years of singlehood: their departure
from the religious-educational framework in which they were brought up — the
yeshiva or the seminar. In these institutions, strict adherence to religious
practices was the default and an inseparable part of their daily routine. Being on
their own and single, faith became a different kind of challenge with particular
rewards.

A 42-year-old Sephardic male from Jerusalem said: “My faith grew
stronger because I am not really supervised by any authority since I left the
yeshiva. I am not in a setting where observance is automatic [ the default] nor
with family and wife, a space that also demands a commitment to a certain
religious behavior. Now I have no supervision of that kind that requires me to
inquire and think about what I am doing and why. This has led me to believe
more strongly. Not simply to observe but [ to believe] due to reason,
understanding, and strong faith.”

For this participant and others, mainly men, the years of prolonged
singlehood led to self-inquiry about religiosity and contemplation about which
rigidities are indeed important and required according to Jewish law (halakha)

and what the observance of religious practices actually means for them. Their
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self-reflection strengthened their faith, although in some cases, at the same

time, it led to a decrease in observance of religious practices.

V. The Practical Dimension

All participants reported a decrease in their practice of religion, especially
prayer, keeping kosher laws, and maintaining modesty. The analysis of
participants’ answers points to five primary reasons for this process: (a) a
loosening of social control on their religious observance; (b) a detachment
from social frameworks with strict norms of religious practice; (c) a change in
outlook and perspectives regarding religious practices and values; (d) a crisis
of faith; and (e) emotional and physical needs.

While for some participants, leaving the educational institutions in which
they were raised — the yeshiva or the seminar — led to a strengthening of their
faith, some became less observant as a result (including several who claimed
their faith had been strengthened).

They said that being outside the authority of a controlled system and
without intense supervision, they allowed themselves to “let loose,” as they
described it. A 36-year-old Litvak male from the center of Israel explained:
“Changing the framework, no longer being in the yeshiva, requires setting
your limits. The boundaries blur, and setting the boundaries for yourself
becomes more difficult and complex. That is, at this stage in my life, what I
used to see as a red line, I [now] dare to cross it.”

A 30-year-old Hasidic male from Jerusalem said: “[my] religious practice
has weakened. T am less strict about prayers and minyans [ the minimum
quorum for prayer]. [It’s] more liberating. [ My] level of religious practice has
decreased due to a change in the course of [my] life — leaving the yeshiva.”

The 25-year-old Hasidic female from central Israel said:“Over the years,
you can definitely see a decrease in the [level of ] observance. It is noticeable in
my prayer. | used to pray every morning, but that has changed since I left the
seminar. Now, I am less strict about prayers. The framework has changed,
and the agenda has changed.”

Another area in which a decrease in religious observance was revealed,

mainly due to not being part of a religious institution, is the observance of



kosher laws. The ultra-Orthodox world is strict about eating only food subject

to particularly rigid kosher inspections. In Israel, there are over 40 panels that
grant kosher certifications, with community affiliation being a significant
parameter in kosher acceptance. The choice of supervising authority is an
important aspect of affiliation with one community or another.

Kosher certifications divide into two main types — one, known as
“ordinary kosher,” which is supervised and approved by the Chief Rabbinate of
Israel (therefore also known as “rabbinic” kosher), and the “strictly kosher”
(mehadrin ), to which the ultra-Orthodox public adheres. The difference
between them is the level of halakhic standards.

Almost without exception, participants stated that during their prolonged
singlehood, they began to be less meticulous about eating food with the
“strictly kosher” label and were satisfied with the “ordinary kosher” of the
Rabbinate.

The 35-year-old Sephardic female said: “All these years, I was meticulous
about eating mehadrin. Since 1 left the seminar, I still keep kosher, but not
mehadrin. 1 live alone; I don’t eat with my parents; I am less strict.”

A 28-year-old Litvak male from BneiBrak explained: “If, as a young
yeshiva guy, I didn’t dare to put food in my mouth that wasn’t mehadrin,
after leaving the framework [the yeshiva], I allowed myself to eat Rabbinate
as well. You don’t have the supervision of your parents, on the one hand, nor
the supervision of the yeshiva, where you eat most of the time anyway. The
food is strictly kosher, and I hang out in many places that are not mehadrin
kosher.”

Ultra-Orthodox modesty requirements dictate that men and women who
are not married should avoid closeness, bodily exposure, and intimacy. Women
should dress in a way that exposes their bodies as little as possible to men so
they will not arouse men’s sexual desire.” Modesty norms are intended, first
and foremost, to prevent sexual intercourse outside marriage, which is
prohibited according to Jewish law.

As with kosher laws, with modesty, there are differences in the degree of

@ Sima Zalcberg Block, “Shouldering the Burden of Redemption: How the ‘Fashion’ of Wearing
Capes Developed in Ultra-Orthodox Society,” Nashim 22 (2011): 32-55.
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strictness between the various ultra-Orthodox groups. However, all streams

dictate that women walk with stockings, with sleeves down to the elbow, and
with a skirt that falls below the knee.

Several female participants stated that they stopped adhering to some of
these norms, as the 29-year-old Litvak said:“I am no longer in the seminar, so
I stopped wearing stockings. And the shirts and the skirt are not so long
anymore [...]. Sometimes, I travel alone to Tel Aviv and sit by the beach, not
swimming, with clothes on, but still at the mixed beach.”

Several participants stated that the years of prolonged singlehood and
being outside religious educational institutions made them ponder what
religious practices mean to them. This investigation led to a change in outlook
and perceptions regarding some religious practices and values, resulting in a
decrease in observance in certain areas. A 39-year-old Litvak male from
Jerusalem said: “I can say that the examination and study in depth led me to be
less strict about some commandments.”

In this context, the 26-year-old Hasidic male referred to observing kosher
laws and defined his process as “development.” He said that in the past, he

¢

believed that products not bearing the “mehadrin” stamp were not kosher, but
over the years and with exposure to more information about the subject, he
learned that the kosher issue in Israel is political and that in practice there is no
real difference between most koshers types. He said: “Over time, I matured. I
learned that mehadrin is no more kosher than the Rabbinate and that there is
mainly a lot of politics here, so I allow myself to eat Rabbinate kosher.”

Another participant who testified to a change in her perspective said:“I am
less strict today about wearing socks. Over the years, 1 have developed and
realized that this is not what is important, and it will not make me more
religious. I want a home of Torah and values, and I am looking for an ultra-
Orthodox partner for whom these things are important. I hope that the fact
that T am not careful about socks will not label me as unsuitable for marriage in
the eyes of ultra-Orthodox men.”

A 40-year-old Sephardic male from southern Israel referred to a perceptual
change regarding modesty norms: “The first time I approached a girl in an
online ultra-Orthodox matchmaking forum was, for me, crossing a red line of

modesty. Even though the content of the message I sent her was a request to



communicate with her via a matchmaker, who would be a third party, I felt

uneasy with my actions. I felt I had done something very wrong regarding
modesty. This experience changed my essence, and I didn’t feel the same after
it happened. Something in me changed. 1 was a guy who never dared to
approach a girl. The first conversation with a girl would only be on the first
date arranged by a matchmaker. This step was a defining moment because I, as
a bachelor, took the most guarded, sacred, and pure thing in ultra-Orthodox
society, which up to that day I had adhered to strictly, and threw it away while
daring to build a different world of my own, with other concepts. It was a
dramatic, life-changing moment.”

Some participants reported decreased observance of religious practices due
to a crisis of faith they experienced due to their prolonged singlehood. One of
them, the 30-year-old Sephardic female, related an internal struggle about
faith she was experiencing that led her to decrease her religious observance,
especially regarding modesty. She said: “Singlehood definitely caused me to
slack in my observance. I constantly struggle internally [over whether my ]
skirt will remain long enough or whether 1 will shorten my sleeves. I am
always at war: should I shorten by one centimeter or lengthen by one
centimeter? It’s a feeling of defiance, a kind of rebellion. 1 know it doesn’t
make sense that I'm sort of punishing God, but...in the past, for example, I
didn’t dare to go without stockings, and I expected things to happen as they
were supposed to, that I would find a match. And it didn’t happen. I did what I
had to do; I observed the way I should, and that’s the breaking point. It didn’t
help me with God.”

These words indicate a decrease in strict observance as an expression of
rebellion against God, or even punishing Him, for not rescuing them from
singlehood. Still, the participant knew God’s punishment was irrelevant and
inapplicable.

The 29-year-old Litvak female spoke about a decrease in the frequency of
her prayers in light of doubts and disappointment with God: “I try to pray at
least once a day, at least the dawn blessings. But 1 skip prayers; I'm not as
strict as I was in the past. It’s not intentional; it’s just hard for me to pray. I'm
really fighting with myself about this, but I don’t feel God’s presence in my

life, so it’s very hard to pray to Him.”
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A number of participants reported a decrease in adherence to avoiding yichud and

adherence to shmirat negiah.

A 27-year-old Litvak male from one of the new ultra-Orthodox towns in
the center of Israel explained: “In recent years, I do meet with girls alone and
violate the prohibition of yichud. Every now and then, 1 also violate the
prohibition of shmirat negiah. The body and mind demand theirs.”

Several female interviewees made similar observations. For example, a 29-
year-old Litvak attested that a decrease in adherence to strict modesty norms is
an attempt to create a feminine presence, not to mention a sexual presence, to
be attractive and attract potential partners: “At school, we talked a lot about
modesty and the prohibitions of yichud and shmirat negiah. Yet, it is hard to
maintain it as physical contact and hugs are so necessary in this difficult time.
This causes us to break the boundaries of modesty we have been raised with all
these years. We were taught that a man must not enjoy his little pinky. And
the clothing, it’s a kind of statement, when you're looking for a relationship,
and you expose yourself, your body, a little, you basically say [ to the guys],
‘Hey, look, I'm here. Come.””

Another reason for the decrease in strictly observing modesty norms that
several participants mentioned was the need to give themselves a “discount,”
to make it easy for themselves during the difficult time they go through as a
sort of compensation for their bitter fate.

The 27-year-old Hasidic female explained: “In recent years, with my
prolonged singlehood, 1 allow myself to be less strict. I still keep my sleeves
down to the elbow, but not necessarily beyond that. I want to give myself a

better feeling about myself.”

VI. Future Plans

Participants stated that they do not expect their religious behavior to
change in the future, even if they marry, because of what they described as
“reaching a different place in life,” a place in which their opinion is correct and
appropriate, They described a return to stricter religiosity as “going back.”

For example, the 36-year-old Litvak male explained: “I don’t believe

things will change after I start a family. I am now in a different place, which,
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in my opinion, is correct, better, and more real. So why go back?”

The 30-year-old Litvak female said: “I became more modern, I developed,
I went through a process. I am in a place from which there is no return. Nor
would I want to [return] because I believe that everything I went through led
me to a lifestyle with no fewer values.”

Another participant, the 40-year-old Sephardic male, clarified: “1
underwent a fundamental change. 1 built a different world for myself. You
can’t go back to what was.”

Only a handful of interviewees reported a desire to return to their former
level of observance once they marry and start a family. Their main motivation
is to be a model for their future children.

The 27-year-old Hasidic female explained: “In the future, when I get
married and have children, I will return to being stricter with modesty. It is
important for me to be an example for my future children.” Similarly, the 30-
year-old Hasidic male said, “I guess I will go back to observing the three daily
prayers and strict kosher standards. This is how I grew up, and this is how I

would like to raise my children.”
V. Comparative Dimensions and Conclusion

A number of studies demonstrated that women tend to believe more than
men in a personal God and almost see Him as a partner in a relationship.®
Engelberg found that this pattern applies to Religious Zionist singles.? The
reason is that, unlike Religious Zionist women, Religious Zionist men are
educated in the yeshiva, which exposes them to a system of thought deeply
rooted in the Torah, and becomes their main religious point of reference. The
main attitude of the yeshivas is rationalist and sees God as sublime and

supreme. Accordingly, the students strive to approach Him through spiritual

@ Robert Wuthnow, Sharing the Jowrney: Support Groups and America’s New Quest for
Community (New York: The Free Press, 1994), 239; Susan Starr Sered, “Mother Love, Child Death
and Religious Innovation: A Feminist Perspective,” Journal of Feminist Studies in Religion 12 (1996):
5-23.

@ Air Engelberg, Prolonged Singlehood among Religious Zionists: Religiosity and
Individualization in Late Modernity, 188-195.
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ascension, not through negotiating with Him.

The study indicated this is also the case for the ultra-Orthodox, with female
participants discussing negotiations with God as an aspect of their prolonged singlehood.
At the same time, men did not testify to having such a relationship as part of their
attempts to make sense of their unfavorable condition.

The study found that participants who submissively accepted their situation as an
expression of God’s will were not necessarily more desperate; instead, some believed
God would summon the right pairing for them at the right time. These findings are in
line with findings among Religious Zionist singles,” among prolonged single Malay
Muslim women who mentioned the notion of “jodoh” — a soul-mate as fated

®

by God at the perfect time,” and among prolonged single Mormons that

emphasized the idea of having faith in God and marrying the right person, at
the right time, in the right place.®

All participants reported a certain decrease in adherence to religious practices,
especially in prayer, keeping kosher, and modesty, with some noting unsatisfied sexual
urges as a reason. This reason is in line with Engelberg’s study, which found that life
outside a family led young Religious Zionist Israelis to deviate from religious laws.

Although the decrease in religious practice is reminiscent of the
experiences documented among Religious Zionists singles, none of the ultra-
Orthodox participants defined themselves as Religious Zionist. Instead, almost
without exception, they situated themselves in the category of modern ultra-
Orthodox. This subgroup of ultra-Orthodox developed only at the turn of the
century. It is characterized by openness toward various issues and modern life
practices and adopting concepts and values from modern Western society.®

Manifestations of this can be seen in exposure to the unfiltered internet,

@ Air Engelberg, Prolonged Singlehood among Religious Zionists: Religiosity and
Individualization in Late Modernity , 189-210.

@ Rozita Ibrahim and Zaharah Hassan, “Understanding Singlehood from the Experiences of Never-
Married Malay Muslim Women in Malaysia: Some Preliminary Findings,” European Journal of Social
Sciences 8 (2009): 395-405; Rozita Ibrahim, “‘What Is Wrong with Me?” — Single Women’s Reflections
on Missing the Marriage Transition,” Asian Social Science 12 (2016): 213-219.

@ Jana Darrington, Kathleen Piercy, and Sylvia Niehuis, “The Social and Cultural Construction of
Singlehood among Young, Single Mormons,” The Qualitative Report 10 (2005): 639-661.

@ Benjamin Brown, The Haredim : A Guide to Their Beliefs and Sectors.



perceptions of women’s status and rabbinical authority, secular patterns of
®

leisure activity, and the importance attributed to academic studies.

In contrast to the second hypothesis, and unlike Religious Zionist singles,
a majority of participants did not describe the years of prolonged singlehood as
a temporary period of religious moratorium, in which they are less strict about
observance yet intend to return to stricter religiosity after they finally marry.
Rather, some see their newly adopted and more relaxed conduct as permanent.
However, not everyone adopted this approach, and it does not apply to all
aspects of life.

In one way, some participants have found new religious meaning in their
lives due to their prolonged singlehood. Being alone, they find that external
pressures and expectations do not dictate their faith but rather are born of
inner convictions. While they are possibly less religious in the demonstrative
sense, they feel more so because their beliefs were tested and have deepened.

As is the case with members of other religious groups, including the
Religious Zionist, prolonged ultra-Orthodox singles do not challenge their
perception of marriage as an ultimate desired existential goal.? This is not the
case for secular singles in the Western world, where, while marriage is still
the norm and the desire of most people, singlehood has become, in recent
decades, a more common way of life.

With marriage still being a social default in the ultra-Orthodox world, young
Haredi men and women who desire to remain part of the traditions and the society
into which they were born are confronted with enormous challenges when trying to
negotiate their situation. Their search for a partner thus also becomes a negotiation of

faith and practice, creating new meanings and establishing new boundaries.

@ Gilad Malach and Lee Cahaner, “Elements of Modern Life or ‘ Modern Ultra-Orthodoxy’?
Numerical Assessment of Modernization Processes in Ultra-Orthodox Society.”

@ Ari Engelberg, Prolonged Singlehood among Religious Zionists: Religiosity and
Individualization in Late Modernity, 195-199; Rozita Ibrahim and Zaharah Hassan, “Understanding
Singlehood from the Experiences of Never-Married Malay Muslim Women in Malaysia: Some Preliminary
Findings” ;Rozita Ibrahim, “‘ What Is Wrong with Me?’ — Single Women’s Reflections on Missing the
Marriage Transition”; Zarinah El-Amin Naeem, Jihad of the Soul : Singlehood and the Search for Love
in Muslim America; Jana Darrington, Kathleen Piercy, and Sylvia Niehuis, “The Social and Cultural
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national institutions almost entirely,

“The Wall” and “Ascending as a Wall”:

Neturei Karta, Zionism, and the Holocaust

Tal Cohen

Abstract: This article examines how the Holocaust and related
issues were discussed by Neturei Karta, the ultra-Orthodox faction
most harshly opposed to Zionism. Based on an extensive analysis of
hundreds of articles and opinion pieces published in the faction’s
journal, it argues that writing about the Holocaust was central to
Neturei Karta’s efforts to delegitimize Zionism on the eve of the State
of Israel’s founding and in its first decades of existence. Zionists were
blamed for directly and indirectly bringing about the physical
destruction of European Jewry, as well as for exacting “a spiritual
holocaust” against Jewish believers. These perspectives echo to
this day.

Key Words: Neturei Karta, Zionism, the Holocaust

Introduction

Neturei Karta is a faction within the Eda Haredit ( The Haredi Council of

Jerusalem).? The Eda Haredit consists of tens of thousands of people who,

unlike mainstream ultra-Orthodox Jewish factions, isolate themselves from

including abstaining from voting in

@ The Neturei Karta belonged to the Eda Haredit until 1966, when it withdrew from it. At the end

of the 1970s, however, some Neturei Karta members rejoined the Eda Haredit and until today, there are

some in Neturei Karta who identify with the Eda Haredit and others who do not.
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elections. Neturei Karta comprises several hundred individuals, most of whom

live in Jerusalem’s Mea Shearim neighborhood. Members of this faction are
characterized by their especially harsh opposition to the Zionist state and its
institutions. Some go beyond passive opposition and openly cooperate with
Israel’s enemies, describing Israel as occupied Palestinian territory.

One expression of Neturei Karta’s radical worldview is their perspective
on the Holocaust. The faction’s current leader, Rabbi Meir Hirsch, publicly
blames Zionism for the destruction of European Jewry and for “a spiritual
holocaust” that supposedly happened to the Jewish people. ©

Radical as it may sound, Rabbi Hirsch’s stance, which might have landed
him in court and resulted in a lengthy prison sentence in some European
countries, is not new. It reflects a perspective towards the Holocaust shaped
by Neturei Karta’s rhetoric since the end of the Second World War. It also
echoes the way in which the faction’s leadership treated different affairs related
to the Holocaust, including the Kasztner Affair and — notably different — the
Eichmann trial.

This article— originally a master’s thesis written at Tel Aviv University
under the guidance of Prof. Dina Porat —is based on a contextual analysis of
hundreds of opinion pieces and articles published between 1944 and 1961 in
HaChomah ( The Wall ), Neturei Karta’s journal. The article argues that
writing about the Holocaust was central to Neturei Karta's consistent effort to
delegitimize Zionism.

At the height of the Holocaust, and later throughout the 1948 Palestine
War and the efforts to establish a Jewish state, Neturei Karta blamed the
Zionists for directly and indirectly bringing about the physical destruction of
European Jewry, as well as for exacting a spiritual holocaust against Jewish
believers. This article illustrates that, instead of seeking to understand the
Holocaust, Neturei Karta abused history to generate lies portraying Zionism as

a diabolic movement.

@ See: “Enemy of the State: An Interview with Rabbi Israel Meir Hirsch,” in the last article of this

special issue.
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| . Neturei Karta: Historical Background

Neturei Karta began when some representatives of the anti-Zionist Haredi
circles in Jerusalem’s Old Yishuv withdrew, near the end of the First World
War, from “The City Committee for Jerusalem’s Jews” —an autonomous group
responsible for representing the interests of the entire Jewish population in
Jerusalem. They inaugurated an alternative group to represent the anti-Zionist
ultra-Orthodox Jews of Jerusalem, called “The City Committee for Ashkenazi
Communities” (which, since 1937, has been known as the Eda Haredit). It
was led by Rabbi Yosef Chaim Sonnenfeld (1849-1932) and Rabbi Yitzhak
Yerucham Diskin (1839-1925), who were, at the time, among the prevalent
spiritual leaders of the Old Yishuv.

Another step in the group’s self-isolation was the debate surrounding the
“The Communities Ordinance of 1921” ( HukatHakehilot ). The ordinance
intended to organize Jewish representation vis-d-vis British Mandate authorities
in Palestine. According to the ordinance, all Jews in the Land of Israel would
be represented before Mandate authorities through an umbrella organization:
the Knesset of Israel. The Kanaim (Zealots) of Jerusalem refused to be
represented by Zionists, and also opposed the establishment of a chief
rabbinate.? As part of their struggle, they joined World Agudath Israel, the
movement representing the majority of ultra-Orthodox Judaism.?

