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I should appreciate any commeots-you may. have on this draft
"The State of Religion in Israe] - A

;._-__ )

“This draft is. part of a~ ser1es meant to provoke discussion in
Israel on subjects of importance, and is sponsored by the Blaustein
Institute. The opinions and responsibility in these papers is that
of the authors . alone.  Nonetheless, I am sure they would be open to
constructive comment and suggestions.

One thing we are asking that they do is to formulate some con-
clusions so that there is some challenge for discussion inside the
paper itself. Personally, I find the paper too directed to an
American rather than an Israeli audience, but that might be a virtue
we could put to use here.

Most important, I think that it should include some section on
the current parliamentary program of the religious groups designed
to strengthen their position vis a vis secular e]ements, so that
one could react to the current challenge.

Is there anybody else you think we ought to send this draft to
for comment. I am also sending it to Zach..
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I.:Religion in Israel: the Problem for Americans

Jews in America have long been among the principal Spokesmen
for the separation of church and state and for the maintenance -
of neutrality toward religions'in the public realm. This stance
is the product of the specific experience of the United Statés,
where free church Protestants were influential in determining
that there would be no established church and that all
religions would be Organized as voluntary denominations.“Both
Judaism and Catholicism had to accomodate to the Protestant -

. pattern of religious organization ahd the Protestant defiﬁition

of church-state relations. In the case of the Jews, the'latter
seemed welcome, Their experience in Europe had demonstrated

too well the dangers to Jews of established Christianity in any

- form. Presisely because of the constitutional separation, on the
-one hand, and the guarantee of religious freedom, on the |

other, the US seemed to offer the Jews an unprecedented possibility
for'equality, integration, and the preservation of Jewish unity
as a religious group. ' ' | |

Therefbré, through-their'communal organizations and as individuals,

Jews have fought against what they regarded as encroachments upon
the neutrality'or secularity of the public domamn. In battles over
the reading of the Bible and the celebration of Christmas in the
public schools, or governmet aid to parochial schools, Jews have
consistently sought to keep the public realm free of ties to
specific religious groups. At the same time, Jews have defended
their own right and that of others to organize as separate

. and.distinct religious or ethnic groups on a voluntary basis.

The United States is a pluréliStic society in which the
individual, exercising free choice, is of central concern.
The individual affiliates voluntarily with any number of groups,
one of ‘which may be a religious denomination. The religious
dehominations cdmpete for members, as it were, with each other &
~and with whatever causes or ideologies are popular in the general
" society. In this effort to attract members and hold them, religious
organizations may place heavy emphasis upon the benefits which
the individual will derive from his or her participation, -



Such participation is described as bringing a measure of personal
happiness, moral improvement, and good for the family. Joining

a religious institution, church or synagogue, is considéred

by most to be part of the American way of life. It is a positive
value for the individual, the commfinity, and the country.
Religion is perceived in America as a beneficial force, and at
the same time, a force which does not demand too much in terms
of obligatlons, moral or 1deolog1cal.

Judaisn in the United States has undergone a process of
Americanization. Except for a pocket of extremely traditional
Jews who withdraw from the cultural and social mainstream of
American life, Jews have accomodated to American patterns of
religiosity. The synagogue is the center of religious activity,
providing a large variety of programs to satisfy a variety of
individual and family needs. It is the placé where Jews meet to
socialize on occasions sanctified by the Jewish calendar or on
non sacred occasions. The synagogue is indeed Jewish space in
an environment which is otherwise Christian or neutral.GHe
demands upon members of synagogues are usually undefined. It is
hoped that one who affiliates considers himself religious and
observes.some traditional ceremonies. It is hoped that he will
attend synagogue services some time, will educate his children
in a reigious school of some kind, and will support Jewish
causes, especially the State of Israel. However, failure to
fulfill any of these minimal expectations will not result in
snactions, Nor are there any ideological requirements made upon
synagogue members: one's definition of Judaism and oneself as a
Jew is an individual and private matter.

Given the religious sitation in America, it is not surprising
that the American Jew finds it difficult to understand Judaism
in Israel. If one attempts to transfer the model of church-state
relations to Israel, or if one attempts to understand Israeli
Judaism through the eyes of the Reform or Conservative American
Jewish models, one is likely to become confused. First, in
Israel, Judaism is a state-supported religion(as are other major
religious. groups). Second, Jews in Israel who are deemed
"religious" are orthodox and live according to the véry demanding
way of life of traditional Judaism. The synagogue plays a very
minor role in Israeli Judaism, since it does not serve as the
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center fqr non-ritual functions. In Israel the entlre country is
Jew1sh .space, and the synagogue is a place where one prays.

Iin Israel, Judaism is a very 1ive-force which drives ahd
divides people, and which legitimates the State. In both
respects, it is closer. to ‘the traditional conception of Judalsm
"than the Amerlcan model. The American Jew, in trying to
‘understand the complexities of Judaism in Israel, must abandon his
- American concpetion of the proper relagionship of religidn to
‘state, and hence the nature of Judaism, -and must attempt to
understand the rellglous situation of Israel from within. This
means that the rellglous situation in Israel be understood within -
the context of the religious-national tradition of Judaism, on -
the one hand, and the specific historical and social conditions
- of Israel, on the others . - ' . '



§I. A Bit of History

The State was established after a break of twenty centuries during
-which Jewish law, although used in the ‘'governance of diaspora
communities, was not applied in a practical realistic sense to
the operation of a state, Furthermore, the situation of a modern
Jewish state is different from that of any earlier Jewish polity.
Teghnzrakxghange Technological change and secularization have
brought changes in all spheres of national life. More important for
our discussion, internal changes have occured which have broken the
religious unity of the Jewish people. Whereas in earlier periods
when Jews ruled themselves there was a fundamentdl agreement
upon national self-definition and structures of life, today
no such consensus exists. This implies that there are various
visions of nationdl purpose, various interpretations of how one
gould live in Israel, and various views as to the culdbural
-shape which homeland should have.

These differences of opinion, which have existed in competition
with each other prior to the birth of the modern zionist movement
.and throughout the history of Zionism, underlie any discussion
of Judaism in Israel. A majority of the leaders of the modern
Zionist movement were not traditional Jews. While they might have
wanted to maintain certain continuities with Jewish tradition, they
did not accept the authority of the religious law and did not accept
the values and goal of life as theywere defined by the Orthodoxy
‘they knew in Western or Eastern Europe. Rather, they wanted to
construct a new Jewish society and z new Hebrew man whose formation
would be based upon general Western values and humanist ideals, which
would include expereinees and opportunities outside the purview
.and bounds of ths Orthodox way of life. The Zionist pioneer did
not reject Judaism altogether. The situation and the relationship
were much more complicated than a brutal amuptation of the past
.and of the Jewish heritage he had receieved from his fathers.

The Zionist movement, after ail, arose out of the failures
of Jewish assimilation in Europe. When it had become clear that
.emancipation and assimilation would not bring redemption to the
Jews in Europe. When it had become clear that emancipation and
assimilation would not bring redemtpion to the Jews in Eufope,
the Zionist movement emergegd to bring that redemptiom through a
return to the homeland and the construction of an autonomous
Jewish entity tere. Many of the early leaders of Zionism were



assimilated Jews who had little relationship to Jewish culture.

Cthers. -who were concarn ed akout t

culture,'werc opposed to its religious c

Zionist movement presant ]
=

Jewigh life whose i

deals threatened the religiouvs way of 1ife an
the religious establishment in Europe.
Among the socialist pioneers in particular were a.-group of

U
1 £ enormous idszlism and “vrﬂ¢"7 con-
viction) Yhey came to Falestine to establish a Jewish homeland -
are they co1ld realize their ideals and values while constructing
c e

U
people. Fart of the reconstruc-

could one participate in the ffort %o end exile when it might he
against the will of the nations of the world and against the will
of Cod himzelf? The Fradition had warned Jews against rebelling

against the foreizn powers and agaiLs* "pushing the end."

Even those religious Jaws sympathetic toward the Zionist

S
effort recognized that the Zionist movement was led by non-tradi-

]

tional Jews, and that the ideals of the movement were not those which

Crthodo: Judaism envisioned for a national homeland. According to

—
the religious view, a Jewish homelsnd implied a Torzh-society -- !
a society which zoverned itself according to the Halachah and whose
cvlture was dominated by valuves and ideas emanating from the +ra-

‘ditional To: ah culture., However, while the Zionists did not intend
to construct wuch a socieﬁy{ *the very ideal of return to the home-

land, that ideal carried by Zionism, was 2 religio '
over, the situvation in Furope, the prSlcal sitvat
the cultural situation of Judaism, was perilous. J
in physical danger which promised only to worsen, and Judaism was
losing its power over large nunbers of Jsws who preferred to ac-
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¢ultvrate and even assimilate to gu“opcar ctlbures and- soc
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Zionism was a way to end this dire situation in Turope. It was a
vey out of The misery of exile, anr opporiunity to save Jews and

thereby Judalsm,

These werz the problems Facing religious Jews as they de-

bated their relationship -to the Zionist movement. Individual re-

ligious Jews were among the initiators of the Zionist revival and .

s nported Zionigm from its inception as 2 movement at the end of

C“l

19th century. Rabbis., during the nineteenth and ea“lj twentieth
ce thrlCu, hag apoken out in hehalf of an active movement of return
to Palestine and the Sephardic chief rsttis of Jerusalem actively
recrvited settlers from among the Jews of the Cttoman EZmpire and

the Muslim world. ‘These menh ware motivated by a sense of alarm at
the destruction cauvsad to Jewish life in Murope by assimilation,

on the one hand, and by anti-semitism everywhere, as well as by a
positive sense of miszion. The rise of the

nalled an organized atizmpt to brezk out of the negative c
inhegrent in ﬁiaspora existence and restors th
o 0

nal-religzious lifes,. Latern, thece P
)

