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October 30, 1998
FOR YOUR INFORMATION

The JCC Association is pleased to send you our newest publication DIVERSITY
OF VOICES: CONTEMPORARY JEWISH ISSUES IN THEIR ISRAELI
CONTEXT. This volume was developed within the context of grants JCC
Association received from the Wexner Foundation for an innovative program in
continuing Jewish education for executives of Jewish Community Centers and
JCC camps. This program included ongoing study in North America (19914995)
and in Israel (19944997), and it also encompassed the collection and publication
of exciting resource materials on contemporary Israel.

Dear Colleague:

The essays in DIVERSITY OF VOICES clearly demonstrate that Israel of the late

1990s is a very different place than the Israel of former years. The %ap between
the standard of living of Israel and Western societies has significantly narrowed,

and today Israel is a very modern and a very dynamic contemporary society. Tel
Aviv is a non-stop city, Israelis travel abroad and many of the issues that the pre-
occupy lIsraelis are the same issues that preoccupy people all over the world.

At the same time, there are some unique issues and challenges that can only be
found in Israel. Contemporary Israel is a laboratory of diverse voices talking to
each other - and often not merely talking but shouting and arguing - about what it
means to be a Jewish society at the end of the twentieth century. Sometimes these

voices create music, sometimes they create noise, but they always create
excitement.

This volume captures that excitement. It includes articles that help to explicate
contemporary Jewish issues, along with introductions and discussion questions
that illustrate the many connections and parallels between Jewish life in Israel and
North America at the end of the millennium. These articles can be very useful for
continuing education following staff and board trips to Israel, and they also can be
used for board and staff retreats and sessions. In addition, there are research
reﬁ_orts pregared by JCC executives who participated in the Wexner program
which can be useful in connecting what happens in Israel with the realities of JCC
life. This publication also includes an essay which provides an educational
overview of this entire effort in adult learning which might be useful for others
interested in replicating this unique venture.

We wish you a rich and exciting educational journey.
Sincerely,
AL

‘Allan Einkelstein
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Diversity of Voices:

Contemporary Jewish Issues in Their
Israeli Context

An Anthology Prepared as Part of The Wexner Israel Course
for the Advanced Jewish Education of Executive Directors
of North American Jewish Community Centers

The Wexner Israel Course created a new model for serious adult Jewish learning within the context of a JCC Israel
seminar experience. The executive directors of North American Jewish Community Centers and JCC camps who partic-
ipated in the pilot project attended a graduate-level university course interwoven with elements of a Jewish educational
training seminar in Israel. At the same time, they engaged in independent research in diverse areas of Israeli society and
produced written analyses of their research findings, including implications for North American Jewish life and the

role of the JCC as an agent for Jewish continuity in the community. The vision, vocabulary, conceptual frameworks,

and ambitious Jewish educational agendas with which these Center executives and JCC camp directors returned from
Israel have become a highly regarded, energizing force throughout the North American JCC movement.

The first section of this anthology presents a number of recent articles from journals and newspapers, some translated
from Hebrew, spanning a broad range of topics and reflecting the voices and faces of contemporary Israel. Each article
focuses on a different issue in its contemporary Israeli context. Each is preceded by some brief background explana-
tions to make the text more accessible to the reader, and is followed by a number of questions for discussion. Some of
these questions attempt to help the reader delve into the content of the article itself, while others point to possible
connections to parallel North American Jewish contexts. The questions for discussion presume a degree of “insider"

familiarity with Israel today, and may therefore be most useful in discussions facilitated by Center Jewish educators or
others with prior Israel experience.

The second section of the anthology includes a set of papers written by JCC executive directors and camp directors who
participated in the pilot, the Wexner Israel Course (November - December 1995), and another set of papers produced
during the second pilot phase, which was incorporated into the final three-week segment of the Israel Fellows program
(July 1996). This collection presents paradigm shifts in a variety of areas, as well as first thoughts on possible ramifica-
tions for North American Jewish life, including possible roles Jewish Community Centers might play.

The appendix contains an essay about the background, history, and conceptual framework of the Wexner Israel Course,
which was an attempt to develop a prototype for a new kind of Israel-based learning and training for North American
Jewish community professionals. The summary of the planning, implementation, and analysis of the project is intend-
ed to make it accessible to others who might wish to replicate the model. (It has already been used for two groups of
Center directors, and based on the outcome of these experiments, it is quite likely that others will wish to follow suit.)

By its very nature, an anthology of this kind is a “snapshot” of reality at a certain point in time - in this case, of Israel
in the 1990s. During the three years of the project, Israel went from initial euphoria over the massive gliyah from the
Former Soviet Union and the pending fruits of peace, including the opening of new markets in the Middle East and
beyond, and a dramatic rise in the standard of living, to the shock of political assassination when Prime Minister
Rabin was gunned down, and to the waning of economic growth as the peace process slowed during the Netanyahu
administration. The story is never complete, and many of the background pieces had to be rewritten and updated

while the anthology was being prepared. Nonetheless, it is hoped that the vignettes contained in this volume will con-
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tinue to offer relevant insights into the reality of contemporary Israel, and to the rich and important connections to
Jews in North American communities and around the world.

Finally, all who have contributed to this anthology have attempted to show the issues in their intricacy and full color.
There was no attempt to promote a particular social, political, religious, cultural, or economic point of view. The pro-
ject operated on the assumption that no single approach or ideology is more legitimate than another. The objective
was to help the participants see that the cacophonous coexistence of complex, diverse voices in Israel - and in the
North American Jewish community - can be a vital source of strength and inspiration for Jewish life.
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Introduction

The precursors of Zionism began writing in the middle of
the nineteenth century. By 1897, these thoughts and
dreams had grown to a full-fledged political movement,

and the first Zionist Congress was held in Basel,

Switzerland. Half a century later, in 1948, the Jewish
people founded a sovereign Jewish State in Eretz Israel.
Many diverse Jewish world views in Eastern and Western

Europe, among religious and secular Jews, those with
socialist or revisionist or cultural ideologies, formed the
Zionist movement.  They shared a desire to establish a
national home for the Jewish people, and in some cases,

for Judaism, preferably in the historic homeland.

As the twentieth century draws to a close, the agenda of
world Jewry has changed. Millions of Jews died in the
Holocaust; millions more settled in the Jewish State (and
in smaller numbers, in other Jewish communities in the
free world); anti-Semitism, a major force behind the
Zionist movement, has waned in many parts of the globe;

and Jews in Israel, rather than busying themselves with
drying swamps, reclaiming the land, and learning to farm
it, are busy building an ever more affluent, Western, in
some ways "yuppie" society, strong in agricultural and
high tech exports, and divided at the core of its Jewish

soul:  In what way is Israel a State for Jews? A Jewish
State? Should religion be separated from state in a mod-
ern, Western society, or should the state be first and fore-
most Jewish? Should "Jewish" be defined halachically
(i.e., in Orthodox terms), or more pluralistically as in
other Western Jewish communities? What should be the
status of non-Jewish Israelis in the Jewish State? One
hundred years after the founding of the Zionist move-
ment, and after almost fifty years of statehood, the ques-
tions, challenges, and controversies only grow.

In order to appreciate some of the debates and the rhetoric
in Israel of the 1990s which are discussed throughout this
anthology, it is necessary to return to some of the original
seminal thinkers who created the terms and defined the
challenges of the original debate. Not all of them are rep-
resented in the sampling below. The excerpts from the
works of these Zionist founding fathers" represent four of
the main schools of thought in the early Zionist move-
ment, reflect the original diversity of the entire Zionist
enterprise, and contain some of the essential concepts of
prevalent thinking as the Zionist movement gained
momentum.
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Original Zionist Visions

Theodore Herz! - Political Zionism

The Jewish State (1896).

The idea which | have developed in this pamphlet is
an ancient one: It is the restoration of the Jewish State.

The world resounds with clamor against the Jews,
and this has revived the dormant idea.... (204)

The decisive factor is our propelling force. And what
is that force? The plight of the Jews.

Who would dare to deny that this exists? We shall
discuss it fully in the chapter on the causes of anti-
Semitism. . . . (205)

It depends on the Jews themselves whether this
political document remains for the present a political
romance. If this generation is too dull to understand it
rightly, a future, finer, more advanced generation will
arise to comprehend it. The Jews who will try it shall
achieve their State; and they will deserve it. . . . (207)

The Jewish question still exists. It would be foolish
to deny it. It is a misplaced piece of medievealism which
civilized nations do not even yet seem able to shake off,
try as they will. They proved they had this high-minded
desire when they emancipated us. The Jewish question
persists wherever Jews live in appreciable numbers.
Wherever it does not exists, it is brought in together with
Jewish immigrants. We are naturally drawn into those
places where we are not persecuted, and our appearance
there gives rise to persecution. This is the case, and will
inevitably be so, everywhere, even in highly civilized
countries - see, for instance France - so long as the Jewish
question is not solved on the political level. The unfor-
tunate Jews are now carrying the seeds of anti-Semitism
into England; they have already introduced it into
America.

Anti-Semitism is a highly complex movement, which
I think | understand. | approach this movement as a Jew,
yet without fear or hatred. | believe that | can see in it
the elements of cruel sport, of common commercial
rivalry, of inherited prejudice, of religious intolerance -
but also of a supposed need for self-defense. | consider

the Jewish question neither a social nor a religious one,
even though it sometimes takes these and other forms. It
is a national question, and to solve it we must first of all
establish it as an international political problem to be
discussed and settled by the civilized nations of the
world in council.

We are a people - one people. . .. (208-9)

No human being is wealthy or powerful enough to
transplant a people from one place of residence to
another. Only an idea can achieve that. The State idea
surely has that power. The Jews have dreamed this
princely dream throughout the long night of their histo-
ry. "Next year in Jerusalem " is our age-old motto. It is
now a matter of showing that the vague dream can be
transformed into a clear and glowing idea. . . . (213)

The plan, simple in design but complicated in execu-
tion, will be executed by two agencies: the Society of
Jews and the Jewish Company.

The scientific plan and political policies which the
Society of Jews will establish will be carried out by the
Jewish Company.

The Jewish Company will be the liquidating agent
for the business interest of departing Jews, and will orga-
nize trade and commerce in the new country.

We must not visualize the exodus of the Jews as a
sudden one. It will be gradual, proceeding over a period
of decades. The poorest will go first and cultivate the
soil. They will construct roads, bridges, railways, and
telegraph installations, regulate rivers, and provide them-
selves with homesteads, all according to predetermined
plans. Their labor will create trade, trade will create mar-
kets, and market will attract new settlers - for every man
will go voluntarily, at his own expense and his own risk.
The labor invested in the soil will enhance the value.

The Jews will soon perceive that a new and permanent
frontier has been opened up for that spirit of enterprise
which has heretofore brought them only hatred and
obloquy.... (220-1)

Is Palestine or Argentina preferable? The Society will

take whatever is given and whatever Jewish public opin-
ion favors. The Society will determine both these points.
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Argentina is one of the most fertile countries in the
world, extends over a vast area, is sparsely populated,
and has a temperate climate... .

Palestine is our unforgettable historic homeland.
The very name would be a marvelously effective rallying
cry. ... (222)

Let me repeat once more my opening words: The
Jews who will it shall achieve their State.

We shall live at last as free men on our own soil, and
in our own homes peacefully die. (225)

Ahad Ha-Am Cultural Zionism

The Jewish State and the Jewish Problem (1897).

We must admit to ourselves that the ~ingathering of
the exiles is unattainable by natural means. We may, by
natural means, someday establish a Jewish State; it is
possible that the Jews may increase and multiply within
it until the "land is filled with them " - but even then the
greater part of our people will remain scattered on for-
eign soils... .

But if this is so, if the Jewish State, too, means not
an ingathering of the exiles" but the settlement of a
small part of our people in Palestine, then how will this
solve the material problem of the Jewish masses in the
lands of the Diaspora?

The material problem will not be ended by the
establishment of a Jewish State, and it is, indeed, beyond
our power to solve it once and for all. . . . Whether or
not we create a Jewish State, the material situation of the
Jews will always basically depend on the economic con-
dition and the cultural level of the various nations
among which we are dispersed.

Thus we are driven to the conclusion that the real
and only basis of Zionism is to be found in another
problem, the spiritual one.

But the spiritual problem appears in two differing
forms, one in the West and one in the East, which
explains the fundamental difference between western
"Zionism " and eastern “Hibbat Zion. " [the "Lovers of
Zion movement - ed.]....

The western Jew, having left the ghetto and having
sought acceptance by the gentile majority, is unhappy
because his hope of an open-armed welcome has been
disappointed. Perforce he returns to his own people and
tries to find within the Jewish community that life for
which he yearns - but in vain. . . . For it is not the attain-
ment of the ideal that he needs; its pursuit alone is suffi-

cient to cure him of his spiritual disease, which is that of
an inferiority complex, and the loftier and more distant
the ideal, the greater its power to exalt.

This is the basis of western Zionism and the secret of
its attraction. But eastern Hibbat Zion originated and
developed in a different setting. It, too, began as a politi-
cal movement; but, being a result of material evils, it
could not be content with an “activity  consisting only of
outbursts of feeling and fine phrases, which may satisfy
the heart but not the stomach. Hibbat Zion began at
once to express itself in concrete activities - in the estab-
lishment of colonies in Palestine. . . . Hibbat Zion could
not lessen the material woe of the Jews by one iota. One
might, therefore, have thought that, when this fact
became patent, the Hovevei Zion would give up their
effort and cease wasting time and energy on work which
brought them no nearer their goal. But, no... .

For at the very time when the material tragedy in the
East was at its height, the heart of the eastern Jews was
sensitive to another tragedy as well - a spiritual one; and
when the Hovevei Zion began to work for the solution of
the material problem, the national instinct of the people
felt that in this work it would find the remedy for its
spiritual trouble... .

The eastern form of the spiritual problem is
absolutely different from the western. In the West it is
the problem of the Jews; in the East, the problen: of
Judaism. The first weighs on the individual; the second,
on the nation... .

It is not only the Jews who have come out of the
ghetto; Judaism has come out, too... wherever it has
come into contact with modern culture. . . . The spirit of
our people desires further development; it wants to
absorb the basic elements of general culture which are
reaching it form the outside world, to digest them and
make them a part of itself, as it has done before at vari-
ous periods of its history. But the conditions of life in
exile are not suitable for such a task... .

Judaism is therefore in a quandary: It can no longer
tolerate the Ga/ur [Exile] form which it had to take on, in
obedience to its will-to-live, when it was exiled from its
own country; but, without that form, its life is in danger.
So it seeks to return to its historic center, where it will be
able to live a life developing in a natural way, to bring its
powers into play in every department of human culture. .

. This Jewish settlement, which will be a gradual
growth, will become in course of time the center of the
nation, wherein its spirit will find pure expression and
develop in all its aspects to the highest degree of perfec-
tion of which it is capable. Then, from this center, the
spirit of Judaism will radiate to the great circumference,
to all the communities of the Diaspora, to inspire them

10 Diversity of Voices: Contemporary Jewish Issues In Their Israeli Context



with new life and to preserve the over-all unity of our
people. When our national culture in Palestine has
attained that level, we may be confident that it will pro-
duce men in the Land of Israel itself who will be able, at
a favorable moment, to establish a State there - one
which will be not merely a State of Jews but really a
Jewish State... .