Following Hitler’s rise to power in Germany (1933), World Agudath
Israel was forced to collaborate with the Jewish Agency for Israel to acquire
immigration ( aliyah ) certificates for its members. This collaboration
exacerbated tensions within World Agudath Israel between those who argued a
policy of total separation from the Zionist movement was obsolete and the Kanaim ,

who opposed collaboration under any circumstances. In 1935, following these tensions,

@ Motti Inbari, “Rabbi Amram Blau Founder of the Neturei Karta Movement: An Abridged
Biography,” in Jewish Radical Ultra-Orthodoxy Confronts Modernity, Zionism and Women's Equality ,
ed. Motti Inbari (New York: Cambridge University Press, 2016), 195-196.

@ Kimmy Kaplan, Amram Blau: The World of Neturei Karta's Leader (Jerusalem: Yad Yitzhak
Ben-Zvi and Ben-Gurion Institute, 2017), 48-49. [ Hebrew ]
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a faction led by Rabbi Amram Blau, the brother of Moshe Blau, the leader of

Jerusalem’s Agudath Israel, and Rabbi Aharon Katzenelbogen, withdrew in order to
O}

establish a new institution called HevratHahaim.

In 1938, following their refusal to pay the tax fundraising the
“Community Ransom ” ( KoferHayishuv ), HevratHahaim’s leadership
published an announcement explaining their position. It was signed Neturei
Karta. They have been using the name ever since.

Neturei Karta is an Aramaic term meaning “guardians of the city.” It is
first mentioned in a midrash describing three wise men whom Rabbi Judah
ha-Nasi sent to wander the Land of Israel and inspect its cities and towns to
correct the wrongs they might see in them. When they arrived in one of the
Jewish cities, they asked to meet the city’s guards and were met by armed
persons. They responded that these were not the guardians of the city, but its
destroyers. According to them, the true guardians of the city are those
studying the Torah. From the point of view of Neturei Karta, the scouts and
guards in the Jewish Yishuv during the British Mandate were the city’s
destroyers, while the Yishuv’s true guardians remained those who dedicated
their lives to the Torah and its commandments (mitzvot).?

Aviezer Ravitzky, a scholar of Jewish religious and political thought,
explained the purpose of the name Neturei Karta was to defy the shift in values
that Zionism had attempted to implement. For generations, the Jewish people
were instructed to adhere to the world of the Torah and to focus on spiritual-
religious matters. They had to live by an oath not to “ascend as a wall” —
meaning not to migrate to Israel in an organized, political manner. Zionism’s

mere existence led the Jewish people to act like other nations and peoples. It

@ Motti Inbari, “Rabbi Amram Blau Founder of the Neturei Karta Movement: An Abridged
Biography,” 196-197. Until 1945, both moderate and radical (kanaim ) Haredim were members of the Eda
Haredit. However, following the former’s loss in organizational elections, Agudath Israel withdrew from
the Eda Haredit. See: Menachem Friedman, “‘Neturei Karta’ and the Shabbat Demonstrations in
Jerusalem between 1948-1950, Processes and Background,” in Divided Jerusalem —1948-1967: Sources ,
Summearies, Selected Affairs, and Helpful Tools, ed. Avi Bareli (Jerusalem: Yad Yitzhak Ben-Zvi,
1994), 228-229. [ Hebrew ]

@ Menachem Friedman, “Haredim and Palestinians in Jerusalem,” in Jerusalem : A City and Its

Future, eds. Marshall J. Breger and Ora Ahimeir (Syracuse: Syracuse University Press, 2002), 235-236.
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asked the Jewish people to neglect the Torah and God and achieve its national

aspirations using physical force. According to Neturei Karta, Zionism’s actions

defy divine ordinance.®

Il . HaChomah Journal

With the establishment of Neturei Karta as a body independent of The
Jewish National Council and World Agudath Israel, its members, led by Blau
(the editor of World Agudath Israel’s journal between 1927-1933),® surmised
that in order to influence Haredi public opinion, as well as general public
opinion, they had to make themselves heard. They decided to create their own
journal.

Despite the opposition of the Old Yishuv, Neturei Karta among them, to
the use of Hebrew as an everyday language, they chose it as the language of
their publications. The Hebrew language was the language of the majority in
the Jewish Yishuv in Palestine, and the faction understood that for their
opinions to be heard, they had to express them in Hebrew.?

The first issue of HaChomah was published in the Hebrew month of
Sivan in 1944 (May-June). A manifesto of sorts was printed on the cover
detailing the journal’s roles, declaring: “The Target: To instill and establish a
fortified wall for a Judaism religiously loyal to our holy Torah without
compromise or concession.”® Over the years, the journal was published under
different names, including Chomatenu ( Our Wall) and MishmeretChomatenu
(Our Wall’s Guard).

Neturei Karta used their journal to polemicize on two fronts: First,
against the Zionist Yishuv in Palestine during the British Mandate and against

the Israeli state and its institutions after its formation. Second, against

@ Aviezer Ravitzky, Messianism, Zionism and Jewish Religious Radicalism ( Chicago: The
University of Chicago Press, 1996), 61-62.

@ A position he had lost due to his expressed disdain of the Chief Rabbinate and its leader, Rabbi
Abraham Isaac Kook. See: Menachem Keren-Kratz, “Kol Yisrael and Crystallization of Haredi Identity in
Mandate Palestine,” Kesher 51 (2018), 149-150.[ Hebrew ]

@ Kimmy Kaplan, Amram Blau: The World of Neturei Karta’s Leader, 27.

@ HaChomah : An Issue for Religious Reinforcement , Sivan 1944,
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Agudath Israel and its affiliated movements, Poalei Agudath Israel and Poalei

Agudath Israel Jerusalem, who collaborated with the Zionists and were the
main target of assault.? The journal addressed various sensitive issues,
including the decision to establish the state, the public desecration of Shabbat,
the enlistment of Haredim to the Israel Defense Forces (IDF), and elections to
the Israeli parliament. The Holocaust of European Jewry and its causes, along

with other related affairs, were also discussed in the journal.

[ll. Blaming Zionism for a Spiritual Holocaust

Separation from the Zionist enterprise and its characteristics was a central
tenet of Neturei Karta’s worldview. Their struggle against the Zionist
movement was meant to emphasize Zionism’s anti-religious character and the
faction’s disagreements with it. HaChomah was used as a platform for public
protest against various issues connected with Neturei Karta’s opposition to the
Zionist enterprise and the State of Israel. Over the years, it published
numerous articles attacking and denigrating Zionism and its leaders, along
with the State of Israel and its institutions, while pointing out their “crimes”
against religious Judaism.

The discussion surrounding the Holocaust of European Jewry — as it
happened and after the fact—was central to Neturei Karta's radical anti-Zionist
rhetoric and to its efforts to present Zionism as an illegitimate movement. This
discussion included an analogy between Nazi crimes and Zionist “crimes,” as
well as claims concerning the alleged collaboration between Zionists and Nazis.

This article focuses on such debates published in HaChomah between
1944 and 1961.

HaChomah claimed that the way in which children who emigrated to

Israel were raised constituted a spiritual holocaust. These claims were

@ Poalei Agudath Israel saw the settlement of Israel and the State of Israel as valuable, while the
Poalei Agudath Israel Jerusalem, while professing anti-Zionist views similar to those of Neturei Karta and
the Kanaim in general, did not act to distance themselves completely from Zionist enterprise and even ran
for seats in Israel’s parliament. Kimmy Kaplan, Amram Blau: The World of Neturei Karta's Leader ,

60.
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motivated by the debate surrounding the Tehran Children at the beginning of

the 1940s. At the time, an argument was taking place between the Religious
Zionist and Haredi camps and the secular camp regarding the intake of
hundreds of children, most of them orphans, who had been able to escape
from Poland to Iran and were, in turn, brought to Israel by the Jewish
Agency. Agudath Israel, representing Haredi Jews, argued that most children
came from Haredi homes and, therefore, must be raised in the same way.
Nevertheless, the great majority of children were sent to non-religious
settlements and were raised in secular institutions.?

Already in June 1944, HaChomah concerned itself with child Holocaust
survivors who were brought to Israel by the Jewish Agency, claiming that the
children were forcefully secularized.

Therefore it [ the Zionist movement ] is now exploiting the terrible
Holocaust which came as if in ambush, to steal the soft, inferno-struck
children now reaching Israel, to take their religion away, incite them and
remove them from holy Jewish law... In this manner, the ceaseless Zionist
extermination machine operates. What Hitler, may his name and memory be
blotted out, cannot finish abroad, the Zionist leadership completes here in
Israel.?

Under the pen name “Man of Jerusalem,” the writer used the Holocaust
both directly and metaphorically to describe the Zionist movement, its targets,
and its activities. He explained how it maliciously exploited the innocence and
orphanhood of child Holocaust survivors to exterminate them spiritually.

This was done, according to him, by controlling their intake and
education in Israel while pursuing its true objective — the extinction of the
Jewish religion. He went on to emphasize the devilish act (and thus also the
comparison with the Nazis) by claiming that Zionism “exploited” the
Holocaust to increase Jewish emigration to Israel under the pretense of rescue,

as part of a plan to establish a national home for the Jewish people.

@ Dvora Hacohen, “History, Memory, Historiography: The ‘ Tehran Children’ Controversy,” in
Culture , Memory , and History: Essays in Honor of Anita Shapira, eds. Meir Hazan and Uri Cohen
(Jerusalem: ZalmanShazar Center and Tel Aviv University, 2012), 275-311. [ Hebrew]

@  “The Child Slayers [ Hebrew],” HaChomah , August 13, 1944,
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In an issue published several months later, the same line of attack

persists, aiming to present the Zionist movement as a regime with Nazi

objectives. The Zionists, like the Nazis, aspire to destroy Judaism

And while our brothers abroad are led to the gallows, and their
bodies meet the stake in the evil Goy detention camps, we see in front of
our very eyes the burning of thousands of clear and pure souls of the
children in Israel, in the extermination camps of our own evildoers, who
torture them and force upon them a mental inquisition, tearing from their
soft cores the belief in one God which their holy fathers MGAT [ May God
Avenge Them] wished for them as their souls rose to the heavens by pure
and holy avenues. Aha! Crematoriums for our brother’s bodies in Nazi
camps — there, and Crematoriums for our children’s souls in Zionist

camps — here.®

The education of immigrant Jewish children was subject to many debates
in the first years of the State of Israel as well. The leaders of Neturei Karta
saw public and Zionist education as an attempt to extract children from the
path of true Judaism.?

The analogy between the physical Holocaust and the spiritual “holocaust”
persisted in the pages of HaChomah during the early 1950s as well. An article
from June 1950, revolving around the opposition to the education given to
children in immigration camps, states that “as we know, the Zionists
established extermination camps in Israel, where tens of thousands of souls
burn each day, souls of Jewish children who were brought here from every
corner of the earth. The Zionist Gestapo quarantined the camps and erected
blockades by the camps’ entrances to delay those who want to enter and alert
parents to the destructive terror hovering over their heads.”®

Similarly, in the preface to an article concerning the treatment of
immigrants in the immigration camps ( which HaChomah called

“extermination camps’), it was said that: “While this is written, thick smoke

@ “Cremating the Souls [ Hebrew],” HaChomah , February 7, 1945.
@ Kimmy Kaplan, Amram Blau: The World of Neturei Karta’s Leader , 479-480.
@  Zvi Jacobson, “On the Souls of Our Children [ Hebrew],” Om Ani Chomah , June 1, 1950.
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is seen gathering and rising from every refugee camp across the country... The

Zionists who now wield power are this very day on their spiritual extermination
quest... as was their target.”® After which, the writer pondered as to which
extermination was worse since “their activity [ the educational activity of
Zionists] has in it an element that competes with the Nazi’s actions in the
Majdanek and Auschwitz gas chambers.?

In an issue from April 1950, an article was published under the headline:
“In Auschwitz and in Israel.”® From the headline, it is evident that the
article’s content aimed to create a parallel between the lives of Jews in Nazi
concentration camps and the lives of religious Jews in Zionist Israel. In other
words — it asserted that Nazi objectives during the Holocaust, i.e., the
destruction of the Jewish people, and the desires of the Zionist regime to
destroy the Jewish religion in the State of Israel, are identical.

The events that took place in Auschwitz are described by a Holocaust
survivor who criticized the way Jewish prisoners who were assigned to
supervise forced labor and other tasks in the camp conducted themselves. He
presents them as Nazi collaborators, even though he knew full well that they
had been forced, rather than chosen, to act the way they had.

In the interview, the Holocaust survivor compares the Zionist regime with
the Nazi regime. He explains that by virtue of its secularism, the Zionist
regime is an apostate one, sinful and blasphemous in its essence, which,
through force, seeks to detach immigrants from Torah values and from
halakha ( Jewish law ). The writer called the immigration camps
“concentration” and “extermination” camps, the purpose of which was to force

Jewish people to leave the path of the Torah and religious belief in God.®

IV. Zionism as Responsible for the Holocaust and

the Physical Destruction of European Jewry

Gershon Greenberg, a scholar of Jewish theology, found that during the

@  “In the Fire's Tongues [ Hebrew],” Om Ani Chomah , July 27, 1950.

@  Ibid.

@  S. Halevi, “In Auschwitz and in Israel,” Om Ani Chomah , July 27, 1950.
@  Tbid.
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first years of the Second World War, Orthodox Jewish thinkers emphasized the

role of Amalek—a generic term for the traditional enemy of the Jewish people
who embodies evil throughout the world as part of the divine plan to bring the
Jewish people back to the righteous path of the Torah. However, as the war
went on and the extent of evil increased, it became more difficult to justify the
horrors with the claim of divine providence. Some turned to an explanation
focused on the inner Amalek, part and parcel of the Jewish people, who
encouraged the outer Amalek, meaning the Nazi gentiles (goyim, i.e., non-
Jews).®

Years before the Holocaust, Rabbi Elchanan Wasserman (1874-1941) —a
prominent rabbi and leader of Agudath Israel who was killed in the
Holocaust— wrote that the inner Amalek precedes the outer Amalek and feeds
it by asking Jews to assimilate into other cultures and people, leading to
increased hatred towards the Jews. Wasserman believed that belief in God, as
well as the Torah, is part of human existence and that without it, the “evil
inclination” ( yetzer hara) grows and manifests itself in blasphemy and idol
worship (avodazara). Accordingly, the blasphemy brought about by national
and secular Judaism — the destruction of the Torah and persecution of its
followers—was, in fact, a declaration of war against God that led to the inner
destruction of the Jewish people. For these reasons, Rabbi Wasserman saw
those variations of Judaism as an inner Amalek, one that fueled the external
hate inherent to other nations and ultimately led to the Holocaust.?

HaChomah’s first issue quoted Wasserman’s ideas, copied from his book

A Collection of Notes. His ideology was adapted to fit the times:

And it is written, God fights with Amalek from one generation to the
next, and the Torah testifies that the war persists in every generation
until the coming of the Messiah. But in previous generations, when the
Torah ruled in Israel, the war was waged by the seed of Amalek from the

gentile nations of the world. But since we unburdened ourselves from the

@ Gershon Greenberg, “Amalek in Holocaust-Era Orthodox Jewish Thought,” in Bioethical and
Ethical Issues Surrounding the Trials and Code of Nuremberg: Nuremberg Revisited , ed. Jacques J.
Rozenberg (Lewiston: Edwin Mellen Press, 2003), 203.

@ Ibid., 205-206.
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O}

among our converted to enrage...

The identification of Zionism as a blasphemous secular movement is the
ideological basis for Neturei Karta’s isolationism. According to them, in
wishing to resemble other nations and peoples, Zionism aspired to build a
national home without tradition, without the Torah and its commandments,
and, in doing so, it brought about the destruction of the Jewish religion;
therefore, it was seen as the root of all the evils experienced by the Jewish

people.
V. Blaming Zionists for Sabotaging the Rescue of Jews in the Holocaust

According to Neturei Karta, the Zionist leadership’s hatred towards
diaspora Jews, especially religious Jews, was not manifested only in their
forced secularization of Jewish children but also in their efforts to sabotage the
rescue of ultra-Orthodox Jews in Europe. Thus, Zionists were blamed by
Neturei Karta for participating, alongside the Germans, in the murder of Jews
during the Holocaust.

At the end of August 1944, Neturei Karta’s journal included the supposed
testimonies of religious Jews who immigrated through the efforts of the Jewish
Agency’s “Rescue Committee” (VaadHahatzalah ). The committee was
formed in January 1943 after reports that confirmed, at the end of 1942, the
systematic extermination of European Jews. The committee’s goal was to act
as an umbrella organization for the entire Yishuv in Mandatory Palestine,
which would include the various factions and coordinate rescue efforts.

The article referred to activities aimed at rescuing Hungary’s Jews that
year. Its title, “Rescue Committee or Extermination Committee,” implies its

content:

Some Torah-observant Jews say: Those [ Zionist Jews] who were

appointed agents of the rescue committee do not allow a Torah-observant

@  “Our Condition [ Hebrew],” HaChomah , Sivan 1944. See also: “Our Condition [ Hebrew],”
HaChomah , December 14, 1944,
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Jew to be rescued. They do not give him room to board a ship, or any

means of rescue, under any circumstances... They also say: agents of the
rescue committee came, carrying fortunes, to a famous place of slaughter
to save a list of twenty-eight blasphemous Zionists, their friends. And
when these were not found there, other Jews begged them to be saved
now that they had no other choice, and those [ the agents] refused to hear

and went back whence they had come.®

The Zionist leadership, and the Rescue Committee as its representative,
were thus presented as a cruel devil, the enemy of the Jewish people, who
wished to destroy Haredi Judaism and “finish” the German mission.

Behind these claims lies a complex reality. The Nazis invaded Hungary in
March 1944. Prior to the invasion, David Ben-Gurion, then the head of the
Jewish Agency, had proposed to try and put pressure on Britain to increase its
quota of immigration permits, while at the same time increasing the sums
allocated for rescue.? A debate raged between various parties and movements
regarding immigrants’ demographics and the allocation of seating on the ships.
Agudath Israel claimed it was marginalized, and that despite agreements
promising it six percent of immigration capacity, the ships that had arrived in
April and May did not include even one of its members or affiliated persons.®

It cannot be ignored that throughout the debates that took place in the
Jewish Agency, complaints were raised among some of the Zionist party
leaders concerning the number of anti-Zionist immigrants. On the other hand,
other officials agreed with Agudath Israel that the number of immigrant
members from their ranks on the ships was indeed small. The debate was
mainly moot, however, since, in practice, the operator of the Romanian

shipyard was a Greek man called YankiPandelis, and the people of the Mossad

@O “Aha! Rescue or Extermination Committee God Have Mercy?! [ Hebrew ],” HaChomah ,
August 30, 1944,

@ Tuvia Friling, Arrows in the Dark: David Ben-Gurion, the Yishuv Leadership, and Rescue
Attem pts During the Holocaust, Vol. 2 (Madison: The University of Wisconsin Press, 2005), 4-5.

@ Chaim Shalem, A Time to Take Action to Rescue Jews: Agudat Yisrael in Eretz Israel
Confronting the Holocaust 1942-1945 ( Sde Boker: The Ben-Gurion Research Institute/Ben-Gurion
University of the Negev, 2007), 184-185. [ Hebrew ]
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Aliyah Bet knew that his motivations were entirely financial.®

Yitzhak Gruenbaum, a Polish Jewish leader during the 1920s, was the
head of the Rescue Committee. Gruenbaum, as the committee’s
representative, was himself put under fire in the pages of HaChomah , both for
being a secular Zionist and for leading the rescue efforts, which were largely
unsuccessful.? He was attacked and described as one who maliciously and
intentionally acted to exterminate Haredi Judaism based on personal grudges.
His son, Eliezer, who was imprisoned in Auschwitz during the war, was

criticized severely:

There is a certain Jew in Poland named Gruenbaum who, during the
last five years of the war, placed himself at the service of the Nazis and
became a Gestapo agent, the executor of the extermination of Polish Jews.
Gruenbaum did his job with zeal, delivered his own people to the
slaughter, crushed the skulls of babies and infants using his very hands,
threw thousands of brothers and sisters, old folk and elderly, rabbis and
tzadikim [righteous people] into the gas chambers and furnaces, [and]
brought thousands of the Sons of Israel out of hiding and put them on the
gallows... They, the Zionist leaders, know better than anyone that
Gruenbaum, the son, inherited the morals and ideology of the father. He
had learned from him the lesson that the goat’s life is superior to that of a
human being, and that standing on the blood of Jews for whichever
interest is permitted, he understood that a death blow must be given to

Haredi Jews... @

The article also claims that Gruenbaum used money allocated for the
rescue of European Jews in order to save his son, who was under arrest in
Paris at the time. According to the article, the leaders of the Yishuv were
aware the money was being used for these purposes but kept quiet because they

feared that public knowledge might turn to public outrage or, worse, that the

@ Dina Porat, The Blue and the Yellow Stars of David : The Zionist Leadership in Palestine and
the Holocaust 1939-1945 (Cambridge: Harvard University Press, 1990), 247-249.

