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Introduction 
 
We are now twenty or thirty years after the eruption of fundamentalism onto the global 
stage. Since the spectacular events that made contemporary radical religion so notorious 
– such as the Khomeini revolution in Iran, the political salience of Protestant Bible 
Believers in U.S, or the assassination of the Egyptian president Sa’dat – two generations 
have passed. Scholars now have the advantage of a time perspective through which to 
gauge this set of phenomena. Major transformations have occurred in historical 
circumstances that constitute the political and social context of fundamentalist 
movements. Consequently the latter have changed substantially, both as a result of their 
environment’s reaction and of their own ‘internal logic’. In any case, we are no longer 
in the early charismatic phase that has been given so much media attention and that was 
the focus of much academic preoccupation. The initial impression left by this formative 
stage has produced much of the public imagery and scholarly understandings of 
fundamentalism. Indeed, such ideas that were formulated during the 1980s and 1990s 
have been awarded a canonical status in the guise of the five volumes of the 
Fundamentalism Project (Marty and Appleby, eds.). Since the conclusion of that 
impressive scientific enterprise, however, the fundamentalist scene has changed 
markedly. This has usually not been as dramatic as it was at the beginning and only 
occasionally has fundamentalism regained the headlines as it did during the attacks of 
September 11. Quite a few cases – like the Islamic movements in Turkey or Algeria – 
have come to terms with wider society.  

It is hard to assess the extent to which entirely new fundamentalist movements 
have recently emerged. Yet one can reasonably argue that there have been movements 
that expired, whether as a consequence of external pressures or internal implosions, 
while others continue to exist in different formats or have gone underground. Many 
movements, however, continue to pursue their original goals and quite often struggle for 
their very survival in the midst of repression and crack downs by regimes that feel 
threatened by them. Others have lost the original attraction or momentum that provided 
them with support or at least some living space in the past. Of course, there are a 
number of movements that have achieved quite a lot, and continue to develop and aim 
for further goals. A noteworthy case is that of the Shiite movement in Iran that has taken 
over the regime (Arjomand, 1993). But as we learn from this case and others, even in 
the wake of impressive success there are certain crises and compelling needs forcing 
them to adjust to new conditions. This holds even more so in those countless cases that 
cannot be conclusively defined either as successes or failures. Necessary adaptation of 
movements may involve changes in targets or strategies, like appealing to new potential 
recruits and altering the geopolitical arenas of action. (Al-Queda is an outcome of 
various such adaptations). Yet, the one challenge that all movements must face is the 
shift from the revolutionary to the post-revolutionary stage: all the fundamentalist 



 2 

movements discussed in the literature undergo the inevitable process of 
institutionalization and routinization (following Troeltsch, 1931; Weber, 1964). Most 
scholarly writing however tends to miss this process and it is to this lacunae that we 
address ourselves.  

Present-day fundamentalist movements now confront the same kinds of 
problems that various historical movements like the Bolsheviks in Russia encountered 
during the first decades after the revolution or the Mormons during the first decades 
after the death of their prophet. With the passage of time, the crucial need for 
institutionalization and routinization is related to the emergent needs of a second and 
third generation of fundamentalists. The founders now have children and grandchildren 
and many of the movements’ members have been born and grown up within them. For 
these people, the world of fundamentalism is a given. This fact has far ranging 
implications for the structure and dynamics of fundamentalism. Thus, for example, the 
emphasis in the agenda of the movements is naturally diverted from the objectives of 
propaganda, mobilization and conversion, to the indispensable tasks of socialization and 
social control. In this new reality, the fit between the inclinations and preferences of 
members and the norms and values of the movement cannot be taken for granted 
anymore and might become an issue that requires the movement’s attention.   

One could well assume that the founding activists of the first generation joined 
the movement voluntarily and selectively, and that they shaped the movement according 
to their image and predispositions. In this way, the basis for a homogeneous and 
effective collective characterized by eager conformism was established (Barr, 1978; 
Ammerman, 1987; Lawrence, 1989; Sivan, 1991; Aran, 1991). This trend was further 
strengthened by early enthusiastic activity that blurred deviations and neutralized 
oppositions, or made highly committed and agitated believers overlook breaches of 
discipline and potential schisms. The result was an illusion of full congruency between 
the group and its individual members. In such circumstances any divergences that might 
harm the integrity of the movement tended to be relegated to the margins of the 
attention of activists and observers alike. It is only later, with the maturing of new 
generations and when non-conformism and controversies became apparent, and 
members started questioning the self-evident reality of the fundamentalist world, that 
observers might become aware of the very existence of several relevant variables, 
including some that are crucial for the movement’s cohesion and goal attainment.  

Among such issues that previous scholarship has glossed over, or 
underestimated their import and problematic nature, is a particular mix of 
temperamental or behavioral dispositions and corporeal properties that characterizes 
fundamentalists. This is a typical syndrome that consists of such elements as 
physicality, manhood (or, masculinity) and other related categories, like action seeking, 
sexuality, impulsiveness, sensuality, assertiveness and the like. As we shall see soon, all 
of these are associated with the issue of violence. While these concepts are analytically 
distinct from one another and theoretically independent, they tend to impinge on each 
other and partially overlap. In lieu of the above we suggest the use of a well-developed 
general concept, namely the body and body practices (i.e. the set of particular social 
arrangements by which bodies are constructed), and embodiment (the concrete 
expression of culture and society in the corporeal body).  

In the scholarship on fundamentalism the body has not been presented as a 
problem and has not been mentioned as a relevant dimension for analysis. We maintain 
that it is worthwhile to introduce the body into the agenda of fundamentalism studies 
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since this move may reveal certain hitherto unexplored aspects of radical religious 
movements. Furthermore, we propose the existence of what may be termed a 
“fundamentalist body.” What are the characteristics of this body and in what way is it 
unique? Whence the particular problematic of the “fundamentalist body” and why is it 
significant for better understanding fundamentalism?  
 
The Body, Fundamentalist Movements and Jewish Orthodoxy  
 
In the past two decades, the body has received widespread attention in the social 
sciences and humanities based on the contention that social and cultural factors are 
crucial to understanding body imagery and body-centered behaviors on the one hand, 
and that the body is an integral component of many social phenomena, rich in 
significance and implications that may further our understanding of particular cultures 
on the other hand (see Turner, 1984, 1992, 1997; Frank, 1991; Shilling, 1993; Csordas, 
1994, 1999). It seems that interest in the body is the outcome of social developments such 
as changes in the meaning of the body in contemporary post-industrial societies (Martin, 
1992) and theoretical developments such as a gradual shift away from simple mind-body 
dichotomies and a more holistic conceptualization of the issue (Lutz, 1985, 1987); the 
incorporation of Pierre Bourdieu's (1977) ideas about habitus as propensities or 
inclinations which are beyond the grasp of consciousness into social scientific thought; and 
the influence of Michel Foucault's (1979, 1980) propositions about discipline and 
body/power on current studies.  

All groups must solve the “problems of the body” (Turner, 1997; see also 
Shilling, 1993) Here we shall mention just two that are relevant to our argument. First, 
socialization does not simply involve the intrinsic problems of learning, since people resist 
the imposition of structures of society – such as temporal structures, regimes of discipline, 
or body comportment – on their natural inclinations (Berger and Luckmann, 1967: 203). 
The second, and closely related reason for focusing on the body is that the workings of 
power are most invisible at the level of the body ("what could be more natural") and the 
elements of agency and resistance are so often situated in the body ("the body rebels"). 
Embodied attitudes such as stance or movement, to put this point by way of example, 
appear as if they were supremely individual traits while their social origin is made 
invisible through the body's "innate" and unconscious actions within and upon the 
world. Yet the body is never wholly socialized: it always includes spaces for actions, 
feelings and thoughts that are at a distance from cultural representations or social 
institutions. It is in these spaces that we find the loci of much resistance and proclivities 
for change. 

There is much sociological, anthropological and historical writing on female and 
the male bodies, on black and white bodies, on young and old bodies, Latin or Mid-
eastern bodies. There are social scientific studies of the religious body too (Coakly, 
1997). It is accepted by now that the communal organization of God-believers, their 
family structure, their economy, even their leisure patterns or sense of humor, are of 
particular nature and significant implications. The same holds for the body of God-
believers. One can find in the literature on the religious body interesting research 
findings and theoretical arguments. Thus, for example, the body as an occasion of sin 
and temptation in the Greek Orthodox tradition (Ware, 1997: 90), the idea of the body 
as a gift and sacrament rather then a burden and threat in Protestant theory (Tripp, 
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1997:147) or body as disgusting and repulsiveness in some Mahayana Buddhist 
perspectives (Williams, 1997: 208).  

Obviously some of the scholarship on the body in religion may be applicable to 
the case of fundamentalist movements, especially since it has typically tended to focus 
on extreme cases, like the body of religious virtuosi (see McGuire, 1990; Sullivan, 
1990). A case in point is Peter Brown’s work (1988) on the bodies of nuns in early 
medieval times that were characterized by flagellations. In much of this kind of 
literature the body is seen as setting a major problem for religion since it is the locus of 
irrational impulses, material desires and hedonistic passions. Generally speaking, 
Western monotheistic religions tend to be puritan in the sense that they regard the body 
as a threatening agent of unruly satanic forces, a vehicle or vessel of the profane and 
impure if not adequately regulated or neutralized. And yet, the body is often used as a 
ritual medium and thus as a signifier of religious belonging and an index of religious 
commitment (see Urban, 2000). In light of the above, it is to be expected that the body 
would form a locus of attention in contemporary fundamentalist movements. 
Fundamentalists are challenged by a world in which the human body is much more 
salient, if not provocative than ever before. From the point of view of fundamentalism, 
the body is a bastion of sin and heresy, but at the same time it is also an ideal mean to 
manifest religiosity and promote its agenda.  

