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Glossary

Hareidi — An adjective describing Ultra-Orthodox Judaism. A central tenet of the Ultra-
Orthodox approach is to reject modernity in principle. Ultra-Orthodox society strives to

implement a complete separation from secular society and a complete separation of the sexes.

Halakhah — The collective body of Jewish law, including those of Biblical and Rabbinic origin.

It includes customs and traditions which have become accepted into the body of Jewish law.
Halakhic — An adjective describing practice in accordance with Jewish law.

Halakhot — A plural noun describing the specific laws which together make up the body of

Jewish law.
Kedushah — Holiness.

Mechanechet/Mechanech — A home-room educator. In religious schools the home room
educator is a central figure in the school that has responsibility for the academic, social and
religious growth of students in his or her class. They conduct regular one-on-one conversations

with students in their class and usually seek to nurture a deep relationship with their students.

Mikvah — A ritual bath used for purification purposes. Orthodox couples refrain from sexual
intimacy during the time that a woman has her period and for a waiting time of seven days
thereafter. Orthodox married women must immerse themselves in a ritual bath to purify
themselves after this hiatus before resuming sexual relations. As a matter of custom, some men,
also immerse themselves. The custom can be at regular intervals, (either daily, before Shabbat or
holidays) or on a more ad hoc basis. Immersion for men is sometimes connected to a

purification process in response to sexually inappropriate behavior.

Minhag — A custom that is not rooted in Biblical or Rabbinic law and may differ from

community to community. A custom may become as binding as law.

Mitzvah — A commandment of Jewish law, usually Biblical in origin.



Modern Orthodox — An adjective describing a sociological subset of halakhic Jews which
actively engages secular society. In Israel, this group is also described as “National Religious” or

“Religious Zionist”.

Normation - The term Green uses to describe the process whereby one becomes governed by a

norm.

Shemirat Negiyah — Observance of the Jewish laws forbidding physical touching between the

SExes.

Shomer (m.)/Shomeret (f.)Negiyah — Someone who is observant of these laws.

Tzniut — Modesty. While it encompasses a broad range of behaviors it is most commonly used

to refer to women’s clothing and the expectations of Jewish law with regards appropriate dress.

Ulpana — A Modern Orthodox girls’ boarding school in Israel. Ulpanot (pl.)



Abstract

The Modern Orthodox Jewish community in Israel seeks to combine commitment to
Jewish law with membership in secular society. This community therefore experiences tension
when transmitting traditional norms of conduct which are in conflict with contemporary norms
of behavior. The tension is particularly acute in the area of sexuality, because the community
permits intermingling of the sexes in formal and informal frameworks while forbidding any form
of pre-marital sexual activity.

This study explores how Modern Orthodox Israeli teenage gitls understand sexuality,
both in their tradition and in secular Israeli culture, exploring contradictions between the two.
Baseline information was gathered via in-depth interviews from a class of tenth grade girls
concerning their personal norms as well as their knowledge and attitudes in the area of sexuality.
Utilizing a classroom-based intervention, participants were given a course of fifteen classes in
“Life Values and Intimacy” education. In follow-up interviews, the impact of the course on their

norms, as well as on their knowledge and attitudes was assessed.
Principal Theoretical Guidelines

Sexuality and Society

The traditional objectivist approach to human sexuality employs physiological
descriptions in order to measure and analyze the objective phenomenon of human sexual
behavior. This approach locates sexuality primarily in the body. In contrast, the constructivist
approach to human sexuality defines sex and sexuality as a product of external social forces such
as social status and political power. Foucault’s work showed the limitation of an objectivist
approach and in its place defined sexuality as a domain of nature controlled by social powers.
Feminist researchers, building on Foucault’s ideas, view human sexuality as a social and political
construct focused on the preservation of patriarchal schemes and gender differences.
Recognizing that human sexuality is a culturally entrenched construct underscores the need to
produce sexuality education materials tailored specifically for the Modern Orthodox community.
This has become increasingly necessary with the heightened sexualization of the majority culture.
Transmitting traditional norms in areas of modesty, sexuality and relationships for the Orthodox
community requires an approach that engages modernity while remaining deeply rooted in the

religious tradition.



Sexuality Education Requires a Moral Context

Early proponents of sexuality education programs claimed to be offering value-free
sexuality education. However a gradual consensus emerged that the idea of value-free sexuality
education was false. One could not teach about sexuality, even in the most factual way, without
conveying judgments about the morality of sexual activity. Assuming that sexuality education
cannot take place in a moral vacuum, the question of an appropriate ethical framework became
important for sexuality educators to address.

The essential debate concerning moral education revolves around two positions — the
moral development approach, represented most notably by Kohlberg, and the directive approach
of Character Education championed by Lickona. Kohlberg’s approach identifies certain
principles of justice and fairness as representing the pinnacle of moral maturity. Students
participate in open-ended discussions of moral dilemmas in order to determine and justify moral
conclusions based on the principles of justice and fairness. Kohlberg emphasized the importance
of the process of moral reasoning and the need for actually experiencing moral dilemmas to
further moral development. The Character Education approach argues that children need to be
taught right from wrong and will not necessarily arrive at mature moral sensibilities without
direct instruction. These two poles are reflected in the variety of Jewish approaches to moral
education including the Autonomous approach which encourages thoughtful, autonomous
decision making, the Normative-Prescriptive approach in which traditional values are transmitted
by knowledgeable educators and the Deliberative approach in which the student plays an active
role in determining conclusions about behaviors. A novel approach to moral education is offered
by Thomas Green in Voices: The educational formation of conscience. He describes his
approach for “members of an already formed moral community concerned with the task of
improving that life and preserving it in the next generation”, which aptly describes the Modern
Orthodox community and therefore will be adopted for our research purposes.

Green defines conscience as “reflexive judgment about things that matter.” Central to his
thesis is the idea that the primary goal of moral education is to develop a person’s capacity for
“self governance” based on the acquisition of social norms. In his formulation, norms are
defined as paradigmatic rules of conduct which prescribe how people think they ought to
behave, even when not necessarily behaving so. Green delineates ascending levels of
commitment to a particular norm: accordance, compliance, obedience and observance. He sees
the development of a sense of prudence, doing what is right in the service of self-interest, as a
critical step towards mature conscience. Green also broadens the scope of what we view as

moral activity to include the individual’s desire to achieve excellence in the execution of a

i



particular craft. Drawing insight and inspiration from various voices of conscience a person is
expected to take responsibility for his own moral life. These voices do not always agree but
exhort the individual to different, sometimes contradictory ends including excellence in craft,
loyalty in membership, and sacrifice to duty. I utilized Green’s approach to moral education to
analyze and understand the ways in which participants acquire norms — “normation” in Green’s
terms. Through this analysis, I was able to present conclusions about the process of normation
to Jewish laws associated with sexuality such as shewirat negiyah and modesty. I further used

Green’s ideas to suggest educational directions for curricula in these areas.

Sexuality Education: A History

Since the beginning of the twentieth century, sexuality education has been the subject of
much debate in the United States and the approach to education in this area has undergone
significant evolution. When programs did not succeed in curbing the rising rate of sexually
transmitted diseases and teenage pregnancies, new approaches were explored. Four generations
of sexuality education programs can be identified in the United States, which reflect changing
paradigms.

The first generation of sexuality education programs was developed in the 1970’s.
Educators provided information about sexual behavior, contraception, and pregnancy, as well as
the negative consequences of unwanted pregnancies. It soon became clear that providing
information was not sufficient to change behavior. The second generation of sexuality education
programs developed during the early 1980’s focused on decision-making and values clarification
exercises in an effort to better equip students to make healthy, thoughtful decisions about sexual
behaviors. Teen pregnancies and cases of teenage sexually transmitted diseases continued to rise.
The third generation of sexuality education programs developed in the 1990’s was known as
“Abstinence-only” programs, which taught that the only safe policy to protect against sexually-
transmitted diseases and teenage pregnancy was abstinence. In response to abstinence-only
policies, a fourth generation of programs known as “abstinence-plus” approaches or
comprehensive sexuality education, were developed which present abstinence from sexual
activity as the method of choice for adolescents but also include a comprehensive discussion of
contraception, sexually transmitted diseases, and other sexuality issues like homosexuality. As
part of this fourth generation, a task force in Cleveland, Ohio developed a set of guidelines
known as the “Life Values Curriculum: Health Education for the Jewish Day School.” These
were rooted in the guidelines for sexuality education developed by the Sexuality Information and
Education Council of the United States (SIECUS). They followed the recommendations of

SIECUS for comprehensive sexuality education with substantial modifications to fit the needs of
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the Orthodox school community. Based on the Life Values Curriculum guidelines, I developed
The Life Values and Intimacy education curriculum, a classroom ready set of materials for grades
three through twelve. The intervention employed in this study selected materials from this

comprehensive curriculum.

Family Life Education in the State Religious School

Ulpanot were the first religious schools to teach any form of Family Life education in the
upper high-school grades. Content focused on women’s roles and the centrality of the home for
the religious family and classes were based on Jewish law and Jewish philosophy. The Unit of
Sexuality Education in the State school system was established in 1973. Later, (in the late 70’s)
“The Unit for Family Life Education” was established in the State religious school system. The
term “Family Life Education” reflected the ambivalence surrounding the Unit and the underlying
philosophy that the central purpose of these classes was to promote life values which focus on
the family, rather than on sexuality. Religious educators recognized the need for a religious
response to the increasingly permissive nature of society’s attitudes to sexuality but were still
hesitant to teach about sexuality in religious schools. They chose to focus on family as a guiding
principle of Family Life education curricula in the State religious schools, and avoided addressing
issues of sexuality.

While Family Life education officially became a subject taught in Israel’s State religious
school system in the 1980, it has never been widely taught. In those schools which do teach it,
courses generally occur only in the upper school grades and almost exclusively in girls schools. In
many schools the emphasis in these classes is on forming a girl’s character in preparation for life
as a wife and mother, in order to perpetuate traditional gender roles rather than to help her
negotiate her present dilemmas relating to sexuality, modesty and relationships. In schools which
are geared towards matriculation in “Family and Intimacy”, courses focus on texts dealing with
laws of marriage and divorce. They generally present traditional gender roles and offer little, if
any, sexuality or relationships education. Attempts to implement courses based in alternative
materials have been unsuccessful. However, in 2005 the Unit of Family Life Education published
a comprehensive volume of curricular materials for the State Religious schools. The volume is an
important response to the need for Family Life education materials developed specifically for the
Modern Orthodox community. However, it is not fully comprehensive, omitting important
topics such as homosexuality, pornography, internet usage and shemirat negiyah. No assessment of

the new curriculum has yet been published.
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Choosing a Philosophy of Sexuality Education

In her study of Family Life educators in the State religious school system in Israel, Samet
distinguishes three common approaches to sexuality education within the religious community:
silencing, post facto, and proactive. Silencing is by far the most common approach, and
maintains that religious teenagers are not aware of their sexuality and any attention to the subject
is unwarranted stimulation. The post-facto approach views teaching about sexuality as a
necessary but unfortunate response to the contemporary reality. Ideally, students should remain
innocent until such information is needed before marriage. However, students’ exposure to
majority culture leaves religious educators with no choice but to formulate a Jewish response to
counter the information they receive from their surroundings. In this approach, only minimal
education should be provided. The third approach is educationally proactive and views Family
Life education as a vital part of adolescent education. It emphasizes a positive approach to
sexuality from within a perspective of Jewish law, rather than focusing on all that is forbidden.
The Life Values and Intimacy Curriculum is rooted in the proactive approach and expands it into
a comprehensive curriculum which addresses related topics such as decision making, self-esteem,

and communication skills.

Methodology

In the current study, the case study method of qualitative research was utilized. All twenty-
two members of a tenth grade class (ages 15-10) in a religious girls’ Ulpana in Israel participated
in the study. These students are representative of the Isracli Modern Orthodox community. They
were chosen as a purposeful sample that can provide information about the research topic.

The research consisted of three phases. In the first phase, I gathered baseline information
from the participants concerning their knowledge and attitudes to both the secular culture and
their own society in areas of sexuality, using semi-structured, in-depth interviews. Participants
were asked to identify the central influences on the development of their knowledge and
attitudes in areas of sexuality. They also identified who they considered to be most informative
and helpful when seeking information or advice in areas of sexuality. Participants were asked to
describe the ways in which they understood the different sexual value systems to which they are
exposed including secular culture (especially as experienced through the media); Orthodox
Judaism’s “official stance”; and the values of their home and peer group. In addition, the study
explored whether participants talk about issues of sexuality and relationships with their male
peers’ as well as their own perceptions about their male peers knowledge and attitudes in areas of

sexuality.



In the second phase of the research, participants took part in a weekly course in Life
Values and Intimacy education in the school taught by a staff member who was a veteran Family
Life educator. The course was adapted from a comprehensive curriculum (grades three through
twelve) I have developed which is innovative in several ways. It is the first comprehensive,
curriculum developed for the Modern Orthodox School adapting internationally accepted
guidelines for sexuality education to accord with Jewish tradition. It is comprehensive, from the
belief that students need to be educated in a broader range of topics from a younger age, than is
current practice in religious schools in Israel. Currently, most religious schools which teach
Family Life education do so only in eleventh and twelfth grades and rarely address issues of
sexuality. The current study in the tenth grade reflected the first opportunity to utilize any of
these materials in an Israeli setting.

The curricular content incorporates Life Values education (values and personal skills,
human development, society and culture) as well as Intimacy education (relationships, sexual
behavior, and sexual health). The fifteen units include a general approach to adolescent
development, male and female anatomy and physiology, understanding sexuality, issues of living
in a mixed male-female society, sexual abuse and harassment, Jewish law regarding the
prohibition of touch between the sexes (shemirat negiyah) and issues of modesty.

In the final stage of the research, post-intervention semi-structured, in-depth interviews
assessed participants’ experience of the course, its impact on their knowledge and attitudes, and
whether the process affected their readiness to discuss issues of sexuality more openly.

In addition to interviews with participants, semi-structured, in-depth interviews were
conducted with other key informants: teachers, the school principal, the school rabbi, youth
group leaders and mothers. These interviews complemented the data gathered from the
participants and provided a more complete perspective on their experiences.

Data was analyzed based in grounded theory using an inductive method. This requires
approaching the research topic without a defined set of assumptions or hypotheses to be proven.
The analysis progressed through interplay between the data and its interpretation through the
pertinent theoretical literature. This approach offers an opportunity for the theory to be
developed based on an exploration in the field. It also allows the researcher to explore new
avenues with participants as new implications emerge from the theory. Thus, the material offered
by the participants was allowed to guide the direction of the research while still maintaining

structure and consistency.
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Findings

Pre-Interviews

The pre-interviews provided information about Modern Orthodox teenage girls and their
knowledge and attitudes in areas of sexuality. Participants had received little formal or informal
education, either at home or at school on topics of sexuality and relationships. Participants
reported that their mothers rarely initiated conversations even on topics such as puberty. They
were most likely to turn to friends for knowledge and advice, although many did feel that
mothers could be turned to for information. Participants rarely confided in their mothers about
relationships. While they reported few explicit conversations with parents about sexuality and
relationships, they reported knowing their parents standards for behavior in areas of sexuality,
modesty and relationships. Despite the lack of explicit communication, parents evidently
succeeded in transmitting their standards in subtle and indirect ways.

Participants were most likely to turn to their peers when dealing with issues of
relationships with boys. Despite the significant influence of peers on each other, participants
expressed unwillingness to correct their friends’ behavior when they acted at variance with
Jewish law in areas of sexuality and relationships. Many participants considered these areas to be
in the realm of personal choice and therefore comment or critique about behaviors was viewed
as inappropriate.

Participants felt that the majority culture has a powerful impact on them, normalizing
behaviors in areas of sexuality and relationships not consistent with Jewish law. The exposure to
a majority culture with permissive norms in areas of sexuality and relationships made participants
more conscious of how restrictive the expectations of Jewish law were in relationships between
the sexes. This knowledge sometimes made the stringent expectations of Jewish law in areas of
sexuality and relationships more contentious.

Participants reported knowing little about the way their male counterparts experience the
challenge of maintaining commitment to Jewish law. They related that boys were less likely to be
normed to shemirat negiyah and suggested that boys had more difficulty keeping this area of Jewish
law. They explained this discrepancy in difficulty as a result of more active hormones, particularly
during teenage years. Participants were convinced that boys received even less sexuality
education than they had.

The pre-interviews also provided information regarding commitment to Jewish law in the
areas of sexuality, modesty and relationships. Participants, even those who identified themselves

as firmly committed to tradition, identified modesty and shewirat negiyah as areas of conflict.
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Commitment to Jewish law presented a challenge to many participants who are still negotiating

their relationship with Jewish law and the behavioral standards it sets for them.

Post-Interviews

The post-interviews indicated that participants generally found the course to be
educationally beneficial. They reported that the course opened new perspectives on the interface
between Jewish law and human sexuality. Whereas most participants did not change their
behaviors, they did attest to having become more aware and more thoughtful about issues of
shemirat negiyah, modesty and relationships. About half the participants expressed enthusiasm for
the course while two found it to be irrelevant. Others found it worthwhile but sought
improvement in the nature of the content.

Participants acknowledged that the class instructor established an atmosphere conducive
to safe, open, and respectful dialogue. Pitfalls identified in other studies as negative approaches
to sexuality education were, by and large, avoided. For example, the instructor did not demonize
boys, objectify women or present a negative picture of sexuality in order to encourage restraint.
Instead, topics were addressed in a thoughtful and engaging manner. Participants found of
particular interest the units on sexual abuse as well as shewirat negiyah as seen through a male
perspective. The use of media enhanced the impact of several units. Some participants offered
suggestions for improvement, while others claimed to be fully satisfied. The school in which the
research was conducted confirmed the success of the intervention and has adopted the course
into its regular schedule.

The research confirmed that Modern Orthodox students in the turbulent adolescence
years seek Jewish conceptions of sexuality and relationships based in classic sources. Therefore,
both parents and Modern Orthodox schools could better serve the needs of their teenagers by
developing and providing educational tools to help them face the challenges of sexuality in their

lives.

The Nature of Participant Normation

A complex picture of normation emerges from these Modern Orthodox participants,
particularly with regards a standard of touching based in Jewish law (shemirat negiyah). While
participants’ behavior regarding shemirat negiyah was varied, they were all committed to the ban on
premarital sexual intercourse. This finding is significant in that it sets Modern Orthodox
teenagers apart from their secular counterparts. The uneven commitment to shemirat negiyah
coupled with the absence of a need to conceal breaches of conduct on the part of many

participants indicates that shemirat negiyah is not a communal norm.
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Implications for Education

Thomas Green’s approach to moral education was used to interpret the experiences of

participants as well as formulate a model for sexuality education.

Normation in the School

Green believes that normation occurs inside communities, not schools. However, I
found several instances of the school and classroom acting as communities that support
normation. Furthermore, the strength of Modern Orthodox schools is that, together with homes,
neighborhoods, and youth movements, a coherent community does exist. Several aspects of the
school in this study (its involvement in informal frameworks, the role of home-room educators
who act as whole-student educators; partial dormitory and extended hours) recommend this
school model as a community capable of promoting normation. Nevertheless, the school hardly
succeeded at fostering normation in areas on which the study focused such as modesty. The in-
school tensions surrounding issues of modesty reflect the out-of-school tensions regarding
shemirat negiyah and modesty. Both ate accurate reflections of the uneven natute of normation in
the Modern Orthodox community on many issues.

The data indicated that Ulpanat Bina as a school community did not possess a norm of
modesty consonant with the expressed standard of the school dress-code. Students felt free to
disregard the official standard of modesty in the school. This fact reduces the possibility of
fostering normation in a school like Ulpanat Bina. However, other data present possibilities for
fostering normation. Although only one incident was identified during the research, the model of
the home-room educator who was able to foster a change in dress-code beyond the classroom
for certain groups of gitls can serve as a possible model. Perhaps rather than view Ulpanat Bina
as one community, it can be seen to comprise many sub-communities, sometimes identified by
classes and sometimes even in smaller peer-based groups. The school can play a role in
encouraging membership in the sub-communities which adhere to school norms. Methods
available to the school in encouraging such movement include clubs, and activities which gather
students of similar levels of normation around a particular activity (such as intensive learning
experiences, social action or community service) with the added agenda of religious fortification

to a level of normation more consonant with the school standards.

Educating to Self-Control

Self-governance, which Green views as the central component of moral education,

requires self-control. Some Modern Orthodox educators tend to deny teenage sexuality and the
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tensions it produces rather than address them. Even when addressed, they tend to present
struggles with sexuality as temporary teenage issues rather than as one of the many temptations
in areas of sexuality, modesty and relationships likely to recur throughout life. Encouraging
strong normation to self-governance should be a fundamental goal of Life Values and Intimacy
education in the Modern Orthodox community as a central part of the modern religious

personality.

The Dialectic of Authority and Autonomy

Negotiating the dialectic of authority and autonomy presented a challenge to both
participants and teachers. The ethos of the school placed autonomy ahead of authority. Thus
educators struggle to find a place for religious authority as expressed in Jewish law within a
modern sensibility which nonetheless promotes autonomy. Unable to resolve the tension
between authority and autonomy, teachers either avoid educating where they sense student
resistance (e.g. modesty, shemirat negiyah) or seek to elicit student assent to the tradition through
rational reasons with universal appeal.

The Life Values and Intimacy curriculum is committed to the position that it is morally
and religiously preferable to perform commandments from a commitment based in free-will and
inner conviction rather than from compliance to an imposed standard. The curriculum tries to
strengthen inner conviction through the giving of reasons. However, the lack of autonomous
commitment on the part of the individual student does not negate the validity of the commands
themselves.

There is a tension between educating toward religious commitment to an external
standard and promoting autonomous conviction to that standard. The Life Values and Intimacy
curriculum can acknowledge this dialectic and help students struggle with the inherent tension
which is viewed as being an intrinsic aspect of being a rational religious person. Thus, Life
Values and Intimacy education asserts that living the tension is not a compromise but is, rather,

what it means to live an active religious life.

The Place of Reasons in Life Values and Intimacy Education

Raised in modern, Western culture, which is a rational, reason-giving culture, participants
believe that compelling reasons lead to assent and then to action. Reasons are often employed
when teaching Jewish law, particularly issues like shemirat negiyah which participants find
challenging. Participants believe in a powerful reason that eludes them, the force of which would
convince them to adopt shewirat negiyah. This assumption was found to be problematic because it

does not reflect the ways in which decisions are actually made. Still, the presentation of sound



reasons for a particular practice is an important educational aim and serves the goal of
normation. However, Green maintains that while reasons are an initial step to strong normation
by promoting a sense of prudence, reasons in and of themselves do not lead to moral behavior.
Moreover, it is important to educate Modern Orthodox students to tolerate the lack of reason
sometimes found in Jewish law and educate towards an intrinsic commitment to Jewish law per
se. Such an approach will assist them in maintaining commitment when they encounter a Jewish
law that cannot be “beautified” to fit modern sensibilities. Green’s formulation of the voice of
sacrifice as being necessary in order to engender strong normation is applicable for Modern
Orthodox educators. It is this voice that is most significant for a community of text and
tradition, as it offers an understanding of what it means to be commanded. This conscience of
sacrifice, of the duty to transcend one’s needs, aptly describes what would be necessary to view

Jewish law as a norm: an external, sacred standard.

Putting the Struggle in Context

Strong normation depends on developing a reflexive voice from within, not an
instructive voice from without. A crucial aspect of Life Values and Intimacy education can be in
confirming for Modern Orthodox teenagers that they are not alone in their conflict. The
discovery that they share their struggles and conflicts with many other Modern Orthodox
teenagers can help students feel less alone or ashamed. Discussing the challenges of living in
both a Modern and Orthodox world can provide students with new perspectives on their
internal debates. Offering support and empathy and admitting that simple solutions are not
always available can assist students as they navigate the complex territory of sexuality and Jewish
law and come to be normed, to varying degrees, to Jewish law in the areas of sexuality and

relationships.

A Coherent and Comprehensive Approach

Green’s work provides the basis for a coherent and comprehensive education to
commitment to traditional norms, including shemirat negiyah and modesty. It allows an authentic
expression of religious idiom without the loss of meaning inherent in translating that idiom into
secular language. Green’s approach presents the Modern Orthodox educator with a model for
reintroducing into the curriculum a sense of the sacred as expressed in Divine command, along
with the conscience of sacrifice. The Life Values and Intimacy curriculum, based in ideas
propounded by Green, can speak of reasons and duties, promote critical thinking, autonomy and
deference to authority, and invoke the idea of the sacred in service of strong normation in the

areas of sexuality, modesty and relationships.
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Chapter 1: Theoretical Background

Introduction

Youth develop concepts and ideas about sexuality in their childhood, which are then
strengthened or reframed based on their adolescent experiences (Greydanus, Pratt & Dannison,
1995; Rodriguez, 2000). Therefore, culturally appropriate sexuality education is an important
component of individual and social development (Ward & McLean Taylor, 1992; Irvine, 1995;
Rodriguez, 2000). Nonetheless, in many communities, the process of selecting a curriculum for
sexuality education generates controversy, debate, and high emotions (Kirby, 1997; Blinn-Pike,
Berger & Rea-Holloway, 2000; Wiley & Terlosky, 2000).

In Modern Orthodox' Jewish communities, the subject of sexuality usually remains
unaddressed (Weiss, 1999; Debow & Woloski-Wruble, 2007). The challenge of having to face
one’s rising sexual curiosity alone without guidance and advice can cause emotional difficulties
for the developing teenager (Weiss, 1999; Snegroff, 2000). Nevertheless, this is a common
occurrence in many Israeli State Religious schools (Weiss, 1999).

Sexuality education presents a particular challenge for the Modern Orthodox community
because while Modern Orthodox culture allows exposure to Western values and there is
intermingling of the sexes in formal and informal frameworks, pre-marital sexual activity is
strictly forbidden (Maimonides, 1190/1967, Mitzvah 253). The question of how to transmit
tradition in a world in which majority culture provides powerful negative socialization to that
tradition, particularly regarding sexual abstinence before marriage, is therefore a central challenge
(Dagan, 1991; Goodman, 1995; Hess, 2004).

“PFamily Life education” officially became a subject taught in Israel’s State Religious
school system in the 1980’s. The courses in Family Life focus almost solely on Jewish law. They
provide little if any discussion of sexuality or relationships (Goodman, 2005). Growing up in
twenty-first century society saturated with sexuality and sexual images, Modern Orthodox youth
are immersed in a culture which is inconsistent with traditional values. This ongoing exposure to
sexually-saturated stimuli precedes any formal education which could provide a countervailing
view (Hyde & Delamater, 2003). In the absence of comprehensive sexuality education from

within the Modern Orthodox subculture, youth are left on their own to process the approach to

! The term “Modern Orthodox” refers to a sociological group in Israel, also known as “National Religious”
or “Religious Zionist” (Liebman, 1982). Following Shachter’s lead (2000), the term Modern Orthodox will be used
because the compound term best reflects the tension between being part of modern, Western society on the one
hand, and maintaining commitment to a traditional, lifestyle based in Jewish law on the other (Liebman, 1982).
Morteover, for this study, the nationalist elements are not relevant.
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sexuality of the broader culture and, often by default, the approach of the broader culture
constitutes their primary sexuality education (Greydanus et al, 1995; Snegroff, 2000; Escobat-
Chaves et al, 2005). To date, there has been no research exploring how Modern Orthodox Israeli
teenagers process the information, both traditional and modern, which they receive, or their
existing social norms in the area of sexuality and relationships. The process of transmitting
traditional values, particularly those that are not consistent with majority cultural values, often
provides a challenge for the Modern Orthodox community (Hess, 1990; Dagan, 1991;
Goodman, 1995; Hartman Halbertal, 2002).

As part of this research, I developed a curriculum for sexuality education for the
Modern Orthodox School. It provides an approach to the school-based transmission of
Orthodox Jewish norms in areas of sexuality and relationships utilizing the Sexuality Information
and Education Council of the United States (SIECUS) framework, in conjunction with a
proactive approach towards sexuality education. I have called it “Life Values and Intimacy
Education.” I will also utilize Green’s (1999) approach to moral education to analyze the ways in
which participants in this research acquire norms. Through this analysis, I hope to further the

process of norm acquisition in areas of sexuality and relationships in Modern Orthodox schools.

Sexuality and Society

Among researchers of human sexuality there is intense debate on the question of the
origins and foundations of sexuality. The traditional scientific and objectivist approach employs
internal physiological indices in order to measure and analyze the objective phenomenon of
human sexual behavior. This approach locates sexuality primarily in the body. In contrast, the
constructivist approach to human sexuality defines sex and sexuality as a product of external
social forces, such as social status and political power (Gergen, 1985; Cavaglion, 1997).
Foucault’s (1978) critical work showed the limitation of an objectivist approach. Instead, he
defines sexuality as a domain of nature controlled by social powers. Feminist researchers,
building on Foucault’s ideas, view human sexuality as a social and political construct focused on
the preservation of patriarchal schemes and gender differences (Chafetz, 1974; Fine, 1988):
“Society provides the collective cultural history, social scripts and language that form the
foundation for gendered identities” (Sears, 1992).

Any study of sexuality education must recognize that the ways societies think about and
understand sexuality will constrain the ways they educate about it (Irvine, 1995). Therefore, I
begin with a general examination of Western approaches to understanding human sexuality as a

basis for identifying the relevant approaches for the Modern Orthodox community. Human
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sexuality is defined by the World Health Organization (2000) as a central aspect of being human
throughout life and encompasses sex, gender identities and roles, sexual orientation, eroticism,

pleasure, intimacy, and reproduction.

The Difference between Gender and Sex

Before discussing the various approaches to sexuality, a note is in order regarding the
terminology utilized in the academic literature. As early as the 1970’s, the term “gender” as
opposed to “sex” was adopted by feminist scholars as a way of distinguishing socially
constructed aspects of male-female differences from biologically determined aspects (Unger,
1979). With the increase in number of gender-studies programs in academic institutions, as well
as the rise of feminist literature, the opinion that sexuality is not purely a biological phenomenon
has become more prevalent (Pryzgoda & Chrisler, 2000). Most social scientists recognize that

aspects of male-female differences are socially and culturally constructed which is what is

indicated by the term “gender” (Haig, 2004). I shall observe this convention in my writing.

The Essentialist Approach to Sexuality

The traditional and still most common way of thinking about sexuality employs
physiological descriptions in order to measure and analyze the ‘objective’ phenomenon of human
sexual behavior. This essentialist approach identifies human sexuality as an internal, individual
physical force (Irvine, 1995). The underlying assumption of the essentialist approach is that sex
and sexuality have certain objective components that are natural, inevitable, universal, and
biologically determined, and therefore measurable, making the study of sexuality a part of science
in its “scientific” base (Weeks, 1985; Cavaglion, 1997).

Essentialism’s depiction of sexuality as a primal force finds expression in the term
“biological determinism,” reflecting the idea that sexual instincts cannot be controlled since they
are biologically based urges and impulses. Another assumption rooted in essentialism is that
there is universality and stability to sexuality since it is only superficially influenced by culture
(Delamater & Hyde, 1998). This approach implies that people in different cultures and time
periods will have similar views on sexuality and sexual practice. Essentialist approaches to
sexuality often present the male and female sex drives as fundamentally different; men are
portrayed as more driven by sexual urges and therefore more sexually aggressive than women;
women are less driven by sexual urges and are therefore able to tame or control the powerful
male drive (Weeks, 1985; Kehily, 2002). Cross-cultural studies on sexuality have shown vast
differences in what is considered normal and acceptable sexual behavior (Weeks, 1985; Gagnon,

1990), which has significantly undermined the traditional essentialist position. A newer form of
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essentialism, which has become known as modern essentialism, contends that only some
characteristics of humans or human sexuality are biologically based, while other properties are

culturally constructed (Sayer, 1997; DelLLamater & Hyde, 1998).

The Social-Constructionist Approach to Sexuality

Over the last few decades, social scientists and historians have challenged the essentialist
approaches. The social constructionist approach argues that sexuality is a fluid, changing concept
that acquires meaning through the social, political, and cultural influences of the time. Thus,

what a society considers sexual will vary greatly across cultures (Irvine, 1995).

Cross-culturally, sexual activity considered “acceptable” in the United States is
viewed as “stigmatized” in other cultures; similarly, sexual activity considered
“unacceptable” in other countries is not “stigmatized” in the United States. For
example, non-marital coitus is accepted in the United States, but is stigmatized
harshly in many Moslem countries; topless sunbathing among women at public
beaches is accepted in Western Europe, but illegal and condemned in most of the
United States. Violation of these cultural norms often results in strong negative

reactions. (Moser & Kleinplatz, 2005)

Social constructionists emphasize that to understand an individual’s sexuality, one must
understand how sexuality is defined and experienced in the society in which that individual lives.
The range of meanings ascribed to sexual behaviors by any particular society play a central role in

defining sexuality for members of that society (Irvine, 1995).

The Socio-Historical Approach to the Study of Sexuality

The socio-historical perspective affirms social-constructionism and emphasizes a
diachronic, historical analysis of sexuality. Sexuality is viewed as having been formed by
numerous and varied forces, subject to complex transformations over time (Weeks, 1981). It is
not only a product of anatomy and physiology, but is influenced by the political, economic, and
moral realities of any given time period (Aties & Bejin, 1985). The historical constructs of family,
childhood, and adulthood, as well as the roles of males and females in any given society, all
contribute to the definition of sexuality (Cavaglion, 1997).

Weeks (1985) surmises that the powerful feelings produced by sexuality and discussion of
it indicate just how deeply it is laden with assumptions embedded in cultural history. This fact

explains why scientific definitions of sexuality continue to evade us.
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Which sexual interests are proscribed often changes; masturbation, oral sex, anal
sex, and homosexuality were once considered mental disorders or symptoms of
other mental disorders but are now typically accepted as part of the spectrum of
healthy sexual expression. Similarly, there are conditions that were accepted as
“normal” in the past, but are now classified as mental disorders (e.g., hypoactive
sexual desire, sexual aversion disorder, and female orgasmic disorder). It is
exceedingly difficult to eliminate historical and cultural factors from the
assessment of unusual sexual interests. As such, empirically based, scientific
definitions of healthy and pathological sexual behavior continue to elude us.

(Moser & Kleinplatz, 2005)

The Influence of Foucault on Ideas about Sexuality

Michel Foucault, in his History of Sexuality, 1'olume I (1978), provides not only a historical
survey of Western sexuality but more importantly, in his terms, a “political history” of the
construction of “the truth of sexuality.” Sexuality has been, and continues to be, defined by
social institutions and professionals that have the power to establish norms in areas relating to
sexuality. Hence, Foucault’s famous statement that sexuality is a means through which power is
exercised (1977).

Foucault’s innovation was in viewing the human organism as unstable and flexible, itself
a product of the definitions of society:

In a society such as ours..there are manifold relations of power that permeate,
characterize and constitute the social body, and these relations of power cannot themselves be
established, consolidated nor implemented without the production, accumulation, circulation and
functioning of a discourse. (Foucault, 1980, p. 93)

The term “discourse” is used by Foucault to define ways of knowing and understanding
the world. The discourses which have taken place in the world of medicine, law, religion, and
education have formed the historical construct “sexuality.” He explains that each society,

2

through the use of discourse, creates “regimes of truth” according to its beliefs, values, and
mores.

The Foucaultian approach enables one to view sexuality education as a discursive field in
which multiple discourses are simultaneously at play. These discourses may be competing and
contradictory in their aims. We can identify three domains of discursive practices relating to
sexuality that exist in school settings: the official school curriculum for sexuality education; the

actual teaching of sexuality education (with its attendant language and ideas) in the classroom;

and the informal cultures of students in sexual matters (Kehily, 2002).
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Feminist Approaches to Sexuality

While feminism predates Foucault, feminist researchers have built on Foucault’s ideas,
viewing sexuality as culturally mediated and not a biological given. They view sexuality as an
unformed entity that is defined and manipulated by political forces in any given society
(Cavaglion, 1997). Western society has conceptualized sexuality as an area of male power. Thus,
human sexuality is viewed by feminist researchers as a social and political construct focused on
the preservation of patriarchal schemes and gender differences (Chafetz, 1974; Fine, 1988).
Discussions of feminist researchers revolve around three major claims in the area of gender
differences: gender is a social construct; gender is a tool of oppression; and gender influences our
processing of knowledge (Ross, 2004).

While feminist thinkers span a theoretical spectrum that is far from monolithic, they tend
to agree that the most significant differences between males and females do not detrive from
innate physiological or biological differences (Putnam Tong, 1998). Feminists draw a separation
between sex, which refers to innate, biological differences, and gender, which is as a cultural
construct learned by socialization. They argue that biological sexual differences between males
and females are less significant than their biological similarities, and they suggest that it is human
civilizations which have imposed the more comprehensive gender distinctions. Cultures have
established life patterns, ritual, manners, and habits “appropriate” for each sex (Miller 1986).
Social, legal, and religious pressures are then applied by society to impose conformance to these
norms (Ross, 2004). Simone de Beauvoir, in her classic work, The Second Sex expressed this

concisely:

One is not born, but rather becomes, 2 woman... it is civilization as a whole that

produces this creature which is described as feminine. (1953, p .7)

Essential to de Beauvoir’s early critique of the patriarchal structure at the basis of all
Western society is the idea that male dominated society by definition views woman as “other.”
While the male gender is normal and dominant, the “not male” gender is then defined as
different and deviant. De Beauvoir argues that this societal approach needs to change. She
proposes that since women do not have an innate essence, they can redefine and recreate their

role and identity.

A Socio-Historical Approach to Sexuality and Judaism

The study of the history of sexuality among Jews was pioneered by David Biale (1997),

who surveyed Jewish attitudes towards sex and sexuality from Biblical times until the present. He
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shows how ideas have changed and developed and were influenced by the attitudes and practices
of the various cultures in which Jews lived. For example, Biale explains that ascetic traits that
were incorporated in Jewish thought and practice during Talmudic times were not based on
Biblical tradition. Rather, they were more likely to have been adopted from the influences of
Greco-Roman culture, whose view of sexual pleasure was far more negative than that of the
Jewish tradition (Seidman, 1994). Boyarin (1995) also argues that Rabbinic Judaism is an
amalgam of Biblical Judaism and Hellenistic Judaism that invests significance to both the body
and soul.

Perhaps most significant for our purposes is Biale’s critical analysis of contemporary
Jewish responses to sexuality and its place in American culture. He discusses a booklet written by
Rabbi Norman Lamm (1966) at the height of the sexual revolution as an example of cultural
influences. Using psychology and contemporary philosophy, Lamm presents a thoroughly
modern, logical explanation and defense of the Orthodox sexual ethic and laws of family purity.
He shows how Judaism inculcates a positive yet modest attitude towards sexuality, one which

would serve as a needed counterbalance to contemporary American society.

Lamm’s defense of Orthodox Jewish practice in thoroughly modern terms

reflects the influence of modern values on the Orthodox. (Biale, 1992, p. 213)

Instead of thinking about Lamm’s book as an example of a one-way influence of modern values
on a traditional society, it might make more sense to think of it in terms of the two way
interaction of tradition and modernity. At times, the very act of reflecting on a new perspective
that modernity brings to the fore can lead to an enhanced appreciation and understanding of the
tradition. The tradition is then effectively ‘modernized’ in that it is found to be newly relevant to

modern concerns.

Jewish Feminist Approaches to Sexuality

A sense of being an outsider, an “other,” is expressed by Jewish feminists in their
writings. They struggle with being part of a tradition that excludes women from an active role in
most communal ritual practice and policy formation and gives women subordinate status
(Plaskow, 1990). Testimony to this sense of exclusion is evidenced by the titles of two classics of
Jewish feminism: The Jew Who Wasn't There: Halakha and the Jewish Woman, by Rachel Adler (1983)
and “The Other Half: Women in the Jewish Tradition)” by Paula Hyman (1976). In the body of

traditional and halakhic literature (literature based in Jewish law), the male is the representative
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Jew (Ross, 2004). It is this privileging of the male and marginalization of the female that feminist
Jewish thought seeks to correct.

Some Orthodox women who acknowledge the ideas and challenges that feminism raises
seek to bridge the gap between its teachings and attitudes about women, and the traditional
status of Orthodox women. Gender roles have been clearly defined in Jewish tradition, with
rabbinic tradition supporting the concept of two clearly distinct genders, often, although not
always, understood to be in a hierarchical relationship (Ross, 2004). Significant differences in
obligations of Jewish law and practice between males and females have been justified with
arguments about their different “essences” (Loew, 1609/1971; Hirsch, 1837/1962). Orthodox
Jews embrace observance of Jewish law as developed by the rabbinic tradition and are
committed to both the divine origin of the Written Law — the Bible — and the divine authority of
the Oral Law. Many Orthodox women, living in a world which offers them equal opportunities
in the intellectual realm and in professional practice, are troubled by issues of status in the system

of Jewish law. As a response to this dissonance, Orthodox Feminism emerged, which

...believes in the equal dignity of women within Orthodoxy; expanding the
spiritual, intellectual, ritual, and communal opportunities for women to the fullest

extent possible within Jewish law.” (Greenberg, 2003, p. 53)

Contemporary feminist sensibilities have encouraged women to separate traditional views
of difference between males and females and obligatory differences in practice mandated by
Jewish law from those who utilize these differences to devalue women. Perhaps most
significantly, Orthodox feminists seek greater responsiveness on the part of rabbis who have the

responsibility for carrying the tradition forward.

I can forgive the Rambam [(Maimonides, a twelfth century Jewish scholar) for
regarding men as superior to women]. He lived in a Moslem society at a time
when women really were not in the same position that men were... But when a
rabbi today tries to justify the reasoning [behind Jewish law’s exclusion of
women| with the same kind of apologetics, that’s what I can’t forgive. We can’t
try to sensitize the Rambam. But, we can certainly attempt to open the eyes and
hearts of our rabbis and teachers today. We can tell them that this hurts. (D.

Koren, quoted in Ross, 2004, p. 45)

While some aspects of the tradition are considered immutable by Modern Orthodox

Jews, the nature of the Oral Law allows flexibility and responsiveness to changing circumstances.
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How exactly that flexibility is realized is debated, but Jewish feminists argue that it needs to

address their concerns.

The Impact of Society on Sexuality Education

Sexuality educators should be cognizant of the culturally constructed aspects of human
sexuality. Sexuality education includes such culturally determined topics as legitimate sexual
behavior and gender roles. Sexuality education for teenagers in the Modern Orthodox
community growing up in the twenty-first century must also address issues of gender and
Judaism. Although complex, it is important to find ways to balance the strictures of tradition
while incorporating the newly-developed sensitivities and possibilities made available to women
in modern society.

The undetlying assumptions about sexuality and its roots are significant in defining the

education Modern Orthodox adolescents will receive.

Teaching about sexuality is much more than lectures on sexually transmitted
diseases, appeals for sexual abstinence or the distribution of contraceptives.
Understanding that cultures construct different meaning about sexuality must be
at the curriculum core. As we gain a greater appreciation for how various cultures
construct meaning about sexuality and how adolescents reconstruct these cultural
meanings or classroom messages, we also may better appreciate and honor the

values of those who desire sexual curricula at variance with our preferences.