‘he return to the homeland was the hre-

o)
£ ths messianic period. All Jews, religioug or non-religious,

>
wno participated in the natiornalist enterprise, were, even non-
intentioaélly, agents in God's scheme +to initiate the *agcvpt1o,r
process in Israsl. According to ihe Rav XKook, settlinz the land
through an ingathering of the exiles were commanrdments of such im-
port, espebially at this historic moment of the beginning of thsz
redemption, that their fulfillment overrode hesitations regarding

cooperation with secular Jews in the effort,

The theological grounding which existed, in addition to the
particular historical situation of the Jews at the turn of the cen-
tury, led a2 significant numbter of moderate Crthodox rabbis To sup-

port the Zionist movement and to form their ovm party within that
movenent. Accepting the Zionist principle of acting to achieve a
political gzoal, the return to the land of Israel, they wanted to

exercisas pressure within the Zionist movement as religious Jews.
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Ruhani, vhich means spiritual center). Fronm the beginning, the

1ie of Rabhbi Isaac Joseph
2hi-party (Mizrahi is a play

: 2

“the east" and also an abbreviation of 'ﬁr““"
zoal of the relizio ists was two-fold: to influence the
Zionist owganization in a religious direction, as they defined
that direction, mamely in terms of the Halachah, and to influence
rthodox Jews %o support Zionism. This they could do only by legit-
imating the movement in the eyes of the Orthodox public which s%ill
incluvded a majority of world Jewry. The manifest goal of Mizrahi,

one which could draw such massss to its ranks, was "tha land of

Israzl for the Deople of Israsl according to the Torah of Israsl.”
The linkage of the Zionist movemvht to Crthodox Judaism and “ha
construction of a Jewich setbtlenmient according to the Torah of Is-
rael could only be accomplished if Urthodox Jews Joined in the
Zionist enterprise and atitempted to influence it.

-~

‘oiflever, a great supporter of Zionism, stated the
ress unite 21l "Sons of Zion
who are tTrue ©o our cauvss o work in completes Harmony an

there te among them differsnces of

/

irion. Cur attitude towards thosse
bserve the religious precepts mus
it were, as if fire had “aken hold of our hOﬂ-u,
imperilling our persons and our property. Under such
tanc '

ances would we not receive anyone gladly and with

lave who, <houzh irreligious in our esyes, came to rescue
us? Ts this not our present pligﬁt my brethren? A great
fire, a great conflagration, is raZing in our midst and
we are £ll threatened...if brethren put out their hands

in

to us in aid, doing all their power to deliver us fronm

our dire straits, are there such among us .who would spurn

them? If 2ll factions really understand this __ . ;

thie covenant of brothers will surely otend. JAll Sons
of :

3

ion nvsﬁ ce completely convinced and must believe

rning to toth tha Zionist Conzress and hisg Orthodox brothers,
1 o]
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lement of our couniry

0}
cl
ot

with a perfect faith that the rese

- i.e._ the purchase of land and tuilding houses, the
ol
L

of
ion of the soil --

is one of the fundamental comman dm ents of our Torzh...

1i
planting of orchards and the cultiva

“hoever assists us and does no: hold this faith is com-
e

-parable to one who contributes to 2 cause in which he does
not really believe,. The basgis of Hibbat Zion is the Torzh,
as 1t has bteen handed dovn %o us from gereration to gen-

N

o, with neither supplement nor subiraction. I do
=T

o
t intend +this as an admonition to any individual...l
+

|-.h

g statinz in a general way that the Torah,
£

¢ of our life, mnst be the foundation

n in the land of our fathers.". (.

Thoge religious Jews who joinsd the Hizrahi party and Lecame
o n ‘ 1

religious Zionists took a certain risk of compromiging their relig-
3 P | . . ) : - . -
ious principsds ty working with the non-religious Zionists. Althouh
the Zionists did not proposz an aliternative relizisus ideolozy to

ot

L

d £

traditional Judaiem, they were thenselveg, 1n the
y cooperating with them, the lizrahi

ious sanction_?o Zionianm, mustersd

.‘.1 vy

hefsupport of relig
-
a7

to its aimg. GHoreover, as long ag the zim of
tical, the disazreemants re

wag almost exclusively poli ween re-

ligious and non-religious Zionists over rellizgious and cultural mat-
ters could be izsnored. 3But when the Zionists Ffocused uvpon the.
cvltural program of the national renaissance, the issuve could not

- ke avoided and ideological tatiles were fouszht out betwesen sezments

vithin the movement. Despite the conflicts, the religious Zioni
=N 1

remained within the Zionist movemant, resolved not to sep

3 a
selves from the task of resettlement, which was one of redeening
re g

the land and the entire Jewish D“OUle. ilere, the uwnifying tendency
embodisd in the ideal of Love of Israel predominated over the cen-

trifuzal tendencies emerging from sharp ideolog cal conflict
Rabbi ¥.J. Rednex sioted,

]




There is no greater sacrilege than to allege that Zionism
is part and parcel of secularism for the truth is that it
is precisely the holiness of the land that induces the
secularists to participate in the movement,...it is in
this -that we may see the greatness of Zionism, for it
has'succeedéd in uniting people of diverse views, and
directing_them toward a noble aim -- the saving of the
people -- and this is its glory." (Abramov, 71)

. Many Orthodox Jews could not accept what they regarded as
the illegitimate compromising postures of the Mizrahi organization.
Following the Tenth Zionist Congress, in which a cultural program
of the Zionist movement was approved, the anti-Zionists organized
a party, oftéﬁ%knowqj&s'Agudat'Yiérael (1912) . The explicit goal
of this party was to oppose all Zionist activities in Europe and |
Palestine and to deny the basic claim that the Zionist movement
represented and embodied the will of the Jewish people. AY claimed -
that it represented the Jewish people, and that those who abnegated
the tradition had left their people. .~

The theological grounding of Agudah's position was old and
firm. "Forcing the end" had long been a suspected effort and one
to be feared by Jews who had a sense of history. Flowing from this
stance was the notion that Torah-true Jews ought to dedicate them-=
selves to the traditional act of fulfilling the Torah, in exile,
and waiting for redemption, which would come only at God's beckon-
ing and in his own good time. There were Agudah rabbis who favored
and sanctioned aliyah to the land of Israel, but only within the
framework of a Torah-true community. There auld be no possibility
of cooperating with non-observant Jews and cerfainly not of living
with them in the same community. |

The Agudah rabbis feared the inroads which the Zionists were
making in Palestine, and this fear increased following the Balfour
Declaration (1917). The declaration implied the support of a major
power in building a Jewish homeland, and made it clear that the
Zionists were not opposing foreign power involvement in their effort.
It also.made'the'entire_project very real and imminent. The Ash-
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kenazic Orthodox community in Falestine, often known as the 0ld
Yishuv, which was centered mainly in Jerusalem, had in the interim
developed its links to AgudatTIsrael as the falrchnizm loraueh.

Its members, determined to block Zionist efforts wherever possible.
and to separate themselves from all religious Jews who supported
the Zionists.

However, the separation could not be CIéar—cut, since the
inStitutions of the 01d Yishuv needed money to survive, and the
control of such funds was delegated by the British to the Zionist-
sponsored Vaad Leumi (National Council) composed of non-religious
and religious Zionists. Throughout the 1920's, great efforts were
made by Chaim Weizmann and others to bring the Orthodox anti-Zion-
ists into the Vaad Leumi in order to gain unity of the Jews in
Palestine and in order to increase the religious legitimation of
the Zionist orgamization. However, these efforts came to naught.
In. the end, the Zionists agreed to fund yeshivot without getting
the active cooperation of the anti-Zionists, but in this way secur-
ing a truce between the two groups.

It must be recognized that the battle between the religious
and non-religious camps in Palestine was a principled one over the
nature of the society to be constructed in the Jewish national home.
Those Orthodox who took a radical anti-Zionist stance were those
who had been fending off changes in their way of life and beliefs
since the beginning of the enlightenment and'emancipation. Ever
since the modern period began, these people.felt they were witnes-
sing the breakdown of traditional Jewish life. They were determined
to resist the continuation of this process.: -In their view, Zionism
was a secular movement and therefore a profanization. It was led
by non-observant men, usurpers of God's power, who were leading Jews
astray. The use of Hebrew as a spoken language was an example of.
profanization; secular studies in the Zionist schools were another;
granting of women the right to vote in Zionist institutions another.
The greater the influx of Zionists into Palestine, the greater the
defensiveness of the Ashkenazic 01d Yishuv. This defensiveness and
opposition was expressed geographically in the determination to live




in separate neighborhoods which were to be as self-sufficient as
possible. '

Needléss to say, the anti-Zionist Orthodox totally rejected
the Mizrahi, seeing them as traitors to the Torah who were doubly
dangerous because they purported to be otherwise. The divisions as
to the meaning and valuation of the Zionist enterprise continue to
be manifest today in the battle around two party groupings¥ The
National Religious Party (Mafdal), built around the Mizrahi, and the
Agudat';a'T Israel. |

In the early 1930's.the relationship of the religious popu-
lation towards the non-religious underwent a significant change.
Throughout the Mandate period the religious Zionists had partici-
pated in Zionist activities and were integrated into the new yishuv.
The Mizrahi organization had brought to Israel many Orthodox gettlers
and had developed the concept of the integration of Torah and Labour,
which permitted the religious immigrants to engage in agricultural
work and thereby become part of the major developing thrust of the .
..new Jewish society. Whereas previously Orthodox Jews had lived al-
most exclusively in cities engaging in petty crafts, artisanry, busi-
ness, the movement of Torah and Work projected a new ideal in tune
with the general Zionist focus upon the value of work, agricultural
settlement. Out of the Mizrahi there developed a new party, HaPoel .
HaMizrahi (Labor Mizrahi) for those who chose the agricultural
labogir way of life and who had specific interests which could be fur-
thered by this organization. Hapoel Hamizrahi joined the general
‘Histadrut in labor activities. And the religious Zionists succeeded
in establishing a number of important kibbutzim and moshavim, based
upon the concept that an integrated religious life included both
labour and-study;

‘Throughout thé 1920's Agudat Yisrael in Palestine had main-.
tainéd its posture of aloofness and separation. -However, in the
30's, this stance underwent great changes, although not without an.
internal struggle. The immediate cause of the change was the in-
flux of Orthodox immigrants from Central Europe, who were more mod-
erate in their approach to modernization and Zionism than were the
0old settlers. Second, the_burning threat of Nazism forced Agudah

Al
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leaders o consider ways of cooperating with the Zionists
to brinz Jews out of Evrope. Soriz of the Palestinian old-
leaders remained firm in their position of negation of Zionism and
continved to block 2ll changes. OCthers, howsver, began to alter

their position as the situation seemed to demand.