Actually, in an indirect and somewhat crude manner, the body appears in 
writings about fundamentalism, usually in the context of Puritanism and asceticism that 
characterizes these movements: For instance in the mention of sexual prohibitions 
among Protestant Bible Believers in North America, or of the reemergence of practices 
of self-mortification after the Shiite resurgence in Lebanon and Iran. In the literature on 
religion and particularly on radical religion, the body is usually treated in negative and 
one-dimensional terms, as something that has to be rejected or subdued. Thus, there 
seems to be an implicit contention at base of such scholarship that the there is a basic 
tension, even an opposition, between radical religion and the free expression, 
empowerment and manifest use of the bodies of believers. There emerges a tacit truism 
that relates fundamentalism to an ‘anti-body’ stance. No room is left for examining the 
possibility of more complex, let alone positive relation of fundamentalism with the 
body.  

Excluding the body from the debate about fundamentalism, or analyzing 
fundamentalist movements only in terms of the negation of the body is all the more 
surprising since fundamentalist movements are commonly associated with several 
features with essential bodily aspects: virility, potency, ostentation, activism and 
militancy. Moreover, fundamentalism is inherently linked to actual or potential violence 
(see Sprinzak, 1993; Rapoport, 1993; Jugendmeyer, 2000). The absence of explicit and 
emphatic reference to the body in writings on violence is like avoiding reference to the 
body when dealing with dance. Writings about fundamentalism seem to be unaware of 
the problematic linkage if not the contradiction between the asceticism and Puritanism 
usually attributed to fundamentalist movements, reflecting an ‘anti-body’ attitude, and 
the activism and violence that usually characterize them. The conspicuous absence of 
the body in the literature concerning fundamentalism results in a deficient 
understanding of fundamentalist violence. 

Students of fundamentalism tend to adopt an implicit working assumption 
concerning a causal and negative relationship between the hostile fundamentalist stance 
towards the body and the central role it plays within such movements. It seems like a 
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hydraulic system: as one presses here, it pops up there. Specifically, fundamentalist 
other-directed aggression is often seen as an expression, substitute or compensation for 
the typical restriction or repression of the body0F

1. Presumably fundamentalist violence 
indicates a sort of resistance of the body against the values and norms of the 
fundamentalist world that usually discourages the body and curbs its natural 
inclinations. Such violence is a medium through which the body reminds the 
movement’s members of its existence and seeks avenues for its articulation. Moreover, 
we contend that this violence is an attempt by the body to participate in the 
radicalization of religion and even to ‘lead’ it. As we will further argue, through 
violence bodies are not only harnessed to established projects of extreme religion but 
offer new options for religious excellence. 

It appears that the subject of fundamentalism, body and violence, consists of 
unexpected aspects and contains contradictions and paradoxes. Note the elementary 
question: who is the ‘ideal fundamentalist’? Is it the one who absolutely stamps down 
his own body, denies its reality, diminishes its presence, torments it and achieves self -
mortification? Or is it the one who sets his body free, extends its reaches and enforce it 
upon the public sphere and other bodies by way of imposing presence and violence1F

2?  
We shall explore such issues through the case of one fundamentalist movement 

that provides rich data for analysis. The Fundamentalism Project offered for analysis a 
large variety of movements that seemed to bear a ‘family resemblance’. These cases are 
accepted as the paradigmatic instances of fundamentalism, as the basis for 
generalization about this phenomenon. Among the roster of these by now ‘classical’ 
cases, the Jewish brand of fundamentalism is represented by two movements: Gush 
Emunim (the bloc of the faithful) (Aran, 1991) and the Haredim (those who fear and 
obey God) (Heilman and Friedman, 1991; Soloveitchik, 1994b; Selengut, 1994; 
Heilman, 1994; Almond et. al., 1995). The Gush is Orthodox and Ultra-Zionist, while 
the Haredim are Ultra-Orthodox and anti- or a-Zionist. The Gush is considered 
revolutionary while the Haredim conservative; the Gush is very political, hyperactive 
and offensive, while the Haredim are supposed to be ritualistic and scholastic, and tend 
to seclusion and passivity.  
      It is the Haredi case that we focus on here. Except for one case (Aran, 2003), there 
has been no systematic mention of the body in the literature on Haredim. It seems that 
much of the ongoing scholarship uncritically accepted the official Haredi stance that 
disregards the body and belittles problems posed by the body. Yet behind this strategy 
and rhetoric of denial is a live body and the strong rejection of it may be seen as an 
indication of its frustrated vitality. What follows is a novel attempt to study Haredim in 
terms of their body, in order to improve our knowledge of fundamentalism and radical 
religious violence in particular. 

Until the last decades of the past century, scholars studying Judaism accepted 
the contention that Jews had a spiritual and intellectual life so expansive and demanding 
as to leave almost no room for the “body.” Suddenly, during the last decade or so 
researchers have ‘discovered’ that Jews, too, have a body. At once the “People of the 
Book” have turned into 'The People of the Body' (Eilberg-Schwartz, 1992). In the 
meanwhile a number of seminal works about the Jewish body have been published 
(Boyarin, 1993, 1997; Biale, 1992a; Jacobs, 1997) and they form the background to our 
analysis. Nevertheless the applicability of existing knowledge about the Jewish body is 
somewhat limited for our purposes. First, because the Haredi movement is an 
unprecedented generic phenomenon, different from related Jewish phenomena, 
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including medieval ‘traditional’ Judaism. We further argue that the Haredi body is 
unique and should be distinguished even from the Orthodox body. Second, most of the 
publications about the Jewish body are based on the analysis of sacred texts and 
canonical narratives and tend to focus almost exclusively on the formal conceptions of 
the body. In contrast, the material presented here relates to actual bodily behavior 
without reference to the written traditions and old customs and their expression in 
various Halakhic or mystic sources and in other rabbinic legacies unless they are cited 
by our informants within their internal discussions or in their dialogues with us. Third, 
this study focuses on contemporary patterns of behavior, locating very recent trends and 
pointing to processes that are still developing.  

Our research is based on fieldwork, especially field observations and interviews, 
with members of the Haredi community in northern neighborhoods of Jerusalem, 
between 1997 and 2003, in the framework of three projects: work ethic among Torah 
scholars (Stadler, 2001,2002 ), modes of militant religiosity in the middle east (Aran, 
forthcoming), and talmudic students views of military service (Stadler and Ben Ari, 
2003).   
 
Haredi Jewish Fundamentalism 
 
For the Jews of (mainly Eastern) Europe during the 19th century and the early 20th 
century, the onset of the modernization represented a radical transformation that 
combined secularization, enlightenment, political emancipation and massive westward 
migration. On the ruins of the rabbinical Jewish society of the middle ages a 
revolutionary array of new patterns emerged: from complete assimilation, through 
religious reform, to a territorial nationalism embodied in Zionism. It was in addition to 
these patterns, and as a reaction to them, that Orthodox Judaism emerged as a uniquely 
modern phenomenon. In place of the traditional community emerged a traditionalist 
one. This implies a clearly defined selective sub-group that self- consciously and 
methodically clings to tradition. This rather non-obvious voluntary choice naturally 
required ideological justification. Jewish Orthodoxy recognized the reality of social 
change that Jews and Judaism were undergoing, diagnosed it, felt threatened by it and 
fought it. For this brand of Judaism, tradition involved a strict adherence to the detailed 
and totalistic normative-ritualistic codex that regulates all behavioral aspects of life 
(Halakhah), devotion to the study of the Torah (mainly the Talmud), and absolute 
obedience to the rulings of the rabbinical authorities regarding personal and public 
matters (Katz, 1961; Samet, 1971; Friedman, 1991).  

Soon, however, orthodoxy split into two factions: On the one hand, an adaptive 
Neo-Orthodoxy that sought to be integrated into its civil, social and economic 
environment as long as the halakhic rules were not transgressed (Don Yehiya, 1994). 
For example, it encouraged higher education and practicing professions like medicine 
provided that the observance of Sabbath and other commandments like keeping the 
kosher dietary laws were kept. A major portion of this camp joined the Zionists in Israel 
and became known as the National-Religious camp. On the other hand, the conservative 
Ultra-Orthodox group was characterized by a rabbinically sanctioned vehement 
opposition to any novelty, even to apparently trivial changes in matters not covered by 
the halakhah. Thus, this camp strongly linked itself to many customs and the life-style 
that were associated with pre-modern times such as dark heavy clothing, the sporting of 
beards (for men) and typical hair cover (for married women), and the rejection of all 
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“alien culture” (like Western music and art). Naturally, this camp tended to close in onto 
itself (Katz, 1961; Silber, 1992).  

Small Ultra-Orthodox communities located themselves in Ottoman and 
Mandatory Palestine, and larger communities developed in urban centers in Western 
Europe and America. The vast majority of Ultra-Orthodox communities of Eastern 
Europe were wiped out during the Holocaust and many survivors made their way to 
Israel after the Second World War. Here the Ultra-Orthodox were a distinct, 
demoralized, and timid group whose members only sought to be tolerated and to live 
their lives among themselves. Challenging it was the young Israeli society that was in 
the midst of a pinnacle of achievements in nation and state building, saturated with 
vibrant and arrogant secular culture. In the reality of the 1950s and 1960s the Ultra-
Orthodox movement was often seen as a sort of “living fossil,” a tiny, negligible and 
ridiculed element that had no future and that reminded one of a shameful past. It was 
from this group that the successful Haredi movement developed in the following 
decades (Friedman, 1991).  