(Sears, 1997, p. 275)

Recognizing the centrality of culture in constructing meanings about sexuality reiterates
the necessity of producing sexuality education materials tailored specifically to the needs of the
Modern Orthodox School. The Modern Orthodox community embraces the majority culture yet
negotiates a complex dynamic of excluding certain aspects of it (Berman, 2001). The tensions
that a Modern Orthodox sexuality curriculum must navigate have increased given the heightened
sexualization of the majority culture. Transmitting traditional norms in areas of sexuality and
relationships requires an approach that engages modernity while remaining deeply rooted in the

tradition.

Transmitting Traditions and Norms

The process of transmitting traditional norms, especially those that are not consistent

with majority cultural values, is the source of much debate in religious communities in general
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(Hess, 2004) and the Modern Orthodox community in particular (Hess, 1990; Dagan, 1991,
Goodman, 1995; Hartman Halbertal, 2002). All learning takes place within a context and the
context of twenty-first century post-modernity presents particular challenges for the Modern
Orthodox Jew (Goldmintz, 1996). Educating for commitment to Jewish law is a central goal for
Modern Orthodox schools wishing to transmit traditions to the next generation. However, the
question of how best to educate to continued commitment to religion remains unclear. In the
next section I will discuss approaches to moral education and sexuality education and explore the
possibility of teaching sexuality education in Modern Orthodox schools using a moral education

approach.

Sexuality Education Requires a Moral Context

Early proponents of sexuality education programs claimed to be offering values-free
sexuality education. However, even the first sexuality education programs, which ostensibly
provided only information, often had a hidden curriculum, transmitting a particular set of values:
for example, “girls must protect their virginity and getting pregnant before one is married is
wrong” (Lamb, 1997). Over the years, as approaches to sexuality education have shifted, a
gradual consensus emerged that values-free sexuality education does not exist (Pollis, 1985;
Reiss, 1995; Morris, 1997). What has changed in the present is that values are more openly
discussed (Halstead, 1997).

Assuming that sexuality education cannot take place in a moral vacuum, the question of
what ethical framework is appropriate for sexuality education is important for sexuality educators
to address (Reiss, 1997). A possible solution comes from the world of moral education. While
educators and theorists have viewed sexuality education and moral education as separate
enterprises, there are commonalities between them, the most apparent being that they are both
committed to transmitting values-based thinking. A merger of the two could provide a possible
model for sexuality education (Lamb, 1997). While the danger of sexuality education becoming
“moralistic rather than morally related” (ibid, p. 302) must be addressed, this can be done by
remaining sensitive to the issue to prevent this outcome. A moral education approach deserves
attention, particularly in a traditional society.

In practice, sexuality education in Modern Orthodox schools in Israel is presented in the
context of “Family Life education”. Whatever minimal format is taught, is usually provided by
male and female home-room educators (wechanchim and mechanchof) who are expected in this
capacity as in general, to serve as warm and inspiring religious role-models for their students
(Samet, 2005). Most teachers of sexuality education in Modern Orthodox schools in Israel have a

strong background in the study of Biblical and rabbinical writings and view the subject of
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sexuality education as one that should be presented through the prism of religion and tradition.
These teachers are often versed in moral education and the transmission of norms and are

already well placed to use a morality-based approach to sexuality education.

Approaches to Moral Education

The essential debate concerning moral education revolves around two positions — the
moral development approach, represented most notably by Kohlberg (1981), and the directive
approach of Character Education (Lickona, 1993). The first emphasizes an open-ended
discussion in which students come to moral conclusions through a process of moral reasoning
and in which the main focus is upon process. Kohlberg suggests that children, given proper
opportunity for moral discourse, will come to develop a mature moral sense. He seeks to
develop children who are moral thinkers through a process of moral reasoning (Kilpatrick,
1992). Kohlberg’s school of thought owes its philosophic roots to a vision of liberal education
that emphasizes the innate abilities of a child and conceives education as the collection of
experiences that best allow these innate potentialities to develop. Children learn and construct
knowledge on their own and schools should allow them to grow unencumbered. In this
approach to education, the teacher is not an authority figure who holds the answers but rather
one who serves as a facilitator, encouraging the student to analyze and deliberate over moral
dilemmas and gradually develop a more sophisticated ability to reach complex levels of moral
thinking through exposure and involvement in discussing those dilemmas. The student is granted
complete autonomy to make decisions, as Kohlberg advocated that it was in the process of
developing reasoned arguments that moral development took place.

The Character Education approach to moral education sharply criticizes Kohlberg’s
methods on both theoretical and empirical grounds. It argues that children need to be taught
right from wrong and will not necessarily arrive at mature moral sensibilities without direct
instruction (Lickona, 1993). Reed (1997) claims that Kohlberg himself came to realize that moral
deliberation through autonomous reasoning often did not lead to moral development and that he
shifted his focus toward fostering more conventional moral thought. The Character Education
approach draws on more traditional views of education, which conceive of young minds as blank
slates and educators as those charged with the task of filling students with proper knowledge and
attitudes. Character Education, while not necessarily reverting to puritan school-house methods,
does tend to align with more religious approaches and employs among its instructional methods
the presentation of models of good character and narratives of virtuous action with

unambiguous conclusions.

22



These two poles are reflected in the variety of Jewish approaches to moral education

presented below.
Jewish Approaches to Moral and Sexual Education

The Autonomous Approach

Borowitz (1969) addressed the challenge of developing a Jewish sex ethic in an attempt
to offer an alternative traditional voice to counter the new attitudes to sexuality and sexual
behaviors prevalent in society in the 1960’s. Called Choosing a Sex Ethic: A Jewish Inguiry and
written for the college student, it addressed the issue of sexuality from a Jewish perspective.
Borowitz sought to establish a Jewish ethic, which he describes as one based in doing what God
wants of the individual.

Working through various approaches to sexual behavior, Borowitz offers four possible
ethics of sexuality: an ethic of healthy orgasm, an ethic of mutual consent, an ethic of love, and
an ethic of marriage. He underscores that it is only the fact that contraception exists that allows
for any form of ethical sexual activity without fear of bearing children. Ultimately, he rejects each
of the above ethics and comes to the conclusion that since sexuality is one of God’s gifts to
human-kind, one should choose to do what God wants. Borowitz encourages people to strive
for moral excellence. Rather than make excuses for mediocre moral behavior such as, “I'm doing
the best I can,” or “I’'m only human,” one must rise above self-justification and make moral
excellence a reality of one’s existence. Borowitz bemoans the fact that many Jews give up much
of their Jewish faith and traditions in order to minimize restrictive differences between them and
their non-Jewish counterparts, in their efforts to become a part of the non-Jewish world. He
recommends the alternative of staying connected to one’s Jewish roots, acquiring self-control,
and waiting for marriage to engage in a sexual relationship. Accordingly, one would live up to the
highest ethical standards, live a truly ethical life, and fulfill God’s will by practicing abstention.

Borowitz believes that people should make thoughtful, autonomous decisions about
sexual behavior. Borowitz’s approach, while advocating doing God’s will, is not based in Jewish
law but rather on an independent sense of an ethic that would fulfill God’s will. It is up to the
individual to pass judgment and make personal decisions rooted in an assessment of God’s will

in this area.

The Normative-Prescriptive Approach

Rosenak is critical of the normative-prescriptive approach to education common in many

Modern Orthodox schools. This approach views “the duty of pedagogues to convey known,
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cherished, and even sometimes immutable goods to the young” (Rosenak, 2005). The educator is
enjoined to provide students with information coupled with a sense of the religious obligation
incumbent upon them, which should suffice in leading students to internalize and accept these
practices upon themselves (Samet, 2005; Rosenak, 1987). The teacher is viewed as the
transmitter of a tradition which has absolute authority. The community rewards observance of
ritual behavior and sanctions misbehavior, since ritual behavior is intrinsic to identity (Rosenak,
2005). Thus, the teacher in a classroom that educates prescriptively represents the absolute
authority of the tradition, which needs no justification but makes moral and behavioral demands
of the community of believers. The student is expected to accept the authority of tradition, to
listen and to absorb the information, and then to implement it in practice. As described by

Rosenak,

To be specific, in all normative or prescriptive education, the educating generation
sees itself as initiating the young into (what is to become) “their” culture, and lays
down guidelines for getting to know and appropriating the goods of heritage.
Learners in normative educational frameworks are expected to come to
appreciate the wise, to emulate them, and to engage knowledgeably in what these
sages define as worthwhile activities. In normative-prescriptive education,
teachers and mentors are expected to represent and embody the conviction that
the highest truths are best and most sublimely known, from within the

community of the faithful. (2005, p. 4)

The prescriptive approach strives to nurture loyal members of a community. While the
prescriptive approach was the central mode of religious education for many years, educators in
Modern Orthodox schools have come to realize that it is no longer a sufficient approach for
transmitting tradition to the next generation (Goldmintz, 1990; Sherlow, 2004; Samet, 2005). For
most Modern Orthodox teenagers, informing them of their religious obligation is no longer
enough to effect an internalization of traditions and acceptance of them as a way of life. Eliach

(1971) a veteran Jewish educator offers perspective on why this is so.

We teach our students the importance of authority in that we have to accept the
rulings of the Sages and of the poskim [codifiers]. Whatever is written in the
Torah cannot be questioned...; but we also teach literature, history and science in

which any authority may be challenged.
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Students being educated in a modern world which champions critical thought and questioning as
a central component of their education tend to be able to think critically about their traditions as
well. Therefore religious education for the Modern Orthodox community must allow for a

carefully constructed place for critical thinking,

The Deliberative Approach

Rosenak’s deliberative approach offers an alternative approach that he claims is better
suited to Orthodox education in an open society (Samet, 2005). The deliberative approach,
(described recently by Rosenak (2005) as the “implicit approach,”) requires more active
involvement on the part of the student. Rather than being a passive recipient of a definitive
tradition, the student is an active partner in the conversation, engaging the text, exploring it, and
questioning without & priori assumptions regarding the conclusions one ought to reach. A central

aspect of deliberative education evolves from human experiences with the world and with God.

Implicit theology and the implicit life take off from an attitude of openness; the
search for meaning is conducted in the everyday of mundane life more than in
the practice of hallowed liturgies and rituals. The emphasis is on human fears,
hopes, and aspirations “in the presence of the divine,” rather than on God’s

demands. (Rosenak, 2005, p. 6)

In Rosenak’s approach, traditional texts are respected and held in esteem, but they are
examined anew from the standpoint of modern analysis and must “pass before the bar of moral
and existential judgment” before they are accepted by the deliberative student. Jewish law then,
does not hold authority over students, although it is recommended as worthy of attention and
study. According to this approach, there is no reliance on an authoritative “word” descending
from heaven. Human intelligence is viewed as both responsible and capable of exploring and
developing solutions to problems. If these solutions emerge as being contradictory to the
tradition, the teacher who is accepting of the student’s right to choose does not interfere with the
student’s alternative conclusions.

While this approach allows for much more active engagement on the part of the student
as the student himself is a secker of solutions, the concern for a traditional community is the
possibility that the student may come to conclusions that are not in line with the community
norms, and will choose to reject them.

The autonomous approach of Borowitz and, to a lesser degree, the deliberative approach of

Rosenak, is of limited use to Modern Orthodox education because their emphasis on
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autonomous choice contradicts Orthodoxy’s commitment to the binding nature of Jewish law.
Ultimately, both Borowitz and Rosenak found their approach on the autonomous assent of the
individual rather than the heteronomous acceptance of divine command. The weakness of the
prescriptive approach on the other hand, while recognizing the authoritative voice of Jewish law,
does not develop adequate mechanisms for engendering commitment in an autonomous world.
An alternative approach is offered by Green (1999) who develops his approach to moral
education for “members of an already formed moral community concerned with the task of
improving that life and preserving it in the next generation” (p. 30), which aptly describes the
Modern Orthodox community. He conceives of moral education as the “formation of
conscience in a// of its voices” (p. 20) and envisions the individual listening to interior voices that
offer advice, counsel, judgment and reproach. The aim of moral education is to encourage

conversations between various moral voices,

not only to the standard moral voices, such as imperatives of duty and obligation,
but also to judicious advice from prudence, to urgent clamoring from our
interests, special or not-so-special, to our ties of kinship, to our feelings of

friendship and so forth. (Diller, 2003, p. 514)
This approach will be explored further in the following sections.

The “Voices” Approach to Moral Education

Thomas Green presents a compelling approach to moral education in his book, ozes:
The Educational Formation of Conscience (1999). He provides a basis for our work because he
identifies his approach as particularly applicable to communities of text and liturgy, which aptly
describes the Modern Orthodox community. His emphasis is in exploring what is involved in
acquiring a norm rather than discussing the nature of norms or which moral norms are worthy.

Green introduces his approach by identifying moral education as the formation of
conscience, which he defines as having three central features. Conscience is “the exercise of
reflexive judgment about things that matter and is formed by the acquisition of norms, norms
that take on the role of governance” (p. 23). Each individual renders judgment on his or her own
actions, both in advance and in retrospect. Conscience is based on the approval or disapproval
that a person feels about themselves rather than on the ways others judge them, a form of self-
governance. It is this reflexive quality of judgment that Green argues is an essential component

of conscience.
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An additional essential component in the development of conscience is the emotional
dimension which accompanies self-judgment. Green describes these as “moral emotions.” They
are the emotional reaction we have to our behaviors after serious self-reflection and self-
assessment as “the self stands in judgment of the self”: pride at having fulfilled one’s duty;
remorse for moral failure (Green, p. 26).

Green terms the third essential feature of conscience “particularity.” This refers to the
idea that on any occasion, judgment and self-reflection is made independently for each specific
case and is not carried over from one situation to another.

Green presents his formulation of moral education as being applicable to a broader range
of behaviors than the common definition of morality, incorporating all areas in which there is

self-judgment.

It can incorporate self-judgment not only in relation to moral conduct in the
modern narrow sense of “moral”, but also to personal ideals, social
memberships, and standards of craft, including even the exercise of intellectual

skills. (p. 22)

He describes the development of conscience as evolving from the interactions between various
internal voices, each of which emphasizes a different aspect of morality, leading to a debate

amongst all the voices.

The crux of the matter is found not in the domination of one voice over anothet,
but in the conversation, even argument among them. It is in the conduct of that
conversation that moral education must find its path, not in the mythic
conviction that there is a progressive path of development that leads from the
dominance first of one voice then another along lines of some morphological

progression to a mature character. (Green, 2003, p. 531)

In a clear criticism of Kohlberg’s approach, Green’s emphasis is both on the self-reflective role
that each individual ought to play in deciding their moral behavior as well as in the fact that there
are simultaneous voices impacting on each moral decision. None of these voices necessarily
represent a higher moral level of thinking, although each has the capacity to bear relative moral
weight depending on the situation at hand.

The five voices that Green identifies as playing a central role in the development of
conscience can speak significantly to a community of text and tradition, which is important in

applying Green’s approach to Jewish education, especially of the Modern Orthodox community.
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The conscience of craft refers to standards of excellence in the practice of any craft or skill. A

person internalizes a standard of expectation for their work and desire to meet that standard.

To possess a conscience of craft is to have acquired the capacity for self-
congratulation or deep self-satisfaction at something well done, shame at slovenly

work, and even embarrassment at carelessness. (p. 62)

While craft is not usually viewed as involving conscience, Green argues that self-governance
applies to the execution of a craft or skill, be it knitting, public speaking or sports.
The conscience of membership refers to our sense of loyalty towards a group with whom we

have shared norms, such as our family, our neighborhood, or our community.

It would have to be a membership of a sort that makes reflexive judgment
possible, a membership in the light of which one can critically judge one’s own

performance and that of others. (p. 69)

In the Modern Orthodox community examples of this might be keeping kosher, or choosing to
be careful not to gossip.

Central to Green’s philosophy is the existence of a conscience of sacrifice or duty, a notion
people avoid since it suggests a willingness to allow injury or harm to oneself. Green
purposefully uses the word in order to emphasize “the kind of turning from pure self-interest”
(p- 92) that is necessary for this voice of conscience. It is this voice that is most significant for a
community of text and tradition, as it offers an understanding of what it means to be
commanded. This conscience of sacrifice, of the duty to transcend one’s needs, aptly describes
what would be necessary to view Jewish law as a norm, an external, sacred standard.

Green recognizes that turning away from one’s own self-interest to serve a higher end

does not take place without struggle:

In proportion as the magnitude of the sacrifice grows, then just so much does the

appeal of duty need a more substantial struggle on its behalf in order to prevail.

(p- 89)

Conscience also speaks in the woice of memory, which refers to the combination of texts,
traditions and customs transmitted across time that have gradually come to form a tradition.
They are the roots from which a person draws sustenance. This process works for individuals

and their family traditions as well as for the very extended family of Jewish tradition.
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Finally, there is the comscience of imagination. This voice of conscience enjoins people to
consider the possibilities of what cox/d be, what a community might become or might strive to
become if stretched to full potential, what the character of the community would be if it was all
that it ought to be. The idea of having an ideal towards which a community strives and of
considering greater potentials and stretching towards them is also found in Judaism, especially in
the prophetic tradition.

Green proposes that there is an additional prerequisite for moral education, the existence
of the “sacred.” While he argues that the sacred does not have to stem from a religious
sensibility, it certainly can. He argues that it is only in a context in which awe or reverence can be

provoked that moral education can endure.

The aim of moral education is that beyond good reasons we have good conduct
and good character, that our conduct comes to be governed by moral norms. For
that to occur, it must be possible at soze point to arouse moral horror, excite awe,
and provoke reverence... In a world in which nothing is sacred, moral education
is impossible... The possibility of moral horror signals not only the presence of

the sacred, but an essential prerequisite for moral education itself. (p. 112-113)

The sense of the sacred as presented by Green is an excellent model for a community whose
religious life revolves around the practice of Jewish law. The Jewish tradition views morality as
emanating from God, “the Holy” who enjoins the Jewish people to become holy, like Him. Laws

are worthy of commitment and sacrifice because they are a product of the Divine.

“Normation”

The importance of forming a conscience is its being the first step towards an acquisition
of norms, or, in Green’s term, “normation.” Normation is the process by which governance, an
effective regulation of conduct, is established. Central to this thesis is the idea that the
predominant goal of moral education is to develop a person’s capacity for “self-governance,” a
capacity based in the acquisition of social norms. Here, too, Green differentiates his
understanding of social norms from the common notion of a simple, rote acquiescence to the
various behaviors that others in society are performing without any internalization of standards.

Instead, he explains:

A social norm ...does not describe how persons behave; rather it prescribes how

they think they ought to behave. It is not merely a statement of what people do,
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but a rule formulating what they think they ought to do. Social norms thus are

paradigmatically rules of “ought” and “should”. (p. 32)

Green emphasizes that social norms are not always rules, and living a moral life does not
simply mean following a series of rules. Norms are paradigms that are developed and acquired
gradually. The acquisition of norms is thus not to be understood as the acquisition of knowledge;
it has more to do with the building of feelings (Kaufmann, 2003).

Green addresses the question of how to establish when normation has occurred. He
explains that observing compliance or non-compliance to a particular norm would not be
sufficient to establish whether an observed behavior is actually normed. The presence of
normation can only be established by knowing the feelings associated with a particular behavior.
For example, when an individual chooses not to perform a particular behavior, does he feel
guilty or remorseful? Does an individual who has chosen to perform a particular behavior
present a public face of compliance while privately being disdainful and critical of this behavior?
The answers to these questions would reflect different levels of commitment to a social norm.
Green delineates a progression of levels of commitment to a norm: accordance, compliance,
obedience, and observance.

Accordance merely describes that a particular behavior follows a pattern or rule. It does not
give us any information regarding the reason for the behavior. Compliance implies behaving in
accordance with a particular norm. However, a person may be compliant because it is more
convenient than non-compliance; this would reflect no commitment or identification with the
norm. Obedience, on the other hand, derives from an acceptance of authority of the norm.
Behavior that is obedient to a particular rule or norm usually evolves as a result of a sense that
the norm is legitimately commanding. However, obedient behavior may also occur in order to
avoid the possible consequences of not being obedient; it may not reflect an internalized
commitment to the norm. When a norm has been fully adopted by a person, we can say that they
are observant of the norm such that not observing the norm will lead to feelings of discomfort and

guilt.

A person might lie, attempt to conceal the fact, and then feel guilty about it, thus
disobeying a common norm of truth-telling and at the same time showing
deference to its authority, and in that sense, remaining “observant” of it. Such
evasive behavior, such concealment, always announces that there is a norm in the
neighborhood, that it is known to the agent, and is at the work of governing —

even when the resulting conduct can be described as disobedient. So norm
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acquisition is not some moral tendency of behavior. Far from it! Neither is the
presence of norm-governed conduct evident from the fact that one’s behavior
often, mostly, or even always corresponds to what the norm would prescribe. 17 is
shown rather by one’s response to violations of the norm. That a person’s speech is guided
by the rules of grammar is not displayed in the fact that his or her speech is
grammatical. On the contrary, it is revealed in the ways that such a person
corrects his or her speech in the face of error. Norm observance is revealed in

the editing. (Green, 2003, p. 527)

Normation can be either strong or weak. Normation which invokes moral emotions of
self-assessment is strong normation. When norms are practiced for technical reasons, or viewed
as weak rules of prudence, the result is weak normation. Green viewed moral education as
striving to foster strong normation. Drawing insight and inspiration from various voices of
conscience, a person is expected to take responsibility for his moral voice (Schwartz, 2000).

The curriculum for sexuality education in the Modern Orthodox school that I developed
as the basis for this research, utilizes Green’s approach to moral education to analyze and
understand the ways in which participants acquire norms. Through this analysis, I hope to

further an understanding of the process of normation.
Sexuality Education

Introduction

The Life Values and Intimacy Education curriculum is rooted in the guidelines for
sexuality education developed by SIECUS (1991, 1996). Understanding the genesis and
underlying assumptions of the curriculum begins, therefore, with a review of sexuality education
and Family Life education in the United States, from which the SIECUS standards were
developed. Surveying developments in the field in the United States can provide useful
information for work here in Israel since huge resources have been invested in the United States
towards the development of sexuality education curricula and programs. Moreover, as a
federally-funded educational topic, evaluation research has been conducted on many of these
programs, including follow-up on programs adopted by various state school systems. Substantial
resources have been invested and research has been conducted identifying the most effective
programs (Kirby, 1997, 2007).

Since the beginning of the twentieth century, sexuality education has been a debated

topic in the United States (Kirby, 2000). The approach to education in this area has undergone
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tremendous changes since then, with perhaps the most dramatic shift of focus taking place in the
1960’s. It was in 1964 that the Sexuality Information and Education Council of the United States
(SIECUS) was chartered as an organization devoted to fostering research, curricular

development, implementation, and evaluation in sexuality education (Donovan, 1989).

Sexuality Education: A Historical Overview

Four generations of sexuality education programs can be identified in the United States,
which reflect changing paradigms of the times (Scales, 1986). When programs did not succeed in
curbing the rising rate of sexuality transmitted diseases and teenage pregnancies, new approaches
were explored (Kirby, 1989; Moran, 2000).

The first generation of sexuality education programs was developed in the 1970’s in
response to the escalating number of teen pregnancies and incidence of sexually transmitted
diseases in the aftermath of the sexual revolution of the sixties. At that time, the belief was that
sexuality education programs, which would provide American youth with information about
sexual behavior, contraception, and pregnancy, as well as the negative consequences of unwanted
pregnancies, would effectively prevent unprotected sexual activity (Kirby, 1999). The outcomes
from this approach indicated that providing information was not sufficient to change behavior
(Dawson, 1986; Stout & Rivera, 1989; Kirby, 1985). In response, educators turned to a more
psychological approach to sexuality education, hoping to identify underlying mechanisms for
changing human behavior.

The second generation of sexuality education programs in the United States developed
during the early eighties. Moving away from programs based exclusively on knowledge, sexuality
education shifted its focus to educate towards decision-making and values-clarification exercises.
The underlying theory was that if students were granted opportunities to explore their values and
clarify them in relation to sexuality and sexual behavior, as well as to practice their problem-
solving and decision-making skills, they would be better equipped to make healthy, thoughtful
decisions about sexual behaviors. These programs did meet with some success (Greydanus, Pratt
& Dannison, 1995). However, teen pregnancies, as well as cases of teenage sexually transmitted
diseases, rose to rates that surpassed those of all other industrialized nations (Panchaud, Singh,
Feivelson & Darroch, 2000; Singh & Darroch, 2000). New approaches to sexuality education
were deemed necessary.

The third generation of sexuality education programs was developed in the 1990’s. A
debate about sexuality education in the United States intensified as major federal funding was
directed towards a new approach to sexuality education — “abstinence-only” education. A new

law in 1996, Public Law 104-193, required that key elements of abstinence education include:
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® Abstinence from sexual activity outside of marriage is the expected standard for all school

age children.

® Sexual activity outside of the context of marriage is likely to have harmful psychological
and physical effects.

® A mutually faithful, monogamous relationship in the context of marriage is the expected
standard of human behavior.

Abstinence-only programs generally do not mention contraception. If mentioned, it is
presented only in terms of its failure rates and inability to successfully protect against pregnancy
or sexually transmitted diseases (Wiley & Terlosky, 2000). Those who support these programs
argue that teaching about effective means of contraception gives a mixed message to students
and cannot be combined with a program that advocates abstinence (Concerned Women for
America, 1998). These programs also do not address homosexuality.

Opposition to the abstinence-only approach was vocal pointing out that more than fifty
percent of American high school graduates are sexually active (SIECUS Report, 2003). These
students must be educated about safe-sex practices rather than taught about abstinence, which is
a stance that they ignore completely.

In response to abstinence-only policies, a fourth generation of programs known as
“abstinence-plus” approaches or comprehensive sexuality education was proposed (Kirby, 2000,
Wiley & Terlosky, 2000). These programs present abstinence from sexual activity as the method
of choice for adolescents. It is the only completely foolproof way to protect oneself from
sexually transmitted diseases and unwanted pregnancies. Along with this approach that
encourages sexual abstinence, abstinence-plus includes a scientific discussion of contraception,
sexually transmitted diseases, and other sexuality issues like homosexuality.

There has been little conclusive research to date indicating that abstinence only programs
are successful at reducing teenage pregnancies and sexually transmitted diseases (Kirby, 2007). In
contrast, studies of some abstinence-plus curricula for sexuality education indicate a delay in the
onset of intercourse among students and a reduction in the frequency of intercourse or the
number of sexual partners. In addition, studies suggest that these programs generally increase the
use of contraceptives (Kirby, 1997, 2007).

By 1991, SIECUS had been concerned for some time about the lack of information
available to schools and teachers in areas of sexuality, and in particular the lack of any
standardized curriculum (Donovan, 1989). Taking the initiative, SIECUS convened a task force
and developed “National Guidelines for Comprehensive Sexuality Education.” These guidelines

were updated in 1996 to reflect societal and technological changes that had occurred since 1991,
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and updated again in 2004. This new concept, comprehensive sexuality education, was defined
by SIECUS (2004) as secking to assist young people in understanding a positive view of
sexuality, provide them with information and skills about taking care of their sexual health, and
helping them make sound decisions now and in the future. Four major goals are established for
comprehensive sexuality education programs:

1. To provide accurate, age appropriate information about human sexuality.

2. To provide a venue for young people to develop and understand their values, attitudes,
and beliefs about sexuality.

3. To help young people develop relationships and interpersonal skills.

4. To help young people exercise responsibility regarding sexual relationships, including
addressing abstinence, pressures to become prematurely involved in sexual intercourse,
and the use of contraception and other sexual health measures.

The SIECUS guidelines identify six key concepts in order to fulfill these goals: human
development, relationships, personal skills, sexual behavior, sexual health, and society and
culture.

The SIECUS approach to sexuality education has met with substantial opposition,
particularly from the Christian right who fiercely oppose comprehensive sexuality education in
favor of abstinence-only education (Moran, 2000). However, while substantial modification to
the SIECUS guidelines was necessary to fit the needs of the Modern Orthodox Schools, it is the
very comprehensive nature of the guidelines which provided an excellent framework from which
to develop a sexuality education curriculum for the Modern Orthodox School. The SIECUS
guidelines, as clearly stated in the introduction (2004) did not purport to be a text book, or a
curriculum. They provided an organizational framework of the knowledge of human sexuality
and family living. Written with values reflecting the beliefs of most communities in a pluralistic
society, SIECUS recommended that the characteristics and values of each local community
would need to determine the exact content of the specific curriculum for each particular
population.

Sexuality education has developed gradually, moving to incorporate a broad range of topics

which serve to nurture sexually healthy adults. While the spectrum of educational topics has been
expanded within the framework of comprehensive sexuality education, it still incorporates a

heavy emphasis on issues of sexuality and sex education in its earlier, narrow definition.
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Sexuality Education in Israel

Introduction

State sponsored education in Israel is divided into two systems, general and religious.
Sexuality education must be discussed separately for each system, as the systems are independent
of one another. While this study investigates sexuality education in the State religious system?, it
is important to understand the development of sexuality education in the State educational
system as a whole since the religious system often develops its curricula in response to
developments in the general system. There is also a separate ultra-Orthodox (Hareidi) educational
system, which in general, does not have any formal sexuality education classes. When young men
and women become engaged, they are educated on an individual or small group basis in
preparation for marriage. This study will not deal with the Hareidi community.

Cavaglion (1997) conducted a comprehensive study of sexuality education in the general
system including the various school texts, in order to identify the manifest and hidden content of
sexuality education. His study did not include the State religious system. He found that many of
the teachers in the classroom were loathe to discuss issues of sexuality directly and generally
focused instead on “safer” topics such as family, communication, relationships in general. In
addition, he found that most school texts and manuals affirmed sexual, middle class, Western
sexual values such as self-restraint, obedience, commitment, duty, responsibility and patriarchal
gender roles. Teachers evaded discussion of explicit biological and sexual information.

Only three academic studies to date have been conducted in the State religious system on
Family Life education, two addressing specific curricula and narrowly focused in scope (Freed,
1976, Rappaport, 1999) and one exploring the experience of Family Life education teachers
(Samet, 2005). Samet’s study offers an extensive description of Family Life education in the
religious school system. These will be surveyed below.

Since this study is exploring the Israeli Modern Orthodox community norms in areas of
sexuality and relationships, it is important to try and ascertain these norms as reflected in Israeli

Modern Orthodox popular culture. Information can be drawn from articles and books by

2 The State religious school system has under its auspices several different school frameworks, which
reflect different levels of commitment and religiosity at the elementary school level. There are local State religious
girls” and boys’ schools, which are usually a mixture of an Orthodox and a traditional student body. There are Torani
schools, which reflect a deeper commitment to halakhic practice and in which the student body is more likely to be
committed to a halakhic lifestyle. At the high-school level, in addition to the aforementioned frameworks, there are
also Ulpanot and Yeshivot, schools with high levels of Judaic and secular subjects, long hours, and an intensive
commitment to learning and Jewish law. Materials produced by the State religious system must therefore be
applicable to the range of frameworks they serve.
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religious educators and rabbis discussing the religious issues and obligations associated with
education in the areas of sexuality, modesty and relationships. Written for the community of
educators, these are generally published in religious journals or education manuals geared to the
religious educator, (Samet, 2005). In addition, quotes of and interviews with rabbis and educators
found in newspaper and journal articles published in the Modern Orthodox community provide
information about the approach taken by Modern Orthodox leaders in these areas of education.

The above materials were therefore utilized in the following literature review.

The General State School System

In the pre-State period at the beginning of the 20" century, there were attempts to create
a new sexual reality for the Jewish community in Israel (Cavaglion, 1997). In the late 1930’s and
catly 1940’s, these were limited to a number of local initiatives, mainly in Jerusalem and Tel Aviv.
These initiatives were heavily influenced by Freudian thought, emerging from the Psychoanalytic
Institute of Jerusalem and the Public Health Services of what was at the time a voluntary health
service of the Jewish community — Hadassah. In addition, the socialist Hashomer Hatzair
movement, comprised of immigrants heavily influenced by profound upheavals in the countries
from which they emigrated (Russia, Poland and central Europe), created the Kibbutz
community, central to which was a new model for communal living. A core element of this new
model was a redefinition of the role of the family as part of the collective. In this context,
Hashomer Hatzair made attempts to develop sexuality education programs in its educational
institutions (Shtarkshall & Zemach, 2004). For various reasons, the eatly years of the State saw
little development in sexuality education (Cavaglion, 1977).

Broader interest in sexuality education developed in the 1960’s, when a number of sex
education guidebooks were published by concerned professionals (Shtarkshall & Zemach, 2004).
The concerns at that time centered on an apparent increase in sexual behavior among youth.
When sexually transmitted diseases among Israeli youth became a concern in the early 1970’s, a
move towards a comprehensive approach to sexuality education developed (Cavaglion, 1997).
The first national study of sexual knowledge, attitudes, and behaviors among Israeli adolescents
was carried out in the early seventies by Lancet et al., (1978). As a result of this study, a multi-
disciplinary committee was established, which developed an outline for a comprehensive
sexuality education curticulum. This led to the formation of the Unit for Family and Sex
Education at the Ministry of Education in 1973 (Cavaglion, 2000). In its eatly stages, the unit
developed educational programs and trained sexuality educators, allowing voluntary
implementation of sexuality education within the school system. By 1978 a curriculum for family

life and sex education had been developed and was formally adopted by the Ministry of
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Education, although it was not yet compulsory. Soon after, the unit was merged into the Psycho-
educational Services of the Ministry of Education.

The first case of AIDS in the United States was reported in 1981 (Fact Sheet on AIDS,
NIAID Web site, http://www.niaid.nih.gov). The incidence of the disease quickly rose to
epidemic proportions in the Western world and sparked a rise in public interest in sexuality
education in general and preventative education concerning AIDS in particular. In Israel too,
AIDS was a catalyst in formalizing sexuality education. Combined with a number of other
factors, including a rise in concern about teenage sexual behavior, the perception of adolescents
as being an at-risk group, and the sense of inadequacy on the part of parents in the area of
sexuality education for their children, the AIDS crisis precipitated renewed discussion at the
Ministry of Education regarding the importance of sexuality education (Shtarkshall & Zemach,
2004).

Only in 1987 did sexuality education become compulsory in the State educational system
(Cavaglion, 2000). The mandate established criterion for sexuality education, including a
minimum of sixteen hours of teaching classes at three different levels, first through twelfth
grade. At each level, there would be sixteen hours of teaching (Shtarkshall & Zemach, 2004).
However, implementation was somewhat haphazard, dependent on the creativity and
commitment of a particular principal to implementation, availability of trained teachers and a
sufficient budget (Shtarkshall & Zemach, 2004).

A Ministry of Education report surveying sexuality education in the general educational
system in the school year 2000-01 indicated that while some form of sexuality education took
place in most schools, the quality and quantity of this education varied greatly (Asulin & Barnea,
2002). Schools generally did not educate on a consistent basis, and classes were more likely to
occur only in some grades (6, 8, 11), with very little or no sexuality education in others. The
study suggested that sexuality education that is both developmentally appropriate and
preventative ought to take place on a more consistent basis, particularly during the high school
years. Report recommendations included addressing the absence of sexuality education in ninth
and tenth grade, and questions were raised about topics rarely addressed (family, human sexuality
and development, internet use, pornography).

Perhaps the most significant critique of the implementation of the sexuality education
program in State schools spoke to the issue of time allotment. Class time, it was reported, was
often not formally allotted to sexuality education, and even when allotted, it was often the first
class to be cancelled when other topics, considered a higher priority, needed to be addressed.

This was particularly the case in the older grades (Asulin & Barnea, 2002). While this cancellation
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of classes is often true for non-matriculation subjects in high schools in Israel, the ease with
which these classes were cancelled does reflect a lack of commitment to sexuality education. The
Education Ministry report confirms findings from research in the United States which indicate
that a successful sexuality education program needs substantial time commitment on a regular
basis across grades, as well as trained teachers and an individual in the school responsible for
ensuring that the sexuality education program is fully incorporated in the curriculum (Kirby,

1989, 1997, 2000).

Family Life Education in the State Religious School System

History

The first religious schools to incorporate any form of Family Life education were the
Ulpanot (gitls’ religious boarding schools).” Long before the Unit for Family Life and Sexuality
Education was established by the Ministry of Education, a number of these schools provided
classes in Family Life education in the upper high-school grades. Learning focused on women’s
roles and the centrality of the home for the religious family and classes were based on Jewish law
and Jewish philosophy. Classes were often taught by a rabbi’s wife, who was invited to the
school specifically to teach these classes (Nerya, 1980). A more formal framework was created in
the late 1960’s, when an integrative program for learning Oral Law was introduced, making
matriculation exams in Oral Law a possibility for girls (Eisenberg, 1988). One of the
matriculation units in Oral Law evolved into a program entitled “Matrimony and Family,” which
included topics such as engagement, marriage, divorce, and forbidden relationships. The fact that
this was a matriculation subject gave more weight and seriousness to the class in the schools in
which it was taught. As a class in Oral Law, the topics studied were often taught by men and
were based on Jewish law, with some occasional Jewish philosophy. Educating about healthy
relationships was rarely addressed. In addition, the content of the curriculum was limited to
marriage, not the sexual and emotional development of the teenager. Nevertheless, these classes
did identify the need for a more comprehensive discussion of family life beyond the topics
covered for the matriculation. As a result, some Ulpanot took the initiative to establish classes
that approached topics of family life from a broader-based philosophical, and sometimes even

emotional and interpersonal, perspective (Samet, 2005).

3 Ulpanot were conceived in order to provide a comprehensive religious educational environment. As full
facility boarding schools, they were designed to create an intense learning environment in order to develop learned,
intensely committed religious young women. Today, some Ulpanot offer only part-time dormitory facilities, with
students boarding one, two, or three nights a week.
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The Unit for Family Life Education in the State Religious School System

Soon after the Unit for Family Life and Sexuality Education in the general school system
was established in 1973, a parallel unit was slated for the religious system. When the unit opened
the State religious system chose to name their unit, “The Unit for Family Life education,”
dropping sexuality education from the title altogether. This symbolized a categorical rejection of
sexuality education outside of the context of preparation for marriage, as reflected in a policy

statement of the Department of Religious education:

Human sexuality is not, in our view, an independent area of study, but rather an
area whose justification lies only within the context of family life. (Department of

Religious education, Ministry of Education, 1983)

The proposed opening of the Unit was the source of much controversy in the
Department of Religious Education within the Ministry of Education. Petachim, a journal of
Jewish thought, dedicated an entire issue to a discussion of the pros and cons of Family Life
education (Aderet, 1971; Bantowitz, 1971; Padan, 1971; Shefner, 1971). Many of those involved
in establishing Family Life education in the State religious system wrote about the complexities
of incorporating this topic within religious schools. Over time, a number of articles have
appeared in Shma'atin and Be-Sdei Chemed, journals for the religious educator, presenting opinions
as to whether Family Life education belongs in the religious school setting (Nerya, 1973; Munk,
1975; Harpenas, 1977; Rokeach, 1978; Ron; 1985). Munk (1975), a rabbi and educator, is

representative of these views:

The commonly accepted definition in non-religious circles of the purpose of this
education is to prepatre children and youth for a sexual life that is both healthy
and happy ... We cannot possibly accept this definition of purpose. We are

interested in educating our boys and gitls to a life of holiness and purity. (p. 99)

Many empbhasized the inherent differences between the purpose of this education in a
religious school and sex education in the secular schools. The central tenet guiding those
involved in the Unit for Family Life education was in differentiating between sexuality education
and Family Life education. The latter was viewed as a consciously chosen alternative to the
former based on the different values that each represents (Fried, 1976; Harpenas, 1977;
Goodman, 1995).
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An important difference between sexuality education practiced in secular schools
and Family Life education in the religious schools is easily identified by
considering the relative value given to the family. While in Western society the
family is losing its character, we as religious people attribute a very central

position to the family, and see it as an ultimate value. (Solberg, 1997)

Brown (1984) maintained that sexuality education implies a listing of facts and
techniques, and suggested that the religious community needs to provide relationship education
for its students, teaching the value of friendship and the importance and methods of meaningful
relationships. Only when this has been presented can there be a context on which to build
sexuality education in preparing students for married life.

Most rabbis and educators did not view incorporating Family Life education in State
religious schools as ideal. For example, in an article discussing the need for Family Life education
in the State religious educational system, Harpenas (1977) decties the corrupt reality that forced
the subject of sexuality into the public arena, a holy subject which ought to belong only in the
private domain. However, in response to pervasive sexuality in society, he argues the need for a
religious response and views the school system as an excellent avenue for reaching religious
students in order to neutralize the pervasive effects of society’s cavalier attitudes towards and
public involvement in sexuality.

A focus on family, as mentioned earlier, was a guiding principle of Family Life education
curricula in the State religious schools. This approach found expression in the first curricular
guidelines developed for Family Life education in the religious schools (Grizim, 1979). The
curriculum focused extensively on family issues, including, for example, classes on honoring
parents and treating others with respect. In addition, the central role of the program was to instill
the norms of Jewish law in the student body, in particular norms of behavior in areas of modesty
and behavior between boys and girls. As a subject based on Jewish law, teachers chosen were
usually teachers of Jewish law who had no training in psychology or biology. Therefore, even
when the curriculum suggested materials from the fields of psychology and biology, teachers
usually skipped over them, as they didn’t know how to present them. Sometimes, guest lecturers
such as doctors or nurses were invited to supplement the classes, but these presentations usually
took the form of frontal lectures, with no possibility of open discussion and questions (Samet,
2005).

In the eighties and nineties, numerous programs emerged in the girls’ high-schools.
Usually, they were the result of efforts on the part of an individual teacher and they stayed within

a single classroom in a single school. They were dependent on the initiative of a competent
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educator within the system. Additionally, these courses were developed for twelfth-grade
students only. Some schools chose to turn to outside resources in order to educate their students
in family life, developing an off campus seminar model. Students spent a few days in an
institution outside of school that specialized in presenting these topics to the religious market
and would prepare a workshop to meet what they perceived to be, the needs of the students
(Biale, 2007). This was adopted as a model because it provided a response to the needs of the
students without the teachers themselves having to address issues of family life. The advantages
of these programs were that information that teachers did not possess could be provided to the
students in a non-threatening environment. Since those giving the workshops were strangers to
the students, and teachers were usually not expected to be present at these workshops, students
could feel free to ask questions and raise issues that they might have been uncomfortable raising
at school. However, the seminar model also gave an implicit message to students that Family Life
education is a topic for discussion with unfamiliar educators and only outside of school.