An example of the inner division and conflict within Agudah

may be seen 1n the battle over the esztablishment of the Horev School
in Jerusalem. Agudah members from Germany had immigrated in suf-
ficient numhers in <+the early thirties to wish to establish a schocl

for their children which would follow +their own sducational principles.
Influenced by Sam Rapnae$ dirsch, the Cerman Orthodox wanted to

huild a2 school whiech would include hizh level gereral sivdies a

%

s
well as Torah strdi s, would offer the same sducation to girls, .
and would conduct the education in Hebraw. "he school was estab-
lished in 1934, and immediately bvecame a target of attack from the
0ld Jerusalem Crthodox who otjected fo the innovations in miXed edu-
cation, in Hebrew, and ir secular subjects."ﬁowever4 thelGerﬁan
Jews did not yield, In fact, their posifion sained strength as nore
Azudah menbers arrived in fdﬂ country and the conflicting zpproaches
within Agudah tecame more evident. The official formal 1ndication
of the cban;e in approach was the agreement of Asudat Yisrael %o
'cooperate with the WZ0, which came into effect in 1934, Agudat
Yisrael was reorgaﬂized in Palestine under ﬁhelleaderéhin of Rabhi
I.¥. Levin. The r=o nization recoznized the various trends within
Agudah, and more important, effectively renounced the separatist

B
policy of the 0ld Yishuv.

. Agzudat Yisrael b ezan urblnr its members to abandon *rropn and

eg
settle in Palestine during the late 1930's. Following the war, vhen
the need for a sovereign Jewish stalte vas so painfully evident,
Azudat Yisrael entered into an agreement with David Ben—Gurioh,
backing the establishment of the state. This. agreement succeeded

in establlsn1n5 unity amonz all elements of the Jewish population
‘on the eve of the proclamation of the State. The nature of the-
agreenent 1s very important, since it set out the basic lines which
have been followed ever since and'have enabled the religious parties

e ———mrmr e sy i e e Y = Py
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to remain within the govermment. In a2 letter to Ratbi I.H. Levin,
Ben Gurion, as head of the Jewish Agency, offered certain conditioné
which would #fuarantee certain demands of the Orthodox in the future
Jewich state. The conditions enumerated were actually continuations
of practices embodied in legislation or which had become customary
during the ilandatory period. Thus it was agreed that the Sabbath
would te the official day of rest in the Jewish state, that kashrut
laws (dietary laws) would bs maintained in 2ll public institutions
~in the state, that religious school systems would be maintained and
funded by *the state, public transportation would not operate for the

country as a whole on Sabbaths and holy days, and that matters of
personal status, marriage and divorce primarily, would be controlled
by religious law exclusively. On the other hand, the religious camp
conceded that the state radio wouvld continue to operate on sabbaths
and holidays and local practices with regard to puhlic transportation.
would Dbe maintained.

These conditions constitute the Ffamous "status guo" whict
the Israeli government and the religious pariies have continuved to
support. It is certain that Ben Gurion, in agreeinz to these con-
ditions, sought %o avoid conflicts within the Jewish population.

He also sought %o gain Ffor himself the support of a sizeable and
constant element of that population, namely, the religious. Sen
Gurion felt that he had provided a national minimum in the area of
religion, which wouvld zuarantee that observant traditional Jews and
secular Jews could live as they desired without coercing each other
or violating each other's principles in any intolerable way. And
at the same time, this minimum guaranteed the Jewish character of
the Jewish state. 2Poth religious partiss accepted the.arrangément
and represented their constituencies in the provisional government
formed by Zen Gurion in 1948,

However, there is a great difference both in the mode of par-
‘ticipation and in the ideology underlying the participation of AY
and the Hizrahi party in the state. In the manifesto of AY, written
in 1912, it was stated that "The Jewish people stands outside the
frameviork of the'politioal peoples of the world, and differs essen-
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tizlly from them: +the Jovereign of the Jéwish_people is: the ﬁlmighty,
The Torah is the Law that governs them, and the Holy Land has been

at 2ll times-destined for the Jewish people. It is the Torah which
governs all actions of Agudat Yisrael.,” By entering into the State,
Agudat Yisrael effectively modified i%z cwn manifesto. At the sane
time, becauvse participation had alwayé been partial, Agudat Yisrael
remained loyal %o aspects of its original position. WWhile members

T Agudat Yisrael accepted the existence of the Jewish State, they
did so with an attitude of reservation, and related %o it with a
sense of distance remihiSCent of The traditional Jewish attitude
towards non-Jewlsh society. In the view of the ultra-€rthodo:, a
total Halachic way of life can best be maintained by withdrawzl

from those areas contaminated by modern secular ideas, values, and
sensibilities, This included most areas of life within a modern
state. Therefore, the particivation of Agudat Yisrael is partial,
linited to those areas which have specific reference to religious
activities or religious spheres.
, Civen this reservation about the nature of a Jewish State
which is not an halachic entity, it is not surprising that Agvdat
Yisrael has souzn?t and has receive xemption from military service
for its young people; that is to say, male yechivah siudents and all
vomen who chose exemption. It is not clear, according to the Hala-
chah, that males ought %o bz exempt, and various opinions exist.
Azudat Yisrael persuaded Ben Gurion, by the claim that yeshivah
students were needed desperately in <the effort to rebuild the yssh-
‘ivot which had besn destroyed in ZEurope. Ben CGurion, sympathetic

to the overall goal and xnowing that the total number of boys in-
volved was no more than 1,000 at the time, zranted the military
exenption. Today, that exemption extends to more than 10,000 yesh-
ivah students, and is still respected by the Israell govermment.
that is important to recognize is that the very seeking of the mil- "~
itary exemption reflects more than a fear of a halachic violation
which could be incurred during military service. Rather, rejection
of the armed forces reflects suspicion of and withdrawal from the
state and its political efforts, as well as withdrawal from secular

elements of the society as represented by the army.
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to the refusal of Aglda+ Yisrael to permit mil- .

ol

In contras
itary service, the HMizrazhi (KNRP) has regarded self-defence in the
armed forcesfas an act of devetion to the .state and to the Iend.
Yhile the state is reliziously neutral or even negative in the view
of Agudat TYisresel, in the view of the religious Zionists the state
is a positive religious value. The establishmént of a Jewish so ver-
éi#nty is a step in the messianic process, which cannot be reversed.
It follows, obviously, that military service is of positive religious
value as ie the army itself,

In understanding the status quo agreement and the entire po-
sition of Judaism in Israel, one must consider why the Zionist move-
ment and later the state, whose majority is not religious in the
accepted Tsraeli sense, have legitimated and established religious
institutions in Isrzel and have sanctioned the presence and influ-
ence of the religious in Israelil societﬁ. One must ask wny the non-
religious population has agreed or acquiesced, as the case may be,
to +the pressures of the religious. Cne must ask why there has not
been a real kulturkampt against the powers of "religious coercion,"
against the "clerics.” To understand the answer o this question
one must examine some aspects of the Zionist revolution: the aspects

m

of genuine coniinuity.

Jews who defined themselves as socialist Zionists brought
with them from EZurope a combination of rationalist and socialist
ideals, the former determining a rejection of the traditional un-
derstanding of revelation, history, and messianism; the latter pro-
viding a humanist surrogate for them. However, within the vorkers"
movement there were several approaches to religion and tradition,
wnich must be distinﬂuished from each other. First, there was the
negative approach of that group which rejected religion and tradition
totally. For these radical Zionists, Judaism represented a survival
from more primitive times, and was now a brake upon the progress of
the Jewish people. Religious institutions were identified as forces
-of conservatism, ignorance, or even duplicity. It was considered
necessary, in the view of these radical Zionists, to break loose from

the entire religious frameworX before the work of national and in-
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dividuval reconstruction could begin. This “pproach flour
a generation or so in certain prominent circles and then bagan to
decline. *hile spokesmen for.i%t can still ge

ger a significant force in the couniry.

Another approach was an ambivalent one, fér:moreﬂcompiiéated
than the abrogation of religions practiCQS'or the denial of religious
concepts would seem to indicate. It is this approach which shall
concern us becauvse it remains characteristic of the leadership of
Israel and prevalent among the secular population., The roots of the

5

bivalence of the socialist Zicnists towards religion and itradition

}=

ie first in their deep attachment towards their immediate pest, a

O]
®

nse of warmth and nostalgia to what had been received at home.
These sentiments operated to moderate a siauncnly nsgative ideol-
ogical stance against Judaism. And far mors significant than this
rather passive reflectiva appreciztion was an active sense that they,
in some way, as piloneers in Eretz Yisrael, were actualizing selected

but core elements of the Jewish tradition.. They saw themse elves as

Jewish society and culture which would be freer, more

noH

builders of
healthy, and within a morzs universzal framework than had been pos-
sible within the fettered conditione of exile. TFinally, thay con-
sidered themselves, as a group, to be a vital link in the historical
continuity of the Jewish people, identified thémselves-romaatically

al spirit of Israel, =2nd invoked history

- =T

with the ongoing histori
n

c
and destiny when speaiiing of the meaning of the Zionist activity.