In recent times, we are witness to a substantial rise in the numbers, standard of 
life, public image and self-confidence of the Haredim. Their political gains are 
impressive, accompanied by what they see as a cultural renaissance. A conspicuous 
manifestation of their success is a widespread and elaborate institution building. 
Haredim now make up about 6-7% of Israel’s over six million people (see Ilan, 2000). 
The internal organization of the Haredim and their division into different subgroups are 
based on their exilic past in the 18th Century and before. The elementary differentiation 
is between Hasidim and Lithuanians. Both tend to congregate in homogeneous and 
exclusive neighborhoods in the central urban centers of Israel (especially Jerusalem and 
Bnei Berak), and in certain peripheral towns within and beyond the green line. The 
Haredim voluntarily live in sort of ghettos that have ecological and cultural boundaries 
clearly defined and carefully maintained. Their distinction and seclusion are emphasized 
and regulated through dress codes, peculiar language (mainly Yiddish), and other 
indicators such as high levels of fertility (a family of twelve is not uncommon). Their 
adventures out of their enclaves are limited and regulated since most of their needs 
(including religious services like synagogues and ritual bathes, in addition to trade, 
welfare, judicial bodies and self-policing) are met within the confines of the 
community. Their marriages are organized and planned and they are endogamic 
(Heilman and Friedman, 1991). They live a Spartan existence that is modest and 
disciplined, and in general are quite poor as is seen in the low standard of their housing. 
The surrounding Israeli society serves as their mirror image in its modern secular 
values, its nationalistic ethos and civil commitments, and in its materialism and 
affluence (Shelhav, 1991; Dahan, 1998; Berman, 2000). In fact Israel’s consumer 
attractions are also perceived as threatening the bases of Haredi asceticism. Formally, 
the Haredim are Israeli citizens equal to others, but in realty they enjoy certain 
privileged rights, especially in an autonomous educational system, large subsidies, and 
exemptions from compulsory military service. This reality of exploitation and lack of 
reciprocity evokes acute public criticism (Friedman, 1991, Heilman and Friedman, 
1991; Cromer, 1993).  

Today, the yeshiva (Torah academy) is the backbone of Haredi life. Only there 
can one fully fulfill religious Judaism and learn to be a religious Jew, Haredi-style 
(Selengut, 1994). Haredi society is made up of yeshivas, which include all males and 
their households. There are no Haredi members that are not attached to a yeshiva, and 



 8 

there is almost no Haredi existence outside these institutions. The yeshiva is a total 
institution in many senses of the word. It covers the life span of a Haredi, from the 
heder for toddlers to the kolel for men with families of their own (Friedman, 1991; 
Soloveitchik, 1994a, 1994b). The yeshiva also covers the entire breadth of the life-cycle 
of the individual, as a place of prayer and study, as a framework for socializing and 
leisure, and as a kind of community center which provides material aid, housing, 
medicine and even psychic support (see Heilman 1983, 1992).  

Paradoxically, the modern, secular and nationalist Israel of the last quarter of a 
century has provided especially fertile ground for the thriving of the Haredim. They 
have benefited from the fact that they are a minority living in a Western, urban, 
capitalist, technologically advanced, democratic welfare state, and a relatively tolerant 
society (Friedman, 1991). These rewarding circumstances are reinforced by other 
factors. First, the almost total political mobilization of the Haredi community during 
election times which is accompanied by considerable organizational and public relations 
skills on the part of Haredi political representatives and administrators. Much of their 
strength has derived from a parliamentary system in which smaller coalition partners 
have disproportionate power and can – as the Haredi parties have for many years – 
command the counting vote between two almost equal parties (Liebman, 1993). The 
Haredi splinter parties have entered different coalitions, supporting either of the big 
blocs in matters important to the latter, like foreign and defense policy, in order to be 
reciprocated in monies and legislation that further their sectorial interests. Second, the 
ideological and leadership crisis in Israel that developed along with disillusionment and 
fatigue brought about by ongoing armed conflicts, routine and corruption have brought 
about a de-Zionization and decline in the secular Hebrew culture. This trend was 
accompanied by a “re-Judiaization” of Israel and the reemergence of a positive attitude 
towards tradition and religion. These trends were further intensified after 1977 when the 
“right” came into power and brought the Haredim into central positions of influence in 
politics and the economy. For the first time, Haredi politicians became senior ministers 
in the government. 

Previously the official attitude of the Haredim towards Israel and Israelies was 
negative if not hostile. So much so that Haredim of the extreme fringe refused to accept 
citizens’ ID cards despite their awareness of the cost in terms of renouncing benefits 
such as social security. A few even declined elementary public services provided by the 
“sinful” Zionists like electricity. Being a Jewish yet secular state, Israel was regarded as 
worth less than Gentile countries. Since Zionism substituted the traditional religious 
definition of Judaism with a political national one, some Haredim considered 
collaboration with the State’s Arab enemies.  

Among the radical sector of the Haredi public, anti-Israeliness has become an 
almost theological tenet and a basis for collective identity, organization and agitation. 
The background for the anti-Israeli position is halakhic (Zionists are “pork-eaters”, 
apostates and persecutors of religion) and messianic (the Zionists “precipitate the end-
time” and are false Messiahs). Furthermore, the opposition to Zionism stems from a 
historical experience that has become ingrained over the course of centuries, until it 
became habitual: moderation and avoidance of involvement in historical movements, a 
practice adopted by the Jews during the course of a long history of lack of sovereignty 
and the dependence of a weak minority.  

The classical Haredi position would today be considered as dovish. It 
encouraged passivity and reconciliation. On issues of Middle East politics, they 
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consistently maintained a pragmatic, compromising and minimalist line. They rejected 
Zionist activism as an expression of sin and heresy and the acts of Satan. They saw it as 
linked with the violation of divine commandments, as precipitating the messianic 
redemption which, they believed, God would bring in His own time, as based on 
material and armed force, and as arrogantly “provoking the nations of the world”, and 
thus endangering the security and prosperity of Jews who ought to devote themselves 
exclusively to the study of the sacred scriptures and to ritual activities. However, the 
Haredi attitude towards the State is undergoing change. The vitriolic nature of Haredi 
opposition has been moderated, even if criticism and reservations are still the dominant 
line. In many areas of life, there are signs of de-facto recognition of the State; and 
recently, fissures have appeared in the previously united opposition to de-jure 
recognition of the State as well. Haredim cooperate with state institutions and have even 
become champions of certain proto-Zionist values, like sensitivity to national pride or 
the integrity of Israel’s borders. Today, a large portion of Haredim may be defined as a-
Zionist, while only a radical minority among them sticks to their old anti-Zionist 
positions.  

Moreover, Haredim tend to support positions considered on the right of the 
Israeli political spectrum. Recently they have become the more solid element of the 
right which is reorganizing in response to the situation in the Middle East over the last 
decade or two. Haredim back a hawkish regional policy: they are maximalist on 
questions of settlement and sovereignty over parts of the West Bank and Gaza with high 
Palestinian concentrations, and activist in their support of armed force in acts of 
retaliation. The tendency of the Haredim towards the right typifies mainly the younger 
members and the grass roots, as opposed to the political and especially, the religious 
leadership. In recent years, the leadership has been dragged somewhat to the right by 
their constituency.  

Against the background of the recent violent conflict with the Palestinians and 
the terror attacks in the cities of Israel during which significant numbers of Haredim 
died or were injured, a degree of chauvinism has emerged among the community. An 
important element of this is a kind of Haredi Jewish solidarity, a certain sympathy with 
fellow Israelis the basis of which is primordial or ethnic rather than political. In the 
recent Haredi gravitation to right wing positions one can identify also a body-related 
dimension. Hawkish extremism is essentially related to bodily-related qualities that are 
conventionally associated with Israeliness. In adopting such tough ideology and style 
the Haredim betray their desire to own a body. It seems to be a sublimated expression of 
their fascination with those very things that were long thought to be the province of 
Zionists, and of which the Ultra-Orthodox have been deprived: physicality, manhood 
and action-seeking. It may well be that the Haredim who are frustrated with their bodies 
are jealous of the Zionists who are known to ‘have” a body (see Biale, 1992b; Weiss, 
2002).  

The multi-layered conflict between Zionism and Ultra-Orthodoxy includes 
another layer: a clash between two different kinds of bodies, body languages and sets of 
body practices. In a way, present-day Israel is an arena of the encounter between 
Zionism – supposedly a very bodily movement – and Haredim, supposedly a non bodily 
movement. Because Zionism has stressed work, health, fighting, and sport as well as 
historical activism, the anti-Zionist challenge on the part of Haredim was expressed in 
an assault on their own bodies. The Haredi body conceptualizes and cultivates itself in 
terms of the mirror image of the Zionist body. The Haredi attempt to negate and repress 
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their bodies signifies their protest against Zionism. This is a bodily defiance that is 
mainly passive.  

