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Abstract 

 

Israeli society is diverse and complex, with a great variety of religious worldviews, both with regard to 

the various religions that are present in the country, as well as within Judaism. This research is 

focused on the latter, the variety of Jewish worldviews, and the wealth of social movements that 

developed out of them. The spectrum is vast, and this has far reaching consequences for attitudes 

towards the political and social situation in Israel and the relationship with its neighbors. With this 

research, I aim to get insight into these widely diverging attitudes, especially when it comes to a vision 

of peace. We are often led to believe that peace is a singular thing, but the reality is that peace as a 

concept and an idea is as diverse as any idea, and can mean vastly different things to different people. 

In this research, I analyze what peace means to different groups of people, what it looks like, and how 

they think peace can and will be achieved in the world they are living in. I have a special interest in the 

role religious tradition plays in this and the ways in which religion has helped people to come to this 

perception. In a way, it is an exercise of creative thinking, because the goal is to overcome normative 

and theoretical ideas of peace, and to give meaning to peace beyond what is generally accepted. With 

this effort, I aim to open up a new avenue of thinking about peace, peacebuilding, and peace 

processes, and challenge academics and professionals to look beyond what they perceive as an 

acceptable peace.  
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Introduction 

 

"The question was raised: Is study greater, or action? Rabbi Terfon said, "Action is greater." 

Akiba said, "Study is greater." Then they all said that study is greater because it leads to 

action." (Talmud, Megillah 40b) 

The situation between Israel and its neighbors seems intractable and insoluble. Over the past eighty 

years, numerous attempts have been undertaken to achieve peace, but the parties involved do not 

seem to be able to agree on how this concept of peace is to be achieved. Various stakeholders 

involved seem to have vastly different ideas of what ‘peace’ means, and what a ‘peaceful solution’  

looks like. In fact, there are different factions which are located on the same side of the divide that 

cannot seem to come to an agreement as to what it would mean to have achieved peace for their 

people, even though they are part of the same people. This seems highly problematic. The idea that 

parties on the opposite sides of the conflict cannot easily come to an agreement which is to lead to a 

peaceful outcome is to be expected, but the fact that various groups on the same side have vastly 

different ideas about what ‘peace’ actually means, makes it all the more difficult to find a solution 

that will satisfy everyone involved. The first step to tackle this problem, I will argue, is to challenge the 

idea of normative peace. Second, it’s important to take a close look at various religiously inspired 

ideologies and our biases towards them, most importantly with regard to our understanding of 

Zionism. However, as previous research has been able to demonstrate, (religious) Zionism in itself has 

many faces.1 

  I aim to analyze the vast field of understandings of ‘peace’ in Israel and Palestine. Realizing 

that this is not achievable within the time and space given for this thesis project, I have decided to 

focus on a range of social movements with a religious character within the Israeli society. I have 

chosen four groups that are inspired by Judaism in their social activism and ideology: Oz ve 

Shalom/Netivot Shalom, Zehut, Rabbis for Human Rights and BINA: the Jewish Movement for Social 

Change. An in depth description of the groups follows in chapter one.  

  Based on the religiously inspired ideologies of the groups I aim to explore what these groups 

understand to be peace and how this vision is to be achieved through action. The assumption is that 

all groups are inspired by Judaism in one way to another. Accordingly, Judaism plays a role in the 

formation of their ideology, and therefore also in the actions which these groups undertake in order 

to realize their ideology. I will analyze the groups using social movement theory, assuming that they 

 
1 Robert Eisen, The Peace and Violence of Judaism: From the Bible to Modern Zionism (Oxford University Press, 
2011). 
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aim, through their actions, to move others towards their common goal. All of the groups intrinsically 

believe that they are working to achieve peace and they operate with the conviction that they are 

acting on behalf of the greater good. It is only our ‘sophisticated’ opinions which distinguish them, 

and through which we decide that one vision of peace is right and the other is wrong. Instead of 

judging the groups by their actions and convictions, I want to find out why these groups are convinced 

that their way is the right way of pursuing peace while others see this type of movements as 

obstructing peace efforts and vice versa. 

  In previous research we find that there is a gap when it comes to a variety of questions. First 

and foremost, there is a lack of research into internal differences in ideology between religiously 

motivated movements of one and the same religion, and especially with regard to the subject of 

peace. Rather, religions are most often portrayed as relatively homogeneous and either violent or 

peaceful, and preferably vis à vis one another. This goes hand in hand with the challenge of normative 

peace, which forms a big obstacle in taking steps forward both in academia and in everyday life. 

Because of the internalization of a Westernized understanding of peace as pacifist and liberal, it is 

difficult to get past the idea that some religions are inherently peaceful whereas others are inherently 

not.  

  The main question that I aim to answer in this pilot study is:  

What are the different understandings of ‘peace’ within different (religiously inspired) social groups 

and movements within Israeli society, and how do these understandings of peace influence the 

chances of peaceful resolution of the wider conflict in which Israel is involved?  

There is a more philosophical question that aims to explore the foundations of these differences, but 

which is beyond the scope of this research. However, it is a valuable question to keep in mind while 

reading this research: 

How can we explain the fact that movements for peace within one and the same religion come to 

widely opposing conclusions of what their religion says about peace? 

I will answer the first question in three chapters. The first chapter will explore the ideologies of the 

groups based on their understanding of Judaism, and the implications this has for their understanding 

of peace. The second chapter will look at the through which means these groups perceive that this 

peace can be achieved, and what a ‘peaceful solution’ would look like to them. The third chapter 

looks at the way in which the respective groups think that their ideological vision of peace is to be 

achieved, and how this influences their social activism and performative action. This brings us back to 

the quote at the start of this introduction, which questions whether action or study is greater in 

Judaism. Here, the way study leads to action, and the way action influences study and understanding, 
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are both questioned and evaluated based on the practical examples of the four Jewish social 

movements that are active participants in the dialogue both in speech and in action.  

 

Methodology 

 

This research is primarily exploratory and has an emergent character. It primarily explores what the 

current state of research in the field is, where the gaps are, and whether or not the type of research I 

have in mind will be able to fill those gaps. In addition to that my focus is on understanding the case 

at hand, rather than ascribing meaning to it from an etic perspective. Thus, this is a qualitative study 

of four Jewish-Israeli social movements, taking a constructivist approach. For my analysis I have used 

publicly available materials such as information on their website, videos, blog posts, newsletters and 

social media output. To these materials I have applied discourse analysis, through which I aimed to 

gain a better understanding of their ideological worldview, their religious inspiration, and of course, 

their vision of peace.2 This means that I aim to get insight into the broader ideas that they are 

communicating concerning the topic of peace, which is understood as a social value that is hegemonic 

within the worldview of the specific groups. I aim to uncover how the discourse constructs these 

hegemonic ideas within the social movement, and how they aim to reproduce these ideas in social life 

through social action and activism.3 The basic presumption of discourse analysis is that through 

language we constitute the social world, and it in turn influences how we create society. Certain 

semiotic choices can signify identities and values which are associated with specific ideologies, 

without fully articulating these ideas.4 The discourse therefore represents the interests of a specific 

group and language can be used to align identities and values with the desired goals of the 

movement. As the aim of this research is to gain understanding and insights into the different 

worldviews of social movements, their sources of inspiration, and the consequences this has for their 

understanding of peace beyond the normative and the actions that follow to attain this, I argue that 

discourse analysis of publicly available communiques is an appropriate method within the scope of 

this research project. However, since this project is limited in time and length, it is only a first, 

analytical step and further research will be required. 

  This research also offers a new theoretical take on the subject of peace, in the sense that I am 

willing to understand and define peace beyond its normative conception. The purpose of this is to 

 
2 David Machin and Andrea Mayr, How to Do Critical Discourse Analysis: A Multimodal Introduction (SAGE, 
2012), 20-24. 
3 Machin and Mayr, How to Do Critical Discourse Analysis, 20-24. 
4 Machin and Mayr, How to Do Critical Discourse Analysis, 20-24. 
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open up an avenue of understanding social movements and their efforts for peace beyond what we 

find acceptable as peace. It is my position that if we do not widen our understanding of peace we are 

on forehand eliminating a number of groups and movements whose goals do not meet Western 

standards of peace, while they themselves have clear visions of peace within their own worldview. 

These groups are often set aside as radical and, for example, violent, invalidating their vision of peace 

without trying to gain insight into their understanding and inspiration. I argue that such an approach 

does not aid the pursuit of peace in conflict situations and therefore a first step to a more fruitful 

peace process would be to learn to understand movements for peace in their own right and context, 

rather than from an etic perspective, applying foreign concepts to an unrelated context.   

 

Literature, Theories and Concepts 

 

First of all, research into any of the subjects that I aim to bring together is, as far as I am aware, very 

scarce. Within the field of social movement theory, there is little to find on religiously motivated social 

movements in relation to peace. In the field of peace studies, you will not find research into 

religiously motivated visions of peace compared vertically (e.g. groups who are theoretically on the 

same side of the conflict) rather than horizontally (groups who stand opposite each other in the 

conflict). Nor has much been done to look at peace beyond its normative understanding. The most 

relevant concept in that regard probably being that of agonistic peace.5 The crossover between the 

field of peace studies and the field of social movement theory, with a close link to the role of religion 

in both, will be the theoretical framework in which this research can be positioned, and a theoretical 

viewpoint which I aim to construct and develop. There are, of course, interesting and relevant works 

on the margins of the subject. I have been unable to find works that relate directly to the Israeli 

context, nor have I found relevant works of similar situations in different conflict contexts. For this 

reason, a comparison of academic work on the issue is rather artificial. It would be interesting to see 

what has been done in various fields and what has not been done, to find out how this research 

would contribute to the various fields. To that end, I will present some interesting works within the 

broader boundaries of this field of research. 

  Several articles and reports have been published with regard to Israeli civil society in relation 

to democracy, in relation to politics, and other efforts to map Israeli civil society organizations. One 

 
5 Karin Aggestam, Fabio Cristiano, and Lisa Strömbom, “Towards Agonistic Peacebuilding? Exploring the 
Antagonism–Agonism Nexus in the Middle East Peace Process,” Third World Quarterly 36, no. 9 (September 2, 
2015): 1736–53. 
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interesting work, although taking a completely different approach to the issue than I am, is Yvonne 

Wang’s “How Can Religion Contribute to Peace in the Holy Land? A Study of Religious Peacework in 

Jerusalem”.6 In this study there is a focus on dialogue, which is an important part of re-envisioning 

peace, but the study is built around comparing visions across religions, rather than within religions. 

This is important for my own research to the extent that it gives me insight into the current state of 

research into civil society organizations in Israel in general. I do not find much on civil society 

organizations and religion, or civil society organizations and peace in particular. A volume edited by 

Elisabeth Marteu titled Civil Organizations and Protest movements in Israel: mobilization around the 

Israeli-Palestinian conflict7 systematically explores different types of movements. The first section 

focuses on the settler mobilization, the second section is on Israeli ‘peace’ movements. A third 

section then goes into the Arab organizations. At this point the first two sections are relevant to me. I 

find it problematic that the settler mobilization preemptively separated from the ‘peace movements’. 

My aim is to eliminate this distinction, and recognize the fact that also settler movements are 

inherently working to achieve a version of peace based on their own personal convictions and 

worldviews. This might be a version of peace which is not recognized by a majority of ‘peace activists’, 

but nonetheless is a movement that is, in their own right, aiming for peace. I would therefore prefer 

to focus, from a constructivist perspective, on the emic perspective of those groups and to include 

them under the same category of social movements with a vision of peace when researching them. At 

the same time, the religious dimension of social movements is very much neglected in a society 

where religion is so prominent – where the state is Jewish – and where religion is so central to the 

intractability of the conflict. There is only one chapter which goes into the religious dimension – ultra 

orthodox groups – but other than that no attention is paid to religious motives for movement and 

mobilization.  