“Zionism, " therefore, begins its work with political
propaganda; Hibbat Zion begins with national culture,
because only #brongh the national culture and for its sake
can a Jewish State be established in such a way as to cor-
respond with the will and the needs of the Jewish peo-
ple. (264- 269 passim)

Ber Borochov - Socialist Zionism

"Our P/ﬂgfom" (1906)

Anti-Semitism is becoming a dangerous political
movement. Anti-Semitism flourishes because of the
national competition between the Jewish and non-Jewish
petty bourgeoisie and between the Jewish and non-
Jewish proletarized and unemployed masses.... (361)

The national problem of the declining Jewish petty
bourgeoisie consists in a search for a market which
should free it from the horrible economic isolation
which characterizes it at present.

In the case of this group, the national problem is
very acute. To solve it, the Jewish petty bourgeoisie is
forced to abandon its native lands and to migrate to new
countries, but even there it finds no satisfactory solution.
... It therefore enters the labor market and is trans-
formed into a part of the working masses. In the labor
market, too, it must face national competition. . . . Thus
there arises a national struggle based on need and the
impossibility of satisfying the need... .

Concretely, the problem of the Jewish petty bour-
geoisie is that of emigration... The Jewish problem
migrates with the Jews. . . . Emigration alone does not
solve the Jewish problem. It leaves the Jew helpless in a
strange country . . . at the same time it accelerates the rise
of national competition. . .. (363)

Such concentration . , . results in the segregation of
the newly arrived group and hinders the process of adap-
tation.... Through their concentration in the large cities,
the Jews retain their former economic traditions and are
condemned to the final levels of production - the manu-
facturing of consumers goods... .

The impossibility of penetrating into higher levels of
production creates the need for concentrated immigra-

tion into an undeveloped country. Instead of being lim-
ited to the final levels of production, as is the case in all
other countries, the Jews could in a short time assume
the leading position in the economy of the new land.
Jewish migration must be transformed from immigration
into colonization. This means a territorial solution of
the Jewish problem.... (364)

The class struggle must assume a political character if
it is to lead to a better future. Proletarian Zionism is
possible only if its aims can be achieved through the
class struggle; Zionism can be realized only if proletarian
Zionism can be realized. . . . The country into which
Jews will immigrate will not be highly industrial nor pre-
dominantly agricultural, but rather semiagricultural.
Jews alone will migrate there.... (365)

The land of spontaneously concentrated Jewish immigra-
tion will be Palestine. Political territorial autonomy in
Palestine is the ultimate aim of Zionism. For proletarian
Zionists, this is also a step toward socialism...

Parallel with the growth of economic independence
will come the growth of political independence. The
ideal of political autonomy for the Jews will be consum-
mated by po/itical territorial antonomy in Palestine. (366)

KOk KK K KK K

Rabbi Abraham Isaac Kook -
Religious Zionism

"The Land of Israel " (1910 - 1930)

Eretz Israel is not something apart from the soul of
the Jewish people; it is no mere national possession,
serving as a means of unifying our people and buttress-
ing its material, or even its spiritual, survival. Eretz Israel
is part of the very essence of our nationhood; it is bound
organically to its very life and inner being. Human rea-
son, even at its most sublime, cannot begin to under-
stand the unique holiness of Eretz Israel; it cannot stir
the depths of love for the land that hare dormant within
our people. What Eretz Israel means to the Jew can be
felt only through the Spirit of the Lord... .

To regard Eretz Israel as merely a tool for estab-
lishing our national unity - or even for sustaining our
religion in the Diaspora by preserving its proper charac-
ter and its faith, piety, and observances - is a sterile
notion; it is unworthy of the holiness of Eretz Israel. . . .
(419)

Jewish original creativity, whether in the realm of
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ideas or in the arena of daily life and action, is impossi-
ble except in Eretz Israel. On the other hand, whatever
the Jewish people creates in Eretz Israel assimilates the
universal into characteristic and unique Jewish form, to
the great benefit of the Jewish people and of the world. .

A Jew cannot be as devoted and true to his own
ideas, sentiments and imagination in the Diaspora as he
can in Eretz Israel. Revelations of the Holy, of whatever
degree, are relatively pure in Eretz Israel.... (420)

The Rebirth of Israel (1910 - 1930)

The world and all that it contains is waiting for the
light of Israel, for the Exalted Light radiating from Him
Whose Name is to be praised. This people was fash-
ioned by God to speak His Glory. ... (424)

The world of the gentiles is tattered and rent. In its
view the body is divided from the soul, and there is no
inner bond and identity between matter and spirit, no
basic unity between action and idea... .

Redemption is continuous. The Redemption from
Egypt and the Final Redemption are part of the same
process, of the mighty hand and outstretched arm, "
which began in Egypt and is evident in all of history... .

It is a grave error to be insensitive to the distinctive
unity of the Jewish spirit, to imagine that the Divine stuff
which uniquely characterizes Israel is comparable to the
spiritual content of all the other national civilizations.
This error is the source of the attempt to sever the
national from the religious element of Judaism. Such a
division would falsify both our nationalism and our reli-
gion.... (425)

But, mistaken as is the attempt to divide these indi-
visible components of the Jewish spirit, it is an even
greater error to imagine that such a sundering could pos-
sibly succeed,; it is, therefore, pointless to wage a bitter
and ill-conceived war against those who are loyal to only
one aspect of the Jewish character. . . . No matter what
they may think, the particular element of the Jewish spir-
it that they may make their own, being rooted in the
total life of our people, must inevitably contain every
aspect of its ethos.

Our quarrel with them must be directed only to the
specific task of demonstrating their error and of proving
to them that all their effort to fragmentize the higher
unity of Israel is foredoomed to failure. \We who repre-
sent the integrity of the Jewish will and spirit must react
in a deeply natural way, by merely analyzing the oppos-
ing positions to show that any individual element of the
Jewish spirit cannot help but include all the values that

the sunderers” hope to forget and destroy. Once this
truth is established. . . . They will then realize that
nationalism, or religion, or any other element of the spir-
it of Israel, can realize itself only in the context of a
Jewish life that is full, stirring, and entirely true to every
shade of its essence. (425-6)

Lights for Rebirth (1910 - 1930)

There is an eternal covenant which assures the whole
House of Israel that it will not ever become completely
unclean... .

But Jewish secular nationalism is a form of self-delu-
sion: the spirit of Israel is so closely linked to the spirit
of God that a Jewish nationalist, no matter how secular-
ist his intention may be, must, despite himself, affirm the
divine. An individual can sever the tie that binds him to
life eternal, but the House of Israel as a whole cannot.
All of its most cherished national possessions - its land,
language, history, and customs - are vessels of the spirit
of the Lord.

How should men of faith respond to an age of ideo-
logical ferment which affirms all of these values in the
name of nationalism and denies their source, the rooted-
ness of the national spirit, in God? To oppose Jewish
nationalism, even in speech, and to denigrate its values is
not permissible, for the spirit of God and the spirit of
Israel are identical. What they must do is to work all the
harder at the task of uncovering the light and holiness
implicit in our national spirit, the divine element which
is its core. The secularists will thus be constrained to
realize that they are immersed and rooted in the life of
God and bathed in the radiant sanctity that comes from
above.

Despite the grave faults of which we are aware in our
life in general, and in Eretz Israel in particular, we must
feel that we are being reborn and that we are being creat-
ed once again as at the beginning of time. . . . All our
people believes that we are in the first stage of the Final
Redemption. This deep faith is the very secret of its exis-
tence; it is the divine mystery implicit in its historical
experience. This ancient tradition about the Redemption
bears witness to the spiritual light by which the Jew
understands himself and all the events of his history to
the last generation, the one that is awaiting the
Redemption that is near at hand. (430-1)
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Original Zionist Visions

Questions for discussion:

1. Each of these Zionist thinkers offers an analysis of the state of the Jewish people at the turn of the century or in the
early years of the twentieth century, and each concludes that the solution to the Jewish problem lies in the founding of
a Jewish state.

« What are the key arguments of each school " - political, cultural, socialist, and religious Zionism?

« To what extent are any of these essential elements compatible or in conflict? (In other words, were these Zionist
thinkers trying to found the same Jewish State, or were any of their thoughts mutually exclusive?)

« Can the seeds of any of Israel 's current controversies be identified in any of the answers to the questions above?

2. Theodore HHerzl wrote a book entitled Der JudenStaar, ‘The State of the Jews.  Ahad Ha-Am distinguished between
the problem of the Jews in the West, and the problem of Judaism in the East (noting that both were ultimately spiritual,
rather than material, problems). Rav Kook rejected the notion of nationalistic Judaism devoid of religion saying that by

definition, Judaism is a total entity from which specific content cannot be deleted. These three different perspectives are
reflected in contemporary views of Israel.

* In what ways is modern Israel a Jewish state, a state of Jews, and/or a state of zbe Jews?

« Almost 100 years have passed since Ahad Ha-Am stated that the problem of the Jews was essentially a spiritual one.
Does the contemporary Jewish experience in Israel and North American bear out his analysis?

« Earlier in the twentieth century, Rav Kook rejected the distinction between nation and religion in Judaism/Jewish
peoplehood. In what ways does Jewish life in late twentieth century Israel and North America support or refute his
point of view?

3. Ahad Ha-Am envisioned the development of a new Jewish culture, partly as an outgrowth of the interplay between a
Jewish “center” in Eretz Israel and a Jewish periphery in the Diaspora.

« As the twentieth century draws to a close, would it appear that Ahad Ha-am s vision has been realized?

« Does the Jewish people have a thriving Jewish culture, and if so, what differences in cultural vitality exist among Jewish
communities throughout the world?

« Assuming such differences in cultural vitality exist, to what extent are these distinctions essentially distinctions between
Jewish life in Israel and the Diaspora? How does North American Jewish cultural life fit into this analysis?

« What criteria constitute distinctly Jewish™ culture, and what conditions might be necessary for it to thrive?

4. Ber Borochov thought that economic and political independence would culminate in political territorial autonomy
for the Jews in Palestine. A century later, as Israel has gravitated toward the material pleasures of Western society and
kibburzim have moved away from collectivism toward greater individualism and even privatization, what is the legacy of
socialist Zionism in Israeli society?

5. Rav Kook believed that the largely secular Zionist movement, rather than being anathema for taking messianic
redemption into human hands, was actually the very beginning of the messianic era; in his eyes, Zionists were helping

the messiah in the early stages of his work of redeeming the Jewish people and returning them to Eretz Israel. In this

sense, religious and non-religious, Eastern and Western Zionists were all partners in the same enterprise. One hundred
years later, what has changed and what has remained the same in the way religious and non-religious Israelis are able to

feel they are part of a shared endeavor?
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Introduction

Professor Shapira analyzes what at first might seem an
esoteric, academic debate among Israeli historians in the
1990s: the controversy over so-called "post-Zionism,"
whose historians have slaughtered many of the sacred cows
of the Zionist - Jewish (particularistic) understanding of
Israeli statehood. However, this inter-generational debate
among historians from the Palmah era and the younger
ones of today, is in fact one more expression of a cultural
current pervading many important dimensions of contem-
porary Israeli society.

In essence, the issue is whether Israel is to be understood
as something uniquely significant in (Jewish) history, as
the restoration of the Jewish people's sovereignty in their
historical homeland after almost 2,000 years of exile or as
one in a long series of twentieth century colonialist ven-
tures, built at the expense of a native population, without
any transcendent importance.

According to the familiar Zionist - Jewish version of the
story, or "narrative,” Israel was founded in the ashes of the
Holocaust, as an act of rebirth and redemption after the
destruction of European Jewry. Against all odds, tiny
Israel defeated massive Arab armies who refused to make
peace, and then went on to make the desert bloom, and
build a strong economy, a new Jewish culture, and a
vibrant society in which Jews could live normal lives in
dignity, just like other peoples around the civilized world.
Much as the movie "Exodus" presents a romanticized ver-
sion of this script, there were many songs, stories, books,
historical works, and other creative endeavors which
immortalized this narrative as the collective memory of the
people of Israel.

In Israel today, many of the younger historians who did
not experience Israel's War of Independence have ques-
tioned whether this story is indeed a truthful presentation
of what happened. They call for a more objective, value-
neutral look at the events, and conclude that in fact,
Israeli immigrants (not 'ohm) came to the Palestinian
homeland (not 'Eretz Israel’) and displaced the native

population to build their own colonial enterprise.  For
them, Israel is not a story with particular Jewish or uni-
versal value.

Author Aharon Megged has attacked these new "post-

Zionist" historians for distorting the facts and ignoring
very important aspects of the conflict. Anita Shapira notes

that in the guise of post-modernism, which is character-
ized by nihilistic relativism (i.e., every analysis and nar-

rative is as legitimate as any other), the post-Zionist his-

torians are actually imposing a single, alternative narra-

tive on the minds and the souls of the Israeli public - a
modernist story of colonialism that strips the enterprise of
Jewish statehood of any transcendent Jewish importance.

Is this merely an academic debate among historians, or is
there some other significance to the issues under discus-
sion? In many ways, the argument is about the collective
memory of Israeli Jews:

UWhether Israelis see themselves as another crucial link
in the chain of Jewish history and continuity, of Jewish life
and culture in the Jewish historical homeland

OWhether the State of Israel in the 1990s exists for the
purpose of building the Jewish future, or is but one more
nation among nations, focused on Western pop culture,

the pleasures of a lifestyle of affluence and leisure, and the
fulfillment of self

O Whether Israeli Jews share a collective memory

OWhether Jews and non-Jews in lIsrael share a collective
memory

O Whether Israeli and Diaspora Jews share a collective
memory

In effect, the debate is about how Jews understand where
they have come from, what they are a part 0/{ and what
future they are building (Jewish or otherwise). In the
1990s, these questions rest in the soul of Jews in Israel and
throughout the world.
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Politics and Collective Memory:
The Debate over the "New Historians" in

[srael

The stormy debate surrounding the “new historians” that
raged in the Israeli press this past year has left many
question marks in its wake. Despite the plethora of arti-
cles and discussions, published and unpublished, con-
cerning it, the issues of the debate, its boundaries, essence
and purpose remain clear. It was fascinatingly obtuse
and astonishingly passionate. Is the debate about facts,
methodology, interpretation? Is it limited to the guild of
historians or has it also spread to other disciplines? Is it
a debate between schools of thought, between genera-
tions, between individuals? Does it take issue with the
past, or with the present and future? And finally, who
initiated it, and where is it leading? Answers to these
questions may well clarify the nature of this debate and
integrate it into Israel s intellectual dialogue.

The debate began in the late 1980s, when books by
Simha Flapan, Benny Morris, Avi Shlaim and Ilan Pappe
appeared in quick succession. Their publication was
accompanied by proclamations in the press that a new
school of Israeli historians had been born. Benny Morris,
in an article in T7bhun, called them “the new historians,
and the name was adopted. It was applied rather loosely
to various historians, all of whom had written about the
events that had taken place between 1947 and 1952 and
related to the founding of the State of Israel, the War of
Independence and the agreements following it.

Such intense involvement with these events comes as no
surprise. Moments of historical breakthrough become
the founding myth of the society in question and quite
naturally arouse interest and curiosity.