It is important to note the absence of a parallel process in the boys’ religious high-
schools. Weiss (1999) was the first to publicly address this absence, presented in the voice of a

religious teenage male:

Naturally, I was very preoccupied with the physical changes I was experiencing in
my body and my attraction to the other sex. I had a tremendous need for
information on the topic. I can remember myself coming to book stores and
secretly looking at magazines. 1 would look at the columns for questions and
answers on sexual development in order to find answers to my questions. Most
of my sources were not reliable and presented the subject in a distorted fashion.
Even the secular educational books which I managed to acquire confused me.
Their message was that everything is permitted and even advisable and it was
clear to me that they were in opposition to the messages of religious education.
On the other hand, I did not have around me a system which would guide me
and give me the tools to fulfill what was expected of me. I felt really torn. I was
too shy to talk to friends because I did not know if similar things were happening
to them. I started to have doubts as to whether I belonged in the Yeshiva
framework or not. My frustration was exacerbated because I was meticulous in
observing commandments and was bitterly disappointed with myself because 1
was failing miserably in the area of these urges and desires. In addition to the

secular sources 1 found, I was also drawing information from “Breslav”

41



literature,” for example, “The booklet about Shemirat Ha-Brit (keeping the

955

covenant)”” which uses elements of intimidation. My guilt feelings over my
involvement with urges and desires tormented and depressed me, and I tried to
atone for my actions with fast days and various other methods. I felt tremendous
shame when I read books secretly. I thought I was deviant. And that I had no
one to turn to. It took me years to overcome the anxiety and attitude I developed
towards the subject. Perhaps the situation I am describing is a little extreme, but I
know that many religious teenagers have similar experiences on some level or
another. To this day I have tremendous anger towards those mechanchim (male

home room teachers) who neglected to discuss a subject which was so significant

for me, and left me to a draining and lonely Sisyphean struggle. (p. 12-13)

This poignantly captures the lonely struggle of the religious teenager. Having no one
available to talk to leaves them guilty and in a state of despair, a reality confirmed in a recent

personal account of life in a Modern Orthodox boys’ boarding school (Daum, 2007).

The Current Situation in the State Religious Schools

Sexuality education is a perplexing topic to the State religious school system (Admonit,
1999; Steinsaltz, 2000). Hartman and Samet (2007) note that some educators have interpreted
commitment to modesty to require excluding sexuality from classroom instruction. This often
translates into an avoidance of sexuality education. The State religious school curriculum focuses
considerable attention on details of Jewish law connected to keeping Shabbat, Jewish holidays,
and the dietary laws, as well as a full array of commandments concerning inter-personal ethical
behavior. However, on the topic of sexuality which many Modern Orthodox teenagers consider
their most pressing area of curiosity and interest and about which Jewish law has clear opinions,
the school often chooses to be silent. This silence itself communicates the sense that Judaism is
uncomfortable about sexuality or, even worse, that it has nothing positive to say on the subject
(Debow & Woloski-Wruble, 2007).

For many years the most common approach in the Orthodox community opposed
educating teenagers about sexuality and Jewish laws relating to it as inappropriate and
unnecessary (Achituv, 19706). If Jewish laws of sexuality were to be spoken about at all, it was

only in the home. The areas of Jewish law mentioned above are also addressed at home but

4 Breslav is a form of Hassidut that is passionate in nature. They publish numerous booklets encouraging
many types of intensive behaviors in order to avoid falling prey to desire. In addition, instilling fear is used as a
method for helping people avoid succumbing to their urges.

5 “Shemirat Ha-Brif” is a term used in the Orthodox wotld to refer to the proscription of masturbation.
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nevertheless merit formal study in school. Moreover, the research in the non-Orthodox
population indicates that parents hesitate to talk about sexuality and intimacy with their children
(Santrok, 1998; Kaiser Family Foundation Report, 2001; Kirby & Miller, 2002). Therefore, the
need to address these areas in the school framework, as well as to help parents become partners
in this endeavor, ought to be an important component of religious education (Rodriguez, 2000,
Friedman, 20006).

While Family Life education officially became a subject taught in Israel’s State religious
school system in the early eighties, it is still not widely taught (Cherka, 1999; Admonit, 2002). In
those schools which do teach Family Life education, courses are limited to the upper high school
grades and almost exclusively to gitls’ schools (Admonit, 2002, Goodman, 2005). In many
schools, the emphasis in these classes is on forming a girl’s character in preparation for life as a
wife and mother, in order to perpetuate traditional gender roles (Rapoport, 1999). Ayala, for
example, enjoys the “Holiness” class in her school because it is teaching her important lessons

for a perfect married life.

I like the holiness class, the class is interesting and it is also very interesting to
step out of the routine of learning a little, and it is also very important because
the teacher is guiding us how to really live happy and correct married lives in the
future. It is really a fun class and the Rabbanit [Rabbi’s wife who teaches the class]
is also lovely and smart, the class also serves us well, because, after all, ultimately
what is the main purpose, you want to have a perfect married life and you

certainly want to learn about that. (Rapoport, 1999, p. 493)

Other courses focus on issues of marriage and divorce in Jewish law with little, if any,
sexuality or relationship education (Goodman, 2005). Sexuality and relationships which are of
concern and interest to most Modern Orthodox teenagers are not included in the curriculum
(Sherlow, 2004; Hartman & Samet, 2007). In addition, the content of Family Life education
classes focuses wholly on marriage and relationships in the future, while not addressing any
possible issues girls or boys may be experiencing in their current lives (Admonit, 2002).

Although a number of possible curricula for Family Life education are available, in
practice, teachers interested in offering classes in sexuality and relationships beyond those based
in the twelfth-grade family purity in Jewish law course usually prepare materials themselves. In
addition, they have to find time to teach these materials in a schedule that offers little
opportunity for studying non-matriculation subjects. Therefore Family Life education only takes

place in schools in which there are teachers and administrators fully committed to the endeavor.
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Some schools that have recognized the necessity of classes in family life have implemented them
with teachers with no background or training in Family Life education. Despite the good
intentions, research indicates that being taught by a teacher without training in the field can

sometimes be more problematic than not being taught at all (Bowden et al, 2003).

Approaches to Family Life Education in State Religious Schools

Samet (2005) identifies three approaches to sexuality education in the Modern Orthodox

schools in Israel: silencing, post facto, and proactive.

The Process of Silencing

In “The History of Sexunality,” Foucault (1978) identified a process of silencing that takes

place regarding topics of sexuality. This process need not be total in order to affect its goal.

There was a policing of statements. A control over enunciations as well: where
and when it was not possible to talk about such things became much more
strictly defined; in which circumstances, among which speakers, and within which
social relationships. Areas were therefore established, if not of utter silence, at
least of tact and discretion: between parents and children, for instance, or
teachers and pupils, or masters and domestic servants. This almost certainly
constituted a whole restrictive economy, one that was incorporated into the

politics of language and speech. (p. 18)

Others have commented on the use of silencing in sexuality education. Michelle Fine
(1988) writes critically about the silencing of the female voice, as well as a lack of discourse
presenting sexuality in a positive light in the sexuality education classroom in the United States
public school system. She identifies clearly defined positions that teachers are encouraged to

present, as well as those that sexuality educators are taught not to address:

Sexuality education in public schools is typically constructed around an “official
curriculum” that “structures in” hegemonic silences. (Phillips & Fine, 1992, p.

243)

This critique of sexuality education in public schools questions the ways in which language,
silence, and ideologies are used to maintain and encourage sexuality education of a particular
kind, while implicitly denying the legitimacy of others. While the problem of silencing seems to

be common to sexuality education in the West, the nature of the silencing in the Modern
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Orthodox world has its own unique quality arising from a number of religious concepts and
beliefs of religious educators as delineated below.

1. Modesty

Hartman and Samet (2007) have noted that there are educators and parents who argue that
sexuality and intimacy are topics that do not belong in classrooms. These people claim that the
value of modesty precludes sexuality education because education requires public discussion of
private matters. To strengthen their argument, they bring a quotation from the Talmud: “One
does not discuss issues of illicit sexuality with three people together” (Babylonian Talmud,
Chagiga, 11b). An examination of the context of the quotation reveals that the sages of the
Talmud are not concerned here about modesty but rather error. When three people sit together
discussing issues of this nature, one may engage the teacher and the other two may distract each
other and leave with a misunderstanding about what is, and is not, permitted. The Talmud is
specifically concerned here with errors in identifying prohibited relations that are not explicitly
mentioned in the Torah (“hidden forbidden relations”) and not about sexuality and intimacy. In
general, the tendency to oppose education about sexuality actually seems to contradict the
approach of the Talmud, in which many tractates deal explicitly with sexual matters. These
tractates have always been taught in classes and there are no records that topics which dealt with
sexuality were avoided because of a prohibition to discuss sexuality in a group forum.

2. Irrelevant to Students at this Age

Another central argument brought by proponents of the silencing approach stems from an
interpretation of the Biblical text: “Do not wake or rouse love until it please!” (Song of Songs
2:7). The interpretation asserts that any talk about sexuality may arouse teenage youth to the
topic; innocence and ignorance are preferable.

In an interview with Leah, a teacher and administrator whose role as a supervisor for the

Unit for Family Life education is to persuade rabbi educators of the need to talk to male students
about sexuality, she reveals that a principal claimed that such discussion was simply unnecessary,

as his students had no problems with or questions about sexuality.

I told him, “Sir, either you don’t know your own pupils, or your “frogs” have dug
themselves so deep into the mud that you are unable to hear them croaking.
Meanwhile, they may be drowning in the mire. I know of the problems your
students are experiencing because my [female] students are their partners.” But
still, [the Yeshiva rabbis] tell me, “Don’t awaken and don’t arouse” — that’s their
rule. There is no way they would initiate a discussion on the issue! (Hartman &

Samet, 2007, p. 80)
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In order to adopt this approach, one must assume that teenagers in Modern Orthodox
schools are not aware of their own sexuality. While some Orthodox educators persist in this
position, it contradicts research on teenage sexuality (DelLamater & Friedrich, 2002), as well as
the record of internet discussions of at least some Modern Orthodox teenagers

(www.thelockers.net).

3. Harmful to Students at this Age

Most Modern Orthodox classes are heterogeneous with students who span a range of
knowledge and awareness about sexuality. While Modern Orthodox youth are for the most part
influenced by the majority culture and are aware of the liberal approach to sexuality it espouses,
some remain quite sexually innocent. Being raised within a traditional subculture that rejects any
sexual activity until marriage can create conflicts for the sexually aware teenager. For those
whose awareness remains dormant for longer, there is less conflict. Many religious educators
would promote this dormant stage for as long as possible in order to delay tensions. These
teachers argue that sexuality and intimacy are matters that relate primarily to marriage and are
therefore inappropriate to address until students are approaching marriage. These teachers
assume that addressing topics of sexuality would be harmful for their students, opening up
possibilities that they have not previously considered.

4. Futile

An additional reason propounded to justify the silencing approach stems from the
realization on the part of teachers that the Jewish law has expectations far removed from the
current norms of the average Modern Orthodox student in areas of male-female interactions.
Teachers are fearful of talking about the Jewish law and issues relating to it when they sense that
their students are not living within the boundaries of Jewish law in these areas. They prefer to say
nothing rather than present approaches that their students will probably find untenable (Samet,
2005). This is in line with a principle in Jewish law that it is better for someone to sin out of
ignorance rather than deliberately, knowing that his actions violate the law (Babylonian Talmud,
Beitza 30a).

For many educators, arguments for the silencing approach stem from their own
discomfort at addressing topics of sexuality (Samet, 2005; Lerman, 2007). Not trained or
educated in these areas, and usually coming from a background where neither parents nor
teachers spoke to them about sexuality, they feel ill-equipped to address student questions and

concerns about sexuality.
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The Post-Facto Approach

The post-facto approach towards sexuality education in the Modern Orthodox
community sees the need for Family Life education as a response to a crisis. Ideally, say the
proponents of this approach, these topics should not be taught at all. However, since the reality
in which Modern Orthodox teenagers are being educated is such that they are exposed to a
constant barrage of information with varying degrees of reliability about sexuality from the

secular world, religious educators must respond.

Family Life education did not become part of the system as a result of
educational improvements... but rather as a result of the undermining of
standards within our society... [as] a result of the complete collapse of values...
We must relate to this new and unexpected role as an emergency-based mission
imposed upon us for the purpose of preventing any further disintegration of the

foundations of our society. (Harpenas, 1977, p. 20)

This theme repeats itself in the writings of almost all of the early educators involved in
introducing Family Life education in the State religious schools. Rabbanit Rachel Neriya was an
early proponent of Family Life education in Orthodox schools and named her first book Facing
the Confusion Created by the New Permissiveness (1973). The book was written in direct response to
the norms and values that Modern Orthodox youth were exposed to and which were antithetical
to religious values. While her writings express a clear sense of mission in being the first to
counterbalance secular ideas and concepts about sexuality with an alternative for the Modern
Orthodox community, she repeatedly apologizes for breaking the silence. In response to the rule
“do not arouse and do not awaken,” she asserts unequivocally that it is not the discussions in the
classroom that awaken students, for they are exposed to far more provocative discussions in the
secular media.

The idea that students have already become exposed to and influenced by the broader
culture in areas of family life serves as the impetus for other educators to share Neriya’s
educational vision. Shlomo Aviner, a prominent rabbinic leader in the Modern Orthodox world,
says in response to the question of whether these topics should be addressed at all given that the

discussion conflicts with the value of modesty:

It seems to me that this [idea of not discussing topics of sexuality because of
modesty] is not true and we are obligated to discuss all these topics. In particular,

because if we do not talk about them — others will. Our students are not living in
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a vacuum, they listen to the radio, watch television and read newspapers. They
absorb all sorts of influences from there which are totally distorted, and we have
no means to prevent that. We want all of these topics to be addressed and

recounted in a straightforward manner. (Aviner, 2000, p. 141)

The Proactive Approach

The third approach is educationally proactive (Samet, 2005), espousing Family Life
education as a necessary part of adolescent education. It views not talking about these matters as
a repression of children’s natural curiosity about sexuality. Rather, children are seen as deserving
straightforward, age appropriate answers to their questions about sexuality so that they can better
understand the physical and emotional changes they undergo with regards their sexuality and
interest in relationships. Students should also be taught about Judaism’s nuanced and positive
approach to sexuality and pleasure in the appropriate contexts. In addition, its proponents
recognize the need to provide education to sexuality from an authentic Orthodox position to
students who are exposed to contrary cultural approaches to sexuality in the general media. The
proactive approach does not focus only on that which is forbidden, but emphasizes a positive
approach to sexuality from within a perspective of Jewish law. The proactive approach is not
found in boys’ institutions at all, and only partially in girls’ institutions (Samet, 2005).

Yet, in an article on the topic of teaching modesty to girls from within a spiritual

framework, Sherlow (2004) analyzes critically the problems of the current system.

This is the picture that our students have formulated: We, their rabbis and female
educators, only talk about what is dangerous and what is forbidden. We are not
prepared to open up a discussion with them concerning what is permitted and
what is necessary...and we have no message concerning the very areas in which
they are interested... Therefore, family life classes, whatever they are called, are
not the most exciting class for our students... Generally, the topics that are
addressed have very little relevance to their current lives, and therefore — there is

not a high level of interest. (Shetlow, 2004, p. 299)

This analysis of girls’ experience of family life classes in the schools that actually do have
a program is a sobering introduction to the nature of the proactive approach in the field. It
highlights the fact that while there are schools that espouse a proactive approach to Family Life
education, they generally educate with two goals. Family life educators often choose to

emphasize the dangers of relationships between the sexes and the rules of that which is
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forbidden. Alternatively, in reaction to the dramatic changes in women’s roles in the Western
world, they view the central purpose of this education as forming a girl’s character in preparation
for life as a wife and mother in order to perpetuate traditional gender roles (Rapoport, 1999). In

a study of holiness classes in an Ujpana, the researchers found:

The home is seen as an arena for fulfilling the Jewish ideal of family life, which is
conceived as the province of women. The intense official discourse on this issue
is related to the Ulpana’s urgent need to contend with the upheaval in this domain
caused by women leaving the home to go to work and by new ideas of

womanhood and the role of women. (Rapoport, Garb & Penso, 1995, p. 55)

As noted, the Uppanot as a group introduced Family Life education into their schools
before there was an official Unit of Family Life education in the Ministry of Education. The
purpose of these classes, however, was not to educate about the struggles or questions students
may have been experiencing in areas of sexuality or relationships, but rather to counterbalance
modern notions of feminism and womanhood and attempt to educate the next generation of

women to traditional roles.

The division of roles between the sexes necessitates that each of the sexes be
educated towards fulfilling their roles... It is important to develop in women an
understanding of the tremendous, important responsibility and significant
mission that being homemakers and mothers to their children is, to nurture in

women a positive attitude to the very nature of motherhood. (Neria, 1980. p. 61)

In schools in which courses were introduced under the rubric of Oral Law and focused
almost entirely on the laws of family purity, there was little, if any, sexuality or relationships
education (Sherlow, 2004; Goodman, 2005). Thus, despite the proactive nature of these
endeavors, the family life classes did not provide an open forum for conversations in the areas of
sexuality and relationships most needed by the students.

Sherlow promotes a radical alternative form of the proactive approach. After
commenting on the reasons existing classes in Family Life education do not satisfy students, he
suggests considering what it is that students themselves are interested in hearing. This would
probably prove more popular and successful, rather than deciding for them what it is that they

need to hear.
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Let’s return to the gitls — what are they interested in learning? They would like to
know about the nature of women and the nature of men and the differences
between them, as much as one can generalize; in the power of their burgeoning
physicality; in the essence of physical attraction, its power and its danger; in the
possibility of living a passionate life in holiness; in issues that they see in the adult
wortld — that which is beautiful and pure, and in crises and perversions; in brief —

all of the varieties of experience. (Sherlow, 2004, p. 299-300)

Family Life Education Curricula in State Religious Schools

As noted eatlier, the history and development of sexuality education in the State school
system has been well documented in the work of Cavaglion (1997). Through an analysis of
books, texts, and transcripts of Ministry of Education discussions he presents a comprehensive
picture of approaches to sexuality education utilized in Israel. Family Life education in the State
religious system has not been subject to the same scrutiny, although Samet (2005) provides a
valuable historical review in her study.

While much has been written by educators about the need to implement more
comprehensive Family Life education programs both for boys and girls in the various State
religious schools (Samuel, 1985; Grizim, 1994; Solberg, 1997; Neuman, 2003; Kehat, 2003),
relatively little has been done. However, several initiatives should be noted.

The first syllabus for Family Life education in the religious sector was published in 1988
(Grizim, 1988). It offered curricular suggestions for Family Life education for kindergarten
through twelfth grade. The syllabus was divided into four sections: Me, the Family, Society, and
the Nation. Prior to and in conjunction with the publication of the syllabus, a number of
experimental pamphlets were produced for different grade levels and were distributed to teachers
to use with their students as part of this program (1979, 1985, 1987). The syllabus itself reflected
a broad range of issues, but the booklets offered a very neutral curriculum focused primarily on
Jewish law that did not address significant issues of family life, and certainly not sexuality
education. In addition, there were no lesson plans provided for teachers, but rather suggestions
for topics to be discussed with little guiding materials offered for actual classroom practice.

The most detailed educational materials available are those produced for twelfth-grade
students, which evolved in response to the introduction of a twelfth-grade Oral Law
matriculation examination for girls on the subject of “Marital Relations and Family — Ishut
U-Mishpacha” in the early 1980’s. Topics included in the curriculum for matriculation are

engagement, the sanctification of marriage and the marriage ceremony, marriage, divorce and
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laws governing mixing between the sexes. While this curriculum established a formal framework
for classes on these topics and opened conversation about them in twelfth-grade classes, sharp
criticism regarding curricular content abounds (Chadad, 2002). In particular, one of the most
commonly used books written for the curriculum is “Faithful House” (Bayit Ne'eman), which has
no author but is described at the front as having been written “with much effort by rabbis and
teachers with rich experience in education.” This book has been fiercely criticized as being
antiquated and archaic in its approach to women as well as replete with content of no relevance
to Modern Orthodox teenage girls. Critics say its content and approach trivializes Jewish law for
students and alienates them from the tradition. The curriculum presents, for example,
relationships between men and women as hierarchical in nature, with a woman’s role as being to
serve her husband, and not from a point of view which religious female teenagers would find
relevant to their religious lives today. The book is still offered as the formal text of study for the
matriculation exam. In response to criticism of the book, a number of revisions were produced
(Eisenberg 1988, 1996, 1998).

Suggestions to change the curricular content of the twelfth-grade matriculation exam to
include broader male-female issues and issues the Modern Orthodox young woman may face in
changing times have not met with success. An important example of an effort to implement
change that was thwarted is that of the experimental curriculum “Seder Nashinz: The Woman in the
Family and in Society in Light of Jewish Sources” (Admonit & Wasserman, 2004). It was written as an
alternative to “Bayit Ne'eman”. Seder Nashim offered a new approach for the Oral Law unit on
family purity, with a much broader perspective, taking into consideration the issues that women
today struggle with and presents a source-based approach to the issues. Rabbi Yaakov Ariel, a

prominent rabbinic leader, writes in his recommendation at the beginning of the book:

This gathering of our sources, both ancient and modern, is rich and diverse,
based in Jewish law and lore, enabling a deep and broad learning of topics
related to women and the family. It offers an opportunity to understand the
Jewish laws and philosophical outlook of our holy Torah and its applications

to a changing world throughout the generations.” (Rabbi Ariel, 2004)

Implementation of this curriculum in the schools has been prevented by supervisors of Oral law
matriculation exams in the Department of Religious Education at the Ministry of Education, and
no other alternatives have been offered in its place.

An early pioneer in both teaching and writing about Family Life education was Rabbanit

Rachel Nerya. Taking it upon herself as a mission, she lectured to students and their parents on
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these topics across the country before any formal programs were established. In addition, she
published broadly on the topic (Nerya, 1974; 1979; 1983; 1995). Throughout the eighties and
nineties, there was not an insignificant amount of literature produced in these areas, which
seemed to evolve in response to questions emerging from teenagers themselves. In particular,
Rabbi Aviner has been a prolific writer on this topic (1978; 1985; 1991; 1994; 1999; 2000), and is
responsible for opening up a topic that was commonly not talked about (Samet, 2005).

An additional experimental curriculum for twelfth-grade students that has been
developed for the Modern Orthodox school, “Gender and Family in Judaism” (Biale et al, 2006),
was spearheaded by Kolkich, the organization of Modern Orthodox feminists, and addresses
issues relating to males and females and their roles and interactions from a religious, feminist
perspective. In that vein, the program is offered to both male and female students. It has been
distributed to heads of boys and gitls high schools in the Modern Orthodox community but has
met with only minimal implementation (Personal communication, T. Biale, 3.3.09).

In 1995, a new team of Family Life educators under the leadership of Rivka Cherka
became responsible for the Unit for Family Life education (Personal communication, D.
Rosenberg, 18.11.07). They were aware that their most important endeavor was to provide
educational materials appropriate to the Modern Orthodox community. In an effort to produce
materials that could be used in the various frameworks of the State religious school system, the
staff of the Unit for Family Life education was divided into teams, each focused on developing
materials on a particular topic. The topics related to teenagers and their present experiences such
as, for example: on being a teenager, on boyfriends and girlfriends, and on establishing a family.
These were subdivided into topics for various grade levels. In addition, a diverse group of family
life educators, teachers, rabbis, psychologists, and counselors was assembled to assist in writing
the educational curriculum. Materials were piloted in a number of schools that reflected the
range of state religious institutions. In addition, the staff of the Unit for Family Life education
offered a number of workshops dedicated to Family Life education and invited high level
administrators from the Religious Department of Education to attend. These administrators
came to recognize the importance of Family Life education and gradually changed their attitude
from one of “why bother?” to inquiring as to the most successful approach to utilize (D.
Rosenberg, personal communication, 18.11.07).

After ten years of work, a curriculum appeared entitled, “The Orthodox Family: Educating
towards Coping in a Changing World’ (Cherko et al, 2005). The range of professional backgrounds of
those who contributed to this work is reflected both in the content and in the diverse

methodologies represented in this volume. This effort represents the first attempt to produce
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comprehensive Family Life educational materials for the State religious sector. The curriculum is
geared towards both male and female students. With evidence that boys Yeshiva high schools
were not providing Family Life education (Weiss, 1999; Samet, 2005; Daum, 2007), the Unit for
Family Life education developed curriculum materials which would also be appropriate for use in
boys Yeshiva high schools in the hopes of encouraging administrators in these institutions to
implement classes in family life. This material is being implemented in many State religious high
schools across Israel and is beginning to stimulate the development of Family Life education in
far more, including State religious boys’ high schools (D. Rosenberg, personal communication,
18.11.07). While potentially offering a rich resource, the extensive nature of the curriculum
hampers its efficacy, making it difficult to identify a particular topic for a particular age group. In
addition, there are still important topics that are not addressed such as homosexuality,
pornography, internet usage and shemirat negiyal’. No assessment of the new curriculum has yet
been published.

In addition to these official materials provided by the Unit of Family Life education
educators who lacked resources gradually created their own materials for the classes they taught.
A number of these resources have been noted in an article by Solberg (1997). Undoubtedly, there

are many more teacher-made materials across the country, but no formal record of them exists.

Popular Modern Orthodox Literature about Sexuality

Throughout the eighties and nineties, a significant amount of literature was produced in
these areas in response to questions emerging from teenagers themselves. Rabbis and female
educators wrote important articles and books on topics related to teenage sexuality (Even-Denan
& Gamas, 1997; Chaikin, 2000; Schwartzbaum & Sedan, 2000; Shapira, 2003; Shapira & Shapira,
2004). While these are not educational curricula or lesson plans for educators, they demonstrate a
movement towards more open discussion through the publication of materials accessible to
teenagers. In addition, there has been a proliferation of Modern Orthodox websites which offer
an “Ask the Rabbi” service. All questions are accepted anonymously and answers by Rabbis and
their assistants are posted on the internet site. Questions in areas of sexuality, relationships, and

modesty abound (For example, www.kipa.co.il/ask, www.moreshet.co.il/web/shut/shut.asp).

6 Shemirat negiyah, or “being shomer,” is the term used to describe the observance of the Jewish laws forbidding
physical touching between the sexes. According to Jewish law, men and women who are not married must refrain
from any physical contact. This terminology, which literally means “guarding touch”, does not appear in the halakhic
literature, and seems to have originated from American teenagers and has been adopted by the Israeli teen
population as well.
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The Life Values and Intimacy Approach: Finding a Framework

As mentioned eatlier, SIECUS, the Sexuality Information and Education Council of the
United States convened a task force and developed “National Guidelines for Comprehensive
Sexuality Education.” These guidelines were updated in 1996 to reflect societal and technological
changes that had occurred since 1991, and updated again in 2004. The SIECUS Guidelines for
Comprehensive Sexuality Education, Kindergarten-12th Grade (1991, 1996, 2004) were not
designed as a textbook or a curriculum. Rather, they provide a framework for education about
human sexuality and family living within four developmental levels from kindergarten through
high school. Written with values reflecting the beliefs of most communities in a Western
pluralistic society, SIECUS recommends that the characteristics and values of each local
community determine the exact content of the specific curriculum for each particular population.
Their work provides a framework to be used by communities across the world and these
guidelines have been adapted to produce national models in several different countries.

Soon after SIECUS produced their first guidelines in 1991, a group of Modern Orthodox
educators in the United States formed their own task force spearheaded by Wieder (1999) and
developed what became the “Life Values Curriculum: Health Education for the Jewish Day
School”. The document followed the recommendations of SIECUS, with substantial
modifications to fit the needs of the Orthodox school community (see Table 1, which shows the
six key concepts as well as the topics in each key concept included in the curriculum from
kindergarten through twelfth grade). The curriculum provided only a framework, not classroom-
ready materials. As part of this research, I developed a “Life Values and Intimacy Education
Curriculum for the Modern Orthodox Israeli School,” including comprehensive units of
classroom-ready materials for a tenth-grade class of girls based on the framework provided by
“Life Values Curriculum: Health Education for the Jewish Day School.” (See Table 2 for list of
topics). The curriculum I developed is based on these guidelines. The curriculum also takes into
account the recommendations for a successful sexuality education program provided by Kirby
(2000). These materials are an innovative contribution to Modern Orthodox education. (See Vol.
2 for full copy of curriculum materials).

School-based Life Values and Intimacy Education is designed to help students build a
foundation of beliefs and norms regarding sexuality as they mature into healthy adults that is
rooted in Jewish law. It aims to facilitate student development and commitment to adopt the
norms of Jewish law in areas of sexuality. The fundamental goal is to aid the essential process of
developing an independent conscience that is alighed with Jewish law with regards sexuality and

relationships for Modern Orthodox students. Thus for example, when teaching students about
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their sexuality within the context of Jewish law, the curriculum is able to simultaneously
normalize the sexual struggles that challenge many Modern Orthodox teenagers, while
encouraging observance to Jewish law as an ideal. This approach of making the challenges both
natural and speak-able is critical in helping teenagers realize that they are not alone in their
struggle and can find comfort and support in a shared community (Rosenfeld, 2007).

The Life Values and Intimacy approach views students as deserving of straightforward,
age-appropriate answers to their questions about sexuality. It views avoidance of discussion
about these matters as repressive in an unnecessary and unhealthy way, stifling students’ natural
curiosity about sexuality. Speaking honestly and explicitly to students empowers them to better
understand their bodies and themselves and keeps them from a world of hearsay and confusion.

The Life Values and Intimacy approach does not focus on what is forbidden, but rather
emphasizes a positive approach towards sexuality from within a perspective of Jewish law. The
message offered to teenagers is multifaceted, as they are educated to harness their sexuality and
exercise self-control in the present while simultaneously being taught that sexuality is viewed
positively and encouraged in the appropriate context in the future. The message should offer the
perspective that the need for self-control is not limited to teenage years but will find expression
throughout their religious lives as a necessary aspect of a religious sexual life (Berkovits,
1976/2002). Life Values and Intimacy Education, as a comprehensive sexuality education
program, spans a much broader spectrum of issues than those related to sexuality alone. Topics
such as relationships and communication are included because these are building blocks in the
development of healthy relationships. Topics not usually dealt with in formal Jewish law
curricula, such as shewirat negivah and homosexuality are also addressed. Sexual harassment and
abuse, as well as a positive approach to sexuality itself, are presented. The curriculum is designed
to provide students with information and tools that they need to face the questions, challenges,
and dilemmas they may experience in these areas. Life Values and Intimacy educators can
facilitate a thoughtful, open, honest forum for discussion of sexuality related topics so that
Modern Orthodox students no longer need to look elsewhere for information and a value system

about sexuality.
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Table 1: Key Curricular Concepts and Topics
Based on Life VValues Curriculum: Health Education for Jewish Day Schools (Wieder et al, 1999)

Key Concept 1: Values and Personal Skills
Topics:

Values

Decision Making

Communication

Appropriate Assertiveness

Negotiation

Looking for Help

Key Concept 4: Sexual Behavior
Topics:
Sexuality throughout Life
Masturbation
Shared Sexual Behavior
Abstinence
Human Sexual Response
Fantasy

Sexual Dysfunction

Key Concept 2: Relationships
Topics:

Families

Friendship

Love

Socializing

Marriage

Parenting

Key Concept 5: Sexual Health

Topics:

Reproduction, Contraception & the Family

Abortion
STD’s , including HIV Infection
Sexual Abuse

Reproductive Health

Key Concept 3: Human Development
Topics:
Reproductive Anatomy & Physiology
Reproduction
Puberty
Body Image
Tzniut

Sexual Identity & Orientation

Key Concept 6: Society & Culture
Topics:

Sexuality and Society

Gender Roles

Laws of Family Purity

Sexuality & Religion

Sexuality & the Arts

Sexuality & the Media
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Table 2: Life Values and Intimacy Education Topics for the Tenth Grade

Unit 1: Introduction to the class

Unit 2: Adolescent Development

Unit 3: Anatomy & Physiology: The Female Reproductive System

Unit 4: Anatomy & Physiology: The Male Reproductive System

Unit 5: What is Sexuality?

Unit 6: Living in a Male-Female Mixed Environment: Creating Boundaries

Unit 7: What is Holiness (Kedushah)?

Unit 8: Sexual Harassment and Abuse

Unit 9: Being Shomer (Negiyah)

Unit 10: Tzniut (Modesty): Beyond Elbows

Unit 11: Closing Session

Optional unit: Celebrating the Body

57




Choosing a Name: Life Values and Intimacy Education

While the Modern Orthodox community may be uncomfortable with the term “sexuality
education,” the formulation “Family Life education” is also problematic. Family Life education
reflects the idea that topics being taught relate to family, and that the focus is on preparing young
teenagers for their future relationships as husbands or wives and as parents. Whereas this is an
essential component of the education that should be provided for students as they grow older,
their current concerns about sexuality and relationships also need to be addressed. This is

especially the case in the Modern Orthodox community.

The conflict between living as an Orthodox Jew and simultaneously living in the
modern world is acute in the areas of sexuality and relationships. Ranging from
adolescents who confront the media’s portrayal of sexuality but lack a Jewish
response from their schools and parents, to singles who try to find a balance
between their desires and halakhic restrictions [restrictions of Jewish law| as they
remain single for longer, to the newly married who are trying to reconcile their
expectations with reality and want to find a healthy way to incorporate this new
dimension into their relationship, individuals at all stages of life are struggling.

(Rosenfeld, 2007, p. xvi)

It is important not only to prepare them for future family life, but to give them tools to
adopt an approach rooted in Jewish law to the sexuality issues that they face in their teenage
years as well. The name of any course or program in this area should reflect this approach.

The name “Life Values and Intimacy Education” reflects the content of the educational
materials, which incorporate Life Values Education (values and personal skills, human
development, society and culture) as well as Intimacy Education (relationships, sexual behavior,
and sexual health). “Intimacy education” was chosen over “sexuality education” because it
reflects a broader spectrum of topics than issues of sexuality alone. In addition, the term
intimacy is a less provocative term than sexuality, particularly for the Modern Orthodox

community.’

At the first introductory class in the school in which this research was conducted, the teacher challenged
the students to suggest a name for the course. Explaining that Family Life education didn’t seem to appropriately
describe the topics of the course, she offered a prize to the student who could provide a better title. None were
forthcoming.
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Rationale for the Current Intervention

The current study is an attempt to formulate a new approach to sexuality education for
the Modern Orthodox community in response to the deficiencies of the existing approaches. As
described above, many Rabbis and educators have concluded that even in those schools which
provide Family Life education, the topics addressed do not address the current and real concerns
of Modern Orthodox teenagers (Solberg, 1997; Neuman, 2003; Kehat, 2003; Shetlow, 2004;
Goodman, 2005; Samet, 2005). In addition, there is no systematic curriculum which addresses
issues of relationships and sexuality enabling students gradually to develop an understanding of
issues in these areas in a scaffolded way throughout high school. This despite research indicating
that sexuality education is most effective when it is comprehensive, beginning when children are
young and continuing throughout their years of formal education (Hyde & Delamater, 2003).
There is a vacuum in most Modern Orthodox day schools with regards educating about issues of
sexuality, relationships and modesty. This phenomenon puts children at a high risk for conflict as
they struggle without guidance to make sense of their own traditional value system in the face of
secular culture. In the absence of a comprehensive sexuality education from within the system,
children are left on their own to process the cultural messages they are exposed to, and often by
default these messages become the only education they receive about these topics (Debow &
Woloski-Wruble, 2005). The current intervention utilizes a curriculum I developed offering a
new model of sexuality education for the Modern Orthodox day school. This alternative
educational model combines a theoretical framework that is traditionally based while
incorporating internationally accepted guidelines for sexuality education and addressing issues of
current concern to Modern Orthodox teenagers in these areas. The teaching of this new

curriculum at Ulpanat Bina is the current intervention.

Contributions of the Current Intervention

This research is groundbreaking in several ways. The current study will contribute to the
field of sexuality education for the Modern Orthodox community by providing both baseline
knowledge and assessing the impact of an innovative intervention. Interviews with participants
will provide baseline knowledge in the areas of sexuality, relationships and modesty. In addition,
participants will be asked to describe how they react to the various approaches they encounter
relating to issues of relationships and sexuality including the Jewish law as they understand it, the
norms of modern secular society, and the norms of their own communities. This information

has never been documented in this cultural subgroup.
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Although there are some religious schools that teach Family Life education, they
generally do so only in twelfth-grade and not at the tenth-grade level. Even when Modern
Orthodox schools teach Family Life courses they often address a limited number of topics, rarely
addressing current teenage concerns such as whether to have a boyfriend or not.

A central component of the research will be an exploration of the ways in which
educating about sexuality in a classroom situation impacts on teenagers’ knowledge and attitudes
in these areas. In particular, I will explore how they “come to be normed” (Green, 1999, p. 43) to

their tradition in these areas.
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Chapter 2: Methodology

A Qualitative Approach

Research method and design must be compatible with research goals and allow for
answers to the questions posed. When the phenomenon under study requires an in-depth
understanding of individuals and research explores a reality that is socially constructed and
complex, a qualitative research model is the method of choice (Glesne & Peshkin, 1992).
Qualitative research strives to understand process and emphasizes the value of the subjective
interpretation of the participants, their opinions, and their perspectives. Qualitative data is
gathered from a natural environment through a process of observation and exploration. The
primary research tool is the researcher; while instruments may be used to gather data, it is the
researcher who is actually in the field, interviewing, observing, and participating in the lives of
research participants. Thus, the researcher becomes the primary instrument of research, one that
is not automatized, but rather has a personal response to whatever is seen and heard (Ely et al,
1991; Lofland & Lofland, 1995). In addition, the theory and analysis of data are inductive and
grounded in the field (Strauss & Corbin, 1994; Tzabar Ben Yehoshua, 1995: Bogdan & Biklen,
1998).

This study utilizes the case study method of qualitative research. According to Cohen &
Court (2003), the case study’s central aim is the intensive investigation of contemporary
phenomena within a real-life context. The case in question can be an individual, but it can also be
a tribe, a classroom, or a society (ibid., p. 283). This method is particulatly appropriate when the
phenomenon needs to be studied within its context (Yin, 1994). The approach to the research is
based in grounded theory, a theory that is developed inductively from the data in the field
(Strauss & Corbin, 1994).

This research, which seeks to analyze the ways in which Modern Orthodox teenage girls
relate to sexuality, is highly personal. It requires a gentle, probing exploration of individuals who
are just beginning to develop their understanding in this area. A qualitative approach allows for
exploring different ways of understanding issues as they are defined and interpreted by the
participants themselves (Bogden & Biklen, 1998; Denzin & Lincoln, 2000). This study is an
opporttunity to hear the actual voices of teenagers, rather than allow teachers, parents, principals,

or rabbis to speak for them.
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The Current Study

In the first phase of the study, I gathered baseline information from Modern Orthodox
teenage girls in an Israeli high school (“participants”) concerning their knowledge of and
attitudes towards sexuality both in secular culture and their own cultural subgroup. In the second
phase of the study, participants took part in a semester long course in their school based on the
Life Values and Intimacy Curriculum I have developed. The curriculum is entitled “Life Values
and Intimacy Education” to reflect the content of the educational materials, which incorporate
Life Values education (values and personal skills, human development, society and culture) as
well as Intimacy education (relationships, sexual behavior, and sexual health).

The third, final phase of the research was post-intervention interviews with participants
to assess the impact of the course on their knowledge and attitudes, as well as to learn about
their impression of the course and their recommendations for future sexuality education for
Modern Orthodox teenage girls.

All participants were given a full description of the purpose of the research study.
Parents were informed about the course intervention and accompanying research. They were
offered negative permission slips, but no parents chose to remove daughters from the project.

Research was conducted intensively in the school with different groups throughout a two
year period and across two different grades, giving the researcher the opportunity to become
familiar with the institution both through teachers and students as well as from my own varied
experiences in the school. Familiarity with the day to day running of the school allowed me to
appreciate the multiple dynamics at play in this educational institution. In addition to
interviewing all participants, I conducted interviews with various administrators and members of
the school staff, particularly those involved in areas of education related to the research (e.g.
home room teacher and Jewish law teacher). These interviews were conducted towards the end
of the research so as not to influence the way in which I would approach the participants.
However, my interviews with the adults were guided by information and questions I had

gathered through my interviews with the participants.

Participants

The participants were all 22 members of one tenth-grade class (ages of 15-16) in a
religious girls” high school in Israel. These students represent a diverse cross-section of the
Modern Orthodox community. Parents are mostly professionals, including rabbis, educators,
doctors, lawyers, nurses, computer programmers, and business people. In most families, both

parents have academic training. Girls come from religious families; some feel they were more
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religious than their parents, some have parents who had chosen to become religious, and some
are not sure they will be as religious as their parents when they grow up. Some participants have
siblings who are no longer religious, while others have siblings who have become intensely
religious. Participants come from families with at least four children, often more.

The participant population cannot be identified as representative of the Modern
Orthodox community as a whole. As students in an Ulpana style school (an intensive religious
high-school framework for girls which incorporates a dormitory facility), located in a settlement
area, participants tend to be from families which hold themselves to a high standard of religious
practice. In addition, the families of about half the participants are of North American origin.
Norms regarding exposure to and involvement in secular culture often differ between native
Israeli families and those who come from a North American background.

Regarding preserving the anonymity of subjects, I have been careful to mask information
that might serve to identify participants. I have chosen the fictitious name Ulpanat Bina for the
research site and have similarly masked information that might identify the various adults who
were interviewed. In addition to all these precautions, the fact that this doctorate is written in
English for an academic institution unconnected with the communities studied also serves to
protect the identities of those involved. Finally, each participant chose a pseudonym for

themselves which is used in referring to them or reporting their statements in this study.

The School Setting — Ulpanat Bina

Ulpanat Bina was purposefully chosen as representing the Modern Orthodox target
population (Mason, 1996). It is a Modern Orthodox religious high-school that can be identified
as positioned between a full Ulpana, an intensive religious high school framework for girls which
incorporates a full time dormitory facility, and a State religious high school, which provides a less
intensive Judaic studies program and does not offer a dormitory option. While Ulpanat Bina is
not a boarding school, students are expected to sleep at the school one or two specific nights a
week, during which time informal educational programs take place. Three quarters of the student
population comes from the local settlement communities, while about a quarter come from
neighboring cities.

The administration, composed of individuals well educated in religious and secular
domains, is committed to a vision of synthesis between religious and secular education. The
school identifies itself as being deeply committed to religious values while providing an excellent

secular education. There are four central goals towards which Ulpanat Bina aims:
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1. To provide a vibrant religious education including broad based knowledge and
understanding of Judaism and Jewish texts while nurturing a deep commitment to
religion. The administration is fully aware of the challenges that confront students
seeking to live religious lives in a post-modern world and strives to provide a religious
education which addresses these challenges. This education is provided in both formal
and varied informal settings addressing the intellectual and emotional realms.

2. To encourage each student to be cognizant of her unique talents and to develop them so
that she can come to serve society to the best of her abilities. Ulpanat Bina has a well
developed volunteer program for ninth and tenth-grade students. In addition, more than
half of the tenth and eleventh-grade students serve as counselors in various youth
groups.

3. To engender academic excellence of the student body by providing a rich and varied
academic program. This includes high level courses in the sciences as well as a well
developed liberal arts program, including music and art.

4. To give each student personal attention and the opportunity to develop significant
relationships with home-room educators and other educators. Home-room educators are
carefully chosen and given extensive responsibility for their students. In addition, the
staff includes counselors whose responsibilities include informal education programming
as well as activities on dorm nights.

Ulpanat Bina’s administrative staff is constantly reviewing and re-evaluating the
education it offers students, aware of the centrality of their role in preparing the next generation
of Modern Orthodox female adults.