<«—'The sense of participation in a redemptive process, the long-
ing to establish a utopian society, and the sense of being actors

in a drama which had world-historic sienificance linked even the
i B

on
L
C"
U

igious ideals, ideas, and at-

gecular halutzim with traditional re
titudes.

The religious equivalences must not disguise the secular

<7,

grounding of the workers' movement znd *he secular approach of some
of its leaders to the Jewish tradition. While there was a deeply
felt need %o maintain historical continuity and even to receive
legitimation from Jewish history, there was also a conscious attempt
to dismigs the,reiigious base of the Jewish tradition as meaningless

or irrelevant.
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The con
real the transition from a religious to a national self-definition.
Here the sense that the sacred wae a social force, whose manifesta~

£

£

tions are conf

ined to society itself, could be experienced easily

and nazturally. Zionism as an experience and as a project could be.
considered a mode of Jewish Deing which needed no external legiti-
mation because it was indeed the ratural fulfillment of the Jewish

~

struggle for survival. Some alist Zionists might have appres-

soc
ciated the tradition while feeling free to abhandon the religious
definition a sufficient substitute for the national-religious self-
definition of their fathers. It is the apparent self-svidency of
this transition from rellﬂlous to national categories within the
Zionist framewexrk which may accouvnt for the almost total lack of
interest in religious cuestions on the part of the haluizim.-

The Jewish people thus became the carrier of sanctity, the
representative of the sacred, and particular cultural valu

U)
-s
0
1

viously religious values also, were now sanciified because of -their
associzticn with the nation. During the pesriod of the second aliyah
a process of szlection tTook place in which certain values from the
religious *tradition wers sorted out to be retained in the new Hebirew
culture., Those selected were chosen because they could be inte
as meaningful to the national or socialist vision of the pio
Thus, +the Eible retained its sacred quality but was interpresied
terms of its national value. The Fible was understood as a Jewish
cultural monument, a linkt to Jewish history, the legitimator of
Jewish claims to the land of Israel, and as a source of universalist
humanist ideals. |

T 2

I+t may have been true tnat for ‘some members of the workers®
movement the sacrality of the Bible actually derived from ties to

the *tradition. However, in thelr interpretation of their ovn ties
tofthe Bible, the sense of the sacred as related tn cr derived from

religious roots was dropped. The Dible was emptied of its explicit




2\
B

" meaning as the record of Israel's breakthrough to transcendence,

to God, and became the trasure of Israel's natiohal past. Similarly,
Hebrew, the holy tongue, became the national language of the renewed
Hebrew people. Agzkam Again, the devotion of the men of hte second
aliyah to Hebrew and their heroism in reviving it may have been
rooted in the association of the lan guage with the religious
traditiona which had been imbibed in their traditional hames.
However, the rationalization offered for the use of Hebrew

removed from the language the sense that it bore a relation to the
tramecendent dimension of the tradition.

One cannot oversamplify the relationship of Zionism to Judaism .
and claim that the former negated the latter. As we have seen,
alongside £hkr or beneath the abrogation of Jewish law and the
rejection of religious belief, was an inemcapable ambivalence towards
Judaism, This ambivalence is characteristic of Israeli society
today. Within Israel large groups of the population feel very
positively towards the Jewish tradition and select elements from
it which they observe within their own families. While not
accepting the entire world view and structure of Judaism, they
want to maintain ties to the tradition which was once identified
with Jewish national religious culture, They want to preserve
eements and éspects of that tradition as part of Israeli culture and
-as values in Israeli society,

There is no clear consistency nor any absolute rational standard
in ‘the process of selection among the traditionalists of either
the period of the second aliyah or contemporary Israel. Various
customs, ideals, attitwﬁes,aﬁg values are maintained often for
eeadons which are not conscious and in ways which are not explicit.
This is indeed the hold of a living and dynamic tradition upon its
descendents and the path through which it eveolves in new situdtions.
The result in Israel today is continuity despite rebellion. Both the
pioneers of the early aliyot and the citizens of today feel
the pull of obscure and ancient loyalties towards the Jewish
traditioh. The pioneer of the second aliyah claimed that the
Jewish socialist revolution was a constructive one which did not
necessitate the total abandonment of the culture of the past. On the
contrary, the new society was to be based upon selected elements of
the Jewish tradition and was to be seen as a legitimate link in
Jewish historical continuity. ' '

The citizen of contemporary Israel who may be defined as a
traditionalist may not be concerned with definitons or justifications
of the Zionist revolution in terms of Jewish traditiob. He is



4
The

concerned, however, with the character of the Jewish State and its
legitimation. More and more in recent years he has come to
recognize that both depend upon some link to the Jewish
tradition. Judaism is somehow constitutive of Jewish identity and
the State of Israel is identified as a Jewish State. This
recognition has grasped the non-believer---even the rabid
anti-believer-~-and has been the source of much inner anguish,

It is this essential core character of Judaism which inclines

the non-religious within the Israeli populatiop, pre-=State and
post~State, towards sympathy with the Orth dox, no matter how
annoying the former find what they perceive as the rigid demands
of the latterupon the general society. And it is also this
recognition of the significace of Judaism in national life which
supports the positive ties towards the tradition of those

who are not non-religious but who are also not orthodox, namely
the traditionalist parts of the population.



ITI, Religion and Politics

The hope of the religious population in Israel is that the entire
population will eventually become orthodox and that the state will
conform in its laws and actual behavior with the demands of the
religious tradition. However, the mrthodox groups have had to
compromise din actuality and to operate with the reality of a
non-halachic state governed by a leadership which has not been
orthodox. Both religious parties, the NRP and Agudat Yistral, have
attempted to influence government policy in two areas. First,
they have worked to establish by law their own institutions and
separate services. Second, they have defined certain areas in
the public realm which would be governed by religious law, and have
.established this fact through gmvernment legislation.

On the institutional plane this means that the orthodox have
constructfed thepar own school systems and have gained Israeli
government support far its separate existence, The religious
school system is part of the state system and receives its
funding from state taxes. Even more extremist orthox schools, which
do not want to be part ef the state system, are recognized and
funded. The rabbinate and law courts are under the control of
the orthodox and are free of govenment interference except insofar as
the latter are subject to the review of the Israeli Supreme Court.
In terms of religious législation over the public domain, certain

traditions have been carried forward from the Mandate period and
' legistated into the national law. Religious law dictates that

all public institutions be kosher, that certain skakbak esirictions
of the Sabbath be imposed upon the entire population, that

marriage and divorce be regulated by the halachah.The imposition

of religious tradidons in th#se areas has been accepted by Israelis,
religious and non-religious. The acquiermsence of large parté of the
non-religious population together with the efforts of the religious
parties has resulted in the obvious continuity between the modern state
and Jewish tradifion. While Israel has no established church and

all religions are equal before the law, the state is not neutral
‘nor secular, and is not divorced from the symbols nor the
institutions of Judaism.
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and the public ce
dressing for a'basically secular state and society. Thus, to call
Israel a Jewish state, in any religious sense, is a distortion.
From the secular perspective, it may be argusd that the religious
presence is hypocritical and offensive. 1In either case, it is clear
that the relation between Judaism and society in Israel is complex
and not easily analysed. '

-

The religious parties exist because of the intense politiza-
tion of public life in Israel and the heavy involvement of government

in almost all spheres of public 2ctivity. Thus a major sezment of

the religious leadership is convinced that it must remain in politics

simply in order to suard the Jewish charscter of the state and +the
religious institutions which exist rather than withdraw and permit
these areas to be secularized. The power of the religious lies in
the coalition zovernmen® system of Israel., The majority party in
that coalition, from the rise of the state in 1948 until the elec-
tion of 1977, was the Labo#Ar Farty. This party never emergeé from
an election with enough votes to form a government zlone, and wWas
forced to reach a party agreement with othar smaller parties in or-

der to form a coalition governmmeni. ZIEvery coalition has sought to
include the religious parties, which together have secured between
10-157 of the vote -in every election. In fact, every coalition has
included the ¥afdal, meaning that the latter received support for
its special interests, namely religious affairs, wnhile the dominant
coalition partner received the supporu of the religious in economic .

and foreign policy natbﬂrs.

The major religious party is the lMafdal (HRP)(Hifleget Datit
Leunit) which is the union of Mizrahi and imlei Mizrahi after 1956.
The second religious party is Agucdat Yisrael,'and there 1s a sma2ll

third party, Poalei Agudat Yisrael, the labor branch of the second.

The strength of the:lMafdal has been around €-10% while the strength
of Agudat Yisrael and rPoalei Agucat Yisrael uogeuner nas been between

e

-
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and 57%. Eoth electorates have remsined fairly stable. The two
parties are often at odds, reflecting the e d

chosen to befa coalition pariner and conseguently acccpt ihe con-
comitant responsibility %o maintain coalition loyalty while Azudah
maintains its independence so as %o be able to remain consistent with
its religzious principles at.all costis.  The Mefdal has held the -
nistry of Religious Affairs and the .Hinistry of the Interior al- '
st constantly. In the recant election o

the Education portfolio which its leaders had

Both religious parties haveéedica%ed themselves to preserving
the status quo arrangement. However, the NRP has adopied a "go-slow"
policy in certain areas wherse Aszudat Yisrael has pushed for immediate

and total action, often seeking to embarress the iz
iatory approach. Sensitive to charges of seeking to coerce the non-

n

in ite concil-

v}

relizious population in religious matters, the ¥afdal has been wil-
ling to comproamise. Thus, ingtead of a ccmprehensive national Sab-
bath observance law which would inclucde the banning of all “u51ness
activities, the compromise evolve@ permits buses to run and businesses
to open.in specific leocalities and under specific conditions. 1In

the arsa of kachrut, the Mafdal aitemptecd To pass a law banning

jo) breeding in the state for many years. It was only whsn a. coal-
i

ig
tional Dalance permitted, in 1962, that such a law was passed.