@ Ibid., 64-71.

@  “The Sins of the Father [ Hebrew],” HaChomah , January 21, 1946,
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money they had been receiving might stop.?

These are baseless claims. Eliezer (Itche) Gruenbaum, son of Yitzhak
Gruenbaum, was, in fact, imprisoned in Auschwitz at the end of June 1942,
where he was appointed to various positions, one of which was block
attendant. When the war ended, he returned to Paris.

In August 1945, he was arrested for assisting the Nazis and became
subject to investigations after having been identified in the streets by some
survivors. During these investigations, he met his father numerous times. He
was eventually released, largely thanks to his father, who sought out
witnesses to testify on his behalf, but also because he was arrested in France
for an offense that neither took place within its territory nor against its
citizens. Therefore, he could not be tried in the country.?

As for the allegation itself, once the scope of calamities became apparent,
and even more so after 1942, the elder Gruenbaum acted prodigiously, within
his position, to rescue Jews despite holding an advisory office with no
executive powers.? In deliberations within the Jewish Agency in the summer of
1944 following the occupation of Hungary, Gruenbaum asserted, contrary to
Ben-Gurion’s opinion, that a Zionist prerequisite should not be set for
immigration. This was due both to common perception in Jewish public opinion
and because in Romania, to which Jewish refugees escaped, everyone was in an

appalling state that made preferences of this kind ill-advised.®
VI. The Zionist Leadership’s Indifference towards the Holocaust

Along with Gruenbaum, HaChomah mentioned Dr. Chaim Weizmann,

@ “The Sins of the Father [ Hebrew],” HaChomah , January 21, 1946.

@ Tuvia Friling, A Jewish Kapo in Auschwitz: History, Memory , and the Politics of Survival
(Waltham, Mass.: Brandeis University Press, 2014), 31-50, 137-155.

® Dina Porat, “‘Do Your Utmost to Verify Your Cable’: Yitzhak Gruenbaum, His Activities and
Statements During the Holocaust,” in When Disaster Comes from Afar: Leading Personalities in the
Land of Israel Confront Nazism and the Holocaust , 1933-1948, ed. Dina Porat (Jerusalem: Yad Yitzhak
Ben-Zvi, 2009), 449, 465-471 [ Hebrew]; Tuvia Friling, Arrows in the Dark : David Ben-Gurion, the
Yishuv Leadership , and Rescue Attem pts During the Holocaust , 5-7.

@ Dina Porat, The Blue and the Yellow Stars of David : The Zionist Leadership in Palestine and
the Holocaust 1939-1945, 248-250.
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who served as president of the World Zionist Organization during the

Holocaust. In an article published in the September 1948 issue and which was
mainly a severe indictment against the Jewish Agency as representative of the
Zionist movement, the two were asked to respond to allegations that numerous
opportunities to rescue European Jews arose during the war and that these
were intentionally blocked, despite knowing full well that this was a death
sentence for Jews who were not rescued. The article argued that the supposedly
reductive statements by Weizmann and Gruenbaum regarding European Jews
during the Holocaust were allegedly proof of their decision to abandon
European Jewry to the Nazis.?

According to the article, at the bottom of the hierarchy of European Jews,
in the eyes of Zionism and its leaders, stood, allegedly, religious Jews, who
did not have any right to exist as far as Zionists were concerned. That is why
they did not merit being rescued, and there is no problem with them “going
into the furnaces.”?

The article stated that the same leaders who abandoned Jewish people to die were
those whose policy of ingratiation at the feet of foreign nations—in order to normalize
the idea of Jewish nationalism — had led to growing antisemitism in Europe. In this
way, Zionism, according to the authors of the article, aided, directly and indirectly,
the Holocaust and the deaths of millions of Jews.?

At the peak of the 1948 War, around the time Israel declared its
independence, HaChomah published an opinion piece entitled “Is This the Love
of Israel?” The writer argued that the deaths of hundreds of Jews in the war
did not indicate dedication and sacrifice for ideals, as the Zionists sought to

portray it, but a grave crime, an intentional mass murder. What guided

Zionism and its leaders was not the love of Israel, but the hatred of it.

@ “The Jewish Agency Is Required to Respond with a Clear Yes or No [ Hebrew],” HaChomah ,
September 30, 1948. Porat indicates that even during the 1980s, Haredi allegations against the Zionist
movement and its role in the Holocaust prominently included these two figures. Dina Porat, “‘Amalek’s
Accomplices’ Blaming Zionism for the Holocaust: Anti-Zionist Ultra-Orthodoxy in Israel During the
1980s,” Journal of Contem porary History 27 (1992), 700-701.

@ “The Jewish Agency Is Required to Respond with a Clear Yes or No [ Hebrew],” HaChomah ,
September 30, 1948.

®  Ibid.
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The proof was that the Zionists were the ones who had delivered Torah-

observant Jews into the hands of the Nazis so that the former would not
become an obstacle to their future plans: “And who might these be, the ones
who delivered into Nazi hands in Europe those among the Jews who wouldn’t
take a Zionist Shekel; who might they be, who persecuted Torah-observant
Jews to death during the war and afterward, who might they be, if not these
so-called ‘Lovers of Israel...””

Through his words, the writer directly connected the Holocaust, the
establishment of the State of Israel, and the 1948 War, and explained that on
its way to fulfilling its primary objective of establishing a state, Zionism was
willing to act at the expense of the suffering and deaths of many people, and
drag Israel into a bloody war not only with the Arabs living in Palestine at the
time but with every Arab nation surrounding it. The Zionists acted the same
way, the article argued, during the Holocaust, when they intentionally
sabotaged the rescue of religious Jews as part of its plan to establish a secular-
Zionist state.?

In the same spirit, in 1948, two months after Israel’s declaration of
independence and at the end of the first temporary truce in the war, HaChomah
published an article with a similar orientation — not only are the Zionists not
really the traditional sons of Israel, but they aim to uproot the Torah of Israel.
Accordingly, the secular Zionist nation is just like the other nations of the
world. As such, it participated, along with other nations of the world, in the
destruction of six million Jews during the Holocaust by standing aloof and out
of a clear interest in achieving its ultimate goal — establishing a nation-state.

The writer argued that the Zionists persisted in this way by dragging the
people into a war that resulted in the unnecessary loss of many Jewish lives for

a theologically illegitimate cause, a Jewish state:

They are a nation as low as the rest of the goyim [other nations].
Just like the rest of the world’s nations stood aloof and killed our six
million brothers in Europe with their own hands, just like them, the

modern nation of the Zionists, they too have a hand in the cruel mass

@ Y. P., “Is This the Love of Israel? [ Hebrew],” HaChomah , March 4, 1948.
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murder of millions of our martyrs. It is, therefore, no wonder that when

they declared a state, they favorably remembered that enemy of the Jews,
Hitler, may his name and memory be blotted out, who had helped them
in their efforts to establish their nation by exterminating millions. They
follow him in his ways as a modern nation by destroying thousands and

tens of thousands of peaceful inhabitants to achieve their false objective.?

Thus, according to Neturei Karta, the birth of the State of Israel
constitutes heresy against God’s will and, therefore, must be condemned and
confronted fiercely. Moreover, Zionism, on its way to self-fulfillment, had
done intentional evil—whether in the 1948 War that took the lives of many, or
earlier, in not rescuing European Jews from extermination, standing by and

even actively aiding their destruction.

VI. The Kasztner Trial

Attempts to link Zionism with Nazi actions did not revolve exclusively
around those acting from within the Yishuv. According to Neturei Karta, the
moral decline which characterized the Zionist leadership after the establishment
of the State of Israel was tethered to the way its representatives acted in
Europe, and generally to all those who identified as Zionists, who were seen as

2 or worse—as central causes for the extermination of

suspected collaborators,
European Jewry.

Dr. Israel (Rezs §) Kasztner was, during the Second World War, one of
the Zionists movement’s most prominent leaders and a member of the Aid and
Rescue Committee in Budapest. As part of his role, he negotiated with the
Germans, a fact known to the Zionist leadership in Mandatory Palestine, to
save Hungarian Jews. After the war, Kasztner’s rescue efforts and the results
thereof provoked a controversy that reached its peak in the Greenwald-
Kasztner trial. The trial, which commenced on January 1, 1954, quickly

turned political. At its center stood the political and ethical problems the

@ “Investigation and Clarification [ Hebrew],” HaChomah , July 21, 1948.
@ See: “From One Week to The Next [ Hebrew],” Om Ani Chomah , January 11, 1951,
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Zionist leadership faced concerning rescue efforts during the Holocaust.®

The trial began with a criminal complaint for libel filed against Malchiel
Greenwald, a gonzo pamphleteer who had accused Kasztner of collaborating
with the Nazis and abandoning Jews. In June 1954, Kasztner turned from
accuser to accused, and the trial transformed into the Kasztner affair and a
fierce public debate over the policies of the Zionist leadership in Mandatory
Palestine during the Holocaust. It was only at this point that Neturei Karta’'s
journal found it apt to publish an article about the trial. Kasztner’s name was
not mentioned in the article. Instead, Zionism, as a movement, was blamed

for participating in the destruction of Hungarian Jewry:

And now comes the trial between two Hungarian immigrants, which
places in front of the Zionist judge the shameful conduct of the Zionists in
its entirety when it came to saving the Jews of Hungary. The hairs of
one’s head should stand on end upon hearing the atrocious details of how
these ignoble murderers lent their hands in delaying and sabotaging
rescue, all to help each other to establish the apostate state. The details of
how, with their very hands, they misled one of the rescue agents and put
a stop to the entire plan are terrible. And terrible, too, are the
declarations and responses of the Zionist leaders, who openly said that
they would not let the details come to light or anything concerning their
Zionist inclinations, even if the cost would exceed hundreds of thousands
of Jews, who were, for these reasons, led to their extermination in the

fiery furnaces...?

It was for a reason that the writer chose to argue that the Kasztner Trial
supplied decisive evidence that Zionism was actively and maliciously sabotaging
the rescue efforts of Jews during the Holocaust. Greenwald himself had made
this kind of allegation in his pamphlets when he explained that Kasztner chose,

allegedly, to save his relatives and affiliates for bribe money, while everyone

@ Yehiam Weitz, The Man Who Was Murdered Twice: The Life, Trial, and Death of Dr.
Israel Kasztner (Jerusalem: Keter Publishing House, 1995). [ Hebrew]
@ A. Yehuda Cohen, “ Upon Thy Walls Jerusalem: Those Destroyers [ Hebrew ],”

MishmeretChomatenu , June 17, 1954.
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else, Haredi Jews among them, were sent to the extermination camps.

The historical truth is different. The decisions on the make-up of the
passengers were made by a small committee headed by Auto Komoly, the
director of the Rescue Committee. Alongside Kasztner, this committee
consisted of additional representatives, including some from the Orthodox
community in Cluj. Kasztner was a key figure in this affair, but he was not the
only one who decided who would board which train.?

The proceedings, which placed the leadership of the Yishuv alongside
Kasztner at the forefront of the accusations, affected public opinion and did not
go unnoticed by Neturei Karta, which found it fertile grounds for their anti-
Zionist ideology. In order to prove that the Zionist idea and its proponents
brought about a disaster, the February 1955 issue of the movement mentioned
another affair concerning the Holocaust alongside their coverage at the peak of
the Kasztner trial. The affair, namely the reparations agreement between Israel
and West Germany, had already led to wide public debate at the time.?

The writers emphasized that the trial confirmed the claim concerning
Zionism’s responsibility during the Holocaust; it was not merely a passive
participant but actively collaborated with the Nazis, and the proof of this lay in
Kasztner’s deeds. As if this was not enough, according to the article, Zionism
went further by taking reparation money and German commodities as part of
the reparation agreement, in the manner of “Hast thou killed and also taken
possession.”

On June 22, 1955, the verdict was passed in Kasztner’s trial. In it, Judge
Benjamin Halevi, the president of the district court, determined that Kasztner
had “sold his soul to the devil,” for in his actions as a Nazi collaborator, he

had effectively supported the Nazi extermination operation.

Nine days later, an article was published in Neturei Karta’'s journal under

@ Yehiam Weitz, The Man Who Was Murdered Twice: The Life, Trial, and Death of Dr.
Israel Kasztner, 95.

@ Yehuda Bauer, Jews for Sale? Nazi-Jewish Negotiations, 1933-1945 (New Haven: Yale
University Press, 1994), 198.

® Isaac Ashkenazi, “Herzl's Doctrine of Slaughter [ Hebrew],” MishmeretChomatenu, February
17, 1955.

@  The term originates in the biblical tale of Naboth’s vineyard, 1 Kings 21:19 (KJV).
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the large, bolded headline; “The Kasztner Trial.” This was the first time since

this journal began reporting on the trial that the name of Israel Kasztner was
mentioned as the primary defendant.

Nevertheless, the content accorded with the manner of reporting that
Neturei Karta’s journal had taken until then, emphasizing that “during the
Kasztner trial, Zionist leaders in Israel were also accused of aiding the
extermination.” Furthermore, “To us, this is not new. Haredi Jews knew and
still know that the Zionists are the haters of Judaism, in mind and in spirit
alike.”®

In mid-July 1955, the journal returned to the Kasztner trial. Again,
Kasztner was not mentioned by name as a defendant, and the article began by
stating: “A Zionist directly participated in the extermination of about a million
Hungarian Jews.”? The timing of these publications is noteworthy — shortly
afterward, on July 26, Israel’s third parliamentary elections were set to be
held. It was a tumultuous election with the trial, especially the verdict, in the
background. All sides tried to exploit the verdict during their campaigns for
political gain.®

Neturei Karta did not participate in the election. Nevertheless, its leaders
wanted to remind the public, especially close to the elections, that “The
Zionists have ceased to be ‘suspects’ and are now direct defendants on trial for
the mass extermination of large Jewish groups.”® Kasztner himself, it was
claimed, was only one example of Zionism’s crimes, and therefore mentioning
him by name was of no importance; it was enough to say that he was a “Nazo-
Judes,” and that he felt that “there were a million superfluous Jews in
Hungary; this ‘excess’ he tried, dedicated wholeheartedly to the Hitlerite
®

Asmodeus, to remove.”

Why did Kasztner collaborate with the Nazis, according to the authors?

@ M. H., “The Kasztner Trial [ Hebrew],” MishmeretChomatenu , June 30, 1955,

@ Porat, The Yellow Badge ; “The Zionist Hackenritzles [ Hebrew],” MishmeretChomatenu , July
15, 1955.

@  Yehiam Weitz, The Man Who Was Murdered Twice: The Life, Trial, and Death of Dr.
Israel Kasztner, 287-299.

@ “The Zionist Hackenritzles [ Hebrew],” MishmeretChomatenu , July 15, 1955,

®  Ibid.
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They suggested that not unlike the Zionist leaders, he acted out of heartfelt

hatred for Haredi Jews and to prevent their migration to the Land of Israel. He
went as far as negotiating with the Nazis, which eventually led to them sending
hundreds of thousands of Hungarian Haredi Jews to their deaths.?

In January 1957, proceedings commenced in the appeal the state had
submitted against Benjamin Halevi’s verdict in the hope of clearing Kasztner’s
name. However, on the night of March 3, 1957, Kasztner was murdered near
his home. The murder struck a nerve in Israeli society despite its political and
ideological polarization, which was expressed in the various newspapers that
reported with shock on the assassination.®

Neturei Karta, for its part, chose to ignore the murder. Only at the end of
that month did it mention it in a small article, which deepened the demonic
image of the Zionist regime. The article argued that Kasztner’s assassins had
learned from their Zionist predecessors how traitors and opponents should be
treated, as had been the case with Dr. Jacob Israél de Haan (1881-1924)®— the
spokesperson for the anti-Zionist Haredi Jews in Jerusalem — who was
murdered in June 1924 at the entrance to the Shaare Zedek Hospital (an
operation possibly carried out by the Haganah due to De Haan’s

communications with British and Arab leaders).

WI. The Eichmann Trial

On May 23, 1960, David Ben-Gurion announced the capture of Adolf
Eichmann and of his being brought to Israel to stand trial. Eichmann was one
of the prominent architects of the Holocaust of European Jewry.? The

announcement electrified the nation and became the main topic of discussion in

@ “The Zionist Hackenritzles [ Hebrew],” MishmeretChomatenu , July 15, 1955.

@  Yehiam Weitz, The Man Who Was Murdered Twice: The Life, Trial, and Death of Dr.
Israel Kasztner, 325-328.

® “Whoso Keepeth the Fig Tree Shall Eat the Fruit Thereof [ Hebrew],” MishmeretChomatenu ,
March 28, 1957.

@ “The Prime Minister’'s Announcement Regarding the Arrest of Adolf Eichmann [ Hebrew],”
DivreiHaKnesset 22 (May 23, 1950):1291.

3
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the Israeli-Jewish public. o

In contrast, Neturei Karta referred to Eichmann’s arrest only at the
beginning of June and declared in their journal: “The land trembles, and a
great uproar sounds from the edge of the Zionist state... after many years they
were now able to catch the vile enemy of Israel, Adolf Eichmann, may his
name and memory be blotted out, and bring him clandestinely to their
country.”?

While Israel’s streets were brimming with national pride and hunger for
vengeance, Neturei Karta chose to present the future trial as an attempt by the
Zionists to “fabricate history” and clear their name after the Kasztner Trial,
which had revealed to the public that they had collaborated with the Nazis.?

Indeed, in the years leading up to the capture of Eichmann, both right and
left-wing politicians claimed Ben-Gurion was not doing enough to capture the
Nazi criminal because of some fear that, if he were to stand trial, Eichmann
would expose his ties to Kasztner, and the affair would return to the headlines
and haunt Ben-Gurion and his party, as it indeed did during the trial itself.?

Neturei Karta's journal presented the trial’s objectives, supposedly citing Ben-
Gurion himself,® and, at the same time, claimed that the Zionists’ ultimate
purpose was to clear their name from their guilt which had become public
knowledge. What was this guilt? The article’s title, “The Inveigler and the
Killer... One Judges the Other...” speaks to it. It originates in a passage from
Midrash Numbers Rabbah in the name of Rabbi Shimon: “How do we know
that a man’s inveigler does more than his killer? For the killer kills in this
world and leaves a part for the next one, while the inveigler kills him in this

world and in the next one.”®

@ Hanna Yablonka, The State of Israel vs. Adolf Eichmann (New York: Schocken Books,
2004), 33-36.

@  “The Inveigler and The Killer...One Judges the Other...[ Hebrew],” MishmeretChomatenu , June
9, 1960.

@ Ibid.

@ Ora Herman, The Furnace and the Reactor: Behind the Scenes at the Eichmann Trial (Tel
Aviv: Hakibbutz Hameuchad, 2017), 17. [ Hebrew]

®  “The Inveigler and The Killer...One Judges the Other...[ Hebrew],” MishmeretChomatenu , June
9, 1960.

® Numbers Rabbah 21:4 [ Hebrew].
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Therefore, Zionism is the worst sin. According to Neturei Karta’'s

journal, the Nazis might be guilty of exterminating the Jewish people by
killing their bodies, but the Zionists’ sin is greater because their notions of
Jewish nationalism, blasphemous in themselves, led to antisemitism in Europe
and to a hatred of Jews that brought about their destruction. According to the
article, the Kasztner and Eichmann trials proved that the Zionists participated
in the Holocaust by collaborating with the Nazis and negotiating with them.

In the following issue, Neturei Karta’s journal described how the Zionists
meant to clear their names of the bloodshed of millions of European Jews.
They intended to do this, the article claimed, by drafting special laws that
would allow for Eichmann to stand trial in Israel.? The issue of Israel’s right
to try Eichmann was at the center of the debate as soon as Eichmann was
brought to the country. At that time, Ben-Gurion declared that Israel was a
sovereign state and that it had the right to try Eichmann in an Israeli court, by
Israeli judges, and according to Israeli laws.®

After discussing Eichmann’s capture and its implications, Neturei Karta did not
tend to the matter further. Only six months later or so, following Eichmann’s formal
arrest in Israel and while preparations for the trial, which was due to begin on April
11, 1961, were underway, did Neturei Karta’s journal publish two articles criticizing
Zionism and its role in the Holocaust.

Instead of dealing with Eichmann himself and his crimes as an enemy of
the Jewish people, the journal chose to focus again on blaming the victim, as
someone whose part in the destruction of European Jewry was even greater
than that of the perpetrator of the crime — citing the murderer himself and
treating his words as historical truth and fact.

Shortly after the trial began, the cover page of the mouthpiece published

an article, spread across two pages, and titled: “The Zionists Try Eichmann,

@ S. D. Katz, “Thee Which Frameth Mischief by a Law [ Hebrew],” MishmeretChomatenu , June
23, 1960.

@ Ora Herman, The Furnace and the Reactor : Behind the Scenes at the Eichmann Trial , 61-65;
Yehiam Weitz, “The Holocaust on Trial; The Impact of the Kasztner and Eichmann Trials on Israeli
Society,” Israel Studies 1 (1996), 17.
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May His Name and Memory be Blotted Out.”® The article brimmed with

criticism and accusations, according to which the primary cause for the
destruction of European Jewry was Zionism, the national ambitions of which
meant breaking an oath not to “immigrate as a wall” and ended ultimately in
bringing about the Holocaust.