  A work that attempts to connect Judaism with peace, and at the same time recognizes the 

different visions and approaches to peace within Judaism, is Robert Eisen’s The Peace and Violence of 

Judaism, in which he has compared various interpretations of texts throughout Jewish history, and 

how these text have sometimes been interpreted as both inciting violence as well as promoting 

peace.8 By analyzing texts throughout the history of the Jewish tradition, leading up to modern day 

Zionism, his book has provided me with particular insights into the different opinions and ideas that 

have developed in Judaism with regard to the topic, as well as how they have developed. Based on 

this, I aim to open up an avenue for critical analysis of social movements seemingly working for vastly 

 
6 Yvonne Margaretha Wang, “How Can Religion Contribute to Peace in the Holy Land?,” n.d., 310. 
7 E. Marteu, Civil Organizations and Protest Movements in Israel: Mobilization around the Israeli-Palestinian 
Conflict (Springer, 2009). 
8 Eisen, The Peace and Violence of Judaism. 
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different types of peaceful outcomes on the same side of the conflict, forming an obstacle to a vision 

for peace that would satisfy all. In doing so, I will follow Eisen’s example of looking at different 

interpretations of source texts that inspire these visions. 

  An essential element in every work that deals with religion is to explain what exactly is meant 

by religion in this study. I take a Durkheimian functionalist approach to religion, which means that I 

focus on belief and function. With this in mind, I look at what individuals regard as religion in their life, 

and what purpose belief serves, so that they internalize a certain way of life based on religion, which 

in turn informs their actions. This also means that the approach I take to Judaism is that Judaism is 

whatever people will take it to mean within their life and within their experience. This functionalist 

approach helps me to understand each group and each individual in their own right. Moreover, 

comparison will be easier when using the functionalist definitions. I am convinced that this is also the 

most useful approach when analyzing the relationship between religion and a concept that has 

political consequences, such as peace. Other than that, it creates a space to include groups that fall 

outside the normative (orthodox) definition of religion. 

Social movement theory 

  The groups I am researching will be  analyzed with the help of social movement theory. 

Whether or not they would formally be recognized as movements, organizations, or at some point 

even as an institution, does not matter to the proceedings of this research. To justify this approach, I 

draw on Gerald F. Davis et al.’s Social Movement and Organization Theory, which argues for a shared 

field of interest, and overlapping semantics between the fields of organization theory and social 

movement theory. They argue that: “[o]rganizations are becoming more movement-like – more 

volatile and politicized – while movements are more likely to borrow strategies from organizations.”9 

Scott and McAdams have constructed a conceptual framework that allows us to see the two bodies of 

work as complementary, rather than competing, and Campbell argues that they already show striking 

similarities, mainly with regard to how the two fields study social change.10 Additionally, Wilson 

describes social movements as "a conscious, collective, organized attempt to bring about or resist 

large-scale change in social order by noninstitutionalized means," also rejecting a particular form of 

organization.11 This is supported by Fligstein and McAdams, who argue that “institutions, 

organizations and social movements share the same fundamental characteristics: collective strategic 

 
9 Gerald F. Davis et al., Social Movements and Organization Theory (Cambridge University Press, 2005). 
10 Davis et al., Social Movements and Organization Theory., 2-3. 
11 Wilson as quoted in: Meytal Nasie, Daniel Bar-Tal, and Orit Shnaidman, “Activists in Israeli Radical Peace 
Organizations: Their Personal Stories about Joining and Taking Part in These Organizations,” Peace and Conflict: 
Journal of Peace Psychology 20, no. 3 (2014): 314, https://doi.org/10.1037/pac0000040. 
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action."12 Thus, I argue that there is no obstacle in regarding different types of organizations as if they 

were social movements. On the contrary, I think that we can learn a lot about the way their strategic 

behavior and intentions when analyzing them as such. The reason that I will regard these groups as 

social movements is because it is my opinion that the analytical tools developed to evaluate the 

ideologies and consequent actions of social movements are ideally suited to analyze the dynamic in 

which I am interested amongst the groups that I am researching.  

  Nasie, Bar-Tal and Shnaidman argue that there are three fundamental reasons why people 

take part in social movements, and these three reasons are very important to be able understanding 

the movements better. These motives are instrumentality, as in participation in an attempt to 

influence, identity, meaning the manifestation of a group’s identity through social performance, and 

ideology, indicating the search for meaning and an expression of political views.13 All three motives 

are important in the case study that I present to you. The result is that people who perceive their 

identity and their ideology to be similar are likely to unite in some kind of collective, so that they can 

together use the instruments of social activism on their behalf and make a reasonable impact.14 In the 

process, groups of people are constructed, as well as their definition of reality, which is supported by 

a kind of internal consensus that creates a type of taken-for-granted knowledge within groups that 

becomes a subconscious worldview by which the members of these particular groups live. What 

follows is termed ‘collective action’ in accordance with the groups worldview, and which is often part 

of everyday life, rather than something that stands out from everyday life.15 

  I will argue that the two basic elements of social movements are a shared understanding of 

the world (ideology) and collective, social action undertaken to move others in favor or their 

worldview. The foundation for this assumption can be found in the works of Jeffrey C. Alexander and 

Ron Eyerman. They combine social movement theory with performance theory to gain insight into the 

dynamics of social action and the role and behavior of social actors.16 Through their performance, 

social actors attempt to link their contemporary efforts in background narratives, they argue, through 

which they are able to speak to the masses, the public outside of the movement, to move them in 

favor and sympathy of their social goals. By successful performance and creating a convincing mise-

en-scène in which the performance takes place. The location of performance is essential to link into 

 
12 Fligstein and McAdams, “Toward a general theory of strategic action fields” (2011) as quoted in Eric Levine, 
“The Problematics of Jewish Collective Action: Community and Conflict and Change,” in Contention, Controversy, 
and Change, 2016, 17, https://doi.org/10.1515/9781618114631-004. 
13 Nasie, Bar-Tal, and Shnaidman, “Activists in Israeli Radical Peace Organizations,” 316. 
14 Eric Levine, “The Problematics of Jewish Collective Action: Community and Conflict and Change,” in 
Contention, Controversy, and Change, 2016, 8, https://doi.org/10.1515/9781618114631-004. 
15 Levine, 9-12. 
16 Jeffrey C. Alexander, Bernhard Giesen, and Jason L. Mast, Social Performance: Symbolic Action, Cultural 
Pragmatics, and Ritual (Cambridge University Press, 2006). 
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the cultural understanding of the audience, giving particular importance to the role of the land of 

Israel in this case. By doing so, actors can succeed in achieving verisimilitude, a sense of realness, 

which the audience can accept as real and authentic. The main difference between performance 

theory, and the performative action of social actors, is that their acting is not rehearsed, but that 

performance is part of everyday life, and even becomes a natural mode of action for those who are 

involved in the movement.    

The concept of peace 

  Movements are active sites in which identity and meaning are constructed and maintained.17 

In this research I am interested in how the constructed worldviews of different groups inform the 

meaning that people give to peace. The basic presumption of this research is that peace does not 

necessarily mean one and the same thing. When we speak of peace in literature, we mostly speak of 

mainstream liberal and pacifist peace. However, peace means something else to different people, and 

in some cases these understandings of peace oppose each other. Here we must take a constructivist 

approach to establish what we mean by the concept of peace, and how it can take a variety of forms 

in a variety of socio-political, cultural and religious contexts. 

  First of all, we need to define what the normative understanding of peace looks like. Peace, in 

the eyes of most people, is a state of absence of war and conflict. However, there is more to peace. 

Scholarship has attempted to define the concept of peace, covering all of its aspects. Pushing the 

boundaries of ‘peace beyond the absence of war’ has become the mainstream way of looking at 

peace. Accordingly, it came to include the aspects like human rights, basic needs, justice, democracy 

et cetera. Additionally, peace is seen as pacifist to a large extent, meaning the total rejection of the 

use of violence. These principles have come to be known as liberal, democratic peace, which is the 

most widely accepted vision of peace in the Western world. This idea forms the basis for treaties 

which ensure that liberal democracies will not invade each other’s’ territories or use violence against 

one another. Most of the mainstream ‘peace activists’ in the Western world that fight for peace, are 

believers in the philosophy of normative, liberal, democratic peace. In the words of Levine, "peace 

organizations are generally defined as organizations attempting to change opinions held by the public 

on peace-related issues, supporting peaceful conflict resolution and opposing the use of violence."18  

  The liberal democratic type of peace is also notorious for the attempts of the Western powers 

to bring ‘liberal, democratic peace’ to other parts of the world, often with the help of (military) force, 

and often rejected or fought against by local populations for a number of reasons. This already points 

 
17 Levine, 23. 
18 Levine, 314. 
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to a quite contradictory paradigm, namely the idea that peace can be achieve through the use of 

military power, but it is also a clear example of how this Western understanding of peace is imposed 

in non-Western contexts. This makes us wonder how we ought to look at peace as the absence of 

war, and beyond the absence of war. In this research I will look at the idea of absence of war and 

violence in different critical cases of peace visions. This also brings us directly to another question, 

namely, the question why  violence can be legitimized in the name of peace, but not in the name of 

religion – and what happens when peace in the name of religion is being fought for.19  

  As proclaimed earlier, this thesis rejects the normative idea of peace as liberal, democratic 

and pacifist. The question is then, how are we to approach the concept of peace. One concept of 

peace in literature that attempts to overcome the liberal democratic conception of peace brought by 

the Western powers is agonistic peace.20 In the case of agonistic peace there is mutual understanding 

and respect between adversaries, rather than compromise and concession. This understanding and 

entitlement to different opinions and understandings the conditions for peace also forms the basis of 

this research. A space will be created in which different peace activists are allowed to have different 

understandings of what peace is and how it ought to be achieved. First of all, this means to take a 

respectful distance from all that oneself might approve of as peace, and what you disapprove of. This 

also means listening to, and respecting, other peoples’ ideas of what peace looks like. If one is able to 

do that, we might find out that people have very different ideas of what peace means, and what a 

peaceful (re)solution(s) looks like. And while these views on peace might be radically different than 

our own, we need to be able to accept them as viable visions for peace from the emic perspective of 

the other. By failing to do so, we place ourselves in a higher moral position than the other, making it 

impossible to enter into an equal conversation as to what peace ought to look like. Once we open 

ourselves up to other visions of peace, we find out that some might think that it is acceptable to use 

force in order to achieve peace. To a more extreme end, some think that exactly through the use of 

force peace can be achieved, and that the use of force is divinely instructed. We might find out that 

some are convinced that they are killing other people in the name of peace, or that it is acceptable, if 

not desired, to kill people that stand in the way of their vision of peace.  