The opposition to Zionism was so strong that many Ultra-Orthodox men turned 
to the very ways of active expression – rallies and protest gatherings – that were used by 
the Zionists themselves. Some of their demonstrations against the Zionist state involved 
head-on confrontations with citizens and with the agents of law and order, and resulted 
in damage to persons and property on both sides. In the oral mythology of Meah 
Shearim - the old extreme Haredi quarter in north Jerusalem - the previous leader of the 
Satmar Hasidim, Rabbi Yoelush Teitelbaum, a radical among radicals, once called out 
followers to protest in the street of the Israeli capital against public transportations on 
the Sabbath and against secular women appearing in public in immodest clothes. The 
community responded enthusiastically to his call and began preparing. Surprisingly, the 
rabbi reconsidered his decision and announced the cancellation of the protest rally. To 
his strong-handed, hot-headed followers who were disappointed and astonished, he 
explained that protest rallies and demonstrations are based on the taking of initiative and 
human intervention in the course of events, and especially, on forcefulness and physical 
violence. But, he added, these are the very characteristics of Zionism that we are 
protesting against. Even if the purpose of the demonstration is necessary and exemplary, 
its very nature makes it invalid. It is like 'a divine commandment accomplished through 
sin'. When purist and pushing their logic to its limits, the extreme Haredi positions are 
self-contradictory if implemented. Implementing their militant anti-Zionist stance 
therefore requires them to 'do as the Zionists do'. Hurling stones at cars passing through 
Ultra-Orthodox neighborhoods or brawling with policemen during protest rallies against 
autopsies are acts which are anti-Zionists, yet at the same time arguably Zionists in their 
mode of execution. The Haredi men who excel in fast running or wrestling abilities on 
such occasions are both God-sanctifier and God-desecrators.  
 
Paradoxes of Ultra-Orthodox Success and Fundamentalist Violence 
 
As Haredim testify proudly, the peak of their many achievements has been the 
construction of a ‘Torah world’: the realization of the ideal of yeshiva study (Friedman, 
1987, 1991, 1993). During the eighties and nineties of the last century, the Haredim 
were aptly defined as a ‘learning community’, where almost all men are full time 
students at Torah academies (Soloveitchik, 1994a, 1994b). Haredim portray this success 
as the revival of a golden age that disappeared. But just as there is only a partial and 
distorted historical reasoning that supports the Haredi claim to be the true heirs and 
authentic representatives of traditional Judaism, so too, there is hardly any reliable 
historical evidence that affirms their image as restorers of previous standards of Torah 
scholarship that have declined. The society of learners, in particular, is an 
unprecedented phenomenon. 

For hundreds and thousands of years, the study of the Torah was an ideal, but no 
society ever came close to completely fulfilling it. While the yeshiva life was the aim of 
many, and was a source of authority and object of admiration for almost all, in practice, 
only very few could attain it. Just a small elite group ensconced itself in the world of the 
yeshiva, which was wholly sacred, exempted from the trials of the profane, while the 
rest of the traditional community lived their daily lives as laymen (Soloveitchik, 1994a). 
There was a splitting, or better, stratification, between a near-caste of Torah scholars, on 
the one hand, and merchants, craftsmen, beggars and other householders, on the other. 
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While the former provided spiritual leadership, inspiration and legitimization to the 
community, the latter supported themselves and the select group who spent their days in 
learning, year after year. In this division of labor between the two sectors, the learners 
fulfilled a primarily symbolic function, intellectual and ritual, while the others took care 
of the other functions essential for the community, like security, economy, negotiation 
of relations with the sovereign powers and more.  

As expected, the result of the present devotion of the entire group to a life of 
Torah is an inward-orientation, isolation and extremism. But another, less expected 
outcome seems to be developing: the rise of a society of learners results in the opening 
of the Haredi society, its rapprochement with the secular state and its secular citizens, 
and a certain moderation. Paradoxically, along with the radicalization of Haredi society, 
which leads to increasingly anti-Israeli positions, there are also signs of a turning 
towards Israelis and Israel (see Sivan and Caplan, 2003). Current authorities in Haredi 
society are aware of the “Israelization” of the Haredi public which they perceive as 
threatening the integrity of the community.  

The great Haredi accomplishments bear the seeds of an upcoming crisis. For 
one, Haredi success results in greater dependence on the State of Israel. This 
dependence is primarily financial, and demands ever-greater political involvement 
(Berman, 2000, Ilan, 2000). This trend has important implications. In order to sustain 
their privileges, the Haredim find themselves granting – sometimes quite unwillingly – 
legitimation to the state. In order to receive subsidies, one must vote and be chosen for 
the parliament, join coalitions and even serve in the government. This implies 
identification – even if qualified and spiteful – and sharing of responsibility for a 
national political entity, which was not long ago considered as an abomination. This 
step also entails the establishment of a network of ties with the secular public and its 
institutions. The routine contact and intensive mutuality cannot help but influence both 
sides, especially the smaller and needier of the two. The erosion caused by Israeli-ness 
is manifest in all aspects of Haredi life, including their spoken language and their body 
language. 

A society of learners means that what was originally, and apparently, meant to 
be the province of a select few became the universal norm, the standard for the entire 
community (Soloveitchik 1994a). It is doubtful whether a society can afford the luxury 
of turning an ideal model of religiosity and communality as well as masculinity and 
physicality into a general norm, to be applied across the board. For such an ideal model 
can hardly exist without other models that can provide context, contrast and 
complementarity, thus lending it vitality and full meaning. In such a situation, a society 
can barely survive, let alone prosper, as basic social functions remain unfulfilled. In 
order to rectify and compensate for this rather imbalanced state of affairs, obligations or 
expectations that would normally be fulfilled by the group itself are projected onto the 
external environment. 

The Haredi success story has another paradoxical implication. The life of the 
yeshiva is particularly demanding. It includes mechanical repetition which demands 
patience and obstinacy, as well as intellectual challenges which demand concentration, 
the capacity for abstraction and sophistication. This is required 12-18 hours a day, 
within the four walls of the House of Study, without leisure time or any physical outlet, 
under severe discipline. It is clear that this can only be an option for a few people. Even 
among the well motivated, not everyone meets the stringent criteria of yeshiva study. 
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Only those with the appropriate mental structure, cognitive ability and temperament, as 
well as befitting bodily characteristics, can make it.  

In the traditional Jewish society there was only a small minority of people that 
had the “proper” body: that is, the “neglected” or repressed body, actually, the weak, 
even effeminate body of the student. In Ultra-Orthodox society, along with the lack of 
recognition of laymen, there is almost no legitimate place for other bodily-types, that is, 
members who have bodies resembling those found in the surrounding society. In the 
past, those wishing to devote themselves to a life of Torah study underwent severe 
selection. One required a solid social class and family background base, and special 
personality predispositions. Presumably one required a suitable physicality too. We can 
hypothesize that in the traditional Jewish community, the selection of the elite Torah 
scholars was based not only on cognitive, mental and socio-economic criteria but on 
bodily ones as well: it may be that bodily traits (or their lack) were, among other factors 
that pulled some men into the Torah world and gave them an advantage there. 

For those who failed to pass muster, or, from the outset did not attempt to join 
the ranks of the select, there were other alternatives that provided an occupation, an 
income, and some measure of social status. Those who were chosen, but afterwards 
found unsuitable, could join their ranks later. By contrast, over the last generation, there 
has been neither selection nor alternative. More or less automatically, almost all males 
in the Haredi community are included in the narrow and intolerant world of the yeshiva, 
including very many that are out of place there.  

At the first stage, these misfits have difficulty in their studies; later, they become 
a discipline problem. At the next stage, they remove themselves from the yeshiva or are 
thrown out by their teachers. This can happen to a student in his teens or in his early 
twenties. What ensues is a reality with an explosive potential: imprisoned within the 
Yeshiva are many who do not fit its requirements because, among other things, their 
bodies cannot handle its strictures and demands, while outside the Yeshiva are many 
young men who are seen as not fitting the Haredi mold not just because they don’t excel 
in the Torah but also because they have a “body,” or more precisely, different kind of 
body.  

Thus at the margins of the yeshiva a new milieu of Haredi youth is formed, 
which in their own self-understanding or in that of the authorities, are unfit for yeshiva 
study. They form an informal group called by the name 'shabab’, which in popular 
language borrowed from the Arabic means a gang of rowdy youngsters, untamed and 
incitable. The fact that both they and the community leaders accept the use of the title 
‘shabab’, is telling. The Haredi community sees these youths as a ‘social problem’. The 
leaders and educators, in particular, understand that they pose a potential danger. They 
subvert discipline and spread demoralization; some provoke embarrassing disturbances, 
and even resort to criminal activity. In addition to pressures brought to bear on the 
community from the outside, by the secular Israeli community, with its many 
temptations, these youths pose a no less grave internal threat to the community. The 
Haredi establishment is forced to admit that this is a question of survival, and must find 
solution to the serious challenge it faces.  

The frustrations that many young Haredi men feel thus is not only derived from 
the difficulties that the high level of expectations of Torah studies sets, but also from the 
monastery-like framework within which they live: harsh discipline, authoritative 
leadership, close regulation, all within dormitory conditions and a uni-gendered 
environment. It is only natural then, that one dimension of the problems of youthful 
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energy and the lack of opportunities for physical activity that sometimes almost lead to 
explosive situations, is that of sexuality. The problem of sexual frustrations reaches its 
climax without it having an opening for legitimate satisfaction, or a mechanism for 
effective treatment. Officially talk about the body in general, and more so about 
sexuality, is taboo in Haredi society. The result, as one journalist observes in regard to 
the Jerusalem Haredi community, is that “yeshiva students… are occupied with sex. 
They are occupied with interpreting it, and, especially, with talking about it, and also 
playing sexual games. There is a constant struggle in the yeshiva against sex, against 
masturbation, against any manifestation of homosexuality. The rabbis make every effort 
to subdue this terrible impulse (yetzer). But the high concentration of yeshiva life, 
adolescence, and life among one sex, make the struggle of the rabbis almost sisyphic.” 
(Levy, 1989). 