Ulpanat Bina presents a different model of Israeli Modern Orthodox girls’ school to that
desctribed by Rapoport (1999) in her study of Family Life education in a Modern Orthodox
Ulpana. Rapoport’s study highlights the process of socializing gitls to embrace first and foremost
their roles as future wives and mothers. Ulpanat Bina accepts a student body that aspires to
excellence in all areas and encourages its students to succeed at a high level matriculation, study
in universities and take on influential positions in society. In that sense the two schools represent
different visions of the ideal Modern Orthodox woman and demonstrate that there are a number
of streams within Modern Orthodoxy with different goals for their youth, particularly their
women.

The administration at Ulpanat Bina is attuned to the importance of Life Values and
Intimacy education and has for many years implemented a course in Family Life education in the

senior year. They willingly agreed to pilot the Life Values and Intimacy curriculum in the tenth-
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grade. Throughout the intervention, the administration was helpful and supportive. While there
were difficulties in scheduling and implementing the intervention, these were more the result of
competing interests and disorder rather than a lack of support. In fact, on its own initiative,
Ulpanat Bina has continued to offer the course the year after research was completed at the

school.

The Course Instructor

The success of any curriculum is dependent, at least in part, on the ability of the teacher
to present it effectively. Teaching about sexuality is considerably different from teaching other
topics since the nature of the material is highly personal and requires a degree of comfort on the
part of the teacher that must be developed through training (Wight, 1997; Carter & Wengert,
1998; Wight & Buston, 2003). The ideal teacher provides a non-threatening, safe classroom
environment so that students can feel comfortable asking honest questions and addressing
various issues of sexuality. The teacher must also find a balance between the curriculum and her
own comfort level and sense of ownership over the material.

Since the competence and appropriateness of the teacher in sexuality education is a key
factor in the success of any intervention (Bowden et al, 2003), the school for this study was also
chosen based on the availability of an appropriate teacher. Ulpanat Bina is fortunate to have on
staff an educator who is an expert in the field. This educator, who we will call Adina, developed
the program for Family Life education for the twelfth-grade prior to this research. She has taught
teachers and participated in numerous training programs in the field of Family Life education,
often as the instructor, and was a member of an exclusive group of educators who were brought
together to discuss issues of Family Life education for boys’ and girls’ Modern Orthodox high
schools in Israel. In fact, after reading an article highlighting her work in a local newspaper, I had
consulted with her while writing the original version of the Life Values and Intimacy Curriculum.

Adina’s role in the school is that of 11" and 12" grade guidance counselor. She was eager
to participate in the intervention because she believes in the value of implementing sexuality
education at an earlier age than is accepted practice. In addition, she was interested in the
opportunity to meet with the students on a regular basis and connect with them through these
classes. The fact that an expert in the field was available to teach the course as a full partner in
implementation and development of the intervention was a pivotal factor in the choice of
Ulpanat Bina.

Adina and I met frequently throughout the intervention to discuss implementation in

terms of both content and atmosphere. The original curriculum for the intervention had been
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developed based on our meetings, interviews with girls, and the American version of the Life
Values and Intimacy curriculum. We made changes to the curriculum during the course to
address issues that arose from the class. We began the intervention cognizant of the need for
flexibility in curricular content and responded to the needs of this particular group of students.
This joint endeavor meant that implementation of some topics differed from the original
approach I had planned on, while others were not presented at all. Nonetheless, the central

thrust of the curriculum was preserved.

Pilot Study

In the academic year 2007-08 a pilot study was carried out in Ulpanat Bina. Two tenth
grade groups (25 participants in total) participated in a shortened Life Values and Intimacy
intervention. Participants were interviewed before and after the intervention, and the data and

suggestions they offered, shaped the planning of the intervention in 2008-09.

Pre-Interviews

I introduced each pre-interview by explaining the general topic and purpose of the
interview and I explained how participants’ confidentiality would be protected. I explained that
participants were not expected to disclose anything that would make them uncomfortable, as
some of the topics involved private matters. They were invited to ask me to stop or move on to
another question at any time. These were necessary prerequisites to protect the participants and
help them feel comfortable (Ely et al, 1998).

I attempted to be sensitive to each participant’s level of comfort and did not proceed
with questions that seemed to cause discomfort or did not elicit much response. This meant that
on three or four occasions, I moved on from a particular question because the participant
seemed uncomfortable or unwilling to answer it. This sensitivity sometimes led me to contend
with what has been described as “the unsayable” (Rogers et al, 1999), what is 7o said in an
interview. He offers four different types of “the unsayable,” and interviewers are encouraged to
be mindful of them: talking in the negative, self-correcting, unclear statements, and silence. The
interviewer must be attuned to these responses and find appropriate ways to explore them,
recognizing that they may reflect discomfort with the subject or approach. While it is important
to be aware of the “unsaid,” it is no less important to avoid over-interpretation of the silences
and discomfort.

My training as a child clinical psychologist proved valuable throughout the interview

process. It helped me to maintain a neutral stance while being attentive to the nuances of
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participant’s words and affect. I found myself drawing on that training in order to wait for
participants to find the words they were comfortable saying without offering my suggestions to
assist them.

In preparing for the pre-interview, I submitted my proposed questions to the
administrators in the school for their feedback and approval. Knowing that sexuality is a topic
rarely discussed, I tried to be sensitive to the population and was careful to address topics in a
way that was appropriate for the participant population. The first interview submitted was
considered too provocative; for example, words like “intimacy” were thought likely to cause
discomfort to participants. Together with a senior administrator and the course instructor, I
rephrased some of the questions so that the content remained, for the most part, intact.

The pre-intervention interviews lasted about forty-five minutes to an hour. Interviews
took place in a private room in the school. All interviews were recorded and transcribed to
provide a data source that could be reviewed and analyzed (Lincoln & Guba, 1985). The central
questions presented to the participants were the following:

1. Can you share with me anything you remember learning formally in the school setting
about puberty, modesty, relationships between boys and girls, and being shomer negiyah

(being careful about physical touching between the sexes)?

2. Were there any other frameworks (youth groups, workshops, at home) in which you
learned about these topics? Do you remember what you learned?

3. Who would you turn to if you had questions in these areas?

4. If you had a problem and you needed advice, who would you turn to?

5. Can you give me an example of a conversation you have had with friends about any of
these topics?

6. When you watch a movie in which there are intimate scenes, what do you do? What do
you feel? How do you think you are affected by it?

7. Have you ever encountered anything that made you uncomfortable on the internet?

8. In what frameworks do you meet with boys? What do you usually do together?

9. Are you aware of the halakhic expectations of male-female interactions? Do you
understand these expectations?

10. How do you think Modern Orthodox teenagers your age contend with these
expectations? What might be difficult?

11. Do you think there are any special needs for Modern Orthodox teenagers growing up in

today’s wotld in these areas?
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12. Who do you think is responsible for educating about relationships, boys and gitls,
modesty, etc.?

13. What do you think are the central influences on your knowledge, attitudes, and behaviors
in these areas?

14. What recommendations would you make if you were developing a program to teach

about intimacy to Modern Orthodox students your age?

In addition, towards the middle of the interview, participants were given a sorting activity. From
a pile of cards on which different topics were listed, they were asked to sort the cards into two
groups: topics they had learned about and topics they had not learned about. They were then
asked to sort the cards a second time into two new groups: topics they had never heard of and
those about which they were interested in learning more. If participants were interested in
learning about many of the topics, they were asked to identify the three they were most
interested in learning. The list of topics to be sorted were: Anatomy and physiology, holiness,
teenage boy-gitl relationships, peer pressure, pornography, communication between the sexes,
knowing when and how to ask for help, birth control, gender differences, modesty, what’s
sexuality, sexually-transmitted illnesses, sexual abuse, being shomer negiyah [avoiding physical
touching between the sexes|, and homosexuality. The cards were handed to participants in

random order. A sample of the complete interview can be found in the appendix.

The Curticulum

The Life Values and Intimacy Education curticulum for the Modern Orthodox School is
a comprehensive, classroom-ready curriculum. It combines a theoretical framework that is based
in Jewish law, educational theory concerning the transmission of norms (Green, 1999), as well as
the internationally accepted guidelines for sexuality education (Debow & Woloski-Wruble, 2007).
It represents a vision of comprehensive school-based education towards thoughtful decision-
making, lifestyles, and relationships. It includes fifteen sessions for each grade at the middle and
high-school levels and recognizes that an effective intervention in which normation can take
place is based on active learning, ideally through multiple teaching methods (Kirby, 2007).
Students are encouraged to personalize the material by incorporating games, role-playing,
brainstorming and small group discussions.

Developed originally for an American Jewish day school population, I adapted a portion
of the Life Values and Intimacy Education curriculum to suit the cultural and social setting of a

tenth-grade class in a gitl’s religious high school in Israel. The adapted curriculum was taken
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from a ten year scoped and sequenced program, from third to twelfth grade (Debow, 2008).
Therefore not all topics could be addressed in the current intervention. For example, in the
original curriculum, homosexuality is discussed in earlier and later units to tenth grade and so
was not addressed in the current intervention. The decision not to discuss homosexuality was
also based on the fact that it was not one of the topics requested by participants, (nor did it arise
during the intervention). The current adaptation was based on consultation with an experienced,
Israeli high school Family Life educator and took into account the experience from the pilot
study. The curriculum for this research was tailored to the specific educational needs of the
tenth-grade class in the school in which the intervention took place. The choice of topics
included in our research was determined based on what had already been learned by the class in
which the intervention took place (as based on information from the pre-interview), avoiding the
topics which were to be learned in eleventh and twelfth grade. Below is a short description of the

units in the course developed for the intervention.

Course Content

Unit 1: Introduction to the Class

Students are introduced to the course, its purpose and the topics to be addressed. An icebreaker
activity helps participants to expetrience the atmosphere the course tries to engender.
Expectations are coordinated between the teacher and the participants. Ground rules are
established regarding confidentiality within the group, as well as norms for discussion in the
course. Examples might include: “We will treat each other with respect at all times,” “There are
no stupid questions,” and “We will follow the agreed upon lexicon of language for discussion in

the classroom.”

Unit 2: Adolescent Development

This unit presents and discusses the dramatic changes in all aspects of development which take
place during adolescence. Participants are invited to think about the developmental changes that
take place from ages one to three. They then compare and contrast this stage of development
with the changes that puberty brings in areas including those that are physical, cognitive,
emotional, and psychological in nature. Participants are given information on the changes of
puberty and introduced to various theories of development and adolescent changes (Freud,

Piaget, Erikson).
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Unit 3: The Female Reproductive System

This unit includes a comprehensive presentation utilizing diagrams to help participants become
fully familiar with their reproductive system in particular, as well as their body functions in

general. A basic understanding of female sexuality is presented.

Unit 4: The Male Reproductive System

This unit includes a comprehensive presentation utilizing diagrams to help participants become
fully familiar with the male reproductive system. A basic understanding of male sexuality is also

presented.

Unit 5: What is Sexuality?

This unit begins by broaching the word “sexuality” and identifying a broad based definition of it.
Two philosophical approaches to pleasure are then presented (Living by the Pleasure Principle
and Pleasure is Forbidden), and discussed. Through an analysis of these different approaches,
and using Biblical texts for guidance, participants are offered sources that present a positive

Jewish approach towards pleasure and sexuality.

Unit 6: Living in a Male-Female Mixed Environment: Creating Boundaries

This unit discusses relationships and the changes some of them go through (friendships,
relationships with parents) during adolescence. The possibility of teenage boys and girls feeling
love for each other is discussed and text based sources are presented identifying concerns about
boyfriend-girlfriend relationships. An interesting Talmudic text is presented to close the unit on

possible concerns and the fact that sometimes they are misplaced.

Unit 7: What is Kedushah?

This unit gives students the opportunity to explore the ways in which sex and sexuality are used
in mass media advertisements and commercials. They then contrast this use of sexuality with the

Jewish concept of Kedushah, holiness.

Unit 8: Sexual Harassment and Abuse

Participants discuss various scenarios of sexual harassment and abuse based on scenes from the
Israeli movie “Campfire” (“Medurat Hashever’, 2004), which puts the private crises of a mother
and her two daughters within the framework of the Settlement movement in the 1980’s. The film
centers on a restless, widowed mother who has never been in love, and wants to move to a
settlement and her two young daughters, rebellious Esti and the more silent, more withdrawn 15-
year-old Tami who is just discovering boys as an object of romantic interest. The central scene

used for this unit takes place on Lag Ba’Omer night, a night on which traditionally youth gather
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around bonfires until late into the night. After beginning relatively innocently, the scene spirals
to the sexual abuse of young Tami by a group of teenage males at a bonfire in the woods. The
scene breaks off when the chief bully has a hand clasped tightly over the mouth of a twisting,
struggling Tami. In addition, participants are shown a scene of cat-calling towards the three
women, as well as scenes with Tami after the incident showing how devastating the incident was
for her. The scenes are discussed and participants are invited to share their experiences and are
presented with information about sexual harassment and abuse. Participants are presented with

various strategies for self protection.

Unit 9: Being Shomer Negiyah

Participants view a movie produced by religious high school boys about shewirat negiyah and the
impact that it has on a relationship for a religious high school couple. The movie, Bnogeiyah
Eleinn, revolves around a failure in shemirat negiyah by a young religious teenage high-school
couple. The boy reacts strongly to this failure, totally rejecting his girlfriend and trying to find
solace by becoming more fervent in religious learning and commitment, including immersing
himself in a ritual bath. The girl, completely taken aback and gradually overwhelmed by this
sudden intense reaction from her boyfriend, tries to appease him but is completely rebuffed. The
movie explores the dynamics of relationship between the boy and the gitl, as well as between the
boy and his friends and the girl and her friends.

The viewing is followed by a discussion and analysis of the movie, focusing on how
accurate a portrayal it is, and the difference between the male perspective presented by the movie
and that of female students. Studies on the significance of touch are presented. The unit is

completed with an in depth text study of Jewish laws about shemirat negiyab.

Unit 10: Tzniut (Modesty): Beyond Elbows

Using various stimulus objects, students are invited to present a feeling or comment about
modesty. This exercise helps to gather the thoughts and feelings that participants have about
modesty and triggers a conversation about both the positive and negative associations that
teenage girls growing up in a Modern Orthodox wotld associate with modesty. Participants then
respond to a questionnaire that lists various statements about modesty. This provides the basis
for a discussion on the topic. A broad-based understanding of modesty that views it as an

approach to life in all areas of behavior for both males and females is presented and discussed.

Unit 11: Closing Session

Students are asked to join the instructor in assessing the course. The discussion includes highs

and lows of the course, further issues they are interested in exploring, and an assessment of what
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participants would change and improve. In addition, participants are each asked to share

something positive they learned from each other.

Curricular Intervention

The actual intervention differed somewhat from the curriculum outlined above. From the outset,
the curriculum was designed with the possibility that the process of implementation would be
dynamic, responding to developments in the classroom regarding the topics which needed to be
addressed.

In the academic school year of 2007/08, a strike of high school teachers lasting 64 days
disrupted the academic year across the country and directly affected the implementation of the
course. The strike began after the first class and continued for most of the first semester of
school. As part of an effort to continue implementation despite the strike, a three hour morning
workshop was developed for all tenth-grade students, focused on topics in the course
curriculum. The research participants were invited to participate in the workshop, although
attendance was not made mandatory because of the strike. The content was also adapted
somewhat, as a three hour workshop had to be conducted differently from a one hour a week
course. Most participants were present, but the framework was not that of the small group
intervention, as had been planned and which is viewed as a significant component of the
intervention.

The strike ended in December, and the course was implemented from then until April.
While there was continuity once the strike was over, the full impact of the intervention was
affected negatively by the hiatus. In addition, during the second semester, the class was
scheduled at the end of the day, which somewhat impaired attendance. Two of the units were
presented to the entire tenth-grade (four times the size of the intervention group) in a very
different framework than that of the intervention group itself. Thus, implementation took place
under real, rather than ideal, conditions. Of the topics listed above, the current intervention did
not include Unit 5 (What is Sexuality), Unit 7 (What is Kedushah) and Unit 10 (Tznint (Modesty):
Beyond Elbows).

Post-Intervention Interviews

In the post-intervention interview, the questions presented to the participants were:
1. How was the course? Can you identify ways in which it was different from other courses

that you have in school?

72



2. Can you talk a little bit about the experience of being in this kind of course in school and
the ways you were affected by the course?

Did you feel that it was a safe space? What might have made it more comfortable?

Do you wish that the program had included anything else?

What did you feel that you learned?

S

You watched two movies, “Campfire” and “B’nogeiyah Eleins”’. Let’s talk about each of

them separately (alternate movies and ask about both):

What did you think about the movie?

a.  In what ways did it accurately reflect your reality?
b. If girls had made this film, would it have been different?

7. Do you feel that your knowledge or attitudes changed as a result of this course?

8. Can you give me an example of how your understanding of the issues discussed during
the classes changed as a result of the class?

9. Were conversations sparked outside of the classroom as a result of the course? Can you
offer an example?

10. Do you think your own comfort level talking about these topics changed at all? Can you
explain?

11. Looking back over the past year, can you identify ways in which you have changed with
regard to any of the issues discussed in the class?

12. Some of the issues discussed in class are based on Jewish law. There is a lot of discussion
among educators about Jewish law and Modern Orthodox teenagers. How would you
describe your relationship to Jewish law?

a. Would you say that that is true for all Jewish law or is it different in different
areas? (Prompt with individual examples: The category of commandments
between man and man, such as charity, or the category of commandments
between man and God, such as prayer)

b. Can you recommend an approach to teaching Jewish law in the area of
male-female relations?

13. Was there anything else that you think should have been included in the class that could
be useful to you or for other gitls your age?

14. Would you recommend that we continue this course? What changes would you suggest?

15. Is there anything else you would like to share?

Post-intervention interviews wete about thirty to forty-five minutes long. Interviews took

place in a private room in the school. All interviews were recorded and transcribed to provide a
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data source that could be reviewed and analyzed repeatedly (Lincoln & Guba, 1985). Four of the
twenty-two participants attended only a few of the intervention classes, and their post

intervention interviews were therefore not included in the study.

Research Tools

1. Semi-structured in-depth interviews

The main research tool for gathering data in this research was the semi-structured in-
depth interview (Ely et al, 1991; Bogdan & Biklen, 1998). In-depth interviews allow the
participant to present her experience from her perspective and are an important tool in
developing an understanding of her perspective. This method enables the researcher to develop
insight into the subjects’ interpretation of their experiences (Bogdan & Biklen, 1998; Yosifon,
2001). As opposed to the structured interview, the advantage of the semi-structured interview is
that while participants are initially asked to respond to particular questions prepared in advance,
the interviewer retains the freedom to adjust the interview to each individual. While the structure
helped to focus the interview, the goal of the interviews was always to understand the
participants’ perspectives (Seidman, 1991; Mason, 1996). Indeed, there were a number of
occasions in which I followed the lead of a particular participant and the issues she chose to
address (Yin, 1994; Yosifon, 2001).

There are disadvantages to a semi-structured interview. Since I began the interviews with
a series of prepared questions, I may have directed the information-gathering such that
interviews did not fully reflect the inner experiences of each individual participant. While the
interview framework served an important function in engaging participants in conversation on a
topic about which they usually had information to share but difficulty sharing in an unstructured
way, the structure may have influenced the content to an unknown degree. In analyzing data, I
tried to be sensitive to the influence that my initiative and direction might have had on the nature
and content of the information I gathered (Bilu, 1986).

On a number of occasions, the interview veered from the original questions as I explored
a particular experience, question, or idea shared by the participant. For example, as I explored
participants’ relationship to the Jewish laws of modesty and shemirat negiyah, 1 realized that the
broader question that needed to be explored centered around participants relationship to Jewish
law in general. I proceeded to explore this area with participants. There were a few occasions in
which I attempted to explore a comment or suggestion made by a participant, but realized that
she was uncomfortable with the topic (for example, relationships with boys), and I therefore

moved on to other topics. In general, the participants came willingly and shared a broad range of
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opinions and experiences openly and honestly. Many participants said they would welcome a
framework for conversations on these topics and expressed frustration at the lack of opportunity
to do so.

Rosenthal (1993) describes each interview as a one-time meeting and exchange between
two individuals that cannot be reconstructed. It is therefore particularly important to be flexible
and navigate the questions and discussion within the interview to follow the lead of each
individual participant and thus maximize the unique quality of information provided by each
participant. In the Modern Orthodox community in general, there is little open intergenerational
discussion of sexuality or exploration of teenage relationships between the sexes. Any discussion
that does occur is usually in private conversations among friends. At least a quarter of the
participants had little or no previous relationships with boys and therefore nothing to say in
those areas of exploration. I was well aware of the fact that the interviewees perceived me as an
adult stranger, a religious woman, initiating a recorded conversation on personal topics. It was
clear that I had to be extremely sensitive to each individual student and her responses to my

questions (Ely et al, 1991; Lofland & Lofland, 1995).

2. Direct and Participant Observation

Direct observation of some intervention classes provided important data. Classes were
audio-recorded to provide an additional data source that was reviewed. Additional sources of
data included observation of participants and teachers in the general school setting (Lofland &
Lofland, 1995; Bogdan & Biklen, 1998), for example in the library, during recess, as well as in

other classes which were not part of the intervention.

3. Interviews of Significant Educational Figures

In addition to the interviews with the participants, semi-structured, in-depth interviews
were conducted with other important people in the participants’ world: teachers, the school
principal, the school rabbi, and youth group leaders. Participants were consulted to help identify
the people whom they viewed as having significant educational impact on them. I also
interviewed a number of mothers of tenth-grade girls, but only of those who had not
participated in the study While not the actual subjects of the study, information gathered from
those who are significant influences on the participants can provide a more complete perspective

on participants’ experiences (Lincoln & Guba, 1985; Yin, 1994; Ely et al, 1998).
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Validation

The use of multiple data collection methods contributes to the trustworthiness of the
data. In addition, one method recommended to improve validity in qualitative research is the
practice of triangulation of the data, a method in which multiple sources of evidence are aimed at
corroborating the same findings (Lincoln & Guba, 1985; Yin, 1994; Berg, 1998; Yosifon, 2001).
In this study, I triangulated interview data, observational data, and data provided by significant
others in the participants’ community. With triangulation, problems of validity are reduced

because these multiple sources of evidence provide multiple measures of the same phenomenon.

Data Analysis

Data was analyzed based in grounded theory using an inductive method. This requires
approaching the research topic without a defined set of assumptions or hypotheses to be proven.
Instead, I came prepared to listen attentively to the participants and learn from them about their
knowledge in the areas of sexuality, relationships and modesty as well as how they navigate the
various approaches they encounter relating to issues of relationships and sexuality; the Jewish law
as they understand it, the norms of modern secular society, and the norms of their own
communities. In post-intervention interviews I explored the experience of the intervention with
them, the impact they felt it had on their knowledge and attitudes as well as their suggestions for
further implementation. The study progressed as an interplay between the data emerging from
the research and the theoretical background from the pertinent literature. This approach offers
an opportunity for the theory to be developed based on the exploration in the field, allowing the
materials offered by the participants to guide the direction of the research while still maintaining

structure and consistency. This is described by Strauss & Corbin:

Grounded theory is a general methodology for developing theory that is grounded in
data systematically gathered and analyzed. Theory evolves during actual research,
and it does this through continuous interplay between analysis and data

collection. (1994, p. 273)

During the interviews, themes and issues emerged that I had not originally considered
relevant to my research topic. For example the need to provide participants with rationales when
educating to issues of Jewish law. Gradually, I incorporated questions about these issues into
interviews with all participants and then explored relevant theoretical literature. Thus, there was a

“back and forth” between theory and field-work as experiences in the field opened new avenues
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for exploration. This is a key characteristic of qualitative research (Lincoln & Guba, 1985;
Shakedi, 2003).

Qualitative researchers have developed a variety of methods for systematic data analysis.
Alexander (1988) recommends two approaches that I found helpful in analyzing the interviews.
The first method is “letting the data reveal itself,” which narrows a text down to its most
significant information by using “identifiers of salience.” He offers nine possible identifiers,
including primacy, frequency, emphasis, uniqueness, and negation, to aid in sifting through
interview transcripts and finding the most significant information. His focus in this approach is
not necessarily on content, but rather on the manner in which the information is conveyed. The
second method, called “asking the data a question,” allows the researcher to approach a text with
a question, one that the participant did not necessarily consciously address but may emerge from
the content of the interview, and search the text to identify the parts of the interview that would
provide answers to the questions. For example, I analyzed the data from the question of “How
do participants become normed?” and tried to see if it could provide me with answers to that
question.

All interviews were taped, transcribed and analyzed in several stages. Initially, I read all
the pre-interviews closely, simply to immerse myself in the material and become familiar with it.
A reading of this sort helps the researcher begin to notice and identify emerging themes and
questions that perhaps had not been fully addressed in pre-interviews (Strauss & Corbin, 1994;
Denzin & Lincoln, 2000). For example, the question of the authority of Jewish law and student
autonomy emerged from the interviews. The question had to do with both the particular area of
sexuality but also involved a more generalized wish for more autonomy. These issues were
subsequently incorporated in the post—intervention interview.

The second stage involved a mapping of themes. At this level of analysis, I attempted to
combine categories and find the central themes that emerged across interviews, for example, the
challenge of shemirat negiyah for the Modern Orthodox teenagers. As a result of this analysis, I was
able to begin to identify the central themes that emerged. When themes that seemed significant
but were not well developed emerged in the pre-intervention interviews, I was able to explore
them anew with participants in the post-intervention interviews, for example, whether it was only
shemirat negiyah that provided a religious challenge or whether the challenge was more broadly
related to Jewish law in general. While pre-intervention interviews were read before the post-
intervention interviews, they were not fully analyzed. It was only when all the data was complete
that it was analyzed repeatedly. Thus, the data analysis took place with all the materials from both

sets of interviews, yielding more comprehensive findings.
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Throughout the process of data analysis, themes were re-examined and sometimes
adapted as new categories emerged. Often, these changes emerged only after repeated readings
of the interviews (Strauss & Corbin, 1994). Sometimes, they brought me back to the theoretical
literature to investigate themes I had not previously identified. For example, after reading the
interviews, I sought out a fuller understanding of normation.

In the final stage, content analysis was conducted across the themes and categories that
had already been identified in order to ensure that the themes and categories identified,
represented a fair representation of participants’ input. I drew up a list of coded categories and
cut and pasted each segment of transcribed data into one of these categories. In this way, I was
able to compare and contrast the statements made by participants on various significant themes
and identify those which were prominent across interviews and those which seemed less
significant. At this stage, there was also a pendulum motion between field and theory, as
unexpected themes emerged that necessitated a return to the literature for a more in depth
exploration, a common aspect of qualitative research (Geertz, 1973). An example of this is the

issue of autonomy and authority for educators in a school which transmits traditions.

Methodological Concerns

As mentioned earlier, in qualitative research, the central research tool is the researcher
(Ely et al, 1998). There are advantages when the researcher is a member of the society being
studied or has a close and deep familiarity with the culture and norms being researched (Patton,
1990). I was a “complete member researcher” in terms of community and the culture being
investigated, as I am religiously identified with the school and its approach to education and a
resident in one of the local communities (Ellis & Bochner, 2000). However, there were clear
differences between me and the research population, as I am not a teenager. Most significantly, I
am not a native Isracli nor had I ever taught in an Israeli high school. While I have broad
experience as an educator in Modern Orthodox schools outside of Israel, I am an outsider to
Modern Orthodox teen culture in Israel. There were times when I found this lack of cultural
knowledge a disadvantage, while recognizing that it also served to provide me with the necessary
distance to allow for a more objective stance to the population I was studying (Tzabar ben
Yechoshua, 1995; Ely et al, 1998). However, I was not always able to comprehend some of the
slang in the participants’ dialogue, and on occasion did not identify a need for clarification until
reviewing the interview transcripts, at which point I consulted with colleagues more familiar with
current Modern Orthodox teen culture and language usage. In addition, while the school has a

high percentage of students from English speaking backgrounds, I wondered if my accented
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Hebrew might have caused some discomfort or distance between myself and the participants.
This accented Hebrew did serve, I think, as a source for connecting with the English speaking
students I interviewed. There were a number of interviews that began in Hebrew but switched to
English when I determined that the participant was as comfortable speaking in English as
Hebrew. I wondered if this nurtured greater comfort and an ability to connect more fully during
interviews than was true for the Hebrew speaking participants. Interviews conducted in English
lasted considerably longer than those conducted in Hebrew. The potential distance my accent
may have generated might have served the study positively, fulfilling the need to maintain
distance and not to over-identify with the participants while still being familiar enough to elicit
comfort and understanding (Tzabar Ben Yehoshua, 1995; Ely et al, 1998).

Recognizing the central role the researcher herself plays in qualitative research, I had to
be attuned to my own biases and attitudes in order to carry out the research in a credible manner
(Lincoln & Guba, 1985; Lofland & Lofland, 1995; Ely et al, 1998; Peshkin, 2000). I was
concerned that I would influence participants by presenting questions in a biased manner. There
were occasions during an interview when a participant demonstrated such strength of character
and willpower that I had difficulty remaining neutral and could not always contain my
admiration. I worked to maintain an awareness of my body language and internal responses to
participants and I made efforts to neutralize my standards so as not to be hampered from seeing
the participants I was studying clearly (EI-Or, 1998). This has been shown to be a particular
challenge for religiously committed qualitative researchers investigating religious topics (Coutt,
2008).

In any study based primarily on self-reporting of the participants, the question of the
reliability of the reporting is central. In an interview about attitudes and experiences in areas of
sexuality in which the interviewer is herself a religious Jew, participants may choose to answer
what they perceive to be expected (“demand characteristic”). There is evidence showing young
non-religious adolescent girls as highly reliable in reporting their sexual experiences (Hearn,
Sullivan & Dudley, 2003), but that finding is untested among religious girls. Since the
intervention took place in the second year of my involvement in the school after an intensive
pilot program in the previous year, I had become a familiar figure to many of the students who
had heard about the intervention and were curious and interested in participating in it. For many,
I was a frequent visitor at the school, even if participants were not sure what exactly my role in
the school was. I introduced myself to the class and explained the research to them before
inviting them to be interviewed. This took place after the idea of the research had been

introduced to participants by the school counselor. In addition, in order to minimize the
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problem of demand characteristic, the process of interviewing proceeded slowly, exploring
introductory family related questions as well as questions about early educational experiences to
build rapport and trust with the participants (Guba & Lincoln, 1981; Yin, 1994; Bogdan &
Biklen, 1998; Elbiz-Loobish, 2001).

There is no question that the cultural context, as it is explicated by Geertz (1973), must
be considered when dealing with a topic as charged as sexuality. In most religious schools in
Israel, conversations on topics of intimacy or sexuality happen infrequently, at best. Additionally,
parents tend to avoid conversing with their children on these subjects (Kirby & Miller, 2002).
Thus, participants were not accustomed to talking about these topics with anyone other than
their friends. With some introductory explanation, I asked them to speak openly with a stranger
about topics generally considered taboo by the community. While I found that most participants
spoke openly and honestly, often expressing support for the need to have a forum for
conversations on these topics, about a quarter of the participants were noticeably reticent.
However, this reticence itself was an important part of the information I was gathering,
reflecting the discomfort that some of the participants felt about the topic.

Participants were not fully committed to attending the intervention classes. There were
no consequences from the school administration for those who chose not to attend and only
minimal effort on the part of the administration to encourage participation. However, this was
no different from other elective, non-matriculation classes.

A school that agrees to participate in this study and incorporate a series of classes in Life
Values and Intimacy Education indicates openness about educating to the topic. While this
willingness to participate must be noted and taken into consideration when analyzing the results
of this study, in my recent experience I have found that Orthodox girls’ high schools are
becoming increasingly aware that issues of sexuality must be addressed because they are a source
of tremendous struggle for students. This is true in State religious schools as well as some private
girls high schools usually considered more conservative religiously. Still, openness to the course
may not indicate an unusual openness in the school culture generally, so much as sensitivity to
the needs of the students and a willingness to address important issues even when they are

complex.
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Chapter 3: Results

Introduction and Overview

In the first phase of the research, interviews were conducted with Modern Orthodox
tenth-grade Israeli gitls, in order to acquire baseline information regarding their knowledge and
attitudes in areas of sexuality. In phase two, a school-based educational intervention in “Life
Values and Intimacy Education” was taught to participants over the course of a semester. It
addressed issues of sexuality, relationships, modesty and human development, as well as their
parallels in Jewish law. In the final phase of the research, follow-up interviews were conducted to
assess the impact of the intervention on participants’ knowledge and attitudes.

There were twenty-two participants in phase one of the study. Four of the participants
did not attend a sufficient number of intervention sessions to be included in the final phase of
the study, and their post intervention interviews were not included in the results.

I was impressed by the openness and passion that characterized many of the participants.
They were, for the most part, deeply committed to traditional Jewish observance as well as highly
involved in contemporary culture. They were thoughtful about the issues and questions we
discussed together, reflecting carefully on their own experiences as well as those of their peers. A
number of participants were concerned about what they perceived to be a lack of observance of
Jewish law in areas of sexuality among their peers, and among their male peers in particular. At
the beginning of the pre-interviews some participants were hesitant to be interviewed and
uncertain about the topic, they nevertheless shared their knowledge and spoke willingly about
their experiences. Ultimately, the majority of participants was pleased to participate in the study,
felt the topic was important for them, and spoke openly about their frustrations and questions,
as well as their experiences. They looked forward to the intervention and hoped it would provide
them with information and answers to their questions. Less than a quarter of the participants
were uncomfortable during the pre-interviews, offering little information and giving a clear
impression that they were ill at ease with the topics being discussed.

Post-intervention interviews indicated an overall positive response to the intervention,
although it had not fully satisfied many of the participants. Participants appreciated the efforts to
create a positive class environment; the comfortable atmosphere in the classtoom was noticeably
different from other classes. While the intervention fulfilled expectations in some areas, it did
not address as broad a range of issues as fully as participants had hoped. In addition, the class did
not meet often enough in its original small group framework to develop the optimal group

dynamic for the course. This was largely due to the strike that interrupted the school year and
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lead to changes in the planned structure. Close to half of the intervention took place at the full
grade level instead of with the small group.

The pre- and post-intervention interviews provide a rich body of information for
analysis. In general, I bring only one example to represent the opinions of many participants who
could not all be included due to lack of space. I will indicate which opinions are widely held and

which represent only a small number, or an individual participant.

Pre-Interviews:

Knowledge and Attitudes

What Had Been Taught Previously?

A significant goal of the research was to establish base-line information about prior
education offered to participants in areas of sexuality and relationships. I wanted to document
what had been learned about what Jewish law has to say about sexuality, male-female
relationships and modesty and within which frameworks this education took place.

On the one hand, many participants feel there was a lack of education, particularly a lack
of any serious exploration of the laws relating to the issues. On the other hand, some participants
feel that these topics had been discussed ad nauseam and did not need to be addressed further.
Many feel that while they could not recall any formal education in the schools, Modern
Orthodox teenagers know what they needed to know in these areas through conversations with
parents, or programs in their youth groups. The question of how they acquired that knowledge
was not fully answered.

There was not a clear consensus among the group about the education they have
received, as well as about their own interest in education in these topics. Below, I present the

range of experiences participants shared.

“Quickly, Erase the Board”

All participants remember the one or two classes in fifth or sixth grade to discuss puberty
and menstruation. These were usually presented by the school nurse or a guest speaker in an
atmosphere that participants described as varying levels of embarrassed discomfort. The classes
offered basic information but generally nothing more. Beyond these few classes, classes on
sexuality and relationships were rare. Even when talked about, the manner in which these classes
were presented sometimes conveyed a more powerful impression than the content because of
the association with shame and discomfort. Amit remembers the atmosphere surrounding the

class on puberty in her elementary school. The fact that sexuality and relationships was not
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something students should be comfortable discussing was clearly communicated without being

explicitly stated.

Amit: They really ought to be talking about it more. Once, in sixth grade, they
talked to us about periods, [and then| they immediately closed up the topic and
did not leave us any time for questions. It was a 45 minute class and then
finished, [with a clear message that] no one should think and no one should ask
questions. I really remember the teacher saying: “Now quickly erase the board, so
that no one can see.” They didn’t give us a chance to ask. They should come and
talk about this subject propetly and not look at it as something for which there is
just one class set aside with someone who comes to talk to us about it. Rather,

they should talk to us normally and let us ask questions and talk about it too.

Amit’s experience reflects the approach taken by many schools to the most basic topics of
puberty and menstruation. Topics that are more complex, such as boy-girl relationships,
touching between the sexes, and modesty are even less likely to be addressed in a serious manner

when there is an avoidance at the most basic level of education about puberty and menstruation.

“There Were No Classes”

Participants identified modesty as an area addressed in schools and this will be presented
separately in the section that discusses transmitting traditions. Most participants did not recall
any classes on shemirat negiyah at all. A few participants think that there had been some classes,
although they could not specifically recall them. Whether this sense was based in a real memory
or on a feeling that they must have had some classes on the topic was unclear. Almost all
participants could not recall classes about shemirat negiyah, boy-gitl relationships, or the laws that

pertain to them, although these were topics often discussed among friends.

Researcher: Did they talk about modesty and shemirat negiyah?

Rotem: There were no classes on it. I don’t remember there being any.

Ironically, the reason often given for not teaching about these topics is that they have been

addressed too many times already.

Researcher: Do these topics come up in high school?
Tali: No. Everyone says that they have been beaten to death and discussed way
too much and there is no reason to go over them. They don’t always answer

questions about shemirat negiyah. We do it [shemirat negiyah] because we have to.
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Participants could not recall classes initiated by teachers to address topics related to
sexuality. However, some participants reported that classes on other topics sometimes evolved
into a discussion relating to shemirat negiyah and boy-girl relationships, especially when students

were offered the opportunity by their teacher to choose a topic for discussion.

Topics Incorporated into Bible Class

Although, by and large, students could not recall specific classes on these topics, an
exception was described by about a quarter of the participants. In ninth grade, the Bible
curriculum is the book of Leviticus. This book focuses significant attention on issues of purity
and impurity. Some of these issues relate to women and the changes of status in purity
dependent on their menstrual cycle, as well as on giving birth. The Bible teacher did not feel
comfortable discussing these issues with her students, but recognized the need for them to have
a clearer understanding of basic biology of the female body, as well as the issues of purity that
relate to it. She therefore invited the school counselor, who was known to approach these topics
openly and thoroughly and who also had training in Bible, to present and discuss these issues
with the students. The counselor presented a unit on the topic. Participants remember these

classes as being all they had received to date about women, menstruation, and purity.

Researcher: Is it [shemirat negiyah, sexuality, relationships| discussed in high school?
Maya: I'll tell you what we had last year in one of our Bible classes. The teacher
invited the school counselor when we learned in the Bible about purity in
Leviticus. She spoke to us about the woman’s cycle and the state of impurity for
a woman and that was it. That’s what we have been taught in school. We have

not had any kind of regular class, or regular meeting.

Participants associate this Bible class with modesty and male-female interactions. Even
though the classes did not deal directly with these topics, they were closely enough related to be
evoked in this context. The most detailed report comes from Gila and sheds light on
participants’ associating the class with issues of touching between the sexes. It seems that the
information provided by the visiting teacher offered the first opportunity to learn of the details
of the restrictions of Jewish law between husbands and wives during the period of time when the
woman menstruates until she purifies herself in a wikvab (ritual bath). This includes restrictions
on physical touching between husband and wife. Participants were surprised to discover that

these practices are still observed today by communities committed to the practice of Jewish law.
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Gila: No. But, there was a whole thing in ninth grade in Bible class. We were
learning about a woman when she’s married she can’t touch her husband, and we
were like, “wow we thought when you get married you can do whatever you want
and now we know that we can’t.” It’s really weird. And then we called the
counselor and she gave us a whole presentation and she told us what we can and

we can’t [within marriage].

The forum identified by participants where topics of this nature had been discussed in
the ninth-grade, was in Bible class. This offers a positive association — that these issues relate to
Bible studies and that at least some teachers in the school are not afraid to discuss them. In
addition, they are not outside of the realm of religious studies but actually are intrinsically related
to them. In addition, the knowledge that there are restrictions on sexual activity within marriage
helped participants to view restrictions of sexual behaviors in Jewish law from within a lifespan

context rather than as an imposition conceived specifically for teenagers.

“Everybody Knows What They Want to Know”

Despite the one experience mentioned above, school and classes are not the central
source of information on topics of modesty and boy-girl relationships. While most participants
did not remember classes or conversations with parents on these topics, they were all familiar
with the concept of shemirat negiyah, as well as with basic behavioral expectations in these areas.

Channa is clear that knowledge in these areas is widespread.

Researcher: Do people know, or do they learn the expectations of Jewish law in
these areas?

Channa: I don’t know if it is taught, but in reality — everybody knows it.
Researcher: Help me understand how.

Channa: I don’t know. They pick up something here... something there...
Researcher: Do you think they really know?

Channa: They know what they want to know. What they don’t want to know-

nobody tries to find out.

In answer to the question about participant’s knowledge, Channa offers an ambiguous response
“everybody knows it.” — “They know what they want to know.” From the context of her
interview it seems that everybody knows of a basic shemirat negiyah requirement that so permeates
the culture that it need not be explicitly taught to enter participant’s cultural vocabulary. Still, the

details of such a requirement, with whom and where it applies remains ambiguous in the culture
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itself. Channa suggests that Modern Orthodox teenagers benefit from the expanded range of
behavior this ambiguity allows and are not motivated to clarify through learning of halakhic
literature. They opt for greater freedom in ambiguity rather than knowledge that would allow for
consistency with Jewish law, but perhaps also require commitment to it. No clear cultural norm

seems to impose this consistency in and of itself.

Researcher: Do you learn about the expectations of Jewish law in boy-girl
relationships?

Maya: I think we must have learned about it once. If we didn’t learn it, every girl
knows. She knows that the Jewish law wants you to wait until after the wedding

[for sexual relations].

Perhaps there is no formal learning, but the topic of sexuality and male-female relationships is
one that is discussed so often among the participants themselves that they assume they have
learned about it somewhere. This sense of knowing may reflect the ways in which an underlying

assumption within a culture can be so self-evident that it does not need to be taught.

Why Are These Jewish Laws Different?

Noting the lack of formal education in areas of sexuality and relationships, I wondered if
perhaps the school chose not to educate about Jewish law in general. That was not the
experience of the participants, however. Daily short units on topics in Jewish law such as
gossiping, visiting the sick, laws of keeping the Sabbatical year is presented, and classes are
dedicated to the study of Jewish law. In addition, there are independent study units that all
students complete on various topics of practical Jewish law such as observing laws of Shabbat,
kosher. However, Jewish laws relating to sexuality and relationships were not formally presented.
Other areas of inter-personal Jewish law were addressed such as gossiping, helping others,

charity.

Researcher: Have they taught you about being shomer negiyah in this school?

Ariella: It’s possible. It’s important. But I don’t know if anyone spoke to us. It’s possible.
Researcher: Did they talk about modesty?

Ariella: They talk about how someone is supposed to be [in terms of modest dress], and
they make comments [when we are not|. But I don’t know if they really talked to us.
Researcher: Do they teach you about the laws of Shabbat and the laws of keeping

kosher?
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Ariella: We are learning laws of Shabbat at the moment. Perhaps we will learn the

laws of keeping kosher one day.