The concept has never been precisely defined and differ-
ent writers emphasize different elements as "post-
Zionism.~ Uri Ram, for example, demands recognition of
the centrality of the national Jewish-Arab confrontation,
of the changes in Palestine wrought by the Zionist move-
ment and of the injustice inflicted on the Palestinians in
its wake. He seeks to explain Israel 's situation within the
context of the Middle East, in conjunction to problems
created by the Zionist movement in that region, rather

than to the situation in Europe and its effects on world
Jewry. In contrast, Amnon Raz-Krakotzkin sees a close
connection between the behavior of the Zionist move-
ment in the Middle East and its attitude toward Jewish
history and the traditional Jew. In his view the concept
of negation of Exile” engendered the insensitivity and
lack of openness shown by that movement toward the

“other,  whether Jew or Arab, and he proposes an alterna-
tive, positive approach to the notion of Exile to encour-
age tolerance in Israeli society toward types different from
the "New Jew, to grant them legitimacy in contemporary
Israeli society and to restore them to the Israeli collective
memory. He makes the plea for legitimizing other “col-
lective memories” as alternatives to the Zionist master
narrative. Baruch Kimmerling contends that the central
issue in the history of the yishur (Jewish community in
Palestine) and the State of Israel is the Arab-Israeli con-
flict, as the principal nation-building factor. He rejects
the use of the "Jewish uniqueness ~ paradigm to explain
events in Zionist history and the establishment of Israel.
Instead, he proposes the paradigm of colonialism,
according to which Israel is to be viewed as an immi-
grant-settler society, similar to many others. Kimmerling
urges use of comparative methods to explain events
which were formerly presented in sociological research as
peculiar to Israeli society. This comparative analysis
includes not only the status of the Palestinian Arabs, but
that of various kinds of immigrants such as Oriental Jews
and Holocaust survivors - a subject of central interest to
sociologists such as Shlomo Swirski.

Indeed, the term "~ post-Zionism  has varied connotations,
ranging from a critique of Israeli research on the
Palestinians and their treatment by the Zionist movement
and Israel to the demand for a completely new approach
to the history of Zionism and the history and sociology
of Israel. This approach reflects a fundamental change of
attitude toward the Zionist enterprise: from regarding it
as a positive and even important phenomenon in Jewish
history and human history in general, despite the prob-
lems created by its implementation, to a view which,
although accepting the fact that Israel exists, grants it no
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intrinsic value. The old anti-Zionism of the Communist
or Bundist variety or that of the New Left and "Matzpen”
of the 1970s sought to terminate the Zionist enterprise.
This, however, is not true of post-Zionism. Its propo-
nents do not question the existence of Israel, but their
attitude to it is, at best, indifferent and, in more extreme
cases, a priori suspicious and critical. Their intent is to
point out the shortcomings of Zionism and Israel, the
injustice inflicted on others, and the historical alterna-
tives whose realization may have been thwarted by the
actualization of Zionism. For some among them criti-
cism of the past and present is a starting point for an
alternative political program. Its agenda calls for a
change in the nature of the State of Israel: the relinquish-
ing of its ideological, Zionist component to become a
secular, democratic state without any predominant
national character - i.e. no more the "Jewish state.” The
annulment of the Law of Return, which grants automatic
citizenship to Jews coming to Israel and underscores the
difference between their status in the country and that of
Arabs, would manifest that change.

Post-Zionism and the 1948 War

Thus, the “new historians  are challenging not so much
historians or important historiography works as the
images and myth of the War of Independence that have
become rooted in the Israeli public consciousness.

Indeed, the debate is less about historiography than it is
about collective memory. The current round exploded
with renewed force in summer 1994 with the publication
of an article by Aharon Megged in the newspaper HaAretz
that accused the post-Zionists of delegitimizing Zionism
and Israel. Megged, a well-known Israeli author active on
the left wing of the Labor movement, was responding to
the articles by the "new historians” published in the press
than to their books. He took issue with them not as his-
torians or sociologists, but as spokesmen for an attempt
to shape collective memory in a way he considered
destructive. He sought to set his private memory in
opposition to the historical version they were trying to
imprint upon the Israeli public.

Megged represented the basic ethos of the Palmah gener-
ation and the traumatic experiences that formed its world
view: setting down roots in Palestine under the British
Mandate, which was perceived as inimical and imperialis-
tic; the Arab rebellion, which made the younger genera-
tion realize that the struggle between Arabs and Jews over
the land was a matter of life and death World War I1, in
which the world was divided between good and evil, with

no shades of gray; the experience of Jewish weakness and
impotent anger vis-a-vis the Holocaust; the War of
Independence as the tragic and heroic climax of all that
had preceded it. Deep anxieties and fears had accompa-
nied at least the first stages of the war. Hence, the final
victory had brought a sense of deliverance which
endowed it, in the eyes of that generation, with transcen-
dental meaning as an act of historical justice that was
inexplicable in conventional terms. The “new histori-
ans, in contrast, were born after the establishment of
Israel; for them, it was a state like any other, with virtues
and faults and the latter had to be criticized and public
opinion aroused against them. Against the metaphysical
explanation of victory in the 1948 war, they stressed the
prosaic fact that at most stages, the Lord had stood by the
strongest troops.

This reduction of Israel s victory to the pragmatic factor of
greater physical strength, along with disregard for the
sense of deliverance that came in its wake, characterizes
the approach of the generation who did not experience
that war. The Palmah generation had suffered the loss of
friends and peers in what was the most difficult war, with
the greatest number of casualties, in Israel 's history.
However, the new generation was less impressed by 6,000
Jews who had fallen in that war than by the uprooting
approximately 700,000 Arabs from Israeli territory.

While Megged and others of his generation primarily
focus on war experiences, the post-Zionists deal mainly
with what happened or did not happen after the war,
with missed opportunities for peace and with the refugee
problem. The analogy in their thinking that evolved,
whether consciously or unconsciously, between the Israeli
conquest in 1967 and Israel s behavior after it, and the
events of 1948 and after, leads them to ignore the fragili-
ty of Israel's existence in the early years, before it was
accepted in the international arena as an unalterable fact.
Indeed, only a small minority of Israelis regretted the
flight/expulsion of Arabs or were willing to seriously con-
sider their return in massive numbers. The borders estab-
lished in the war s wake were considered the absolute
minimum for the existence of a viable state. The justifica-
tion for this policy was pragmatic, with the national, exis-
tential interest as the decisive factor. Forty years after the
events, though, in the light of Israel s political and mili-
tary strength and evidence of brutality against
Palestinians in the occupied territories, those pragmatic
contentions are rejected in the name of absolute moral
principles. Accordingly, they claim that the expulsion of
the Arabs and prevention of their return were unjustifi-
able under any conditions, even if they had been the
ones to start the war.
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The "new historians are not waging a campaign against
the Israeli Right and its stances. The fact that for fifteen
years the Likud Parry, committed to a ~ Greater Israel " ide-
ology, was at the helm finds no expression in the debate.
Their lances are pointed against the Labor movement and
its positions; the bad guys in the story are David Ben-
Gurion and the old Mapai (Labor) Party, and not
Menachem Begin and Yitzhak Shamir. This fact is puz-
zling, as we would expect the Israeli Right, which does
not acknowledge any of the Palestinians” contentions, to
be the ideological enemy of the "new historians. " It
seems, however, that their choice of the Zionist Left as the
main target of their attack stems from the issue of ethics.
The stance taken by the Zionist Left on the Arab question
was always ambivalent: aware of the difficulty in striking
a balance between the socialist and nationalist compo-
nents of its ideology, it did not conceal the fact that, at
the crucial moment, it would favor the nationalist com-
ponent over the socialist one.

These historical circumstances are utterly rejected by most
of the new historians. They are not concerned with the
processes that occurred in Europe in the nineteenth and
early twentieth centuries which led to the emergence of
Zionism and the desire to create a Jewish state. In their
eyes, the problem of Palestine is isolated from the wider
European-Jewish context and stands on a different plane,
that of the Middle East. As such, this approach under-
mines the moral basis for the foundation of a Jewish
state and explains its existence in terms of power alone.
For that reason they have no grounds for disagreement
with the Israeli Right, who lay claim to the whole of
Palestine, because it vindicates their own thesis. Rather, it
is the Israeli Left's complex, tortured view, riven with
internal contradictions, which accepts some of the Arab
claims yet at the same time bases its justification of a
Jewish presence in the country on moral grounds, that
draws their fire. They reject out of hand the claim that
Zionism had not set out to usurp the Arabs, but was
instead a movement built on certain ethical criteria that
strove for a spiritual, social and moral renewal of the
Jewish people, and that the trends toward use of force
increased within it only over the years, as a result of his-
torical developments. According to their perspective,
everything began in 1948. And what happened in 1948
was merely the inevitable result of Zionist policy from its
very inception. They do not see two nations caught in a
tragic situation which led to an unavoidable clash
between them, but one completely innocent side and one
completely guilty. The past is not discussed in and of
itself, to be explained on the basis of the data and evalua-
tions of the contemporaries of that period, but rather in
accordance with the considerations and political agendas
of the present.

Zionism and the Holocaust

Itis in the context of “justice” and “ethics” that the
Palestinian question is linked to the issue of the
Holocaust. On the face of it, there would seem to be no
connection between Mapai's attitude to the Palestinians,
on the one hand, and to the destruction of European
Jewry, on the other. But it turns out that numerous
threads connect the two subjects. Dan Diner has defined
the Holocaust as the true founding myth of the State of
Israel. In my view, the Holocaust is but one of its com-
ponents. However, it is certainly true that the Holocaust
has often been presented as the decisive argument in
favor of the establishment of Israel, and the latter - as
some compensation for the iniquities of the Holocaust,
an expression, as it were, of a system of cosmic justice.
This contention is reflected in loaded expressions such as
"Holocaust and rebirth~ or "destruction and redemp-
tion,  which made the establishment of Israel in 1948
part of a metahistorical process, consistent with Jewish
traditions that drew a connection between hevlei mashiah
- the suffering preceding the advent of the Messiah - and
the apocalyptic resolution of the final redemption.

The Holocaust became one of the ~official * identity sym-
bols of Israel. The practice that began in the 1960s of
taking important guests of state on a mandatory visit to
the Yad Vashem Holocaust Memorial in Jerusalem, for
instance, underscored the causal connection between the
Holocaust and Israel, on the one hand, and the lessons to
be learned from it, on the other: the disastrous result of
weakness, the loneliness of the victim, and Israel ‘s com-
mitment to prevent similar situations in the future. The
use of the Holocaust to strengthen nationalistic trends
and stress the alienation between Israel and other
nations, and the use of images from World War Il in the
national struggle with the Palestinians (such as compar-
ing Arafat to Hitler, or responding to a picture of an Arab
girl killed in the 1982 Lebanon war with that of a boy
from the Warsaw ghetto) turned the Holocaust into a
weapon in the political battle between the Israeli Left and
Right over the preferable settlement with the Palestinians.

This subject infiltrated post-Zionist research along two
apparently contradictory paths: the demand to separate
discussion of the Holocaust from that of the Israeli-
Palestinian conflict; and the charge that the Zionist move-
ment had not made sufficient efforts to rescue European
Jewry. Viewing the Israeli-Palestinian conflict in a purely
Middle Eastern context means removing the Holocaust
from the web of reasons and explanations for Israel s
behavior. The proposed new, local Israeli identity,
detached from Jewish history, leaves no room for consid-
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erations stemming from the Holocaust. Similarly, the
attempt to place the Arab-Israeli conflict at the focus of
Israeli sociology serves to efface the impact of the
Holocaust on Israeli identity. The issue of the Holocaust
confounds any attempt to draw simple analogies between
the situation in Palestine and other colonization coun-
tries. Thus, the desire to neutralize that issue is part of
the effort to create a seemingly autonomous Israeli-
Palestinian narrative, independent of history, circum-
stances and the biographies of the players.

The second route of infiltration is more complex. The
starting point is the claim that the Zionist concept of
“negation of Exile" led the leaders of the yishu» to close
their eyes and hearts during World War 11 to the catastro-
phe befalling European Jewry. As a result, they were
unwilling to take desperate rescue measures if these
might harm the progress of the Zionist enterprise in
Palestine.

The causality between an abstract concept such as "nega-
tion of Exile™ and the actual reactions of people who
accept it is complex. Whenever an ideology does not cor-
respond with existential needs, people tend to ignore it.

It is sufficient to recall how many people believed in
socialism and how many saw themselves as obliged to
live by it; how many swore allegiance to Zionism, and
how many were willing to risk seasickness (to paraphrase
Plekhanov's ironic saying that ‘A Bundist is a Zionist who
fears seasickness ). "Negation of Exile” was an abstract
concept which defined the Jew s place in the world
according to the Zionist perception, in opposition to
diaspora reality, aspiring to make the Jews a nation with a
territory of its own. It expressed the desire to bring about
a revolution in Jewish lifestyle and mentality. It said
nothing about the concrete problems encountered by the
Zionist Organization. These were dealt with pragmatical-
ly, according to a reading of the situation at any given
time. The slowness to understand the meaning of the
information concerning the Holocaust that began to seep
out in 1942 was not caused by the theory of "negation of
Exile, but by the fact that normal people have difficulty
believing in monstrous things. Even non-Zionists,
adamant believers in the perpetuity of the diaspora, such
as American Jews, were no quicker, to understand the
meaning of that information than the Zionists.

I do not intend to examine the various rescue plans and
the Zionist leadership s reaction to them. Most recent
research shows that the leadership did the best it could
under the circumstances of the time. Even Tom Segev, in
his critical book The Seventh Million, concludes that
apparently little could have been done. Thus the ques-
tion diverges from the issue of actual rescue possibilities

to that of attitudes. The central question is not why the
Zionist leaders did not save European Jewry, but rather
why they did not show more concern, more empathy,
why they did not try "to move heaven and earth, " why
they were not more attentive to the distress of the sur-
vivors.

The attempt to portray the past as being governed by the
same rules of the game as the present creates a distorted
perspective: the Zionist leadership was not a govern-
ment. It had no secret service at its disposal, no air force
and no tanks. Its ability to influence the Allied govern-
ments was minimal. During a life and death struggle no
one had patience for ) poor relations," as the Zionists
were treated by the British and American governments.
Zionists today bear the burden of guilt for the claim they
made from the outset to represent the dominant element
in the Jewish people, which they did not. The establish-
ment of the State of Israel made them, 4 posterior,
responsible for the fate of Jews during World War II.
That, though, was a role completely beyond their capaci-
ties at the time.

Post-Zionism and Postmodernism

Discussion of the attitude toward diaspora Jewry takes
place on two levels: that of acts and omissions, and that
of mental makeup. Its role is to undermine the Israeli
self image as the savior of the “surviving remnant” of
Jewry. The Arab refugee and the Jewish refugee both
become victims of Zionism. Amnon Raz-Krakotzkin has
developed a cultural-political concept which attributes to
the theory of “negation of Exile" a dual role: on the one
hand, the repression of Jewish diaspora experience as a
positive and creative phenomenon in Jewish history and,
on the other, the laying of the ideological foundation for
removing any memory of the Palestinian story from
Israeli collective memory. In its place, he proposes per-
ceiving Jewish diaspora experience not only as a legiti-
mate way of life, but, in effect, as a form of existence
derived from Jewish uniqueness, which he defines as a
position of constant symbiotic opposition to actual reali-
ty. That, in his eyes, is the special moral position typical
of Jews. Thus, the diaspora way of life is not one forced
upon the Jews, but rather an experience they chose of
their own accord. "To choose to be a Jew is to choose
galut [exile], and it means nothing else, " he states.
Zionism, in contrast, which seeks to recreate for Jews a
territorial national reality to enable them a “total Jewish
experience, " by its very nature causes the rejection and
repression of other options of Jewish existence.
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Raz-Krakotzkin writes metahistory, as if the events of the
last two centuries, with all their agonies and tribulations,
did not happen. The alienation which - according to
most testimonies - was the formative experience of Jewish
life in the diaspora, especially in Eastern Europe, and
which still exists to a certain extent even in today s open,
assimilatory societies, takes in his writings the form of
ethical-theoretical social criticism and loses the tragic,
existential dimension that in fact characterized it. The
Jew as victim becomes an ideal. The aspiration, accord-
ing to him, is "to renew the sense of exile here in Israel,
without forgetting those still in a state of real exile, the
oppressed of the Third World, the inhabitants of the
refugee camps. ~ In other words, ga/uz €Xistence as a
metaphor of moral sensitivity and openness to the other
is a positive attribute - which is not the case of real exile,
unless a different rule applies to the Jew than to other
people.