The Agudsh, however, has grecater opportunity to make demands
upon the government, not having any catcinet seats to lose. Anxious
to demonstrate that the Mafdal is compromising, Azudah sometines
proposes bills just to embarrase the Mafdal. It is clear to Agudah.
that its bills have no chance of being éccepted, but the symbolic
protest is made through the pressntation of the pill, anc the em-
varassment of the Mafdal accomplished. Thus, Agudah proposed that _
all flights of Z1-Al, the national zirline, be stopped on the Sabbath
and that no aifplanes from foreign fleets be allowed to land or take
0ff. The Minizter of Transporiation expla*ned that both proposals
reré'lmpossible ziven the COﬂd1tlons of international commercial
aviation. The Mafdal was ‘forced to abstain from Voting, not being
able to. vote agzinst the government of which it was a pért. The

excuse offered by the Mafdal is one that has been repeated orlten:
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It was with pain that we absta
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abtath viclation by I E1 Al,

L

Porush's motion dealing with |
It was hot because we underrate the gravity of these vio-
lations,. or ignore their importance. The contrary is true.
We regard this as a grave desecration of the Sabbath,

which is one of the sublime and holy symbols of our entire
nation. If we had Xknown that by voting for the motion,

vie would assure 1tsS passage, we would not have hesitated
1
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n
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to Jjeo-
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to raise our hand 1ave been prepared

ds and would
pardize our participation in the government. Unforiun-
ately, voting for the motion would have been an empty
demonstration and, to the best of our judgzement, the loss
would have exceeded the zain. Our record in the struggl
for religious interests is well kXnown; our achievements
in this sphere are considerabls., We shall cohtinue our
struggle for a complete and comprehensive Sabbath through-

out Isrzel, angd we do not despalr of success

hat
remain

The image conveyed to many through such a statement
the afdal is pre
within the coalitioﬂ, anc¢ this is precisely the point which Az

S

Lf} N eF

e 8
red to compromise on principle in order %o
idan
wants to make. Hoviever, it ought to te pointed out tThat the ability
to compromise and yet stand firm at certain points is what has en-
abled the afdal to accomplish the gains it has accomplished. iJhen.
the dominant party is more dependent on the religious partner in

the coalition, more can be cdemanded. ¥When the opposite is true,
1little can be denanded. | '

In the'past, the Hafdal concentrated its.efforts within the
rather confined areas of its specific religious interests. Its
thrust was mainly cdefensive: +to protect gains rather than +to seek
new ones. However, the ideal of the religious Zionists was always
greater than any particular issues, That ideal has always been to
bring all aspects of 1life in the Jewish state within the. framework
of-Jewish tradition. KNevertheless, recognizing the reality of the
non-religious character of the majority of the population, their
goal was seen as the distant en@6f a long process of change. In the
interim, the immedizate goal of guaranteeing the maximal influence
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of religious precepts upor: the public life and the maximal support

for separate religious institutions was pursued. Thise has'required-

a posture of adaptation, compromise, and adjustment rathe bhaﬂ

aloofness, intransigence and inflexibility. Thus,

those religious,ﬁews in Israel, znd they are the vast-
majority, who participate in the political life of the
state as preséntly congtituted, cannot avoid the uneasy
feeling that in its present form, the 3tate of Israel is
hardly an authentic smbodiment of Jewish national life,
It is acceptable as & transitional phenomenon. In all
nany

probability this trensition is a long one involving
zenerations. Cne can reconcile oneself with 1t only
-

1
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the State refrains from measures which commit it of 3
to the secular view of Jewish nationalisam. (Goldmann, 12)

F

Simultaneous with the egtablishment of the religious presence
in the externals of public 1life, through political powsr, has been
the determined attempt of the rseligious to defend what they percsive
to be the true znd traditional Jewish life against the powerful

E

force of the secular ethos of the majority. In order ic accomplish

this task, without withérawing from tThe general societfy, the religious

Zionists have constructsd a separate vranch of the state school
‘system -- the state religiousg schools -- vhose aim is to transmit

an outlook and pattern of behavior which is different in fundamental
respects from thai taught in the other state schools. The ultra-

Crthodox maintain an independent school systenm wi
so as to be even Ffreer to transmit thelr wey of 1i

L=

ren. These religious schools, youth groups, and other separatist
institutions reflect a basic defensive attitude towards the general
soclety and culture on the part of the religious. Their purpose is.
the containment of learning and socieal life within the confines of
a religious systen and society, the limitation of contactv with the
secular culture, and a concentration of intellectual and spiritual
powers within the inner religious world.

At the same time, the purpose of the over-all activity of the

religious parties is to avoid the diminuation of religion in public

e to their child-
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State that the NRP consents to ithe compromises involved in its
£

R i
policy of participating in the. coalition politics. t is felt, and
here the example of the U.S. may be appropriate, that a withdrawal .

from the political sphere would not create a neutral st
it woul@éroduce'a secular soclely, wnose. state-funded 1
would have an inherent advantage over religious institutions, anéd
vhose secular way of life and world-view would compate
place with religion and inevitably dominate. The smeri
where religion and state are separated completely, in prin
vitnesses to the necessary diminution ef the significance

L

of religion. And this is the case with Christianity, whers religion

&t

actually makes few practical demands on a daily bagis. In the case
of Judaism, where the scope ig total, The withdrawal of the state

from the public sphere would mean a - serious threat to the Jewish
craracter of The society. '

In recent years, the HRF has flexed itself outside the more

ki

traditional concerns of the religious party and has atteapted to
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influence foreign policy in connection with the »
SI

and territoris The Young Guard, which has emerged within the-

15
afdel, has taken the terrivories issue as central %o Their concerns,
and has fought hard against government concessions. Whether the
Young Guard will have the strengih to oppose 2 peace settlement which
conceded territoriss, and thérefore, would pull the Hafdal out of
the government coalition, has yet to be scen. However, it is certain
that The religious party has made itself very visible and has made
its voice heard in this issue. Altogether, the Young Guard, with
its natural ally, Gush Zmunim, has attempted tokhanze the image of
the Mafdsl to that of an energetic, independent, and principled
party. It is true that the change of directvion within the party hes
been towards foreign policy only, but that is a significant change

e

whose effects upon the national future could ve weighty.

In order to provide. services to the Jewish and non-Jewish
populations, the State of Israel has established a Hinistry of Re-
a

lizlons on the state level, whose head is cabine® minister.  All

=



i onduct their own law courts for

o) wn'relirious_schools, and conduct
their own marriages, divorces, and burizls. The Israeli zovernment

% attenpts to facil-
itate relations between all religious communitiss. |

e
guarantees their freedom in 211 these areas, and
o)
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. An extensive national and local organization provides services for
the Jewish sector of the population, wkirkx=xTkesze Officials in
the organization are appointed by the Ministry of Religion or
elected by bodies outside the Ministry but funded by the Ministry.
The highestgoverning religious body is the Rabbinic Council, which
was established during the Mandate period and continued by the State.
The Council consists of eight rabbis, half sephardim and half ashkeeazim,
two of whom are the chief rabbis of the country. These men meet
to deal with religious questions which reach the national level and
hand down decisions. Not all such decisions are accepted by the
knesset, when there is a question which involves state legislation,
There have even been occasions when the decisions of the chief rabbis
or the rabbinical c8ncil have not been accepted by the religious
parties. Agudat Yisrael, the more radical orthodox party, does not
recognize the Rabhinical Council and the Chief Rabbinate altogether.
This. group of orthodox Jews has established its own independent
council of sages which rules on problems which arise within the
nltra orthodox community. The national Rabbinical Council is
authoritative for the sephardic religious community and the
ashkenazim who identify themselves with the NRP or who do not identafy
themmelves with the ultra orthodox. Likewise;with the chief rabbinate
where the withdrawal of the ultra orthodox has seriously weakened the
power of khmExxEsE these rabbis from the inception of the office
during the mandate. The sephardi chief rabbi, the Rishon Lezion,
is accepted as the highest authority among the sephardim in Israel.
His offkce is the oldest rabbinic office in the country, preseding th
askkenazic position, which was created by the British and gievn th
the Rav Kook as first as kenazic chief rabbi. Kook's actual authority
was EEREEX rejected by the ultra orthodox, who turn to their own
leaders on religious questions. This patternhas continued until today,
leaving tle chief rabbi with a limited community and limited respect.

On the local level there are chief rabbis in every major ExkxeEs
city, as well as local rabbinic courts. There is also a local
rabbinic council which is responsible for the administering of all
religious services on the local level. Thus, the country is divided
into special districts whose religbus services are provided by
organizations ppecific to.each district. Within these organizations are
rabbis to administer law, conduct weddings, and serve as neighborhood
rabbis. On the local as on the national level, the ultra orthodox
do not accept the authpsity of the organizations appointed by the
Ministry of Religion and turn to their ovn cchcils and coutts.
The Conservative and Reform Jews —orebompieni® becausethey do not have their
own judicial system, turn to the state mechanism when necessary.
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IV. Conflicts in Religious and Non-Religious Viewpoints

The existing arrangements in the religion-state area belie certain
real tensions between the religious and non-religious sectors of the
population over the place of religion in the state. These tensions
eerge in several ways, There are often intellectual arguments over
the place of Judaism generally, usually regarding a specific
‘issue of piiblic conflict but generalized to the entire relationship
of Judaism to the state of Israel. These intellectual battles remain
in journals and newspapers, indicating a problem or reacting to one,
but not in themselves leading to practical action. There have been
~ occasions, however, when the conflict between religious and non-
religious, which is usualy quiescent but always potentiel, emerges
in a case of public debate or even street violence. The latter,
that is the instances where heated differences of opinion break into
actual violence, seem to be cases where a change in the strategic
balance of power and status quo appears to be getting upset, Thus,
if there is an agreement as to which streets in Jerusalem should be
closed on the Sabbath to preserve the rights'of_the'orthodox, and the
orthodox community attempts to expand the number of streets or enter
a new area of the city and close it on the sabbath, the non-
orthodox may become incensed and resort to verbal arguments and then
non-verbal expressions, all of which are returned in turn by the
orthodox. The pohht is that people accept the status quo, grudgingly
" or willingly, on both sides. When it appears that that status quo is
being altered, the principle of non-coercion arises, the fears of
being pushed around by one group or another emerge, -and violence may
result. '