Every collective must find solutions for the bodily problems, among them the 
sexuality of its members (Turner, 1997). This holds even more strongly for 
fundamentalist groups that place the body within extreme tests against the background 
of an environment where it is cultivated and liberated. Indeed, bodily problems may be 
so acute among fundamentalist communities that they can become predominant ones, 
and then to ‘detonate’ the group from within and to complicate its relations with its 
environment.  

Frustration related to the body may lead to violence, and violence may also be a 
‘solution’ to such frustrations. It is along these lines that we explain Haredi violence. In 
contrast to current understandings, Haredi violence is expressed foremostly within the 
boundaries of the Ultra-Orthodox community in Israel. This is an internal violence that 
is evidenced in a wide spectrum of cases: from theological clashes, competition between 
cliques about rabbinical rulings or economic interests, but is mainly about heritable 
leadership roles, through to hooliganism and criminality among youths. A substantial 
component of Haredi violence is verbal: much loathing, aggression, obscenity and 
vulgarism are exposed in graffiti and wall placards through which members of one 
subgroup condemn the other. There is also physical violence: street fights where fists 
and stones are used. Destruction of property is especially popular and includes the 
burning of sacred buildings or smearing excreta on their walls.  

For some reason, scholars do not tend to depict intra-fundamentalist violence. In 
light of its high probability, it would seem fruitful to look for evidence of such violence 
among a variety of contemporary radical religious groups. Note the cases of the extreme 
Sunni movements, offshoots of the Muslim Brothers in Palestine and Egypt which bear 
a certain similarity to the Haredi case. The usual stress in the relevant scholarship is on 
fundamentalist violence that is directed outwards and whose source is the tension-ridden 
relations with the environment. The same holds for the writing on Haredi violence. 

The scholarship that has emerged out of the Fundamentalist Project presents the 
Haredim as an “enclave culture” (Sivan, 1991; Heilman, 1994) of world renouncers and 
world creators (Almond et al. 1995). In addition, the Haredim are categorized as a 
“passive” movement or as a movement that is only intermittently active in a “defensive” 
mode (Sprinzak, 1993). The attempt at explaining Haredi violence through the body and 
body practices suggests a new framework that is different from the one that exists and 
that suggests new categories of understanding.   

While the Haredim tend to deny the problem when interacting with people 
outside the community, their predilection for survival forces them to grapple with the 
challenge of bodily energies of the community’s youths who tend to violence. One 
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initiative in this respect is the establishment of educational institutions where the 
academic and puritan standards are lower and the discipline easier. These are 
colloquially termed with the apt name of “Light Yeshiva”. Through these institutions 
the Haredi establishment has had a modest success in keeping the potentially 
troublesome youths under control for another year or two.  

Another preemptive strategy is the withdrawal of opposition to vocational 
training. In recent years, Haredim are being sent to institutions that provide 
technological education and professional training that will enable them to enter the 
Israeli work market. Consequently, their spare time will be occupied and their excess 
energies invested in a way that will earn them a living and honor. Internal pressures in 
this direction have been mounting for many years, but for a long time, the Haredi 
leaders managed to repulse them. Even now, the dam has not burst; rather, this option 
exists as a kind of “safety valve” that allows excess pressure to escape. The leaders still 
exert efforts in order to minimize the phenomenon and regulate the numbers of 
participants. Certain prohibitions remain in force, such as the old restriction of advanced 
training in occupations that may precipitate severe changes in life-style (like travel far 
away from home), or worse, occupations that may lead to heretical thoughts (like the 
natural sciences of genetics and astronomy or the teaching of literature and history). 
There is a natural tendency towards projects that may be carried out within the confines 
of the community and that are technical and value-neutral; this is done to ensure that 
embarrassingly heterodox questions do not arise. Consequently, the optimal and popular 
occupations include software and hardware engineering or accounting. Furthermore, 
efforts are made to allow students to enter the job market only after they have 
accomplished a certain minimal number of years of yeshiva education, so that by the 
time they leave they are properly ‘inoculated’ against foreign influences. Some of them 
go out into the world only in their early twenties. 

 Such a solution undermines the wall of insularity by creating contact with the 
modern secular world which provides many opportunities for sin and invitations to 
heretical thoughts. Personal acquaintance with non-Haredi colleagues and customers, 
the adoption of the modern Hebrew language, listening to news broadcasts and family 
gossip of secular Israelis - all carry potential to undermine existing fundamentals. 
Moreover, the community’s authorities have always kept youths in a state of ignorance 
that would insure their loyalty. General knowledge, including basic civil and social 
skills, would enable potential defectors to accomplish their aim of going over to the 
“other side”. Young Haredim seeking to leave the confines of the community are 
deterred not only by their lack of knowledge of arithmetic and English, but also by their 
lack of skills in managing bank accounts and in courting members of the opposite sex. 

Through such measures, an indirect dependence on the community is created. 
Yeshiva study and the prohibition on vocational training which is financially rewarding 
also create direct dependence on Haredi institutions and leadership. This dependence is 
not only spiritual and ritual, but also organizational and material. Only through 
belonging to the established frameworks and obedience to its laws can a young Haredi 
acquire legitimization, fraternity, services like housing or childcare, and especially, 
financial support. State monies allotted to Haredim are distributed by the heads of Torah 
institutions. The control over monies for salaries and stipends, exemptions from the 
army, certifications and eligibility for Social Security subsidies, all concentrate the total 
power over the members of the community in the hands of Haredi rabbis and public 
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figures. Education and occupational skills are thus the keys to the “emancipation” of 
young Haredim.  

It appears that these two relatively benign attempts to meet the challenge of the 
Haredi body are not enough. Indeed, in the Haredi arsenal there are other options for 
handling the body that are typically violent and may therefore be quite effective. Such 
strategies, rather than neutralize or sublimate violence, actually encourage it and 
provide it with an institutional role that allows the release of excess energy. Answering 
frustrations mentioned before – the yearning of young Haredim for muscular action, the 
desire for physical expression – is a gamble. The rabbinical establishment that has 
always contended that in principle Haredi violence is an oxymoron, is acutely aware of 
the practical dangers of violence. Thus it is very ambivalent towards all of the options 
which we now turn to explore. In official Haredi pronouncements there is an all out 
condemnation of these options, but behind the scenes there is often a silent agreement 
and even secret encouragement. One may also add in this respect that these options 
represent a fait accompli rather than planned endeavors. 

We shall start from that mode of Haredi violence which is public knowledge and 
has found expression in the scholarly literature. This is the verbal and physical 
aggression directed at the state and its institutions, the modern lay culture and society, 
as well as rival religious (and ethnic) groups. In other words, what has been taken to be 
the “typical” fundamentalist violence. This aspect of Haredi violence fits the model 
prevalent in fundamentalism research which emphasizes the conflict between a radical 
religious group and its environment. In terms generally used by scholars, this Haredi 
violence is described as essentially defensive (Sprinzak, 1993; Heilman, 1994). The 
Haredim are usually presented as a case of passive or quietist fundamentalism, which 
only sporadically breaks out of its routine in response to external provocations in order 
to prevent what they perceive as damage to their religious interests. More specifically, 
we are talking here of episodic outbreaks of Haredi violence in cases of a breach of 
arrangements known in Israeli political parlance as the status-quo, i.e. a political reality 
which reflects the outcome of long sequence of struggles between the lay and the 
orthodox sectors and is practically accepted by both. This status-quo, which embodies 
past gains by both parties, and naturally involves concessions and compromises, makes 
for a precarious balance that is sanctioned though never formally legalized. The 
arrangement involves a division between the sacred and the profane in the spatial 
dimension (mainly the extent to which Haredi quarters should enjoy an extra-territorial 
status), and in the temporal dimension (mainly the extent to which the observance of 
holy days should be enforced on the general public). It is thus natural that 
confrontations occur mainly on the Sabbath and take place usually on the borderlines 
between the orthodox and the lay neighborhoods, at friction points marked by daily 
tensions. Shifting of boundary lines as a result of a tendency toward expansion of its 
zones of influence by one party, or, conversely, as a result of an external pressure to 
limit that zone by the other, are often the trigger of an outbreak. These violent clashes 
can be described as seasonal rituals of demarcation and fortification of the frontiers of 
the fundamentalist community.  

A striking example of such Haredi violence are the aggressive demonstrations 
staged by them against profanation of the Sabbath by vehicles moving along highways 
bordering on the orthodox quarters. However, violent demonstrations are known to 
occur also far away from districts populated by the Haredim, sometimes in the midst of 
the lay population centers. Such cases do not usually concern immediate communal 
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interests of the Haredim but rather the public norms which they try to impose on the 
general Jewish population of Israel. A good example is the demonstration in front of the 
Supreme Court, perceived by them as a bastion of secular liberalism, or demonstrations 
at archeological excavation sites where ancient skeletons are exposed, violating the 
halakhic purity/pollution laws.  
 Other foci of violence are protest against public transportation in which men and 
women mix; protest against businesses incompatible with halakhic laws, like non-
kosher butchers, or cinemas, coffee houses and malls open on the Sabbath; protest 
against women dressed immodestly (e.g. wearing sleeveless blouses) walking in Haredi 
areas; or advertisements showing women in various degrees of undress (long hair too is 
considered obscene) found at bus stops and elsewhere; protest against Christian 
institutions such as the Mormon university in Jerusalem, but, above all, against 
missionary activities; protest against scientific activity involving violation of the dignity 
of the dead such as research in pathology and archeology. Conspicuously absent from 
this list (especially in comparison to the case of Protestant fundamentalism in North 
America) are acts of terror against abortion clinics 2F

3. 
 Acts of violence occur primarily in the advanced stages of protest assemblies. 
The chain of events usually starts with the shouting of abuse and obscenities against 
police and lay citizens, moves on to spitting and hurling various objects at them, and 
finally to physical scuffles. The Haredim storm police barricades and do not retreat 
when faced with mounted officers armed with batons. Nor do they refrain from covert 
activities, often under the cover of darkness, mainly through drawing abusive graffiti or 
harming property by befouling, breaking and incinerating. In the past a small minority 
of the Haredim would also resort to underground sabotage actions3F

4. So far there has 
been no evidence of the use of firearms by the Haredim and their preferred medium has 
been rocks4F

5. In some cases this weapon proved fatal. Other weapons, highly effective as 
a deterrent, have been spraying acid at women seen as immodest and hurling diapers 
filled with faeces at policemen trying to disperse demonstrations. In all such cases the 
Haredim have shown considerable resourcefulness, agility and daring.  