Most participants confirm Ariella’s experience. Jewish law is taught in the school, but the
related laws of sexuality were not.

One noteworthy exception to this occurs regarding dress code. As part of a teacher
initiated, student driven group effort to improve the level of modesty in one of the tenth-grade
classes, the home-room educator invited the Jewish law teacher into the class, and he delivered a
source-based lecture on the laws of modesty. I was told that this was the first occurrence of this
kind in the school. It seems that, despite the fact that adolescents are generally most curious
about sexuality and relationships and Jewish law offers guidelines and opinions, these are not

addressed from the perspective of Jewish law.

“No One Explains How Important It Is”

Even participants who remember the school addressing modesty or boy-gitl relationships
do not feel that they were offered satisfying explanations. At best, a basic explanation of
behavioral expectations was provided without any effort at helping students understand the
underlying reasons for these behaviors. Ariella finds herself wanting between the elementary and

high school approaches.

Researcher: Did they speak about modesty in school?
Ariella: They told you what you had to wear, but they didn’t explain. Maybe a
little. Not really. Because we were young, now we are in high school. But also not

much. Maybe here in high school they think we already know.

A number of participants attribute behavior between boys and gitls that are not in line
with Jewish law as resulting from lack of education. Even for those who assume a basic
knowledge of Jewish law in these areas, the lack of explanation and understanding often leads to
a lack of practice. In addition, the fact that it is not taught indicates to some that it is not really

important. Important Jewish laws would be addressed in school.

Researcher: How do you understand the fact that this happens [touching between
boys and gitls] in religious youth group summer camp?

Ariella: Maybe because no one explains how important it is, to keep or not to
keep. They don’t give us an opportunity to understand it. I don’t know whether it

would really help us. Perhaps for those who will come next. Maybe they’ll explain
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it to them. Maybe it'll be considered more important, perhaps they will

understand why. Meanwhile they do not explain it to anyone.

Some participants, while confirming that no initiative was taken on the part of the school
to educate about boy-girl relationships and shemirat negiyah, noted that individual educators,
usually the home-room educator, would respond to student questions. On those occasions when
conversations did occur, however, teachers did not always offer explanations which satisfied the

gitls.

Researcher: Well, I guess part of what I am trying to understand is did they
explain things to you: Why? Or just, this is what you have to do? How did they
approach the topic?

Ayelet: We were just talking about how they don’t explain to us at all. Maybe if
we ask our home room teacher, maybe we’ll have a discussion about it. But they
don’t explain to us, like why, so that’s one of the reasons the gitls are not so

careful about these things because they just don’t know why.

“They Do Explain How Important It Is”

While many participants complain of lack of information and education, a couple of
participants felt it was dishonest to lay blame on others. Ariella actually offers both sides. At first

suggesting that lax behavior was a result of lack of education, she later corrected herself:

Ariella: I don’t want to just say that they don’t tell us anything and they don’t
explain [to] us everything like with the ultra-Orthodox. That’s just not true — they
do explain [to] us. Perhaps the problem is not with them, but with us...I think

it’s a societal problem.

Ariella suggests that the lack of commitment to shemirat negiyah does not stem from a lack
of education but rather from something within the Modern Orthodox society, perhaps as a result
of what Modern Orthodox teenagers are willing to accept and absorb. This idea is similar to one
presented eatlier by Channa (p. 85), who is certain that whether teenagers had been taught or

not, they had the knowledge and resources needed to make informed decisions.

Summary

It is difficult to draw general conclusions from the information provided by participants

about their experiences of education on these topics. Despite the fact that the participants are all
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students in the same school, their reports are often contradictory with some reporting that little
has been taught and others reporting that too much has been taught. Whether formally taught in
classes or not, participants cultural vocabulary included an awareness of the issue of shemirat
negiyah although they did not possess clear knowledge of its applications.

The range of maturity among participants, as well as regular interactions with boys, was
also a factor influencing participants’ perceptions about their needs in these areas. Those who
have little contact with boys on a regular basis are not yet interested in too much discussion
about relationships. Participants, who are involved in frameworks with boys, and especially those
with boyfriends, are generally more interested in learning the Jewish laws regarding interactions

between the sexes.

Pre-Interviews: Parents as a Source of Information

Research with the general population indicates that parents hesitate to talk to their
children about sexuality and related topics (Kaiser Family Foundation Report, 2001; Kirby &
Miller, 2002). They often find themselves uncomfortable with the topic and unsure how to
address it, as it was generally not addressed appropriately when they themselves were growing
up. They are therefore more likely to talk about topics relating to sexuality in response to their
children’s questions and not initiate conversations themselves. However, children are also
hesitant to approach their parents about these topics as a result of which conversations within
families are generally uncommon. Our research explored these issues in a Modern Orthodox
population.

The information I obtained was based only on participants’ reports and did not include
input from parents. Aware of the confusion regarding education in these areas within the school,
I wondered if similar confusion existed within families as well. I discovered a similar lack of
conversations with parents on these topics. Conversations that did take place were generally with
mothers.

Most participants did not have conversations with their mothers on these topics. A few
had been introduced to the topic of puberty and menstruation by their mothers and a few chose
to turn to their mothers with their questions on most topics. There was almost no talk about
relationships between boys and girls among mothers and daughters. Nevertheless, most

participants could delineate their parents’ expectations of them in this area.
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Participants’ Conversations with Mothers

Generally, even the few participants who had been offered some information by their
mothers about puberty had not been given a complete picture. They knew enough, however, that

they were not surprised by the information acquired in school.

Nomi: Actually, my mother told me about them earlier. Then I learnt about it. So

it wasn’t completely new she taught me some stuff but I knew some.

A few participants chose to initiate conversations with their mothers as a result of the
class. It is noteworthy that a number of mothers were willing to explain and converse on the
topic once they were aware that their daughters had been introduced to it. The initiative
however, did not come from the mothers themselves. Perhaps they were not sure how to
address the topic in an appropriate fashion, and it was the knowledge that the topic had been
introduced which offered the necessary comfort to talk about puberty with their daughters. For

some mothers and their daughters, conversations did not take place at all.

Maayan: Yes, [it was the first time I heard about menstruation].

Researcher: At home, did they talk to you about it?

Maayan: I and my mother are now very good friends, but then I did not feel so
comfortable with it. Even though if I had stomach pains she would say that

maybe it was because of it, but we did not really talk about it.

A few participants attribute the source of their knowledge to their mothers, even though
they could not recall a single conversation with them. It may be that participants imagine a

greater openness with their mothers than they actually experienced.

Nitzan: No, I knew maybe from my mother.

Researcher: Do you remember having conversations with your mother?

Nitzan: No.

The majority of interviews indicate that families rarely discuss topics relating to
relationships between the sexes and intimacy. Parents seldom initiate conversations on the topic
and children absorb a sense that these topics are not to be talked about. Many participants
therefore reported that they would not consider consulting with their parents about these issues.

Nevertheless, most participants are able to express their own understanding of their

parents’ wishes even without ever specifically having them delineated. Ayelet is a good example
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of a participant who has grown up in a home with norms established in implicit ways. Even

without an explicit conversation on the subject, she is clear about her parents’ views.

Researcher: Tell me a little more as to how you know what your parents want.
How do conversations happen in the family? Or do you just know what they
want?

Ayelet: I know they trust me and I've learned. They taught me that there are
things you do and you don’t do.

Researcher: Have they ever sat down and discussed whether you can or cannot
have a boyfriend? Is that a conversation you’ve had with them?

Ayelet: No, I just know they don’t want me to have one!

Talking about sexuality both inside the home and inside the classroom within a Modern
Orthodox framework clearly presents a challenge. Families and schools develop strategies for
communicating norms about sexuality and relationships without actually conversing. This
avoidance is in and of itself a form of education. Participants come to understand that these
topics will rarely be addressed directly at home or at school. With this in mind, I wondered who

participants would turn to for advice and information on sexuality and relationships.

Pre-Interviews: Where to Look for Advice

Personal issues are often not easy to talk about. A certain level of comfort must be
established before questions, particularly in areas considered personal or private, can be asked.
Participants were asked to think about who they present their questions to and who they turn to
for information and advice on sexuality and relationships. The fact that teenagers view their
peers as a significant influence in their lives has been well documented (Maxwell, 2002). My
research explored whether teenagers would choose to turn to peers rather than to parents or
other significant adult figures in their lives when faced with a need for information regarding
sexuality and male-female relationships. In addition, I explored whether participants would turn
to those same figures when secking advice, rather than information, or whether they would seck
advice from other sources.

I found that mothers and friends were the central resources for participants both for
information and advice. Participants were more willing to turn to mothers for information than
for advice. While about half the participants turned to their mothers for information, they were
less likely to seck advice from their mothers particularly with regards to boy-girl relationships. In

fact relationships in general were considered to be worthy of discussion primarily with peers.
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About a quarter of the participants always consulted with their mothers while a few participants
looked for neither information nor advice from their mothers. Only one participant identified
her father as an important resource for information and advice. Many participants talked to
friends about these issues, seeking both information and advice. Advice was most commonly
sought from friends, although almost half the participants often took advice from multiple
sources before coming to their own conclusions. Not many participants turned to youth group
counselors for information or advice. In addition, a few participants sought information and
sometimes even advice (asking questions of rabbis for example) from books and the internet,

rather than consulting with people.

Information

Friends

More than half the participants consider friends their first stop and their primary source
when seeking information. When asked, “If you have questions about boys, or shomer negiyab,

boyfriends, girlfriends, modesty — who do you turn to?” many participants answered:
Nomi: I would ask my friends, if it was about like boyfriends, girlfriends.

Two participants chose to consult with their youth group counselors when looking for
information, because the counselors are close in age to them and likely to be more

knowledgeable, but not so much older that they are likely to be judgmental.

Researcher: OK... who would you ask if you had a question?
Maayan: I already have plenty of information in my head. I have spoken to my

[male youth group] counselor, friends.

Mothers

Almost half the participants turn to their mothers for information about these topics.
Many of those identify information as the only area about which they would ask their mothers.

Topics such as boyfriend-girlfriend issues were reserved for friends.

Tal: My mother. I talk to her about everything. I am not embarrassed to ask
questions. She is my good friend...I go to my mother. She helps me with

everything.
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Tal is a teenager with very close ties to her mother. She can turn to her to talk about everything.
However, Tal’s willingness to share all topics with her mother was the exception, rather than the
rule.

Tali prefaced her answer about mothers, by explaining why she would not turn to a rabbi

for information.

Tali: I don’t turn to rabbis about these topics because it’s not comfortable. 1

would turn to my mother or my sisters.

This formulation may indicate Tali’s undetlying assumption of an expectation that rabbis
ought to serve as an appropriate resource. Tali rejects this as a comfortable option, but the

question of the source of her assumption remains.

Multiple Sources

Some discerning participants separate information into categories. While information
about body is a comfortable topic for mothers, discussion of boyfriends and girlfriends is

reserved for friends, sisters, or other relatives close in age.

Researcher: If you had a question about your body, about modesty?

Nomi: About my body I would probably ask my mother. About modesty I would
ask my cousin...She’s like a big sister.

Researcher: And about boyfriends or gitlfriends?

Nomi: I would ask my friends, if it was about like boyfriends, girlfriends.

Only a couple of participants turn to a teacher for information.

Ayelet: My sister, my teacher sometimes. If we feel like it’s a whole class thing

like shomer negiyah, we all went to talk to the teacher and ask for a discussion.

While the school provides home-room educators accompanied by a concomitant
expectation of closeness between students and teachers and opportunities for one on one
conversations, the process of developing a close relationship between teachers and students takes
time. Most participants were not yet willing to open themselves up to conversations of this

nature with their teachers.

Advice

I thought participants might differentiate between resources for information as different
from advice. This, in fact, proved to be correct, with fewer girls turning to their mothers for

advice than for information. This confirms findings in the general population, in which
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adolescents generally turn to friends as their primary source of advice and emotional support

(Bandura, 2000; Maxwell, 2002).

Friends

Indeed, more participants turn to friends for advice than to their mothers. While they
have good relationships with their mothers, for the most part participants felt that talking about
shemirat negiyah and issues of relationship with boyfriends or girlfriends is not a part of their lives
that they are interested in sharing with their mothers. They respond to the question, “What

about when you need advice? Who do you turn tor”
Sarah: I would talk to my friends.

A few participants are explicit about not turning to their mothers for advice, particulatly

regarding relationships.

Researcher: What about your parents?
Nomi: If I needed advice because I didn’t know what to do about a guy, probably

a friend. I wouldn’t go to my mother.

Mothers

Nevertheless, about a quarter of the participants feel comfortable and close enough to

their mothers that they identify them as their first choice for advice.
Shai: My mother.

Tal in particular sees her mother as the central figure to whom she turns for everything and who

offers unconditional support, which she finds tremendously empowering.

Tal: I go to my mother, she helps me with everything. My mother also
encourages me. I don’t know how to explain to you...if she thinks that I don’t

really want something, she says, “It’s your decision.”

As we have seen previously, there are participants who identify their mothers as sources
they would turn to, even though further questioning shows inability to identify any occasions on
which they actually had consulted. This phenomenon suggests that some participants would like
to believe they would or should turn to their mothers even though they may not actually have

done so.
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Shirel: Also my mother.
Researcher: Have you ever had the opportunity to take advice from your mother?
Shirel: I don’t actually really talk to het about it. I don’t think I have had the

opportunity to talk to her about it. Really infrequently.

While participants sometimes want advice from their parents, they do not always want
them to be aware of the issues that they are struggling with. Judy has a strategy for consulting

with her mother without being explicit or providing too much information.

Researcher: What about advice?

Judy: Advice? I'd probably say something and try and get it out of my mother
without telling her that it’s for me even though she would probably know that it’s
me.

Researcher: You mean like I have this friend...

Judy: Yeah, or like, “I told her this and this. What do you think I should have
done?”

Researcher: Why that way?

Judy: ‘Cause, two things. One, because I might not be as comfortable telling her
about it or telling my sisters. Or maybe because I would like to hear how she
would deal with it for someone else and not necessarily for me.

Researcher: Sometimes her advice for somebody else is different than her advice
for you?

Judy: Yeah.

Judy wants her mother’s unbiased opinion, and not one that is geared towards her. She
has already shared how her parents know their children well and sometimes have differing
expectations for different children. Judy has identified herself as the good gitl who always does
what is right. Perhaps this method of acquiring information demonstrates an attempt to step out

of that expectation.

Fathers

Only one participant identifies her father as the resource person she would turn to.

Researcher: If you have questions, who do you turn to?
Yael: Usually my father. He’s a really good friend of mine! I consult with him.

But also with friends who are experienced.
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Researcher: And if you need advice?

Yael: The same people.

Communication among Peers

All participants are clear that issues of sexuality and relationships were a frequent topic of
conversation among friends. While some identify boyfriends as being all they talked about, even
those who engaged in other conversations agreed that boyfriends are a central topic of

discussion among religious teenagers in their culture.

Researcher: Is there lots of talking among friends about these issues
[relationships]?

Gila: Yes...that’s all we talk about. Almost!

It is clear that for many participants, issues of dress and body image, as well as
relationships with boys, is a focus of much attention. These topics are worked and reworked
throughout the day in conversations among participants, both in school during breaks and at
night on the phone, on Facebook, and in emails. In contrast to information, it is unclear whether

they would attribute relevance to anything adults would offer in these particular areas.

“I Don’t Turn to Anyone”

Not everyone chooses to consult with others when looking for information or advice.
Some want to retain privacy and have discovered the ease of accessing answers through modern
technology. While this has not yet become the common way of finding information in our
sample, a couple of participants access information themselves from the resources around them,

thus avoiding any exposure and the concomitant questions that would naturally follow.

Channa: Books, ot the internet.

Maayan: Books.

Others prefer to think for themselves, sometimes gathering information anonymously and then
processing it. Rather than take advice from one resource, they turn to the various resources at

their disposal, gather suggestions and then make choices.

Researcher: If you have questions on these topics who do you turn to for
information?

Shir: I think with myself, I don’t ask anyone else.

Researcher: Who do you turn to for information?
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Sarah: I don’t know...I would ask anyone around me. Just to listen to what
people say, but not to me. I don’t know...I wouldn’t search. I know what I need
to know. These are things I have to solve myself. Perhaps with my friends...but I

don’t think I would plan to.

Arielle has become disenfranchised as a result of advice she heard at a workshop she was
invited to by the school. She found the young, male presenter to have approached boy-girl
relationships from a strict and uncompromising position, suggesting that they should not be

mixing at all.

Arielle: I don’t turn to anyone. Last year we had a workshop and we spent time
talking to the counselor. His opinion was that it is forbidden to do anything. In
his opinion you couldn’t even meet boys at all. I don’t ask questions, I don’t go

and ask people questions.

This strict approach was not relevant to Arielle’s reality, or to that of her friends participating in
the program, since the majority of them are strongly affiliated with mixed youth groups.
Consequently, she is not interested in taking advice from anyone on the subject. Her negative
experience has led her to trust herself for advice and not turn to others, at least not those in
authority.

In summary, participants do spend considerable time involved in conversations about
modesty, relationships and shewirat negiyah. The main sources of information and advice for
participants are mothers and friends. While some participants find other resources to assist them,

the most significant conversations take place among peers.

Pre-Interviews: Sources of Knowledge & Attitudes Regarding Sexuality

I asked participants whom they consider to be the most significant influences on their
knowledge and attitudes regarding sexuality and relationships. 1 was interested in determining
whether they differentiate between knowledge and attitudes, viewing each as influenced by
different factors, or if there is one central figure influential in both.

All participants considered parents and friends to be the most central influences on
them, giving differing weights to family and friends depending on whether it was knowledge or
attitudes being discussed. While about half the participants considered friends to offer the most
significant resource in both areas, almost as many put family first. Also contributing were school,
media, occasionally a youth group counselor, or a particular teacher, but their influence was far

less significant than that of parents and peers.
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Friends

Over half of the participants express the deepest connection to their friends and
consistently consider them to be the central influence upon them, in all areas. While discerning in
choosing which friends they would allow to influence them, once they belong to a social circle,

participants bow to the dictates of their peer group.

Researcher: What influences your knowledge most in these [modesty, shemirat
negiyah, boy-gitl relationships| areas?

Channa: Friends and the internet. Friends more. Now everybody knows, [but]
once I heard about shemirat negiyah and 1 didn’t know what it was, so my friends
explained it to me. In seventh grade they explained it to me.

Researcher: What influences your attitudes most in these areas?

Channa: What they would say about me — my friends and my family. Actually my
family doesn’t know everything.

Researcher: What influences your behaviors most?

Channa: My friends. What my closest friends dictate. After that — friends from

school.

Arielle: The social group decides, not whoever is above you and wants to educate
you.

Researcher: When you say “the social group,” who do you mean?

Arielle: I mean the social group here, around us. One behaves according to the
group. I don’t know what someone who is supposed to educate us would do to

really touch us. I don’t know.

The participants quoted above highlight the significant impact their friends and their
friends’ opinions have on their own behaviors. Arielle, in fact, finds herself so deeply entrenched
in her social group that she cannot imagine an approach educators or other adults could possibly

offer that would serve to override the influence of her peers.

Family

Intense involvement with friends characterizes many participants, but close to half of the
participants chose family over friends as the central influence in all areas. They define themselves
as being deeply rooted in the family unit. They identify varying degrees of other influences. For
some, friends are considered an insignificant influence, while others view them as being a close

second to their families.
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Tal: In my opinion what influences most is the home, because that’s how you are

going to behave outside. And then school and friends, and then Western culture.

Researcher: Who are you more likely to listen to: parents, friends, the school?

Ayelet: Parents.

These participants identify family as providing the most significant influence over them in these
areas. The majority of participants differentiate between categories, choosing parents or other
influences over friends in some areas while choosing friends as a central influence in others.
Most often, friends are less likely to be a source of information and were more likely to be a
significant influence over attitudes and behaviors. School and media play secondary roles for

almost all participants.

Researcher: What influences your knowledge most in these areas?
Nitzan: Movies.

Researcher: What influences your attitudes most in these areas?
Nitzan: My family, all the discussions we have.

Researcher: Are there lots of discussions at home?

Nitzan: Not lots. But there are...

Researcher: What influences your behaviors most?

Nitzan: Friends, family.

Nitzan, whose hobby is to make movies, finds herself learning most from the movies she
watches. Arielle identifies her friends as being the more significant influence over her, but her

family also has a role. They are responsible for much of what she does not do.

Researcher: What influences your knowledge most in these areas?
Arielle: Beyond school, general culture, that’s what I think.
Researcher: What influences your attitudes most in these areas?
Arielle: My friends.

Researcher: What influences your behaviors most?

Arielle: My friends.

Researcher: What about your family?

Arielle: What I don’t do comes from them, they also have influence.
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Other Influences

The question of participants’ perception of the school’s influence over them was also
examined. While some disparage school, explicitly placing it at the bottom of each list because of
the lack of conversation on these topics, others find school to have significant impact on them.
However, on closer analysis, those who give weight to the influence of school seem to refer to

the girls in the school and not to the school itself.

Amit: ...And school is the least influential, because they do not talk about it.
Judy: School doesn’t, they don’t explain well enough — I guess you have to see it
to understand it. It’s not here, it’s not happening.

Nomi: Friends and school I think is who I become. School introduces me to

Judaism and friends push me in what direction I’'m going to become.

Most participants belong to local youth movements, but few identify counselors as being
significant figures for them, in this regard. I found this puzzling since counselors seem petfectly
positioned between youth and adulthood to be able to offer appropriate guidance and to be
sought out by participants. In an interview with the head counselor of the youth group attended
by the majority of participants, he suggested that many of the counselors themselves are often
still struggling with issues of male-female relationship, usually even more intensely than the
children to whom they are counselors. Barely a couple of years older than their protégés, they
have difficulty addressing the issues in an effective manner and therefore cannot provide
sufficient support and advice.

In summary, participants are heavily rooted in their families and communities. They
consider themselves most significantly impacted by those with whom they interact on a daily
basis, both family and friends. While school has some impact, it is mitigated by the fact that

these topics are hardly addressed in the school setting.

Pre-Interviews: The Influence of Secular Culture

In defining the balancing act that is an intrinsic part of being Modern Orthodox, Rabbi

Saul Berman states:

Modern Orthodoxy is a difficult path that requires constant attentiveness to the
maintenance of Jewish wholeness in the face of the distraction of material excess

and pure self gratification. It is a path that requires filtering out the degraded
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values of the low culture while welcoming the advances in knowledge and

understanding being achieved in the high culture. (Berman, 2001)

Defining which components of the majority culture ought to be filtered is a question of
much debate. The participants in this study struggle with these questions as they consider the
impact that exposure to sexuality and sexual imagery has on their attitudes and desires. In this
section, we will see their understanding of the effects that exposure to some of the ideas of
secular culture has on them and their relationship to Jewish law and tradition. While a few
participants feel that they are able to compartmentalize for themselves, enjoying a secular movie
while recognizing that it presents a values system foreign to their traditions, most participants
recognize the negative impact of exposure. They find that it normalizes behaviors that are not
considered appropriate according to Jewish law, exposing participants to possibilities they might
not otherwise have considered. Most participants experience conflict at the interface of their
traditional values with those of the majority culture. There were a few participants who actually

were able to draw strength from their “otherness.”

“It’s an Illusion”

Participants offer a spectrum of responses to the question of the effects of exposure to
secular movies in general, and the sexually explicit scenes that are a part of almost all movies in
particular. Many of the participants find these scenes unnecessary distractions from the story,
which they avoid either by fast-forwarding the scene or by turning away from the screen. Some
participants find them interesting and even informative, as long as they are not too explicit.
There are individuals who have, on occasion, chosen to leave a movie theater rather than endure

exposure to inappropriate images.

Ayelet: 'm pretty careful about what I watch. If it comes up — I might walk out,

or I wouldn’t look.

A couple of participants were troubled by the illusion they felt movies presented that
romance was the simple solution to life’s sorrows. Gila finds these ideas particularly problematic

for members of her community because they contradict values she is striving to uphold.

Researcher: What do you do? Do you think it affects you in any way?
Gila: For sure, in a bad way, because it’s an illusion, because you think that life is
like that and it’s like really not, because especially when we are religious and

suddenly we’re being romantic and I’'m going to kiss because it’s going to be so
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meaningful and everything is going to be just perfect. And this is especially not
true for the religious community.

Researcher: Why? Why especially not for religious people?

Gila: Because it’s not our way, it’s not the principles by which we live. Before
getting married, it’s just not what we do.

Researcher: Any other ways it might affect you?

Gila:...Like the clothes, you think, “oh they are so pretty” and it’s just not

relevant. You try to look like it but it’s just not relevant.

Gila’s frustration focuses on the negative effect these movies and their ideas have on
Modern Orthodox teenagers. They paint an attractive reality which is an illusion, and one which,
in her opinion, should not be a relevant consideration for her Modern Orthodox peers. The
script is attractive and enticing, however. In addition, Gila demonstrates an awareness of the
possibility that exposure affects her on multiple levels, even in ways that she cannot consciously
identify. She brings the example of clothing as a subtle example of an image she would like to
imitate but realizes cannot be relevant in her community.

A number of participants confirm Gila’s approach that movies present a world which,
from their vantage point, looks attractive and yet portrays only what is unavailable and

forbidden.

“We See What We Are Missing”

While some participants do not feel affected by exposure to television and are able to
experience movies as light entertainment that has no ramifications for their own lives, the
majority of participants sometimes find the experience challenging. Some participants emphasize
the wish to experience the types of relationships they view in movies, despite their understanding

that such relationships were in conflict with their religion.

Researcher: Do you think it affects you?

Maya: Yes, it’s obvious. You see a movie and then you also want it [the intimate
touching between a boyfriend and girlfriend]. It’s peer pressure. When you see
that someone else has something, you want it too.

Researcher: Are they messages which really influence you or can you see it as just
television?

Maya: It definitely has its influence.

Researcher: What do you think is hard?
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Judy: You know, like everybody sees all the movies, and everybody is with their
guys doing everything and you can’t. Why not? You just can’t! Kedushah, tabarah
[holiness, purity], you’re not supposed to do that ta, ta, ta, and so the whole
wortld is... What’s wrong with me, why can’t I do that? It’s hard dealing with

that.

Maya recognizes that exposure to models of male-female relationships in movies that are
different from those permitted in her community can be challenging, as it makes possibilities that
are not permitted appear more attractive. Judy offers a theme that she repeats on a number of
different occasions about areas that are attractive but forbidden: What’s wrong with me? Why is
it that the rest of the world is able to do these fun things which are forbidden to me? Despite
being able to produce formulaic answers as to why they are forbidden (holiness, purity), her
frustration was palpable.

Dana lives in a mixed religious-secular village and finds herself gradually having less in
common with her secular counterparts as differences in interest and approaches to male-female
relationships became more pronounced. She attests to actively working on herself to overcome
the secular influences she has encountered in some movies. Her efforts at repression, at least in

her opinion, have met with success and she continues to work on herself.

Researcher: Does it arouse your interest?

Dana: Yes. My friend told me that she sees movies and it really affects her.
Researcher: In what way?

Dana: She thinks about it... she suddenly also wants to have a boyfriend, just
simple things like that.

Researcher: And does it affect you?

Dana: Not really.

Researcher: Why?

Dana: I try to repress it.

Researcher: So that’s not exactly not influencing.

Dana: That’s true! I don’t allow it to influence me. It influences every individual

badly. But if you manage to overcome, then you have succeeded...

Dana has taken initiative, investing effort to counterbalance the disequilibrium generated
by movies in order not to be overwhelmed by their subtle influence. She identifies the need for
active effort and commitment in order to overcome the pervasive influence of movies.

Participants who are involved with a boyfriend appear to be most challenged by movies, seeing
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images of possibilities that they wish for but consider forbidden. Maayan watches movies and the
physical relationships in them and is left to imagine the nature of her own relationship under

similatr circumstances.

Researcher: Do you think it affects you?

Maayan: Yes, it definitely affects me.

Researcher: In what ways?

Maayan: I have all sorts of thoughts and I have to tell myself that I must work on
myself and not watch these things because it makes my emotions want to take
over.

Researcher: You have a boyfriend and you are working hard to be shomeret negiyah.
Do you think it makes it more of an issue for you when you are watching (a
physical relationship) in a movie?

Maayan: Yes, of course. Because you see what you are missing, so to speak. No
question that movies influence. I have no choice. I have to learn to live with it.
The fact that I saw a movie, doesn’t mean that next time I see him — I will jump

all over him.

The effort to remain committed to her own value of shemirat negiyah is sorely challenged.

“Now It Is Normal”

Ayelet offers a perceptive analysis of the effects of exposure to secular culture. The
Modern Orthodox community in which she lives offers a particular way of life, with guidelines
based in Jewish law for most behaviors. These guidelines provide norms and expectations of
behaviors between the sexes that are basically respected within the community and which exist as
a standard. Deviations from the standard may be common but are recognized as deviations.
Secular culture offers a completely different model, and exposure to it has led to acceptance of a
standard that ought to be rejected out of hand. Ayelet is troubled by her own acceptance of

sexual behaviors that were once shocking.

Researcher: How does it [seeing sexually explicit scenes in movies] make you
feel?

Ayelet: I hate it.

Researcher: Why do you hate it?

Ayelet: I hate it because now it’s normal. I remember when it used to be, “Oh my

God they’re kissing” and now it’s just normal in every movie — it’s really bad...
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Researcher: Do you think it affects you?
Ayelet: It affected me that it got normal, it became something not weird but

normal. I mean every show has some sexuality in it. And that’s normal.

While what is considered acceptable is perceived differently in different societies,
particularly in these areas of interpersonal relationships, Judy thinks the exposure offered by
Western media serves her and her fellow classmates well. Fully aware of the potential problems

that may emerge from too much information; she is also troubled by excess innocence.

Researcher: So how do you think that [exposure to intimate scenes in movies|
affects people?

Judy: People see things and they want to do it too. I guess or people see things
that they never knew about and it makes them start wondering and thinking,
“Oh, I didn’t know that,” and it opens all kinds of possibilities for them even for
bad. I think it is important for people to know what is going on in the world and
I think it is important for girls to know what is sex and to know basic things — 1
think it is important for somebody to know that. ’'m not saying to do it or to
follow but to know what it is. It is important so when you go into the world —
like I have a friend whose parents up until last year only allowed her rated PG or
G. Like they wouldn’t let PG-13 and we’d be like, “there’s nothing wrong, maybe
one kiss” and she’s like, “PG-13 I can’t watch.” And her parents are really strict, I
guess they didn’t want her to be exposed...I understand because once you are
exposed you start to be interested, but I think it is important for somebody to
know what is going on out there so you won’t be like, “what, what.” Like we
were in English class and we got onto the topic of homosexuality ‘cause we were
reading a poem and she was like, “what does that mean” and the teacher is like,
“when two guys like each other” and she was like “well, why would they do that”
and she just didn’t know anything and we were like, “I think it’s good to be
innocent but you should know basics.” We might be religious but it is only a
small part of the world and there is a whole world out there that we don’t know

about and I think it is important to get a little taste.

Judy eloquently offers both sides of the debate. While exposure can provide ideas and
suggestions “even for bad,” it is important to be an informed member of society. Judy identifies
tully with being religious, but recognizes that her community represents a narrow segment of the

population. She sees value in being aware of the norms of society different from her own, and
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suggests that despite the fact that exposure may provide a challenge, (“I understand because
once you are exposed you start to be interested,”) it is a challenge she considers worth facing.
Her approach is supported by Amit, who also feels she has managed to learn a considerable

amount from her exposure to secular culture.

Researcher: What influences you most in these areas?
Amit:...also the Western world — all the movies and media, are very influential.
There are things I could not possibly be exposed to if there was no media or

movies.

As noted eatlier, a central challenge to Modern Orthodoxy is the decision regarding
which parts of secular culture to admit and which to reject. Shirel has decided that movies have

negative qualities and also waste her time.

Researcher: Do you see movies?

Shirel: I used to watch — now much less.

Researcher: Why?

Shirel: It’s uncomfortable, it’s not modest. We don’t need to see these things all
the time.

Researcher: You decided to stop watching because. ..

Shirel: Because I don’t think it’s good for me, it just wastes time unnecessarily, it’s
unnecessary...it’s just not good to expose myself to these kinds of things...
Researcher: Do you have friends who support you in that decision?

Shirel: I made the decision together with a friend.

Researcher: How did you come to this decision?

Shirel: I don’t know...we decided we wanted to strengthen ourselves religiously.

Shirel and her friend have chosen to intensify their religious commitment by rejecting this part of
secular culture. They choose to counter its influence on two fronts: By rejecting it and choosing
to avoid its influence as much as possible and simultaneously by strengthening themselves
religiously.

For almost all participants, rejecting secular culture was not an option. Even Shirel, who
presented the most far-reaching rejection, has not stopped watching movies altogether; instead,
she is now more discerning regarding content. She actively avoids movies that present

possibilities for behavior in conflict with her understanding of Jewish law.
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Clash of Cultures

Participants’ struggle emerges at precisely the points of contact with secular culture,
when the voice of tradition and the voice of the modern culture speak in a diametric opposition
that cannot possibly be reconciled. In these situations, participants find themselves in real
conflict.

Many participants experience a distinct clash between the two cultures they inhabit.
While committed to their tradition or harboring the wish or hope for commitment to their

tradition, they often feel the strong pull of the majority culture away from that commitment.

Researcher: Where does Western culture come into the picture?

Rivka: Movies, clothing, whatever is in fashion — it all affects me in some way.
Researcher: How does it affect you?

Rivka: It pretty much contradicts the Jewish law, so there is some clash, which
has its influence.

Researcher: Do you have anything else you would like to say about the two
worlds you inhabit?

Rivka: I think my world is much more focused on the modern world. On a
certain level the Jewish law in our community has lost its place, is less. I don’t
really know how much weight it carries for me.

Researcher: How do you understand this?

Rivka: There are always the things that the secular community is able to do. And
perhaps that encourages the religious youth to do the same, just because of that.
Jewish law constricts more. There are more new things around and we feel more
constricted. And the secular community does not have that, because they do not
have the Jewish law.

Researcher: The connection between youth and Jewish law — do you think it has
changed?

Rivka: In my opinion — definitely. Because Western culture is much more

dominant nowadays. Jewish law has lost its place a little.

Rivka attests to a weakening of the influence of Jewish law over her, as well as over her
community in general. She attributes this change to an overall increase in exposure to Western

culture and its dominant voice of freedom from strictures, which attracts religious teenagers.
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Participants are of the opinion that the challenges are much greater now than they used
to be. The question of why something is forbidden when it appears so attractive and hard to

resist has become more compelling.

Maayan: I think it has become much more difficult because of the culture in
which we live. When we see movies, read books and see non-religious people
having fun. I think our needs have become much stronger as a result of this. It is
much more annoying to keep it.

Researcher: Do you feel that it affects you — does all this surrounding culture
have an influence on you?

Maayan: Of course! You look around and you ask yourself: “Why can’t I?” You
don’t think about the problems that will be in the long term. You think about
now. “Why can’t I now?”

Researcher: So it’s a real struggle.

Maayan: Correct. I don’t know but it’s much harder for me today because of the
technology and the culture around which totally contradicts what we think. Like,
you have a desire — fulfill it, people have dreams — realize them, just do it — life is
short and you have to do what you want. And it really contradicts our views and

you are really stuck in the middle.

Maayan highlights the ways in which modern culture encourages immediate gratification as a

source of tension for her. Amit clearly articulates the divergent demands of the two cultures.

Researcher: What's it like to grow up in two worlds?

Amit: It’s complicated. Because each society that you belong to has a different
expectation. School expects you to be the good, religious girl. On the other hand
is the Western world, with advertisements that expect you to be a maturing
teenager, who does whatever she feels like, and who attracts everyone’s attention
and flirts with everyone. And these are very difficult expectations. And I can say
for myself that I don’t know where I stand. I don’t know who I want to be, with
regards clothing and boy-girl relationships. I am caught between these two
conflicting messages which know much better than you, and you just do not
know who to choose. I really don’t know where I stand.

Researcher: How do you think you will choose?

Amit: Right now I choose what is good for me now. What’s coolest is to be on

the Western side. I have no idea right now how my life will be. At the end of the
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day, I do want to be religious. To educate my children to religious values and
send them to a religious school. I hope that in the end of the day I will choose
the more religious and less Western way. For right now I am choosing the more

Western side.

Amit, while hoping to remain committed to religion for the long term, cannot resist the
attraction of the Western model. The choice between being “the good, religious gitl” or “a
maturing teenager, who does whatever she feels like, and who attracts everyone’s attention and
flirts with everyone” is a difficult choice because the latter is so attractive. It is difficult for
tradition, with its rigid strictures, to compete with the alternative offered by Western society.

Maayan also lives in the struggle to remain within the halakhic camp coupled with

uncertainty as to her own personal strength to live up to this commitment.

Researcher: Do you think that things have changed for religious teenagers
nowadays from how it used to be?

Maayan: The Western world emphasizes sexuality, boys and gitls. It is in almost
every movie. And then there is the Jewish law, and there is a clash between them.
You try and place yourself on the side of the Jewish law, even though I find
myself in the middle. My aspiration is to place myself on the side of Jewish law.
And when I am older — I will have to struggle with it. As religious people it is
very difficult. This country is also very Western. There are non-religious couples
and you feel strange and stuck from within Jewish law. There are very few people

who really keep these laws.

Maayan states the issue most explicitly. While she is struggling to preserve her
relationship within the bounds of Jewish law, movies broadcast praise of sexuality and sexual
pleasure. It is the strength of her beliefs and values with regards these topics that allow her to

remain conflicted and not succumb totally to the pull of secular culture.

Being “Other”

Judy spoke of religious people being a very small percentage of the world. This fact
seems to play a significant role in the sense of alienation experienced by many participants as
they confront their surroundings and see how very different their norms are from those of
everyone else around them. Some manage to find strength in this otherness. For some, it is
precisely the experience of living among people who hold a standard different from their own

that strengthens their resolve to remain true to their own path.
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Researcher: Are there particular difficulties for modern religious teenagers?

Sarah: Let’s say you see movies, and you see things that you cannot do. Fashion,
for example, it’s difficult — you cannot wear so much of it. It depends what kind
of person you are. If someone lives in a mixed religious — non-religious
community, it’s more difficult, because you are with them and there is a certain
peer pressure. There are always those people who will come out of that kind of
situation stronger for it. Who will look at it all and say: “I am so not interested in

any of this.”
Tal also expresses this rejectionist approach as a possibility.

Researcher: What do you think influences you most?
Tal: ... Western culture is a culture. You can also behave differently. It depends

how you behave.

Although perhaps simplistic, Tal’s words express an important idea. In the end, people
have to make choices for themselves and they do have the capacity, if they are committed
enough, to reject what they see around them. Contrary to Dana (p. 103) who thinks the influence
of outside culture is inevitable unless active efforts are invested in rejecting it, Tal thinks that
outside culture does not have to overwhelm or necessarily be a source of conflict if one chooses
to ignore it. Most participants, however, feel the conflict acutely. Perhaps the most poignant
statement was offered by Shir, who sees the struggle as an inevitable part of her reality. She has
no solutions to offer, and it is perhaps this sense of being stuck, which needs to be considered in

thinking about ways to educate towards integration with less conflict.

Researcher: How can we make this easier?
Shir: You can’t!
Researcher: Why not?

Shir: Because there is nothing to do...

The Coherent Stand of Religious Culture

Participants have a clear sense of how different the sexual values system of the world
around them is from that of their tradition. I explored how participants perceived their friends’
sexual values systems. I also explored whether the participants experienced the sexual value

systems presented to them from within the religious culture (home, school, youth movement) as
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being univocal, or divided. Most participants did not differentiate between school and home,

considering the approach offered by both entities to be almost identical.

Researcher: What are the different messages [about sexuality, boy-girl
relationships| you experience?

Shai: In all the places I go to — the expectations are the same. It’s not that at
home I behave one way and outside I behave differently.

Researcher: The messages from home are similar to the messages from school
and friends?

Shai: Yes.

Perhaps this response was offered as a result of the way the question was formulated.
The question simultaneously contrasted home, school, friends, and Western culture. The contrast
between Western culture and the entities from within their traditional culture was so clear that
participants did not address the nuances of difference within their culture, which may
nevertheless exist.

While the approach of the school supports that of the home and vice versa, for many of
the participants, friends offer a broader spectrum of options. These friends are divided into
those who are shomerot negiyah and those who are not. Friends make suggestions, give advice, and

encourage behaviors based on their own commitments.

Researcher: What are the different messages you experience?

Shir: It’s approximately the same. Just that not everyone is so careful about it.
Researcher: Does school give messages about these topics?

Shir: Sometimes.

Researcher: What messages do they give in school?

Shir: What they give everywhere.

Researcher: What messages?

Shir: According to the Jewish law.

Researcher: Are these also the messages at home?

Shir: Yes.

Researcher: And from friends?

Shir: Some are like that and others are not. Whoever is shomeret negiyah goes
according to the Jewish law and whoever doesn’t says that in her opinion it is not

important.
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Lior has grown up in a home that allows her the space to make decisions. While she
knows what her parents think she ought to do, she also has a strong sense of independence and
freedom to decide. Her experience of school is not quite as open. School encourages friendship
with boys but not relationships. Friends offer support without judgment and the complete

freedom to make independent choices.

Lior: I come from an open house, where my parents tell me what is right. I can
bring a boyfriend home. If they discover that they do not agree with the nature of
my relationship with him, they will talk to me about it. They are not against. They
prefer not. They think that there ought not to be interactions between boys and
girls until they are ready to get married. They say not to be in a relationship. In
school I get the expectation that one ought to be in a mixed society, to talk to
boys but not to be too close. Friends say — whatever you want. Friends don’t tell

you what to do. You do what you want.

There were a few participants who report that the sexual value system offered by the

home was not the same as that espoused by the school.

Amit: I see a big difference between school and home...The house in which I
grew up has really different opinions [from school]. I had no idea that there was
shemirat negiyah. School instructs me in a particular way, about shemirat negiyah and
modesty, and at home it is something else entirely, there is no shemirat negiyah. 1
also receive messages from friends which influence me, which is different from
what I get from school. School is much more rigid, and all the others are more

open.

In summary, most participants were influenced by the majority culture. They found
themselves impacted by this exposure on various fronts. Perhaps the most pervasive effect of
this exposure was in the offering alternative modes of behavior. While participants for the most
part did not actually engage in these behaviors, the act of rejection often came only at the end of
a personal struggle, which varied in intensity for different participants. Against the backdrop of
the majority culture with its radically different approach to sexuality and relationships from that
of Jewish law, participants for the most part reported no conflict between the approaches they
encountered within their culture. While a few reported that the home required a different
standard than that of the school, most identified school and home as being mutually supportive

and found strength in the support that these two institutions provided.
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Pre-Interviews: Participants’ Perceptions of Boys

The participant population spans a spectrum of norms with regards to interactions with
boys. Elementary school options for participants were mostly separate-sex schools, although
some came from a mixed-sex school. Even those students who studied in mixed classes in the
carly grades studied in separate classes beginning in fourth or fifth grade. Most gitls describe
themselves as belonging to a mixed social group and are often active participants in local youth
movements and groups which include boys. Some are just beginning leadership roles in these
groups, which entails intensive shared leadership with boys. Others describe themselves as being
part of a mixed social circle (boys and gitls), getting together over the weekend and occasionally
during the week to hang out, chat, occasionally venture into the nearby city, and generally be in
each others’ company. While a number of participants currently have or at one point had
boyfriends, they were not the majority. Some of the participants are not involved in the local
youth groups, have always attended separate-sex schools, and have minimal casual interactions
with boys.