Raz-Krakotzkin s thesis reflects erudition and intellectual
daring, as well as total detachment from history as it
occurred. He clearly demonstrates the postmodernist
influence on history: there are no events, people, reality,
but only texts and their interpretation. Thus, every text is
equal in value to every other, and each construct is equal-
ly legitimate.

As we have said, the concept ~post-Zionism" was created
in an associative context with the debate in the Israeli
press on the issue of postmodernism. Some of the post-
Zionists like to present themselves as postmodernists.
But are they really an Israeli branch of that trend?

The link between the “new historians”~ and postmod-
ernism is not self-evident. The attack on Zionism or

old Zionist historiography is launched in the name of
modern values such as humanism, equality and democra-
cy and is far from any cultural nihilism, which dismisses
absolute values in favor of a relativist approach to culture,
politics and ethics. This distinction, though, was blurred
in the heat of the debate, which quickly became a discus-
sion on questions of historical methodology, relativism
versus objectivism, and the meaning of historical truth.
The standard bearer of deconstructionism among the

new historians" is llan Pappe. His approach does not
seem to be rooted in a crystallized postmodernist world
view, but stems more from the question of what role ide-
ology should have in historical representation.

Israeli historiography of the last thirty years has striven to
free itself from ideological approaches to history and
analysis: academic historiography flourished along with
a process of liberating itself from political perspectives. It
sought to relieve young Zionist historiography of the bur-

den of hagiography that had marked political literature of
the 1930s-1950s. There was, of course, general aware-
ness that all historians are products of their time and
place, burdened with the preconceptions inculcated in
them by their education, society and personal biography.
Nonetheless, the aspiration was that the historian should
make a conscious effort to transcend human limitations
and allow the source material to speak for itself. The goal
was to come as close as possible to a reconstruction of
historical reality as it was perceived in that period, and
according to its own norms. Placing oneself in the shoes
of history makers necessitated understanding their spiri-
tual world, listening to the slightest nuances in their
words, comparing their public stances with what they
said in private, following the dynamics of social and
political relations, distinguishing between central and
marginal issues, between slips of the tongue and actual
intent, between what had an impact and what remained
empty talk and, in effect, setting their words against their
deeds.

Some of the "revisionists” have sought to give renewed
legitimacy to the politicization of research, justifying this
move by means of a vulgarized version of postmod-
ernism: there is no reality but in the eyes of the behold-
er. Thus, one cannot speak of objective facts, and even
less so of historical truth. As a result, interpretation need
not be limited by accepted “facts,” for such facts are but a
vain illusion invented by historians, whose approaches
were conditioned by their « priori positions. There are no
“objective” or “non-objective " historians: there are only
historians who recognize the relativity of their data and
those who refute it. This view is meant to serve as the
basis for the return of ideology to historiography: every
historian has a political agenda, whether overt or covert.
Thus, the ideological approach is legitimate when analyz-
ing historical material. History, according to this version,
isa ‘narrative, " that is, a story invented by historians out
of their own ideological needs. The conclusion to be
drawn is that no story is more authentic than any other;
each is meant to further the political or social ends of its
author or the interest group he or she represents.

This view, accepted in certain circles of literary criticism,
is valuable to a certain degree: it requires the historian to
be exceedingly aware of the infiltration of external views
into research. But this is precisely where the connection
between post-Zionists and the postmodernist school is
most clearly seen to be artificial. According to the inter-
nal logic of deconstructionism, every narrative is equal in
value to every other. Thus, there is the Zionist narrative
and there is the Palestinian narrative. Truth to tell, there
are several Zionist narratives - the one told by the Right
and the one told by the Left, for example; there is proba-
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bly more than one Palestinian narrative as well; and there
is the narrative of the post-Zionists. The verity and value
of one narrative are no greater than those of another: all of
them stem from the subjective vision of an interest group
at a certain moment. Pappe, though, believes that the rel-
ativism of history stops with himself, and that he and
other post-Zionists promote the definitive narrative, the
one that will put an end to all narratives. He claims that
there exists no absolute truth, yet at the same time insists
that it is the historian's duty to “determine what happened
in the past, decide, who was the villain and who was
responsible for the failure.

Unfortunately, though, some of the "new historians” do
not stop there. They claim a far-reaching methodological
innovation: when the documents do not yield his desired
picture of reality, Pappe considers himself free to supple-
ment those pieces of reality required by the historical nar-
rative he relates, even if they have no basis in the docu-
mentation.

An additional methodological issue arises as a result of the
research subjects selected by the post-Zionists. History has
ceased to relate to what actually happened because even
facts are an illusion. Thus, a depiction of what did not
happen has equal weight. The question “what would have
happened if ...?" is only valuable as an intellectual exer-
cise, which cannot replace a description of what actually
did occur. What failed to occur is not history because we
do not know how it would have affected subsequent
events.

The Issuef Uniqueness

One of the contentions most often made by the post-
Zionists is that traditional historiography tended to see the
history of the Jews, Zionism and the State of Israel as a
unique phenomenon and this developed a particular con-
ceptual system that stemmed from the self-perception of
the Zionist state builders and does not answer to universal
criteria: instead of analyzing Israel as a society of immi-
grant settlers in the context of colonialism, it developed a
unique concept of a nation returning to its ancient birth-
place and employed a system of loaded concepts such as
aliyah (immigration to the Land of Israel”), settlement,
pioneering, redemption, etc. As a result, the old histori-
ography and sociology were unable to apply comparative
concepts in their understanding of the processes of Zionist
settlement in Palestine.

It goes without saying that it is legitimate to analyze a
society from the outside; the Jewish yishuv could be exam-

fined within the framework of colonialist movements that
existed in the Western world from the sixteenth century.
The situation of a nation of immigrants settling in a land
with “natives" who wish to preserve their exclusive right to
that strip of land makes Palestine comparable to North
America or Australia, or to the Russian colonization of
Central Asia. Use of that model is both legitimate and
desirable, just as an understanding of the problems of new
immigrants to Israel would be furthered by applying a
conceptual framework developed in relation to immi-
grants to the United States, for instance.

Reluctance to use such concepts stemmed from the fact
that they were part of the propaganda that stigmatized
Zionism and Israel as belonging to the camp of the forces
of evil as opposed to the progressive, anti-colonial world.
Today, with the dissolution of the Soviet Union, which
made colonialism the white bogey of the Third World, and
with the liberation of that world from the patronage of the
West, there is room for dispassionate thought, free of ide-
ologies, on the subject of colonialism. Not every coloniza-
tion movement is to be dismissed out of hand, and not
every national-liberation movement is, by definition,
sacred. The use of the colonial model must be examined
within an open academic discussion and not from posi-
tions that a priori reject or blame: will the white settle-
ment of North America, Australia and New Zealand be
remembered with lasting opprobrium because of its treat-
ment of the autochthonous inhabitants? On the other
hand, is every Central Asian tribe with a self-styled nation-
alist regime that oppresses national minorities, women or
simply foreigners worthy of our admiration?

Post-Zionism and Politics

Two simultaneous processes can be discerned here. One is
the process | call the iron law of devaluation of the past
if something negative about the past can be conceived, be
sure it will gain credence. The harsh critique of the past
aims at changing today s politics. The assault on heroes of
the past contributes to undermining national identity and
to reopening discussion on what its nature should be.
Political goals are aided by the power of the press: collec-
tive memory is no longer molded by the traditional agents
of memory, but rather by journalists, publicists and televi-
sion interviewers. A shared memory of the past no longer
exists. Instead, we witness fragments of memory promot-
ed by the new agents of memory. It is no accident that the
new historians are featured so prominently in the
media: polemics obviously make more interesting materi-
al than moderate and balanced analyses of the past. Thus,
any kind of far-fetched critical conjecture voiced today is
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certain to reappear sooner or later as a central issue in
academic research.

The second process is no less important, though it is less
visible. | call it "the consensus drift. * The fact that ideas
that seemed marginal twenty years ago have now become
partly legitimate reflects a slow shift in patterns of what
is accepted and in patterns of collective memory. Like
the change on the political level, from denial of the exis-
tence of a Palestinian people to recognition of it and
willingness to come to a historical accommodation with
it, so on the level of collective memory there is today a
greater readiness to accept the notion that the establish-
ment of Israel brought a disaster upon the Palestinians.
The current peace process and the concomitant changes
in perceiving reality have made Israeli society more will-
ing than ever before to reassess the historical events that
gave birth to the state. The new openness to understand-
ing the point of view on the other side of the barricade
does not necessarily mean developing a guilt complex
and flagellating oneself for the sins of the past, as some
of the "new historians” prescribe and as those of the
Palmah generation fear. Rather, it mandates a more
sober, mature outlook on the past. Just as in the 1980s,
when the palpable shift to the right in the Israeli consen-
sus meant that people who had previously placed them-
selves at the center of the political spectrum suddenly
found themselves on the left, so today people who previ-
ously considered themselves on the left of the spectrum
now find themselves at the center. This process is reflect-
ed in the debate surrounding the “new historians. *

Historiography becomes an arm of collective memory:
instead of aspiring to historical truth, as we previously
assumed, it now represents the political interests of
groups that battle for positions in the national identity.
The tendency to turn history into an ideological con-
struction serving particular interests, to transform it into
a series of myths intended to establish or reinforce group
identities, is becoming more and more pronounced.

It is still too early to answer the question whether all this
isa newwave in Israeli historiography or but a passing
ripple. If the debate with the “new historians™ turns out,
in the end, to be a debate on research emphases, subjects
and paradigms or, alternatively, an expression of normal
youthful enthusiasm for the sensational, it will turn out
to have been a limited and transient phenomenon, with
the positive contribution of revitalizing scholarly
research. However, if the deconstructionist trends fol-
lowed by some of the ‘new historians™ gain strength,
then it will become clear we are facing a total crisis in all
that concerns the human sciences and the domain of his-
tory in particular. For if no historical reality exists to be

uncovered, if there are no agreed-upon research princi-
ples of what is permitted and forbidden, accepted and
unaccepted, if there are no methodological rules, then
there can be no common language between historians.
This problem is unrelated to which subjects are consid-
ered legitimate objects of investigation - for every subject
is legitimate - but concerns, rather, treatment of sources,
rules of historical evidence, the principles guiding the
historian when he sits down at his desk. In the final
reckoning, history has no content if the ideal guiding the
historian is not the quest for truth.

Transiated from the Hebrew by Ora Wishind-E/lper
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Politics and Collective Memory

Questions for discussion:

1. Professor Shapira suggests that a society derives its self-understanding from its collective memory. \What are the key com-
ponents of the collective memory of American or Canadian society? To what extent does this reflect the entire population?
Who tends to be included and/or excluded from these formulations in the North American instances?

2. In much the same way that Americans of Jewish or Asian descent might not feel their ancestors were part of the Mayflower
story, not all Israelis feel a part of the founding myths of pre-State Zionism. Which segments of Israeli population (by ethnic
background, religious orientation, generation, or other criteria) tend to be included and/or excluded from the more tradition-
al Zionist - Jewish narrative of the founding of the State of Israel?

3. lsrael maybe perceived as "Zionist redemption, " a story of " destruction and rebirth, * ) mgatherlng of the exiles,” "David and
Goliath, a modem, technologically advanced Western state in a developing region, a colonialist venture, and so on. What
version(s) of the Israel narrative most appeal to Jews in North America in the 1990s?

4. Societies tend to generate - and then to protect - sources of social cohesion. Does a society require consensus about under-
standing its past, its sacred values and stories? If so, how might it try to foster and sustain such a consensus? In the absence of
consensus, what particular significance, if any, can Israel have for some of its Jewish citizens and for world Jewry?

5. Professor Shapira concludes her article with the statement that, "In the final reckoning, history has no content if the ideal

guiding the historian is not the quest for truth. * In what ways do Jewish communal institutions in Israel and the Diaspora uti-
lize Jewish history either in the quest for truth, or as "an arm of collective memory K
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Ir2trodzictzor

Israel is a country of immigrants. \When the state was
established in 1948, there were 600,000 Jewish resi-
dents. Today the Jewish population of the country is close
to 4.5 million. The millions of people who came from
some 70 countries and who have settled here during the
past five decades constitute a myriad of ethnic back-
grounds, ideas, and experiences which has shaped the
country's unique character and fostered its dynamic evo-
lution. Intense interaction by people of vastly different
cultures, necessitated by physical proximity and the need
to share limited resources, has produced creative solutions
for narrowing the cultural and educational gaps - e.g., the
invention of the Hebrew ulpan to collectively teach the
language and socialize new immigrants from several dif-
ferent countries. It has also generated fascinating com-
promises to religious, political, and social challenges - e.g.,
a bifurcated Chief Rabbinate to serve the Sephardic and
Ashkenazic populations.

Since the country's infancy, almost the entire population -
in all its diversity - has been united by at least one force:
a common external threat, and the accompanying com-
mitment to build the nation in order to combat that
threat. The following article was written during Shimon
Peres's tenure as Prime Minister, when the peace process
still had considerable momentum. A .B.Yehoshua, one of
Israel's leading writers and thinkers, contends that the
peace process begun in 1991 at the Madrid Conference
will successfully eradicate that threat, and with it the last
"pillar of solidarity"” among the Jewish citizens of Israel
will crumble.  As long as Israel's Arab neighbors were
committed to her destruction, Israelis managed to subju -

gate their ideological and cultural differences to the needs
of the country's basic physical survival. Now that peace
treaties with Egypt and Jordan have been signed (and
other peace treaties seem possible), and a permanent
arrangement with the Palestinian people is being negoti-
ated, sub-groups within Israeli society are pursuing their
own interests more vigorously, with less regard for the col-
lective values, behavior, and moral code which used to
unite the nation.

While Yehoshua fully supports the current efforts to
achieve a /22// and just peace in the region, he is concerned
that Israel's remarkable growth and development as a
modern, Western country has left in its wake several seri-
ous "cracks" in Israeli society - between religious and sec-
ular Jews, between Oriental and Western Jews, and
between Israeli and Diaspora Jews. Writing less than two
months after the assassination of Yitzhak Rabin,
Yehoshua expresses some of the frustration, despair, and
even panic felt by the majority of Israelis upon realizing
that already existing ideological differences could moti-
vate a member of Israeli society to murder the prime min-
ister.

A.B. Yehoshua warns that Israel must consciously rebuild
its national identity on new, positive foundations rather
than allow random, conflicting values to £/ the vacuum
left by the absence of a common enemy. His entire dis-
cussion is based on the premise that a country's identity
can be directed, altered, and engineered - and this should
be a priority on Israel's national agenda.
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The Cultural Consequences of Peace

A. B. Yehoshua

If 1 were a millionaire and a distinguished university
asked me for a donation, | would give money on one
condition: to establish a chair in identity engineering. |
would collect scholars from various disciplines to explore
the question of how to direct and alter national identi-
ties.

The murder of a prime minister has enabled us, for a few
weeks, to gaze with panic into the dark hole of the crack
between rival identities in Israel. And it is already clear
from the reactions, not only by the murderer's family but
also by those circles who espouse similar ideas, that it
was not the act of someone deviant or crazed. It was an
eruption fed by streams that welled up not only from the
current political dispute but also from extraordinarily
deep religious, and perhaps also ethnic, springs.