These outbursts are limited in space and in duration. They are usually episodes 
lasting only for a day or a few hours and focus on specific issues. Only rarely has 
Haredi violence exceeded these limits. One can detect the ritual character of these 
violent outbursts. They show an almost unchanging structure: mobilization of 
participants through wall posters and public address systems from cars cruising in 
Haredi districts; mental preparation by means of homilies in synagogues; pep talks in 
yeshiva courtyards and subsequently at demonstration sites; mass prayer, very long 
speeches by reverend rabbis, blessings or cursing. Often the protest has the character of 
a mourning rite, including reading lamentation chapters from the holy canon, bitter 
wailing and theatrical crying, wearing sacks and tearing clothes. 
 There is another element of inner tension built into the Haredi violence. In the 
offensive episodes conceived and initiated by the Haredim they also “seek” persecution 
and suffering. While striking out at others, the participants desire also to be stricken 
themselves. Thus one can distinguish a sign of martyrdom among many Haredim 
participating in such demonstrations. Law enforcement agents are represented as Nazi 
troopers and confrontations are represented and perceived as another link in the historic 
chain of Anti-Semite pogroms perpetrated on Jews. The injured or arrested are seen as 
martyrs suffering for the sake of the Torah. Rabbi Amram Bloy, the legendary leader of 
the Neture Karta – the most extreme among the Haredim – earned his prestige and 



 17 

authority among religious Jews in large measure due to the blows and humiliations by 
police which he had sought and usually found in many instances. 

Conspicuous among inciters and leaders in violent confrontations on the Haredi 
front are youths, many of them yeshiva drop-outs, who gradually achieve the status of 
professional strongmen. Many Haredim boast of their heroic feats, while at the same 
time slander them. Their violent activity blurs the distinction between ideological 
delinquency and thuggery for its own sake. 
 Haredi violence is carried out with great enthusiasm. The protesting, sabotaging 
and scuffling Haredim appear to be ecstatic. Though at times resulting in bodily and 
property damages, the activity is essentially symbolic. A popular mode of operation 
among the Haredim is setting fire to municipal thrash cans, an act, which – though 
relatively harmless - produces much smoke. The stress is not on concrete gains but on 
the very confrontation. Success is assessed less in terms of promotion of actual 
communal interests than in the extent of the spectacular and heroic act. The higher the 
number of those sent to custody or to hospital during an action, the more successful is 
the operation judged to be. The highest merit a protesting Haredi can earn is by being 
humiliated and abused by the police, who pull at his beard and torture him to the point 
of making him cry.  
 Though the Haredim emphasize that their violence comes in response to 
“provocation” from the outside, the logic of their violence is rarely reactive. Their 
aggressive activities have their own rhythm reflecting their communal and religious 
needs. The violent episodes are of a cultic nature. Their aim is not only to emphasize the 
group’s borders, but also to close ranks, to reconfirm their religious tenets, to recharge 
with new energy their study and faith, and, of course, to provide an outlet for tensions 
accumulating in the Torah world. Some of the offensive activities of the Haredim are 
intended to serve competition for leadership, political power struggles and economic 
interests between rival sub-groups. Yet, in some way, this violence resembles also a 
tribal dance serving as catharsis for believers. The outside-oriented Haredi violence 
functions as magic helping them cope with frustrations, and as a promise of redemption, 
like the Native Americans’ Ghost Dance or similar cults that have bodily and aggressive 
dimensions. 
 The Haredi violence is sometimes inner-oriented. Not only as part of inter-group 
friction mentioned before, but also in a semi-institutional, partly controlled framework. 
It is a coercive intra-communal violence aimed at reinforcement of conformity and 
performed by the Modestly Squads (mishmarot tzni’ut). The latter’s activity can be 
defined as ‘moralistic vigilance’, which is not unknown in the history of other cultures. 
Some analogies can be found in Puritan authoritarian regimes, especially following 
revivalism or religious revolution as in Calvinist Geneva. A contemporary example is 
the komitehs that were active on the streets of Teheran after Khomeini’s rise to power. 
They and groups like them are active in the gray area of virtuous communities. Their 
aim is to find deviants from the strict standards, to discipline and punish and to 
discourage others from straying.  

The Haredi Modesty Squad is a self-organized group that has earned certain 
recognition a posteriori, usually expressed through a silent, sometimes unwilling, 
acquiescence on the part of rabbinical authorities. These are small units, quasi-gangs, of 
young Haredi activists who patrol Haredi neighborhoods, employing threats and 
sometimes physical force. Their victims are located through informers or through 
observations that zero-in on signs of non-conformism like a greased hair, a back-tilted 
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cap, standing in a nonchalant pose in front of a kiosk, and ogling girls. A classical 
object of their “treatment” is one who dares to keep company with a member of the 
opposite sex outside of the framework of marital relations. 

The Modesty Squads are a mechanism that absorbs “negative” energies and 
diverts them into channels desired by community leaders. Members of these squads are 
usually hotheaded and physically tough and do not draw back from the use of brutal 
force. Their victims are usually physical as well, with a similar potential for action and 
violence. On both sides of the divide are located Haredi elements considered 
problematic because of their use of force. While some employ muscles for the sake of 
the community’s law and order, others are considered deviants from this community’s 
norms precisely because of their tendency towards physical activism. The Modesty 
Squads’ activism and the resulting violence set in motion an autonomous dynamic, 
which may spread and get out of control and contradict Haredi interests. Only a thin, 
fragile and ill-defined line separates the champions of Haredism from the delinquent, 
saints from hooligans. 
 
Fundamentalist Violence and Military Service 
 
The Haredim refuse to be conscripted into Israel Defense Forces. For years now they 
have been exempted by the State of Israel from this demanding duty despite the 
resentment of the majority of the Jewish population who complain of the unequal 
distribution of the heavy load of national security. The fact that in their bitter clashes 
with the police the Haredim often show an impressive level of physical performance 
gives rise to a lay reaction to the tune: ‘Well, since it turns out that the Haredim are not 
only bold and aggressive, but are also strong and athletic, there is no reason why they 
should not serve in the army’. Some, very few individual Haredim used to join the army 
in the past, though filling only a particular niche, serving in auxiliary jobs such as 
teachers or kashruth supervisors. It was only in the late 1990s that ever larger numbers 
of Haredim began to be drafted into the army, organized in organic units and designated 
to become combat troops. This revolutionary development has brought the issue into the 
center of the Israeli public discourse and has caused much commotion in the Haredi 
quarters. Haredi fighters became the bone of contention threatening to split the Haredi 
community but also trail blazers in search for ways out of the Haredi predicament. They 
thus became both deviants and a promising avant-garde.  

We have shown before that radical religious violence is a function not only of 
ideology but also of the internal, particularly bodily needs, and that this violence 
manifests itself in different ways, showing different degrees of structuring and 
regulation, some inner-oriented and some other-oriented. Both the wild demonstrations 
against their secular modern environment and the moralistic vigilance against the non-
conformists within the community serve, each in its own way, the requirements of the 
Haredi social system. These two forms of Haredi violence are what the canonical 
sociological theory terms ‘functional substitutes’ or ‘functional equivalents’ (Merton, 
1968, Chapter III). The Haredi violence in the guise of fighting in the service of the 
nation-state is yet another such functional equivalent. 

Aggression against agents of law and order and aggression against one’s own 
fellows who violate norms of piety are traditional solutions to tension in saintly groups, 
especially related to bodily tension of true believers. These are also well known 
characteristics of fundamentalism. Patriotic publicly legitimized aggression directed 
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against a foreign enemy is a novel solution of radical religious group’s problems, and an 
innovative feature of fundamentalism. Joining the army offers especially favorable 
opportunities for acting-out physicality and violence in a way that diverts them outside, 
away from the community. In this case, however, the energy of youth and masculinity is 
not used for attacking the old rival – the modern national entity, the political 
establishment and its secular culture – but rather toward formation of a common 
offensive front with that old rival, and conversion of their previous conflictual relations 
into cooperation and a degree of solidarity.  