The article stated, “If one took everything into account, one would find
that these blasphemous Zionists are far worse for the House of Israel than all
of its enemies and opponents hitherto. All evil nations threatening Israel have
not done to the people of Israel what the Zionists came to do [ with their many
iniquities].”®

Apart from another article that continued to blame Zionism and its leaders
for the Holocaust through the Eichmann trial, ® the journal did not discuss the
Eichmann trial further-not the survivors’ testimonies, the verdict, or the
death sentence, which was eventually given, nor the execution. This, while
the trial and the testimonies heard in it were at the center of the public agenda
in Israel.®

The great importance of the Eichmann trial, as explained by the historian
Hanna Yablonka, was that it generated a double shift in consciousness: On the
one hand, it crystallized information about the Holocaust into knowledge and
consciousness, and on the other hand, it bound the Holocaust to the Israeli
national ethos.®

According to Michal Shaul, a scholar of Haredi Holocaust memory, the
Eichmann trial changed attitudes toward the Holocaust also in the mainstream
ultra-Orthodox public. In the eyes of Haredi Jews, Kiddush Hashem
(sanctification of God’s name) was absent from the trial, which instead

emphasized Zionist values of armed heroism and presented Israel as the only

@® “The Zionists Try Eichmann, May His Name and Memory Be Blotted Out [ Hebrew ],”
MishmeretChomatenu , April 27, 1961.

@  Ibid.

@  “Fichmann: I Was Enthused by the Zionist Idea and its Initiator, Herzl (the Name of the Wicked Shall
Rot) ‘Some Country, Some Firm Ground under their Feet [ Hebrew],’” MishmeretBeitenu , June 29,1961,

@  Yehiam Weitz, “The Holocaust on Trial: The Impact of the Kasztner and Eichmann Trials on
Israeli Society,” 19.

©® Hanna Yablonka, The State of Israel vs. Adolf Eichmann, 222.
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refuge for the Jewish people.? The ultra-Orthodox factions felt, accordingly,

that they were not permitted to take part in shaping Israeli remembrance of the
Holocaust. As a result, in the early sixties, the ultra-Orthodox remembrance
of the Holocaust was no longer integrated with the general historical memory,
but became a counter-memory in which the two types of heroism were seen as
polar opposites.®

In any case, changes in Holocaust remembrance in Israeli society at large,
including among ultra-Orthodox factions, did not leave a mark on Neturei
Karta. The main function of Eichmann’s trial for the movement was to serve as

another piece of supposedly supporting evidence to blame Zionism and its

leaders for the Holocaust of European Jewry.

Conclusion

Neturei Karta’s journal, like other Haredi newspapers, functioned as a
tool in an ideological struggle more than as a platform for credible news
articles.? Accordingly, HaChomah , in its various incarnations, is a mirror
that reflects the spirit and values that characterized this group.

Neturei Karta’s persistent and relentless struggle against Zionism shaped
the way in which their journal treated the Holocaust and related events.
Neturei Karta claimed that the Zionists contributed directly and indirectly to
the extermination of Jews, mainly religious Jews, and were responsible for the
spiritual Holocaust that befell Jewish people.

Though Neturei Karta is numerically a small group in Haredi society, the

@ Michal Shaul, “Holocaust Memory in Ultra-Orthodox Society in Israel: Is it a ‘ Counter-
Memory?’” The Jouwrnalof Israeli History 32 (2013), 221. Roni Stauber adds that in articles written
during the fifties in ultra-Orthodox parties’ newspapers, the heroism of the fighters in the Warsaw Ghetto
Uprising, while strongly rejecting the claim that the physical resistance was tied to Zionism ideology and
explaining that the uprising was a Jewish resistance. See: Roni Stauber, Lessons for this Generation :
Holocaust and Heroism in Israeli Public Discourse in the 1950s (Jerusalem: Yad Yitzhak Ben-Zvi/The
Ben-Gurion Research Center/Ben-Gurion University of the Negev Press, 2000), 113. [ Hebrew ]

@ Michal Shaul, “Holocaust Memory in Ultra-Orthodox Society in Israel; Is it a ‘ Counter-
Memory?’” 228-229.

@ Kimmy Kaplan, “Profiles in the Haredi Press in Israel: History, Development, and
Characteristics [ Hebrew],” Sectoral Media in Israel 3 (2006): 1-47. [ Hebrew]
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multiple struggles they fought in the fifties were concomitant with those of the main

factions in ultra-Orthodox Judaism. As Menachem Friedman explained, their
ideological influence is greater than their demography, because mainstream ultra-
Orthodox society regarded them, especially in the early 1950s, as martyrs who were
willing to pay heavy prices for their uncompromising beliefs.?

Additional research is needed in order to learn to what extent the distorted
historical representation of the Holocaust in Neturei Karta’'s journal affected
how the Holocaust and Zionism are interpreted in ultra-Orthodox society at

large.

@® Menachem Friedman, The Haredi (Ultra-Orthodox) Society — Sources, Trends and Processes

(Jerusalem: The Jerusalem Institute for Israel Studies, 1991), 94-95. [ Hebrew]
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Enemy of the State:
An Interview with Rabbi Israel Meir Hirsch

Uriya Shavit

Abstract: Rabbi Israeli Meir Hirsch is the current leader of
Neturei Karta, the most radical anti-Zionist ultra-Orthodox group in
Israel. They not only regard Israel as illegal state in a religious sense,
but also cooperate with the “enemy” of Israel (Palestine Liberation
Organization and Iran). In April, 2021, Prof. Shavit had an interview
with Rabbi Israeli Meir Hirsch who directly explained the ideologies,
social structure of that religious groups and the future of Israel.

Key Words: Neturei Karta, Ultra-Orthodox, Anti-Zionism

Rabbi Israeli Meir Hirsch is the current leader of Neturei Karta, the most
radical anti-Zionist ultra-Orthodox group in Israel. Neturei Karta not only holds
Israel to be a religiously illegitimate and criminal state and refrains from any
engagement with state institutions, but also cooperates with Israel’s enemies (On the
historical and ideological roots of the movement, see Tal Cohen’s article in this
issue).

Rabbi Hirsch became Neturei Karta’s leader in 2010 following the death of his
father, Rabbi Moshe Hirsch. The elder Hirsch was born in New York and was
married to the daughter of Rabbi AharonKatzenelbogen, one of Neturei Karta’s
founders. He was close to Yasser Arafat, the leader of the Palestine Liberation
Organization (PLO), acted as his advisor on Jewish affairs, and considered Israel as
occupied Palestinian territory. In 2006, Neturei Karta sent a delegation to Tehran to
a Holocaust-denying and distorting conference hosted by the Iranian regime, a move

considered extreme even for some in the movement’s ranks.
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The younger Hirsch follows in his father’s ideological footsteps, albeit in a

somewhat less public manner.

While Neturei Karta is not averse to open contacts with Israeli Zionists,
including academic scholars of ultra-Orthodox society, their leadership has given very
few in-depth interviews throughout its century of existence. In April 2021, ahead of
the first annual conference of the Shandong-Tel Aviv Institute for Israel and Jewish
Studies, which explored Haredi society, Rabbi Hirsch granted a lengthy recorded
interview to Prof. Uriya Shavit. In the interview, at times in shockingly candid
terms, he addressed his community’s ideology, social structure, and vision for the
future of Israel. Excerpts from the interview, edited for clarity, are published here.

The door of Rabbi Hirsch’s modest home in the Mea Shearim neighborhood in
Jerusalem bears a sign in Hebrew, Arabic, and English: “A Jew, Not a Zionist.”
Israel Meir Hirsch is a gracious, soft-spoken host who serves his guests Coca-Cola
and cakes. He is also a religious leader who does not believe in the language of

moderation or ambivalence.

Prof. Shavit:I would like to start, with your permission, with the entrance to
your home, with the door. It bears a sign that says: “A Jew, Not a Zionist.”

Rabbi Hirsch: That’s right.

Prof. Shavit; Can the Rabbi explain what this means?

Rabbi Hirsch; We have been living here under Zionist occupation for more than
70 years, and the Zionists took over this land by force and with weapons. We try in
every moment and take every opportunity to clarify to whomever we can that
Zionism and Judaism are two completely opposite terms.

Zionism actually aimed to eradicate the Jewish roots of the Jewish people,
to establish a new people with no ties to its heritage. This declaration [ the sign
at the door] started, in fact, with the late Rabbi [ Amram] Blau, the leader of
Neturei Karta, who died in the year 5734; you can calculate when that was
[1974]. He decided at one point... He attached that sign to his clothes and
wore it... in his final years. It is a declaration that we are simply Jews and
unrelated to Zionism. That is basically the point of hanging the sign on the
door.

Prof. Shavit: Well, before 1 ask about your historical and theological

perception, about what were the origins of the objection to Zionism, I would
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first like to ask something about the present and the future. What do you wish

would happen? What are you praying for? There is a given situation— the State
of Israel exists. What do you wish for?

Rabbi Hirsch: We wish the people would return to its roots, of course,
and know where they came from because Zionism managed to separate all the
people who live here in this state from their Jewish roots.

This means that [currently] the House of Israel is like all the other non-
Jewish nations, and we are not connected to any heritage or something that
obligates us. What we wish is for the day described in the book of Prophet
Malachi, at the end of the prophecy:“He will turn the hearts of the fathers to
the children, and the hearts of the children to their fathers,” which means that
we hope that the entire nation will return to its roots. This is what we hope
and pray for.

Prof. Shavit; But in practical political terms, until the arrival of the
Messiah...Well, the Ottoman Empire ceased to exist, and so has the British
Mandate. In pragmatic political terms, if the State of Israel ceased to exist as a
Zionist state, then the only possible way to reach your desired outcome is for
the Palestinian Authority or Hamas to take over. Is that something you
hope for?

Rabbi Hirsch: So long as the redemption does not come from God, we
would prefer any Arab-Muslim regime in order to live our religious life in peace
and with no wars, and each can live his life in any way he chooses.

Prof. Shavit: But ultimately, when we look, for instance, at the situation
of Christians in the Palestinian Authority, if the Zionist enterprise would
collapse, the chance that Jews would live here in peace is not a real one, is not
a realistic one.

Rabbi Hirsch: The real solution— without deluding ourselves that things
will go one way or another—is to return the entire land to its rightful owners,
which is, at present, the Palestinian people, and through them, we can live
under a regime that does not intend to destroy the faith.

Even [ Yasser] Arafat himself, in his first speech at the United Nations
(UN) in 1973, said unequivocally that our [ the Palestinian people’s] battle is
also for the Jewish people. This implied [ that from Arafat’s point of view, the

Palestinians also fight for] the Jewish people that are under Zionist occupation,
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and [the Palestinians] will make sure that everyone can live under our rule

with no discrimination, meaning that [ the Palestinians ] respect the Jewish
religion. Anyone can watch that speech and see what he said.

Prof. Shavit; If T understand correctly, from a theological standpoint, the
source of your objection to Zionism is not only or not even primarily the reality
of a state that is not based on Rabbinical LLaw. Your fundamental problem with
Zionism is the notion of the “Three QOaths” [a midrash in which God
instructed the Jewish people not to reclaim the Land of Israel forcefully and not
to rebel against the other nations ] that by realizing Jewish sovereignty,
Zionism is “ascending as a wall” [i.e., leading a return to the land of Israel in
an organized political fashion prior to the arrival of the Messiah and thus
rebelling against God]. This means that from your point of view, there is
nothing that the Zionist state can do that can correct the distortion it
represents.

Rabbi Hirsch: Of course not. Because we completely deny any possibility
of a Jewish regime, whether by Haredim or by Jews who have already become
separated from their roots. We are forbidden to establish any regime before the
arrival of the Messiah, no matter the form.

And, of course, we also object to...let’s say there was a state [ that was ]
managed according to the laws of the Torah, to Jewish law. We also strongly
object to this idea. Fundamentally, we support the concept of separation
between church and state because this mixture of church and state is the source
of all these outbursts.

Prof. Shavit; Tell me, where lies the difference between you and Agudath
Israel? Because they, too, are not Zionist. They are not among Herzl’s fans;
they don’t support the Zionist idea.

Rabbi Hirsch: As far as I see it, Agudath Israel are Reform Jews for all
purposes; they are a reform movement for all purposes.

Prof. Shavit; Why is that?

Rabbi Hirsch; Because they became separated from their roots. I mean,
initially, Agudath Israel fought against the Zionist idea. [ Yet later] they
simply distorted the path, became part of the [ Zionist] establishment, and
involved the Haredi public in the Zionist turmoil. This means they are a

bridge for recruiting people from the Haredi community to the Zionist
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community.

Prof. Shavit; Where lies the difference between you and groups that are
widely referred to as the Eda Haredit, such as the Toldot Aharon Hasidic sect?

Rabbi Hirsch: In fact, all of these Hasidic groups — the Eda Haredit,
Toldot Aharon, Toldot Avraham Yitzhak— basically have the same view as us.
They are not as extreme as going to the Arabs, but in principle, they do not
accept government funds, do not study in Hebrew, and are not connected at all
to any Zionist establishment in any way. This [ Eda Haredit] is a very large
group of 50,000 families that are practically separated from the state.

Prof. Shavit:; But, after all, you do not have common leadership
institutions, so what are the ideological and practical differences between you
and Toldot Aharon, for example?

Rabbi Hirsch: Ideologically, it’s the same. We differ in our attitude of
appealing to the Arabs [ which we do, and they do not] because people don’t
like the matter of appealing to the Arabs. In the general public, people see it as
if we are collaborating with murderers, etc.; still, we [and the other Eda
Haredit groups] share the same principles.

Prof. Shavit: When interacting with members of the PLO, with members
of Hamas, did you honestly feel that you would be comfortable and safe living
under their rule?

Rabbi Hirsch: I feel very comfortable when I go to Ramallah and to all
kinds of places in the territories [ the West Bank and Gaza] or in the world,
whether in Egypt, Qatar, or any other state. We don’t sense any inkling
indicating that living together will not be possible.

Prof. Shavit; You have no connections with the state. Not only do you not
vote in national or local elections, but if I remember correctly, you don’t pay
social security or health insurance. So, on the practical level, how do you
manage? | mean...

Rabbi Hirsch: We manage. It's very hard, and, of course, we have to
constantly send people to fundraise abroad to raise money for our institutions.
We can’t really live without those donations, but this is the path we chose, and
we persevere on it,

Prof. Shavit: From a certain respect, I estimate that many from the

secular and also the traditional sectors would say: there is something we
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appreciate here. Here are people who object to Zionism but are fully committed

to this objection; they don’t live at my expense.

Rabbi Hirsch: Indeed.

Prof. Shavit; But if a member of Neturei Karta is, God forbid, sick and
needs to go to the hospital, how is this covered?

Rabbi Hirsch: It’s very hard. For example, my late father was hospitalized
for a lengthy time, and we had to pay for it ourselves. We asked for donations
to do so. But it is definitely very hard.

Prof. Shavit: And what are the sources of income? What jobs do people
have?

Rabbi Hirsch: Usually, the men study in the Kollel; we call it a Kollel [a
college for studying Torah]. Some women work from home in various jobs that
generate some income. But it’s very hard, of course; daily life is not simple
at all.

Prof. Shavit: Do people have jobs in the general employment market? 1
mean, do they go out and work in factories, for example?

Rabbi Hirsch: They don’t have formal jobs, but there are all kinds of
religiously-related jobs that do provide a substantial income for those who
work in that area, and through this, each person earns a living one way or
another.

Prof. Shavit; And there are donors.

Rabbi Hirsch; Of course. All the time.

Prof. Shavit; Who are the donors? Where do they live?

Rabbi Hirsch: Mostly the Satmar congregations in the United States and
Europe. The SatmarRebbe reinforced the idea of financially supporting people
living in the Holy Land who do not take anything and who decisively avoid
any support, and that’s the foundation of our existence here in the Holy
Land.

Prof. Shavit; If 1T remember correctly, your criticism of the Zionist
movement is much broader than the theological issue of “ascending as a wall,”
of compromising an important principle. In your view, the Zionist movement is
responsible for a large-scale historical crime—[ You hold that the Zionists ]
collaborated with the Nauzis.

Rabbi Hirsch: Without a doubt. But we see the spiritual holocaust that
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Zionism brought upon the Jewish people as much worse than the Holocaust

that occurred 80 years ago. From our perspective, from the Torah’s
perspective, from the Torah’s outlook, the sages say in the Talmud:“Whoever
causes a person to sin is worse than one who kills him,” which means that
from our perspective, causing a Jew to sin is worse than killing him. Zionism
is, in fact, guilty of this spiritual holocaust of the Jewish people.

Prof. Shavit: But if I understand correctly, in your view, it bears some
responsibility for the Holocaust itself.

Rabbi Hirsch: Without a doubt. Those who are familiar with history can
see the undeniable connection between the Zionist leaders and the Nazis. It is
well documented, so it is not something that I am inventing. And whoever
reads some history knows that they played a very big role in the crime of the
Holocaust, which took place 80 years ago.

Prof. Shavit: If there had been no Zionist movement and if there hadn't
already been hundreds of thousands of Jews here [in Israel] in the 1930s, they
would have been murdered.

Rabbi Hirsch: By whom?

Prof. Shavit: By the Nazis.

Rabbi Hirsch: By the Nazis?

Prof. Shavit: And their collaborators, yes.

Rabbi Hirsch: LLook, the Zionists declared a financial boycott of Germany,
which inflamed Hitler, and only then did he decide and say that he would take
a terrible revenge against the Jews.

If the Zionists hadn’t provoked the German people, it would never have
come to those things. This is a fact; I'm not making this up, that the Zionists
upset Hitler greatly, and only then did he decide as he did. But initially, his
purpose and his plan were only to deport the Jews, not to kill them, not to
murder them. This happened as a result of the Zionist provocation.

Prof. Shavit; Well, one can say these things in Israel, but you know it’s
considered a criminal offense in Germany or Austria. It’s an interesting point to
think about.

Rabbi Hirsch: Holocaust deniers.

Prof. Shavit: But, and I say this not as a provocation but rather as a

historical fact that should be considered, Zionism won, and your group lost.
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Today there are nine million people in the State of Israel and you, Neturei

Karta, are no more than 400-500 families. Maybe this is something else that
should be considered?

Rabbi Hirsch: I always say that Herzl succeeded with his vision... Herzl
writes in his diary that once when he was walking on the street in Paris, a
Gentile yelled at him, “Jewish pig,” which annoyed him very much. So he
wrote in his diary that he had a brilliant idea right after [ he was yelled at].
What was the idea? To take some Jews and convert them to Christianity, they
would go on a Sunday openly to a monastery, and then people would stop
hating us.

But actually, in practice, Herzl had good connections with August
Rohling, if you've heard of him, who was the father of modern antisemitism
before and during Hitler’s time, and Hitler based his hatred on his findings.
Herzl writes in his diary that antisemitism is his best friend because, through
antisemitism, he would be able to achieve his goals. But what did Zionism
actually want from the Jewish people? Just like Herzl writes, it wants to
generate a new nation unconnected to Jewish heritage.

Prof. Shavit: But the question is: If you represent God’s will, why did
Herzl succeed?

Rabbi Hirsch: It is written:“The way of the wicked prospers.”

Prof. Shavit: Well, that way, you can explain anything, but...

Rabbi Hirsch: It is a fact. It is also written: “Though the wicked spring up

«

like grass and all evildoers flourish,” but what does it say after that? “...they
will be destroyed forever.” This means there is an upward movement, but the
decline will be very dramatic. As with Haman the Wicked, where the sages say
that the king elevated him and raised him above the ministers. Why? So that
his downfall would be much more forceful.

Prof. Shavit; There is another point in the Zionist victory that I think is
even more interesting. We are speaking in Hebrew.

Rabbi Hirsch: Correct.

Prof. Shavit; And you speak outstanding Hebrew, contemporary
Hebrew. When Eliezer Ben-Yehuda [ the reviver of the Hebrew
language] was persecuted in Jerusalem at the end of the 19" century,

very few spoke Hebrew; almost no one spoke Hebrew. So even your
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beautiful Hebrew is proof of the Zionist victory. Where did you gain this

proficiency in Hebrew?

Rabbi Hirsch: With no formal studies, with no academic degree, and all
those things. I simply grew up here and picked up the language.

Prof. Shavit: You know, already at this point in the conversation, some
people might ask the following question; Who is forcing you to stay here? If the
Zionist state is so bad for you, you are invited to pack your suitcases and move
to Nablus or to New York.

Rabbi Hirsch: There is no doubt on that issue. It would, of course, have
been preferable. But we think we were here before the state’s establishment
and have entered a state of occupation. We are actually captives here in the
country.

It’s not as if we live a full civil life and enjoy every moment. As a result of
the circumstances, we were living here, and we continue to live here despite
the occupation. It doesn’t mean that one can’t live under occupation. You live,
but it’s hard; it is not a regular life. We hope that eventually this state will
disappear, and then we will be able to live just like before the state’s
establishment in peace, tranquility, and fraternity.