Itis, I am convinced, a mistake to think that the black
holes in the cracks of the Israeli identity are related only
to political disagreements over the peace process and the
country s partition between two peoples, and that once
the dispute is resolved Israel will become a kind of green
and pleasant Denmark. A similar mistake is being made
by those who believe that if they disown - declaring,
They are not my brothers! - whole groups in the reli-
gious or other camps, those groups will simply disappear
from the face of the earth and will therefore not be the
spoilers of the normality festivities which many con-
strue, superficially, as an exclusively liberal-secular ideol-
ogy. The burning flash that burst from the pistol of the
prime minister s killer is bound with filaments of burn-
ing lava to whole realms of being with which a dialogue
must constantly be maintained, even at the price of for-
going the one-dimensionality of the secular hedonism
which is liable, when peace comes, to become the most
certain element of the Israeli identity.

Some of the above could be read as “surrender to the
religious sector.” Indeed, | want to argue explicitly that it
is the secular camp that must initiate a rapprochement
with the national religious camp and permanently deep-
en the dialogue with them. It is essential for secular
Israelis, particularly those in the secular-liberal wing, to
ponder the problem of our national identity. This they
must do even though their instinct tells them to shun the

problem, assume it does not exist, and bask in the conve-
nient and alluring possibility of Israel as another branch
of Western culture, one more station in CNN s global
village.

National identity, if | may be permitted a somewhat
simplistic definition, is the sum total of the basic agree-
ments on values, behavior, and moral codes which are
shared by the members of a nation. They are not only
the result of a common existence through a continuous
history in a defined geographical territory; their source
lies in primal, fundamental agreement on a number of
goals. If national identity lacks a minimal unifying core,
the result is the emergence of separate, mutually alienat-
ed enclaves. Alienation not only reduces the space in the
national territory which is available to the individual, it
may also pose a concrete threat to his safety and well-
being. In the United States, the rifts in the American
national identity have already made black neighbor-
hoods in the big cities places of certain danger for the
white race. In the same way, some religious neighbor-
hoods in Israel are ruled out as residences for secular
people or even for moderate observant Jews. It is there-
fore crucial to preserve a stable and expanding core of
national identity, in some cases even at the expense of
extreme pluralism.

The Arab-Israeli conflict has been the pillar of Israeli
identity for more than a hundred and ten years. The
magnificent ability to crystallize a cohesive core of Israeli
identity for fifty or sixty years - shared by Jews of differ-
ent origins who are on different sides of enormous cul-
tural and linguistic divides and are separated by abysses
of religious beliefs - derived almost completely from the
sense that all faced a common threat. From this point of
view, it is not surprising that in a nation divided by radi-
cal differences of opinion only about twenty Jews have
been killed by other Jews for ideological and political
reasons during a century rife with turmoil and fateful
decisions. The reason is not that our fanaticism is tamer
than it is in other peoples, or that we are endowed with a
spirit of tolerance and good democratic habits. The rea-
son is that we were all united by an external threat.

Many years ago some perceptive Arabs said that if the
Arab world had offered the Jews a modest peace from the
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beginning, that peace might have succeeded in implod-
ing the Jewish state better than all the wars that were
waged against it.

The pillar of solidarity will gradually fade away as the
peace is cemented, and not least because significant
shapers of identity which were inextricably bound up
with the security struggle, such as the value of land settle-
ment and of z/yah, will also disappear. The allure of set-
tlement has already declined in recent years, but when
peace comes it will surely cease altogether to be a con-
sensual value among Israelis and will be considered sole-
ly in utilitarian, economic terms. In a small country like
Israel there might even be opposition to establishing new
settlements that eat away vital areas of already scarce
nature reserves. The French are not upset if large sections
of the border region between France and Switzerland
remain unpopulated, and maybe Israelis will also cease
to view unsettled territories as a threat or a security blun-
der. Alyah and absorption, and the fight for them, will
also cease to be an agreed, unifying value. In early 1995
the astounding results of a survey were published in
which a majority (albeit a tiny one) of Israelis said they
were against continued «/yah because Israel did not have
the ability to absorb the newcomers. This was unprece-
dented. _4/4yab was always perceived as a supreme value
because of the importance of the Jews' demographic
struggle against the Arabs. For the same reason emigra-
tion was considered a sin. In a situation of peace, a/yab
and absorption will no longer be able to serve as agreed
values of Israeli identity, because the demographic con-
frontation with the Arabs will no longer be crucial. After
all, Denmark, with four million inhabitants, is not con-
cerned about the number of Germans who live across the
border. The disappearance of unifying values will leave a
deep, broad gash in the Israeli identity and reduce the
commitment to moral imperatives that often went hand
in hand with those values: fraternity, self-sacrifice, a
modest lifestyle, a desire for equality and economic
cooperation, assistance to new immigrants, and recep-
tiveness to people with different cultural backgrounds.

Physics teaches that nature abhors a vacuum, so other
values and meanings, good and bad, will compete to fill
the vacuum in our sense of identity. The major problem
will be to direct the emergence of new, positive values to
take the place of the old, fading ones. This is essential
because the disappearance of the old values will not only
split the core of the existing national identity, but will
also broaden existing cracks in the Israeli society.

The first and deepest crack exists already: between reli-
gious and secular. The conflict between the people's reli-
gious code and its national code is the most basic con -

flict at the heart of Jewish identity. This primal contra-
diction, of great longevity, informs the essence of the
Jewish people; it is the same contradiction that creates
the Jewish people ‘s distinctiveness and engenders the
resistance of other nations which it encounters.

A religious creed must by its nature be universal - accessi-
ble to everyone. If its adherents believe that their reli-
gion is true, that it directs human beings to the good and
the worthy, then it is only proper that it should propose
itself to all people, irrespective of their language and
nationality. It is inconceivable to make admittance to a
particular religion conditional on joining a particular
nation; that would be like insisting that a person who
accepts the philosophical principles of Kant must first
join the German nation. Nationality is built on biologi-
cal and historical origin and on a common life in a
defined territory and national framework, and it is incon-
ceivable to limit national affiliation by making it condi-
tional on prior religious agreement.

But the Jewish religion proposes itself only to the mem-
bers of the Jewish people; anyone who wants to join it
must exchange his nationality for the Jewish nationality
and pledge it full solidarity. And the reverse: a Jew who
converts is immediately expelled from the Jewish nation,
even if he is bound to it biologically, historically, and
experientially. Yet if my son should think differently
from me or believe in what | do not believe, it is unimag-
inable that | will no longer consider him my son.

This essential contradiction is the ground of the tension
and disquiet that informs the definition of a Jew, and it
is what pushes and enables him to leave the framework
of national life in his country for the diaspora, to live in
lands that are not his among foreign peoples. The point
is that only where there is no [Jewish] national sover-
eignty can the two codes coexist. Think of the androgy-
ne, with characteristics of both male and female, but
who is really neither the one nor the other, and therefore
cannot establish a family life in a home of his/her own
but must wander among strangers and rely on others for
sustenance. Just so did the Jewish people try for thou-
sands of years to evade the unresolved contradiction in
its identity by keeping its distance from its land. A wan-
dering life in foreign parts and among foreign peoples
transforms the struggle over the content of identity into a
primary struggle over the very legitimacy of one 's exis-
tence. That existential struggle unites all Jews and there-
by shunts aside that other struggle, which is more inward
looking and more content-oriented between two codes
that are wrestling for the Jews soul. It was no accident
that religious Jews rejected Zionism. They felt that the
return to normal aspects of national identity - territory,
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language, a common national life - would reduce the
need for religious components of identity.

It is obvious that the contest between the national code
and the religious code for the people s soul is liable to
emerge in its full ferocity in a situation of peace; a condi-
tion of war compels both the religious and the secular
camps to show tolerance for each other. But it goes
beyond this: in the situation of delicate parliamentary
balance between Israel s two large political-ideological
camps, both needed the support of the religious bloc
and therefore did not give free rein to their entire latent
secular potential. When the great ideological dispute
over the Land of Israel concludes, the differences
between the two large camps will resemble the differ-
ences between Democrats and Republicans in the United
States, or between Labor and Conservatives in England.
Another factor that will help obscure the country s reli-
gious character will be the heightened participation of
the Israeli Arabs in the life of the state, this after the con-
flict has ended and immigrants from areas of distress
who possess a very diluted Jewish identity continue to
arrive. There is no doubt, therefore, that the insularity of
the haredi (ultra-Orthodox) circles, who already now are
building themselves ghettos in which to pursue a sepa-
rate way of life, will intensify, together with their alien-
ation from what happens in Israel, especially when Israel
will be inundated by a cosmopolitan identity whose
messages will rush into the new void of identity with
unprecedented force.

The extremist religious circles, who even now live in
Israel just as they did in foreign countries, without iden-
tifying and without belonging, may be joined by the
national-religious sector, the disappointed and disen-
chanted proponents of Greater Israel, who devoted their
whole being into the great hope of guiding the Jewish
people toward the realization of their dream.
Disheartened, they will abandon their desire to do battle
against the totally secular reality in the hope of endow-
ing it with religious content, and will enclose themselves
in their radical-religious corner.

A second crack that could widen is that between Oriental
and Western Jews. Basically a cultural divide, its social
aspects could also prove extremely painful. The dialogue
between the culture of the East and the culture of the
West in Israel is fraught with tension - sometimes pro-
ductive and creative, but sometimes bitter and recalci-
trant. The question has already been raised by our Arab
neighbors at the political level, and as the peace process
progresses they will reiterate it within a cultural context
and it will become a very pointed question: Do you Jews
see yourselves as a natural and organic part of the Middle

East, or only as some kind of exiles whose heart and spir-
it are always drawn to the West?

Throughout the state s existence there has been overt and
covert resentment by the Oriental Jews at cultural dis-
crimination, and with the advent of peace that resent-
ment will, | think, flare up anew. The opening of the
borders with the Arab states will, to a degree, restore
legitimacy to the culture of the Oriental Jews' forebears.
Those who feel nostalgia for that culture, and they are
many, will be able to satisfy their yearning through trade
and tourism relations. This Oriental renaissance, togeth-
er with a natural flooding of the country with Palestinian
visitors, will give Israel a far more pronounced Oriental
flavor than it has today, which could provoke repulsion
and disgust in those whose model for emulation is New
York, Los Angeles, or London. Some Oriental Jews will
more forcefully demand rehabilitation for past cultural
deprivations. And because the East-West cultural gap is
also usually connected to disparities of status, this ten-
sion, without the binding ties of "security solidarity, *~ will
broaden the cultural gap in Israel and deepen the alien-
ation between Israelis.

Yet another crack that peace could widen is the one
between Israeli Jews and Diaspora Jewry. An Israel at
peace, enjoying broad international recognition and sym-
pathy, will no longer need Jewish lobbying or fund rais-
ing. Jews abroad will be left not only without work but
without a rich source of activity and Jewish identity. On
the other hand, the chaotic and unstable situation of
Jewish identity, in which a Jew will be defined as “any-
one who defines himself as a Jew, * will make the sense
of solidarity and national affiliation that Israelis feel
toward Diaspora Jews increasingly abstract. Existentially,
Israel will no longer need diaspora Jewry, and therefore
the famous bond of destiny will lose much of its point.

I am a strong advocate of the peace that is how begin-
ning to be implemented, characterized principally by ter-
ritorial concessions and recognition of the Palestinian
people's right to self determination in return for full
peace and rigorous security arrangements. There is no
other way. However, intellectuals and leaders who seek
to understand and direct Israeli identity would already be
well-advised to give careful thought to how both to steer
possible developments and, especially, to devise creative
ways of approaching these developments, and not simply
to watch as implacable forces play themselves out. | am
talking about new wings that Israel has to sprout, wings
that have nothing to do with money but with a deeper
understanding of the tensions within Israeli society.

Such wings must prompt creative investment along sever-
al tracks, both old and new.
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In the first place, the left-wing camp and the Labor camp
have to renew clear efforts toward greater justice and
social equality; while in the national-cultural realm some
kind of new charter must be forged between the Jewish
majority and the Israeli-Arab minority based on a stub-
born determination to maintain Israel not only as the
state of the Jews but also as a Jewish state. Alongside this
we need a renewal of the alliance between the secular
camp and the national-religious camp, even at the price
of what may appear to be concessions by the former.

In the last twenty years Israeli liberals and left-wingers
have dedicated themselves to one issue alone: making
peace, recognizing the Palestinians right to self-determi-
nation, and terminating Israeli rule in the territories.
That objective united political and social forces which
espouse differing and sometimes contradictory views on
economic policy and on how to deal with social gaps. In
those past twenty years Israeli society, which was initially
marked by small economic gaps between the classes and
by solid social legislation, became a country in which
economic disparities are growing exponentially. The cor-
ruption that was engendered by cheap Palestinian labor
and by accelerated economic development built on
American financial aid brought about rising social
inequality. The trend is continuing, and today Israel
does not find itself in an honorable place among the
family of Westem democratic nations in terms of the size
of divisions between classes.

Also, an Israel at peace cannot permit herself social gaps
American-style; Israel will still constitute a small people
surrounded by foreign nations who, even if they have
recognized its existence, will remain suspicious.
Therefore, if the energy that was devoted to securing the
Palestinians' right of self-determination will now be
directed only to attaining rights for homosexuals, or sup-
porting battered women - in other words, only to politi-
cally correct issues of civil rights and the like - and not to
bettering the economic situation of the lower classes,
even at the expense of a slowdown in economic develop-
ment, the "security solidarity” will no longer be sufficient
to mitigate the hatred and the social tensions. The clas-
sic Zionist left must rediscover its social-democratic iden-
tity, even if this entails cooling its passionate liberalism.

As for the alliance with the national-religious camp: this
long-lasting classic partnership (it continued until the
Six-Day War) was one of the most important alliances of
the Israeli political and intellectual center. Every possible
effort has to be made to renew it. For decades the
national-religious camp was part of the political center
and displayed more moderate political positions than
even a large part of the Labor movement. Today we have

to try at all costs to heal the rift, especially with that
same national religious camp which always tried to be a
partner, in its religious way, to the totality of the Zionist
enterprise. The initiative for healing the rift has to come
from the victorious camp, namely the secular camp, and
especially the secular-liberal wing, which must curb its
hedonistic secular appetite.

In peacetime the secular-liberal camp must more actively
renew the dialogue with the national religious camp.
Not for the sake of national reconciliation on the politi-
cal question that now divides the nation, but in order to
extend and enrich Israeli identity. Today we view rela-
tions between the camps against the background of the
political dispute over Greater Israel. Yet, the decision on
this issue has already been made, in the form of the
peace agreements. The partition of the Land of Israel
between the two peoples who inhabit it will become an
acknowledged political reality.

The religious-secular dialogue, which now has a political
character, will become a spiritual-cultural one because in
the absence of common unifying elements of Israeli
identity, it will be far more exposed to the external, cos-
mopolitan shell of American identity (not to its good
inner core). The exposure will be intense thanks to the
technological wizardry of the mass media.

The problem of how to preserve cultural components of
national identity preoccupies larger and more established
nations than ours. But the French, Italians, Dutch,
Japanese, and others maintain continuous cultural tradi-
tions which are expressed in the preservation and cultiva-
tion of valuable and culturally potent physical assets that
safeguard the richness of historical consciousness and its
specific cultural attributes. Consider the palace of
Versailles in France, the museums of Amsterdam and
Florence, or the traditional Japanese ways of life that con-
tinue to be upheld in the midst of the modern lifestyle.
These and similar assets act not only as effective protec-
tors of the inner core of national identity; they are also
excellent guides to the organic, natural directions of its
development.