Aside from the intellectual debates -about the nature of the
relation between Judaism and state, 'and the occasional public outbreaks
" of anger or even physical conflict olwer a particular strategic issue,
thegg ggggtgsegnatﬁgmﬁgggge%egal cases tried in the Ismaeli court
system which test the long-range issues involved in the current
religion-state arrangement. One such issue raised in the knessest
was the question of a Constitution for the state, which was taken
up in the knesset in 1949. Proponents of a Constitution argued that
a new state needed such a document to guarantee individual rgghts
and governmental arrangements, and tat certain values of the Zionist
revolution and halutzic realiaation should be recorded in this
document to perpetuate the original vision. It was .exactly this which
the orthodox opponents to the Constitution did not desire. They did
not want the values of secular zionism immortalized in a Constitution
of the Jewislp State. As long as no explicit public document existed
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announcing the secular nature of the state, the religious could parti-
cipate in the funcjonming of the government. However, if & constitution
were to explicate norms and values of a secular nature; the religious
would be fo:rced to devunce the document and the government wgich

approved it. Moreover, it was not just the secular character of the
document which aroused opposition, but also the assumption underlying

the writing of such a document. It was impossible for the i
orthodox to recognize the autonomous power of man to frame a Constitution
when the Torah of Israel was the etermal basis of the Jewish people,
-which would he recognized as such by all eventually and then applied

to all areas of national 1life.

In the debate upon the constitution it was not. simply the
religious partyes which oountered the pro-constitution forces.
Various ideological grmps also opposed the constitution for their
own reasms. Hashomer Hazair, for instance, opposed any
document which would not declare the foundation of the Jewish state
to be a radical socialist one. Finally, Ben Gurion himself
opposed the proposed Constitution, because he felt a fight in
its favor was premature. He was not prepared to wage a war in the
name of the ultimate aﬁhority of the secular law in the state,
in principle, nor has anyone else after him. This leaves the
issue of religious or secular authority unresolved in a sense,
but permits various factions to live together on a day to day basis
in which the secular authority does make the deicisions.

Another conflict which gave expression to the debate within
Israel over national self-definition and the boundaries of the
religious or secular definitions is the "who is a Jew" controversy.
As in many European countries, evefﬁ'lsraeli is registered at
birth with the Ministry of the Interior. Every Israeli possesses
an identity card in which religion and nationality are recorded.
Normally, they are recorded as Jewish in both categories. The question -
is what defines a JeHO@S Jew and whether the category "Jew" cah
refer to religion and nionality or the reverse. These issues have
‘been tested in several cases in the Israeli courts and have aroused i
intense interest and concern, not only in Israel but throughout the
world. The matter is a weighty one because it epitombies the most
basic question of who defines Judaism and being a Jew in the modern
Jewish state. The religious leadership has demanded.consistently that
the only criteria admissable in these matters are halachic criteria,
.and that these halachic criteria be applied totally and without
exceptions.
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The most famous Lest case in this area resulted in & non-
hzlachic decision, but one which thebrthodox accepted. This case,
that of Brotner Daniel, restis upon -the meaning of the Law of Return,
wnich recognlzes anyone who is Jewish as an oleh, i.e. someone who
has "returned" ‘(literslly ascended) %o Israel. This is a privileged

status., For those possessing it citizenship ig automatic. The

Iy

L
oleh is entitled ©To certain material benefits from the govermment

he Jewish Agency. A Jew who declares himself Jewish can become

or
2 citizen under the ILaw of Return, which implicitly recognizes Israel
as the state of the Jewish people, whereas the non-Jew must pass

through normal procedurss for citizenship. Thus, the Law of Return

guarantees all Jews (eycep* those being sought as criminals by for-

s ]

iin
eign countries) the right to enter and be citizens of Israzel, and
tional services Irom the moment of entry as an oleh

= = ) * s .o

In 1962, a Polish monk, Brother Daniel, applied for entry into

;0 the Law of Return, on the grounds

Israel as an olsh, according
that he was Jewish., Daniel !} een born COswald Rufeisen in FPoland
to Jewish parents and had besn hidéden by them in a monastery during
the Holocaust, wWnere he converted to Catholiciem. In explaining

his case and request to the Polish government, when he applied for

a passport, Daniel wrote,

I, the undersigned, the Rev. COswald Rufel sé xnown in the
nmonastic order as Brother Daniel, her by respectfully ap-
ply for permission to travel to Is;ael for permanent res-
idence, and also for a passport. I base this application
on the ground of my belonglng to the Jewish people, to
which I continue to belong, although I embraced the Cath-

olic faith in 1942, and joined 2 monastic order in 1945..."

Dariiel was claiming that btecause his mother had been a Jew, and he
considered himselfl a Jew nationally. although he had become a Christ-
ian, he was entitled to be registered as 2 Jew in hl_ identity card
and was eligible for the privileges of an oleh. .The attorney for
‘the State, opposing Brother Daniel, claimed that one who converted
+to eanother religion may not be considered a2 Jew and wés not entitled

I T T smme 4 ieleemial s fase e pemesinims Swehs o foa ew s sme e e
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to claim the Law of Return or the privileges of an oleh. The court
M c

e
osition claimed by Danie
0

=

on ‘the one hand, recognized the halachi
Under +the Halachzh, one torn of a Je ther remains Jewisnh, for
certain purposes, no matter what. On $he other hand, the. court de-
parted from this sirict 1rnerb:ecation of the.Halechah. The majority
opinion distinzuicshed here between the Halachah and the law of the
state, in this case, the Law of Return. The Court states that the
law "has a secular meaning, that is as it is usually understocd by
the man in the street -- I emphasize, ag it is undersiood by the
piain and simple Jew...A Jew who has become & Christian is not a
Jew." That majority opninion of the court rested upon the notion
that a Jew is what is what is understood by the simple Jew on the
street. This was a rejection of the formalistic halachic view, ac-
corédingz to which Daniel could have been registered as a Jew bLescause
he was born of a Jewish mother. In the eyes of the court, the na-
tional histery of the Jewish people demonsirated that one annot be
a Jew in nationality and a Christian in religion. Religious conver-
a, according to the judges, that Daniel

had indeed rejected his Jewlsh national mast. The decision as that
c 0

subsequently did).

Cn other occaslons, the secular versus the religious self-
definition or the secular versus the religious authori tj in Israel
have been tested, always causing comolﬂcacod and emotional debate
within the country. The femous cabinet crisis of 1958 is another
exanple of such a test case, this time raised over the issue of how
one rezisters children of mixed marriags in the national regisiry.

It was asked whether the simple declaration of voth varents that

they consider the child Jewish and want him registered-as such would
be sufficient to have the goverinment of Israel incdeed recognize this
child as Jewish. The Inte rior Minister declared that he would accept
the sutpjective sel; definition and not insist on halachic standar

This meant that 2 person could intend or will his chilé Jewish 1

one parent were Jewish, and that the halachic criteria of either the

mother's being Jeh_un or converted to Judalism were. ove*rﬁdden. Th=

i s e m e e e e | p———_




Ben Gurion to revoke the decision temporarily, and deal with the
guestion of how to register the children of mixed marriagss, wnich
is really the question of who is a Jew. After gathering the schol-

F O

ars' opinions, the government, in accordance with their views, ruled
in favor of halachic criteria and against the Hiniste

r or the In-
terior, who subsequently revoked his directive.
This immediete crisis was settled. However, the basic prob-
. ;

len was not solved but p
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The religious definition of who is a Jew has been accepted by
the government. However, because some secularist Jews'in the
country feel "coerced" new cases have mrisen and undoubtedly
will arise inthe future, testing the halachic definitann,

The Eitani case agin tested the definition in a way similar to
Brother Daniel. Ruth Eitani had been born of a Jewish father

and non-Jewish mother. During the Holocaust, the mother =zzzp=f
identified herself with the Jewish father and suffered the entire
Holocaust period with the family. Rujh went through the war and
immigrated to Israel, fought in the Haganahp raised a family,

and became active in politics. It became known that her mather was
not Jewish, had never converted herself or the children, and

that therefore, halachically, Ruth Eitani and her own children
had to be converted. This despite her self-identification as

a Jew, the action she had taken on behalf of the Jewish people,
and her having received Israeli citizenship as a Jew, on the
basis of her honest self-representation as such. The issues

on both sides, the halachic and non-halachic, were fought out
again in the Eitani case. Finally, Rufh Eitani and her children
did undergo formal conversion.

The Shalit case was another which arose to challenge the
registration of Jews in Israel. Benjamin Shalit, a naval
offlcer, had married a non=Jewish woman¢ 338 ; :

: 0, Wi ;;;':m. Shalit sought that his children be
reglstered as Jews in nationality and nothing in religion, thus

asserting a new conception: a Jew by nationality who rejects

any religious profession. The government repeated the decisions

of 1960 in the "who is a Jew" case. Despite any subjective

profession on the part of an individual, objective criteria determined
one's status as a Jew. One born a Jew was a Jew in both religious

and national terms in the eyes of the state. And one born a non-

Jew could become a Jew; even nationally, only through a religious
conversion,

None of the legal cases or Knesset debates has akbeeed the
government commitment to the status quo, which supports the
halachic interpretation in persona* matters: status, divodce,
marriage. It appears that the majority of the population has
either agreed with this policy or acquiesced to it. The reason
behind the agreement or acquiescence ha® been suggested above:
a sense that the religious definition protects the Jewish character
of the State and a desire to maintain the unity of the Jewish people,
religious or non—relig?ous, Diaspora Jew or fsraeli.



the boundaries of the power of the religious par
of the non-religious Jew 1n Israel vis-a-vis relig
ligious power. Ihile Tthe majority in the st c

n
quo as it exists and seldom has occasion to conflic
rr e

lished laws and & gmenss, ﬁhere are occasional Cldoh°8 or an-

noyances. Thesge resuvlt in questionning of the status giro, in out-
right objection to speciiic arrangements, sometimes to public con-

Ttroversy, and even to violenc The potential for conflict exisis,

and could surface on any‘mumber.of lessues.