  This idea has far reaching implications for every entity, whether state, social movement, 

international organization, or grassroot organization, whatsoever, that is believed to be working 

towards peace. But even more so, it has far reaching implications for the way we perceive certain 

groups and movements that, in our eyes, are working against a liberal and sustainable peace. Why  

 
19 The question of legitimacy of religious and secular violence is discussed in much depth in: William T. 
Cavanaugh, The Myth of Religious Violence: Secular Ideology and the Roots of Modern Conflict (Oxford University 
Press, USA, 2009). 
20 Aggestam, Cristiano, and Strömbom, “Towards Agonistic Peacebuilding?” 
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are Western superpowers allowed to use its force on behalf of their mission to bring liberal 

democratic peace to other parts of the world, while certain religious organizations are perceived to be 

extremist, radical and sometimes even terrorists? We need to open ourselves up to the 

understanding that within their understanding of the world, they are equally fighting to achieve 

peace, just from a different worldview The fact that we, to begin with, make a distinction between 

groups that fight for a peace we accept, and groups that fight for a peace we do not accept, is 

artificial to say the least, and forms an obstacle to eventually reaching a form of sustainable peace. I 

therefore argue to open ourselves up to the idea that radical organizations exist from the far left to 

the far right of the ideological spectrum, and they all developed visions of peace in accordance with 

their worldview.21   

 
21 Levine, “The Problematics of Jewish Collective Action,” 315. 
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Chapter 1: Jewish movements in Israel: Ideology, Religion and Peace 

 

For this study I chose four groups which represent different ends of the religious, political and social 

spectrum in Israel. While searching for, and selecting these groups, the main criteria were that they 

ascribe a certain motivation and inspiration to Judaism as a religion in their ideological position in 

general, and their understanding of peace more specifically. The groups I selected all find inspiration 

in Judaism. I took into account their denominational background, their point of origin, and their 

different views with regard to religion and politics. I will start by providing an overview of the four 

groups, defining how their ideologies relate to Judaism and what that means for their ideas about 

peace. This chapter demonstrates how these groups are constructed based on a shared 

understanding of the world from a social movement perspective. Social movements are basically 

collectives of people who found each other in a shared understanding of the world, a shared cultural 

memory, and a shared frame of reference. They have united themselves as a collective that can be 

either informal, or more formally organized, as is the case with these four groups. Their common 

goals, based on a shared understanding of the world, make them move. A shared frame of reference, 

based on cultural memory of a group of people, informs how a movement takes shape, This enables 

them to hook their ideologies and actions into a background culture. The interesting thing in this case 

is that all four groups have more or less the same background culture, but have developed vastly 

different discourses around this background culture based on a number of other factors.  

Zehut  

Zehut was founded as a far-right political party in 2015, but ceased to gain enough votes in the 

elections in April 2019 and they have not run in the elections since. Although Zehut was only founded 

relatively recent, its roots go back to 1995, when the leader of Zehut, Moshe Feiglin, established a 

movement within the Likud party to attain leadership over the party. His efforts rendered 

unsuccessful and the move deteriorated his relation with the long time Likud leader Benjamin 

Netanyahu. He eventually left the party to form his own. However, he still faced fierce opposition 

from the Likud leader in his efforts, and in the 2019 re-elections, Feiglin and Netanyahu came to an 

agreement in which Feiglin would not run for the elections. Ever since, Zehut has been an extra-

governmental party. They now operate under the flag of a platform which provides neither a detailed 

working plan, nor an ideological manifesto, but rather a focus on the changes needed in the view of 

Zehut.22 As a platform, they are still politically active, but use other channels to exert their influence, 

 
22 Zehut, “Part 1: Guidelines,” zehut-international, 2018, https://www.zehutinternational.com/part-1-guidelines-
1. 
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through what Fligstein and McAdam have called collective strategic action.23 Moreover, Eric Levine 

explains: “the social movement community provides the platform for collective action to be 

mobilized. Collective action is frequently embedded in communities from which people can derive 

meaning and identities […] movements are not merely carriers of ideas but are active sites for the 

production and maintenance of meaning and identity for all involved.”24 Thus, a platform as the 

organizational form that Zehut chose, would be suitable to research the forms of social movement 

action that I have intended. I chose Zehut for three important reasons; their outspoken Jewish 

ideology and political activity, the availability of sources which explain their ideology and positions in 

English, and their following – they received 2.74% of the votes in the last elections they ran in – which 

was just below the electoral threshold, but still accounted for over a 100.000 votes. 

  Ideologically, Zehut is clearly inspired by Judaism, as is demonstrated by regular references to, 

and quotes from Jewish religious texts, which justify their ideology and their actions. Zehut also has 

outspoken ideological ideas about the sovereignty over ‘Greater Israel’, based on religious precepts 

and Jewish history, which points towards religious Zionism. The roots of this ideology can be traced 

back to the ideological position of the earliest religious right-wing settlement movement, Gush 

Emunim, whose primary goal was to regain sovereignty over the whole of the Biblical Land of Israel.  

  As one of its six main objectives as a platform, Zehut proclaims its vision of peace with the 

following statement: “A State of Peace – A state that strives to end warfare and bloodshed by 

defeating its enemies. A state that works for the good of humanity and the world.”25 The first thing 

that stands out in this statement is that they proclaim that warfare and bloodshed can be ended by 

defeating enemies, an idea that does not, at first glance, seem to meet the normative idea of liberal 

peace. However, in reality it is not very unique since Western superpowers have been force to 

establish peace for decades now. This statement, nonetheless, calls into question whether and how 

their vision of peace would be able to contribute to a sustainable peace in the long run. How these 

idea fits in the bigger scheme of ideas of peace among Israeli social movements and change-

organizations will be further analyzed in chapter 2 and 3. 

  Zehut is outspoken about the fact that they do not agree with the peace-objectives of, for 

example, the Oslo Accords. In their platform synopsis they explain: 

[T]he ultimate goal of Oslo was not peace but the "Israelization" of society, or as Dr. Ron 

Pundak, one of the Oslo architects, admitted in an interview: "Peace is not an end in itself, it is 

a means ... to Israelization of society rather than its Judaization ..."  

 
23 Neil Fligstein and Doug McAdam, “Toward a General Theory of Strategic Action Fields,” Sociological Theory 
29, no. 1 (March 1, 2011): 1–26, https://doi.org/10.1111/j.1467-9558.2010.01385.x. 
24 Levine, “The Problematics of Jewish Collective Action.” 
25 Zehut, “Zehut Platform Synopsis,” 2019; Zehut, “Part 1.” 
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In other words, the Oslo planners saw the two-state solution as a means to resolve the 

struggle for identity.  

Zehut challenges this "Oslo concept" and proposes an alternative political plan called "one 

state for one people". The program is based on loyalty to the Jewish identity of the state and 

the justness of its path, and at the end of the process will lead the State of Israel to a reality of 

peace.26 

Accordingly, in the eyes of Zehut, peace is a situation in which Jewish people are free and hold 

sovereignty in both mainland Israel, as well as in what is now the Palestinian Territories, but which 

they regard as the provinces of Judea, Samaria and [G]Aza. In the view of Zehut this state can, and will 

include Arab citizens, but only those who submit to, and accept the Jewish character of the state. 

However, their presumption is that Arab people want to move out of Israel on their own accords.27 

This a slightly more moderate view compared to some of the more radical religious-Zionist groups, 

which claim that there could never be peace in the Land of Israel as long as there are other people. 

Therefore, these people need to be removed, if needed by extreme force, an idea that is equally base 

on quotes from the Torah.28 However, for Zehut there is a limited window within which Arabs can 

become loyal to the State of Israel and in which peace can still be established.  

Oz Ve Shalom-Netivot Shalom  

Oz ve Shalom-Netivot Shalom is the result of the merger two movements. On the one hand there was 

a 1970 breakout faction of the National Religious Party, which opposed the Greater Israel policies of 

the NRP and opted for a more moderate approach. This led to the establishment of Oz Ve Shalom in 

1975 in response to the Gush Emunim, religious settler movement. On the other hand there was a 

Zionist-Orthodox peace movement (Netivot Shalom) that sprang up in response to the 1982 Lebanon 

war and the growing influence of secular peace movements. In 1984 they combined their efforts as 

Oz Ve Shalom/Netivot Shalom (referred to as ‘OvS’ from now on), which included well known figures 

like Avi Ravitsky, Rabbi Yehuda Amital and Aharon Lichtenstien. In 1988, a part of the new group’s 

members decided to take part in the political process under the name Meimad, led by rabbi Yehuda 

Amital. They booked some successes, but have been politically inactive since 2009.29 

 
26 Emphasis added by author. Zehut, “Zehut Platform Synopsis.” 41. 
27 Zehut, 42. 
28 Referring to the text “But if you do not drive out the inhabitants of the Land before you, those of them who 
you leave shall be pins in your eyes and thorns in your sides, and they will harass you upon the Land in which you 
dwell. And it shall be that what I had meant to do to them, I shall do unto you.” (Numbers 33:55-56) as quoted in 
David Rubin, God, Israel and Shiloh: Returning to the Land (Jerusalem: Mazo Publisher, 2007): 44; Shannon 
Witlox, “Belonging, Place Attachment and Performativity in Jewish Cultural Memory: A Case Study of American 
Olim in the Biblical Settlement of Shilo,” Unpublished Master’s Thesis (Utrecht University, 2020): 113. 
29 Calabrese, 109. 
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  As a group of Orthodox Jewish activists, there is no doubt that OvS is inspired by Judaism in 

their ideology and the formation of their vision of peace. In their own words, they are “committed to 

promoting the ideals of tolerance, pluralism, and justice, concepts which have always been central to 

Jewish tradition and law.”30 They call themselves “the only religious Zionist peace organization of its 

kind,” and that might sound somewhat contradictory at first glance.31 Religious Zionist ideology is not 

known for its moderate approach towards the situation in Israel-Palestine, that is, from the 

perspective of normative peace. Thus, OvS poses an interesting case to further clarify a Jewish 

traditional vision of peace, which is at the same time Zionist in its nature. Especially when this 

religious Zionist idea of peace can be put next to another, equally religious Zionist vision of peace, for 

example of a platform like Zehut. This also forces us to rethink what exactly religious Zionism means. 

  To explore their ideology and vision, I will look at their position on certain normative Zionist 

concepts. First of all, OvS is of the opinion that fundamentalist and political extremists on the religious 

Zionist right have “erroneously placed the value of the Land of Israel ahead of human life, justice, and 

peace,” and they seek to challenge this within the national religious community.32 According to their 

ideology, Zionism, as the nationalist ideology of the land of Zion and the pursuit of a Jewish state, is 

not per definition something they object to. On the contrary, they do support this idea. However, they 

argue, "a Jewish state must be faithful to Jewish values and Torah principles, above all peace and 

justice."33 When in 1975 the movement was founded, it was in a reaction to the religious Zionism of 

Gush Emunim movement, who they regarded as misinterpreting the Torah and Halakha.34 Instead of 

being against Zionism as an ideology, they are convinced that they are truly Zionist and stay close to 

the Jewish ideals as they are taught by the Jewish texts. They are inherently convinced about the 

irrevocable right of the Jewish people to Israel, but conclude that “the Palestinian Arab desire for 

national self-determination precludes the fulfillment of this historical and Biblical claim within the 

totality of the Land," thereby giving precedence to the divine commandment for the preservation of 

human life, over a (disputed) mitzvah (commandment) to settle the land of Israel.35  

  OvS is actively rethinking and reshaping ideas about peace within the Israeli-Palestinian 

conflict from a religious Zionist perspective, and they see this as their religious duty. They state that: 

 
30 Oz VeShalom-Netivot Shalom, “About the Movement,” About Us –  עוז ושלום: תנועת שלום יהודית-דתית
 ./accessed March 26, 2021, http://ozveshalom.org.il/blog/about-us ,בישראל
31 Oz VeShalom-Netivot Shalom, “About Us – עוז ושלום.” 
32 Oz VeShalom-Netivot Shalom, “About Us – עוז ושלום.” 
33 Christiana Calabrese, “In God’s Name: Jewish Religious and Traditional Peace and Human Rights Movements 
in Israel and in the Occupied Territories,” Journal of Fondazione CDEC, no. Quest. Issues in Contemporary Jewish 
History. (July 2013): 104. 
34 Gerald Cromer, “‘The War of the Torah’: The Israeli Religious Peace Movements’ Struggle for Legitimation,” 
Jewish Political Studies Review 13, no. 3/4 (2001): 162. 
35 Calabrese, 106. 
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“[w]hile we fully share in the special attachment between the Jewish people and the Land of Israel, 

we believe that current political realities indicate that lasting peace between Israel and the Arabs will 

never be achieved without some sort of territorial compromise.”36 This is in total opposition to the 

popular view of the position of the religious camps to the subject of the Land of Israel in any peace 

effort.37 This puts OvS in a unique position, they explain: 

Inflexibly clinging to their conviction that the whole of ”Greater Israel” must be retained no 

matter what the price, the voice of the religious right has been loud and strident. 