Prof. Shavit: By the way, no one is truly preventing you from living your
life. The state allows the Mea Shearim neighborhood to retain its autonomy.

Rabbi Hirsch: That’s not really true. If you follow the news, you’ll know
that groups of policemen come here every day. For instance, last night, they
came to the neighborhood at 3 AM, woke up the entire neighborhood, and
arrested some people. Incidents like this happen daily in our life. People don’t
notice this, but we live under occupation and oppression. And this happens on
the ground every day; I'm not making it up.

Prof. Shavit: The state doesn’t force you to send your children to its
schools, and it allows you to collect donations freely. This is not to be taken
for granted, considering your ideology.

Rabbi Hirsch; Of course, the Zionist country declares itself the only
democracy in the Middle East, although this is not true. But they need to show
the world that they let people live the life they want to, even if they object
to 1t.

Prof. Shavit: I would like to learn a little about the daily life of Neturei
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Karta, about the spiritual and cultural life of Neturei Karta, and to ask about

your views also on some issues that are not political. Do the children study at
your own community schools?

Rabbi Hirsch: Yes, of course. We have our own schools, for boys and for
girls, yeshivas, kollels, etc., which are our spiritual base.

Prof. Shavit: Television?

Rabbi Hirsch: There is no such concept.

Prof. Shavit: No such concept? Why? Television has educational and
worthy content too. You can choose what to watch and what to consume.

Rabbi Hirsch: We say that we are separated from electronic media and
written media. I say that when I look at a newspaper, for instance, when I read
a headline or an article in a newspaper, 1 immediately stop being a thinking
person and start believing the tall tales of the person who wrote the editorial or
the article.

It means that I need to switch my mind to the thoughts of the journalist,
and then my head stops thinking completely. Once 1 was at a snack shop on
Friday, and I saw a man buying all the newspapers, everything they had on
sale. T told the salesman, his name is Dudu, I told him:“Do me a favor, put all
this on the scale. I want to see how much nonsense this man is going to eat on
Shabbat.” It simply drives you mad.

Prof. Shavit; And mobile telephones are also banned from the home?
Smartphones, on which you could watch videos?

Rabbi Hirsch: Absolutely. We are absolutely separated from all that.

Prof. Shavit; In the last two decades, what is known as “Haredi cinema”
has been flourishing, kosher cinema with moral narratives. Do you find it
legitimate?

Rabbi Hirsch: Absolutely not. It brings in the secular cinema through the
back door. It means they are bringing the Haredi community’s point of view
closer to the style of secular cinema. We are against...Not only us, but also the
entire traditional Haredi public is against this, against bringing these ideas into
the Haredi market.

Prof. Shavit; What about sports? A healthy mind in a healthy body...

Rabbi Hirsch: This is no different. You can exercise at home; you don’t

have to exercise elsewhere. Every person can exercise at home.
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Prof. Shavit; So gyms and things like that, swimming in pools, are not

permitted.

Rabbi Hirsch: They are not permitted.

Prof. Shavit; So I'll ask a question a little bluntly and naively: How do
you have fun? What do you do when you want to have some fun? To
rest?

Rabbi Hirsch: So sometimes, during the intermediate days of Passover
and Sukkot, people take trips to the beach or somewhere to take the children,
to amuse them, etc. But during the year, we don’t have those things, meaning
that there are no breaks—no summer break and no other break.

Prof. Shavit: It’s not an easy life. Very demanding.

Rabbi Hirsch: Not easy at all.

Prof. Shavit; What is the proportion of those who defect? Those who
leave the community?

Rabbi Hirsch: That is more common among the general [ Haredi] public.

Prof. Shavit; But if a child from Neturei Karta would...okay, not even
leave the faith but “desert” to a Litvak Yeshiva or a Hasidic group. Would you
exclude him, or would you continue to respect him?

Rabbi Hirsch: No, absolutely not. So long as he doesn’t leave the faith,
he is still within our framework.

Prof. Shavit: What about if someone from Neturei Karta married someone
from a different group? For instance, a Hasidic or Litvak group, which, so to
speak, collaborates with the Zionists. Is that acceptable?

Rabbi Hirsch: Absolutely not.

Prof. Shavit: Not acceptable? How come? Love is the most important.

Rabbi Hirsch: It depends on who is involved. Since it would mean
changing the entire path, the entire heritage, it is fiercely resisted. We try in
any way possible to prevent those things.

Prof. Shavit: And you succeed?

Rabbi Hirsch: Yes, in general.

Prof. Shavit:; I'm curious to know how is it possible, and to what degree
is it possible in a 21%-century society, to keep the walls high and protective
[ the boundaries separating the community from secular society]. I am asking

you about two to three well-known figures familiar to the Israeli public. I'm
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just curious if you might have heard about them and what is your attitude

toward them. For example, Amos Oz [a well-known Israeli author]. Does that
name mean anything to you?

Rabbi Hirsch: Yes, I've heard a lot about him. Of course.

Prof. Shavit: But you were never curious enough to read one of his books.

Rabbi Hirsch: I've heard some things he said, but reading a book is not in
our scope because we have our own history books, and we are not looking for
new stars to receive ideas from them.

Prof. Shavit: And let’s say — ShlomoArzti [a well-known Israeli singer].
Are you familiar with that name?

Rabbi Hirsch: He’s also familiar, yes.

Prof. Shavit; And what do you think about him? Maybe you’ve heard
something...?

Rabbi Hirsch: It does not interest us at all. The secular public defines its
own stars, and this [ music] receives significant attention from the Israeli
public. But we don’t have these things in our community. We don’t have the
concept of highly appreciating...

Prof. Shavit: Do you have music?

Rabbi Hirsch: There is music, of course, but during the year, we hardly
listen to music. Only during the intermediate days of Sukkot do we have music
in the synagogues and people play music at home, but generally speaking,
music doesn’t have a significant role in our community.

Prof. Shavit: Do you listen to the radio?

Rabbi Hirsch: Definitely not.

Prof. Shavit; Not that either. So how do you know what’s happening in
the world?

Rabbi Hirsch: I hear from friends who are more connected, who listen to
the news. I'm informed about what is happening.

Prof. Shavit; If, let’s say, tomorrow there is a successful military
operation, Israel somehow manages to neutralize the Iranian nuclear project,
would it not give you any satisfaction?

Rabbi Hirsch: It [ Israel] is constantly succeeding. It has had very
substantial successes. But as we see it, it doesn’t make us feel that we're

living in a state that could protect us. In other words, the state is an
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existential hazard to the Jewish nation due to its provocations aimed at other

nations. What we are saying is that if this obstacle weren’t here, we wouldn’t
need protection. They create the problem, and they save us from the
problem.

Prof. Shavit: Millions of people in our world were saved thanks to
scientists who dedicated their lives to research and who developed a vaccine for
Covid-19. And what do all of these scientists have in common? None of them is
Haredi. None of them could have been Haredi since you cannot become an
esteemed researcher, certainly not in the life sciences and in the exact sciences,
without studying certain core subjects.

Rabbi Hirsch: Indeed.

Prof. Shavit; But the Haredim benefit from these medicines. They benefit
from a world with a life expectancy — in the Western world — that has risen
from around 70 and is already reaching around 85.

Rabbi Hirsch: Look, the Sages taught us that “wisdom in the Gentiles—
Believe it.” If you recognize wisdom in the Gentiles — believe it. What does it
mean to “believe”? It means that you should believe that they made an
important achievement for humanity. But it doesn’t mean that we need to be
part of science. God has enough representatives in the entire world who take
care of the universe’s existence.

Prof. Shavit: But there is a logical contradiction in this position. Because
the aspiration of your group is that everyone should accept its position, that
everyone should see the light that it sees. But if everyone saw the light your
group sees, there will be no scientists to develop medicines.

Rabbi Hirsch: There is no contradiction. The Gentiles can continue with
their science, keep contributing to humanity at large, and we will continue in
our ways [and] we don’t have to take part in this issue. We can continue. It’s
no obstacle, and it’s not a factor that can put people at any risk. We agree that
“wisdom in the Gentiles — believe it.”

Prof. Shavit: How does one become a leader of Neturei Karta? Is there an
election process, a council, or some other process?

Rabbi Hirsch: No, not at all. It simply continues over the generations.
My late grandfather founded the movement, my father continued it, and I

continued after my late father.
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Prof. Shavit; But it is not based on a Hasidic principle.

Rabbi Hirsch: Not at all. Basically, we are Litvaks.

Prof. Shavit: So, it derives from the fact that the community accepts your
authority.

Rabbi Hirsch: It's just a succession of the leadership. It’s not some title to
which you are elected. It’s simply a continuation.

Prof. Shavit: Is it taken for granted that one of your sons will be your
successor many years from now?

Rabbi Hirsch: I haven’t even thought about it.

Prof. Shavit: No, but in terms of how the group works, is it taken for
granted that one of your sons will be your successor?

Rabbi Hirsch:It usually works that way, but it doesn’t have to. Not at all.

Prof. Shavit; And...who is the appointing body? How does it happen in
practice? When your father died, at what moment did you become his
successor?

Rabbi Hirsch: There was no one else to continue the contacts, etc., so I
continued since 1 was already familiar with all these procedures from the
experience I had gained in the years when my father was still alive. And at
that time, there was no one else who could continue these contacts, so I
succeeded him. It’s not as if there was any election or anything like that.

Prof. Shavit; And what is the practical meaning of this leadership role?
What does your daily life look like?

Rabbi Hirsch: In everyday life, we go out for prayers in the morning,
then continue studying. Personally, I'm more occupied with deciphering
manuscripts and prayer interpretations, some of which I have already
published. And every person has their own daily occupations, for most
studying in yeshivas and kollels.

Prof. Shavit: But are you, for example, more in charge of collecting
donations, of their distribution?

Rabbi Hirsch:Yes, I'm in charge of many things.

Prof. Shavit; Does your group have its own court of law?

Rabbi Hirsch: A court of law? No.

Prof. Shavit: So, if a dispute arises inside the community, how do you

settle it?
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Rabbi Hirsch:Usually, it’s referred for arbitration. We call it “Zabla,” an

acronym for “this selects one and the other selects one” [ each of the sides
selects one arbiter, and they both select a third arbiter, constituting a three-
member arbitration panel]. In this way, each person ultimately receives the
ruling he hopes for, yet basically we don’t have a permanent court of law.
There is the court of the Eda Haredit, and anyone who wants to can appeal to
it, but we ourselves prefer arbitration.

Prof. Shavit; How much of your everyday life is occupied with contact
with foreign governments, with political activists in all kinds of places?

Rabbi Hirsch: It's throughout the year; it’s continuous; something
different every time. But of course, first and foremost, it’s spreading the
message that Zionism and Judaism are two completely opposite expressions.
We convey this [ message | one way or another to world leaders and, of course,
here in our contacts with the Palestinian Authority.

Prof. Shavit: What is your attitude toward homosexuals? If a young boy
were to go to his father or mother, or if a girl would, and say they are gay,
how would you react?

Rabbi Hirsch: There is no such thing as someone who would say
something like that. The term doesn’t even exist.

Prof. Shavit; But the lack of a term doesn’t imply that what the term
describes doesn’t exist.

Rabbi Hirsch: Yes, but there are no such terms. There is no possibility
that a boy would say something like that. There is no such term; it doesn’t
exist.

Prof. Shavit: But you know that just because the term doesn’t exist, it
doesn’t mean that the boy doesn’t exist.

Rabbi Hirsch: Yes, but there is no such term in our lexicon. There isn’t;
there simply isn’t.

Prof. Shavit: You say that something like that never happened.

Rabbi Hirsch: Absolutely not.

Prof. Shavit:But there is no readiness to accept...

Rabbi Hirsch: Not at all. There would be no readiness. It is a red line.

Prof. Shavit: How are matches made [ marriages arranged ]? I mean, after

all, yours is a fairly small community, and there are limited options.
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Rabbi Hirsch; It’s the same for most of Haredi society. The parents on

both sides ask around about each other, and there's a matchmaker who
takes care of all the details. Then they [ the potential couple] have a
meeting and decide upon the engagement and wedding, of course. But there
is no concept of saying, “I want this person; he wants her.” It does not
work like that,

Prof. Shavit; Do you have a hunch...I'm not asking about a belief. I'm
asking about a hunch; Where will we be in ten years? Where will your
community be in ten years?

Rabbi Hirsch: Of course, “Prophecy was given to the fools,” but we

estimate Zionism is nearing its end. It will not be long, as we see it.
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A Study of the Hellenistic and Romanization Strategies of Herod the Great
ZHANG Shuai

Abstract: Herod the Great was the Jewish client king of Rome in the first century BC. In
the face of the complex political environment, he took a series of measures to maintain the
political status of the country. In terms of culture, he pursued the Hellenistic policy,
promoting the Jewish Kingdom to integrate into the “world” cultural system, thus enhancing
his personal and Jewish national influence. In terms of politics, he pursued the political
strategy of Romanization. The key to this strategy is to establish a good personal relationship
with the Roman rulers. While loyal to the patronage, Herod the Great also received political
rewards. Because of this, the Jewish kingdom was able to maintain a high degree of autonomy.

Key Words: Herod the Great, Hellenization, Romanization, Patronage

—165—



JeuIsh scuoies

AR
w21

R EEME M LS A
RN SEEHEEBREAE

I%%

" F Rl

[(FEINTHOLEFRAR ANEEBEIEZ LR EERE
ARKABBRERF BACNARNAE T ER LR ERT #2501
A mMEGEHEFEAAMNTRETERES THEX. RER KA
MIEABUBANERE" X -QINETE . FRETTRBHEN,
87 —NEEHS IV BR—HEEH A, BFRITEE
WY FEM EEANTT EFNRARTRET EEMFA, %I LKA
FELAMxE, FRAERZGEFRNFENZIAR . VERABFEFNLK
BRIIERIFTHAARBE T AR TE L AEMN 7 — AT FEa. 51
K—g T RH‘FEABFNENTAA 5 .

[X#AYEEN; VT EFH, E R XX EHERAE
P 3

FEVETT BB S b, SEAEPERECRT DAV A AT, — T DL 56 70 FE At Y SCAE
P, 2 0nie & R A E Tt e 2 EsniR e BRI 2= Bk (B BRI R
LR, BRI LUK, S — MR ES YRR R S, X 2
HEEHIT oI, F R R EELMNEMEA GRS W AETHE 2 B
RHSEME 2 B X R . AL R A, (SRR A B AR A
Yrhth L BEEEEE M., XWMSEEERRN R RS R b H S

* A AREFRERHEETH - RER AT AER IR (156X2]008) (LI AR T Z ARG B2 SE
THE BB B R R B LA A BB e B ST7 (2021M08) I AR T2 56 R 2B 4 BHIF I B
“HAZEZR BB AR BT (X21KY21) | IN7R A A SOk 2 B T 0wk 58 s R B BRI TR 5 A
CEBC A AT OWEE T HLEIT R (2022-XXDY-34) BB BB R

* BITNIL AR T ZEEREEBE 2,

—166—



\ |
x, E ek T AN AL, WA ENA ER W BER, MEHTERNEAEZ
PER, AE H T 58 U 22 %502 , Kb R AN AE A7 £ (A1, R A AE
A7 PR PR RO AR P SR B A T i 19 “ O . X— Bl R BARATATH K
Pt BRI AR 8 S B B R B AR O (B MR A 22 A ok R E
RSN TR AEFEFORIERE, XSRS h i B R SR
H, AR S N R st 2 il , NSRRI TIRG A PR E—
F, MGEM LR , HRAa — DRI R E R R, A D AW AR AL
FARR, NAEPRBIESR, E A BRZENRM, £ BERLATRERNR . MAEFRK
Kok 0 NAEAEA7 T O HIWr R A2t T o T RSl 2 R R AV B A, BB R
SITE GRS AR, & W TR — Fh 17 £ ST, (E A
DABE A 1 IR B AT DR B2 T B s —F, RRBUE T EE S = £
B R AT RER G M AR, BRY BB R REAE L A 0 A7 R R 187 @0 fE XA
B Bk 7E 75 AR S 1 PP B SCAE M T A A BT R B R AR
NEZ =R USRS sSE oy E R RE T2 SRR EI B IER &7
HARE, BEEMERE - MEINRE? Bt 2B, ERATEENE, A
FULEAF S AR 20 N R R SRR A B E 7 Az [T O SR 3 S U, 0P B2 5 N Y
FERINR T3, (B A B PR s TaxX Fhal e, BRI T E—E B X
BB TR & SCGE K F B A R A 10 Tk IR ©, 28K i A BT G Bk
WEEE IS, “fMbIEL D& ¥ iR T F R AT BA IR ©  E B B R
FEYE MESE T EHEH RS MO E—E., XME4T7EENEI

O FAHRH X RIS, AR BT I — A R S — SRS R i A B, Bk A AR %
T A= iR Y B R B R A e — R E . (B D AFREL R, E R —FH G 0 H REZ N 7 H
H P B AE R ROUET 0T LR X — RAE ME N O TR ERZG 2 . by iir £ Ay
H L MATRELL RSB e R B B IRV . L anE N & 2 i T % 2 5K 07 R S, AR R il
NI TR W FT R 2T, 20 TN b 2 O BEAR , (£ BVE R =5 0% SR B (8 NI 2B 78, R T L TR 308 i, DAt
DB RSB LI, 2 ULJ7 32K Fang Litan, (77 7 K% 5 ) [ Fang Litian’s Lectures ] (b 5%
[ Beijing]: JUM Hi ikt [Jiuzhou Press],2014) 4, XX —B R IEFTHE R AR IS AN R A SR /8, 78 1 H
EfEHX -5,

@  WHISCHR Xie Wenyu, ([B]JH32 A, [B] )54 7% ) [ Return to the Text, Return to the Existence], {5
#1%[ World Philosophy],2007 55 6 #[ 2007, Issue 61,3,

Q@ H(HBSEFEYXALZE R (EERANR AR, RS R BB RN A7, i
A HAE A= AF BT B IR, BAR R I - 58— TEME & R (i) SRR A A7 50 5 30 = FE B0 b dndr] [l & 2R
FRTERIRT 38 = IR B R EH K. ABE T X%,

@ 20, Francis Ferrier 3B BHFEHT - $f L IR, (32 B 5 3 T ) [ Saint Augustine ], FE % Hu Sishe 7%
(At 5= [ Beijing ] : 15 55 EJ B 18 [ The Commercial Press],1998),34,

® RFE,29

—167—



JeuIsh scuoies
MAHR

| 2214 |
PEFEMEEEBENEEN, eaRieWEin L2 EM—=a RS rE
163 2 Mk ). XPhok 0 %A (F 15 RS e X — WA I AR,
FEERS ARG, TS 5w 20 (BE 15 B S E 7 B R AR
TEZENER, AOSTRIM LA R, BT BRI — i B4 A
FEAE T BB, AR ST DA T X A R B SEAE A R, HH A R e —
FRECTEVESS T 2 R,

— EHEENNEZELENS

EEEWEHRRE, ZEEDFREA LB ZH ST AR, B TAR
AN, AR T HAE SRS, e A HOERRE D . X—EREs
N SRARK M A R B, th (8 A AT 0 i 22 206 BRI S o — & e DLPR % A A7
N RS E Y H O EE R, B 42 SN RETE? 2 AE2ED
AN B A — N EVE 7 M EE(RUR B Y B E AR i 2 1, MITHE A
FORTRTS R R, Mfn 51 H NSRRI, FE TR T IR oK, At R (AR
NFNRFRIE, ZER . T, R RCRIE BT A . BURIAD, B
TN GENNEE S ARBECX —RANTEN S E . 7508 LR 35X ffa]
EIHARBES H R E S, A AR B S SRS P 1, JI A — DR — 1
ALERB TR, e R MRE" T,

MRz R i AR P A A 3R 00 1 SR i A AT e, RIVRVE AR TA) 26
R NEA B C R S8R, (HREARS £ R EN AR EE A — N LR K T 5%
ERYEA, IE ROV, B A I AED & AR R AR PERR A I N 018 T
KRG, ShAL T N HRUR IO EL , A 6 I ATEIB KT 4R 75, (BH
I NEIFEIESKIA R VY, BT IBRYIER “BLE e € (FRRUE R AR I ——5 & ) B
AT R, BB K AR PE B 3B K 3 9 — 43, BT BB K P A A
Mo SEXMERNS , KU € RA8 30 L0 B 5K (U 7R PH RE (2 B A m TIB K&
ML, TASALRA H T H ARG IRIE, R 25 B2 “ 18 5K 7 sl 2 5 98 5K 1 AR P4 AR
MIEKE R0, AH NEKRIAR S N BT E M EA 3R T AW

@®  Plato fa#7 &, ka7 ExHE Y [ The Collected Dialogues of Plato], F A K Wang Taiqing 1% (b 52
[Beijing ] : 1 % EJ B 1 [ The Commercial Press],2012),157, “H" & 2 A edos, 72 F8 edw (B ) I
R RIE - NAEEGAIE LR EIH RT3 F R R A M A, edos TN BRI AEIE,
JE R SCHR AN RN TR TS Y KR EE

@ [[L,158,

® [A.E,165,

—168—



\
HA7 T B DU R AU -

“ARARF AR S IR AR IR AN AR R B A G0

R “ERE LA

FAEFR LB RREDHAR R ML ARABG R EERE T
A FIR L3R R B, PTG AR L R fo il — 4 R @3R3 0 A 40
A FE B R RAF RO

o B T NEIXSIE, AR DARE — 22 T (RN N IS 28—, ARl R A AK
F(A) o B EFTANKE, P i —REZHRGEMmKE, il B4 8
FHAEEX B AMMmER Z (B), MHEAEHMNH DA FMERZ(C); %
—RERLUE A ZMKED) .