There is one point of potential conflict which involves Jews
I 8 a2

from the Diagpora 2s well as ssue of relig-

pluralism within the Jewish people. When Isrzaslis defins them-

s
Q
19
0

selves as "religious" they mean one 3zroup or another within Orthodoxy.*
ligious Igraslis refer to "religion” or "relizious"

‘Ané vhen non-religz
people, they too refer o Orthodox Judaism and orthodox Jews. It

is not only popular usage which is important here but also legis-

5i facts., The onlj 2o} ars oh ik zre ortho-
lative fact only religious p ies in the country ere ortho
dox, and control' of publicly supplied religious services, institu-

tions, are in the hands of the orthodox exclusively.

Tt is hardly surprising that this monopoly of the orthocdox ex-
ists in Israel. [Kost of the feliaious we who came to Falestine
were Orthodo:i, and those among them who knew anyuh=n3'aoouu non
orthodox religious options, opposed ther firmly. The few Refornm
or Conservative Jews who came to ralestine, even when they esiab-
lished a congregation, were too few in numbers to have any impacy
upon the couniry. It is only in recent years, when centers of bbth
movements have been built in Jerusalen, and wheh enough congregations
have bteen founded throughout the country that their presence is bte-
ginning to be felt, have the Neform and Conservative rabbis in Isrzel

been able to make claims against the orthodox monopdy.

The Conservative and »*form rabbis in Israel have requﬂs ted
ht ©o perform marriages in Israel. They have been denied
is right. ‘In the Diaspora, fost Crthodox Jews recognize the mar-
riages, divorcesg, and conversiong of the Reform and Conservative |
e, out of necéssity. [io split within the Jewish people hes
' ' T O




occurréd_becausa the Orthodox consider a marriage or divorce performed
by a certain rabbl to be invalid halachically. Precisely in order

to avoid Sucﬁ a rift, the Orthodox have ignored thé issue. In Israel,
however. the Orthodox rabbinate refuses to recognize the rignht of

the Conservative or Reform rabbi to perform a marriage in Israel,

‘and also denies the validity of the conversion

e
Orthodox rabbi. However, the Israeli law does not deny this con-

version. The threat of the religious parties 1s that they will
; s i R

I~h
Q
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s nversions has risen dra-
matically. oSt of these are performe; by non~-0Orthodox rabbis. II
T

ze such conversions, it

s
é.
]

raeli governmeat refuses to rec

5 to recognize as Jews thousgand

in the U.3., who are recognized as Jews.in the U.S. This spells a

¥ in the Jewilsh people. Thus far the government has held by a
il

f
ruling that enyone who comes with a coi

Jewish conmunity, ag long as i 0 ©e a menber of
enother religion, will be recognised as a Jew. The Knesset refused
to get involved in questiions o : '

L1 iy

accepts de facto the ratbis thsmse

Finy

ves
arties in Isreael zre determined to a&oid r

reform movemente, claining shat they do not follow the halachah and
therefore cannot e cealled "religious." The existence of severzl
Reform and Conservavive congregations and institutions in Israel

m

nas not changed the basic stance of the Crthodox. T
selves as ungbnlj legi: i2te. repressntatve of religiou
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¥I, The Relizious Situation in Israal

The religious situation in Isrzel is one that defies defin-
itions and is characterized by flux. To the outside observer, the
impression might be of two tight camps -- the religious and the non-
religious -- whose lines are set. . Actually, the situation is much
lecoser, and more comnplex., Amongz the Isreelis who call themselves .
religious there are greas diversions in attitudes towards the State
and in atiitudes %owards %the modern world. Among the Israelis who
call themselves non-religious, there are large groups which are

close to the tradition ancd there are groups which have espoused a

humanist secular outlook and have no contacs with the tradition.
The word "dati)! meaning “re¢1g¢ouﬁ" is used narrowly referring to
one who observes ihe rellgloua law but it by no means descrites the

extent of religious observance of comnitment in the s

zssuned that one who ig observant also accepts % e traditional Jew-

+ish worldé-view and understands himsel: 2s bound by the revelation

of Cod, =28 recorded i the Bible and develo oDe ’c-y rebblnic author-
e
[

n
ities, whose word is still authoritative. Thus the meaning of the
2

@ b

used in Israel, is not identical with the same
T O

S
word: in the broader imerican srnsq,wn$cn s'rwast someone who is

s

spiritval and might or migh® not believe in God. The difference in
the use of the word is very important, since its opposite, "non-re-
ligious," also does not imply the same thing in Hebrew as it doses
in Enzlish. To be "non-religious" in Tsrzel does not necessarily
mean that one does not telieve in God or even that one cdoeg novw ob-

serve any of the religious itradition, but rather that one is not

totally obeervant. Everyone who is not strictly halachic, is in-
‘cluded  in the category "non-religious," although many do acceps
parts of the concepiSof the tadihien, a2nd do preserve elements of the

Jgewish tradition in their own lives and in the life of their fanily.

Another usage has developed in Israel to distinzush between
groups within the gzeneral 'hon-religious"category. That usage is ihe
word "traditional" which refers to people who are seleCtlvelv ob-

servant and who do not declare themselves to be atheists or agnostics.

Cnly the latier are considered to be non-religious, whereas tra-
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ditional people are consideréd to be semi-religious. o polls exist
in Israel which have tested how many people believe in God or other
such credal hatters. The criterion accepted by the public for deter-
ke
L

mining one's "religious" commitment is the traditional Jewish criter-

=

ion of performinz mitzvot, commandments. e presuppositions under-
lying such performance, that is belief, are not defined and have nof
been studied sociologically. However, it is quite clear that Jewish
behavior, in the sense of traditional acts as well as traditional
responses to symbols of Judaism, 1s common zmong vast numbers of

the population which do not define themselves as "religious", be-
cause the accepted meaning of that term in Israel is full observance
of mitzvot. Among this large "traditional" group there is a measure
of traditionalist commitment. Cne can speak with certainty of the
fact that this large portion of the population exists, and that with-
in this group Judaism is a positive value._ However, it is not a
value accspted as 2uthoritative and obligatory in the traditional
sense, but is rather a value which demands selective and sporadic
acts of commitment. ‘

The fact that these various types of religious commitment
exist side by seide in ZIsrsel, rathar than in the Diaspora, must be
renemnbered when considering their viatility and strength. In Isracl
those who do not accept the label "religious," but who are "tradition-
al," find support in the general social-cultural context. This con-

text is an enzbling force in the survival of Jewish txaditionalism.
In the Diaspora no such supportive context exists. Theresfore, in
the Diaspora a vague commitment can bs watered down and emptied of
substance, whereas in Israel it may be sfrengthéhed. Thus, because
the atmosphere of the sabbath descends upon the entire couvniry, ob- .
servance seems appropriate, even when limited to certain aspects of
the shabbat and not all. Zecause the entire country prepares for
holidays and_observes them in some ways continvous with the tradi-
tion, it is fitting and easy for some observance to take place in
the home. Another factor strengthening'the'"traditionalist“ is the
reality of a living Orthodox community, which is a reminder ard a
goad to those inclining towards tradition anyway.
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Underlying all religious commitment in Israel is the inherent
interweaving of the religious and national moments in Judaism. The

two are inseparable, which means that the national and religious di-
mensions in Israel are necessaqzjly intertwined. Thus, national

- holidays are either linked directly with traditional Jewish holidays

or incorporate traditional elements in themselves so that they become
semi-religious holidays. ZEvery pecple or nation sanctifies events
and individuals and places which have critical associations in their
history. 1In Israel this process of sanctirfication is heightened by
the power of the Jewish symbols which are used in the process of
sanctification. Every society, traditional or mode:n, has certain
ritvals which inecrease group loyalty and integration. Religion is
obviously a source of group cohesion and solidarify. In Israel,
Judaism or precipitates fromlJewish.histofy fvlfill this function

in vhat has develeped into a religion of the nationg. This religion
of Israel,as a nation, is one which is linked
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to a force beyond the nation jtaself. This means that the events,
people, and places sanctified by the State of Israel somehow
become part of the ancient national-raéligious tradition.

For some Israelis, the religious and traditional groups, Igrael
is a nation under God. For others, the refermnce to God

has dropped, however, the jdea that the state muat be directed
towards a goal beyond itself remains. In both cases,the
religious elements are interwoven with national elements.

Theréfore, it is difficult in Igrael to distinguish between
a pure national Israeli identity and a Jewish identity. Almost
all national symbols have a religious base or reference.
National historical consciousness does not exist without
refermace to the religious historical past. Continuity with
Jewish national culture implies continuity with the religious
tradition in some form. The sources to be confronted‘are
rel iz ious sources, il e S

e e

s v
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The consciousness and sensibility are religious. No matter where
one stands himself as far as commitment to Judaism is concerned,
in Israel %Xk he must understand the religious past and its
continuities today.

The attitude of the non-religiouﬁ public towards Judaism and
religious Jews sznmxxtnxﬁ&ﬁz been changing in the past 12-15 years.
Tnxikaxprripdxalxihexgrgandxakiyany This is not tosay that there
has been a general return to Judaism, but rather, a reawakening
of interest in Judaism and Jewish sources amonz groups who in
«earlier periods displayed no such interest. No one has written
an.account of this process of change whizh or these new tendencies
sb that one can only conjecture as to their cpuses.

First, one can point to the almost natura&_diminutiqugffggg :
';;orcg of a nationalist ideology, Zionism in this case, B

"to replace religion either for the imdividual or the community.