Unfortunately, this has led to the perception among much of the Israeli public that religious 

beliefs automatically lead to right-wing politics, and that religion and nationalism are 

inseparable. Oz Veshalom-Netivot Shalom is in a unique position to change that perception; 

we talk to the secular left in the language of politics and to the religious right in the language 

of religion. 

Oz Veshalom-Netivot Shalom is perhaps the only group which can present an alternative 

religious viewpoint which emphasizes both the sanctity of human life and the concept of 

peace as basic Jewish values. Within the religious community, we believe that Oz Veshalom-

Netivot Shalom can play a vital role in helping people, especially youth, bridge the gap 

between the traditional religious education they received and the changing realities, in which 

the possibility of giving up land for peace has become a reality.38 

Bina: The Jewish Movement for Social Change  

BINA is a non-profit and educational institution for people who seek to explore their Jewish roots. The 

organization was founded in 1996, in a reaction to the assassination of prime minister Yitzhak Rabin, 

which led many non-religious Israelis to question their shared Jewish narratives and values. BINA 

wanted to reconnect these people with their identity, as the explain: “The aim was to restore the 

connection between modern Israeli culture and Jewish heritage and offer a way for secular Israelis to 

express their Jewish identity through social action and community building.”39Ideologically, BINA can 

be found at the left end of the spectrum, and has a totally different approach to religion than the 

movements that I have addressed above. They recognize Judaism beyond its dominant, faith-based 

 
36 Oz VeShalom-Netivot Shalom, “Support for the Peace Process,” SUPPORT FOR THE PEACE PROCESS –  עוז

דתית בישראל- ושלום: תנועת שלום יהודית , accessed March 26, 2021, http://ozveshalom.org.il/blog/support-

for-the-peace-process/. 
37 Cromer, “The War of the Torah,” 159, 161. 
38 Oz VeShalom-Netivot Shalom, “SUPPORT FOR THE PEACE PROCESS – עוז ושלום.” 
39 BINA: the Jewish movement for Social Change, “Jewish Peoplehood and Community,”   בינ"ה -  התנועה
 ./accessed March 27, 2021, https://www.bina.org.il/en/jewish-peoplehood_en ,ליהדות חברתית
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approach. Contrary to the others, BINA is not connected to (religious) orthodox Judaism. Rather, 

Judaism is expressed in certain values which are embedded in religion and the Jewish religious 

culture. BINA is concerned with “making Judaism relevant for our changing world and making the 

world a better place,” but does not directly mention the concept of peace. Chapter two will shed 

more light on conceptual understanding of peace which helps us better place the vision of peace of 

BINA.40 On the other hand, of all the groups that are discussed in this study, BINA is probably most 

actively engaged in large scale, bottom-up, social activism that is to lead to change in the mentality of 

society, rather than reactionary social actions which is usually associated with social activism. Because 

of this, the structure of the organization, the participants and audience and the internal and external 

dynamics of BINA are different from other social movements.  

  As mentioned, BINA’s connection to Judaism as a religion is also very different from the 

others. They perceive Judaism as a guide which will help those who wish to practice Judaism as a 

religion, but also those secular Jews that wish to apply Jewish principles in their lives for moral or 

cultural reasons. They explain:  

Based on the Jewish value of “Torah that leads to action,” BINA has created opportunities to 

explore Jewish values and texts in a pluralistic Israeli setting as a path towards individual 

growth, leadership development, empowerment, and positive change in Israeli society. Jewish 

inheritance belongs to all of us, and BINA has sought to bridge the gap of alienation between 

secular Israelis and their own Jewish heritage, with an understanding that no one can hold a 

monopoly on Judaism.41  

One of the main goals of BINA is, as we read above, the connection between the Torah, and (social) 

action, which they argue is a central part of Judaism both as a religion and as an identity. This 

conception informs their programs and the actions which follow from that. Their ideas about social 

action will be discussed in more depth in chapter 3.   

  It is clear that BINA is different from the other groups in many respects. And although they 

speak about social action and social justice, no clear position or vision on peace for either Israel or the 

Jewish people is readily proclaimed on their website or other online resources. However, you can 

read between the lines that their basic ideas of a peaceful reality exist of the absence of conflict, 

justice, and fair and equal treatment of others, which are central values of Shalom in the Hebrew 

Bible, as will become clear in chapter 2.  

 
40 BINA: the Jewish movement for Social Change, “Jewish Peoplehood and Community.” 
41 BINA: the Jewish movement for Social Change, “about BINA,” בינ"ה - התנועה ליהדות חברתית, accessed 

March 27, 2021, https://www.bina.org.il/en/about_en/. 
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Rabbis for Human Rights  

"Happy are those who act justly, who do right at all times.” (Psalm 106.3)42 

Rabbis for Human Rights (RHR) is primarily a human rights organization, founded in 1988 and led by 

people from all Jewish denominations (reform, orthodox, reconstructionist, conservative).43 In 

comparison to orthodox Judaism, the group has a particularly different interpretation of religious 

precepts, which in turn influences their vision of peace. RHR is active not only in the moderation of 

religious Zionist views, but also in the active engagement with, and protection of their Palestinian co-

inhabitants. In addition to social action they do also undertake political action and actively aim to 

influence policy in the process. 

  RHR is a group that exists mainly of rabbis and rabbinical students, who are active in Israel 

with a focus on social justice from the perspective of (Rabbinical) Judaism. The primary differences 

between Rabbinical Judaism and Zionist or national Judaism have been addressed by Yakov M. Rabkin  

in his article “Judaism: The Search for Peace in the Holy Land,” with the most important divergence 

being the different canons and bodies of literature which they regard as legitimate sources of 

inspiration, and the interpretation thereof.44 Rabbinical Judaism is based on the Oral Torah, a larger 

body of works which includes both the Torah and its many commentaries. The religious Zionists, on 

the other hand, like the protestant tradition of freedom of interpretation of the primary text, the 

written Torah, and largely disregard the commentaries.45  

 
42 Rabbis For Human Rights, “Rabbis for Human Rights | English,” Rfhr, accessed March 25, 2021, 
https://www.rhr.org.il/eng. 
43 These denominations are not recognized by the Israeli Jewish Orthodox and the Rabbinate. These 
denominations are mainly originating from the American Jewish community and have developed in its 
interaction with Christianity. In Israel the Rabbinate only distinguishes between dati, meaning the religious, and 
non-dati, meaning not religious. According to them the Orthodox denomination is the only true dati. 
44 Rabkin, 143-156. 
45 With regard to the protestant tradition of freedom of interpretation, a lot of comments have been made that 
this is untrue. I personally am convinced about that there is a deep relationship between the protestant ethic 
and modern day religious Zionism, leading to a more direct and personal type of interpretation of texts. This 
Zionist tradition has developed itself within the protestant world in the Diaspora, such as in the United States 
and 19th century Europe. However, this is a topic for a different type of dissertation. For now I would like to 
refer to Gerald J. Postema’s “’Protestant’ interpretation and social practices. I would like to quote the whole 
article here, but leave it up to the reader to look into that. For now consider the following quote describing the 
protestant tradition of interpretation: “These comments suggest that the "Protestantism" of Dworkin's view of 
interpretation is clearly stronger than that which we noted earlier. They also seem curiously misdirected; they 
seem concerned with what one does in trying to understand one's own (private/individual) action, rather than 
with trying to understand common activity in which one takes part with others.” (p. 287), “Herein lies the strong 
"Protestantism" of Dworkin's theory. Not only is each participant encouraged to take up the interpretive 
enterprise (this is the "weak Protestantism" we noted at the beginning of this essay), but each individual 
participant also has access to the truth, as it were, about what the practice is and requires, through private 
interpretation of the practice-text. […] It is intrinsic to the "interpretive attitude" in general, as Dworkin 
understands it.” (p. 296/297); Rabkin, “Judaism”; Gerald J. Postema, “‘Protestant’ Interpretation and Social 
Practices,” Law and Philosophy 6, no. 3 (1987): 283–319, https://doi.org/10.2307/3504600. 
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  In all of their efforts, they base themselves on Jewish religious texts, which they interpret to 

justify their position with regard to Israel, conflict, and peace. Their actions, which will be discussed in 

chapter 3, are a direct result of what they believe the religious texts teach us about peace and justice: 

We are guided by the richness of Jewish tradition, and by the call to advance the dignity and 

protect the rights of all individuals which we find at its heart. This reading of Judaism informs 

our activities in a variety of fields. It emboldens us to try wherever possible to influence 

government policy, to hold the State of Israel to live up to its vision and its responsibility: to 

defend the weak and the downtrodden in society regardless of race, religion, affiliation or 

orientation. We strive to live in an Israel true to the call of the prophets of old, and the spirit 

of Israel’s Declaration of Independence.46  

Based on this information, we can concluded that Judaism has a central place in the formation of their 

ideology, their vision of peace, and the actions that follow from it, both social and political.  

  RHR’s former leader explains that they do support a Zionist ideology which is, just like that of 

OvS, different from mainstream Zionism and RHR is nonetheless dealing with political issues. In an 

address, Arik Ascherman, who was the foreman of RHR for 21 years, explains: "the true Zionism today 

is working for an Israel which is not only physically strong, but which is morally strong, and which lives 

up to our highest Jewish values."47 Therefore RHR also speaks out when it comes to the situation with 

their neighbors, stating: 

When it comes to the Israeli-Palestinian conflict, we do not promote one approach over 

another, but we do insist that whatever policy prevails is consistent with principles of human 

rights, dignity and justice.48 

  

 
46 Rabbis For Human Rights, “Rabbis for Human Rights | English.” 
47 William Seaman, Rabbi Arik Ascherman - Rabbis for Human Rights (pdxjustice Media Productions, 2003), 
https://www.youtube.com/watch?v=AjRfhIVHWLI&t=3271s. 
48 Rabbis For Human Rights, “Rabbis for Human Rights | English.” 
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Chapter 2: Understanding the multiple meanings of peace 

 

Our starting point is the assumption that everyone wants peace, but peace just looks different to 

different people. Therefore, we will have to look at the ways in which groups explain the concept of 

peace from an emic perspective, and how they came to understand peace as they do. This chapter 

focuses on the question of through which means peace should be achieved, distinguishing between 

two factors: peace achieved through people, and peace achieved through land and sovereignty. In 

this way, we will get a better understanding of how ideological positions towards peace form the 

basis for the formation of a formally or informally organized collective with a shared frame of 

thought, which makes up the social movement. Finding a group of likeminded people with a similar 

understanding of the world is one of the basic characteristics of a social movement. In this chapter we 

first look at the different conceptions of what forms the basis for peace in the ideological views of 

each group respectively. The final chapter will then look at the ways in which these visions of peace 

influence the actions undertaken by social movements, and how these actions are to lead to result in 

achieving what they believe to be peace, and how, as a result, certain actions may stand in the way 

for other visions of peace to realize. 