FATATAEH , B EANRBREERE, BX NGB =EFMNEIENE L
KA BYHIWT X IBRE S BRI R E ;D B AAREEKE;C
RAFFARAE, RS, H X PR AR E M B B K . ATt I 45 H 2
B NEEFER R KBNS, HiXAE R — MW SR AR P, ifn 2 — i 5L
h RO,

BRI ERR AR NS RSN E, AFTER &2 H O A
L, X AR A T b, — PR B, B — PR E .Y i E
WA, 88— Fhak BB £ SRR 2 S RS TFEMAE . WIBFE K, X E AR
FEFIRES THE, BE72 T, BAERS e E AR EFRLZT,
MIBER ENTTER AR . SEhR_ b EROX Rk B H I PR T AR R
5L RABRME R LB RE SRR RS VAE , 7 BERAR ) A 22K
B, BT Y AR ALK B RIS Aok, A K L E B R T A
MAEFRTRR RS [1A) T AR BRI, AT FRT S L IR PU 5 22 i B R DTk
ZAET R T A SRS L R R TR SR PR i 5
TS HAIR R, R — PR =R A (relebe) . TR 5 #H
AT — A EAH TR G B L BRI i RE A2 & . [BERBEE ANK

O MR E, ahEXTEE) 166,

@ BISCEP Xie Wenyu, (JE 1fi £ %% 5 76 J5 B 4k ) [ Metaphysics and Western Thinking ] ( 7 7
[Nanning]:) 79 AR H iictt [ Guangxi People’s Publishing House],2016),56—61,

@ S Xie Wenyu, (EHH 5447 7575 B L L9 EBEMEES) [ The Concept Of Freedom: The
Platonic-Augustinian-Lutheran-Kierkegaardian Tradition], 5k 35 %€ Zhang Xiuhua, ¥ K Wang Tianmin
1% ( ¥ [ Shanghai] ; |5 A B H Wictd: [ Shanghai People’s Publishing House],2007),3,

@ Z, Plato, The Collected Dialogues of Plato , eds. E. Hamilton and H. Cairns (Princeton;
Princeton University Press, 1961), 558D,

—169—



JeuIsh scuoies
MAHR
| 2214 |
JE TS TEEDKmSIE TAEE ERN &, X ik, BRE ENERE T
— N EfZB IR, H X PN 2 B e 2 S8 2 GBESR A E LI .

B RS R DUE H A R R A AR AR R MR T BRI R A TR
ZEHEW (B AR RE D MG TR R R A2 T TR R R
HHSE . TS =z, A0h B H R E — MR R E SR E IR E ARG, B & A
T AN REBRFRTF B AR VY 5 5 AR R, Arhr B o 8 09 258 — Fh ke BHEE,
WS AR, EERT ANRI, AR ET I a e+ 2202, BRItk
FHIAL LM, e BAah R R 215 fe Hoe R B 0% 1B SR B IE 1 i
JEHAL A —MINRIS R, ROZEEE 4% S35 00 R 2 M i #2815t PR (AR R 22 ) o4
FTHERA R E—HIENE, MXMANRIEE X ENAWrEES — P TEEER
(R TRV, 3k 21, B — N ARPURES AORIFH E ENE M EF — 1T EEIED
LR, XN R TEIESENRUEZER — D E A AW IR AE R PR - it
—XK, sl — N ERBM ek, Ol B Ah B E R R VR O 38 1 %k PR
e, U — FRERS A, HE AR AR ok A A7 2% R 1R) R, DR O 3 R FEL AR B AR MBS
FAMNMEE T — AR EIR B EH AR Y EIENEFY R, HIF
BET  EIE M ERREME ? Mk E R B AR WX — R 8 F 2k
SR BT T MR Y — Zriahr I 2 S g ETECER AR ED R S E 5
BBEE, LB O R BN & PR 3508, B A B S, SE B Bk SR IE S (JRRI &
FE—r|FE) O BT A, FEH OB A SN T HERE
£, (HRARERIEENE , R ERIKREEHFOERE R RSEED £
s EIAEMER, XS —FER S —E R BRI E(T
— ¥ R IR RYIRIE) o

R EENSEEN

R T TiEE O I EIE KRB AEAEDY — LA EEEE.E
(ERB R 7 7 AT 2 X 3 2 (A 9 5K 0, 78 (#0115 b SR B 0 75
B, A B2 PR, S5 B R T FriBFiis, b BIAR AL IR Y oK 3 U R
= MRS R T e N ERE AN TTRE, TEFEH O DR S RBIEIER
Fo BT ik BIRX Pk 51T 1 2 B 5K 0, o8e 2 52 i A i IR %e =
Mg Sy, R B B 5 R R AR, B A E T HENF

@® £ Plato, The Republic, ed. G. R. F. Ferrari (Cambridge: Cambridge University Press,
2000), 621c, 345,

—170—



\ |
RS R AR ERE AN P4k s FokEAE.C XMIERZEE5 AN 4ETRF
SEERARIF R . BT T 2 A DAREAE BB 30 - P RSB R O, — J5 T 2 IR
BT AN S MG 55— 5 T 2 DA — RO A 19 05 SO RE S A L BB 5 A oK
Bk, EEERTST AEEIRRAE T BAE A, HEE 5 GBS
ik, SRREAS B . (VR &) R XMy “E K T RS R T A"
(CLYEEE )1 14) HRERTE (0] % 25 L, 56 1 18 % (9 [R) R 154 - Pt e i e A
Aty (CLVBAEE )14 :5-T) (FEA B X(EL) T, R TALMEM T Yveows , 5 H
TERYRTRELE IR RIR, S0 B R B Al — A o ) T X b B, sk 5
S5NORRKE, GNFEEHEE—F SNk, Lt 2 i, £k
B SR B E AR E , mB R OB K A, B nl LAEE I A sh, ZEE AR B
RIE K IR A Oy FOE O 5 AR SRR B HE ), 8k T —Fh B A 5h
TR ESTIE . XP TEER S R, xR ERITERER S
BSIA—MIMEN R . XMIMETEIHF RN ZAETMNOEH Z N, i Esh
FATER"Y, Bt R IR FARE N B, 7T DUE R T AR IR — PR
MR ARRE , SRR GE D ESNERE s 55— M B S 5 T i 5, K A 3K
E R R, BT X AT XA B2, AR RA a5, BE T e
DHARREREE, AR EIMAZEHXMIRIETT N R EE PR B
g AU B A E G T 1 (R B a2, 2 25 A0 (5 (I ER
bR SR AV EIE Y WELE | iR A BRSNS S AR A BB N R R E
X PR Y SEAEE o

PR TR B RO A A — ME SRR . R
SRR E OB MCRIE R EE O RIERERALEEE, thth HEE
S IR ARAE XS R &R (19 (5 (RIS e, X M At B i S S W A R AT 51 Hoom (7. 4%
REHNES, ARNREHEZER D A — A A 5, XM FRAREE AL
TRES, mMERURIEECH, A2 ABCHRRA R, ZERER X AR
B, BE A6 2 {5 FE S SR R I FLAr 4, BT 0 T B s M AU 7 X — R T
B, M S IANE AR A R Z L NN EHBEEERENRE X—Hs7 %R
N FECEL) L A EREB ANR Y TbEHEE, B L2 B0, A

Z LAl (B R 5 4EEF 75 B S FE BB, 43,
[A I ,45,

=

ZILBBIAVEET - $RER (B HIT), 20,

GHSAR (B 54 P77 B B e, 51,

® e e 6 o

—171—



JeuIsh scuoies

MAHR

521 |
HESEMMIZEEN, mit—K, 5B REEE SEMATK? N5 B3 e
HAbwsE R 8, AR A B EE SN, S H REE R T By
TINAXZRAFEHEIRA T BHEENSS, W2, HREEE RS AR
EN,BHEHEERAENRS  AEFE A EEEREN 245, i HH
EEEEMA NS, AN ME RIS K, #BRE 0 T RS, 3%
TTRBEVEQILHED , X —k IR EN BB EEE L2, BB TH R
FKINAHHEEM B A S A —FE, BRI, B — Mt R RE
SHEHAREN —Hm kB, HHESE A — MR, bt AT A
(nature) ,TEHYZITIBRY 524K (substance) . WHLZ i, (F— SR E 2 E7,

Bk E B, BB AR 1, BAM Bk, YE TR AE R B EE
SRS PR IR, BT TIAA AR B B PR A 55— 30, Ak A B

IR, X — #5935 [ AIBSKARAEYER (FRIRE ) BUHE IS AR VY, X —FhIE K,
BT T &S T R A S L, B2 B3
B T RS T BB S M 1, B B e HY At MRz (815K 2 Js I T
BHEBAWEN L ERRE, 4 E b EENARRE D — 08 =, BRA]
DURREE Y IR, (HAI ok T XA — P EER]: HHEEIEA L alEn — %
A, AR R B 2 THTE . AR XM AR DR S B B EN
B, MCEBRTELT AR BRI, R B R E b S IR AL A CE B R R O (IR AL A
R AL 2H 3 S R AR 2 I AT o i T S A — By — A A A NS 2R
REHDNEEM N ANS W rTUAES) , it — B BN T X THhBEEHE
B, R HREER M DR A KT R A K i ] 2= S D
2 ERTFR SRR 2 BT BE BRI T AT Y B B Rl SR AR
AL IR T H B E O E, B h R H BB SRR ER 2 B rRe
jjJ::
EFAEEAMNE LR T —FEBANGT G LITHGTRE, KNG A
B dF S 3E R 2B TAMATMA . B A KM B AN FEAALS LK,
i1 S WA — FF IR B TR ARG B Sy e e BEAMELEETHZIN Mg LR

O WXHS (EHBSEG T BEE L E BEWIERE),53—54,

@ [[E,54,

® Z Saint Augustine Bl T, (R R 5 B ——BL 5 T [ il 21 25 32 ) [ On Original Sin
and Grace: Against the Pelagians], J& # Zhou Weichi 1% (% # [ Hong Kong]: & X 95 %t [ Logos and
Pneuma Press],2005),1,

—172—



T At RE O

AL B AR IR, A ST i, N\E MBS EE B, HA R
HIRETE R . FX MO, BA TR DLt — 2P Hie , ABEAR B O T
0, BN IZ e e BE AT A 5T ; ER BAREE R, AR ARSI R,
EXFEOL T, A N, ERg R AL T — T A AEi A (HAEAYE? Rz
AN, BRE R BT HE BENER, B AR HE RN,
(TR X At 2 HLSC, XA R RN B o 1 T RIS B 2 R 51, AR
AR H R A G 7 T HBRERE B a5 A AR B E R R e . 2
W65 B B T BB HE EE R ING , b E e 2 R REE S AL A X ROl A,
I NS AR H B, (BHUE R A REII ™Y RN H i B & ik 6k
FkBE B,

XM S Z A 08, BAR R H B EN D E b (B HARRINE T4
EREIERR B el 2 M 20E ks, ERg e Birh s 7 AfE, Hag
e AR — P AR, — M TR BERERE MR RIR . ERAAE R, Nl
W SIXRRANR A TR ok PR TR RE D, R B B R —Fh B
1 RN RN — R B D&, RO B R B E i e T
NI TER, (EAS A RIE AR T 8 BRI 5 (A 3B R 4 M i By TR B
J& T b0 B ik B aE 0, bk R DU RIBA MR B A IE RS @ e T X
B i T R RIS K 2B I e T JE R0 e AR IR 35, EROA ZE AR [ T 1B R
o TR R R B[R] SCIR], R TE R 7023 2 §E T 2 0 B Ok L R ]
fZERTEONIR, XMRTENARES A ABEL, HFRARIESE, ERE
— MR TURAAFTT AT E AR, B R 2 (RGBT T S A
HRIIRAG B AR B3 BRI, T AR B B RGBSk i sk = B X —
TR, B TERE], M B K, Ar] LUK HABRIR , (B R RRIEK L T E 1A
IR, ENATR Rk E BB, itk S BOXA— R : NEALE
EMEE b EH, EAREAEZ IR AMEE L, HERAET0EE
T T BRI R AR A E BB EH B (D), X R — R R & RERT DA

W SCAB (B B 5417 P07 AR R B BLERS) , 68,
[ L.

=S

[AlE,70,

[AE,72,

® e e 6 o

—173—



JeuIsh scuoies
MAHR

| 521
RSk EREM, LT s RAE"Y,

L A3 AT B W TAORA 2] B e, kAT DUS BRI R O TR BRI T R
— MR, e ANEHBEER, XEAR b Anh ERE 5
2, AR XN T RBEEMLEA — M DEmD .. MBI —MEsEH
(75 NS BE T At B Rk 2= E N LEE A= LB R E 2., EM
INRIEAECRE Bl — M5 AR R EL RIS ZFINRE Y R F - k1% 1e JH
(), B Y 5 — MR G, AR DL EE S E A HhEE~E
—E g 7RIS B OB ST EE LR HHAE I R AR, EE 2
INHIARTJE A sz B i f5 — P o5 SR EE (VR 43R5 B f e i A = 2
&, ENRF S5 —MER, e — B~ EFl-HHEE R, H
LAEMH R UGG RO EMAY , e AE v 77 BUIE L st B A28 AW, [J I
X H AR R B = A TR RS

= FERRILEMRARNNEX

SLAE R AR VM, h R AEBEEBURANR RN LS, P E
TE A, ARSI N B R p RAE T M L S MK 2 &
BRI RS W EZEIRSEYR AT B, X AR TR if L
U EE BRE", BT L E A, KA T
EEEERRTARR , EEE R Y IR BT G AN R, IR
TEEAGFEEE BHE " NEY A IR XRS5 EE "8
“TIE X 5y, AT E R E R DI R SRR R A SRR, TE R DL
WBEERSHROEX LN B ERRIPERUFESFESENERNEEN,
LTI LA R R RS R, RARE H ILSL RIS St 2, UM G ok
& le1e SMERTS 2 (B H SR R B B AR AR R B 2 b, i
SEAETS SIS TR AU A B4R RIF RIS S AR T, S 25
FW 5 JE A A R (B 5L (B E AT 52 o 485 S5 Motk AT 2 e 1 Ak S
FEMASH A,

XM 2R g XS RS MR Y SCAE T BARRAE R S SR (B IR G TR
LA R X IR RVE A IE E DURE X RO ZE At i B A [ B el —
TR EIER 17, (BERA BRI EIX G2 — 8y . A S e i rY SR B

O XMW (BERSEE T EEE BN E BB, 74,

—174—



\ |
YO A0 PRI 2 [A] 9 SELE PR 2 58 0 37 19, R A RS 56 18 25 7 oK, KRR
W Fr iR B — I U — P el e, HLaxX v ] BRI 2 (1 BRI Sk 1 R Al =
EERER, Hibe o N A5 X ] REMESEIL AR A 2 K7 Tk 2 | B A
BT SR AHE S0 b, B E B N a0 a] B b 2 00 & S s e itk . BRI
TR L 2 B9 e o AT K O RAUDUR (B R R TR A R - IR ge & 1
IR ((ERARE)19:24) ,“F 12000 ZEF R A BB ER” ((BAFEE)
26:53),%%F . FAWE LHE LT, X Fha] B B SCAE MR REE M B &k
INPABEIE, B Rt R E T EEB RS . T 0, T R AT REEA
R FRE R, MRt I, BN TR E AT REM R b B 25 51 JAITEEME
RHAEMPEGIE" Y, S 2, YIS EE ™LX PG R, X Fh &0 & 1 SE1E
Pl SESEAEAE M B T, b 7 AR A SEAEME AR R R BB BV B EIB RS 1R
R B — I RT3 (B R IMAA LT 1, iR E LT R A E T
Pl b th 2 98 T BN . Hodn e 24 5 B0 15 S 06, T X
MENZBLE 2@ R TR EER, BEFE, fHTIRZ
I, IR E — FhsB 2L S EIB R, A A L7 B 6118 59 XA U2 s B i 1Y, 5 (&
T B AR U — T RE A SR AB = H AR 9, B DABR R AR X P (5 (1 R A SR (5
bR LI T HBEERER, X EEERG R VISR R R
Wi, 7 A= B0 2t RIS IR, 24 1693 - SIHF K AR AR 5 T8 [R) A 4
SR A TR XM E D B BRI P 1 R B, IS A X R £ A AR
A7, A el 20 BRI H Y, RAERE WA TR LA AN E
{-ee - A RTLAEAT BB 5h, SRR A # I D B4 A REE e 1E IR X 1Y
SRR ZE) . Fit, i TR EMER , BARERNTRATREN
BT eENESE S XRENNAM TE SENARSE, AREM—{I
B S TR FT AR RE R AR 0 TR S g R e A ok O tiE L RR IR
g N TT ok EH AR EZ LR R, (B E G CEMINE T FHIAR
Y5 5826 A E BRSO RE Y 2 — M IRE V5 & OV E R G R 2
Hi M AR BE TR 45 Reanfa), R FEE — MR U E &, XL — Fh B E B &
1E 2 R B B X M i T b AR Y IR G107, At isd - “ B A T RE B Y s SR 0T

®  B{J7NI He Fanggang, (BL 1 T B IL—(E " WA INIRIE K 55 ) [ The Epistemological Dilemma
of Augustine’'s “Grace— Faith” View ], { H i ¥ < ®} %) [ Gansu Social Sciences], 2014 42 1 #i[ 2014,
Issue 1],

@ H. S. Thayer ZEHS 4 : (4 FH X #7242 Z E 1% ) [ Newton’s Philosophy of Nature Selections from
His Writings], F #& 1l] Wang Fushan % % ( I ¥ [ Shanghai ]: F # A E i i %1 [ Shanghai People’s
Publishing House],1974),62,

—175—



JeuIsh scuoies

AR
Ak

20 AL 2 B, R IR 8 5 IE 2 AR 20 IE R 5% T b ) 35 A %
1, - BTN S SR b BT 7 RE TR 22 10 7 P47 28 , Bt 30 B b 1 RE LA
B EUA HO T3 B T B 0 B T B B R O 26— T R X P A A
R IE IR T L TE MO SRR . O R, T R RS (S RO R S Y L4
T e F BN, 3R R B AT R OV F 10 R B R S AR T R R 21
SR P (40 S A B REB ABE R O SRR A7 B, B b T e 0 R R S O R
R B — PR R, “ SRl RS A R —FE et FO S 2R BT BB
F 2t et E SR O RIS B R B 0 A B A B0 25, DR O 5 B R 188 2 o S 33K R —
ER R IOFEE M, A — Y B i BABRIT 20 R — B OR R
IR, FEELAZENL I IS B R EIE % TR R, AR AT AT AT 19 8L
Wik B (B R KRS MO B, 2% 35 44— AR RN BALUE TR S
BRI e T2 R 2 e DU 2 e i T RN 6 15 (e T JRE T 13l ) T

L R, SeAERE R b2 A — A0 A, B bk T A B4
HER . AR B MR T TR A B TR R, (3 R — KB T2 %O,
AR R E I Rt R BBk TEA S, B>
b SRR R 20, TR RE R b B B O S B | R T M =
o3 — VN A AR, A0 BY T B AT IRl & M B R B B S 0 (S BB
i EL 0 B Bl TH R R 52 1 S 01 o B 2 o (& o I IR M DR 22, o — 25
RS B B A% R, TR B, MAD RELEE S — Mk
BB ERHMEARNBERD, 2E TR kb oS8Tk
(T 5 W B, (BER SRR B0 HDN DA W 4 T 2% 22 10 A 4R . 80 S 7E
PEM T 25 RBAE 1K E 0 1 2 5 RHIE S H B0 BB R A 0 1y T B (5 1EHE
RHO S P U 22 M 5 B TR, EL PR BB S AR, P 2 SR T 206 58
4B 2 35 2 S A SO A L (E R A K B RE ) (0 TR R R B

@O E. Ainstein Z K7 (Z R EH CEY (5 3 %) [ Einstein Collected Works ( Volume 1) ], 4B
# Xu Liangying .#XH 17 Zhao Zhongli 1% (b 53 [ Beijing ] : 15 5 E1 45 78 [ The Commercial Press],1979),45,

@ [[FE,283,

@ FREETIEN, ABHRIRER 7RIS EH SR RM(BRENA T X a priori %FR, AFAT
PETAER P CER R AR E RIS T RBSEEINA RS AN e RS 28
HEERNER, MENBERZE), 2 e K0 ER e RS, 20 Kant FEAE, (A B
H#HeH]Y [ Critique of Pure Reason], XS &1 Deng Xiaomang 1% (Jt & [ Beijing ]: A B H i 4 [ People’s
Publishing House],2017) , 35 I |l . BEEETECHIE HHEAD) th L1 T NG, Rl 22 IR R
EIBRAERIEN IR 8 £ 5 RS B IR R &, RECE BRI A A) o p 5 R 3R, LB R E ik
WA — A BB A %, EE R EM . 2UPTTW] He Fanggang, (IS FRAEM “BE ") [ On Kant's
Respect Feeling], {57 & TFIY[ Qilu Journal],2013 £ 25 4 [ 2013, Issue 4],

—176—



On the Metaphysical Foundations of Two Views of Truth:
Experiential Reality and Believing-Sentiment Reality in Christianity
HE Fanggang

Abstract; As to the study of Metaphysics, people often pay attention to the dialectics and
conflicts between two schools—empiricism and rationalism. Because they not only improve the
development of the history of Western thought, but also become acceptable owing to their
familiarity to the people. But the philosophical foundation of empiricism and rationalism lies in
this mind function—"“reason”—while the other mind function—"sentiment”—has often been
ignored. The philosophical foundation put by sentiment plays an important role in all of the
development of metaphysics; we must pay more attention to it. Sentiment, especially the
reality effected by believing-sentiment, supplies another philosophical foundation differing
from the experiential reality for the development of natural science and innovative creation.
Pointing out this will be beneficial to improve the development of natural science.