The phenomenon discussed here is popularly labeled Nachal Haredi, though its 
name was officially changed into the more religiously Jewish sounding Netzach Yehuda 
(Eternal Judea). This is a real fighting unit, with an exhausting course of training and 
dangerous operational duties. This unit is, however, officially designated as Haredi, and 
is fashioned appropriately. In addition to homogeneity and exclusivity in makeup, this 
unit enjoys special conditions designed to serve, and even further, its religious needs. 
For example, special time periods are set aside for prayer and Talmud study within the 
unit’s intensive schedule. Moreover, not only is there concern that the command will be 
in religious hands, but teachers and religious “supervisors” are brought in from the 
outside, to oversee ongoing observance and indoctrination.  
 The Haredi unit was established in the late 1990s following the initiative of 
army officers of the National-Religious sector who made contact with certain Haredi 
rabbis of rather marginal and somewhat controversial status in their community, and 
who specialized in dealing with the delicate problem of the yeshiva drop-outs. In the 
early years only a few dozen were drafted. At present, every cohort includes about a 
hundred Haredim and all together they constitute a regular battalion. They serve in the 
army for three full years, two of them in a far-away camp in the desert, where training is 
combined with operational activity. Their main function is guarding the eastern frontier 
and preventing infiltration of terrorists from Jordan, as well as ambush and pursuit of 
terrorists from the West Bank. They spend another year in Jerusalem, where they divide 
their time between Torah study and academic and technological training aimed to 
enable them to enter the labor market after discharge. 
 Commanders and soldiers of the Haredi battalion boast of the high professional 
level achieved due to their tough training, requiring a high level of motivation. During 
the present Intifada, units of the Haredi battalion were engaged in actual combat against 
armed Palestinians, a fact which gained extensive coverage in the media. The first 
wounded Haredi soldiers – a cultural “index” of heroism – have been repeatedly used 
for public relation of the battalion and for boosting its morale.  
 The CO of the battalion and many of its officers – some of whom began their 
career as Haredi recruits - wear skull caps and beards. The majority of the soldiers sport 
side locks. Three daily prayer and observance of Sabbath and all other holy days are 
mandatory by martial law. Needless to mention women soldiers are conspicuously 
absent in the camp 5F

6. The ideal is to live up to the biblical principle “Let your camp be 
holy” ( Deut. 23:15). Accordingly, meticulous observance of kashrut is compulsory, 
while neglect to keep fasts is a disciplinary offence. There is an ongoing campaign 
against the use of obscene language and a long list of halakhic prohibitions are backed 
by military sanctions. On the positive side, pep talks by rabbis precede departure for 
dangerous operational activity and thanksgiving prayers are held at a successful 
completion of a mission. The status of the battalion’s rabbi is nearly as central as that of 
the CO. He is a full-time officer responsible for the “spiritual” aspect of the soldiers’ 
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lives. Recently the battalion’s rabbi issued an order prohibiting the use of rosters and 
regular types of census and counting individual soldiers in accordance with curious 
Biblical directive. 

Commanders of the Haredi battalion find it difficult to reconcile the natural 
tendency to cultivate fighters’ pride in their unit with the requirement to admit their 
inferiority relative to full-time yeshiva scholars. Moreover, the tendency to cover up the 
embarrassing fact that the battalion is composed entirely of yeshiva drop-outs clashes 
with the explicit statement they are required to make that had they not been drafted they 
would not have continued their Torah education. While publicly undertaking not to 
entice the gifted and the motivated away from the Torah study, in practice there is a 
tendency to attract such students for army service in order to raise the prestige of the 
battalion and to ensure its high religious and military standards. 

In the past military service symbolized for Haredim the essence of all that is 
negative in the Zionist way. Not only because military service usually entails the 
wasting of time that ought to be devoted to Torah study and the nonobservance of 
commandments, but also because army life reflects sin and heresy: faith in man, in 
society, in the nation, in material things and in physical strength, instead of faith in God. 
Moreover, the experience of the Orthodox in Israel has already taught them well that 
there is no means more effective than the army in causing religious Jews to abandon 
their faith and their Torah ways. On the other hand, the army has proved itself a 
particularly effective agent of moratorium, as even the secular establishment has come 
to value. Military service absorbs youthful energies and provides an outlet for them, 
which serves the system. The army engages youths during the most energetic, libidinal 
and rebellious years of their lives, while calming and taming them. Just as, among the 
secular, military service may neutralize opposition to nationalist institutions or 
bourgeois culture, so too, it may preempt, perhaps more effectively, the oppressive 
heritage of the Ultra-Orthodox establishment.  

While Haredi authorities recognize this, they cannot permit themselves not to 
wage an all-out war against mobilization. Candidates for conscription are intimidated 
and condemned, while those who do sign up are cursed and excommunicated. In 
sermons in the yeshivas, army service is compared to apostasy or suicide, and many 
families repudiate their enlisted children and cut off all contact with them. It seems safe 
to assume that such severe sanctions against joining the army would not have been 
needed unless draft was highly attractive. It is particularly tempting for those youngsters 
who were frustrated by the Haredi way of life and especially so for the Shabab. There is 
nothing like the military to compensate them for being deprived of a chance to 
discharge physical energies, express masculinity and seek action. The army is a place 
where one cannot only legitimately realizes one’s violent tendencies but where 
possessing such tendencies might be a criterion for excellence (see Hakak, forthoming).  

Attraction to the physical and machoistic characteristics basic to an army career 
becomes revealed in the Haredi world in many ways, including buds of paramilitary, if 
not truly militaristic culture. For instance, take the adulation of Haredim towards 
generals who are decorated war veterans, even if it be known that they eat non-kosher 
foods and violate the Sabbath. Haredim are also amazingly knowledgeable about the 
details of acts of heroism of underground fighters against the British and of Israel 
Defense Forces fighters. They take pride in their familiarity with the minutest details of 
incidents which have been long forgotten, incidents which embody the qualities of 
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level-headedness, initiative under pressure, risk-taking, self-sacrifice, physical strength, 
and so on.  

Another example: as a result of the geo-political circumstances of the past 
several years, there are a considerable number of Haredim who have need of firearms. 
Not only do they accept the carrying of pistols and guns and training in marksmanship, 
but do so with enthusiasm. Haredim who carry guns and shoot them often look like kids 
enjoying a new toy. Experienced shooting (and martial arts) instructors testify that 
Haredim are their most gung-ho clients. They learn and practice “in earnest” and “get 
high” on their energies in performance. Compared with the secular or even the national-
religious (including West Bank settlers), Haredi shooting is the most aggressive and 
ecstatic. We have been told that hey use up twice as much ammunition as members of 
other groups6F

7.  
The Haredi imagination is intrigued by physicality, adventurism and by military 

life. This can be deduced from indirect evidence, such as analysis of children’s and 
youth’s costumes on Purim – the Jewish traditional carnival. Costumes may subtly 
express identification with an ideal model, yearning for something far-off and the 
playing out of fantasies. Apart from Haredi popular disguises as exemplary figures from 
Jewish mytho-history (such as the High Priest, the Prophet Moses or King David), 
Haredim are also fond of disguises of contemporary modern Israeli figures, mainly 
pilots, paratroopers, policemen and firemen. The latter - all Zionist icons - represent 
physicality, manliness and action-seeking. As already mentioned, Haredim tend to 
equate Zionism with activism, violence and an emphasis on the body. This Haredi 
tendency reveals hidden admiration and envy of Zionism, due, among other reasons to 
its perception as made of elements of virility and aggressiveness.  

The Haredim attraction to the ‘Zionist’ and ‘bodily’ army tends to increase with 
the growing leaning among them toward right-wing and hawkish politics. Moreover, 
joining the army saves the Haredim from the embarrassing label of ‘parasites’, 
recipients of allocations, services and protection who do not give anything in return. 
Serving in the army makes them feel that they reciprocate, that whatever they receive is 
by right and not by grace, and that this should silence their detractors. Finally, army 
service may help them to close the gap between themselves and their Israeli brothers, 
and rejoin their cohorts and tribesmen after years of separation and ostracism. Life in 
isolation from and dis-involvement in their environment, as a small, underprivileged 
and scorned group, is hard on some young Haredim. They are looking for ways to come 
closer, to participate and to achieve legitimacy without abandoning their religious 
identity.    

An ironic result of military service on the part of those Haredim whose 
attachment to radical religion was feeble is, paradoxically, the strengthening of their 
religiosity and their subsequent return to the embrace of Haredism. It is precisely those 
who have stopped putting on phylacteries for daily morning prayer, who return to 
observing this commandment and others as part of their military service, and as part of 
what becomes taken for granted in a framework with strong group pressures, a total 
institution with uncompromising standards that encourages the revival of Haredi 
sentiment and the strengthening of Haredi consciousness. In the Haredi Nachal, Talmud 
study or reciting of blessings is performed as military routines.  

There are indications that even among the rabbinic authorities opposed to 
conscription, there is certain sensitivity to these paradoxical effects of conscription into 
the army. Take a passage from a documentary film following the path of shabab youths 
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who found their way to the army. On their first leave from boot camp when some 
parents refused to welcome them home or ask after their welfare, the camera follows 
one man who previously belonged to the most extreme Haredi group until he was 
thrown out of the yeshiva and regarded as semi-criminal. Dressed in army fatigues, with 
a rifle on his shoulder and a miniscule skullcap on his head, he walks alone, tired and 
humiliated in the alleys of the neighborhood where he was born and raised. On one 
corner, he runs into an older member of his family, who carefully surveys the area 
around him, and once he is sure that no one is watching, whispers in his ear with love 
and compassion that cannot succeed in hiding his sarcasm: “now that you belong to the 
Haredi Nahal, you have finally become qualified to be identified as a Haredi. For the 
first time in years we can say that you are somehow worthy of the title ‘Haredi’". 

The induction of some Haredim is often interpreted as an escape from radical 
religion into secular Israeli society. But we would suggest that Haredi mobilization is 
part of a renegotiation of the boundaries of the Haredi community. Indeed, conscription 
can also be seen as opening a new option which is simultaneously radically religious 
and actively involved in spheres of Israeli society and state: the development of a new 
route to religious perfection, an attempt to experience the “test of the city of sins.” If the 
common scholarly explanation for the exit of the ghetto has been that of a threat to the 
religious individual, we see it as potentially full of new meaning. It is precisely contact 
with what are seen in by Haredim as worlds of temptation and taboo that can be seen as 
a religious test that may lead the individual to a higher level of religious fulfillment. 
Consequently, activism within military service is presented by some in the Haredi 
community as a trial, as evidence of virtuosic religious ability, since the very success of 
withstanding tests posed by the military environment are said to strengthen belief. 