  Before elaborating on the meaning of peace for the different groups, I want to look at the 

(etymological) origins of the word ‘peace’ in the biblical Hebrew language. One of the problems that 

we face in academia in general is the approach of concepts and ideas from a Western, English 

language perspective. To gain a better understanding of a concept in a certain context, it can be 

useful to look at the historical meaning of ideas, and the origins of those concepts and ideas in their 

own language and tradition. 

  In the Hebrew Bible ‘Shalom’, the Hebrew word for peace, does not necessarily mean the 

same thing as what we take as its meaning today. This is both a historical-etymological difference, as 

well as a cultural difference, which is dominated by the hegemonical Western language and its 

concepts. Shalom can mean a number of things which are vastly more complex than just the idea that 

peace is the opposite of war. For example, Moshe Cohen explains:  

The Bible […] ascribes it a greater number of meanings. Peace, or Shalom, is etymologically 

connected with the Hebrew word Shalem, meaning 'full', and often represents a notion of 

perfection. 'Peace' is understood as harmonious social relations, but also as a state of 

personal harmony or inner calm. Although the biblical notion of peace more frequently 
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attributes this concept to the people of Israel, the Bible occasionally portrays 'peace' as the 

inner serenity of the individual.49 

This idea is also echoed by Rabbi Alan Freedman, who claims that "shalom or peace [is] a sense of 

wholeness within a society, which is reflected in the relationship among its people."50 

  At the same time, meaning is often lost in translation. This is demonstrated by Freedman in 

the way the word ‘Shalom’ is sometimes translated with the word ‘prosperity’. Such translations can 

indicate that the author is of the opinion that a time of peace is a time of prosperity and social justice. 

It reflects an understanding of what the author assumes that the Biblical author was trying to 

communicate, and can have a profound influence on the understanding of those who are reading the 

translations of the original texts in our contemporary context.51 

  When ‘shalom’ is translated as a sense of wholeness, this indicates something a more 

complex meaning than simply no killing and no bickering. True peace is reflected in the creation of a 

sense of wholeness and completeness. It is almost always connected to concepts of righteousness 

and justice, which have a central place within Judaism. Freedman explains:  

If you're going to have peace, if you're going to have a society, which is whole, that society 

must be righteous and that society must be just [...] Peace comes from truth and 

acknowledging people's truth. Peace comes from a society in which everyone feels included. 

Peace comes from a society that recognizes and values acts of righteousness. Peace comes 

within a society where people feel they are being treated justly. Those are the concepts that 

underlie Shalom.52 

The sentence I emphasized is especially important in my own research. We take this notion as a 

starting point, namely, that in order to understand what peace means to different people in different 

situations, we need to acknowledge and try to understand their truth, which forms the basis for their 

worldview and their understanding of peace accordingly.  

  Elaboration on the visions of peace of different movements will show us the variety of 

interpretations that can lead to the creation of ‘wholeness’ and ‘righteousness’, and the meaning of 

the land, sovereignty and people when pursuing peace.  

 

 
49 Moshe Cohen, “War and Peace in Judaism and Islam,” Israel Affairs 19, no. 4 (October 2013): 680, 
https://doi.org/10.1080/13537121.2013.829608. 
50 Rabbi Allen Freedman, “Peace: Shalom Is More than the Absence of War,” Global Virtue Ethics Review 7, no. 3 
(March 15, 2015): 53. 
51 Freedman, “Peace: Shalom Is More than the Absence of War,” 55-56. 
52 Emphasis added by author. Freedman, “Peace: Shalom Is More than the Absence of War,” 54-57. 
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BINA 

According to BINA, humanitarianism is one of the core values of Judaism. The name of the 

organization is an acronym for the Hebrew sentence ‘home for the creation of a nation’s soul’, and 

this soul, according to them, indicates a nation that embodies the values of pluralism, social justice, 

social solidarity, democracy and peace. The way is seems, peace then would be a result of the these 

values, rather than a goal in itself. However, it is important that we value BINA’s vision of peace from 

within the Semitic conceptual framework, rather than the normative, Western conceptual framework. 

From this point of view, the values embedded in the concept of Shalom, as described earlier, are 

amongst the core values of the group. Thus, when it comes to the goals and objectives of BINA, we 

can say that they aim to reach a state of Shalom by means of their social action. BINA has a clear focus 

on the people, with a particular focus on Jewish society and community, in which they have to act and 

live justly. They are less concerned, if at all, with the concept of the land and sovereignty. 

   At the same time, BINA sees the misinterpretation of Jewish values and the (religious) 

fundamentalist tendencies that lead to visions of peace that put the land above the people, as one of 

the biggest threats to peace, or the achievement of a state of Shalom. However, for BINA peace is 

mostly a result of social justice and righteousness as a central pillar in the morals and values of the 

Jewish people and how they live and behave accordingly. They do not have a very outspoken 

standpoint on what peace looks like from an conflict-solution point of view. This has to do with the 

fact that they have developed a vision of peace which comes out of the Semitic conception of Shalom 

rather than the Western conception of peace. We can deduct from their philosophy, keeping in mind 

the idea described above about the meaning of Shalom in the Hebrew Bible, that peace is inseparable 

from justice and that one cannot occur without the other.  

Zehut 

Contrary to BINA, Zehut is outspoken about how they see the solution to the ongoing conflict, and 

what would classify as having achieved this goal, with peace as a direct result of it. The state is clearly 

a key concept in their philosophy, as demonstrated by the following statement of their goals in their 

platform charter: 

A Jewish State – A state that matures from Zionism of existence to Zionism of destiny; from 

survival mentality to the mentality and challenge of perfection of the world. 

A Liberty State – A state that restores responsibility to the citizen and reduces its involvement 

in private lives to a minimum. The areas of state involvement will be limited to the extent 

possible to the legal systems, security and national infrastructures. 

A State of Family and Community – A state that fortifies family values and encourages 
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community. These are the foundation stones of society. 

A State of Abundance – A state that maintains an open economy within the restraining 

framework of the Jewish culture of kindness and mutual responsibility. 

A Sovereign State – A state that actualizes and fortifies its sovereignty in all parts of the Land 

of Israel under its control: first and foremost, Jerusalem and the Temple Mount. A state that 

develops Jerusalem as a diplomatic and spiritual center for the Nation of Israel and for all 

humanity. 

A State of Peace – A state that strives to end warfare and bloodshed by defeating its enemies. 

A state that works for the good of humanity and the world.53 

The state that they are envisioning is, amongst other things, Jewish, libertarian, sovereign, prosperous 

and peaceful. In academic literature we can distinguish between the concept of the state, and the 

nation. Where the nation is a concept focused on people, the state is a concept that points towards 

territoriality. Thus, the focus of Zehut’s ideology and their vision of peace is clearly on the land, rather 

than the people. When people are mentioned as a focus, it is only with regard to the Jewish people. 

  However, the peace that is promised is not only intended for the Jewish people. This is based 

on the idea that sovereignty over the Land of Israel will go hand in hand with the return of the 

Messiah, and that with the return of the Messiah, peace will come upon all the peoples on the earth. 

In accordance with this idea, Zehut describes in its guiding principles: 

Moreover, Zehut understands that all of humanity longs for and expects a new message of 

peace and liberty to appear from the return of the People of the Bible to its Land and from 

the development of the renewed culture of the children of the prophets. […] The world did 

not expect merely to meet an additional democracy on the face of the Earth. It anticipated 

moral direction from the people who freed human society from pagan slavery, and opened 

the gate to liberty under the wing of the One and Only Sovereign.54 

Not only will their course of action lead to peace for all people in the world, it is also anticipated and 

longed for by humanity. Accordingly, in their vision of peace, they are fulfilling a promise and a wish of 

the Jewish people, but also the wish of all those people on earth that still believe in eventual 

redemption and eternal peace, all through regaining sovereignty over the whole land of Israel. 

Regaining sovereignty, however, is not enough. It is more than that, and also requires active 

settlement and cultivation.  

 
53 Zehut, “Part 1,” 1. 
54 Zehut, “Part 1.” 
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The Land of Israel is not just real estate or sovereign territory, and not even a “homeland” 

alone. The Land of Israel is part of the People of Israel, and the People Israel is part of it – it is 

the bedrock of our identity, and our destiny is in it. The right attitude to the Land of Israel 

starts with clear sovereignty through absolute loyalty, but it does not end there. 

Love and loyalty to the Land of Israel requires an approach of responsibility, respect, care and 

conservation of the landscape, heritage, atmosphere, springs, lakes and rivers, and the 

natural resources that are increasingly discovered. That love of the Land of Israel requires its 

settlement, development and building, and not leaving it desolate, for the Land and the 

People are one, and they are meant for each other.55 

The next chapter will go deeper into the performativity of these actions and the way in which this will 

contribute to achieving peace. For now, we will conclude that Zehut’s ideology and vision of peace is 

mainly dependent on its sovereignty over the land, based on biblical interpretations which show 

similarities to the ideology of Gush Emunim and Rav Kook.56 Leidheisser-Stoddard’s explanation helps 

us understand this overlap in ideology: “Settlement was for the Gush Emunim followers a priority 

outweighing human life, as returning of the territories to save lives was considered erroneous, along 

with the notion that human life is more valuable than possession of Eretz Yisrael."57 Although Gush 

Emunim does no longer exist, its ideology still has prolific influence on the social and political fabric of 

Israeli society.58 Where people are concerned, they are Jewish people, and furthermore, their actions 

are a service to all the other people in the world that will profit from their actions. 

Oz ve Shalom-Netivot Shalom 

Just as Zehut, OvS has a Zionist connection to the Land of Israel. However, they adhere to a different 

interpretation of Zionism. OvS was actually founded as a counter-movement to the Gush Emunim 

school of thought within Zionism. As they explain on their website: “Oz Veshalom-Netivot Shalom was 

founded in 1975 in order to present an alternative expression of religious Zionism. It is committed to 

promoting the ideals of tolerance, pluralism, and justice, concepts which have always been central to 

 
55 Zehut, “Part 1.” 
56 “In the [..] essay, "The Rebirth of Israel," Rabbi A.I. Kook stresses the role the Land of Israel plays in the global 
redemptive process, noting that the whole world is waiting for the Light of Israel and the messiah, important 
because this is how the peace of redemption will be achieved.” Jonathan Leidheiser-Stoddard, “Religious Land 
Ideologies and Violence: Gush Emunim and Hamas,” (Thesis, Wake Forest University, 2009), 28, 
https://wakespace.lib.wfu.edu/handle/10339/14673. 
57 Leidheiser-Stoddard, “Religious Land Ideologies and Violence,” 33. 
58 Leidheiser-Stoddard, “Religious Land Ideologies and Violence”; “The Impact of Gush Emunim on the Social 
and Political Fabric of Israeli Society,” E-International Relations (blog), July 21, 2016, https://www.e-
ir.info/2016/07/21/the-impact-of-gush-emunim-on-the-social-and-political-fabric-of-israeli-society/. 



24 
 

Jewish tradition and law.”59 Contrary to the Gush Emunim ideology, their love for the land does not 

diminish everything else, and the value of human life is central to OvS’s philosophy, which inspires 

their vision of peace:  

Oz Veshalom-Netivot Shalom shares a powerful attachment to the Land of Israel. Yet while it 

accepts that the Jewish people has a special relationship towards the Land of Israel, it 

maintains that this attachment should not override the protection of human life. It views 

peace as a central religious value and believes that Jews have a religious obligation no less 

than a national one to support the pursuit of peace.60 

Although they perceive Jewish national revival in the State of Israel a very important aspect of their 

ideology and a spiritual challenge of the daily lives of the Jewish people, they do not think that that 

the value of this should be put ahead of the value of human life, which they deem sacred based on 

Jewish sources. Rather, they think that the Torah provides a basis for a just and moral society in which 

peace and respect is a good for all humankind – a derivative from the Semitic understanding of the 

concept of Shalom rather than the normative, western conception of peace.  