Key Words: View of Truth, Metaphysical Foundation, Experiential Reality,

Christianity, Believing-Sentiment Reality

—177—



JEWISH SCUDIES

MAR
121w

SRR (RS RN DB BE

S

B
M#

(ﬁ%l%l%«’éﬁtiﬁ#%%%@‘ﬂ BEZETWEREILT &AM
AW, XHEAMEZE T EH LK EE AT KE RGN
Pt TRz BE, RETHEKERRKEC MM EXEL LR
GE K ERCREE AR KE SR FEE BRI 8RB RE
T )E AR B BIAE . A ST R AR B B SOl &, A& R
FEWI R IR ) A B, FIAT IR X — AR ERPTE AWK B A
ix%’iﬁ%ﬁ%%ﬁﬁz‘é%ﬁﬂﬁﬂ)ﬂ%ii”%[ﬂa‘ﬁﬁ%i}(@%f’;iﬁﬁﬁ%
EER XA FGEERAXMNEE, “BREHRBEFHRKX
WRMAE RAEABE LLARBEGAXETRAXLTNERER
TE. BETARBBHE” g Ao % E X% U, B
PERKESR.

[R#FATFEM » RET(H BT RENTRE);F B E
SGABHHE R ERER

Ell

il

SEPUAL - BLZZ 5 (Cynthia Ozick) &£ EZFH L IMAIES, ERE 1971 FEE
EZRNARE B, BT, G E2AE T, 25 ~REE AR
R EFLIX G SCA R 42 T Al ZALR S22 i B o st i
PNPE R FIER R FF7 o TEATURN, i DU S OV HLL , HIe R - 7

* RS ACHUE S RFER IR R (172DJ09) % B (e a ke L AR L 45 2% L T s 4
[ PEARKFEE LA,

—178—



\ |
TEEsE, Z2EG, B mRINAXMeI Rtk wael® 0 FElE,
FNG TR KSR kG T DR, BIZw R — It R¥E , 4
WAL IURECEARTE) (Talmud ) 232, BIEFE NI A ARG SC B . FgE K
JE B S5 B OV i ) B AR JE B T AR . DRI LR S BARR T, ORGSR D,
FEEHZE L FETFEFHE A E/R « #2422 (Daniel Rose) #rHE A B K A rh f9 W KF] -
KRR
S5kE/HARNZ, Bz w Ho X EZEHONIRRA S G, HE W EE
o ALK R B F A A 3 R F- BB IR LS, n (I R ZE RUE 5 ) (The
Puttermesser Papers)FI(CHEEF /REEHITRZE Y ) ( The Messiah of Stockholm) .
FEXEEVE S R B2 i i S T Y REE R A LS IrimE s ) E L, il B 4 A
MKIEG RN S & 2. (s /RERTREE) (DL N I FRCTR L) ) {2
BHIE . (ORFELY B F= N AR KT 2 — 2 e da e , K i A&k an A —
MNEEF— MR (Stewpot) @, BB & — AN H FE [ == i SO AN IR IR E S T
Fo NABEERE COMINE—E 1, E RS e g Hir, T AEW,
AL B E O 2 240 = RIER A &1 - #7/R¥ (Bruno Schultz) #3518 F-,
B T HEF /RO i VECTR B Y Y 4 , DUIER B OO 58 B9 IR S U (B
INBECTR BN Y B 2 AR H R o[BS X R TR ) A I A == X
HEREMAR R G, (HiX — R MR HE B, 5 & K ERUR - A& bR Hr
(Michael Greenstein) £ )T B2% v o 55 2R 5T, AN A 32 A AR ZRKET ) H 57
ECHZT AR — MR ERAR RO, W - K% (Steven Katz) MEEE
FHAEH AR TR RS S 100 B 22 v G RS2 A8 (SR ) Y
SCFIEE RO ERE 2 570, 5 - fillE (Elaine Kauvar) 381 (5858 ) &
“—IERICFELMENE, MR TEERAENEEL"Y, ERHREHEAL
Pt e i B i = SCBARAR 56, (HLaxX BB 98 RO Al 22 SO S EFR =

@ Elaine Kauva, Cynthia Oxzick’s Fiction: Tradition and Invention ( Bloomington: Indiana
University Press, 1993), 385.

@  HHERVTEBE A Stewpot, A H N MR, MERIEHNE MK A, MBRLEYREMHE
PR IRl  BRES RERMEWNRS . MmMEEEANICE—MaEy, hBF XN, BrEAD
RSO 9 2 TEAURFIE . A SR R IEER TR R R E A ARRIT TIER R G, ERE — R FEEEE
it S A R

@ Michael Greenstein, “The Muse and the Messiah: Cynthia Ozick’s Aesthetics,” Studies in
American Jewish Literature 8 (Spring 1989): 59.

@  Steven Katz, “The Epistemology of the Kabbalah: Toward a Jewish Philosophy of Rhetoric,”
Rhetoric Society Quarterly 25 (Annual Edition 1995): 107.

®  Elaine Kauva, Cynthia Ozick’s Fiction : Tradition and Invention, 6.

—179—



JeuIsh scuoies
MAHR
| 2214 |
AT 2HE M, FvR B R ZIIZ P R 25 X ) o O EL R PR, A 75 A Tl AR s B2 e bl ==
MR B2 FE L 2 A B A . [ N 8 J0 K8 R g B R R 3 AR 5 (R
TN EE RG], R K (FRFEN) BB PR LR bl = 4, K
MARREE AR A TR 2L e R MR i E B E, Hr A s s
(Shevirah) (N, IR SCAF BB BRE RBREFEEE AN X
Z, ERBEZE T ana DU R B4 b 1 RAB IR ZFR 216 4 N R B S8 .

—BZRESREBR M EX

M I i (Kabbalah) f& 5 {H 2R 15 (72p) Y &5 128, B “fE 487 (tradition) B " £
52" (reception) o JEAWE LA AHAL = SCBEAR S M #)4 (Gershom Scholem ) , 4
RN TG 2 Y RN B AR SCE I, R R 45 BE P i
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® G. G. Scholem ZRA&, {H A H AL £ X 5 ) [ Major Trends in Jewish Mysticism], J5€9F Tu
Xiaofei 13 (AP [ Chengdu] : PU I A H fic#t [ Sichuan People’s Publishing House],2003),1,

@ PR Chen Ying, QAR = b g (2 57 BB 32) [ A Kabbalistic Interpretation of Walter
Benjamin’s “Epistemo-Critical Prologue” ], {#MNE 2118 ) [Foreign Literature Review], 2019 28 3
[2019, Issue 31,37,
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DI - B (Isaac Luria) 7E AT AL E(ER AR R T 4, QS HEH A B
TS, R esiER” 2 A H UM T 7 (Lurianic Kabbalah) 316 Hh ) — A4~ e
RiE, RO R EE IR, ZEHEER BN, §aENEE T L4l
HRIBIR R Z S, RO Ry 5 — 2 2ot 4E L[] JH (Tsimtsum ), 58
RIS, B = R4 (Tikkun) . S — P2 AE, B B3 rlcgE | ml
VX & — M A HHEE RS, 2 — M LR AN E R B B 4e 2
HEFEHNFEER A A RE”, “an Rk a —U), L (i ME 21 61 R, ©
B Z 7, 46 T ARTE , BIb 2 F 3 AR, A 2 S skt 76, Ktk

@ Harold Bloom, Kabbalah and Criticism (New York: Bloomsbury Press, 1975), 25.
@  Cynthia Ozick, Art and Ardor (New York: Alfred A. Knopf Inc, 1983), 139.
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® [LE,139,

®

FAE, EREAAL L TR 11,

—181—



JeuIsh scuoies
AR

| 21 |
EHARAREFEE D, ARG R KA, G AR S 2D W4, i
AN EIE, QIR IR EUR AT A R AH R, BT LS SR RS, R
T RCR R R BLE S e R B RN gE |1 C DR, w4 £ A1) HE Y
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G TR LR ZFTHIE, Sk —HE B o 44 ZFT %, DU 3508 L = ) I Fh - B IO 1B
7O, fEQIHET R AR AR P EETE B EE IR, B RIEE QISR A
BEAIEAIE A 32 SURF ST 7 5 8% 413 (Sanford Drob) fECUE A7 5 522 500
FEAY (Symbols of the Kabbalah ; Philosophical and Psychological Perspectives)
A LA S ELAR 2 ) (Kabbalah and Postmodernism ) BIESVE i R gk & Hoab 17
ARSI AT R, (e o, “ SRR B — R (T, 12— Fh s 17
N, T 2RISR B BHIEAE R . — 5 T, A AR AR IR T R SE R 61
&,k TIEHL, P T RMEMER TG R 55— 0 T, SR O ) R SR e, BB
BT OIERN TG . XA T G E R P S S5 — R RRIEEE, 18
B RIGH, ARSI FLR T & PR , 68 o0 O R 1t B2 32 8 (0 T e e @
AL ZLR ST RA T AL 9 S BA t R O S R Bk @ 0 A 2R A B RAIE X AL

FA, O AR F bR CEFR) 255,

[Fl_E,113,

Sanford Drob, Kabbalah and Postmodernism (New York: Peter Lang Publishing Inc, 2009), 93.
T, R R SCE ) , 262,

Sanford Drob, Kabbalah and Postmodernism, 31.
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AR SRR SR — P B T AN, YR T A AR IR N R Y 1
FVEE . “2&gs, IR R — el & 1 HRYES M (containers) , /& — P {51 i 52 AH
B T RE Y4548 (structure) " OLECTREE W) 1, E A 528 BRI “ ISR " & — A
BEEHEER, EANSHREFEBTTER B EMX, ks E N AR
SR AT — e — M EAE S EHNES ., X—5Ea WA
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VEA— PRI ANAE Y 45 7, B AT 35 1M 6 Joli 508 R 2 25 /)R BT, o HG T
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TR 7KETHY A 2 B, TR A S s — 2 IR R S5 BT (R 4P, B X — B e N 2
TEWCH i E AR o 2 88 22 (Elisabeth Rose) I\ AKX 2 “ XS A 2 SCHI A TF
S50 IRERAELE SGAY B R TRG . B B AR R TES
FORIIR, H B 5 8808 DU Rl e 1977 A RD, B84 LR (R A A IR 7%
AR AR EAR A 2 TR IR 1Y, Bl st 4 A 25 03 A SR IE A MY T A
TR NLUE R, BEALEER N FHEEE S N mEt G R —1,

O RGP AEARPEE X E ), 254—255,

@ Sanford Drob, Symbols of the Kabbalah: Philosophical and Psychological Perspectives
(Maryland: Jason Aronson Inc, 1999), 296.

@  Cynthia Ozick, The Messiah of Stockholm (New York: Alfred A. Knopf Inc, 1987), 9.

@ Elisabeth Rose, “Cynthia Ozick’s Liturgical Postmodernism: The Messiah of Stockholm,”
Studies in American Jewish Literature 1 (September 1981): 94.
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HE R B S BLEAE] . an R EETURTE, b i LT A=
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“FTFEHE M SR AE R Y, M, & — NN IR AL, KRR H
FEH A BRI 58 T3 1A RS2 WA, 488 27 21 HAM 22 5 S0 24w AR Y IR IR
B2 2 iDL E AR, & RO I KRR 5 T R 7 55 [ = i SUe SR ia i)
Hast, BEE R, KREZFMARAANFE R EILAXZEE b, Tk EE =
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ER A s N — L KRt Syt Rdb, i se il B i &k
M SRR S R A B SN, I EE R, XR RS ER X
ACRRFRIAIEE o SR, 3K AR iy 0D H AR JE Thr /KW, R A B /R B A “ w1y R 2
“WERHEEFEON BT, EHMRX —wash, h/RET R — g b
I ETERERAEFEN, TEREAMY . Hiss it mEamaE T8
CU KRB B Rk ERER —"% WAE—NEELERE,
e FERR IR N E E E , /D M T A i A — 2SN R A, B an i inan iy
FE CFEM L EIT R RS, &2 EER, X REERE N EE X ER
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2 WSALAZERL B IREHBIFAECEARAR S 779, WA LS EliBE
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@ Cynthia Ozick, The Messiah of Stockholm, 9.
@ [E,6,

® [FE,62,

@ Cynthia Ozick, Art and Ardor, 234.

©®  Cynthia Ozick, The Messiah of Stockholm , 2.

©® Samuel Heilman, Portrait of American Jews: The Last Half of the 20th Century ( Seattle:
University of Washington Press, 1995), 66.

@ Peter Kerry Powers, “Disruptive Memories: Cynthia Ozick, Assimilation and the Invented
Past,” MELUS 3 (Autumnl995): 80.
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TEBR 22 5 O Ly oAl £ B B v, 2 AR /R B A= 7R SR A 2 N 78 e
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FLIERFETE TR R SR TR 6 2 " O RAB B 52 FF 2 (R R A R e v ) 2 —
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Cynthia Ozick, “We Ignoble Savages,” Evergreen Review3 (November 1995): 90.
A+, 150,
Sanford Drob, Kabbalah and Postmodernism , 93.
Leora Batnitzky, Idolatry and Representation (Princeton: Princeton University Press, 2000), 35.

©® fEHE Fu Yong, (“FLM 7. 3 E I A /N AU 4549 ) [ The Concept of “Covenant”: On the
Substructure of American-Jewish Fiction ], €l 3k K % F R ( A X 2 & B )) [ Journal of Shantou
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(RFE L) I R 2 FE BRI A SR PN 2 2 i SO = R . X
R ZFMRIR, 27077 SR E 2 ARG &R IR STk, K
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ANEREREGEFERERSUENE SR . “hi /R BT RS+ ik, gk
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Tt BREMNLFRITMHEB S N2 0 4 /RAEEE RS L S L s 2170
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@ Cynthia Ozick, Art and Ardor, 234.

® Leora Batnitzky, Idolatry and Representation, 11.

@ ZWPE Archie LEE, ((FF AR X 40) o 19 L G0 wh A vh E Y 1015 52 20) [ The Aniconic God and
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©®  Cynthia Ozick, The Messiah of Stockholm , 2.
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@ Sanford Drob, Symbols of the Kabbalah : Philosophical and Psychological Perspectives, 1.
@  Cynthia Ozick, The Messiah of Stockholm , 2.
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Shevirah: On the Kabbalistic Writing in Ozick’s The Messiah of Stockholm
SUI Yingying

Abstract; Cynthia Ozick, a famous American Jewish female writer, focuses on the
distinctive Jewishness in her works, which demonstrates her deep thinking about the absence
of Jewish tradition in the modern Western context. Ozick excels at representing traditional
Jewish themes by using the mystical image and explores the means of returning to Jewish
tradition in this writing process. The Messiah of Stockholm is a perfect illustration concerning
this point. From the perspective of Jewish Kabbalistic mysticism, this paper takes The
Messiah of Stockholm as an example to analyze the mystical dimension of “Stewpot” so that it
explores how Ozick makes use of Jewish mysticism element to air her rebellion against
mainstream American culture and her reflection on her own Jewish culture. With its
deconstructive power, Shevirah can to some extent remove the idolatry elements contained in
the mainstream American culture. With the aid of Shevirah, Ozick aims to shatter the
shackles of mainstream American culture and achieve the goal to inherit the Jewish tradition
and maintain the identity of Jewishness.

Key Words: Cynthia Ozick, The Messiah of Stockholm, Kabbalistic Mysticism, Shevirah,
Anti-Idolatry
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MEE RS T AR R, M REDN TERIER KB SAROLAERES TR
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R HEE FE R NG BRI T T M r A R AR,

BHTR T ORI KR 5T, R BUR I, FEE R T IR AR AE
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B e scR, FEOCERYZ VR R B = 1T B /R sd iz 5 i 8 (the Jakob
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® ZM, A7.001, Letter from William to Dr. Albert Einstein regarding the relocation of German-
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HEPE 22 2 AT HA = A AR T BRI izt R R R =
ML EN R (B ESNE RN FE IR E BN EE K.Y B, A E
KT MR ZE 2Ly b E R OB - BBERS % (The Maurice
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the Jewish Refugees in Yunnan Province], { BB 1R) [ Journal of Kunming University],2016 F55 5
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Yl 5 db R B K BRI 2 & Y Gao Bei 25 4% 7F 2 /F “ Shanghai Sanctuary: Chinese and Japanese Policy
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RiESE. B 30 F AR EE MR EE TG, oW a B 247 5 B I A E R
B A EERB BN IR, o TR EE S LR AN B EiE s, P EAR T
DL TERE DT, 2% 28 Hr SO T4y 94588 SRS B2 RN RN, Ui AR 3 1Y ROIE 247
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® Z, John S. Conway, “The Holocaust and the Historians,” 159,
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KT EAEEICAR TIFRETH &SR E 25 THRNES, &5
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AN GURAR IR, M RAIE FLR R 5 B AN S 43 9 DA TR H ] e a8 77 [ 000 K4
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EE AR FEN T RRAZE, A TN R BT ae A AR LR (BREE AN 1Y
Bl OFF 2 B4 BE a5 Hp , 22 DR E et el B 1 TH R R n 3 5 I X & —
D B EA TN TR (BRMS H E R A REE S IR ARETEN
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@  Gao Bei, Shanghai Sanctuary : Chinese and Japanese Policy toward European Jewish Refugees
during World War II (New York: Oxford University Press, 2013),41.
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O ZWFEKHR Mao Qinggen, (FFEHIE 2~ FIEZE(E) [ The Father of China’s Olympic Games:
The Biography of Wang Zhengting] (HiM [ Hangzhou]: #f il K 2% H K+ [ Zhejiang University Press],
2012),485,

® #W0, Gao Bei, Shanghai Sanctuary: Chinese and Japanese Policy toward European Jewish
Refugees during World War II, 42,

@ The Chargé in China ( Peck ) to the Secretary of State, March 28,FRUS, 1939, The Far East,
Volume 111, pp.662-663, https://history. state. gov/historicaldocuments/frus1939v03/d624. | [ H Hf.
2022411 H 12 H .,
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FREFELE A RAFRNIE A TR BEFERT 1kt R — 22 AL KA B
EL&TE i xS 7™ B O X R R, O B A DB T B 2 R TR 0 K R AR (7
R Ol R B & BB E R BN R %, F 2B A AE A &
SEIRECE 2478, ] IR AR RS REKRE R &, DS DA BRIk E:
B MR

O (HERHTARDIANG IEF B2 ARG AEARY, G0 E 215", #HLE S : 002-080200-
00451-001,1, https://ahonline.drnh.gov.tw/index. php? act = Display/image/2507560jEhzgf0 #8al. |- []
Fi:2022 4 11 B 13 A, BTEZ ARIFERZA

@ (EARABEMMDLE), & E L E", #AIE S 014-020500-0030 , 28—29, https://
ahonline.drnh.gov.tw/index. php? act = Display/image/2398430blbPLI2 #vHic, F W H #1.2022 4 11 H
13 H,

@ B, ORI A E = A 1978—2008),243

@ The Consul General at Shanghai (Gauss) to the Secretary of State, January 3, 1939, FRUS,
1939, GENERAL, THE BRITISH COMMONWEALTH AND EUROPE, VOLUME II, Document 37,
p.56. https://history.state.gov/historicaldocuments/frus1939v02/d37. [ H #2022 4£ 11 H 13 H,