The research explored participants’ ideas about their male counterparts’ knowledge,
attitudes, and behaviors in areas of sexuality and relationships. While a number of girls offered
no information, claiming complete ignorance, many had ideas and perceptions about their male
counterparts.

I found that many participants have only vague ideas about the difficulties boys face in
holding themselves back from physical contact. A number of participants suggest that boys
generally become less emotionally involved in relationships than gitls, generally focusing more
attention and energy intensively on the physical aspect of the relationship. They feel that boys
lack understanding of girls in general and of sexuality and relationships in particular and they
recommend that courses be implemented in boys’ schools to help address this lack of sensitivity

and knowledge.

What Do Boys Learn?

Participants were asked what they thought boys know or have learned about these topics.
Basing themselves on various sources of information, the girls identified a number of areas in

which boys were educated.

Researcher: What do boys learn in these areas?
Yael: In cighth grade we learned about the female and male body. We were cool

with the teacher. She said that she had an uncomfortable situation and she was
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not comfortable teaching boys about the female body. So I know that they learn

about it. They know about periods and stuff like that.

Boys are perceived to have knowledge about basic female anatomy and physiology. There
was a sense that boys were provided with information but education for boys is not seen to go
beyond that provision of facts. Ariella, for example, knows that boys learn Jewish law in the

classtoom but do not focus on the inter-personal aspects of relationship.

Ariella: Jewish laws [about having girlfriends, shemirat negiyah), not things like

“how do you feel?”

While Ariella thinks boys learn Jewish law in these areas at the very least, Ayelet was much more

skeptical.

Researcher: Do you know anything about boys and what they are taught in high
school about these topics?

Ayelet: I don’t think they are taught anything.

Researcher: Based on what do you think that?

Ayelet: Based on what they act, based on that they act like they don’t know. Most
boys I know aren’t shomer because they don’t really know. They won’t do
anything, but they don’t know. Most girls have [been taught about] modesty and
learn these things in school that they’re not allowed to do. But boys don’t have
that, like they tell them not to wear shorts, not because it’s Jewish law, so they
don’t have any obligations. So they don’t have anything that their obligated to, so

it’s different.

Ayelet’s skepticism is rooted in the observable behavior of the boys around her. She attributes
their lack of commitment to being shomer negiyah to a lack of education. In addition, she identifies
the laws of modesty and obligations they impose on women as requiring educational attention,

while boys are considered exempt.

“It’s Easier for Them Emotionally”

Boys are perceived as being less emotionally involved in a relationship. While girls
become emotionally involved immediately, boys are seen to enjoy a relationship without

becoming too deeply emotional.

Researcher: Do you know how they cope?
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Ariella: It’s easier for them emotionally; it goes less deep even though you cannot
say anything about all boys. They get really annoyed when we talk like that about

them.

Participants, and especially those who had been involved in a relationship with a boy,
emphasize the different ways in which boys and gitls react to physical touch. They are
unequivocally of the opinion that while girls became deeply connected emotionally to anyone
with whom they are involved physically, boys are much less prone to feel the same. Boys are able
to enjoy a physical relationship and, when it’s over, move on to the next, while girls continue to
maintain a sense of loss and desire for emotional connection to the person with whom they had

a relationship. Maayan tries to explain her understanding of this difference.

Maayan: In my opinion, it is less important to them. For girls it is much more
important, because for them it is emotional. For boys if they touch someone,
they enjoy it, and then they break up, it’s sad. And then someone else comes,
from the point of view of touching, so it feels good again. For girls, he’s still in
my head, I think about him. For me, it needs to be one particular person. Boys
can more easily come to terms with a new girl and a new situation. For boys it is
harder that it is [touching] forbidden, and the question is how does each person
deal with it....

Researcher: In your opinion who is responsible for teaching these topics?
Maayan: Gitls need to be taught a lot, because they really want this kind of
relationship. Girls need to hug and express their emotions and emotional issues,
and boys — for them it’s more of a game, of: “She’s worth it — and she’s not.” At
least until they become more mature. Girls are really in need of touch, and
warmth and it’s harder for them because they need that model. You need to talk

about it with boys from when it starts, in seventh and eighth grade.

Girls Covering Up for the Sake of the Boys

Girls from a young age are expected to cover their bodies according to the Jewish laws of
modesty as practiced by the community. Participants, educated in a Modern Orthodox
environment, had often been taught that their need to cover up is in order to protect males who

have difficulty controlling their desire.

Maya: In school we talked about the idea that it’s worthwhile dressing modestly

near boys.
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Researcher: Can you explain why?

Maya: Because if I show everything... how I see it is different from how a guy
sees it. When I show more, he gets something... he likes it. Perhaps you do not
want to be giving this at this stage... if you know what they feel, then you know

that if you take your skirt off, what it does to them. It’s very important.

Yael: They [male teachers] said that they cannot teach gitls when they are so
exposed. Especially religious studies cannot be taught normally. So then they

decided to make a uniform shirt.

At least half of the participants had learned to view males as being strongly affected by seeing
even slightly exposed female flesh and that women have the responsibility to be sexual
gatekeepers. This is consistent with the approach to modesty presented by many traditionalist
religions (Hartman, 2007).

Participants are also aware that hormonal development peaks during adolescence and is
responsible for the strong physical attraction between the sexes. While Gila identifies hormones
as being responsible for struggle in both sexes, most participants identified hormones as being an

issue for boys rather than for girls.

Gila: It’s the thing that has the strongest draw, especially at our age, that’s why
it’s so hard ‘cause all our hormones are developing and the girls want a boyfriend

and the boys like want to have a girl.

Rotem: Once a friend of mine explained to me that like, it’s not good to touch
boys, because they are adolescents and they have hormones and all that stuff.
Researcher: Is there a difference between boys and girls at this age?

Rotem: I don’t know. I think there is a difference, because their drive is stronger.

Participants have been well socialized to an understanding of boys as being pre-occupied by their
hormonal activity. Participants understood that teenage years were therefore a struggle

particularly for boys and as such they should behave in a way which would not be arousing.

Boys Only Care About the Body

Boys are perceived to focus heavily on the physical. They are less likely to be shomer
negiyah and altogether are considered to be interested in a relationship mostly for the physical
enjoyment it provided. A few participants find themselves or their friends to be negotiating how

far they are willing to go in a physical relationship. Their experience is that boys in a relationship
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are always pushing towards a more intense physicality. Gila has had many conversations with

friends about this phenomenon.

Gila: ...like she told me about this boy she went out with last night, and too
much touching and like she couldn’t really stop ‘cause like he just told her how
much like he cares about her, like it’s really annoying how boys only care about
body. Afterwards he like he just really didn’t care about her.

Researcher: He didn’t care about her?

Gila: No not at all, just too much touching,.

As a result of the pressures that sometimes emerge from this male dynamic, a few
participants find themselves questioning how much physical contact they are willing to offer.
Part of their deliberation centers around whether they would continue to be respected by the
boys pushing them to a physical relationship. This double standard in which boys encourage girls
to be physical, but then lose respect for them when they do, puts young teenage girls in a
difficult position. Judy describes the dilemma of a close friend and Shai confirms the double

standard. While most boys are not shomer, they respect girls who are.

Judy: I think like sometimes also it’s hard let’s say with my friend so she’s like
wondering now, “should I maybe have done more for him?” ‘cause she like
really, really liked him. So maybe I should have done something, maybe like a

small thing.

Researcher: You mean gone a little further than she wanted to?
Judy: Yeah, but like since she really, really liked him so maybe it would be fine

and he would still respect her — you know sometimes it’s hard, it is hard.

Shai: Most of the boys 1 know- I don’t think they are shomer negiyah, but they

respect the girls who are shomer negiyah. Some do and some don’t.

Quite a few participants seem confused and unsure of how to conduct themselves in
male-female relationships. Drawn to considering physical relationships and encouraged by the
boys around them to become physically involved, they recognize the negative impact that such a
relationship could have for them. The participants find themselves involved in a push and pull
that can be difficult to navigate.

Gila has a close and open relationship with her father, whom she respects highly as an

accomplished educator. She describes her home as one that educates towards deep commitment
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to Modern Orthodox practice without compromising tradition, something she considers unusual.
They speak openly in the family about issues that are difficult, and Gila often consults with her
father. On the issue of boyfriends, Gila’s father has a clear, negative view of teenage boys and
their motivations for relationships with their female counterparts, which he has expressed to her

and which she has come to accept.

Gila: When I had a boyfriend he [my father| told me. He sat down and said, “It is
your decision and everything but let me tell you what I know.” And then he went
into a whole thing like “boys...there is no love at this age — like you don’t know

1>

what you are talking about!” And he also said that boys at this age really like girls
and everything but when they grow up and look for marriage they don’t look at
these girls. ‘Cause boys they go on with life and they don’t want girls who are like

used, but girls often are left stuck there.

Gila’s father is not the only one who expresses concern about teenage boys in areas of
sexuality and relationship. Other participants also had similar ideas about teenage boys and their

interest and fascination with sexuality.

Researcher: Are boys different from girls?
Sarah: Of course, boys see more sex movies. Because I think about them that
way, that’s how I perceive whatever it is they are doing. Perhaps it’s not right, but

I think it’s good to look at things that way.

Participants do not have appropriate forums for discussing teenage sexuality about both
boys and girls. For example no one discusses what might be appropriate expectations to have of
each other in friendly or romantic interactions with each other. Therefore participants often
formulate their opinions based on misinformation and stereotypes that are not necessarily

accurate. The image of boys they present is a skewed view of males.

Holding Back

Participants in general express awareness of the difficulty to control sexual desire.
Participants were sensitive to the possibility that their male counterparts would often be
struggling to contend with themselves in this area. They are, for the most part, sympathetic,
expressing understanding of the difficulty boys may experience in maintaining full commitment

to Jewish law, which they understand as providing a challenge for them.

118



Tali: It is really hard to be shomer. For boys — every touch arouses them. At first

you don’t realize what it’s doing, you only realize later.

Tali assumes a correlation between boys who choose to learn extra Torah independent of
any school requirements, and others. She places the Torah learners in a different category from
those who are not. She assumes that those who choose to learn Torah independently are also

more committed to caring about being shomer negiyab.

Researcher: How do you think religious boys who are your age struggle with the
expectations of Jewish law?

Tali: If it is serious boys who learn Torah, they are more likely to be shomer. There
are some boys who are not serious at all, they are less likely to be shomer and they
are not particularly interested. They do what they want. Each person struggles
according to who they are. In general — boys are not so careful to be shomer.
Usually, the boys are more careless with their commitment to the
commandments. They become more attached to gitls and the Jewish law does

not interest them so much.

Tali feels that when boys commit to being shomer negiyah, a commitment which participants view
as being more difficult for males than for females, they draw on their girlfriends’ support in

maintaining this commitment.

Tali: It depends. If the boy is really strong religiously and wants to be shomer
negiyah himself, and for boys it is harder, so then it will influence more. He says,
“You must keep [the laws of shemirat negiyah| because if you keep them, that will
help me keep them.” But if the boy is less religious and learns less from it, he

doesn’t keep, and then I also don’t keep.

She sees this shared model as the most likely model for success. In her perception, it is
the male stance regarding shemirat negiyah that bears more significant weight in this area of
relationship, and will usually determine the level of commitment in the relationship. The girl

tends to follow her boyfriend’s lead.

Summary

The pre-interviews provided a rich array of information about Israeli Modern Orthodox

teenage girls” knowledge and attitudes towards issues of sexuality. They reported few classes on
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topics of sexuality or relationships and expressed interest in being offered more. They felt that
while many Modern Orthodox teenagers do have some knowledge of Jewish laws relating to
these issues such as shemirat negiyah for example, they did not remember formal classes on the
topic and were interested in learning more. The two central sources of information and advice
were mothers and friends. Participants were more likely to consult with mothers when seeking
information. The domain of relationships between the sexes was generally reserved for friends.
Participants struggled to balance their exposure to secular culture with their traditional values,
finding themselves influenced by movies and the ways relationships and lifestyles were portrayed
in them. Participants perceived their male peers to be struggling with issues of sexuality and less
in need of an emotional connection than girls. They perceived them as being not so
knowledgeable about girls and their sexuality or about Jewish laws relating to sexuality and
relationships such as shemirat negiyab.

Participants were also offered the opportunity to suggest topics in the areas of “Life
Values and Intimacy” they would be interested in learning. This was in line with the approach
championed by Fine & McLelland (2000) to view participants in a qualitative study as the true
experts and partners in identifying their needs in this area. The most popular topics requested by

students were sexual harassment and self -help, shewirat negiyah and modesty.

The Challenge of Transmitting Tradition

A number of issues emerged in the pre-interviews as being a source of conflict for the
participants, who want to maintain commitment to their traditions at the same time as they are
drawn to the possibilities presented by the modern, majority culture. In this section, the central
areas which emerged as being a source of challenge to participants will be discussed. These
include modesty, as well as relationships between boys and girls in general and the physical
aspects of a relationship in particular. Through exploration of these topics, questions also arose

regarding participants’ relationship to Jewish law in general.

Tzniut

Religious education for females emphasizes Tzmiut, the Jewish term for modesty.
Modesty is a religious concept that encourages a respect of one’s innate spirituality through the
covering of the body. With the progressive erosion of the most basic standards of modesty in
mainstream secular culture, there is an effort to intensify education to modesty from within the
tradition. While the concept theoretically addresses issues much broader than clothing, it finds

expression in practice in most Orthodox girls’ schools in a dress code. Modern Orthodox Jews
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value the demands of modesty, yet are wary of being too repressive. Participants in this study live
in this tension.

Often a source of friction between administration and students, standards of modesty
based on Jewish law set an expectation entirely different from those of modern dress. These
standards, implemented in most religious girl’s schools, require skirts to the knees, no pants
unless under skirts, and shirts with sleeves to the elbow. Students often do not identify, or want
to comply, with the standards schools require and do not view them as reflecting the range of
possibilities that Jewish law permits in this area. At Ulpanat Bina, a recent development was the
introduction of a uniform shirt. Many students mention this new addition to school policy as
being an irksome imposition which simply increased tensions without addressing the underlying

issue of modesty.

“Stuck on the Small Things”

I asked participants what they remembered being taught about modesty in their
elementary schools. I was particularly interested in the response of those who attended a school

known to focus heavily on issues of modesty, like Rivka.

Researcher: Did they talk about modesty [in elementary school]?

Rivka: Yes, all the time. It was in order to tell gitls to dress modestly, it was more
in order to preach to them about their clothing...They would talk to us a lot
about it. I don’t exactly remember. There were plenty of rules relating to
modesty: No nail polish, no short skirts, no flip flops, they would talk to us a lot.
Researcher: Did they explain why it’s forbidden?

Rivka: We looked at the halakhic side of it. Then they said that these were the
rules of school and students must follow them. They bring us Jewish law sheets
every morning, when we learn morning Jewish law. For a few months we learned
about this topic and they explained us the laws and when a girl came immodestly
dressed, they didn’t explain her anything but simply told her that she had to go
and change because that’s the school policy and that’s how students are supposed
to dress.

Researcher: How did girls react to these rules?

Rivka: Everyone was pretty annoyed about them. There are various types of gitls:
There are those who simply accept the rules, because that is what they have been
educated to do from home. There are those who were not expected to dress

according to those rules at home and they were much more opposed to it all.
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Rivka experienced education regarding modesty to be a form of preaching, aimed at persuading
gitls to dress in compliance with school policies. She was the only participant to identify formal
learning of Jewish law as a component of education towards modesty. However, she implies that
the laws learned do not always support the expectations of the school, whose rules extended
beyond areas usually covered by Jewish law such as flip flops and nail polish for example. The
learning of sources did not seem to include rationale and ultimately Rivka feels that teachers
instructed students to change based on standards not necessarily delineated in Jewish law.

A common theme emerging from participants who attended this day school was anger at

the amount of teacher attention dedicated to the topic.

Sarah: In general with this whole issue of modesty, I don’t really agree with their
approach [the elementary school administration|. They get extremely stuck on the
small things...it ends up making everyone anti...as soon as you leave school, you
take off your skirt. As soon as you leave school — you take off your sweater. And
it’s really all in rebellion. If they weren’t so involved with it and just gave flexible

boundaries, then...

The ongoing chorus of educators and administrators on the topic does not seem to be
successful. Sarah suggests that the over-involvement in the details on the part of the school she
attended simply elicited a reactionary response. Under duress, students succumb to teacher
demands during school hours but rush to free themselves of the burdensome extra layers as
soon as they are off campus. This educational approach does not sufficiently nurture an
understanding or acceptance of the deeper concepts that illuminate modesty. To the contrary,

modesty becomes oppressive and is rejected.

“Even Seventeen Thousand Lectures Will Not Help”

Participants offered various responses concerning the role of the school in educating to
modesty. There are those who feel that it is not possible to address the topic in a manner that

could satisfy students. Tali suggests a status quo approach.

Tali: From the student’s perspective it’s: I’'m doing what I'm doing and no
comments please. If they start teaching the topic, all sorts of questions will arise.
No one wants to change what they are doing. Gitls are happy with where they are

at.
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Students are not looking to change their practices and are not interested in school involvement
in these areas. She therefore recommends that modesty should not be addressed because she
cannot conceive of any possible positive outcome. Yael, on the other hand, thinks that modesty

should be broached in a carefully measured way:

Yael: Yes, perhaps they are even obligated, at the stage when it starts to occupy
our thinking. But there should not be a weekly class about it. They should not
make a big deal of it. Girls will start asking — what do they want of me, and will
want to switch out of the school because the framework is too restrictive. It’s
your choice — what you can and cannot do, that’s also how it was with sleeve
length. Whoever chooses to be more careful — is more careful, and whoever isn’t

— even seventeen thousand lectures will not help.

Yael offers a number of insights. School should provide classes about modesty and
sexuality and relationships because students are currently curious about them and therefore open
to being educated. However, not too many classes should be offered as it might be
counterproductive and intimidate students to the extent that they may consider the school
framework too stifling. While this prediction seems extreme, it offers insight into the premium
Yael places on independent decision making. She is unequivocal in supporting the notion that
students must take the knowledge they are offered and make decisions for themselves. She
implies the lack of a binding standard and exhibits a philosophy echoed by many participants:
some education about modesty should be offered but, ultimately, students must be free to make

choices for themselves, even while in school.

Males Teaching Modesty to Girls

Modesty is generally a topic taught by female teachers to females, as it is viewed as a
woman’s domain. An unusual approach to modesty education was taken by one elementary
school, wherein a rabbi presented a seties of sessions for its graduating eighth grade students.
The motivation for the school’s approach seems to have stemmed from a wish to introduce
preteens to a male perspective on how males are affected by females. Judy is not troubled by

having had a male teacher teach about modesty.

Judy: Actually, I think it was smart, in a way very smart because a woman can
always say you can’t do that and you can’t do that but they don’t really know
what goes through the head. Here he was also a teacher for younger boys and he

talked to them so he knew exactly what was going through their heads, so of
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course it’s going to bring us to an uncomfortable situation but I do think it is

smart to know what the other side is feeling.

Judy maturely analyzes the approach, seeing the advantages of learning from a male
perspective. In contrast to Judy, a number of participants described sessions on retreats about
the topic of modesty that were delivered by male teachers or rabbis as a source of discomfort.
For others, the opinions offered in some sessions were extreme and uncompromising,
particularly in areas of male-female interactions, and participants tended to withdraw and reject

the opinions presented as being irrelevant to their lifestyles.

Arielle: I don’t turn to anyone. Last year we had a workshop and we spent time
talking to the counselor. His opinion was that it is forbidden to do anything. In
his opinion you couldn’t even meet boys at all. I don’t ask questions, I don’t go

and ask people questions.

When girls in Ulpanat Bina questioned the practice of men teaching about modesty to
teenage gitls, administrators explained that since modesty is based in Jewish law, a domain
traditionally taught by men to both sexes, men could, in fact, teach females about modesty. For

some participants, this approach seemed intrinsically immodest.”

“The Whole World Wears It One Way and We Have to Do It the Other Way”

Participants expressed modesty to be a particular challenge when shopping for clothes.
When membership in both communities is mutually exclusive, for example when current

fashions are such that one cannot wear them and observe Jewish law, participants have difficulty

shopping:

Researcher: What's the nature of the difficulty?

Ariella: One can’t find clothes and it’s impossible to be fashionable.

Ariella expresses the frustration of the shopping experience. She cannot find clothing
and being fashionable is a challenge. For many teenagers, being placed outside the realm of being
fashionable is untenable, constricting a highly significant expression of self as defined by the

majority culture. Judy speaks for many of her peers.

8 A story regarding modesty is related about Rabbi Joseph Soloveitchik, the philosophical leader of Modern
Orthodoxy. A rabbi working for a religious organization under Rabbi Soloveitchik’s supervision consulted with Rav
Soloveitchik because he and his fellow colleagues were concerned that the length of skirts his secretary wore were
far shorter than appropriate. Rabbi Soloveitchik responded that there was nothing less modest than the two rabbis
talking about whether the length of this particular woman’s skirts was modest or not.
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Judy: It’s a struggle. The winter is fine, but the summer — I go shopping so many
times with my mother and there is nothing to do. I hate wearing two shirts
[because one is too tight or has sleeves that are too short], it bothers me so much
it’s hot and it’s just a big struggle. And my mother is like, “maybe we could sew
something on,” but it’s a really big struggle. The whole world wears it one way,

and we have to do it the other way.

Judy articulates issues of identity that arise when dealing with issues of modesty. While “the
whole world” is able to express itself in a particular way, Modern Orthodox teenagers cannot.
This struggle of being concurrently same and different is a core issue that surfaces throughout
the interviews in response to different questions and places the Modern Orthodox teenage
community in line with other traditional minority groups, which report similar frustrations
(Halstead, 1997; Aida, 2003).

Teenagers generally care deeply about their outward appearance. They are hypersensitive
to the changes in their bodies and deeply aware of the nuances of dress and the image they

project. Even those committed to the system of Jewish law struggle:

Arielle: It’s hard. Particularly boy-girl issues. And modesty. You see alternatives.
And you don’t want to remain in the religious bubble. I like being religious

because I believe in it. But perhaps we could step out a little, expand a little

more...

Despite her strong commitment to religion, Arielle feels stifled. Being part of a traditional
community within a majority culture that offers a much broader range of norms can engender
this sense of being restricted, or even trapped. For some, however, there is a pride in this

difference that can serve to strengthen a teenager’s resolve.

Judy: In a way, actually, when I go to America with all those gitls with the mini-
skirts and so open [necklines], I feel good about myself, like, “Wow look at me,
I’m like in a whole room everybody with short, short skirts or pants at least I feel

like OK, I’'m protecting myself” — it’s a good feeling!

Judy’s sense of satisfaction reflects the triumph of successful minority education to a true sense
of conviction to its own standards. Judy, despite her personal struggle with modesty, feels
confirmed in the standards of her tradition when she finds herself in the world of the majority

culture. While the majority culture appears attractive from within the constraints imposed by her
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tradition, entering a space filled by the norms of the majority culture changes Judy’s perspective

and enables her to take pride in her appearance.

Being “Shomer”

Another challenge that Modern Orthodox teenagers face as partners in boyfriend-
girlfriend relationships relates to the physical interactions between the sexes. In the Modern
Orthodox wotld, in which boys and gitls grow up together and are comfortable in each others’
company, adhering to norms permissible by Jewish law concerning contact between the sexes
can be difficult.

Many of the participants interviewed struggle with the issue of shewirat negiyah. Shemirat
negiyah, or “being shomer,” is the term used to describe the observance of the Jewish laws
forbidding physical touching between the sexes. This terminology, which does not appear in the
halakhic literature, seems to have originated from American teenagers and has been adopted by
the Israeli teen population as well’.

According to Jewish law, men and women who are not married must refrain from any
physical contact. Living in the modern world in which touch between the sexes is commonplace
(as in shaking hands), the manner in which participants deal with this conflict of standards

underscores the challenge of being both modern and Orthodox.

Participants’ Definitions of Being “Shomer”

All participants express some awareness of shemirat negiyah however definitions of the
concept varied among participants. Some define shemirat negiyah as having no physical contact
whatsoever with boys. They identify themselves as “not shomer” if they permit themselves casual,
physical interaction with the opposite sex like handshakes and high-fives. Even though they
identified themselves as “not shomer’, many of these participants would not consider being

involved in an intimate relationship with a boy.

Researcher: Do you believe in it [shemirat negiyah], do you think it is right?
Rotem: I am not shomeret negiyah...1 do not come over to a guy and touch him
purposely. Sometimes we just high-five...I don’t come over to a guy and fall all

over him, just high-fives.

% In a search of responsa literature through the 20 century the term does not appear at all. It has no
halakhic significance whatsoever, but appears to have developed among American Jewish teenagers, probably
sometime in the 70’s or eatly 80’s. (Response to Lookjed search — http:/www.lookstein.org/lookjed/list.). Recently,
it began to appear in print in books of general Jewish interest (for example The Magic Touch by Manolson, 1992), but
not yet in actual halakhic literature. Today, it appears in some informal halakhic sources such as internet responsa
literature (see for example http://www.kipa.co.il/ask/)
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Others, while committed to shemirat negiyah, will receive high-fives and handshakes even though

they may not initiate them.

Researcher: What is shomer negiyah for you?
Ariella: If someone high-fives me, or touches me I’'m not going to make a big
deal out of that because I am shomer negiyah but in a relationship it’s a little

different...I read the book The Magic Tonch'’and that is the basis for my approach.

Judy complains that information from school or parents about shemirat negiyah, and its
parameters were not at all clear. They had heard of the concept and knew that it governed
physical interactions between males and females, but they had little knowledge of the details. Few
participants remember having any formal lessons on the topic. Their knowledge, they said, stems
from passing mention of the issue, or alternatively from friends. Generally the concept of

shemirat negiyah was known, although observed at varying levels.

Judy: Yeah, the whole shomer negiyah thing is really complicated, it’s hard. Like,
“I'm shomer negiyah, Oh, now I’'m not.” OK next week, “Oh I'm shomer negiyah, Oh
now I’'m not.” I had a friend whose father said you don’t have to be shomer negiyah
and then this other friend is like, “what are you talking about, it’s in the Jewish
law!” There are so many things going around nowadays with shower negiyah,

nobody knows exactly what it is and what’s really true about it.

Judy explains that because no explicit education is offered about this topic, multiple opinions

abound. Confusion is commonplace. Other participants echo her complaint.

Researcher: Do you learn about the expectations of Jewish law in areas of male-
female interactions?

Tali: No.

Researcher: How do you understand the expectations of Jewish law in these
areas?

Tali: I don’t know what they are.

Y The Magic Touch by Manolson (1992) has become the popular Orthodox text explicating the value of
saving physical contact for marriage. It has been translated into Hebrew (1997) and was referred to by a number of
participants.
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Tali has no recollection of learning about these Jewish laws and therefore no knowledge to share.
While she has not been provided with classes on the topic, Ayelet has found a way to acquire

some information.

Ayelet: We were just talking about how they don’t explain to us at all. Maybe if
we ask our home room teacher maybe we’ll have a conversation about it. But
they don’t explain to us, like why, so that’s one of the reasons the girls are not so

careful about these things because they just don’t know why.

Ayelet’s experience is that teachers will at best respond to a students’ request for a discussion of
the subject, but will rarely offer an explanation. Perhaps as a result of this lack of attention to the

topic, participants are left to formulate decisions and conclusions for themselves.
Nomi: But like shomer negiyah? 1 think it’s up to the gitl. It’s her beliefs.

Nomi’s response reflects the attitude a number of participants offer with regards to shemirat
negiyah and some aspects of modesty. Her conclusion seems to emerge from her experience that
the school educates about relevant, practical Jewish law and if it is not taught, it must be of an

optional nature.

Are You “Shomer”’?

Participants described a range of sexual activity for themselves and their peers. About
half of the participants were fully shomer negiyah, defined as having no physical contact with boys
other than perhaps the occasional handshake. A quarter of the participants was comfortable with
high fiving and hugging their male friends but would not consider any sexual intimacy in a
relationship with boys. The remaining quarter of the participants allowed themselves varying
degrees of casual intimacy and sexual intimacy with their friends and boyfriends. They chose to
define sexual boundaries for themselves independent of shemirat negiyah, but generally remained
within the range of intimate touching that did not go beyond heavy petting. However, a couple

of participants alluded to friends they were concerned about.

Ariella: Just if we held hands it felt wrong. There’s no point. We decided that if
we can’t manage then we won’t be together ‘cause it’s stupid. I don’t want to be

like so many of my friends who do not such good stuff.

It was unclear what “not such good stuff” entailed.
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“I Think They Are Afraid”

About half the participants express a deep frustration about the lack of explanations for

shemirat negiyah.

Ariella: It’s like any set of rules. Nobody explains why. It is simply forbidden,
forbidden, forbidden. And there is no explanation as to why. It is important to

explain to people — they need to know why!

Ariella expresses the dissatisfaction manifest in many interviews. Participants and, in their
opinion, modern teenagers in general, are not satisfied by simply being informed that something
is forbidden. They expect a more sophisticated approach to complex topics. Despite shemzirat
negiyah being perhaps one of the most significant religious struggles in young peoples’ lives,
teachers often avoid addressing the topic seriously, neither initiating discussion themselves nor
responding sufficiently to student requests. Gila, a thoughtful, and impassioned young lady

identifies teachers’ hesitations as stemming from fear:

Gila: Yeah, the teachers like, I don’t know why but every time we get to shemirat
negiyah they are like: “This is a different story.” Why? But if you don’t talk about it
how are we supposed to know?...Gitls don’t think it is a halakhah [Gila’s
emphasis]. They think shemirat negiyah, OK, they know that they can’t have sex but
that’s the only thing that holds them back... so why shouldn’t they do it? But if
they thought there were other things [they couldn’t do] then maybe they wouldn’t
come so close to it. But they are only holding back from that because that’s the
only thing they think is forbidden. If they thought they had to be shomer negiyah so
they would go a little further maybe, but if they think the only thing forbidden is
that [sex], then they’ll come very close to it... I think they [the teachers] are afraid
from it ‘cause girls react really strongly and say “What, what do you mean, we

can’t do this, it is part of our lives.” So it’s easier to skip the story.

Gila is troubled by the lack of forthright education on the topic. Her perception of her teacher as
hesitant to teach shemirat negiyah for fear of imposing Jewish law on students in areas they
recognize as being a source of religious conflict can be cause for concern. Most religious high
schools view Jewish law as the backbone of religious practice and its transmission as a central
component of their educational responsibility. This is explicitly stated in the mission statement of
Ulpanat Bina. Yet Gila’s assessment is confirmed by some teachers in Samet’s (2005) study of

Family Life educators in the Israeli Modern Orthodox community. The kind of perceived fear
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Gila identifies must inevitably raise questions for the students themselves as to the necessity of

commitment to laws that teachers are afraid to teach.

Why Be “Shomer?”

Despite the lack of formal education and the apparent confusion surrounding the details
of shemirat negiyah reported above, many participants were able to offer reasons for the
prohibition. A few have formulated hypotheses and conclusions in these areas without adult
input. Others have absorbed ideas in an informal manner. While some reasons offered are fear
based, others reflect the viewpoint that being shomer empowers women to make thoughtful

choices and enables them to defer sexual relations until marriage.

A Source of Self Respect as Well as Respect from Others

Participants offered a range of motivations for being shomer. The simplest, biologically

based understanding of the prohibition is offered by Yael:

Yael: It’s not good to touch boys because they are teenagers and they have

hormones and all those kinds of things.

Yael explains that the impact of hormonal development on teenage boys makes shemirat negiyah a

challenge as well as a wise law. This is confirmed by Shirel:
Shirel: Shemirat negiyah is so that you don’t end up doing more things.

These participants are aware that teenagers can easily be drawn into being more sexually active
than they themselves consider appropriate. Shemirat negiyabh, protects them. In fact, a number of

participants understand shemirat negiyah as bringing them respect as well as protection.
Shai: Most boys I know are not shomer negiyah, but they do respect girls who are.

Ayelet extends the respect beyond the opposite sex to being an expression of self respect

as well:

Ayelet: They respect you a lot more if you are shomer — you respect yourself, they
respect you. I think all the Jewish law, most things that the Jewish law says are
true...You don’t want to just randomly make out with every person you see and
do whatever you want, then like regret it after. You know, like you also get a bad

name and then no one is going to want to marry you after.
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Ayelet incorporates prudence in her analysis as well as a sense of pride in being strongly normed.
Prudence occurs in the responses of about a quarter of the participants as a motivating factor for
shemirat negiyah. Not being shomer negiyah can easily lead to personal regret as well as being
blacklisted as a potential marriage partner. A few participants offer a sense of being tarnished or

spoiled for the future as an understanding of the need for shemirat negiyah.

Save It for the Wedding

Some participants had accepted the norm that the first kiss, indeed, the first touch,
should be with the man one marries on one’s wedding day. This was the most common reason

oftered for shemirat negiyab:

Channa: I am taking care of myself. I don’t let anyone and everyone to do what

he wants. I am saved for my husband.

Maayan has a boyfriend and candidly presents the complex struggle of a teenager

committed to Jewish law but torn by her natural desire for a physical relationship.

Maayan: 1 am one of those people who know that if I touch him, I will be
plagued by a guilty conscience. I will go home and I will not stop thinking about
it, not because it was something good, but because it’s not right for it to be right
now. It ought to be after I get married, with whoever is the right one. If it’s with
him, that would be Thank God— great! If it’s not with him, I will only be pleased
that I did not touch him. Because the moment it happens with my real husband, I
will also be thinking about him, he will be in my head. I don’t need that. That is

in principle what keeps me strong.

It takes significant strength to be involved in a long-term romantic relationship with no physical
component. Maayan describes the source of her strength as anticipated guilt as well as pride in
the commitment to marry someone without carrying the image of a previous physical
relationship with her. A number of participants offer similar sentiments. About half the
participants maintain, sometimes with embarrassment, a romantic vision of a first kiss with the
person they marry. This vision, a common notion in fairy tales, reflects adherence to traditional
values despite the contrary approach adopted by most of the movies participants watch which
promote sexual activity early in a relationship. This idea was best expressed by Judy, the third
daughter in a family of girls, the oldest of whom, was marrying her high-school sweetheart the

week of our interview. Judy’s parents hold their daughters to a high religious standard. They
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expect them to be fully committed to their own level of religious practice, which they transmit

uncompromisingly, but with warmth and understanding.

Judy: I think it’s really beautiful to have your kiss, your first kiss, the real thing to
be with your husband — the person you want to be with your whole life. I think
that’s so beautiful [slightly embarrassed laugh]. Saving yourself for the person you
love not like a fling or a person you like now, who knows what’s going to be
later. Oh back then we were in love. This is the person I want to be with for the
rest of my life, this is the person I want to share my first wonderful moment with

— so it helps me to listen to the “don’t do that, don’t do that.”

“First of All, It’s Jewish Law”

In summary, participants were able to offer a number of reasons for shemirat negiyab.
While some of them were based in the present in the form of greater respect and self-respect,

most reasons spoke to the future. Only one participant offered the following:

Shai: I think shemirat negiyah is important. First of all, it’s the Halakhah. Second of
all — it’s not for no reason, it makes sense. Save it for the wedding, it is better that

way.

The idea that Jewish law is a guiding principle and was the primary reason for keeping these rules
was offered only by Shai, although that sentiment can be interpreted from the words of Gila and
Ayelet. As the interviews proceeded, a broader question emerged from participants’ responses
with regards the centrality of Jewish law in general and commitment to it among the participant

population.

“We Should Never Have Gotten Involved in a Relationship”

Maayan is a sincere teenager, committed to Jewish law. She speaks admiringly of the
Rabbis'' and their wisdom in establishing these laws. She expresses understanding of the need
for such laws, despite her struggle with them. She started dating a boy who lived in her village in
the ninth grade. At first, the couple had kept their relationship secret from their parents for fear
they would insist on separating them. The relationship became intense and Maayan’s parents

became aware of it. While they encouraged the couple to break up, they did not insist on it.

1 The Rabbis, refers to the sages of the Talmud who established Rabbinic law. Authority to adapt Rabbinic
law when there are new developments and changes in society is placed in the hands of the Rabbinic leaders of each
generation.
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Despite the fact that they saw each other infrequently (Maayan’s boyfriend lived in a school

dormitory and only came home every few weeks), the issue of being shomer was a difficult one.

Maayan: It comes up a lot [the question of shemirat negiyah]. 1t usually comes up
when one of us is feeling weak and saying that we don’t have to bother with
shemirat negiyah. Sometimes it’s him and sometimes it’s me. I know that I talk a lot
and I don’t have the strength, I know it’s forbidden. I know that it has to be the
real thing in order to do it. I know that the whole shemirat negiyah issue is so hard
for me, sometimes you just want it so badly, but it is forbidden. We talk about it
quite a bit together. He also has moments of weakness in these areas. He says:
“OK, we will only hold hands.” It’s fun to think about just being able to do this.
But it’s running away from the issue and we both said we know that we are
fooling ourselves. It will start here and end there. Better not to get to that. We
have often told each other that it’s a shame we did not just become involved with

each other later, when we’re older. It would have saved a lot of difficulties.

Maayan is torn between her desires and a commitment to Jewish law. She does not relieve this
tension by creating arguments that question her obligation to Jewish law as did other
participants. She expresses no anger, demonstrates no spirit of rebellion. Her convictions
support the standard of Jewish law and she is in agreement for the need for those standards
“...we know that we are fooling ourselves. It will start here and end there. Better not to get to
that.” They adhere to the standards because they believe it will protect them against sexual
activity that is “there,” going too far. Maayan and her boyfriend “own” the struggle. Maayan
does not frame the struggle in the passive whereby outside forces “sometimes our passions
overwhelm us” but rather in an active voice “one of us is feeling weak.” Although her
recommendation is that they should not have become involved with each other, she is not
considering breaking up but hopes to continue to strengthen each other’s resolve.

Maayan provides further insight into her teenage struggle with shemirat negiyah in the post-

intervention interview. From the outset she seemed to have something she wanted to share.

Researcher: How do you understand the expectations of Jewish law regarding
behavior between the sexes?

Maayan: I know the Jewish law is right, I can tell you that I have pretty much
stopped with this. But I know that it is really smart, and that brilliant people are
behind these laws. The restrictions are really wise.

Researcher: What do you mean you have stopped?
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Maayan: I, well, I told you that I have a boyfriend and we stopped [being shomer]
two weeks ago.

Researcher: So you really understand?

Maayan: That’s what I was saying about the movie [Bnogeiyah Eleinn]. It was as if
they decided and that was it! It is so not like that. You come to a conclusion and
then you change your mind because it is just too hard and you discuss it all the
time. It is really not the way it was shown in the movie that you just decide and
that is it...There are those who from the outset don’t get involved [in a
relationship|. In my opinion, that is the best solution. I told my friends that one
doesn’t need a boyfriend. I personally do not have the right to say anything. If I
tell someone that it is not a good idea to have a boyfriend, she’ll say, “you
yourself have a boyfriend.” I still think it would have been better if I would have

a boyfriend at a much later stage.

Maayan and her boyfriend provide an important test case of a young Modern Orthodox couple,
strongly committed to Jewish law but unable to live up to the commitment. She makes no
attempt to justify her actions but rather in fact confirms the wisdom of the Rabbis. “But I know
that it is really smart, and that brilliant people are behind these laws. The restrictions are really
wise.” It is exactly this attitude which sets her apart from many other Modern Orthodox
teenagers who reject the premise of shewirat negiyah. The fact that despite full commitment to
Jewish law, Maayan and her boyfriend are unable to adhere to it in this area, indicates the
difficulty of the struggle and confirms the approach of some Modern Orthodox Rabbis who
recommend that romantic relationships should, if at all possible, be avoided until close to
marriage (For example Ariel, 2004; Sherlow, 2003.)

In the pre-interview, while Maayan is still shomeret negiyah, she expresses frustration from
the lack of support she experiences from some of her classmates. She finds the attitudes she
encounters disturbing and a source of unnecessary distress, particulatly because she invests such

effort in maintaining a standard that she considers basic.

Maayan: We talk a lot among friends about shemirat negiyah. Many of the gitls in
our grade see it as something weird. “Nowadays, nobody is shomer negiyah. What
do you think you are doing? You are really weird.” I had an interaction with a
friend who completely disrespected the fact that I was shomer negiyah and 1 was

really hurt by her...As it is I have a hard enough time with it, without being
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scorned by my friends. Why do they have to make it so much more difficult for

me?

Maayan is confused as to why a classmate feels impelled to attack her for her commitment to
tradition. She would like to find support from her peers, rather than an undermining of her

commitment.

“You Can’t Have that Relationship Without Touching”

Gila, also involved with a boyfriend, experiences the struggle as well. She describes a
community that has developed in her neighborhood composed mostly of families educated in
the United States. They identify as Modern Orthodox but are, in her opinion, lax in areas of
shemirat negiyah and modesty. Her disappointment with the lax behavior she sees or hears about

from her friends, has led her to adopt an alternative solution to the problem.

Gila: Yeah, that’s exactly why it’s over [our relationship — Gila has ended it]
because it’s not right, like you simply don’t connect as deeply. Because I think
that you can’t have that relationship without like not touching at all, ‘cause yeah it
is part of it. I think it is part of it. With all due respect that you are supposed to
relate to the person, it’s sort of how we express everything, and I think, so, so if
we can’t do that [have a physical relationship] then I don’t think you should be
boyfriends and girlfriends ‘cause it just simply makes no sense... there’s just no
point. I mean I’m sure it’s an amazing thing at the right time, but not at our
age...Because I have so many friends who have boyfriends and they do so many
bad stuff and they regret it afterwards and they know it’s bad for them and they
get so upset with themselves and then they do it again “‘cause we were together

and we couldn’t help it.”

Gila has come to an understanding that being in a relationship without the possibility of physical
contact is untenable since a physical relationship is a necessary component of any setrious
romantic relationship. She derives further support for her decision by considering the
experiences of her friends that she has witnessed. Watching many of them often break personal
boundaries within a relationship and behave in a manner they later regret, Gila has decided to
break up with her boyfriend. She is unequivocally of the opinion that at her age, it is impossible

to be seriously involved romantically and stay committed to Jewish law.
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Marching to My Own Drum

Many teenagers in the Modern Orthodox community understand shemirat negiyah to be
optional, similar to a minbag, a custom or practice that some people keep and others do not.
About a quarter of the participants fit into this category, developing a personal set of standards

for physical contact in their relationships, independent of the Jewish law.

Yael: In my opinion, it is your choice as to whether you want to touch or not. It
is not your choice whether you want to keep Shabbat, because you are part of a
certain framework. But shemirat negiyah — that is more up to you than keeping
Shabbat or praying three times a day. There are plenty of people who understand

it as being my personal choice.
This idea was expressed by various participants in slightly different ways. For example,
Nomi: But like shomer negiyah 1 think it’s up to the gitl, it’s her beliefs.