We have none of that. We spent most of our history
among a great many highly diverse peoples, and there-
fore our material culture cleaved to other cultures and for
the most part melted into them. What remains of us, in
the world and in the Land of Israel, as historical evi-
dence, is mainly ancient graves. Consequently, if we
wish to look for roots of our identity, we must, even if
we are thoroughgoing secularists, do it primarily through
texts which are almost all suffused with religious being.
Accessibility to those texts can be facilitated by those
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who belong to the national-religious camp and therefore,
besides having a more natural affinity with the texts, also
have a common interest with us to find in them the
foundations of a comprehensive national identity.

One of the foundations of Zionism was the idea of a
spiritual and cultural return to the East. We did not
come to the Land of Israel only because Europe hated us
and spewed us out. We returned to the East as to our
primal source in the hope of finding in it an old-new
synthesis for our identity. We still remember the photo-
graph of Weizman, clad in a kaffiyeh, standing next to
King Faisal of Saudi Arabia after the two had formulated
a statement of mutual friendship between the Zionist
movement and the Arab national movement following
the Balfour Declaration. To some of Zionism' s founders
and leaders the connection with the East meant a return
to the authentic ancient sources of Jewish nationality, as
well as a challenge for a new cultural endeavor. No won-
der, then, that preeminent Jewish scholars devoted them-
selves to Oriental studies, some becoming Orientalists of
international renown. The years of enmity, war, and ter-
rorism washed away the remnants of the romantic view
of the Arabs. But with the advent of peace we must take
care that the turn and return to the East are not reduced
merely to a regression of Oriental Jews to their roots.

An all-inclusive national position must be found which
will obligate Western Jews to try and find a way to con-
nect with the East. It will not be easy. The Arab world
has been in a state of political and cultural decline for
hundreds of years, and the future looks anything but
bright. The Arabs have also developed a deep suspicious-
ness of anything Western and foreign, an attitude which
is only heightened when it comes to Jews. Nevertheless,
we have to hope that with the termination of the conflict
with Israel, which robbed the Arab peoples of precious
resources and in which they endured humiliating defeats,
some new spark will perhaps be ignited within the great
Arab nation, which centuries ago was the world s fore-
most source of culture. Intellectuals and artists have a
duty to make a special effort to understand and penetrate
the Oriental codes, and not to despair of them right
away. We are neither Oriental nor Westerners, we are
Mediterranean, but that Mediterraneanism must be
imbued with comprehension and meaning precisely at a
time when distances have become so much shorter.
Regional identity still has meaning, if not for commerce
and tourism, then at least for roots and identity.

That said, a clear stand must be taken toward the Israeli
Arabs. With the advent of peace they will demand, and
justly, full equality in the Israeli society, and as effective
mediators between Israel and the Arab world, they may

seek to blur Jewish identity and urge the creation of an
American-style state for all its citizens. Here there can be
no compromise. Israel must remain a Jewish state in its
symbols and contents, while conferring on its Arab
minority a recognized cultural status, neither administra-
tive nor territorial autonomy (the Israeli Arabs are not a
territorial minority like the Basques in Spain or the
Corsicans of France), but only cultural autonomy, with
agreed representation in certain power centers. And of
course full and equal civil rights. Everything must be
done to ensure that the full integration of the Israeli
Arabs within the state will not blur the identity of its
Jewish inhabitants by one iota.

On the other hand, the Law of Return must be more rig-
orously applied with respect to the granting of citizen-
ship. Citizenship should not be conferred automatically
but only after a waiting period of several years in which
Jewish immigrants will demonstrate their affiliation with
the Israeli identity by at least learning the language and
becoming acquainted with Israel s laws and customs, in
the same way that citizenship is granted in other well-run
countries. The Law of Return which allows every Jew the
right of residence in Israel will still exist, but it will be a
conditional right of residence.

Here | come to the final aspect of our identity, and |

shall adduce a proposal which I have already put forward
in the past. Its crux is a possible answer to that great and
abiding question; what might the mission of the Jewish
people in the twentieth century be? In the 1920s, when
the distinguished German Jewish philosopher Martin
Buber asked his colleague, Hermann Cohen, to support
the Zionist movement, Cohen refused. “Do the Jews real-
ly want to forsake their grand mission among the nations
and strive to be an ordinary, contented people? " he asked
angrily and incredulously. Do the Jews really want to
establish another Albania in the Middle East? ~ Only a
few years later the Jews, who were hurled into the lowest
circle of hell, grasped that there was nothing wrong with
asking for a bit of happiness. After the Holocaust we
understood painfully how important it is to forgo fan-
tasies of the chosen people” type in return for the secu-
rity of residing on our own soil like all peoples; that is
the essence of normality in both the individual and the
national realm.

But do we thereby forgo the sense of mission and pur-
pose that has so long accompanied us? Will we move
from the extreme viewpoint reflected in the words of
Hermann Cohen to the opposite extreme, and say: Let
us mind our own business only and forget about the
embroiled, confused world which expects nothing from
us?
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The notion that the Jewish people has a mission and a
purpose to fulfill among the nations of the world is two
hundred years old. It is not an idea that engages only
dreamers and world visionaries; it also engaged practical
Zionist leaders like Ben-Gurion. Even after Israel s estab-
lishment, leaders and intellectuals continued to ask,
"Shall we really be content with something like another
Albania? " In an interview he once gave, Gershom
Scholem, certainly a hard-headed secular scholar, made a
provocative and problematic statement: "If Israel will be
like all states and peoples, it will not exist in the next
century."

True, even | sometimes feel that it would be better for
Israel and the Jewish people to dispense with dreams
about missions and with elevated talk about being a
moral light to the Gentiles. We know today, after
decades of political independence, that the great morality
in which we took such pride in the Diaspora, was largely
theoretical and resided primarily in well-phrased adages.
It assumed a radically different appearance from the
moment it was put to the practical test: in managing an
economy, creating an army, dealing with minorities,
operating secret services, articulating social policy.
Nevertheless, | believe that great harm is also entailed in
forgoing a consciousness of mission and purpose in
favor of immersing ourselves in a narrow national ego-
tism. We have learned from the reality of both the indi-
vidual and the collective that those who give to others
are only strengthened by their giving. Nothing good will
come of our forsaking the belief that we have something
to give the world; but what concrete mission Israel can
undertake, and where?

It is hardly new to say that in recent years the gap
between the First World and the Second and Third
Worlds has become frighteningly dangerous, and worst
of all is the First World s complacent acceptance of this
horrendous situation. Since there is no Eastern Bloc, and
the inter-bloc competition has ended, there is no longer
any need to buy the political support of poor countries
with aid and by other means. The tension between the
two worlds, the First and the Third, or North and South,
is becoming volatile. And with nuclear weapons begin-
ning to find their way into private, usually revenge-crazed
hands, we may all soon find ourselves in a situation in
which hungry countries will threaten sated countries
with a catastrophe.

We have the possibility to help the backward countries,
not with money, but by raising the level of their inhabi-
tants, by setting them on a constructive road of becom-
ing effective producers and good consumers, as several
examples in Southern Asia have shown. We have to take

part in this mission of the First World, the more so
because we ourselves are situated on the boundary
between the two worlds: for example, just a few dozen
kilometers from the villas of the flourishing Sharon
District and Tel Aviv is Gaza, a part of the Third World in
every respect.

Jews have always excelled in teaching and learning, and |
propose that we draw on that national tradition and skill
of ours. Israel can contribute knowledge and know-how
to the Third World, and | again propose the establish-
ment of a Teaching Corps, " along the lines of President
Kennedy s Peace Corps of the 1960s. Teachers from
Israel will go to the Third World and teach everything
they know, from chemistry and mathematics to comput-
ers, economics, and music. The cost will not be extrava-
gant, it will involve salaries for “soldiers, " and the mis-
sion will be undertaken jointly with the Jewish people
everywhere. Where will we find the forces? They are not
lacking. The Jewish people has a tremendous pool of
unemployed intellectuals, in Israel, Eastern Europe, and
the former Soviet Union. All that is needed is salaries for
a few thousand people who will be sent for a few years
as a Teaching Corps that will serve free of charge in Third
World countries. Teaching and learning are gifts that are
always accepted willingly, and the recipients will under-
stand that this is not an attempt at economic domina-
tion or military intervention. The project can be based
on funds earmarked for absorption and on unemploy-
ment insurance, which is in any case paid out.

Implementation of the idea will also be of benefit at the
world-Jewish level: no more victimized, self-righteous
wallowing in memories of the Holocaust, or conducting
vacuous arguments with Arabs and common anti-
Semites. Instead, a project will be launched that can
transform the hollow phraseology of a “light unto the
gentiles” into something modest but real.

| have tried to sketch a few new directions which can fill
the Israeli identity with new content. Others will
undoubtedly adduce different ideas, contradictory or
complementary. | remain a firm believer in John Scully 's
excellent aphorism: 'The best way to predict the future is
to invent it.”
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The Cultural Consequences  Peace

Questions for discussion:

1. A.B. Yehoshua places the responsibility for initiating a rapprochement between the secular and the national religious
Israelis squarely on the shoulders of secular Jews, even if that entails making concessions to the national religious camp.
What, according to the author, do the secular stand to gain from the religious camp in terms of preserving cultural com-
ponents of Israeli national identity? How can national religious Jews help - in practical ways as well as in ideological
terms - expand and stabilize the core of Israel's national identity?

2. Yehoshua argues that when peace is cemented, many of the values which were inextricably bound up with the secu-

rity struggle, such as settling the land and encouraging aliyah, will disappear. What evidence could be used to counter
this argument? Do land settlement and aliyah have any inherent value - distinct from there effect on security - in Israel
in the late 1990s? How might each of the following respond to Yehoshua:

a halachically observant Jew?
a survivor of the Holocaust?
a student of classical Zionism?

3. Yehoshua cites the tensions between religious and secular Jews, between Oriental and Western Jews, and between
Israeli and Diaspora Jews as three of the forces driving a wedge between different segments of Israelis. Which of these
issues, if any, affect Jewish unity in North American Jewish life? Are there uniquely North American tensions which
prevent a sense of collective identity? Has the current peace process had an impact on the collective identity of the North
American Jewish identity?

4. A.B. Yehoshua believes that the mission of the Jewish People is to share its knowledge and know-how with the Third
World and suggests that the Israeli people undertake this challenge. Does Yehoshua ‘s assessment resound similarly in
the North American Jewish community? How could that mission be defined more specifically and addressed by North
American Jewish communal institutions?
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Introduction

This article appeared in Yedi'ot Ahronot, Israel's leading
daily newspaper, a few months prior to the assassination
of Prime Minister Yitzhak Rabin, whose policies were
important factors in creating "the Israeli (economic) rev-
olution." Sever Plotzker identifies three factors responsi-
ble for Israel's economic revolution in the 1990s: the
wave of mass immigration, primarily from the former
Soviet Union, which expanded the Israeli work force to a
new threshold, and brought an infusion of highly educat-
ed and trained workers in a variety of professions; the
peace process, which opened doors to new markets, creat-
ed a more optimistic economic mood, and decreased the
share of GDP devoted to defense and security; and sheer
economic growth, at one of the highest rates in the
Western world.

The stark contrast between Israel of today and that of the
early 1980s, let alone in earlier years, cannot escape
notice. Evidence of the dramatic rise in standard of liv-
ing is pervasive, in terms of the size and standard of hous-
ing, the number of private cars, the leisure culture that
evolved (restaurants, domestic and international tourism,
shopping malls, home electronics), the shift to suburbia,

and the rise in disposable income for leisure purposes.

Plotzker (like many of the other whose analyses of other
categories of life in contemporary Israel are included in
this anthology), divides Israelis into several generational
categories:  those currently in their seventies, who
assumed the historical mission of building the state and
fighting for security and peace; those in their forties who

created Israel's Western-style economy; and those current-
ly in their teens, who will give Israel a new culture and
generate a spiritual turnabout.

In Israel of 1997, a mere two years after this article was
written, some of the economic picture has remained the
same, but much has changed. Economic growth has
dropped to less than half of its former level, unemploy-
ment has reached 11%, tourism has waned, and optimism
has somewhat dimmed. Many Israelis still enjoy a com-
fortable standard of living and lifestyle comparable to that
of many countries in Western Europe, though the overall
picture is not as ebullient as it seemed to be only a couple
of years before. This may be partially attributed to the
stagnating peace process, the diminishing influx of immi-
grants, and to certain social, economic and security-relat-
ed implications of these developments.  In any case,
Israelis may be less sanguine about the prospects for their
economic future, but time will tell whether Plotzker's mid-
1990s analysis reflected a passing moment in Israel's eco-
nomic development, or a more sustained trend.

For additional analysis of economic issues in the
1990s, see "The Economic Development of Israel
and the Implications on the Relationship Between
Diaspora Jewry and the People of Israel,” by Ken
Light, Ann Witenstein, and Michael Witenstein, and
"Business, Technology, and the Economy," by
Marilyn Altman, S. Morton Altman, Mark Dindas,
Jay Leipzig, in the second section of this anthology.
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The Israeli Revolution

Sever Plotzker

During the last 20 years we turned from a poor country
with a small economy into one of the dozen most devel-
oped countries in the world. Why then do we go on
grumbling?

Israel is in revolution. The daily preoccupations hide it
from us and the Israeli tendency to revel in bitter despair,
displaces it from our consciousness. Public opinion-
shapers ignore it; most of them grew up in the old
Israel and their range of speech and approach went rusty
somewhere in the mid-70s.

So what has changed since then? Rabin and Peres run
the country as they also did in 1975. Hussein reigns in
Jordan; Assad rules Syria; Arafat presides over the PLO.
The three of them carried the same titles and functions in
1975 too. Terrorism continues; Gush Emunim demon-
strates; exporters complain about the frozen exchange
rate of the dollar; Arik Einstein sings "Drive Slowly. -
Same as before, right? Wrong!

I will start with a basic given that sums up the economic
power of a country: the product produced by all its
inhabitants. In 1975 the Israelis manufactured a total
product of 12 billion dollars. In 1995 the Israeli gross
national product was 85 billion dollars - a growth of
seven times within 20 years. The Israeli GNP today is
50% larger than the three Arab states surrounding us.

From a small, tiny, unimportant, insignificant economy
we have become a Middle Eastern power and one of the
twelve most developed countries in the world. Israel
1995 is not just well placed in the middle of the world 's
countries, but well placed among the 20 leading ones.
Three factors caused the Israeli Revolution: mass immi-
gration, peace and growth.

In 1975, the number of inhabitants living in Israel was
3.5 million. In 1995 there will be 5.6 million residing
here. More than in Denmark. More than in Norway. A
real serious state. Between the years 1975 and 1995, one
million immigrants arrived in Israel and stayed here. Yes,
a million immigrants, mostly from the USSR. A million
immigrants that have changed and will change beyond
recognition the mix, the social and economic mixture of

Israel.

The second factor in this success story was and remains
the peace process, which began immediately after the
Yom Kippur War and continues until today. Let us
remember: 20 years ago, in 1975, 75 countries, mem-
bers of the UN, voted for the proposal equating Zionism
with racism. It was undoubtedly the lowest moment in
the annals of Israel. Last year that wretched motion was
cancelled. From among the 75 countries that voted for it
20 years ago, 65 have already established full diplomatic
relations with Israel. Another five countries have partial
relations.

And here is the most important point: in 1975 Israel
devoted 33% of its GNP to security. In 1995, 9%.
Armaments imports 20 years ago took a 15% bite out of
our GNP. This year it will take 1.5% - only one and a
half per cent of Israel s GNP. If we had to devote to secu-
rity today the same portion of the GNP that we did 20
years ago, we would remain in a deep social and eco-
nomic regression and the industrial world would pass us
by. The resources that were released from the security
burden went to investments and export. And that is how
we grew.