  At the same time, OvS is trying to balance out the bringing of peace and justice in the here 

and now, and the messianic promise of eternal peace. Where Zehut is of the opinion that peace will 

follow sovereignty, OvS argues that although the land is important, “[w]e must strive to create a 

political reality of peace with our neighbors [..].”61 Accordingly, they put great emphasis on bringing 

the sanctity of human life back to the top of the Zionist agenda, and they are aware that the 

preservation of human life is incompatible with the preservation of the entire land of Israel, and 

fateful choices need to be made in that regard. It is clear that OvS is attempting to balance a variety of 

Jewish values and precepts which include those focusing on land, as well as those focusing on people. 

At no point do they do away with the value of the land only to save people, rather, they still adhere to 

‘true Zionism’: 

True Zionism strives not only to redeem the land, rather also to redeem the people in its land. 

This perception requires the allocation of resources for ingathering of the exiles and 

absorption of immigrants, working to close social and economic gaps, to maintain extensive 

and varied Jewish education, as well as religious and political tolerance.62 

 
59 Oz VeShalom-Netivot Shalom, “Objectives and Principles,” accessed April 20, 2021, 
http://ozveshalom.org.il/blog/objectives-and-principles/. 
60 Oz VeShalom-Netivot Shalom, “Objectives and Principles – עוז ושלום.” 
61 Oz VeShalom-Netivot Shalom, “Our position – עוז ושלום: תנועת שלום יהודית-דתית בישראל,” accessed 

April 22, 2021, http://ozveshalom.org.il/blog/our-position/. 
62 Oz VeShalom-Netivot Shalom, “Our position – עוז ושלום.” 
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To conclude, both people and land are very central concepts, but where Gush Emunim and many 

other right-wing Religious Zionist groups were not willing to compromise on land to preserve human 

life as well as the Jewish character of the state63 (on the contrary, in many cases they found it more 

than acceptable that people would die to attain this goal). OvS thinks that preservation of human life 

should have a more important place in Jewish thought, and that, although not happily, concessions 

can be made with regard to land to attain safety and justice for people. Nonetheless, they still have a 

central place for the Land of Israel in connection to the people of Israel. They are willing to 

compromise and argue that human life cannot be sacrificed, but they would still wish to maintain the 

land if that would be possible without sacrificing human life. The fact that history has taught us that 

they cannot, makes that they then conclude that if the land cannot be maintained without sacrificing 

human life, land has to be sacrificed to preserve human life.  

RHR 

RHR is per definition a movement that is concerned with the issue of human rights. This concerns 

human rights in its broadest sense, including the human rights of Palestinian people within Israel and 

the West Bank. From a Western conceptual perspective, it might seem incorrect to say that RHR is a 

peace movement. And it is true that RHR does not have an outspoken statement with regard to 

conflict solutions, and thus peace. However, this is when we judge from our normative understanding 

of peace. When looking at their vision from the Semitic perspective, we can better understand how 

the vision of RHR on human rights, social justice and acting righteous can be understood as shalom 

from a Jewish perspective. Nonetheless, it is beyond clear that the vision of peace of RHR is based on 

a people, whereas the sanctity of human life is one of the primary and most prominent foci in the 

philosophy of RHR. As they explain on their website: 

Our goal is to establish and strengthen an alternative Jewish-religious conception - to the 

concepts of peace, justice, human love and human dignity, and to show that Judaism may and 

should be part of the solution to the conflict.64 

Not only do they think that a vision of peace ought to focus on people rather than land, they also 

think that the a focus on land and sovereignty forms a basis for human rights violations and is harmful 

and not sustainable: 

The violation of the human rights and sanctity of life of the Palestinians in the Occupied 

Territories is usually backed up by a Jewish-religious conception of Jewish supremacy and 

 
63 Cromer, “The War of the Torah,” 162. 
64 Original in Hebrew. Rabbis For Human Rights, “Rabbis for Human Rights | Occupied Territories,” Rfhr, 
accessed April 24, 2021, https://www.rhr.org.il/occupiedterritories. 
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choice, which denies the humanity of others. This vociferous attitude of extremists not only 

brings a bad name to Judaism and Jews outwardly, but also distances many Jews from their 

heritage.65 

Therefore, one of the primary goals of RHR is “[t]o further a vision of Judaism sanctifying life, justice 

and equality and to increase awareness of this vision within Israeli society.”66 They are aware of the 

fact that although they read the Hebrew texts in one way, which promotes universalism, there are 

other readings of the Hebrew canon which can lead to vastly different conclusions with regard to 

peace and action that follows from it:  

We must not forget that alongside the universalist approach, there is also an approach in 

Judaism which is particularistic and even racist. As religious leaders and clergy we must 

recognize this conflict and “choose life” in the form of a tolerant approach.67 

Together with OvS, RHR is amongst the few groups which openly oppose this alternative reading while 

also recognizing the existence of the other reading, and maybe even in part accepting its validity. 

However, they choose to go one path rather than another.  

  RHR also proclaims to be Zionist, however with a vastly different interpretation of that 

concept, as explained by Arik Ascherman, former leader of RHR: "The true Zionism today is working 

for an Israel which is not only physically strong, but which is morally strong, and which lives up to our 

highest Jewish values."68 This comes down to the idea that whenever there is a choice between life 

and land, RHR philosophy will always urge you to make the morally right decision, which is according 

to them, to choose life over land, and not only Jewish life, every life. They draw inspiration from 

Jewish texts, an example of which came in a recent weekly Torah portion that I received while doing 

this research:  

The Torah portions of Aharei Mot and Kedoshim, which we read this Shabbat in synagogue, 

contain some of the most humanistic verses in the entire Torah. The following two stand out 

in particular: 

“When a stranger sojourns with you in your land, you shall not taunt him. The stranger who 

 
65 Original in Hebrew. Rabbis For Human Rights, “Rabbis for Human Rights | Occupied Territories.” 
66 Rabbis For Human Rights, “Rabbis for Human Rights | English.” 
67 Rabbis For Human Rights, “D’Var Torah: On Strangers, Empathy and Love, Aharei Mot and Kedoshim,” 
accessed April 24, 2021, 
http://itnewsletter.itnewsletter.co.il/sending/webpage.aspx?d=6FLwLUDarXHKKFDmu3j/q61ygCSQL54I&w=1&a
r=0&isDe=True&rfl=False&pl=0&l=6836851&sll=2&mlt=True. 
68 Seaman, Rabbi Arik Ascherman. 
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sojourns with you shall be as a native from among you, and you shall love him as yourself; for 

you were strangers in the land of Egypt. I am the Lord, your God.” (Leviticus, 19, 33-34).”69 

Thus, we can conclude that above all else, RHR is of the opinion that peace is a state in which human 

rights are respected of all people, and when one acts and lives justly according to Jewish values. Of all 

of the groups, although they are still Zionist, RHR probably ascribes the least importance to land and 

sovereignty.  

  

 

  

 
69 Emphasis in original Rabbis For Human Rights, “D’Var Torah: On Strangers, Empathy and Love, Aharei Mot and 
Kedoshim.” 
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Chapter 3: Social action to achieve peace 

 

Now that we know more about the different visions the various groups have on peace, we can look at 

how their point of view influences their social actions, and how their social actions influence the 

proceedings of the search for peace in the Israeli context. We have pointed out the distinction 

between those groups who focus on peace through people, and those groups who think peace will 

occur as a result of the status of the land. On the other hand, we can make a distinction with regard 

to actions, namely, between those groups who are convinced that peace will be a result of 

cooperative action, and those groups who think that peace can result from one-sided action. I will 

analyze the vision of each group with regard to their actions and how they think that these types of 

action will lead to a more peaceful situation, what this peaceful situation ought to look like, and how 

it is performed upon.  

  In the Bible, war and peace are often nearly indistinguishable from each other, whereas at 

times acts of war are at the same time acts for peace, Moshe Cohen explains: 

If religious devotees were to learn from the life of the patriarch the righteous behaviour to be 

adopted in the face of conflict, they would be utterly confused, for Abraham acts as if war and 

peace were two aspects of the same reality.70 

At several occasions the Jewish people were instructed by God to destruct cities and the people in it. 

They did so with the conviction that the destruction of these other groups of people will eventually 

lead to peace – both for the Jewish people, as well as for the other peoples of the earth. Therefore, 

the Bible is ambiguous to say the least when it comes to the use of violence and force. Mixed signals 

can be found in the text of what peace looks like; whether this is something to be achieved by and for 

the Jewish people alone or whether this would involve other people as well. It is often portrayed as if 

it is only through the actions of the Jewish people, the other peoples of the earth can eventually come 

into a state of peace and redemption. In contradiction to that, in other parts of the text explicit 

instructions are given to work together and respect other people in your effort to achieve peace. 

 In the contemporary context, these biblical instructions are often seen as examples of 

righteous behavior and form an inspiration for performative action. Social movements make use of 

performative action to convey their messages and, so to say, move others in favor of their cause. They 

do so, as Ron Eyerman explains, through the application of (theatrical) performances in social 

activism. These performances ought to link into historical narratives that people can connect with on 

 
70 Cohen, “War and Peace in Judaism and Islam,” 679. 
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a personal level if the performance successfully portrayed . Thus, performativity is an important 

concept in understanding the actions and the repertoires of social movements.  

BINA 

According to BINA, peace is a result of social justice in a very people-centered manner, their actions 

are focused on behavioral changes of the Jewish people, rather than interactive changes, which 

shows that they are mainly focused on internal dynamics. Simple sentences on their website and 

social media outlets demonstrate to whom comes the agency and upon whom this agency is directed:  

Caring for the stranger lies at the heart of Jewish ethics, memory and soul. The mitzvah 

(imperative) to protect the stranger is repeated more than any other, as in last week’s Torah 

portion Mishpatim: “Do not oppress a stranger for you know the soul of the stranger, since 

you were strangers in the Land of Egypt.” (Exodus 23:9). For BINA, the Jewish-democratic 

State of Israel must embrace the Jewish people AND Jewish values, including those that call 

upon us to welcome the stranger as well as take care of our own. These principles guide us in 

all the work that we do, from south Tel Aviv to across Israel and beyond.71  

This quote shows that agency lays in the hands of the Jewish people to behave in accordance with the 

Jewish values. The objects of this behavior are the others, the strangers that they encounter. 

However, these strangers are not partners in their actions, but rather objects of it. This indicates that 

they believe that action on their side is the key to a more just and peaceful society. We can clearly see 

that inspiration is found in the ancient Hebrew sources, which directly instruct specific actions which 

ought to be performed in people’s daily lives. 

  The biblical concept ‘Tikkun Olam’, which means repairing the world, is the central driver 

behind BINA’s social action.72 They have taken it upon themselves to repair the world, and that 

through these reparations, the world will be a better and more peaceful place. All of this comes forth 

out of the values of Judaism, and the idea that to carry out these principles is to carry out a task 

central to Judaism which will lead to the good of the people of the world. They are especially 

interested in engaging secular Israelis with their Jewish heritage. Their idea is that even if you do not 

believe in God, you can still learn a lot from the values of Judaism as a culture, and behave 

accordingly.  