Yael differentiates between keeping Shabbat and praying three times a day on the one hand and
the Jewish laws of touching on the other. The latter are placed outside the parameters of
obligation and within the area of personal choice, perthaps because they are in the personal, not
public sphere, a secular, modern, Western notion. Yael seems to be describing a community
standard.

Maya thinks that a boyfriend-gitlfriend relationship is unnecessary in younger grades and
is often simply a status symbol. Asked about tenth grade, Maya suggests that it is a good age for
being in a relationship, although she recommends that students be careful “not to go too far.” In
this context, she recommends that while shewirat negiyah was not necessary, a clear boundary for

physical interactions should be established.

Maya: Each person has to define his own personal boundaries. Someone who is
not shomeret negiyah should delineate the boundaries for herself. She needs to
decide ahead of time. Because if you do not think ahead, you will end up letting a

boy hug you, if that’s what you want. Each girl with her own boundaries.

Amit is a passionate, independent thinker who has strong, clearly conceived opinions
which have led her to develop her own approach to Jewish law. While identifying herself as
religious, she is offended by some of the religious communal structures, which she finds to be
oppressive. For example, Amit left the more popular local religious youth group because she

found the atmosphere stifling. She felt that the over-involvement in supervising participation in
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prayer services, skirt length, and the uniform was too rigid. Amit joined an alternative youth
group whose focus is on developing a deeper love of the land of Israel and on getting to know
and appreciate nature. While it is also a religious framework, it is an open and non-judgmental
one, accepting of many different levels of religious commitment and practice, and in which
religious practice is less intense. Amit has re-evaluated some of her religious practice as a result

of belonging to this group.

Amit: Once there was actually a period when I was shomer negiyah and then 1
understood that I don’t really need it. It doesn’t bother me, but when my whole
group of friends, in pictures, put their arms around each other and I'm the only
one standing on the side looking, I don’t need it [shemirat negiyah) because 1 have
my own boundaries. I told myself that I do not have to be but I wouldn’t do
anything sexual at the moment. It does not interest me and I will not reach those
kinds of places. I have boundaries even though I am not shomeret negiyah. Hugs in
pictures yes, but not more than that. They [my friends] also know that. I have
boundaries even though I am not shomeret negiyah. 1 have told them and it is

already quite clear, Thank God.

It is noteworthy that Amit’s intuitive personal decisions have led her to allow social touching but
draw the line at any form of sexual touching. This reflects a distinction also delineated within
Jewish law.

Although some participants formulated boundaries for themselves, most were aware of
the important function Jewish law plays in helping maintain commitment to standards of sexual

abstinence.

Judy: T guess it’s complicated. Like let’s say for me I wouldn’t want to do
anything with a guy. Like I understand you’re with a guy, you really like him, like
“what’s wrong with just a kiss?” Then, “oh hey let’s just shake hands you know
how are you doing?” I guess if you are strong and you know yourself really well,
then maybe shaking hands but before you know it you’re just hugging and then

like just a peck on the cheek and — it just gets more and more.

Her position is confirmed by participants who have been in a relationship with boys. For

example:

Researcher: Where is the boundary in boy-gitl interactions?
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Channa: I don’t know. You say to yourself — now I’'m going to keep the Jewish
law. But OK, so at first you keep everything, and then gradually you say: This and
this — I won’t bother with.

Researcher: And then how do you define your boundaries?

Channa: Then there are no boundaries. Because as soon as you give up on one
thing, you are giving up on everything else too!

Researcher: Do you really think so?

Channa: There are boundaries in order that we protect ourselves and don’t get
to... But if you give up on one thing, within a day, you are giving up on

something else and then something else...

While there are those confident in their ability to establish boundaries, there are many
who have been involved in a relationship and whose experience has shown that maintaining a
personal standard is a difficult challenge. Tali suggests that the best way to maintain personal

boundaries, perhaps halakhic boundaries as well, is in partnership.

Tali: It depends. If the boy is really strong religiously and he himself also wants to
be shomer negiyah, which is harder for boys, then you [your commitment| will be
more effective. It’s like saying: “Stay strong, because if you are strong then it will
help me stay strong too.” But if the boy is less religious and is less interested, and

he is not keeping — then I will not keep it [shemirat negiyah) either.

Not all participants identify Jewish law as their chosen standard but they do all establish
their boundaries relative to it. While many Israeli 15 year olds in the majority culture are thinking
about losing their virginity (Shtarkshall et al, 2008), the struggles in the Modern Orthodox
community revolve around much less intense levels of sexual intimacy. The above research
regarding the transmission of modesty and shewirat negiyah highlights a broader question, that of
the role of Jewish law in general and its transmission. We will explore this question in the next

section.

The Role of Jewish Law

The traditional community seeks continuity by producing a new generation of members
who accept upon themselves the norms of the tradition and convey them forward. In previous
generations, traditions were transmitted in a mimetic manner, passed on from parents and
friends based on conduct regulatly observed in the home, on the street, in the synagogue and in

the school (Soloveitchik, 1994). However, as Orthodox communities began to feel the influence
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of modernity the transmission of tradition became more complex and included an increased role
for halahkic texts and formal instruction. The question of how norms are transmitted among the

participants was explored.

Commitment to Jewish Law

Ariella offers the position of a participant who uncompromisingly accepts the norms of

her tradition:

Ariella: I don’t do things... because I am religious [emphasis added, Y.D.] and 1

cannot do it. Because Jewish law says that I must not do it.

Ariella does not search for interpretations of Jewish law because she has accepted it upon herself
as a total system. Knowing that it is the Jewish law is reason enough for her to accept the
boundaries that come as a consequence of her acceptance. Shai also accepts the system of Jewish

law as binding, but differs from Ariella in her approach to acceptance.

Shai: I think shemirat negiyah is important. First of all, it’s the Jewish law. Second of
all — it’s not for no reason, it makes sense. Save it for the wedding, it’s better that

way.

Shai views shemirat negiyah as intrinsically important because it is the Jewish law. However,
she does not conclude her statement there, but offers additional justification for the practice — “it
makes sense.” Shai does not indicate that lack of a satisfactory explication would preclude her
practice, and yet she offers a rationale that justifies in her mind the requirements of Jewish law.
She expresses awareness that reasons are a valuable component of understanding leading to
acceptance.

For some participants, an awareness of the demands of Jewish law did not affect any
change in the observance of the laws. This was particularly true in areas of shemirat negiyah. In
these cases, compliance to Jewish law was not purposeful but occurred because their personal

practice for reasons of prudence happened to accord with Jewish law.

Yael: I asked my friend, are you shomer negiyah because it is the Jewish law or
because you want to save yourself for your wedding? She said — because of her
wedding. It’s not because of the Jewish law. She didn’t really feel connected to

the Jewish law.
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“Most Just Don’t Contend With It”

The aforementioned participants felt that Jewish law simply was not a central
consideration in decisions people made about their behaviors. There were participants who
thought this to be true in all areas of halakhic practice, but the more common notion was that

boy-gitl relations posed a particular challenge.

Researcher: How do religious teenagers your age deal with the Jewish law in these
areas?

Yael: Most of them usually don’t take it too seriously, at least from what I see
among my friends.

Researcher: How do you understand that?

Yael: They cannot be bothered with it.

Rivka: There are many who do not struggle [with the Jewish law]. They do
whatever they feel like. And afterwards they neglect Jewish law, or afterwards
they return and try and ignore what they did. But it seems to me that most just
don’t struggle with it.

Researcher: How about you?

Rivka: Once I was more connected to Jewish law, I think. In the last few years it
has started to become weaker. Once I was much more committed in my
decisions.

Researcher: How do you understand the changes?

Rivka: High school...I chose this place [high school] because I thought it would
suit me. But, there are plenty of girls here who do things differently and behave

differently [from Jewish law]. It affects your behavior in some way.

Emphasizing the “I”

Youth in general, and particularly those of the current generation, are often characterized
as self centered and “I” focused, having little regard for an external system of boundaries
(T'wenge et al, 2008). Maayan identifies this as hampering Modern Orthodox teenagers from

observance of Jewish law.

Maayan: In my opinion, I will make a generalization, they [Modern Orthodox
teenagers| don’t take it too seriously. The Western world emphasizes the “I”. If 1
like it and it feels good to me — then it ought to be that way. There is no long

term thinking. Often I have caught myself saying: OK, so let me do something
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now, and what happens after that really isn’t so important. But I know what will
happen. I am lying to myself. I am trying to run away from the problem. I am
sure plenty of people do that. Right now what I am doing makes me happy, and
what happens later doesn’t matter. They are aware of what will be, but they just

ignore it. It would also be much easier for me to just ignore it, and to just keep

going.

The emphasis in the majority culture to choose what feels good has impacted on participants.
For some, it encourages a rejection of commitment to any externally imposed standard of

religious behavior.

“I Am Not Sure That I Believe”

The Modern Orthodox community views Jewish law as the system that guides the details
of daily living. Children growing up within this community gradually develop a relationship with
the system, which ideally should evolve into acceptance of its authority. However, this is a
complex process with schools playing a partial role (Goldmintz, 1996). A number of participants

described a conflicted relationship to Jewish law.

Researcher: How would you define your relationship to Jewish law?

Channa: It is not the best of relationships. If I look at the Jewish law, I am not
sure that I believe that everything that is written there is really necessary.
Researcher: So how do you decide what to do and what not to do?

Channa: I do what I feel like doing. I try and make sure to stop myself from
going beyond the boundaries. So that I can feel that I have not completely lost
my place, but I am not the most.....

Researcher: How do you create boundaries for yourself?

Channa: Maybe based on what I see most people that I know doing.

Channa describes the process of making choices as influenced by her preferences, which she
limits by observing the norms of the community around her. This finding confirms Green’s
contention that normation takes place in the community. Channa views her relationship with
Jewish law as less than ideal.

Nomi, an outspoken young woman who offers quick judgment on behaviors she deems

unacceptable or foolish, expresses a student’s version of what is lacking.
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Researcher: What would you say about Jewish law? What’s your relationship with
Jewish law? When you learn Jewish law — that’s what you do. Or do you make
your own decision?

Nomi: I base it on that, but if I have a problem believing in what I'm learning, I
would ask questions about it to see if it’s really totally forbidden, or if there are
other ways and what not. I usually listen to it, but if I have a problem with it,
which I often do, because I see things differently from everyone else and I'm
always arguing in Jewish philosophy class because if something is a particular way
just because Maimonides [a 12" century scholar] says it, I feel you need a proof, a

fact.

Nomi will not accept even Maimonides, a leading authority in Jewish law, unless she understands
or is convinced unequivocally that what he says is “fact”. It is not clear what might constitute a
fact for Nomi, but she seems to be seeking a rationale that is personally convincing. Barring that,
Nomi will hesitate to accept a practice simply because she is told that she must.

Sarah considers herself a family rebel from a young age who finds the impositions of
Jewish law to be more oppressive than she is willing to accept. Unsure whether she will remain
within the Orthodox community, the interview allows her to introspect and she gradually comes

to a realization of her intrinsic commitment, at least at the present time.

Sarah: In general, Jewish law leads me... I don’t know... It doesn’t mean that I
am a non-religious person if I am not shomeret negiyah. 1 simply have not yet found
the great, bright light in the Jewish law. There are plenty of things that are really
annoying to me and I don’t agree with them. I don’t break Shabbat, and that is

not only out of habit. But I don’t take everything so setiously.

Sarah’s commitment is partial and guarded. She identifies as a religious person even though she is
not fully committed to every practice of Jewish law. She does not view her less punctilious
observance of shemirat negiyah as a religious statement. It rather reflects the level of commitment
she is prepared to assume in areas that she views as either less obligatory or more difficult to
accept. Many participants expressed this sentiment.

An important question that emerged was whether this partial acceptance of Jewish law
was limited to interactions between the sexes or was a more widespread approach to Jewish law

and its practice.
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“It’s the Thing That Has the Strongest Pull”

Ariella did not want to be interviewed at first but she agreed to share her experiences on
condition that the interview be short. Ariella is a strongly independent, thoughtful young lady
who found many of the questions in the interview to be issues she herself was thinking about
and her interview was one of the longest. She is active socially, involved in her local youth group,
and ideologically committed to the religious way of life. She recognizes that there are difficulties
which come with being Modern Orthodox but considers the challenge important for individuals
to face and overcome. The daughter of an educator, she has been exposed to discussions on a

number of the topics explored.

Researcher: Help me understand how it works: That it’s written about by the
rabbis as Jewish law, and lots of people don’t do that — and yet they still are
religious?

Ariella: Well, there’s a strong attraction to the opposite sex. With non-religious
people it’s much more... they can do everything in a fun way... And we are
forbidden to do it. It’s a natural attraction. There are those who are really careful
about it. Even the smallest things they think are forbidden. It’s natural that a boy

and girl are going to want to touch each other.

Ariella suggests that the difficulty in keeping shemirat negiyah stems from a basic natural attraction.

Gila concuts.

Researcher: I'm wondering is the area in which people aren’t so serious about
keeping Jewish law only boy-gitl relationships or they just don’t care about Jewish
law at all?

Gila: No. It’s boy-gitl relationships.

Researcher: So why is that?

Gila: It’s the thing that has the strongest pull, especially at our age. All our
hormones are developing and the girls want a boyfriend and the boys want to

have a girl.

Amit also recognizes the pull of desire but views Jewish law as unnecessarily restrictive and
considers herself able to set her own boundaries, interacting with boys physically on a minimal

level without going any further than that.

Researcher: How do you understand the halakhot [about boy-girl interactions|?
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Amit: T see it as something very constricting. One cannot do the most basic
things, things which are very good. When there is touch with a boyfriend, basic
touch, for example holding hands, it brings you close together and it certainly
adds. But Jewish law forbids it totally. On the one hand it allows for getting to
know each other better, on a deeper, more internal level, but I think that if we
hold hands — nothing will happen. We will still continue to talk and to get to
know each other. And as long as our desire does not rule over us, so thank God,
it is OK. But Jewish law forbids all touch. I view it as something very constricted,

closed and not open, which makes things quite difficult.

While she appreciates the value of a system which emphasizes the non-physical and encourages
substantive communication, she considers the boundaries of Jewish law to be too narrow. Amit
believes that she can create boundaries and is confident in her ability to maintain a personally
defined standard.

Maya has an alternative understanding for the lack of commitment to shemirat negiyah.
Reflecting a particular understanding of self-esteem issues which play a central role in teenage

years, she sees a gender component playing a key role.

Researcher: Why do you think this lack of keeping Jewish law is particularly with
male-female relations and not, let’s say, keeping kosher or Shabbat?

Maya: If there is a girl who does not have friends or she has friends but she feels
rejected, she looks for someone who will tell her that she is beautiful. With other
commandments it is not like this. It is not as if you keep kosher, and feel that it is
a choice. ...With shemirat negiyah you feel like it is your decision. You decide no
hugging and no touching, but then at some point it stops being within your
control. Later you find yourself in bed with a guy. It is also your own personal
feeling of being swept away and playing. You just casually want to flirt a little

with a boy.

Maya expresses the idea that females sometimes look to a relationship with males to help them
feel better about themselves. She suggests that those who are not popular and lonely are most
likely to flirt and seek male attention in order to feel better about themselves. While the
relationship may stem from a legitimate psychological need (“she looks for someone who will tell
her that she is beautiful”), Maya sees it easily evolving into a physical relationship and even a

sexual encounter. This approach differentiates sharply between halakhic issues of sexuality such
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as shemirat negiyah and other commandments, the practice of which or lack thereof may impact on

their religious self-concept but not on their sense of self.

Things Have Changed

A significant factor that complicates transmitting tradition in the areas of sexuality and
relationships stems from their being based in an ancient tradition, from a time when the norms
of society, particularly with regards to male and female interactions, were markedly different

from those of the contemporary world.

Researcher: How do you manage to be religious in these areas?

Channa: Sometimes it’s really irritating... When they established the Jewish law,
relationships were different. Things have changed. You can’t understand
nowadays how it’s possible to do it. There are some things in which the Jewish
law is really not appropriate for nowadays. Sometimes you say to yourself — now
I am going to keep the Jewish law. And OK, at the beginning you keep
everything, but gradually you say: Well, I won’t do this or this.

Channa expresses the frustration that she experiences because the world she inhabits is different
from the world in which Jewish law was formed. The norms of behavior between the sexes in
the world in general have changed so substantially, that basing behavioral norms in these areas
on ancient laws seems outdated. On the other hand, Channa is cognizant of the slippery slope
that easily results from a mode of picking and choosing some laws and ignoring others.

Maayan cites the proliferation of explicit talk about sexuality and sexual pleasure on TV,
movies, and the internet as adding to the difficulty. Research has shown that movies and
television shows are more sexually explicit than they used to be (Kaiser Family Foundation
Report, 2005). In addition, public expressions of affection and intimacy are prevalent in society.
Modern Orthodox teenagers, exposed to all of this, wonder about possibilities for themselves

too.

Maayan: The Western world emphasizes sexuality, boys and gitls. It is in almost
every movie. And then there’s the Jewish law, and there’s a clash between them.
You try and place yourself on the side of Jewish law, even though I tend to find
myself in the middle. It is my aspiration to be on the side of Jewish law. And
when I am older, I will have to deal with it. As religious people it is very difficult.

This country is also very Western. There are plenty of secular couples and you
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feel weird and stuck within Jewish law. There are very few who really keep these

laws. In practice, many don’t really keep it.

Maayan seems to bracket her adolescent experience and allows herself the freedom to confront
the strictures of shemirat negiyah “when I am older.” Both Maayan and Channa viewed Jewish law

as out of step with modernity or the Western world.

Principled Rebellion

Other participants express a more acute frustration with halakhic practice, a rejection
completely of community norms or, at the very least, behavioral explorations that test the
boundaries of these norms. Some participants described their thoughts about rebellion as
reflecting a much broader rejection of those rules and regulations that they found overly

constricting.

Amit: I think that the vast majority are rebelling against it [Jewish law]. They do it
on purpose, just to try out. There is a small group of individuals who manage to
keep everything, but most rebel...it’s like a principled rebellion — it’s forbidden

and I am purposefully going to do it.

Channa: Sometimes it’s really irritating... you can get to a point sometimes where
you just want to say to heck with it all, I don’t care about it anymore, let’s just do
what we want. Because you want to show that you are not listening to it, and that

you are doing whatever you want.

Channa describes her frustrations and the wish to be free of the many rules. Her understanding
of her own responses to these strictures reflects a desire to express independence. Amit broadens
this understanding to a substantial community of rebels. If, indeed, a percentage of Modern
Orthodox teenagers will rebel against strictures imposed on them, perhaps educating to these

strictures is counterproductive. Yael advises schools to be circumspect.

Yael: Those who are not shomer negiyah is because the more they are told not to do
it, the more they feel they have to do it!

Researcher: So should we teach or not teach?

Yael: It is not worth forcing it. There are some people who try and impose it on

people. And then they end up doing it on purpose just to show them.
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Yael uses the word “forcing.” Participants are unequivocal that any attempt at imposing Jewish
law on them would be ineffective. While Modern Orthodox educators are not interested in
forcing any behaviors, they are looking to transmit traditions. Teaching to acceptance and
commitment in areas of Jewish law in general, and particularly in areas which have potential for
rebellion, has become a significant challenge for Modern Orthodox schools. In the next section,

we will explore how this challenge expresses itself in our research sample.

Pre-Interviews — Summary

The pre-interviews provided a rich source of information about Modern Orthodox
teenage gitls and their knowledge and attitudes in areas of sexuality. I found that participants had
been given little formal or informal education, either at home or at school on topics of sexuality
and relationships. Participants described themselves as being most likely to turn to friends for
knowledge and advice, although many did feel that mothers could be turned to for knowledge
and information. The peer group was the most significant place to whom participants turned
when dealing with issues of relationship, particularly concerning boys. Mothers were rarely
confided in about relationships. Participants found that the majority culture, to which they are
exposed through TV, movies, internet, Facebook, newspapers as well as billboards on the streets,
has a powerful affect on them. Exposure normalized behaviors for them which were not
considered appropriate according to Jewish law. In addition they became more conscious of
what Jewish law expected them to forego in areas of relationship between the sexes, which
sometimes made the stringent expectations of the religion in these areas more contentious.
Participants reported knowing little about the way their male counterparts experience the
challenge of being Modern Orthodox. They sensed that boys were less emotional and had more
difficulty being shomer negiyah because it was more difficult for them to give up on the physical
component of a relationship.

The pre-interviews also provided information regarding the transmission of traditions to
Modern Orthodox teenagers. Participants identified modesty and shewirat negiyah as particular
areas of conflict for those who cared about the secular, majority culture as well as their traditions.
Even participants who identified themselves as firmly entrenched in tradition still found the
ideas they were exposed to in the secular world to have an impact on their thinking and
commitment. It seems that Jewish law in general, with its stringent expectations with regards to
interactions between the sexes in particular, presents a challenge. Many participants are still

negotiating their relationship with Jewish law and the expectations of behavior it sets for them.

147



Post-Interviews: The Experience of the Course

Another main goal of this research was to explore the impact of a course in “Life Values
and Intimacy Education” on students. This course had never previously been offered in an
Israeli school at the tenth-grade level. I was interested in participants’ reaction to the course as
well as in assessing the effect the course had on participants’ knowledge and attitudes in areas of
sexuality.

The majority of participants found the course had provided a worthwhile opportunity,
offering information and a forum for discussion in areas that required clarification. About a
quarter of the participants felt the focus of the course was disappointing, giving them little
insight or information. Only one participant felt that the course was unnecessary. All others,
whether they participated fully or only partially, actively or passively, had boyfriends or did not
have boyfriends, agreed that the course was a worthwhile endeavor and recommended offering it
to the incoming tenth-grade class. About half offered suggestions for improvement, while about
a quarter of the participants said they were fully satisfied. The range of responses reflected the
range of participants, their backgrounds, and their needs in areas of sexuality and intimacy
education.

In this section, we will discuss the overall response and impact of the course on
participants. In the next section we will focus on two units which many participants highlighted

as being particularly significant for them.

Overall Atmosphere

Courses in “Life Values and Intimacy” education are by definition different than most
courses offered in a school framework and a different kind of atmosphere than that of a regular
classroom is recommended. Participants were asked to comment on the overall atmosphere of

the course and their sense of comfort in sharing personal sides of themselves in the classroom.

“I Think It Was Really Important”

The majority of participants responded positively to the course. While not a peak
experience for most, it still constituted a welcome new development in the school. The course
offered the possibility of addressing significant religious, interpersonal issues within a formal
framework that had not existed before. Participants are cognizant and appreciative of that.

Lior is enthusiastic about all aspects of the course. She found the atmosphere conducive
to honest discussion, the small class an intimate setting, and the topics addressed to have had a
significant impact on her. She feels the impact needs to be absorbed and processed beyond the

classtoom on an individual level so that she can incorporate the information, experience, and
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ideas the class provided into her lifestyle. While not setting her expectations excessively high, she

feels that the opportunities for learning and thinking were most useful.

Researcher: How was the course?

Lior: Honestly, it was really fun. At first there were topics which were
uncomfortable for the gitls to talk about. There were some girls who were not
affected. It was fun when there were discussions. When we talked about shemirat
negiyah it was possible to see it as something quite personal, if it was part of her
life or if someone has a boyfriend. And then there were some girls who did not
know what we were talking about.

Researcher: The girls who could relate to it — was it a positive experience?

Lior: I think so. There were discussions and questions.

Researcher: Were there girls who were not comfortable?

Lior: When they talked about body parts and explained about boys. I did not see
it so much but I think some were uncomfortable.

Researcher: Was it appropriate or was it too much information?

Lior: No, I think it was really important.

Researcher: Was the atmosphere different from other classes in school?

Lior: Yes, we sat in a circle. It was more like a retreat class than a regular school
class.

Researcher: Had you hoped that the course would give you more than it did?
Lior: Possibly. I had hoped that the course would give me an ability to know
more, to be more certain about what I do... I enjoyed it.

Researcher: Was it a missed opportunity a little?

Lior: It was good, these classes. One can talk about these issues so much. It’s
never enough, you can talk about it more and more. It was really just an

appetizer.

As a result of the unit on sexual abuse one of the participants came to realize that an
experience she had a year earlier was actually more serious than she had originally assumed. The

course offered her the opportunity to revisit the experience and address it more fully.

Tali: These are topics that we are starting to talk about. All the issues of rape,
how to prevent and what to prevent, they gave us tips on how to prevent. I had

one experience... My parents didn’t know until we talked with the teacher [of the
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course]. She said that there were all sorts of ways and types of [sexual abuse] and

then I realized that I had been abused.

Among the participants who offered positive feedback, a common theme expressed was
appreciation for opening a framework in which issues of this nature were formally addressed.
Beyond the content and atmosphere of the class, its very existence for some confirmed their

need to converse about these topics.

Shirel: It made me think about things. It was interesting. There were some things
I already knew. There were some things that it refreshed for me. And there were
some new things. It was very interesting.

Researcher: Was it different than other classes?

Shirel: Yes. It gave me much food for thought.

Researcher: Were you happy to participate?

Shirel: Yes, I enjoyed it.

Researcher: Do you feel like you gained from the class?

Shirel: Yes.

Amit: It was not about things that are usually part of the curriculum in school. It
was different. The atmosphere was different. They gave us cake and chocolate
milk. There was joking. There was a different atmosphere. It was not something

we had learned about up until now.

The course provided a comfortable framework for conducting conversations about
sexuality, modesty and relationships. The provision of muffins and chocolate milk added to the
caring atmosphere and warm dynamic that the course instructor worked to engender and
established a non-school like environment that participants appreciated. Most significantly, the
topics addressed were considered relevant and, for the most part, not formally addressed in the

school previously.

The Course Was Much More Open

Some participants remember previous classes about anatomy and physiology. They

articulate the difference between the approach this course offered and their earlier experiences.

Researcher: What did you think of the class?
Maayan: It brought up questions. One of the gitls asked whether we were actually

causing them [the boys] to sin. It explained lots of stuff which I did not know,
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about female anatomy and development for example. We learned it in sixth
grade. Now it was much more open, much more...with details and an
opportunity to ask questions and think about it all.

Researcher: Was it different from classes you have had in the past?

Maayan: Yes, they gave us the opportunity to think about it without telling us
how to think.

Researcher: Would you do anything differently [in the course?]

Maayan: No, it was really good.

Researcher: Was it different from other classes that you have?

Judy: Yes, we talked about different things. Like nobody ever talks about that. It’s
always modesty, modesty, modesty — nobody ever talks about guys and girls and
the problems... I think that maybe just doing the course earlier would be much
better. Like if I hear the course now and I was touching my boyfriend and now I
am going to stop touching, like what...I think the education should already start
carlier, because the problem already starts, especially since we live in a mixed

society.

Participants were pleasantly surprised by the spectrum of answers offered, which did not
always attempt to force thinking in a single “correct” direction, but rather encouraged thoughtful
deliberation and weighing options as an educational approach. While Jewish law was presented in
areas in which it was applicable, it was usually presented after extensive class discussions which
were open and non-judgmental. The class provided a different experience from most other

classes previously offered in these areas.

The Question Box

Participants who were not comfortable talking or asking questions were pleased with the
option offered by the anonymous question box. At the end of every class, all students were
handed a slip of paper on which they were invited to ask a question. In order to prevent those
with pressing questions from feeling uncomfortable, all students were instructed to write
something on their slip of paper. If they had no questions, they were encouraged to offer
feedback about how the class was progressing, to draw a picture or to write “no comment.”
Since everyone wrote something, those who were genuinely writing questions did not feel
uncomfortable or exposed. While there were many participants who did not take advantage of

the question box, it provided an additional avenue for asking questions in a safe manner.
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Researcher: Did you feel like it was a safe space in which you could be open and
honest?

Judy: Yeah, I like how she had us write on pages and that way we could ask what
we wanted and she doesn’t know who it is and then she would refer to it and

respond to it in class.

The following selection of questions and comments from the question box demonstrates
a range of issues and expectations which provide insight into their concerns and interests. These

questions were received in the first classes and indicate participants’ anticipation of the course.

¢ Thank youl!

® Jam pleased that a class like this is beginning because they almost do not talk about these
issues at all and there are many question marks...

® Jam really interested in hearing about modesty and shemirat negiyah. ..

® T am so pleased there is a class like this. I think the topics are very important and I hope
they will answer all my questions.

® [ am very pleased to have this class...

® Jam curious to see how it will be...

® T am really interested in learning about shemirat negiyah and modesty.

® It’s a good thing you are opening up this topic and not just avoiding it altogether.
This is the first class so I don’t really have that much to say. But one thing I do

want to say: To make a request not to hide anything even if it seems to be really

forbidden.

The last statement, phrased as a request, provided information about the education that
has been received up until this point. The few classes which had taken place have not been
satisfactory in approach and had not offered what was requested here — the suggestion of full,
honest answers to questions even when the issues being discussed are complex and address
behaviors that might go against Jewish law. The question reflects a real interest in honest
conversation on the topic, a hunger for facts which heretofore have been unavailable.

On the other hand, there were a few participants who felt that the course was
unnecessary for them. They were satisfied with their knowledge on the topics and saw no value

in learning more.

e ] feel that I know everything...
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® This class seems really, really unnecessary.

The selection of questions provided below which were placed in the question box
throughout the course, reflect a range of issues of concern to Modern Orthodox teenage girls.
Some are purely physiological, but for the most part they relate to underlying issues of male-
female relationships and their ramifications in Jewish law. Many are questions that participants

would only consider asking in an anonymous forum.

® What are the views as to advantages/disadvantages according to the Jewish
law and not according to the Jewish law regarding boyfriends and girlfriends?

® What exactly are the physical ramifications of sexual hormones on men (mainly) and
on women, too?

¢ I don’t understand what the issue is in having a relationship without having to worry
about shemirat negiyah as long as you just make sure that you don’t go too far.

® In principle, I don’t believe in having a boyfriend but I am still pleased that we will
have this class because there have been plenty of situations when I have not known
what to do and I have tons of questions — I hope it will really be helpful.

® [ was pleased to hear that the class was less focused on biology because I think we
basically all know that...

® What is the relationship between periods and pregnancy — can one always become
pregnant?

® What happens to boys emotionally?

® What is the girl’s responsibility with regards boys sinning?

The most telling comment was offered in one of the early classes. After this particular
class, the teacher left feeling uncertain as to how the course and course materials had been

received.

I'am not coming to this class with much will, although I am coming with interest
even though written clearly across my forehead is “not interested,” and my face
reflects indifference and disinterest — it cannot be helped. I have all sorts of rules
and regulations when dealing with these areas which feel a little foolish. I know
that I will be interested and I will find it important to listen. I hope you will not

be insulted by my external indifference — I will be listening from within.
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This describes perfectly the internal dialogue that takes place for the student who has
been conditioned for so long to be intensely uncomfortable about these topics and openly
express disinterest, and yet who is actually also deeply curious and interested in the conversation.

It gave the course instructor exactly the encouragement she needed to continue.

Creating a Safe Space

Almost all participants express the feeling that the teacher succeeded in creating an
environment that was safe and inviting. Participants felt comfortable asking questions and
participating in discussion without fear that they would be judged or condemned. In addition,

they are appreciative of the approach offered by the teacher.

Researcher: What could have improved the level of feeling comfortable and safe?

Amit: I was very comfortable.

Researcher: Is there anything that would have made it more comfortable?

Ayelet: No. It was good.

In general, participants found the information to be presented openly and the teacher to
be willing to answer questions, either directly or through the question box. Some participants feel
that opportunities for discussion were not always provided and that the teacher erred on the side
of presenting information rather than allowing discussion, at least in earlier classes. Others feel

that there were plenty of opportunities for discussion.

Building Up to Talking About Personal Matters

A number of participants feel that the topics are uncomfortable by definition. With all
the good intentions and effort on the part of the teacher, they do not feel it would be possible to
create a completely comfortable space. The nature of the topics discussed and the fact that this
was the first formal framework in which they were presented left students with a certain

unavoidable discomfort.

Tali: I don’t like talking about these topics. But, yes, I did talk, but not too much.
Researcher: Is there a way that the class can be presented so that you would be
more comfortable talking?

Tali: Actually I was comfortable talking. There was a small circle of girls and
nothing was passed on outside of there. And it was comfortable to speak. But the

subject is embarrassing by definition, unconnected to the group.
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Researcher: Was it different from other classes?
Tali: Yes, it was much more open. Also a small group and we felt as comfortable

as it is possible to feel considering the topics.

Researcher: Were you comfortable talking there, was it an open environment?
Yael: Yes, these are my friends.

Researcher: Is there something that would have improved the level of intimacy in
the class?

Yael: The topics of male and female anatomy are intimate and a little gross, no
matter how they are presented. In the most perfect way, most clean, best
possible, it is still a subject that’s a little disturbing,.

Researcher: Do you think changing the order of the units would make a
difference?

Yael: If things are presented gradually, it’s certainly better if it’s gradual.

Yael agrees that had the unit on male anatomy and physiology, the source of the most
discomfort, been offered later in the course, it might have been less uncomfortable. There was a
lack of process and build-up before addressing a topic that many girls felt required preparation
and adjustment. Reordering the classes might offer a solution, particularly as Lior confirms that

time did serve to create more comfort.

Researcher: Did it take time to get comfortable?
Lior: We met every week. There were some topics which were easy to talk about

and some that needed time before we could talk about them.

A few participants expressed discomfort at being in the presence of their classmates.
Hesitant to share personal issues or ask certain questions in front of their peers, they were happy

to participate but chose not to share too much of themselves.
Shai: I could not really open up in front of all the other girls.

Talking With the School Counselor

Although participants generally felt the environment created had been safe and
comfortable and that the teacher had done an excellent job of presenting information and
discussions in an appropriate and engaging manner despite the inevitable discomfort, a couple of
participants expressed discomfort because of the multiple roles the course instructor played in

the school. As she was also the school guidance counselor, she encountered students with
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learning difficulties, as well as emotional troubles, on an individual basis. For some, this made it

impossible to feel comfortable participating actively.

Researcher: Do you usually participate in class?

Ariella: Yeah, but not with those kind of stuff. I'm not going to talk about
personal stuff like that with the school counselor.

Researcher: Do you feel that the teacher was totally the wrong person (because
she serves as school counselor in the school in addition)?

Ariella: Not totally the wrong person. But she takes people for individual
conversations, before that, so gitls don’t want to speak or anything, so it was
weird. If I say something, I wonder if I'm going to be called for a personal
conversation about it later.

Researcher: So you didn’t feel like it is such a safe place?

Ariella: I didn’t say anything.

Researcher: As I said — you did not feel safe.

Ariella: Yeah.

Researcher: Do you think it’s better to have a stranger come in and teach it?
Ariella: Yeah, ‘cause then you have nothing to do with them; then you can also

talk to her about it afterwards.

The suggestion that an outsider be brought in to teach these personal topics deserves
consideration. However, while some participants suggest using a stranger to teach this course,
there are a number of advantages to having the course taught by an on-staff member. Arielle’s
experience of male educators talking about relationships between boys and girls in a manner
totally irrelevant to her life comes to mind. Having an instructor from within the system serves
to avoid situations in which the instructor is not sufficiently aware of the norms of the
community within which he is educating. More significantly, it is important to transmit to
students that there are people in the school, ideally religious educators, who are comfortable and
willing to talk about these subjects. They are not topics which specialists from outside need to
address, but rather are normal aspects of life which teachers from within the school are capable

of discussing.

“What Does She Know About My Life?”

The harshest criticism comes from Gila, who offers it on two levels. First, she feels that

the course was not taken seriously by the administration and teachers and, as a result, was not
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taken seriously by the participants. She participated in only a few of the classes, claiming to have
been unaware of their existence. She feels that the manner in which the course was scheduled

reflected a lack of commitment on the part of the school.

Gila: I think it was too superficial, in my opinion. Like look, for a fact I didn’t
even know about it properly. And [when it takes place] at the end of the day — it’s

just not serious.

In addition, her impression from some of her friends (since she had participated partially in the
course) was that they had difficulty learning these particular topics from the teacher assigned to
the course because they viewed her as an older, religious woman who could not possibly relate to
their real struggles in these areas. Gila feels that the course was relatively ineffective because
participants simply did not consider the teacher’s experiences in these areas to be sufficiently
similar to their own to allow her to offer a plausible approach to their reality. Gila suggests

finding a different teacher for the course.

Gila: “She was cute” [said the participants]... it means they didn’t agree with her
at all. It means they didn’t take it seriously at all. Like wow! Like tell me another
story ...a lot of the gitls felt that the teacher — what does she know, what does
she understand about my life? And that was a very striking part of their reaction.
Like how can she talk about this when in her life she has never stood up and
faced these challenges? She just has no idea, I mean of course she understands
somewhat, she is a counselor, but like...in that area of keeping Jewish law and
life, what does she understand about this all?

Researcher: Is there someone else in the school more appropriate from that point
of view?

Gila: For me personally I find it easy to talk to my home room teacher because

she used to be different [religiously] and she understands.

“Now We Talk About It Much More Easily”

I expected that participants would become more comfortable both addressing these
topics themselves as well as participating in frameworks that presented and discussed them. A
few participants found that topics that had previously been taboo and too uncomfortable to

address had now become more approachable.
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Researcher: Do you feel like you became more comfortable talking about these
topics?
Yael: Yes, something changed for the better. Now we talk about it much more

easily. Now that you know more you don’t say stupid stuff.

The most significant change is identified by Tali. While still experiencing difficulty in
discussing topics that she views as uncomfortable, Tali came to realize from participating in the
course that the topics discussed definitely needed to be addressed. With time, she hoped that the

embarrassment would decrease.

Tali: What changed for me is that I think it is important. By the end of the classes
I was convinced that we really need this and it is important. But it’s still

embarrassing, even though it’s important.

About a third of participants did not report any real change increase in comfort level.

Post-Interviews: Course Content

In addition to questions about comfort and attitudes, participants were asked about
course content. I wondered whether they felt they had learned new information, a new approach,

or a new understanding of the issues that were presented to them.

The First Formal Class in Sexuality and Relationships

Most participants were able to identify new information acquired in the course. Overall,
participants indicate that the course offered a number of firsts. It was the first opportunity to be
thoughttul and gain information about the challenges of shemirat negiyah and sexuality for males,
and it was the first formal, regularized opportunity to address issues of sexuality and relationship
in a classroom setting in a proactive manner. Most participants had never had a framework in
which they could think honestly about differences between males and females and how those
differences might impact on the ways in which they interacted.

There were two units most frequently considered to have provided new information, one
about teenage boys and their development and one about sexual harassment and abuse. Many
participants feel that they developed a better understanding of religious teenage boys and the
challenges of their emerging sexuality. While not all are fully comfortable with some of this
newly acquired knowledge, and a few do not agree with some of it, all acknowledge that it was
new. Participants also highlight the unit on sexual abuse as providing important information

about the ways in which girls can and should protect themselves.
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Below is a selection of responses participants offered to the question of what they felt

they had learned from the course.

Shirel: I had never heard a presentation about boys. Now I understand boys. 1
was never offered a presentation about sexual abuse and now I have. They
explained us about all sorts of things that happen to everyone sometime in their

lives.
Shai: All sorts of things about relationships between men and women.

Tali: I had never thought about these things. About female anatomy and male
anatomy. In principle I knew these things. In relationship to boys it evokes all
sorts of thoughts concerning the nature of relationships I want to have with
them... There were interesting discussions...[I learned] about male and female
anatomy. Also we saw a movie made by boys in a Yeshiva high school which
showed how they feel [about shomer negiyah). The movie helped to really
understand. I learned a lot about boys from it. How they view girls, what girls do
to them and what I ought to do. From that point of view it was more than just a

conversation with a friend.

Yael: I knew nothing about male anatomy, so I learned everything. About female
anatomy — I already knew. There were situations that I hadn’t ever discussed with

friends. So it offered a few pointers for consideration and thought.

Dina: First of all, that boys are not girls. They have other issues. We need to be
careful with regards modesty and shewirat negiyah. We need to protect our bodies.
Being modest and shemirat negiyah are both for me and for them [the boys]. We

keep it so as to not get into more complicated situations. ..

Participants were able to be thoughtful about a variety of often complicated situations
between boys and girls and consider the wisdom of some of the expectations of the Jewish law

in these areas from within these new perspectives.

“We’ve Had That Talk Before”

A number of participants felt that while the course had opened with potential, it became
over-involved in the topic of shemirat negiyah, offering an approach they had heard before too

frequently. Many had hoped that a broader range of topics would be addressed and their interest
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waned with time. Nevertheless they recognized the potential of the framework for encouraging
conversations in areas that are significant and interesting, yet generally not taught in schools. Still,
there was a feeling that too much time was dedicated to the issue of shemirat negiyah and the
course lost some of its momentum.

Some participants feel that they learned very little new in the course.

Ayelet: Yeah, I feel like it was OK. Maybe it was better for other people but it
wasn’t so important for me. I feel like we had that talk so many times. Every
teacher talks about it like three times. And we have this woman who also gave us
a talk on it and it’s like how much can we talk about it — it’s getting a little
annoying. It was a little boring... I didn’t like it so much. The first few lessons
were good...the teacher talked about our bodies...But then I felt like they kept on
talking about shomer negiyah so much and I didn’t like it and our whole retreat was
about that and it was just too much. I kept on going in and out...

Researcher: Did you feel like she talked too much and didn’t let you talk or just
that there was too much of the same topic?

Ayelet: Too much of the same subject. I learned from the parts that were

interesting and maybe I just wasn’t in the classes enough, but that was my feeling.

Ayelet’s comments were representative of close to half of the participants, who felt that too
much emphasis was placed on the topic of shemirat negiyah. That emphasis is not found in the
proposed content in the Life Values and Intimacy Curriculum prepared for the course, but was
considered by Adina to have been a significant issue of concern to participants who focused

more attention on shemirat negiyah than had been originally suggested.

Sexual Abuse

Almost all participants mention the unit as one that was significant and valuable for

them. They emphasize the importance of offering it to all teenage gitls.

Ayelet: ... The class on sexual abuse...that was very important. Everyone was like
talking about that. That was very, very important. You should definitely do more

of that...

This topic generated the most excitement inside and outside the classroom. Participants engaged
actively in the class, and while some were disturbed by the images they saw in the movie

“Campfire”, all recognized the importance of being prepared for various types of abuse
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situations. Some participants shared experiences inside the classroom and many who did not
shared with their friends, in small groups and informal conversations, afterwards. Many had

personal stories, some of which had been previously hidden but emerged as a result of the unit.

Tali: I had not forgotten about the incident. OK, I moved on. At first I was just
talking to him [on the bus] and I did not consider that problematic. But after we
had the class [in the course] I realized that I had not agreed to anything he did,
and perhaps because I spoke with him he interpreted it as being OK [to touch
me]. But it was, it was sexual abuse. He touched me in places that I did not want
him to touch. He asked me if I was OK with it and I said no and he still kept

doing it.

A few participants carried a sense of shame around with them as a result of incidents
they had experienced. The unit helped to normalize their feelings and reactions. Discussion that
took place in the class brought relief and provided opportunities for important conversations to

take place for these participants.