Twenty years ago the local product per person in Israel
was about $3,400. In 75, when we looked overseas, we
saw in rich Western Europe, a per person product that
was three times larger than ours, $9,000 - $10,000. The
gap between us and the West was so enormous, that
returning to Israel from abroad was like landing in a
remote province.

And what about America? The average wage of an Israeli
employee in 1975 was $350 per month. The average
wage of an American employee in that same year was
$700 per month. This year, in 95, the average wage of
an Israeli employee will reach $1,500 - an increase of
330% within two decades. The wage of an average
American employee will also amount to $1,550 per
month. An increase of 120%. The Israeli worker has far
better social benefits than the American. The conclusion:
in 1995 the Israeli worker earns on the average more
than the American worker.
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In 1975 a private car was seen as a dream. Only a third
of all Israeli families had its own vehicle; only 280,000
cars rode the land s highways. In that year Israelis
bought 20,000 new cars.

In 1995 the car is a regular household item. Seventy-five
per cent of all Israeli families have a car of their own.
1,100,000 private cars ride the highways of Israel. This
year another 130,000 new cars will be sold. In the space
of six weeks, Israelis now buy the same number of cars
that was purchased in the whole of 1975. And what
cars! With all the accessories, more deluxe than in
Europe.

In 1975, 800,000 telephone lines operated in Israel. On
the average, people then had to wait two years for the
installation of a telephone. This year there are 2,300,000
telephone lines operating in Israel. There are 1.5 tele-
phones per home unit. Waiting time for a line is down
to nil.

In 1975, 280,000 Israelis went abroad - 8% of the popu-
lation. They paid travel tax; they had to show a travel
permit; they bought flight tickets that were very expen-
sive; they took $300 as a foreign currency allowance.
Only special people were allowed to use international
credit cards.

This year 2,000,000 Israelis will have traveled abroad -
36% of the population. The cost of air fares has
decreased by half. There is no travel tax and no need for
a travel permit; you can spend $7,000 abroad and every
one who wishes has an inter-national credit card in his
wallet.

The difference in prices between ourselves and the rest of
the world has gone down to few per cent. It isn 't worth
smuggling anything into Israel anymore. Nothing. You
can get everything here, which was not the case 20 years
ago. Forty television channels in colour and a TV in
every home. A PC in every third home. Holiday camps,
charter flights, swimming pools. Hyper-markets,
Benneton, Esprit. CDs and video.

What else changed in 20 years? The face of labour
changed. Women went out to work. Twenty years ago
only a third of the women of working age wanted to
work. This year, almost half of all women work.
Workers have become wiser, more educated. According
to the Bank of Israel's new data, the level of education of
the industrial worker in Israel has risen between 1975
and 1995 by 60% (!) and has reached 12 years of
schooling. The number of engineers and technicians
among the industrial work force has jumped to 18% as

against 4-5% 20 years ago. As a result, productivity has
doubled in industry.

Israel has become a significant factor in world commerce
and mainly in the most advanced areas: communica-
tions, electronics, computers. And yet, says the Bank of
Israel, the stock of human capital latent in the recent
immigration has not come to full expression. The
expression will yet come. By the year 2000 we will reach
a per person product of $20,000.

These are the material and political facts. Surprisingly,
they have not brought in their wake a better understand-
ing by Israel society of itself. The Israeli material revolu-
tion has not merited research by Israeli sociologists; it is
not reflected nor discussed in the Israeli media (except in
bitter tears over the loss of values that has accompanied
the buying and traveling fever); it does not beckon Israeli
philosophers, is not expressed by Israeli writers and cre-
ators. Israeli society s self-consciousness has not changed
since 1975.

Old fundamental concepts are therefore carried from
generation to generation. The basic ideology of the mid-
70s tries to exist in the Israel of the mid-90s, as if noth-
ing has changed when everything has changed. In the
end, the new Israel republic will develop its own world
outlook. Those who will do it, will be our children.

The historical mission of Israelis who are now in their
seventies was to build the state and grant it security and
peace. They redeemed the sands of Rishon and devel-
oped the settlement. The objective of the Israelis who
are now in their forties and fifties was to create here an
advanced western economy that is strong, open and
growing. And the aim of my children, who are in their
teens and twenties, will be to translate all this into new
ideas, a new culture, a new social episode.

My children, growing up in the new Israeli republic, will
lead the spiritual turn-about. A new Israel entity; and |
still have no idea how it will look.
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The Israeli Revolution

Questions for discussion:

1. Waves of immigration can have dramatic effects on societies and economies. Are there any parallels in this regard
between the wave of Jewish immigration to Israel that began in 1989, and the millions of European Jews who made their
way to the United States and Canada between 1880 and the 1920s?

2. As lIsrael has become a more affluent, Westernized country, the earlier romantic era of pioneers dancing hora until dawn

has given way to houses in the suburbs, MTV, McDonald 's, and other cultural imports. Many factors may have contributed
to this process.

Is there a connection between dynamic economic growth and the Jewishness of the Jewish State?

Avre there any parallels in the North American Jewish experience, in terms of the interplay between growing economic
prosperity and the attempt to accommodate a balance between Jewish and Western cultures?

In what ways is a robust economy conducive to cultural innovation and enhanced spirituality? If such a connection
exists, does this express itself in a particularistic (rather than universal) Jewish manner in the case of Israel?

3. As the Israeli economy slows down and unemployment rises, workers in the Negev development town of Dimona
(where unemployment is higher than in the larger cities) have been quoted as saying that they do not live in the same
country as those who live in Tel Aviv. The economic situation has resulted in a widening gap between haves and have nots,
between the top and bottom percentiles in Israeli society. To what extent can Jewish or Western cultural common denom-
inators help to provide social cohesion as the socio-economic gap widens?
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Introduction

A 1993 study on the subject of Jewishness in Israel con-

ducted by the Guttman Institute of Applied Social
Research found that despite the common perceptions of
polarized religious and secular camps, most Israelis main-
tain some measure of Jewishness in their lives and are
committed to preserving the Jewish character of the state.

The results of the report portray a society that is, overall,
more Jewish in attitude and practice than usually
thought.

Sociologically, Israeli Jews can be divided into three or
four broadly defined groupings: “religious" - which can be
further divided into ultra-Orthodox haredim and the
national religious camp, ‘secular,” and “traditional.”
Eight percent of Israel's Jews are haredim, meaning that
they are strict in their observance of halacha; dress in very
modest clothing; live separated from other populations;

avoid Western culture whenever possible, though they par-
take of technology; do not serve in the army but do accept
government funds. Some haredim are involved in politics
and even serve in the government (see the article by
Aviezer Ravitzky later in this chapter for a detailed dis-
cussion of this issue). There is a small minority among
the haredim who are extreme in their ‘anti-Zionism"
and refuse to have anything to do with the state, includ-

ing accepting government funds. The 17% of the Israeli
population known as “national religious" are also strictly
observant, but mix with the rest of Israeli society and serve
inthe army.  Their "nationalism" is reflected in their
activism in the settlement movement and their generally
right-wing political orientation. Together, these two
groups comprise the one quarter of Israelis that can be
called "religious."

On the other end of the spectrum are the 20% who define
themselves as secular, but within that block only 5% are
hard core secular, that is, ideologically committed to being
completely non-religious."  Most secular Jews follow the
most common Jewish practices, such as conducting a
Pesach seder, circumcizing their male children, and
affixing mezuzot to their doorposts. In the middle of the
picture lies the majority of the population - the 55% who
are traditional” in their Jewish observance to varying
degrees. This diverse group includes those who subscribe

to the Israeli equivalent of Conservative and Reform
Judaism (a small percentage of the population); those,
particularly Sephardim, who traditionally will not light
fire on Shabbat but will use electricity; those who are like-
ly to attend synagogue services on a Shabbat morning and
then drive to the beach in the afternoon, or any other of
the familiar variations.

Because there is only one Jewish state in which many dif-

ferent Jewish worldviews compete for the public's favor
and for government support, issues of Jewishness have
become very politicized in Israel's 50 years of existence.

Some of the more significant issues include:

®"Who is a Jew?" - This refers to defining who is enti-
tled to automatic citizenship (and favorable immigra-
tion rights) in the state that was founded with the
express purpose of gathering Jewish exiles from around
the world. The conflicts have focussed on
Reform/Conservative versus halachic conversion, patri-
lineal descent, and Jews who converted to Christianity.

® Legitimacy of non-Orthodox Jewish denomina-
tions - The Progressive (Reform) and Masorati
(Conservative) movements are attempting to break the
monopoly that the Orthodox rabbinate holds in matters
of conversion, marriage, divorce, and burial. They are
also fighting for the right to be included in local reli-
gious councils, to receive government allocations to
build synagogues and pay rabbis' salaries, and to con-
duct prayer services at holy sites such as the Western
Wall.

® Legislation of religious norms in the public
domain - This includes determining standards of
kashrut and Shabbat observance in government institu-
tions (e.g., the army, hospitals, schools) as well as pro-
hibitions against opening places of business and enter-
tainment on Shabbat or religious holidays.

These examples illustrate a few of the diverse identities
and aspirations within the Jewish state. Some of the spe-
cific beliefs and observances of the various populations are
described below in this excerpt of the Guttman Institute s
report.
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Beliefs, Observances and Social Interaction

Among Israeli Jews

Preface

The Research Objective

The objective of this study, commissioned by AVI CHAI,
is to study religious observance, social interaction, and
beliefs and values of Jews in Israel. Specifically, it
explores the actual observance of mitzvot, social and
demographic differences in religious behavior, the role of
religion in public life, Jewish identification, Jewish
beliefs and values as well as general social values, and
issues of interaction among social groups that differ in
the character of their religious observance and ethnic ori-

gin.

To the best of our knowledge, the present research is the
most comprehensive that has been conducted on the
topic of religious behavior of Jews in Israel, with respect
both to the representativeness of the sample population
and the range of topics covered.

The Samples and Field Work

The study was conducted by the Louis Guttman Israel
Institute of Applied Social Research, under the direction
of Dr. Shlomit Levy, Hanna Levinsohn, and Professor
Elihu Katz, Scientific Director of the Institute.

The research population consists of Jewish adults twenty
years of age and over, residing in all types of communi-
ties in Israel. Two samples, each of which comprised
about 1,200 respondents (1,195 and 1,204) were select-
ed to ensure proper representation of the population and
coverage of a broad range of issues, Different question-
naires were designed for the two samples, one focusing
primarily on Jewish religious behavior and social values,
and the other focusing primarily on social interaction
among Jews. There were 85 common questions asked of
the 2,399 respondents.

Field work was conducted between October 20 and
December 16, 1991. The respondents were interviewed
in their homes by interviewers who were especially

trained for this purpose under the supervision of the
Institute s field supervisors. In addition, certain supple-
mentary questions were asked of respondents in field
work from February 14 to March 22, 1993. These ques-
tions examine prevailing images of religious beliefs and
behaviors so that they might be contrast beliefs and
behaviors revealed in the main study.

Summary

In sum, the study finds that there are certain tradition
attitudes, values and practices that embrace almost all of
Israeli Jews: the commitment to Jewish continuity, the
celebration of major holidays, the performance of life-
cycle rituals. Certain practices - such as marking the
Shabbat eve - encompass two-thirds of the population,

by virtue of the fact that the | group of ~somewhat obser-
vant augments the ranks of "strictly” and mostly"
observant. Israeli Jews are committed to the continuing
Jewish character of their society even while they are selec-
tive in the forms of their observance. They believe that
public life should respect the tradition, but are critical of
the 'status quo  governing State and Religion.

While there is a sense of tension in the relations between
groups of different degrees of religiosity more stereotypi-
cal than real, and an antipathy to the ultra-Orthodox and
anti-religious, the study strongly suggests that the
rhetoric secular and religious polarization generally used
to characterize Israeli society is highly misleading. It
would be more accurate to say that Israeli society has a
strong traditional bent, and, as far as religious practice is
concerned, that there is a continuum from the strictly
observant” to “non-observant, rather than a great divide
between religious minority and a secular majority.

The following are selected findings described in various
chapters of the monograph, which is available upon
request to AVI CHAT. These Highlights, naturally, are not
a substitute for the full monograph of 145 pages analy-
sis, plus Appendices, which include the complete text of
the questionnaires and 149 pages of cross tabulations.
Like the monograph, these Highlights divide into three
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sections: Observances, Social Interaction (including
questions concerning the place of religion in public life),
and Beliefs and Values.

Observances

Fourteen percent of Israeli Jews define themselves as
"strictly observant,  and 24% more say they are "obser-
vant to a great extent. = Approximately 40% report them-
selves “somewhat observant, " and about 20% totally
non-observant."”

This distribution of religious observance has remained
essentially unchanged over the past 25 years. It extends
also to specific observances; for example, the proportion
of synagogue attendance corresponds, by and large, to
Guttman Institute observations since 1969.

Nevertheless, when asked to estimate the proportion of
Israelis “that observe the religious tradition in the same
way that you do,” respondents at each level of religiosity
overestimate the number of others who behave as they
do. The majority are not well acquainted with the facts
regarding religious observance of the Israeli public, and
at each level of religiosity overestimate the proportion of
Israelis ~that observe the religious tradition in the same
way that I do." In other words, regardless of the extent
of their observance, Israelis feel well supported in their
positions. This sense of support rises with the decline in
observance; that is, the less observant feel that there are
even more of them.

When asked about affiliation with a particular religious
trend, nearly half reported no affiliation. Only in recent
years has the Israeli public become aware of the existence
of ‘denominations” in religious affiliation.

Observance By Background Traits

Self-defined religious observance does not much vary
among different age groups, between men and women,
and between old-timers and newcomers.

Ethnic origin makes a difference, both in observance and
in some attitudes. Those from Eastern ethnic back-
grounds (Asian-African, known as Sephardin) are, in gen-
eral, more sympathetic to religious tradition, while those
from Western ethnic backgrounds (Ashkenazim) are, in
general, less sympathetic. There is a high concentration
(70%) of Jews of Eastern origin in the category, " obser-
vant to a great extent, - just as there is high concentration

of Western Jews among the “totally non-observant.”
Israelis born to Eastern parents are generally less obser-
vant than their Eastern-born parents, while the Western-
born and their Israeli offspring do not differ with respect
to religious observance.

Religious observance varies with levels of education,
both general and religious. Respondents with low levels
of general education are the most observant, while the
non-observant concentrate among the better educated,
especially those with full university education.

In a religious school setting, however, increased levels of
education lead to increased observance. It should be
noted that “religious schooling" refers to only 37% of
the population, since 63% reported that they had no reli-
gious schooling.

Stability of Religious Observance and Attitudes
Over Time

In addition to the relative stability of religious obser-
vance over time, and the striking similarity in the distrib-
ution of observance across age groups, respondents also
report high correlations between own and parents obser-
vance. Only 20% report themselves to be radically differ-
ent from their parents in this respect,

Behaviorally speaking, then, it is fair to conclude that
inter-generational continuity outweighs change, to which
one should add that there is somewhat more movement
toward lesser rather than greater observance. Thus, fewer
respondents from “strictly observant” homes follow their
parents as closely as those from totally non-observant”
homes.

Nevertheless, there appears to be an attraction toward
increased religious observance. A third say that they
would like to be “somewhat more” or “much more”
observant, while only 5% say that they would want to be
“alittle less” or ‘much less " observant. Sixty-two percent
Say that they would want to remain the same. The more
observant the respondent, the greater the wish to be even

more  observant. Interestingly, 10% of the totally non-
observant  also express a wish to be "somewhat more”
observant, and one-half of the "non-observant” would
prefer their children to be “somewhat observant" rather
than totally non-observant.