 
71 Bold in the original “Judaism, Israel, and Refugees,” בינ"ה - התנועה ליהדות חברתית, accessed April 20, 

2021, https://www.bina.org.il/english_articles/judaism-israel-and-refugees/. 
72 BINA itself translates ‘tikkun olam’ in most of its communiqués as ‘repairing the world’. However, a deeper 
understanding of this concept teaches us that it indicates a repair or restoration of the world as God once 
intended the world to be, in which we respect God’s rule, intentions and will, which are the ‘repair’ that is 
pursued. 
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  So then, what are the activities exactly which are part of BINA’s repertoire, and how are they 

to contribute to achieving what they perceive to be peace? BINA is not involved in the type of social 

activism which we normally associate with social movements, such as protest. On the contrary, BINA 

is more of a grassroot movement, doing social activism from the ground up. In addition to their 

educational programs, one of the main activities of BINA is community work. Here, they apply the 

lessons they have taken from the Jewish teachings within their own surroundings.73 Rabbi Noga 

Brenner Samia, former deputy director of BINA explains this as follows:  

How do we talk about Jewish learning in a way that makes it inspirational for us to actually 

take action and do something about the world that we live in? So how do we take our 

learning from the Beit Midrash, from the house of learning, into our community work? And 

how do we take what we learn, what we see in the community, in low income neighborhoods, 

in places of need, vulnerable populations? How do we bring that back into our Beit Midrash, 

into our learning, and inspire a dialogue?74 

This exemplifies again how the focus is on action on the Jewish side, that will lead to a more moral 

society. You could say that they are working towards a Jewish society of wholeness, referring to the 

meaning of peace in the Hebrew Bible that was described in the previous chapter. BINA is not 

concerned with the conflict with the Palestinians and finding or creating peace in that sense due to 

their inward focused. Rather, they are concerned with the needy within their society: 

If, however, there is a needy person among you, one of your brothers in any of your 

settlements in the land that the LORD your God is giving you, do not harden your heart and 

shut your hand against your needy brother. Rather, you must open, open your hand and lend 

him sufficient for whatever he needs.״ (Deuteronomy 15:7-8). This critical mitzvah […] 

concerns the treatment of the poor and teaches us that before the B’nei Yisrael entered the 

Land of Israel, they had to develop a code of social ethics. These verses are worded in the 

second person, making it clear that this mitzvah reaches and obligates us personally, "from 

one of your brothers in any of your settlements." The instructions are clear; what not to do, 

“do not harden your heart and shut your hand,” and what to do “you must open, open your 

hand,” with a strong emphasis on the word “open.” Many of the laws of tzedakah (charity) 

familiar to us today derive from these verses. [..] The rule of tzedakah holds that this is not a 

 
73 BINA: The Jewish Movement for Social Change, What Is BINA?, 2016, 
https://www.youtube.com/watch?v=4rAocDxC3tg&list=PLdpvsNY5hFfrHYnCXySfre-jkPAE-i_GB&index=16. 
74 Uri Shapira, An Interview with Noga Brenner from BINA, Holy Land Uncovered, 2017, 
https://www.youtube.com/watch?v=-MOGu-fzbvs&list=PLdpvsNY5hFfrHYnCXySfre-jkPAE-i_GB&index=18. 
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one-time action, but rather, it is an entire code of ethics with a past, present and future – an 

intricate system of giving and receiving.75 

This paragraph exemplifies how the biblical texts are studied by BINA, and taken as an instructive text 

to be performed upon in one’s personal life, even in a secular context. It is especially believed that 

these values should be naturalized into people’s systems rather than to be singular actions, as this 

final quote demonstrates: 

The Jewish tradition speaks of both tzedek (justice) and tzedaka (acts of giving and social 

action working toward justice). At BINA we engage in tzedaka (social action) every day, while 

also working to shape the Israeli and global Jewish discourse on matters of tzedek (justice). 

We do this through educational outreach, public events and activities, publications – and 

engendering a more open, public discourse on what it means to be a Jewish state and to be 

global Jewish citizens in the 21st century.76 

 

Oz ve Shalom-Netivot Shalom 

In the previous chapter we have established that OvS values both land and people , but they are 

convinced that land should never come before the value of human life. The following quote from their 

website explains:  

Oz Veshalom-Netivot Shalom shares a powerful attachment to the Land of Israel. Yet while it 

accepts that the Jewish people has a special relationship towards the Land of Israel, it 

maintains that this attachment should not override the protection of human life. It views 

peace as a central religious value and believes that Jews have a religious obligation no less 

than a national one to support the pursuit of peace. It tains that Jewish law clearly requires us 

to create a fair and just society, and that co-existence between Jews and Arabs is not an 

option but an imperative.77 

To OvS, human life points to all human life, not merely the human life of the Jewish people. 

Moreover, they find that not only human life should be preserved, but also that this should lead to 

fair, peaceful and just society through co-existence. This is an important keyword that indicates where 

 
75 Yael Hirsch Biderman, “See in Order to Choose | Parashat Re’eh,” בינ"ה - התנועה ליהדות חברתית (blog), 

accessed April 20, 2021, https://www.bina.org.il/english_articles/parashatreeh20/. 
76 BINA: the Jewish movement for Social Change, “Social Action,” בינ"ה - התנועה ליהדות חברתית, accessed 

March 27, 2021, https://www.bina.org.il/en/social-action_en/. 
77 Emphasis added by author. Oz VeShalom-Netivot Shalom, “Objectives and Principles – עוז ושלום.” 
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this group stands with regard to what kind of action ought to lead to peace. It seems as if they find 

peace to be a result of mutual action and cooperation, and that this is also a value that is central to 

Judaism. Their social actions therefore include protesting against those who oppose coexistence, and 

make coexistence impossible. A recent example of that is the continuing actions of solidarity with the 

people of Sheikh Jarrah, an Arab neighborhood in East Jerusalem where the inhabitants are facing 

expulsion to make place for Jewish Settlers.78 

  This idea is, according to OvS philosophy, embedded in Jewish values. One form of social 

action in which they are involved is teaching this alternative interpretation to orthodox Jews, who are 

mainly informed through the far-right religious Zionist narrative. As an orthodox religious Zionist 

group, OvS finds its interpretation in the original Hebrew literature, and finds instructions in these 

sources as to how to behave with regard to the ‘other’ that they encounter in the societies around 

them. However, there is a long history of opposing interpretations of these sources. The road that 

OvS has chosen is that which focuses both on the value of human life, and cooperation and mutual 

respect, which forms the basis for their social activism and their performative action, and which are 

mutually encouraging. Meanwhile, they still call themselves orthodox religious Zionists, and rightfully 

so, even though the term is often interpreted as something else by outsiders. They face the challenge 

of showing the other face of religious Zionism – what they call, the true face of religious Zionism when 

compared to the right-wing religious Zionist alternative, and they aim to do so through their teaching 

and their participation in protests and activism.  

  This means that their activities are twofold, on the one hand they are involved in actions of 

solidarity with the other. On the other hand they are attempting to open a dialogue with other 

streams within Israeli-Jewish society, such as the far right, and the secular left who they aim to move 

towards a different type of interpretation.79 They aim to embed their alternative interpretation into 

public discourse as well as mainstream Jewish teachings. Their goal is to position this interpretation as 

normative and encourage the type of behavior which they find to be supported in Jewish texts 

instruct, so that this will become more accepted and performed upon within Israeli society. As 

explained by Calabrese:  

The main aim of these "religious Zionists for strength and peace", as they used to define 

themselves, was "to strengthen the spiritual and moral fiber of Israeli life" by reminding both 

 
78 The situation in Sheikh Jarrah is vastly more complex than I could possibly describe here. For more 
recommendation I would suggest a look at the Wikipedia page with its name. 
79 Oz VeShalom-Netivot Shalom, “Objectives and Principles – עוז ושלום.” 
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Israeli citizens and Israel's political and religious institutions that "a Jewish state must be 

faithful to Jewish values and Torah principles, above all peace and justice.80 

Furthermore, there is an incentive to not only affect behavior of individuals. Rather, there is an 

inherent connection between the individual behavior of Jewish people and the political behavior of 

the State of Israel. Political activism and the influencing of policy decisions is at the core of the goals 

of OvS. At some point, members of OvS took part in the political process under the name Meimad. 

This, however, did not last. Nonetheless, political activism remains an important part of the work OvS 

is doing.81 

Rabbis for Human Rights 

Rabbis for Human Rights is actively promoting Jewish principles that would lead to a more just 

society, of which peace would be a logical outcome. A big part of their activities are aimed at standing 

in solidarity with those who lack these human rights and social justice. RHR is actively involved in all 

kinds of interreligious dialogue initiatives, protests against injustices against Palestinians, actions in 

defense of Palestinians that are targeted by the Israeli system, et cetera. It seems clear that to them, 

peace is going to be the result of cooperation between people rather than one-sided action. 

According to them, solidarity is part of just and righteous action on the side of the Jewish people, but 

they do not see it as merely their responsibility to act righteously, they are convinced that righteous 

action involves a dialogue with the other. In doing so, they are inspired by an interpretation of the 

Hebrew canon that values every human life over any other mundane goal, and their actions 

demonstrate this accordingly: 

We are guided by the richness of Jewish tradition, and by the call to advance the dignity and 

protect the rights of all individuals which we find at its heart. This reading of Judaism informs 

our activities in a variety of fields.  It emboldens us to try wherever possible to influence 

government policy, to hold the State of Israel to live up to its vision and its responsibility: to 

defend the weak and the downtrodden in society regardless of race, religion, affiliation or 

orientation. We strive to live in an Israel true to the call of the prophets of old, and the spirit 

of Israel’s Declaration of Independence.82 

 
80 Calabrese, “In God’s Name,” 104. 
81 See for example: Ron Kronish, “Renouncing Religious Racism and Political Extremism in Israel,” The Blogs 
Times of Israel, May 18, 2019, https://blogs.timesofisrael.com/renouncing-religious-racism-and-political-
extremism-in-israel/. 
82 Rabbis For Human Rights, “Rabbis for Human Rights | English.” 
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Thus, the idea that the activities as described above are both answering the ancient calls of the Jewish 

texts, as well as respecting the current State of Israel as it was meant to be at the time of its 

establishment, bringing together mundane and spiritual commitments to live and work together with 

the other people in this world. Another branch of social action of RHR involves teaching, and through 

their teaching we can learn where they stand with regard to the other:  

The texts studied deal with a specific subject - human rights - as these are reflected in the 

constitutive works of the Jewish people: Bible, Talmud, texts by Jewish and Zionist thinkers 

and the like. The content is conveyed in an experiential way, not just frontal teaching, but 

study in sociability, field trips - the site as text and the use of advanced technological 

means. The learning process is anchored in action in the field, so that there is a dialogue 

between what is learned and what is done. This, according to the idea according to which: "A 

great Talmud, which the Talmud brings to action"(Babylonian Talmud, Kiddushin I, page M, B) 

For example: when we deal with the relation to "other", in the first stage the participants are 

asked to make a distinction between different types of "other": the poor "other", the foreign 

"other" , The "other" the immigrant, the "other" the exception, the "other" with special 

needs, the "other" the enemy, etc. In the second stage, participants are asked to examine in 

the texts how the reference to each of the "other" groups is expressed, and to have an 

intergenerational textual discourse, and only then, in the third stage, do they go out to 

examine the "others" in light of texts and reality. This process is accompanied by action in the 

field of human rights.83 

I think that this text speaks for itself. A widely accepted view in Judaism is that teachings should result 

in action, and that is one of the main reasons that Judaism is such a performative religion. The way 

these instructions are interpreted and acted upon and applied in daily life is what distinguishes one 

group from another. Thus, the way RHR uses education is that they learn about what specific texts 

have to say about dealing with the other – a topic that is abundantly present in the biblical texts. They 

give a certain interpretation to these texts, which results in a desired course of action, and this 

philosophy they take with when undertaking their social action. The interpretation of RHR actually 

motivated their followers to meet the other and get to know him, which most right-wing 

interpretations do not encourage. By doing so they learn about what injustices are done towards 

these others, and this realization leads to performative actions “in order to prevent violations of 

human rights taking place within Israel and in the Occupied Territories.”84 It is these human rights 

 
83 Bold in the original, Rabbis For Human Rights, “Rabbis for Human Rights | Human Rights Education,” Rfhr, 
accessed April 24, 2021, https://www.rhr.org.il/education. 
84 Rabbis For Human Rights, “Rabbis for Human Rights | English.” 
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violations, they argue, that stand in the way towards a more peaceful coexistence in the Land of 

Israel, which needs addressing.  