The Haredim who join the IDF, similar to the Haredim who hurl stones at 
drivers on Sabbath and throw acid at the immodest, are seen as thugs and delinquents, 
and at the same time also as flag carriers and objects of pride. The Haredi fighter – a 
fundamentalist in the service of an “heretic state” – is a pioneer establishing a new 
sphere of action and a new definition of religiosity. This is an area of experimentation 
within which regulations become blurred and negotiation takes place, and within which 
there is leeway for exploring new possibilities for religious experience. This arena is 
still in the stage of trial and error and may signify a major change in Haredi life.  

In fact, several other new options have recently opened up for Haredim in Israel 
and especially for those with ‘frustrated’ bodies who are seeking alternative channels to 
that of Torah study within which to invest their energies and adventurous inclinations. 
One such significant alternative that has masculine Zionist characteristics and that has, 
at least temporarily, been sanctioned by rabbis and public support are voluntary 
activities beyond the community’s borders. Known by the Hebrew acronym for the 
phrase “Identification of Victims of Disaster,” Zaka thus represents a rather unique 
phenomenon that has emerged in the wake of an increase in terror attacks carried out in 
Israel since the mid-1990s. The organization was established in 1995 following a spate 
of violent terror attacks throughout the country. Upon its inception, Zaka began to 
specialize in the practice of identifying and collecting body parts following a terror 
event (hence its name) and bringing the dead to a proper Jewish burial. In recent years, 
the organization has significantly broadened its scope to include applying para-medical 
aid, help and support for terrorist victims and their families, handling of deaths not 
incurred by terror attacks, and rescue and recovery of missing persons. In the grim 
reality of the contemporary Middle-East they are seen by both religious and secular 
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people as fulfilling a sacred duty. This is a new phenomenon that has a uniquely bodily 
dimension and that is fulfilling an important role in the ongoing transformation of the 
Haredi society.  

 
Conclusion  
 
Our examination of the Haredim in Israel from the point of view of the body may form 
a basis for rethinking the prevalent model of fundamentalism. In much of the scholarly 
literature one finds arguments for the essentially reactive character of fundamentalist 
movements. Furthermore, early as well as current studies of fundamentalism examine it 
mainly in terms of conflict. In other words, the center of scholarly attention has been on 
the relations between fundamentalism and the surrounding world, or more specifically, 
the confrontation between the contemporary movements of radical religion and their 
environment. The latter includes the state, governing institutions, law and order 
agencies, the religious establishment (often in coalition with the political regime), 
competing ethnic and religious groups, and civil society (to the degree that it exists). In 
addition, fundamentalist movements are seen as struggling with the surrounding high 
and popular cultures which they see as heavily influenced by modern, “Western” 
emphases on secularism, rationality, democracy, liberalism and capitalism interpreted as 
basically materialistic, hedonistic and decadent.  

The relations between fundamentalist movements and their environment are 
commonly presented as charged only with normative contradiction and competing 
interests: this is, according to the dominant scholarly conception, the reason for the 
strains and tensions felt by believers and their propensity towards militant activism. 
Thus the sources and objects of fundamentalist aggression are external: violence is a 
response to perceived menacing pressures placed on the movements, or their initiative 
aimed to control state and society. When fundamentalist violence goes beyond pure 
ritualism (Girard, 1989; Jurgendmeyer, 2000) it is categorized by the literature as 
defensive or offensive.  

It thus turns out that the scientific study of fundamentalism has not been released 
from the conventional treatment of religious violence in terms previously applied to 
Crusades, Jihad or Biblical mandatory wars (Guggenheim). These sacred aggressive 
endeavors seek to further the religious cause and to secure the actualization of the needs 
and ambitions of religious institutions, but at the same time, they managed to open the 
concept of religiosity and broaden its boundaries so as to include combative activism. In 
this way, there are new options opened to members to glorify the name of God, to prove 
commitment to her/his doctrine, and to keep the religious tradition. Consequently, 
religious radicalism can be acted out not only through heightening the standards of 
prayer, meditation, strict ritualism, and self-mortification, but also through fighting that 
can be seen as a variant of this-worldly asceticism. When the warrior for religion is 
recognized as a super-believer and religious specialist or virtuosi, the definition of piety 
or worship is enlarged and varied. In such cases, a natural outcome is the intensification 
of (armed) conflict between radical religion and its environment. At least implicitly, this 
basic understanding of religious violence lies at base of previous explanations of 
fundamentalism. In this article we have tried to go beyond it.  

In our case, the description and analysis of the body was used as a means to 
move the focus of exploration of fundamentalist movements towards what happens 
within them. We have examined intra-movements’ dynamics and argued that many 
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fundamentalist tensions originate there, including some that lead to violence. It appears 
that violence might result from ‘social problems’ of the religious collective, and that it 
might function as a medium to cope with these problems. In other words, 
fundamentalist movements’ ultra-activism is often based on their own internal logic. 
Handling violence as a solution to intra-movement tensions is dependent on control of 
explosive energies, and in absorbing and channeling them.  

We discussed the emergence of several varieties of fundamentalist aggression. 
First, an old – though hitherto unexplored - alternative, namely the violence directed to 
within the movement’s boundaries in order to vent excessive energies and to tighten 
social control. This is the option of moral vigilantism. Second is an innovative 
alternative that requires following up, namely the violence enacted outside the 
movement’s boundaries in cooperation with the surrounding world rather than against 
it, leading towards a different mode of relationship between fundamentalism and its 
environment. It entails the circumscription of the tendency towards seclusion and 
conflict, clearing the way for coexistence that involves integration without assimilation. 
This is the option of service in the ranks of the national army.  

Our model thus offers a way to look at the complex options that the modern state 
and civil society open for the fundamentalist. Through a hesitant process of trial and 
error that takes place before our eyes, the Haredi fundamentalists pursue a solution to 
their present predicament. We witness a moment of experimentation that involves a 
critical risk as well as great promise for radical religion. It works on three parallel 
levels: first, innovation in patterns of expressing physicality, masculinity and action 
seeking; second, innovation in patterns of realizing proper citizenship, carving a 
peculiar niche of fair mutuality with fellow residents; and third, innovation in patterns 
of religious devotion in a changing environment.   

It is only by looking at the full spectrum of body-related activities in which 
Haredim participate – mainly the Modesty Guards and the Haredi IDF units – that one 
can appreciate how they arise not only out of response to external pressures. Rather, 
while these activities often give rise to strong opposition from within they are 
nevertheless very much part of the Haredi landscape and related to the community’s 
attempt to explore alternative civil and religious practices.  

Finally, we suggest looking at changes within fundamentalist movements rather 
than seeing them as static, as playing a fixed role in conflicts with the world. While 
theories of fundamentalism have concentrated on the relation between religion and 
social change, they have rarely focused on changes in the beliefs and actions of 
believers as they practice their militant creed. The prevailing model of fundamentalism 
that posed a head-on collision between a fundamentalist movement and its threatening 
environment has overlooked changes within the fundamentalist religion. Much of the 
preoccupation of this paradigm was thus with the social activities of the fundamentalist 
movements and especially with politically antagonistic action, but not necessarily with 
the ever changing nature of their religious system. Religion, according to this prevailing 
paradigm, is a set of stable beliefs and practices that fundamentalist movements attempt 
to force upon the heretical modern environment. What we suggest is that in order to 
better understand fundamentalism and change, it is important to offer an approach that 
analyzes contact between the community and its environment as a dynamic set of events 
within which the believers themselves undergo a variety of experiences, including some 
that are of a transformative nature. The environment does not only provide threats to 
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fundamentalists, it also presents opportunities that can let them experience anew their 
religiosity. 
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1Hints at this economic-mechanic logic can be found in literature on religious or ideological systems 
which went to the extreme in puritan moralism, or Spartan way of life, such as, for instance, medieval 
monastic orders, revolution of the Saints in early modern Europe, communist or charismatic sects in the 
twentieth century, and similar highly charged phenomena characterized by strict ascetic regime and 
aggressive position towards their environment.  
2This resembles to some extent the classical dilemma often arising in the context of sport and the military. 
Both require, on the one hand, strict discipline, which imposes severe restrictions on physicality, 
masculinity and action-seeking, while, on the other hand, they develop the body and depend on the 
aggressive energies released by it. In the case of the combat soldier and a competitive athlete, just as in 
the case of the radical believer, effort is made to produce controlled energy to be channeled into desired 
pathways, preventing it from spilling into directions which might endanger cohesion and the collective’s 
adaptability.    
3 Note that in U.S the Haredim cooperate with the Christian opposition to abortion, while in Israel – 
though lobbying against pro-abortion laws - they have never resorted to violence against them.  
4 The Tsrifin Underground and the Activist League.  
5 Even before it was adopted by the Palestinians in the territories, becoming the symbol of the first 
Intifada.  
6 In other units of IDF women perform vital functions, not only in administration and logistics but also as 
training supervisors and instructors. .  
7 There is also a proliferation of militaristic images within the Haredi world itself. Note some typical 
idioms like: the Yeshiva students “kill themselves in the tent of Torah”; some Hasidic circles regard 
themselves as “Armies of God’; and the trucks they send to proselytize other Jews are named 
“Commandment Tanks”.  
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