Observing Shabbat

Until very recently, the Seventh Day - the Shabbat, was
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the whole of the Israeli weekend, and had to double as
a religious holiday replete with mitzvot, as well as to serve
asa day off’ in the Western sense. For the past few
years, Friday has been added to the weekend, and the
five-day work week now encompasses about half the
work force. As a day off, Friday also carries a burden of
traditional duties having to do with preparation for the
Sabbath. Public observance of Shabbat begins at sun-
down on Friday, when shops, most public transportation,
and most places of entertainment are closed until after
sundown on Saturday.

Two-thirds of the population mark Shabbat as a special
day by observing some mitzvot, such as lighting candles
or participating in a special meal on Friday night; almost
half recite Kiddush. It should be noted that more house-
holds mark Shabbat by lighting candles than is generally
perceived to be the case. Overall, 77% say that marking
Shabbat in some way is an important principle in their
lives, including 39% of those who consider themselves
“totally non-observant.

Most Israelis desire that Friday night remain a quiet,
home-centered evening (68%), and Friday-night rituals
have far more adherents than Shabbat-day observances.
Only a minority (20%-30%) never observe mitzvot such
as candle-lighting, Kiddush, or a festive meal. Even some
of the non-observant mark Shabbat eve in a traditional
manner (especially by lighting candles and having a spe-
cial meal).

On the other hand, only a minority attend synagogue on
Shabbat morning, and this fact is, by and large, more
accurately perceived by the public than the more wide-
spread Shabb at-eve practices.

Prescriptive mitzvot ( ase) have more adherents than pre-
scriptive ones (lo taase). Only 20-40% always observe
Shabbat prescriptions against work, lighting fire, travel,
paid entertainment, electricity and telephone, while regu-
lar observance of prescriptive mitzvot ranges from 20-
60%. Two thirds never observe the prohibitions
against turning electricity on or off and using the tele-
phone.

Scale analysis of the prescriptive mitzvot for Shabbat sug-
gests that synagogue attendance on Shabbat morning is
probably the first precept to be dropped en route to non-
observance, while lighting Shabbat candles is the durable
commandment (lastto go ). As for Shabbat proscrip-
tions, the first departure from strict observance is using
electricity. The next step is travel, followed in turn by
paid entertainment, lighting a fire, and working inside
the home, while the lastto go is performing work in

public. Thus, working in public on Shabbat best defines
non-observance of prescriptive mitzvot.

In short, the Israeli Shabbat is best characterized in
terms of (1) in-home rituals of "welcoming Shabbat, -
(2) refraining from work in public, and (3) relaxing and
spending time with the family on a 'free” day (not nec-
essarily at home, except for the "strictly observant").

With respect to Shabbat observance, the Western groups -
first and second generation - are more consistent than
the Eastern groups in the sense of performing "all" or
"nothing.

However, non-observant Western groups are more likely
to perform certain rituals "symbolically” (e.g., by lighting
candles without a blessing, or eating a festive meal)
rather than in the manner prescribed. Most of these are
Westerners who define themselves as “somewhat obser-
vant. In the long run such symbolic patterns may be
indicative of those who see themselves as “traditional '
(masorati) in Israeli society. Compared to the Western
groups, the less observant of Eastern origin tend to aug-
ment the symbolic marking - candles or special meal -
with Kiddush.

A generational change is evident between Eastern-born
respondents and their Israeli offspring. The latter are less
observant and more similar in their religious behavior to
other Israeli-born respondents. This applies especially to
proscriptive mitzvot of Shabbat, such as refraining from
travel, using electricity, etc.

Keeping Kosher

Almost all Israeli Jews (90%) observe some kashrut
behavior at least occasionally; about 40% strictly observe
all of the kashrut behaviors studied. Public perception of
the observance of hashrut, however, underestimates the
extent of its prevalence.

Two-thirds report that they "always " eat kosher food at
home. However, since kosher food is predominant in
Israel, a more stringent indicator of hashrut is having sep-
arate utensils for meat and dairy foods. This practice is
maintained by approximately one-half of the population,
who also wait an interval between eating meat and dairy
foods Even when abroad, half report observing kashrut
“always, but a higher proportion of respondents never’
observe hashrut abroad compared to "never observing
hashrut in Israel.
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Scale analysis of &ashrut practices confirms that the most
vulnerable practice ("first to go ") is keeping separate
utensils for meat and dairy foods, and most tenacious
("last to go ') is avoidance of explicitly non-kosher food.

Quality of food (healthy, clean) is considered by the
respondents no less important a reason for observing
kashrut than observing the mitzvah for its own sake.

Celebrating Holidays

Holidays are more widely observed than Shabbat and
most aspects of kashruz.  Indeed, more than the other
domains of observance, holidays are a consensual
domain, embracing both observant and non-observant.
This may be because holidays are special events that
occur only rarely, compared to everyday or even weekly
routines. Moreover, many of the holidays have a unify-
ing power, national or existential, in addition to their
more strictly religious definition. The public is well
aware of the pervasive observance of major holidays.

Indeed, a wide consensus prevails with respect to the cel-
ebration of the major holidays, both religious/national
(Passover, Hanukkah) and religious/existential (Yom
Kippur): 78% always participate in a Passover seder; 72%
always light Hanukkah candles; on Yom Kippur 71%
always fast and 69% always pray.

Passover observance is very widespread. Even most of
the "totally non-observant” always or frequently partici-
pate in « seder. Beyond celebration of the seder, most
Israeli Jews, including more than one-fifth of the “non-
observant, * refrain from hamezz on Passover.

Fewer respondents (3 6%-3 8%) "always observe Sutkot
(having a kosher su#&#ah) or Purim (listening to the
Megillah of Esther). Customs relating to holidays, such
as eating dairy foods on Shavuor, are often more widely
observed than particular »#zvorsuch as blessing the
on Subhot.

Those of Eastern origin, whether born abroad or in
Israel, tend to be more observant of the holidays than
Westerners. Noteworthy is the fact that lighting
Hanukkah candles, participating in « seder, and building
a sukkah (not necessarily a kosher one) are more preva-
lent among Israeli-born respondents of Western origin
than among their foreign-born parents. This is apparent-
ly a function of age and the presence of small children,
as well as an expression of the desire for Jewish continu-
ity even among this relatively non-observant sector of

Israeli society.

Marking the Life-Cycle

Over 80% feel it is important to them that life-cycle
events be invested with a Jewish religious character: ¢
milah (92%); bar mitzvah (83%); wedding (87%); burial,
shivah and Kaddish for parents (88%-91%). Only a small
minority (4%-7%) consider such ceremonies not at all
important. ~ Even most of the "totally non-observant"
consider it important to mark these turning points

(birth, maturity, marriage, death) with Jewish ceremony.

Attending Synagogue and Prayer

Most Israeli Jews go to synagogue at some time during
the year. About one-quarter attend regularly-daily or
weekly-and the remainder go occasionally on High
Holidays or for special events. About one-fifth report
that they never go to synagogue. Present synagogue
attendance of Israelis is very similar to that reported by
the Guttman Institute a quarter of a century ago. Those
born in the East attend synagogue most regularly.

Almost a fifth (22%) of men and 10% of women say that
they pray daily."Asked, Do you know how to pray from
a prayer book? = 46% replied, only a little or "not at
all."

Other Observances: Mezuzah, Kippah, Tefillin,
Mihveh

Four perennial observances exemplify the wide range of
similarities and differences in religious behavior:
mezuzah, hippah, tefillin, mibveb.

There is no difference at all between the ‘strictly obser-
vant” and the totally non-observant” in affixing a
mezuzah. Virtually all respondents (98%) have 4 mezuzah
on their front doors; the great majority have one on each
of the required doors. Almost all of the “non-observant”
(92%) have 4 mezuzah at least on the entrance door of
their homes, with 36% of them having « wezuzah on
each of the doors traditionally required to have one.
Seventy-four percent (46% ~ definitely”) believe that “the
mezuzah protects your home.

Wearing « hippah moves between the extremes of always
(22%) and never (37%), with a plurality using a head-
covering on a variety of special occasions. Among those
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who do wear a kippah, 62% use a "knitted kippah,” 30% a
“black hippah, ~ and 8% use other types of head-covering.

Over half (56%) of married women never use a head-
covering, compared to 13% who always do so. About a
third (30%) use a head-covering occasionally, mainly
when lighting Shabbat candles, when praying, and on a
variety of special occasions.

Seventy-nine percent of Jewish men own tefillin, and
about a quarter use them regularly. About half do not
use them at all. For their part, 16% of women go to a
mikveh regularly, and an additional 8% go occasionally.
This proportion is unchanged since 1969, as is also
noted with respect to certain other practices - synagogue
attendance, for example.

Scope of Observance and Reasons for Non-
Observance

If performance is taken as the measure of observing
mitzvot - regardless of intent or frequency - virtually all
Israeli Jews are observant in some way. The ubiquitous
mezuzah is an example. Even if intent or the attribution
of "importance” is added to the behavioral definition of
observance, some 80%-90% of Israeli Jews would qualify
as observant of mitzvot such as ritual circumcision, bar
mitzvah and Passover seder.

Additional evidence comes from scalogram analysis of
ten observances from three different domains - Shabbat,
kashrut and holidays - which reveals that 93 % of Israelis
observe at least one of the relevant mitzvot from these
domains. That is, only a small minority (7%) of respon-
dents are objectively non-observant in terms of these ten
cross-domain precepts, compared to one-fifth who
describe themselves as “totally non-observant. "

Respondents were asked to accept or reject four different
explanations for non-observance and to rate the impor-
tance of each as an explanation. The rank order ranges
from 67% who said that “people lack proper education”
to 38% who said that "ethical people don't need

mitzvot. * In between, the explanations that “mitzvot are
hard to observe” and “mitzvot may be observed selective-
ly” were supported by about half of the respondents. For
the “strictly observant,” the predominant explanation is
that "people lack proper education * and, perhaps sur-
prisingly, over half of the “totally non-observant” agree.
The non-observant give more weight to “ethical people
don't need mitzvot.  In sum, non-observance - in the
eyes of both the “strictly observant™ and the “totally non-

observant - is not so much a matter of difficulty of per-
formance as it is a matter of different outlook, related to
education and ethics. In fact, about half of the non-
observant agree with all four of the explanations offered
for non-observance.

Beliefs and Values

Principles of Faith

Sixty percent of respondents firmly believe in the exis-
tence of God or a Supreme Power that guides the world.
Even among the non-observant, one-fifth hold these
beliefs.

About half of Israeli Jews firmly believe the Torah was
given to Moses on Mt. Sinai, that Divine Providence
watches over everyone, that the Torah and mitzvot are
God's commands, and that good deeds are rewarded.
Over 40% believe that bad deeds are punished, and a
smaller number (27%) believe that those who don t
observe mitzvot will be punished. More than a third
believe in a world-to-come, and in the coming of the
Messiah.

These principles of faith are very highly inter-correlated -
that is, one belief leads to another. Multivariate analysis
reveals that the same structure of inter-relations among
beliefs holds, by and large, across religious and ethnic
groups.

The more observant the respondents, the more they
report belief in each of the principles. However, the
"strictly observant and the “totally non-observant " are at
polar ends with respect to only two main issues: the
world-to-come including the coming of the Messiah, and
the origin of mitzvot (as God's command, as well as pun-
ishment for non-observance).

More of those of Eastern ethnicity believe in each of the
principles of faith than do their Western counterparts.
The second generation of Eastern origin is slightly less
believing than their parents, while the first and second
generation of Western origin do not differ at all.

Belief declines with years of education: without taking
account of specifically religious education, those with
more years of schooling tend to believe somewhat less in
the principles of faith. But belief is not correlated with
age; respondents of different age groups are similar in
their belief in each of the principles of faith.
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General and Jewish Values

“To honor parents™ and "to raise a family " are at the top
of the ranking of values for the entire population (and
for all the religious groupings who report at least “some
observance ). Among the non-observant, values of self-
fulfillment such as "to be at peace with oneself and
interpersonal values stemming from general ethics rank
higher than “to honor parents” and "to raise a family. "
However, the vast majority among the non-observant, as
well as among respondents from the other religious
groupings, also regards these precepts as very important
guiding principles.

Multivariate analysis of the inter-relations among Jewish
values (‘importance ) and performance (" observance")
suggests that the public, in general, acts a great extent in
accordance with its values.

Adherence to general ethical values, as well as to values
implying belongingness to the Jewish people, and
attributing importance to Jewish holidays and Jewish
life-cycle ceremonies, are considered as guiding princi-
ples across all sectors of society. Values related to obser-
vance of mitzvot are not shared across sectors (except for
a few mitzvot governing interpersonal relations) and are
guiding principles only in the eyes of the observant.

Factors that Motivate Jewish Identification

Living in Israel, upbringing at home, and observances
related to the life-cycle, Shabbat and holidays, are all
viewed as factors which influence the feelings of Israelis
that they are part of the Jewish people.

At the top of a list of factors that motivate Jewish identi-
fication, respondents name the Zionist experience (the
history of Israel in recent times, the respondent ‘s living
in Israel) and parental influence. Current history is fol-
lowed by celebrating national/religious holidays
(Passover seder and Hanukkah), family gathering on
Shabbat and participating in life-cycle ceremonies such
as brit rnilah and Kaddish. At the bottom of the list - but
still affirmed by two-thirds to three-quarters of respon-
dents - are specific religious observances, the Jewish reli-
gion, and ‘ancient history. These self-assessments imply
that the Jewish tradition motivates Jewish identification
through holidays and certain life-cycle rituals, more than
through specific religious observances. This result coin-
cides with results reported above on observances and val-
ues.

It is noteworthy that 84% of the respondents report visit-
ing the Western Wall: 11% often, 35% sometimes, and
35% seldom. The Wall is considered a visible symbol of
the continuity of history and heritage.

An “objective analysis” correlating the importance attrib-
uted to each motivating factor of Jewish identification
with the respondents’ overall sense of belonging to the
Jewish people, suggests that religious and national factors
may have almost equal influence after all. In other
words, the objective ranking differs from the subjective
ranking in that the former gives equal weight to the reli-
gious and national factors, while the latter places more
emphasis on recent national events as a motivator of
Jewish identification than on the Jewish religious tradi-
tion.

Earlier research revealed that a tie to Israel alone (recent
history), when not accompanied by others of the moti-
vating factors, may actually be associated with a lower
level of Jewish identification. This proposition finds
support in the rather lower feeling of belongingness to
the Jewish people expressed by the “totally non-obser-
vant~ in the present study.

Israel and the Diaspora

Israelis overwhelmingly take pride in being Jewish (94%)
and believe it is important to live in Israel (93%). They
also feel a connectedness to fellow Jews around the
world (96%). The observant exceed the non-observant
not only in this aspect of Jewish peoplehood, but, inter-
estingly, also in answer to the question, “Do you consid-
er yourself a Zionist?: Sixty-percent of the "strictly obser-
vant” answered "definitely, yes” compared to 40% of the
non-observant.

Three-fourths of Israelis believe that Jews in Israel and
Jews in the Diaspora share a common fate. More than
half believe the Jews are a chosen people. About two-
thirds agree to the proposition that Israel would not be
able to survive without a strong relationship with the
Jewish people worldwide. A somewhat larger majority
agree to the reciprocal proposition that the Jewish people
in the Diaspora would not be able to survive without the
existence of the State of Israel. In other words, the per-
centage of respondents who believe that the survival of
Diaspora Jewry is dependent on the existence of the State
of Israel is somewhat higher than those who believe that
the existence of the State is dependent on a strong rela-
tionship with Diaspora Jewry.
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