Our activity is based on the Jewish conception of exemplary society and a standard society 

and focuses on the fight against poverty and food insecurity, the right to live with dignity and 

life without scarcity and the right to shelter. Our goal is to bring about a world repair - to 

demand the responsibility of the state and to promote social solidarity.85 

The concept of peace is thus equated with a repair of the world in which people can coexist in a sense 

of ‘wholeness’ of society, and in which action to achieve this goal is cooperative, and in which the land 

is available to all.  

Zehut 

Zehut is originally a political platform that went extra parliamentary after they ceased to obtain 

enough votes in the elections. Being outspokenly right-wing, Zehut has a different position and 

interpretation of Jewish matters than the other groups. Not only do they have a different approach to 

action in general – their main course of action is political action – they also have a different 

interpretation of the texts that inspire them, which leads to a different repertoire of desired action. 

First, let us look at the statements they make about peace and action within their platform synopsis. 

In the previous chapter I quoted a number of pillars that are central to Zehut, and established that 

there is a great emphasis on land, the state, and sovereignty, and that these concepts take a much 

more prominent position for them than any of the other groups that we discussed so far. I want to 

point out one specific goal of the ones quoted previously, namely the one that is concerned with 

peace, in which they make a clear statement when it comes to a strategic aim through which peace is 

to be obtained:  

A State of Peace – A state that strives to end warfare and bloodshed by defeating its enemies. 

A state that works for the good of humanity and the world.86 

To the ears of a pacifist peace activist this might sound very counter-effective, because how could one 

possibly achieve peace through the defeat of an enemy, and how can this benefit the humanity and 

the world? It is exactly this gap that this thesis aims to bridge, because we ought to accept any vision 

of peace that one might have in order to move forward in talking about peace. If one type of peace is 

rejected on forehand, that will end any kind of dialogue immediately. Thus we have to look at how 

 
85 Bold in the original, Rabbis For Human Rights, “Rabbis for Human Rights | Social Justice,” Rfhr, accessed April 
24, 2021, https://www.rhr.org.il/socialjustice. 
86 Zehut, “Part 1.” 
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this vision has come about, what it is based on, and what exactly it would mean for those involved. 

  According to their platform synopsis, peace goes hand in hand with sovereignty, a philosophy 

that can be linked to the messianic visions of Gush Emunim and Kookism. The way that this 

sovereignty is to be achieved is then simultaneously (part of) their road towards peace, which informs 

their actions. For example, in order to have full sovereignty over the Land of Israel, Zehut proposes 

‘assisted emigration’ of the Arab people as one of the possibilities to peacefully solve the problem of 

their resistance.87 However, this type of action is based on ideals rather than realistic action. The 

following quote describes their vision of sovereignty and dealing with their enemy – a path that is to 

lead to peace: 

Terrorists will be offered the option of peaceful withdrawal, and individual non-Jews will be 

offered three options: financially assisted emigration to a destination of their 

choice; permanent residency status (equal rights, except for national voting rights) after 

having declared their loyalty to Israel and been thoroughly vetted; or Israeli citizenship (full 

equal rights) when doing military or national service.88 

Although Zehut strives for an understanding of Judaism that is broader than merely a religion, they 

equally draw inspiration from the ancient Jewish texts, as well as religious concepts. These concepts 

inspire them both in their philosophy and their actions, and legitimize this particular interpretation. 

For example, the idea that sovereignty will lead to peace is, as mentioned above, based on a 

messianic idea: 

The meaning of our return as a sovereign nation to the Land of Israel is the ability to bequeath 

to the world the message of freedom for all of humanity. That message is the struggle to 

remove those factors that subjugate the free spirit of man until the perfection of the world in 

the Kingdom of the Almighty. This will be accomplished by raising humanity up to a 

personal  encounter with the Creator, in the House of G-d on Mount Moriah. 

“And I will bring them to My holy mountain and cause them to rejoice in My house of prayer ... 

that My house may be called a house of prayer for all nations”.89 

This also feeds into another messianic conception that is also present in Kookist philosophy, namely 

that the redemption of the world through the nation of Israel is not only to benefit the Jewish people. 

Rather, the whole world will benefit from the peace that results from the sovereignty in Israel, and 

 
87 Zehut, “Part 7: The One State Solution,” zehut-international, accessed April 30, 2021, 
https://www.zehutinternational.com/part-7-the-one-state-solution. 
88 Zehut, “Zehut Platform Synopsis.” 
89 Quote from Isaiah 56:7,  biblical source not mentioned in the original. Zehut, “Part 1.” 
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thus, according to Zehut, their action is not only helping the Jewish people, but is anticipated and 

desired by ‘all of humanity’:  

Moreover, Zehut understands that all of humanity longs for and expects a new message of 

peace and liberty to appear from the return of the People of the Bible to its Land and from 

the development of the renewed culture of the children of the prophets.90 

To conclude, Zehut is concerned with the actions of the Jewish people, which are to lead to peace for 

the whole world and all of humanity. Thus, their focus is on one-sided action, because the other 

people do not need to be a partner in this action, rather they are subject to this action which is going 

to lead to peace both for the Jewish people, and for those who are ready to receive it.  

  

 
90 Zehut, “Part 1.” 
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Conclusion: Opposing Peaces and how they influence realistic chances 

for peaceful resolution 

 

In this research, I explained the various visions of peace that different socially active groups adhere to, 

and I have distinguished between those groups who have a land-centered vision of peace, and those 

who have a people-centered vision of peace. In reality there is a whole spectrum of interpretations, 

which I have merely attempted to exemplify through these four groups. Chapter three focuses on the 

action-part of this peace ideology, namely, how will peace be achieved, through what kind of 

performative action, according to the groups’ ideologies. We came to distinguish between those 

groups who think that peace comes forth out of cooperative action with others, and those who are of 

the opinion that peace is a result of their own, one-sided actions. Taken together, these two factors 

have enabled me to position the groups, and their visions of peace in particular, vis-à-vis one another. 

 Cooperative action  
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With this paradigm I attempt to answer my first research question, namely What are the different 

understandings of ‘peace’ within different (religiously inspired) social groups and movements within 

Israeli society, and how do these understandings of peace influence the chances of peaceful resolution 

of the wider conflict in which Israel is involved? Accordingly, I have concluded that Zehut envisions a 

type of peace in which land and sovereignty is more central than people, and in which they think that 

peace can be achieved through their own actions, without the active involvement and dialogue with 

the other. The program of social action that Zehut proposes is also the most abstract and least 

elaborate when it comes the particular actions that the group aims to undertake to achieve their 

vision of peace, whereas the changes they envision are structural and institutional, rather than social. 

This comes with a challenge of practicality, whereas these are objectives which are difficult to obtain 
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through social activism alone. It is therefore not surprising that Zehut originally aimed to achieve its 

goals through political action more than social action.  The other three groups have a more central 

place for people vis à vis the land, but differ slightly with regard to the extent that either 

communication or cooperation with others is required, and to what extent they are to depend on 

their own actions. For example, BINA, although focused on social justice, had a much less central 

place in their vision for the ‘other’. Their vision is built on their own internal Israeli/Jewish social 

agenda of justice and peace, and those sidelined within that society.  

  Both Rabbis for Human Rights and Oz ve Shalom-Netivot Shalom can be placed in the middle 

between those two when it comes to land or people-centered visions of peace, and their programs of 

social action are therefore much more cooperative, both when it comes to working together with 

different factions of the Jewish-Israeli society, as well as with the Arab-Palestinian people who are 

caught in the conflict. Both recognize the importance of the land for the Jewish people, but do not 

perceive is to be all-encompassing. The differences between the two are much more nuanced in the 

sense that they have a slightly different approach to people and action. OvS is an orthodox group, 

whereas RHR represents the other denominations of Judaism, mainly remnants from the US 

denominational culture, which are not so popular in Israel itself. This leads to slight differences in 

interpretation and implementation of texts. OvS interpretation is much closer to the Zionist 

interpretation of Zehut, with the big difference that they choose to focus on human life over the Land 

of Israel. Nonetheless, the land is very central to OvS, and ideally they would have sovereignty over it. 

This ideal remains to exist while they take a more practical approach to ensure preservation of human 

life. The big difference between RHR and OvS on the one hand, and Zehut and BINA on the other, is 

the way they perceive the road towards this peace and the type of action that is going to realize that. 

Both RHR and OvS see the road towards peace in the form of cooperation, negotiation, and dialogue, 

whereas the other two are focused on one-sided action, being convinced that by their own behavior 

and actions, they can make peace come about.  

  The second question that I posed is slightly more philosophical and I think needs more 

research. Namely, How can we explain the fact that movements for peace within one and the same 

religion come to widely opposing conclusions of what their religion says about peace? A preliminary 

answer is that they have different interpretations of the texts, and the different narratives that follow 

from it create groups of like-minded people who join together in one organizational form or another – 

a social movement is just one of these forms. We have seen that these groups have to a great extent 

used and interpreted the same texts and have come to widely varying conclusions. Such groups 

create a culture in which their interpretation becomes their worldview and is encouraged by 

surrounding oneself with people who see the world in the same way. In this manner such narratives 
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become stronger and more naturalized. Through social action, an attempt to move others in favor of 

this worldview, groups can make their ideas more hegemonic, especially when they also succeed in 

influencing political discourse. Thus, what follows is a society which is internally divided as to the 

meaning of religion within their society, and this influences all kinds of ideas and concepts, of which 

peace is only one. The most important thing that makes this worth researching in more depth is that 

it is not only a philosophical difference, but that it also has a great influence on peoples actions and 

behavior, which is becoming more and more problematic in Israel’s Jewish population alone, as well 

as between Israel’s different populations and its neighbors.  

  This research has been designed to be a pilot study, exactly for the reason to show that 

further research is necessary and desirable within this field. My main aim in this research has been to 

contribute to the field of research by laying the foundations for a theory which could explain the 

relationship between social movement theory on the one hand, and the interpretation of peace in its 

broadest sense on the other, all with religion as a major sphere of influence. Eventually, I am 

convinced such a theory would contribute to our understanding not only of the concept of peace in 

itself, but also of the variety of ways in which people aim to construct a vision of peace, and achieve 

peace through the use of social action and social movement frameworks.  The research is far from 

complete, but aims to give insight into a range of opportunities for future research. The main 

shortcoming is the scope of this research and the fact that I was unable to do field research, as I 

initially had intended, due to the Covid-19 pandemic. However, although this research is far from 

complete and I think further research is necessary, I am convinced that through this research I have 

been able to contribute to the field in as far as I have been able to point towards a very much 

neglected field of research, and I have been able to bring various research fields in contact with each 

other, such as religious studies, social movement theory, and peace studies, to reshape our 

conceptions of peace from a new and challenging perspective.   
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