Nationalism does not provide the answers for the ultimate questions

of meaning, S e S BER which arise at
critical moments, such as %k when a nation faces war or an

individual faces death, birth, ;S; other crises. Such moments

occured in Israel in 1967 and 1973. Both wars caused a heightenﬁhg
awarehess of the particular Zmmdesx religious and cultural elements

in the life of the nation. People were propelled into reflection

about the nature and significance of the Jewish state, and obviously, #€s¥7
theivlives in it.
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Although there are no empirical studies about changes in

t

national consciousness in Israel after the Six Dzy #War, it is certain

that the pact 12 years have wakened self-questiocning and reconsider-

Hon
m

o
ation of principles among many szcto f the population. This was

-

o~
quite evidentin the kibdbutz movement because of the high degres of

articulation of some young members of the movement., In the magazine
Shdemot one can see the unearthing of the most profound relizious
and ethical questions, and the effort of non-religious or non-ortho-
dox people o resolve them with refersnce +o traditional sources.
It iz cuvite likely that the movement and wrestling found in the kib-1
butzim is present among many other less articulate groups. Until
more empirical studiss have been done, we can content ourselves only
with the indication that a change in Isragl -has teen occurring since
the Six Day Yar, one of whose resulis is a more positive attitude
towards Judaism than existad in sarlier periods in the life of the
tate. Tor a very few this has meant a retufn to traditicnal forms
and_orthodoxy. For many more it has mesnt a searching for ways to
s

n
expresgs growing intsrest, openness, and positive sentiments,

Anothsr aspect of these processes since the 1967 war is =2

growing acknowledgeiment among all sectors of the population that

fm

the State cannot survive if it is not & Jewish state. -The Jewish

s preservad most fully by those recognized

cl

character of the State 1

as the autheatic guardians and continuators of Judaism, the Orthodox.
Therefore, there is a clear desires certainly not to alienate *the re-
ligious elements of thz population, and if possible, to ally one-
self with them. Here, the need to have God and the Covenant pari
‘of the political order is not a product of sheer instrumentsl cal-
culation, as was Napoleon's concordat with the Church. Rather, one
funds in Isrzel amcng the non-religious a non-manipulative desire

to maintain contact with the traditional world as part of the com-
plicated constellation of historically determined attitudes towards
the substance of Jewish telonging and national meaning. Thus, one
may say that the mutual needs of the religzious and non-religious,
‘those of political power and those of spirituval ideals, lie beneath
and undergird the existing iﬁtér—relationships of religion and pol-

itics in Israel today.
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‘Dt is very difficult to define or delimit Judaism in Israd.
It would seem neigh impossible to predict its future., In terms
of a definition, concepts available are inadequate., The words
"dati" or "hiloni" are useful only as labels, which often hide
as much as they reveal. While those who call themselves "dati"
may be assumed to believe and practice Judaism, it is not certain
that those who are called or call themselve "hiloni" do not believe
-and do not practice. Similarly, while the state of Israel is
officially secular, since it is a Jewish state the meaning
- of secular here is not clear. As indicated, the national and
religious are tied together inextricably in Judaism. From the early
period of the Zionist movement until today, the "non-religious"
Zionists have never been able to govern without religious groups
Therefore, God and the Covenant have always been, somehow, a parrt
of the government as they are somehow a part of the State. p
The religious condition of Israel is extremely compiicated and one
which cha*lenges comprehension.

Two elements must be understood if one is to grasp the
‘fundamentals of the complex religious situation in Israel. Alongside
or beneath the enlightehment ideals of pioneer zionism, which have
left so visible a mark upon the society of present day Israel,

_Was a deep sense of and concern for Jewish identity. This sense

may have been obscure but was substantial, and was experienced

by all zionists. The second element was another sense, felt by

some zionists, that Judaism could not be dispensed with in a

Jewish state. Judassm is constitutive of Jewish identity evem

for the unbeliever---even for the rabid anti-believer--and here

lies one of the sources of much inner Jewish anguish and conflict
for the last two centuries. It is this recognition, conscious or
unconscious, of the essentidl constitutive character of Judaism
which inclined the secular zionists towards cooperation with

the orthodox, =Ewem no matter how annoying trey found their increasing
demands. Moreover, it was this esmsential charatter of Judaism for
Jewishness in the long run which has been recognized as particularly
important fior the first element, Jewish identity, and therefore,

‘for Jewish survival.

It is certain that the religious situation in Israel will change
and that cultural stuggles will occur as Israelis seek to understand

themselves in relation to their tradition, and to find
some articulation for their tradition in the modern situation.
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VITI. Tensions for ths "Relicious” in +he Current Situvation

It is,bbvious'that the involvément of the religious in pol-
itics would annoy non-religious Jews and would bring c¢ritidsm upon
the religious from certain circles. Thus, the League against Reli-
gious Coercion was organized to combat 1ntrv siocns of the religzious
powers into the lives of the non-religious 01t1zens. However, there
is also criticisim of the existing situation from within religiou
circles. One cf the best knovn and most articulate critics is Pro-
fessor Yesshayahu Lzibowitz, who has stated that the years of exper-
ience with Judaism as an established religion in Israsl have proven -
only +the failure of creating a Torah state. Leibowitz has called

=

for the total depoliticization of religious institutions and their
witherawal from the apparatus of the State. e denounces the hypo-
crisy of the religious establishment, claiming that tﬂmy compromise
religious values by lirking then to a national government which
nanipulates them for its ovm purposes widout being committed to their
meaning. The radical critique of Professor Teibowitz has aroused
much thinking and reconsideration among relisious and non-religious
Jeve in Isrzel., However, it has not led ths relizious Zionists te
withdéraw from participation in politics and from their establishad
path of defendinz religious spheres of influence in the public
realm. Aware of the dangers, the religious insist that in Judaism
there is a positive value in the fulfillment of religious command-
ments even when that commandment 1s not dne for genuine religious

reasons or intentions.

Thus, insisting that there by no TV on Shabbat, or other such
restrictions, is a duty of the religious Jew vis a vis the non-re-
ligiou Further, it is not. clear wvhether the'non—religious'Jew is
coerced or rather glad that the religious Jew forces this situation.

-,

The fact that there is 2 national consensus about the way Yom Xippur
is to be observed, with no statutes about it, is one éxpression of
an uvnderlying respect for the tradition on the part of the entire
populétion. It is this fespect which is one factor in encouraging

the religious to press with their demands. The leaders of the re-
ligious parties claim that it is their responsibility to preserve
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A% no time in the short history of the state of Israel has

the symbolic influence of Juiaism been more promlpﬂot in government

than it is today, reflecting a doseness of certain men inthe dominant

-

party to the tradition, as well as the timely sense of these same
men of the acute power of this gymbolism. Reference %to the Jawish
particularity of Israel and the aciing out of national religious_
pop
vlation, whose pevsonal commitment to religious ideas and patterns
ty
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rituals eppeals strongly to the large traditional secior of the
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of behavior may be inconsistant and ambivalent, but whose loya
to specific symbols and traditions of Judaism is firm, At a 1
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when nztional consensus and morale seem to be of partvicular invort-
to Tthe government, such symbols and rituals may be a powerful

e
unifying force. Mational sentiments merged vith elements of an his-
¢ religion can indeed perform this funciion, especizlly under

the orchestration of skillful leaders. o,

Thus, despite the advantages and gains gotten through the
politioal establishment of Judaism in Israel and its sdnbolic in-
corporation in the State, there ars tensions and dancho These
have to be guarded against by both sides. A simple solution, such
as disenzaging from politics altogether, or considering Judaism into
a subjective individuval religion or relationship, therebty opting
out of the collsctive level, is impossible without coopting Judaism
essentially.

The strain, pctentially e?ploolve, between the religious and

non-religious elements in Israel is not based upon superficial or

external matters. t is grounded in:a difference in vision: what

“ought %o be’ the shape of the socisly in the future and how ought its

citizens be educated in the present. In Israel there are coexisting
visions and ways of life based upon them. Vhile these two may co--
exist in peace, they may war. The differences are muoh deeper than

guestions of how ong_celebrates:shabbau or how men apd women mix to-
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“Seen in this light, the zap and the threat tecome more ewident as
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gether, Theze are mere examples or reflections of a larger differ- -

ence in outlook and sthosz.

According to the religious, Israel could btecome a "hothouse
of assimilation.” Aﬁd those values which the religious see as non-
Jewish and not to be imitzted, are those which, tha view of the
gious, are desireable as Hhe fon mndation of 2 way of life.

) r Jewish identity of Israel takes place
s21lm:. what is the ethos appropriate for a mod-:

ern Jewish gtat ve which underlies the particular
conflicts and the heat aroused over them. -In other words, the polit—

iczl issues are cultural and the conflict 1s be tueen a world-vie

vinlch is Jewigh in 2 traditional ssnse and ong wthﬂ is Western.

o

~well as more difficult

The overarching cultural valve which difrerentiates religious
from non-religious Jew 1s Tthe respective understanding of what is

the true basis of an individual's freedon and selfhood.r Involved in
this same issue iz the role of the community and the 1n0i1idu
responsibility to collective purposes., To tno religious nzn, the
individual is not autonomous and cannot dn.e-ﬂlne his ovm rzaliza-
tion. MNor can the community, in the rellglovs perspectiva, The
Western humanist has-a difficult concept of human freedon and self-
realization, and conssquently a diffsrent concept of education and
collective ptrpose.' Thz conflicet oe*waeﬂ thege two conceptions is
one wiiich will be fought out in Isracll socizty, perhape not btetween
politicians but baiween men of the spirit. The most-lnterestlng
aspect of the relizio ﬂ/state issue in Israel is this ideological

and cultural war between Judaisn and “estern humanism, vhose resolu-
tion is not yet knovm. At leagt in'Israel both traditions have a
.1tality~and dynamism so that each can influence theother and a liv-
ing product which is appropriate for 4 Jewish state in the end of
the twentieth century may be evolved. '
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