—201—



JeuIsh scuoies

RAHR
w21 m
(EOH XN TERESERRAFYEE
THERT A A A /R v T A S e g [ R BN O RS B 1R (b T 1939 £ 5 H
HIAEE K, FF ERBUG S 2 32 T H BRI () ET T IR AR
R EANHD, o EBON T PLRT s (Z2) R BRI B, E O 4 72 & 05 TR =
TUERD; (FOBRIEAKNRNA T EE G 2N BRINERE & BR AR
TR [ FR E R T A S & 1 T8 R IE 4 . © S BRNE I HE BB X R 4
—WHEH EOGER  (H 2 H g B/Rse b 7 5 E R EUM % S GRITE & IR, E R B
BE&HRAE RS TS, /R R R AIE S N % TR H I af
SR Tk, & REDRITER.Y S FTZ2EEXEERI AN, REHAT T
KN S, B iR 2 Sl iz it A7 8 & fR A 8 + 5 AR E S o o i HY
TEERBUF TR Z R A 22 RIE R R EEE R, S -
WEENH S FORHLE @i L REE A . HELRINABIERANAR SR A
AW 2. BRIE, HENEIRA B RE R DEIEEREE 2 BEE,
REEE T e, O X e H A, B R B E Tz 118,

1938 9 H, W@ A E R E R RME IR, fhth 2 EEELEET L
SRR G, — B RIEESEI R N R, [FIRE A 22 A5 B R B I K N B4 B
MARNBRPIIS E4Z R . 7F 1939 F rih B £ B FIRBOL AR 2 5, 5 HT -
J& B S EHE IS T A 1A 1A IR [ R EBUR 2 TR AR BRER, 5 A6
H , 57:E K E R BN BT O A N 255 X R S i AR e K 45 i BE . © AT DLE
TE B, BB E R BN R R TR BOGER A BRI AR E R & TR
th E VR 1E E , DU AR ok 2 55 52 DR 30 BEL 3 {5 s B RO O I K A TE 2R ALY TR) B3
81939 £ 12 H 19 HWER BN EF E A BIRK, BBEYE T 5 H 30 HEF
2 B RBUR, B H T & i E PR R HE X Y B, R RIR ) — T €00, 1% kil
B RFEL R BRIREE KT T I 4RI M BB IS R R A B R AR 1R
PHEERYIE I o, & R e, Bk S B Tl N AR e . ARAE A A H IR 5
A B S 0T BRI A Dk L« (—) IR COR e A T NS () TS

O GEAABEEMBIE), &0 EELH", 20 S 014-020500-0030 , 78—79, https://
ahonline.drnh.gov.tw/index. php? act = Display/image/2398430bIbPLI2 #ylLgt. - H #f. 2022 4 11 H
14 H,

@ [ E,97,

@  BILHS, (Brik W) E R BN IR A N RS540 E ), 163,

@ (HERAANFEXE), G40 ERIE”, B IR 5 : 020-070900-0062, 54, https://ahonline.
drnh.gov.tw/index.php? act=Display/image/2515595PR= =seb#PVM9. W H#7.2022 4 11 A 16 H,

—202—



\ \
BITHEE (Z) B INE % .75 H 31 B, BB S, i MR M ) SR e R,
TE R ERBUN TRk E LT . 28—, TR E R R NS 2 RIS 5 1 2
H LN IZREWATE HE R . MEEE A A AT DUA H E R AR R R BRI
TR FEARFIGE A, CEFRH XA AR, 2 BE A 51 58 A, 78 R AR
eI B, A TRE WSS 2 5Lk A A e R E AR A M 8, i 4
FE R & ER A ANES, B, EERKAGES o E P H SR8 .
rhEARCRE R —NE KN, BEEEIE TS HAR . R, BEEHEE
EEMP RN T H5RAE JIE 3, R ERE B P E, FIERE A, fEAREER,
A B2 [ B BURF RE % 8517 5 [ IR A A AR 3R 21 Fh R 2 3 7 I K 8 & S AT RE
Mo At EERRRE T =N (1) EERANIRE AT AE R R FEEMES F E 4T
S NE IR R IR R 25 82 (A2 20 B K E R A SEBR AT BEME 5 (2) RIS £
NBERIEFT;(3) RFEE G R EE A ANBLRIN, LIS sh R 2B (0]
ERWEL, B, FELMR EEAANNRZNESR, &6 0EEL KA NiE
SNEBFIRIE R SRR Z 0. Skifn, TR 00 & FUR AR RIG A, REE—
55 7Kk 3% B R A B TR, R v [ ) 2 B R T RESR R A M R R o T
W RZ T RIREAE BT , B i [ A A 5T 2 R 77 AR R S, Kt S8 A A 7
A I A S, N Ax BT AR 2R BT DL (5 35 [ 4 Bl b [ O . @

WETATA , ERBUF H TTBE . SN BE , 22 8 1R 75 Rt R = 2
e EEE R AN, i B BE T R R o i R A R S R AN E R
S EUBEA I T H ORI, 6 B 5 B, & A SN B B BE 1 R RN
75 T EBERD TS 5, B 5 AT IR R U R e RN Lk 2 B TR, A A
NS FTZAZ A RETRIE R i A P B EE7 O, AT B 18 Rl X 38022 5 Mt A e B 1)
RHAE] B BE T 6 B 27 H e 7 A 11 H 455 R MR E B BUF i 7] 2 50 A A F%
RbENEN. 7H3 B, BEEA T EENETEE, EEL S EEIE
2 - 4N (Norman H. Davis) 43 LR O IE K R A 1T 1), H SRR
Pesi . EBER @ SEE A Ath SR EEZL S ARk T —%k

O (ERAREEELZE), &b ERIE”, #0855 014-020500-0030, 193, https: //ahonline.
drnh.gov.tw/index.php? act=Display/image/2398430blbPLI2 #]ztn. b H#.2022 4 11 A 16 H,

@ (RERAKANFFEXE), &40 E L iE", B L 5 . 020-070900-0062, 49—53, https://
ahonline.drnh.gov.tw/index.php? act = Display/image/2515595PR = = seb #Nz29. W H #{.2022 4 11
H16 H,

® [FE,54,

—203—



JeuIsh scuoies
MAHR

| 2214 |
EEVENEBES), HREAEER T - T HTRTHEH.Y TEE7ZE
B BRSNS, 7 H 21 H AN A RS FIEE  FRE AT IS =5 X Y S B
Hr - BT R EAAETLNTTIE, LT, IVRIBE SR I T 28, B D ORE A T BB
e LR R B A /R R T T R 25 B B i WV A M A it BB o PR KA
HRFPRAEERRARANSTBIFSTHE, KHOUE AR N R 2% E R
W) B A, R X R AR AR N JE B W BRI T 45 20, R AR 8 5 i, T
EEE LA AN T AR 2R, BRALA2E 75T, 3 E A E Al OW 2K 77
BEVO RN T 10 B, SChE NE FAESRIF Y TEbe T 8 H 9 HE(E4AEEE, N
BT BmAF XA T EEHEEA T+ HeERREETRAABE E—
F,ZFERMERS  iREIR A AN E B TR e R EIR N ROREE A E
T 2 ARG, REUF F R, BIFER, kT HmbTie k2B K
SR R E ORI, AR B R B e B INE, B AL 2% O AT
IS I5E 1) o e % s ] ERS U WA K 3 [ A AR SR AT Ak B S M B i R AR
B RTREME e TR T IR R E R EWIE R, XRHER TS ZEIE
WA B e 5 R EIL R A TIAE , DI S 5 BB ISR, (B B /K
Se R RI B “E A N B S AR IO, SO ITH B2 R T R B A A B AR
HWEPOHE, AH TBRERE RS RS ET  HEERRR T IES
FiE” AN EFR I EMASTERRRE R, AR EREE R A E IE R
Rsdn” o @ n L RO S R B (S I A, B TR BB R E R N 5
KRN E LSRR, EENTEE A a4, 52 &8 ~F BUEE 18 2%
SR FTHIEDK

ZREEH - BRI RSRERER

HALEH E N FERISMME A FTi T R E —E BRI REcE,
1939 £ 1 A IR AEBRR /RSN SR R0  H AR JIRFHIA Y, HATH 1
OLRUE  — BB TN A 7o ir 20 = A S A (Fh B ) 228 0, Mofnllr 285 48

O (HEkAAFREXIEY, G0 E 18", F AL 5 : 020-070900-0062, 101, https://ahonline.
drnh.gov.tw/index.php? act=Display/image/2515595PR= =seb#ldkg. W H.2022 & 11 A 16 H,

@ {111,

® CORAABEMmELE), A E L IE”, #A I S : 014-020500-0030, 195, https://ahonline.
drnh.gov.tw/index.php? act=Display/image/2398430blbPLI2 #uCmn. M HH#1.2022 4 11 A 16 H,

@ [FE,193,

—204—



\ \
TEEKMEIER T RECP B E £EA T EEHTAEERE S NIERVH
AP EL S E R e L R 2R 5 e T 55 [ AR oK S B%, 35 L BURF B AR B HE T 3R R
U, HISC R, 1939 4F 7 A 26 H, ZIE A Z € BB @A H A K&k
1911 (R BRI L) @ EE WX FEGE R o E AT B K,
BN NN ERFEEEES HARRKMO TG, 20 T hERE RS20 RE , X¥
b E BSOS E R .© FE 11 B, EEESEM T 1937 F£(rh ik
SRR EGE EMRZ N IR EHE”  (BEP UE RS ik E %
R AR BRSO R 37 BCR AT H 2R3 GRS P 27 o

AR PR DA S EER P A WL IR S Esh R A — P
RNy, T M S A A et 115 21 [ 55 B, Il E DA A& SOz T Rl
REGE SR, 1939 4E 8 H 31 H, H S BRGM F 2% - /R (Robert T.Pell) 2>
DT BB, BRI AR R T Mt B TR, A BB [ 55 B RE A% 1) 2 S RRARHE R (L Y I
Ko SR IR/ KRB B BE N 1% 9 5 B g a & A= BUS B A, M5 A ERET T
5, RERBET 1939 £ 10 A 31 HHZM S REZRWHH, b5 ERBN X T
AR AELIRFAEF D), BHRER L EE DT EBERSERN T
MR Y G, e 5 BERA 275 Bk, BRI A TR A 5 TR B Ik A e
R #— PR EIE T, EEET - BT RIA PRI R B
PR — R EB A TR MO E Ay (B R R MO IR R E A

B, Bz EEBUN SRR Z IR E 2R K, —75H, 20 4D 30
FEREEREEFT BN F, E NI 2= mE ™ &, 58 E R AW i 5 &%
BEE B R, X R sh H 2B BORKST g S MOTE AR, [’ A T KR
RSB 5 AR A BN 2 Bt M AL 2 F0 & Fhid 2 IR, R5t i MR KX E R & hn
HEENFM, 5—J51H,1940 F 10 5% 5 a8 7E JBRE, D WiE REZ A XL

@ The Chargé in China ( Peck ) to the Secretary of State, January 17, 1939 ,FRUS, 1939, The
Far East, Volume III, Document 318. https://history.state.gov/historicaldocuments/frus1939v03/d318.
EME:2022 4 11 18 H,

@ Memorandum by the Assistant Secretary of State (Sayre) of a Conversation With the Counselor
of the Japanese Embassy (Suma), July 26, 1939, FRUS, 1939, THE FAR EAST, VOLUME III,
Document 531, 560. https://history. state. gov/historicaldocuments/frus1939v03/d531. [ H #2022
F£11 H18H,

@ The Ambassador in China ( Johnson ) to the Secretary of State, July 31, 1939, FRUS, 1939,
The Far East, Volume III, Document 534, 563. https://history. state. gov/historicaldocuments/
frus1939v03/d534. LW H1:2022 4 11 A 18 H.,

@  Gao Bei, Shanghai Sanctuary : Chinese and Japanese Policy toward European Jewish Refugees
during World War 11, 48.

—205—



JeuIsh scuoies
MAHR

| w21 m
FrEEM, YANERSESEINNEE TERNE S, Y KEZENERNE
B A\ AEAAT L AN, 20 @ R 1) BB AR HH RAE M SR R I R RE R, At 7R
NFH AN E KL 2 I AR A FE ], AN R K S AR 2 R i [ B 2
KA, A X IE R MR EE S R, DAEINSH 5 LR H RMERR
5, © DR BRI AL TR AR E 2 i I RIS 4, b R IR B & 2k LB &
S LRGN i SN A K R R AT T8 T SCRpT , Il SR BB TR el /D PR R R
MREN TR S, EXMIER T, EEBUN L E NSRS BEX M5 RS
o B IR E R B AT R

Hvk, E REUR FOIL SR 75 75 8 A0 o [ A 5 5 IR 355 2 0 0T R R ey 58— 4>
JRR . FRE B T Hubk SRR By, i A T 7 B R S BT AR AR B B
SR AR AR AR PR E R R EASE .  PEI E R BN IS A B I A RS 4E 4,
BT S5 A B RN GE E O e TS 75 e H 2 2 B IR A 59 B BB S DICSK U £ ElBR
Z . LEERBUFR B, EEI A AN I EBUF 152000 H ARG E R &
ERR ALK RAE LA 1T 2 E R A ARSI W L A EAT A,
HEEBUF HAREZAZ TR R B, ZE A ANA LN Z it B+
BRI, BEEARE Y — T 7 E T s | B REY , (B K E R BN
RIXPUE — k2L Hime , WAEER K AAREEEBREARAANTFRE
i o7 [ R B RF ) 1 SR SR A8 25 g2 i K AR IR @ TS Rz %5 &, E R
BN 4 N R RE E O RSB R R, an SRR RE M iZ 1 R4S A E A R & 5 [
&, eGR4 ER E 1 2 HAh B 58 PR ) 75 ZE R

o, R - BEEN Y THEB AR EWE E, BEZ— 1
B HFE A AN BB ST ER B 2B BN L R, BB .
“FEERZASE T O E LN EE T, DL — e 1R 5%, RZ Rt
RHBYREEHE RWEFE D, Xk, AU E, 7
[ " O BE TR 1E 2 5L T p X R ey iR R . 2R, s A T iz kR
P, — 5, R ER DA LEEBF S LA&ECEZE P E, (BB -
1935 FM (5 I A Hr 2 IR e iE T B4R (S TR R R,

© /% Ma Guangdong, (it B M5 A EHEK N B A RS #452) [ On President Roosevelt’s
Attitude towards the Jewish Refugees in Europe], (i #¥)[ Forward Position],2008 £ 25 2 HA[ 2008, Issue
21,185,

@ Evansville Press 1942 4 3 A 8 H fy 24t " Greatest Living Influence’ on China is New York
Dentist” {28 BE M R 256t 75 75, B b T DLUHE I &2 /D 78 1942 6 2 10 BB R B b [, C4. 003,
https://www.international.ucla.edu/media/files/C4.003.pdf. W HHi.2022 411 H 20 H .

@  Maurice Zolotow, Maurice William and Sun Yat-sen (London: R. Hale, 1948), 121.

—206—



\ |
“ER TR E T TR, b R e XS 35 B M % S R AT i dy AR AR E E SHE " X
P Jak e Rz 122 i 5% HH 5 I BOR S 2 B o [ 9 3 B O R A8, (B R ik 2 — R TB T
HBIA P R rh E R A B RE AT 21 S [E IR N SC8 , M 521 36 (5] B0
SRR EDUS . 55— 05, M SUR A T TS E R, PEEBAZ
A, T EENZI R, o E RN A e e LA R R WG AL . 1B

B - BOEURTE 1843 FEAYCHIEA RN H I 18 B0 R AR IR) LR T 455 B
B X5 “EEE WA AEBUG BB EIE. RIMTBECRAEH. RITEAR
PAEORATE B9 2" @0 19 A0 B E AR —F,1939 F P E AR AFEER
BON & HIGEE T , A RSB0 I, RIEE o B RSS IR R e A A =
O A Z RO BRI IR AR AR P E ., DL E XS EH R RE
GER LR R BT - R TTR A0 s o R ] — o DUSEER, B R /R v hn T
KIS AL, 7 1A 2R e H e 25 1 6 R iE

%iE

PRI VR SE A 2 R X P 1L e A B B RS2, S LA - B 3 A
hoh, BARREZE, IR EEEE), A ETURED TE R, WA 7
EARME TR, FATEARNZNAL, SH Y - ERERREFE RN
AOEER, 2 bR LA R AT R SRR AT (2t PO B B 155 T2 AR
SCRE o ZTHRI B GO E E IOMARE I AR B5 2, 1B i 15 [ S22 B A E
REBUSSINERERAERUTEN G, REATHAEARNERBMNAT T2,
AR SRR T (B 8 T 2 R R AT AR H LU R 518

H5E, BEA - BB — N EE A E I, AP EREEHI B
RELZ—MERN IR, A2 BT R TS fPCA N ZXE Xk,
THEL T BB E /R v fir i 2 B e B R 5 e 2 T Y, RO Al I
AN B A R 5K v [ 5 B fe X S [ 8L o 1 B R R 256 1 0 B B R S
AT ) 8k 5 B B BURHIRET H A, SR RIS DU R IER, I A R AR
o 2 FE AR b R A A TR A o B & R AR AT 9 B3 . R BB P R TR IR R, (2

® A6.029, Letter from Davis reminding William that he had stated he could not take any moral
responsibility for the American Good-Will Mission due to his official work , 5/10/1935. Maurice Williams
Archives, https://www.international.ucla.edu/media/files/A6.029.pdf, % H #.:2022 4 11 A 20 H .,

@ (Hya EERET A4S 3 %[ The Complete Works of Marx and Engels, Vol. 3 ]J(Jb 5 [ Beijing] :
NEEH it [ People’s Publishing House],2002),163,

—207—



JeuIsh scuoies
MAHR

| 2214 |
WA RSB R R, BT - BRI MR (BE B e HRATER —15%
BT AT AR EN B /Rt & — D EIAEER TR,

ok, =B - BBE T T E R B & E IR O R, 17
ZER R S ER R E R R EBURN A — DL 07 iR, XS ERER
BRI A LR BHARSS 3e SE A B & o e HE RS2, I R AT DLZE A 3 [E AN 2 [
HIEIG o FTDA, AT R 8 8 122 B S A7 3 B I M R O L A7 O oK fis 2 3 SE 0
KRMAE R BB LR, B A TR A s D e 56 A A ES P B A, B
BERR DR (£ T B R BUF & E X — 85, TR R R st R A R HOZ 6
EFE AN B E BR8P 5 | RO 38 D .

w5, BN - BRI RS RIEFEET R A, PERRIESTHARIEAZ
MENFEHRIE, I ERIEay B 2R A2 4, U H 2 AR L PR 3 SR
iy, A B M 0 B B X 56, h IR S BN 2082 52 T R E RGN B, SRR A
[k kA A E AR R . SEE TR R B R P A R ik B
PR I8, E S RRZ I 2 A B A B E PR & S I H AJETE T, M A
B ZITRI R R ROEN R B R Y I A R R L T — el e, B TR
NE A B M i VU T SRS A ) L I 2

o SEEET - EBRTERIR R R B S 3L R AR SRR D s DLIIE . AR A
RIESHARERKFEBORIE, P2 B EERIL T A iz 4k /R
DR FEB LR B AR5/ N NRIENES, AR EEX NMESR
et o EERERN AN T RHORE TR, PR R AR
FFEROE, MEAR BRI R, 2 eHE ., ERTPERARS, 24 TH
H A i B B g 1 (B8R 2 T R HE R RN e A R . [ R EURF B2 SR HE TR
BN AIATERE - BT ERBEAEET X —ER.

—208—



The Fallen Ark: An Analysis of Maurice William’s

Plan for the Migration of Jewish Refugees to China
WANG Xiaofei

Abstract: In 1939, Kuomintang government was faced with internal and external
difficulties: the Japanese invaded many parts of China, Kuomintang army was defeated one
after another, and there was no help from abroad, but it was harshly accused of insufficient
determination to resist Japan. In order to improve its international image and seek
international assistance, Kuomintang government planned to immigrate the persecuted
European Jews to Southwest China. This plan received attention and praise of many foreign
people of insight, who gave advice to Kuomintang government. Against this historical
background, Dr. Maurice William, a Jewish dentist who was active in American politics
stage, proposed his Jewish immigration plan, which was favored by Kuomintang government.
Conceived from the start of the Nazi’s persecution of Jews in Germany, the Maurice William’s
plan was formally proposed during the period of China’s full-scale war of resistance, but was
ultimately aborted due to the lack of support from the U.S. government, the realities of
China’s war plight, and William’s idealization. Although this plan failed, through the
systematic investigation of the plan, it can be proved that modern China has sympathy and
assistance for the imprisoned Jewish people, has an international humanitarian spirit, a sense
of international responsibility, and historical concern for helping weak and small peoples,
which is in line with the contemporary practical theme of building a community with a shared
future for mankind.

Key Words: Maurice William Plan, Jewish Refugees, the War of Resistance Against
Japan, Association between the Chinese and Jewish Peoples, a Community with a Shared

Future for Mankind
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Reconsider the Problem of Jews’ Arrival Time of Kaifeng
LI Dawei

Abstract; As for the time when the Jews arrived in Kaifeng, there are some arguments
about before the Zhou Dynasty, the Zhou Dynasty, the Han Dynasty, the Tang Dynasty, the
Song Dynasty and the Mind Dynasty. In general, it is difficult to confirm the arguments about
before the Han Dynasty, and the argument of Tang Dynasty still lacks sufficient evidence.
The argument of Ming Dynasty in recent years is obviously lack of evidence support, which is
difficult to establish, and there is a suspicion of misinterpretation of the literature in the
argument and analysis. The tradition