“Why Do I Need to Learn about It?”

A couple of the participants express discomfort with some of the information offered in
the course. The unit on male anatomy and physiology was the prime source of unease.
Participants had never been offered detailed lessons on this subject before, and some found the
experience overwhelming and inappropriate. While many participants appreciated the honesty
and detail with which lessons were presented, there were those who felt they were being offered

too much information that was not relevant to them currently and actually embarrassed them.

Yael: On the one hand it is taught, on the other hand I need to know it, but why
now? I am still young, why do I need to be dealing with this now? It’s a little
weird.

Researcher: You’re not sure it’s relevant?

Yael: 'm sure one day I will need to know it in depth. But right now it seems
unnecessary to know about it... They immediately showed male anatomy and
development and then gradually connected everything together...I felt really
strange. ..especially when she taught about male anatomy and development. What
connection do I have to this? Why do I need to learn about it at all?...I didn’t
know anything about the male body, I didn’t need to know anything about it and

I didn’t gain anything from it.
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Her reaction, representative of several participants, underscores the dilemma that faces many
sexuality educators, but is perhaps more acute among the Modern Orthodox population. In a
class of students spanning a spectrum of knowledge and experience with regards sexuality,
knowing how to speak so that all students are appropriately educated and none are overwhelmed

by information is a difficult challenge (Samet, 2005).

Give Me Some Answers to These Difficult Questions

A couple of participants criticize what they experienced as a lack of closure in many
areas. Judy expresses the frustration she felt when numerous topics were opened up to

discussion but not even partially closed.

Judy: She opened like a lot of subjects and like they didn’t really give answers
‘cause it’s like she said this is a problem, this is a problem, this is a
problem...OK, so we all know this is a problem, what’s the answer. She just kept
opening more doors and doors and like she didn’t close them — that’s what I felt.

Researcher: So it’s frustrating?

Judy: Yeah, like it happens a lot that people keep asking questions and questions
and like — what’s the answer?..here with boys and gitls, in principle, it’s the
Jewish law — it’s supposed to have an answer! And she never gave like an
answer...You need an answer, so it was frustrating...‘cause I felt like the whole
issue with boys and girls comes out looking like it’s our choice. It’s not like
Jewish law, it’s our choice. It’s just like, you could do it if you want — it’s not like
actually black and white. You can do it if you want.

Researcher: Because they don’t give a clear cut answer?

Judy: ‘Cause like nobody talks about it. And I feel like if they do talk about it then
they say it’s not OK to do this, this and this. But they never tell you like an
answer. They never gave us clear halakhot... They just say it’s nananananana.
They don’t show us, they don’t...

Researcher: Is that what you would feel is good closure — with a source sheet is
that good closure?

Judy: Also, or they just need to close it. I don’t feel like she closed it at all, just

questions and questions... and opening more things but she never closed it.

As the only formal framework in which issues of relationship between boys and girls

could be addressed, Judy finds the lack of clarity to be frustrating. She is particularly troubled due
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to the lack of alternative reliable resources and a propensity among contemporaries to offer
solutions with no explanation. It seems that the instructor, in her attempt to offer multiple points
of view and not one specific approach, left some participants still searching for answers. While it
may be important to offer participants a broader perspective than they are used to, some closure

does seem to be a necessary component of the course.

“Maybe Some Boys, But Certainly Not All Are Like That”

Only one participant expressed criticism of some of the ideas presented in the course.
She feels that the image of teenage boys offered was inaccurate and derogatory. After talking
with her male friend, she confirmed that the image of boys she thought had been presented by

the course is not a fair representation of all religious teenage boys.

Researcher: Do you feel the course was useful to you at all?

Ariella: A little but I felt that some of the stuff they told us was totally wrong.
Like about boys. They told us that all boys, most boys are totally perverted and
every time they see a girl they get all whatever, and I spoke to my friend and he
was like, “What is this nonsense they are teaching you? Maybe some boys but
certainly not all.” And I think he knows better because he’s a boy.

Researcher: So you felt that it was a bit of an extreme picture?

Ariella: Yeah... He always gets mad, you think boys are just a whole bunch of...

— it’s so not true.

Many of the comments offered by participants and quoted above confirmed a more
realistic perception of teenage boys as a result of the course. Some of this can be attributed to
the movie participants viewed produced by teenage boys about shewirat negiyah and some to the
image the teacher sought to project. While some ideas were explicitly presented by the teacher,
others changed as a result of participants’ interpretation of the differences between males and

females expressed in the course.

Post-Interviews: Attitudes

The overall experience of the course was generally positive, with over half of the
participants reporting some change in understanding, attitudes or opinions. A couple of
participants identified changes in behavior. Most of the participants affected feel that it was as a
result of specific units, in particular the unit on boys and shemirat negiyah, as well as the unit on

sexual abuse. A number of participants changed their attitudes and behaviors in areas of sexuality
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over the course of the year but were not sure how much they could attribute these changes to
the course, as opposed to other influences they had experienced.

Fewer than half of the participants feel they experienced no change in attitudes and that
the course had not affected them in thinking and understanding the topics presented in the

course in any substantive way. A typical response of these participants is offered by Dana.

Researcher: Did your understandings change?
Dana: No.

Researcher: Did your attitudes change?

Dana: No.

Researcher: Did your opinions change?

Dana: No.

It is important to note, however, that different answers were sometimes offered when
the question was presented in a less direct fashion. While some participants have an overall sense
that they had not changed, in exploring the details, they were able to note slight changes in
attitude and understanding as a result of the course. In a different part of the post-intervention

interview, Dana offers the following response:

Researcher: Did it [the course] affect you at all?

Dana: Perhaps yes. She explained the difficulties boys have.

Researcher: Did that affect the ways you felt about yourself?

Dana: Perhaps a little, I'm not sure. These are things that I know. Perhaps when I

saw it, it showed it to me more.

For many, the effects of the course were subtle. It was expressed for example in a slightly
different sensitivity, a minor change in understanding, a more positive attitude, or more
openness to other opinions. While a number of participants could not identify clear cut changes,
they could be found in the nuances of understanding and approach that participants presented,
for example towards considering shemirat negiyah, being more self-aware and sensitive to sexual

harassment.

Seeing Things Differently

For those who reported a change in attitude, a number of units were highlighted as
having the most substantive impact. The most striking change in attitudes for participants

evolved as a result of being offered insight into the experience of being male, for example
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through units which discussed male anatomy and physiology and the ways in which sexual
arousal evolves. Together with a movie produced by teenage boys about the struggle surrounding
a failure in shemirat negiyah within a high school male-female relationship in a Modern Orthodox
setting, participants were exposed to a perspective completely new to them. Having always
processed issues of male-female relationships and shemirat negiyah from a female perspective, the
impact of an alternative perspective was substantial and noted by many participants. It proved to
be the impetus for discussion outside of class too.

Maayan was pleased with the new knowledge she and her friends had acquired as a result

of the intervention.

Researcher: Were there any conversations outside of the classroom, among
friends, as a result of things you learned in the course?

Maayan: Yes, with regards new understandings. I spoke with girls who said for
example: “Is it really like that? Up until now I always thought that it was this way,

now I know differently.” It renews and enriches. It opened a little more thought.

About a quarter of the participants emphasize changes in their approach to boys. These

changes varied in their scope.

Researcher: Your understandings of the issues — did it help you understand
better?

Judy: It opened like more of the problems from the boys’ part and what he feels
so you saw both sides, not only your side. Like you could see the problems from
both sides. Like you could mean one thing and he sees it as a totally different
thing that you wouldn’t even know. Like I didn’t even show that or mean that.
It’s important to know both sides.

Researcher: Do you think that changed your attitudes at all?

Judy: Amm, yeah, it distances you from doing different things you might have
wanted to do. Like I don’t even want to put that option down on the table ‘cause
I know what he is thinking and I don’t want to do that.

Researcher: So that also affects behaviors a little?

Judy: Yeah.

Researcher: What’s changed?

Judy: T watch myself more. Like now you know and you don’t want to get to

those difficult positions so you watch yourself, you are more careful...

165



Judy does not want her words to be read and received differently from what she intends.
Her new found knowledge that boys and girls often interpret the same statement differently
leads her to be more cautious in her interactions with boys.

Ayelet found the course encouraging, confirming that sometimes the difficult choices she

has made have been wise.

Researcher: OK, tell me do you feel differently about yourself at all as a result of
the classes?

Ayelet: The movie, it made me feel like I won’t do it, and it made me feel like
good that like my boundaries are good and like that it’s good that I won’t go out
late to town at night, it made me feel good about what my boundaries are.
Because I do think sometimes — do I have to do all this? And it made me feel like
these are good decisions. I do need to do it!

Researcher: Anything you understood differently as a result of the classes?

Ayelet: Yeah, the boys.

Researcher: Do you think your attitudes changed at all?

Ayelet: Maybe a little.

Researcher: Did your attitudes change at all?

Ariella: That you should be more careful whatever you do.

Ayelet and Ariella’s responses represent about a quarter of the participants who decided
that it was important to be cautious in their interactions with boys. Ayelet felt confirmed that the
strict boundaries she maintains are justified.

An important development emerged in one family as a result of the course. Judy reported

initiating conversation with her parents on the topic.

Researcher: Were there any conversations outside the classroom about issues
discussed inside the classroom?

Judy: Amm, yeah, like among each other and like I asked my mother like did you
touch daddy before you were married.

Researcher: Did you really?

Judy: Yeah, like I was just thinking about it, like was it an issue back then, a
problem in those days too like it is now, and like modesty wasn’t such an issue

then? Like my mother used to wear short shorts and she was like, well that’s
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cause of where I lived — that’s what we wore... And I asked my Dad ‘cause he

never talks about this kind of stuff...

The course provided an opening for Judy to engage her parents and question their
experiences with the same issues of relationships and Jewish law that she faces today. While
ideally, offering opportunities for a mother-daughter program during the course could engage
more families in conversations, Judy demonstrates how providing opportunities for
conversations about sexuality and relationships in the school, can lead to increased parent-child

communication on these topics.

Stimulating Change

A few participants feel that the course impacted them significantly. They found the
content interesting and enlightening and were sufficiently affected by the experience to change
their behavior. These behavioral changes relate to the core halakhic issues of shewirat negiyab.
While these may be short term changes, they nevertheless reflect the potential impact that

education in these areas can have.

Researcher: Did the course have an impact on you?

Tali: Yes. It affected me... Also with regards how I dress. I don’t know if it
changed right away. Also from appearances — not to draw too much towards me.
I dress differently. I am trying to change slowly but surely. Not to do things that
will be prominent.

Researcher: Did this course affect the way you feel about yourself?

Tali: It changed the way I behave.

Researcher: Did your opinions change?

Tali: Shemirat negiyah — no. With regards boys...it’s a little shocking that they are
not able to control their desires... all sorts of their behaviors around gitls, they
do it on purpose to get attention. Obviously there are boys who are not like
that... I don’t want to get to know too many boys right now. I have my friends
and those who I talk to. I don’t think it’s worth developing too many
relationships with boys right now. Because at this age all the boys are very...all
this togetherness of boys and girls arouses sexuality and can lead us to all sorts of
things which I do not want to be a part of.

Researcher: Does this understanding come from your experiences or from the

class?
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Tali: Also from the experiences, but I did not interpret it that way, and then there
was the course and I saw all these things — and what they can lead to.
Researcher: Do you behave differently as a result of the classes?

Tali: Yes. Our relationships are not about touching...

Some participants feel they had changed regarding issues addressed in the class over the
course of the year, but they emphasize the multiplicity of influences that had impacted them and
are unwilling to credit the course alone for these changes. Nevertheless, they recognize that the

experience of the course was one of the forces that impacted change.

Lior: I can’t really say that changes happened as a result of the course because
many things happened. It’s quite possible that the course had an effect, and it’s
possible that it did not.

Researcher: Did you change this year?

Lior: It’s a result of many different things. Firstly I have matured and then also all

sorts of important things that I did. Anything that happens has an effect.

Researcher: Did the course affect the way you feel about your body?
Shirel: Yes, we always think about it, but when we discuss the importance of it

and what could happen, it arouses thoughts...

Post Interviews: Suggestions

Participants were asked to offer suggestions for a course in Life Values and Intimacy.
Their input was invited on all levels: course content, educational approaches and staffing. While
a few participants made no suggestions, most participants had recommendations both based on
the way they experienced the course and as a result of coming to be more aware of their own

needs.

“Do It Exactly the Way It Was”

The majority of participants view the course as a positive development in the school.
They were pleased with the topics addressed and the fact that a space had been created for open
discussion. While there were some suggestions for improvement, most participants

recommended continuing the same basic model.

Researcher: What would you recommend that we do in a similar course next

year?
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Shirel: I would do it exactly the way it was. I would in addition add lessons
dealing with rabbinic responsa on the reasons for Jewish law... it’s important to

do that also.

Tali: I think it’s very important. Now I have all sorts of associations. Just as it
invoked for me all sorts of thoughts about different issues, it invoked thoughts
for other girls too. 'm not sure that things changed, but it certainly opens up
thinking...

Researcher: What would you recommend for next year?

Tali: Just as the teacher did. It was not heavy, there was food. There was
discussion. She spoke about it and shared. It was light and she did not say, “You
have to do this and this.” Gitls shared stories. It was comfortable and light.

Participating was comfortable.

Yael: I think once a week is just the right amount. I think the topics discussed

were important.

Participants find that the impact of the course extended beyond the class sessions as it
inspired personal reflection and group conversation on many of the topics addressed. They
indicate that the course met a real need for most Modern Orthodox teenagers to have
conversations on these topics. This was confirmed by the fact that although the course was
offered to only one class in the grade, participants broadcast enough enthusiasm that a slightly
condensed parallel course was opened for other students in the grade who had clamored for it.
In addition, the course has been incorporated into the school curriculum for the 2008-09 school
year and is being implemented for the incoming tenth-grade at a time of day that reflects the

schools increased commitment to the course.

More Time

One suggestion was to begin the classes in earlier grades, as students would be more
receptive to the ideas offered if they had not yet formulated their thoughts and approaches and
before they were involved in relationships with boys. However, recommendations were

contingent on making efforts to ensure that a course of this sort would not be repetitive.

Researcher: Would you recommend that we continue — next year?
Judy: I think you should even start in ninth grade. Because people already start

exploring and trying to find themselves and if you tell them early in ninth grade
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maybe it will have more of an effect before it’s conflicted. Now you’ve already

found yourself and found your social group — you are less likely to change.

These participants intuit the ideal approach to Life Values and Intimacy education, which
proposes starting from an early age. This notion is confirmed by policymakers, parents, and
educators who recognize that sexuality education should be provided during children’s formative

years, before they become adolescents (Landry et al, 2000).

“It Did No Harm”

Only two participants offer an explicit “no” to the question of whether the course should
be offered next year. This was based on opposition to the content of the course being offered in

school.

Researcher: Would you recommend this course for next year’s tenth grade?
Rivka: No.

Researcher: It was unnecessary?

Rivka: Yes... all girls discover [these topics] alone, or in elementary school, or

from friends or family. They are well known issues.

Rivka’s assertion that these topics are discovered alone and known to participants, does not
obviate the need for Life Values and Intimacy education. The instructor takes these active
questions and processes them together with the students providing deeper understanding and
possible resolutions to the inherent tensions the students face. A few others were cautious with
their recommendation. Those who themselves did not find the course to be so useful were able
to recognize its value for most of their contemporaries. It was within these parameters that they

were willing to recommend it.

Researcher: Was the course a positive experience for you?
Tal: I don’t know, it was good, it did no harm, it didn’t give that much. It’s
important, but I do not know if it will give to everyone. Perhaps there are girls

for whom it is important. I did not find it so useful.

Conclusion

This research represented the first attempt to provide a course in Life Values and
Intimacy education to Modern Orthodox tenth grade Israeli girls. The course, based on materials

written for an American Modern Orthodox day school population, was adapted to meet the
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needs of the participant group. The results indicate that despite some technical difficulties,
participants found the course to be a positive experience. The class instructor was able to
establish an atmosphere conducive to openness and respectful dialogue while maintaining
privacy and respect of all participants. Topics were addressed in a thoughtful and engaging
manner and provided new perspectives and insights in areas of relationships and sexuality. There
are improvements to be made and the balance of course content should be re-evaluated, but
overall, participants appreciated the forum created by the course to address topics that were
rarely taught and generally not given the kind of attention provided by the course. Participants
for the most part responded positively to the course, recommending that it be offered, with
some adjustments, in future years.

In the next section, we will take a closer look at the ways the course impacted on
participants. By focusing on a few of the units which elicited the strongest responses from
participants, we can draw insight into the needs of the participant population in areas of sexuality

and relationships.

Post-Interviews: Broadening Perspectives

Post-course interviews highlighted specific units as making an impact, in particular the
unit on sexual abuse as well as a combination of units addressing male perspective that included
a male anatomy and physiology unit, the viewing of a movie made by teenage boys about shemirat
negiyah, and the discussions as a result of these two classes. In the following section, I will take a
closer look at the thoughts and impressions participants share regarding two movies that were
viewed, one about shemirat negiyah and one that dealt with issues of sexual abuse in the Israeli

Modern Orthodox community.

Understanding Boys’ Perspective

The Life Values and Intimacy education course included a detailed unit on males.
Religious girls generally learn very little about male sexuality, and it seemed appropriate to start
an introductory course with basic male anatomy and physiology, as well as an introductory
understanding of male sexuality. In order to stimulate further insight into male perspectives, a
movie produced and directed by religious teenagers from a parallel boys’ high school was
presented to the participants. The movie revolves around a failure to observe shemirat negiyab by a
young religious teenage high-school couple. The boy reacts strongly to this failure, totally
rejecting his girlfriend and trying to find solace by becoming more fervent in religious learning
and commitment. The girl, completely taken aback and gradually overwhelmed by this sudden

intense reaction from her boyfriend, tries to appease him but is completely ignored.
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The movie offers an unusual perspective on teenage relationships in a Modern Orthodox
setting. It provides an excellent opportunity to discuss the topic from multiple perspectives.
Beyond the regular discussion of the topic that had been offered previously by some teachers in
the school, the movie presented an opportunity to broaden perspectives and change mindsets by
showing the issues from a male point of view. Most participants found the experience
enlightening. While many disagreed with some of the movie’s underlying suggestions, the
experience generated lively discussion and provoked significant thought.

Participants are quick to admit that they had little knowledge or understanding of the
male perspective. Watching the movie, they came to realize that boys similarly had little
understanding of the female perspective and participants recognize the importance of learning
about each other. They were surprised by the strong, negative reaction of the boy in the movie

and were particularly disturbed by the way he shut himself off from his girlfriend.

Lior: I don’t think that girls really understand boy’s conflicts. Because girls have
no idea how hard it is for boys and how much it affects them. Boys also do not

understand girls. This movie is about how the boy feels.

Ayelet: It showed the side of the boys a little bit more. Like I always thought it
wasn’t fair that we had a period and they don’t but then it showed the way that
boys are not allowed to...act on it at all... And that’s the only thing that like I

realized in this course is really different for them.

The movie helped Ayelet realize that boys have physiological challenges with which they
struggle. The portrayal of the boy in the movie helped her develop more empathy to the teenage

male struggle. Yael reacted differently.

Researcher: Did it give you insight into boys?

Yael: Not really. I tried to understand them. It annoyed me... It really annoyed
me that he just ignored her completely, why are you running away from it and
leaving her to deal alone... Why don’t you face it with her?

Researcher: Is it an accurate reflection of reality?

Yael: I don’t know...I have a few friends who have kissed. They did not run

away from each other, they simply accepted responsibility...

Despite her effort to understand the boy in the movie and his motivations, she found his

behavior difficult to accept. She would like to have seen him join with his girlfriend, rather than
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run away from her. The frustration Yael expresses perhaps reflects her lack of understanding of
the struggle a boy might experience. This confirms the importance of educating girls to a better

understanding of boys and their experiences and vice versa.

“I Don’t Think All Boys React Like That”

Many participants are active members of mixed social groups and spend time in the
company of boys. A significant number also currently have or have had boyfriends, and they
have developed a sense, based on interactions and experiences, of how their male friends would
react in the situation depicted in the movie. Most feel that the reaction offered by the movie was
exaggerated and uncommon. While they may have encountered the occasional boy who would
be overcome by guilt, the more common experience they report was with boys who sought to

further a physical relationship, rather than feel tremendous guilt as a result of it.

Ayelet: They seemed to show that it was completely overwhelming for boys...It
was like I feel like there are not a lot of boys our age who would be upset. I feel
like they would just be happy. Like I personally am shomer but 1 feel like they
don’t want. Most of the boys I know aren’t shomer. 1 can think of maybe one or

two who are.

Participants have assumptions about the norms of male behavior. They used their
experiences to judge the movie and found the responses in the movie unfamiliar. It offered an
alternative script, different from that in their own social circles, which presented them with an
alternative model from their experience. Broadening the range of ways that relationships between
boys and girls can take place in Modern Orthodox communities can be a positive development

for participants.

Girls’ Perspective

The movie was clearly presented from a male perspective, without fully developing the
female character in the story. Participants were asked whether the movie would have been
different if produced and directed by females. In particular, they were asked to think how, given
the opportunity, they would make a movie about shemirat negiyah and how it might differ from the
one they viewed. Answers offered by participants shed light and insight onto their perceptions of
males and females and the differences between them.

All participants are in agreement that a movie made by girls would look very different.

Perhaps because they were appreciative of the opportunity to see “the other side,” they became
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aware of the value in sharing their own understanding with their male counterparts. Yael’s

comment represents most participants.

Yael: For sure girls would do it differently. Girls see things differently, and it is

important to see the other side. That’s obvious.

A number of participants suggest that a movie on this topic ought to communicate a
different educational message. Ayelet had an unambiguous lesson she feels would be important
for girls to offer regarding shemirat negiyah. While recognizing that it was more applicable to gitls,

she saw it as a valuable message to be shared with everyone.

Researcher: If you were making a movie, how would you show it from the gitl’s
perspective?

Ayelet: That it’s your body. And you want to have, like, you want to have
boundaries and like I don’t know. I feel like why I am shomer is because I respect

myself and my body and that’s it — I don’t know.

Ayelet speaks from a place of personal strength. She wants to encourage all gitls to recognize
that their boundaries should evolve out of respect for themselves and their bodies.

A number of participants feel that the movie did not present any process or development
of relationship between the young couple. They suggest an alternative approach to educating
religious youth concerning the topic of shemirat negiyah. They would like to have seen a
presentation which demonstrated the ease with which minimal physical contact can evolve

quickly into something much more serious.

Atrielle: I would show how from the smallest things: He high-fives her, meets her,
hugs her and then kisses her on the cheek and then they sit together and end up
all over each other, and then more and more. That is a better way to show how

far one can end up going, just from the little things.

Dina: I would make it about someone who is really going downhill quickly. So
that you see how they came to make a mistake which ended up in a really bad

place in which she was hurt.

Arielle and Dina would like to see an awareness of the challenges highlighted with regards
male-female relationships more fully presented. In particular, they would like to emphasize the

quick progression, the slippery slope approach that presents the ease with which people find
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themselves moving from one level of physical involvement to another despite their commitment
to do otherwise.

Judy responds differently to the movie. She offers an analysis of the sequence of events
in the movie reflecting her understanding of differences between males and females and the

various ways they cope with challenges.

Researcher: What do you think would have been different if girls had made it?

Judy: After what he did, girls call their best friends and help them come through
it. And I don’t think it would be so terrible. Like you get through it. Like he tried
to get over it through his Talmud and Torah. Girls wouldn’t, at least I know if
something like that would happen to me I wouldn’t look for answers in the
Torah. Maybe I would like speak to a rabbi or something, I wouldn’t try and find
it myself, because if it was so horrible then I wouldn’t be able to find the answer
itself, like you need somebody else. By him telling his friend and his friend not
even like caring or like whatever it’s like even he doesn’t know what to do with
the problem, it’s kind of like the boy feels totally alone. But a girl always has
somebody and once you tell somebody then you are not alone. I don’t know like
her sister if she has a sister like they’ll find a way, a different way but I don’t think

it would be that horrible.

A few participants were concerned that the topic of shemirat negiyah was multifaceted by
definition and did not lend itself to being presented in a satisfying manner in a movie. They

suggested not even trying.

Researcher: What would you do for a movie?

Sarah: I wouldn’t make a movie about shemirat negiyah. 1t is too complex...

Not Exactly the Way Things Happen

About half of the participants are either currently involved with a boyfriend or have been
so previously. They are the ones most critical of the movie. Cleatrly, their experiences have taught
them about the nature of struggle in shemirat negiyah, and many of them feel that the movie
presented an unrealistic picture of how events unfold in a relationship between religious youth.

A number of girls with experience in relationships are adamant that the boys involved in
the production of the movie could not have had much experience in boyfriend-girlfriend
relationships. They consider the movie’s presentation to be based more on theory than in what

truly transpires in a complex, dynamic relationship. They feel that the movie failed to present the
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complicated back and forth dynamic that accompanies a relationship between two religious
teenagers in which the couple is working to stay within the boundaties of Jewish law and be
shomer negiyah. This dynamic is best explained by Maayan, who has, together with her boyfriend,
struggled and overcome and failed and overcome and continues to be involved in this difficult

cycle.

Maayan: They showed certain things not really exactly the way they occur. The
general idea is correct, but the details themselves are not so accurate. It’s not that
simple to decide: OK, we did what we did and now we will go dip in a mikvah
[ritual bath] and we will become purified and keep going as normal. Because the
drive that pushed her to do what she did was desire. And the fact that he goes
and dips in a mikvah doesn’t mean that that desire is gone. I understand that there
is a process that he is trying to hopefully make sure it doesn’t happen to him
again, but that is not a simple process. They presented it as if to say: I have
decided that from now on I will be shomer. I don’t think it is that simple.
Researcher: In your opinion people sin and then say, OK, I’'m going to do this
and this. But it is not like that, the desire will be there in the future too.

Maayan: The second I have dipped in a mikvah — it doesn’t mean that it’s gone
away. It’s still there.

Researcher: The movie was supposed to put things honestly on the table and
discuss them. Do you think this movie was interesting and appropriate for the
class?

Maayan: It opened up all sorts of questions. Because it is not such a good movie,
it opened questions or lead to some kind of discussion. I told you that my
boyfriend and I stopped two weeks ago [being shomzer].

Researcher: So you really understand it!

Maayan: That’s what I said about the movie. It was like they decided and that was
it! It is so not like that. You come to a conclusion and then you stop because it is
just too hard and you discuss it all the time. It’s really not the way it’s portrayed in

the movie where they decide and that’s it!

Maayan’s honest portrayal of her personal struggle offers an alternative model to the
movie, one that those involved in serious relationships describe as a complex, never ending
struggle. All participants who have been or are currently involved in a serious relationship

attested to a constant, long term struggle which added a heavy component of tension to the
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relationship that was sometimes insurmountable, especially when the two partners were not in
agreement with regards to being shomer negiyah. This is unquestionably a difficult struggle for
religious teenagers committed to the Jewish law, and while the movie may not have portrayed it
in the way that participants identified the struggle, it offered enough to generate intense

discussion on the topic.

Sexual Abuse

An important component of the curriculum was a unit on sexual abuse. The school
expressed interest in ensuring the topic was presented to students at this grade level, and the unit
was opened up to the entire grade and presented on two separate occasions to the two different
classes. It was the only unit offered to the entire tenth-grade. The unit utilized the movie
“Campfire,” a movie about the Israeli Modern Orthodox community set in the 1980’s. A
number of scenes were excerpted for the unit. One scene showed sexual harassment, another
depicted developing sexual awakening and interest between a young, innocent teenage girl and
one of the boys in her youth group, and there was one scene of sexual abuse of this young
teenage girl by a group of boys that takes place around a youth group campfire on Lag Ba-Omer
night, a night when campfires take place traditionally. Participants viewed short scenes from the
movie, which were used to trigger discussion and offer information about sexual abuse and
harassment. The class included heated discussion on the topic and offered participants an
opportunity to share their experiences.

All participants mention the unit as being significant and important for them. Even those
who had participated in other classes on the topic (usually in elementary school) found the unit
to have had a powerful impact. In post-intervention interviews, participants were asked what

they thought about the unit on sexual abuse in general and the movie “Campfire” in particular.

Can Abuse Happen in Our Communities?

Participants were asked whether they thought the movie was realistic and offered a true
picture of Modern Orthodox society. While most participants are somewhat skeptical about the
particular scenario in the movie, they are clear that sexual harassment and abuse could and does
occur in Modern Orthodox society and even within their own communities. Many participants
live in settlements and often find themselves riding buses or hitchhiking. Between their
experiences and those of their friends, they are well aware that they need to be on guard and that

potential threats lurk in the most unexpected places.

Researcher: Do you have friends who have been harassed?

Dina: Yes, I have friends who I know were touched.
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Researcher: It sounds like it happens frequently from what you are saying.

Yael: Tons.

Many participants have stories to share, if not their own then those of friends who had
been harassed, or abused, in both public and private situations. Others were only vaguely aware
of issues which they had heard about. They were surprised by the proliferation of incidents, even
if often minor, reported by classmates. Hearing about these many incidences served to caution
them. Arielle and Ariella both confirm the existence of these behaviors but marginalize those

who exhibit them.

Researcher: Could these things happen in your social group?
Arielle: Of course. It could happen plenty. Religious kids who want to escape —
they are always the most extreme. I’'m not saying that extreme is to go straight to

raping. These things can happen in every society, including religious.

Researcher: Did it represent the religious community?

Ariella: Not everything that was there. I do think it exists everywhere, especially
among those teenagers who do not go to youth groups, and at risk teens. And
there are certainly characters like the oldest daughter — all those kids who find
boyfriends in eighth grade, and who just want to be touching each other, and

that’s what happens.

The above participants wish to identify those in their circles who might be involved in
sexual harassment as being on the periphery of the social circle. Perpetrators of these behaviors
would have to be religious children who are looking to escape, or the at risk teenagers. Perhaps
this is the only tenable way that they can admit to the existence of these people in their own

circles.

Important to Know

Participants recognize that information is a key to protection. The class on sexual
harassment and abuse gave them a language to use to define some of the inappropriate behaviors
they have sometimes experienced. They appreciate the chance to be more thoughtful and more
aware of themselves in various situations. They are willing to develop a heightened sensitivity in
these areas and open themselves up to perceiving certain actions differently from how they had

previously.
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Amit: Even someone who throws out a comment at you is harassing you in some

sense. I never thought about it that way...

Judy: I think it’s important to know that rape is not only if someone rapes you

but also it is other things.

Amit and Judy both recognize the importance of being aware, in particular being aware of the
spectrum of more minor harassments and not only thinking about sexual abuse in the context of
rape. While Judy is wrong to think that rape is anything but rape, her statement is a response to
the fact that rape is often the only issue talked about in the context of sexual abuse. Judy is
appreciative of Adina’s approach which addressed all types of sexual harassment and identified
them as being inappropriate harassment too. With harassment a much more common
occurrence, becoming more aware of its existence and various forms is an important
accomplishment.

Judy offers a personal and honest assessment, providing insight into how events are
often processed by women, particularly young women. She describes the conflicted response to a
male comment tossed in a female’s direction as she walks by on the street. She suggests that a
female often instinctively feels good about a compliment rather than annoyed at the intrusion

and disrespect.

Judy: The teacher said something like once that happens you just freeze and you
don’t know what to do. But once you hear all the sides — you know what to do.
Or like you are walking down the street and someone says a comment to you.
Like for sure, so the problem is that us women, we see it as a compliment. “Oh,
you’re hot stuff.” Oh, that means I look good. In a way it like gives you a good
feeling, but sometimes it gets too far and you don’t know what to do. So then it’s
really important in terms of age and like development — it’s important to know

what to do.

Judy’s comments reflect an awareness of how important it is to be alert. She understands how
being thoughtful about potential situations of danger can be helpful in an actual situation, when a
person has a tendency to be overwhelmed and freeze. Preparing in advance is a key to self-

defense. This was the underlying message of the unit and one of the reasons for its presentation.
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The Movie Was Like a Mirror

“Campfire” includes an explicit scene of sexual abuse. Most participants had never been
exposed to something like it before. The course instructor gradually built up to the scene by first
presenting and analyzing various less overwhelming harassment scenes from the movie. She
warned participants of the content before viewing the scene, and those who did not want to

watch were free to leave. It was through viewing this scene that participants felt most powerfully

affected.

Researcher: Do you think it was useful to have that class? Do you feel like you
learned stuff from it?
Dana: I know this stuff. But when I saw it, it gave me the feeling that I need to

be more careful.
Shirel: They always talk about it, and now I saw it with my own eyes.

Judy: And let’s say with the movie she showed so it’s like you are looking at her
and saying, “Why is she doing that? Why is she going and sitting there by
herself?”” and then you say, “Well did I ever do that? Or something like that? Did
I ever cause something like that to happen but it hasn’t happened yet? It might
happen” And then I decide, “OK, I'm not going to do this and this and this
‘cause then that might happen.” Like when we saw the movie with the rape so

<

then I was like “I'm not going to do that,” ‘cause once you see it happening,
you’re like, “Oh my gosh, I’'m not doing that.” ‘Cause when you see it in a movie,
it’s like a mirror, really like a mirror. You can see it happening and you can see
yourself in exactly that position and then you are like — “I'm not letting this

happen.” But just a list of you can’t do this and this and this — really doesn’t work

so well.

Judy describes “Campfire” as “the movie with the rape” even though there is no actual rape in
the movie. The movie portrays an intense scene of sexual abuse in which a group of older
teenage boys force a young teenage girl named Tami to kiss them, they fondle her and lie on top
of her but there is no intercourse. Judy’s terming the scene a rape may reflect a lack of nuanced
language in processing sexual abuse. The intensity of the scene as it was portrayed in “Campfire”
and the severity of Tami’s experience explains Judy’s use of the term “rape.”

Campfire exposes its viewers to the deep pain and trauma of sexual abuse. Individuals

were able to assess whether they had ever placed themselves unwittingly in parallel situations and
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what more they could do to protect themselves. It is clear that the opportunity offered by the
movie to actually view a situation made the potential dangers, as well as possible strategies for
protection, more concrete. Participants’ responses also illuminate the potential impact of movies

when used effectively as an educational tool.

“It Made Me Shudder!”

In every class of young women, there are inevitably some who have themselves
experienced some form of sexual harassment or abuse. This proved true in our participant
group. One participant in particular had put an incident from the previous year to rest. As a
result of the unit on sexual abuse, she realized that she had experienced something much more
significant than she had thought. She cleatly struggles with a sense that she bears some
responsibility for the incident, which she was able to address somewhat as a result of the
program. Another participant also had flashbacks to an incident she had experienced when she
watched the abuse scene from “Campfire.” Both girls had only dealt minimally with their
experiences, and the class provided opportunity to process and work through their experience
more fully. It seems clear that they would not have taken this initiative alone without the added

impetus provided by this unit.

Researcher: What did the unit about the movie “Campfire” do for you?

Tali: It made me shudder! That was the class that identified for me that I had also
gone through something similar. Because she was talking about rape, that was
less so. But there are also things along the way, and you can file a report. It was a
little embarrassing and scary. Like — what am I doing hanging out with boys.
Because the movie was about boys who are our age.

Researcher: Could this kind of thing happen in your social group?

Tali: Yes. However embarrassing and scary it is, it helps [to talk about it]. I can
actually feel the changes that I am trying to make for myself. It affects how I am
talking.

Researcher: Had you forgotten what happened to you?

Tali: No, I had not forgotten. OK, it was over. I wasn’t considering it something
serious like rape. And after the teacher spoke about it [sexual harassment and
abuse] I realized that I had not agreed to any of the things he did, and perhaps
because I spoke to him he interpreted it as something permissible. But yes, it was
sexual harassment. He touched me in places that I did not want to be touched

and he still continued... I think that the fact that I talked to him made it happen.
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Because if I had not spoken to him in the first place, it would not have come to
this. And so at some point I joined in with him.

Researcher: But as soon as he started touching you, you said no.

Tali: Correct.

Researcher: 1 do think it is important to think about how you want to address

this.

While the experience of facing their traumas again could not have been easy, it did offer
opportunity for important emotional work, work which at least one participant had completely
avoided. While this is not the purpose of the unit, assisting participants who have undergone
traumatic experiences come to terms with them is certainly a worthwhile outcome. Lior offers a

troubling commentary on the issue.

Lior: I have decided that it is an important topic, and it’s true and it happens
quite a bit and it’s important to talk about it.
Researcher: Do you know girls who have been sexually harassed?

Lior: It seems that all girls have been through something...

Lior’s comment is perhaps the most accurate assessment of the reality for females in the
modern world. Sexual harassment is pervasive and exists in all communities. Preventative

education in these areas begins with developing awareness.

They Don’t Talk to the Boys Enough

Participants were asked to make further suggestions for learning in these areas. A
number of participants share concerns about their male contemporaries. Their deepest concern
is that while they themselves had some knowledge, they know that boys learning in parallel
frameworks are not educated at all in these areas. They recognize that this lack of learning often
leads to uneducated understandings of situations, including inappropriate behaviors. Participants
clearly encourage efforts to provide education, information, and discussions about these topics

to boys. They feel that this is an essential step in rectifying the current situation.

Researcher: Is it important to talk about these topics?
Dina: It’s very important. I once spoke to someone and he said that it is often the

girls’ fault. I really could not accept that. We really cannot agree to that.

Researcher: What do you think we should be doing?
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Ayelet: Umm... I feel like they don’t talk to the boys enough ever, about
anything. They don’t know...and also why they are not shomer, is also because
they never explain to them the importance of it. Things like that... I feel like it is
all problems with like people don’t understand about it. The people who do the
things. I feel like, “What should we do?” Well, I think we should be careful, I
mean I'm careful. I certainly wouldn’t go to a bonfire with a bunch of guys and

let my friend leave me and go into the car — I'm not going to do that!

Most participants are troubled by the behaviors they witnessed or experienced personally
from the boys who are their contemporaries. They find them to be less knowledgeable and
sensitive about issues of shemirat negiyah, as well as other Jewish laws relating to behavior between
the sexes. It is their impression that they have not been offered any classes on sexual abuse,
which is equally important for them. Participants who have explored these issues with their male
friends have found them to be wholly uneducated in these areas. They urge Modern Orthodox
boys’ schools to encourage parallel Life Values and Intimacy courses for boys because it is only

in partnership that changes in community norms could be gradually implemented.

Conclusion — Impact of Course Content on Participants

The Life Values and Intimacy course implemented in the research was carefully crafted
to address the needs of the participant population in areas of sexuality, relationships and
modesty. While there was too much emphasis on shemirat negiyah, topics that were addressed were
of interest and concern to participants. In this section, we have explored participants’ responses
to the two units which they identified as having the greatest impact on them. The use of media
enhanced the impact of the units in which it was incorporated. The fact that the movie shown
was produced about the very community being addressed but from a different perspective
offered participants the opportunity to look inwards and consider whether they identified with
what they viewed on the screen. In both instances, participants disagreed with the way their
community and individuals in it, particularly the females, were represented. By responding to the
images on the screen, they highlighted for themselves norms, expectations, and approaches to
these issues. Inviting students to respond to the movies they viewed by creating their own film
might offer an important additional component to education in areas of sexuality and

relationships.
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Transmitting Traditions — Impact of the Course

The interviews that took place before the course intervention offered the opportunity to
better comprehend issues in areas of sexuality and relationships that participants experienced as
being challenging. As presented earlier in the results, it became apparent that there were a
number of areas of challenge for participants, particularly when tradition and modernity offer
conflicting values. Beyond the difficulties with shemirat negiyah and modesty, a broader question of
commitment emerged. Many participants describe a complicated relationship with Jewish law
and practice, manifested in the ways in which they incorporated Jewish law within their daily
living.

The fundamental approach of the course reflected an acceptance of Jewish law as a
norm. I was interested in identifying ways in which the intervention affected students’
comprehension of and attitudes towards approaches of Jewish law in the areas which had
emerged as areas of challenge: Jewish law in general as well as shemirat negiyah and modesty in
particular. Of the eighteen participants, more than half identified significant change for
themselves in these areas, both in attitude and in understanding. Their responses are presented

below.

Accepting and Understanding Jewish Law

The clearest statement participants made concerned their need for explanations that
would help them identify with the norms of their tradition in areas of sexuality and relationships.
While most participants are committed to a halakhic way of life, they find themselves challenged
to live up to this commitment in areas of sexuality, shemirat negiyah and modesty. Explanations
and access to undetlying reasons for Jewish laws are described as being helpful in guiding them

towards more meticulous practice. Everyone was looking to understand better.

Researcher: Many of the topics talked about in the course had a Jewish law
component to them. How would you define your relationship with Jewish law?

Dina: I know about sleeve lengths and about all the expectations of Jewish law.
There are some halakhot, which I do, even though I have a hard time with it,
because I know the Jewish law. It’s important to me to understand the Jewish
law. I know it’s important and you have to do it...if you understand the Jewish

law, it is easier to keep.

Dina speaks for all participants who find it easier to maintain commitment when they understand

the reasons for what they are doing. Nevertheless, she represents only about half of the group in
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that she is committed to keeping Jewish laws even when she finds them difficult. Others sought

explanations of Jewish law as a pathway to practice.

Awakening and Developing Awareness

About half the participants are not fully committed to shemirat negiyah. They choose their
boundaries for physical interaction with the opposite sex for themselves based on their personal
standards and conclusions. Many participants struggle with issues of modesty. For some, not
much thought has been invested in these decisions, while for others decisions were made years
catlier and have become a status quo. The course put the issues squarely back on the table for
these participants, offering them opportunity to reflect on their practices.

Amit describes the course as presenting an ideal to which she might strive, but one that
does not fit her current reality. Nevertheless, as a thoughtful religious teenager, she found the
course valuable in offering her a different perspective than her own, one that she views herself as
aspiring to. Whether it will lead to any long term changes remains to be seen, but it certainly

served to sow the seeds of new possibilities in the minds of some participants.

Researcher: Did it affect you with regards Jewish law?

Amit: It awakened an awareness.

Researcher: Did your understandings change?

Amit: I believe I know more now. But I did not discover something completely
new... I have a long way to go and it is difficult. There is life outside of this
classroom and I have to struggle with that. And there is what we learn in the
classroom which was a kind of an ideal. It is very hard work, like anything in
Jewish law which needs to be integrated into real life. This is another aspect of
Jewish law which I need to integrate in life itself and come to terms with it...
Researcher: How would you define your relationship to Jewish law?

Amit: I believe that as a religious gitl, the Jewish law is an important aspect of my
life. It does not dictate my lifestyle to me. I integrate the Jewish law into it [my
lifestyle] and not the opposite.

Researcher: How does that work?

Amit: I know Jewish law. In this school they give us the opportunity to learn
Jewish law in a really clear, good way. And I am trying to live a religious life and
not to diverge from the path that I believe in. I will not allow the Jewish law to

take over my life and change things in which I believe. But what I can do, I can
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take from the Jewish law and implement it in my life in a manner that works for

me, in a manner which I believe is right, and I will do so with pleasure.

Researcher: When you learn a Jewish law which doesn’t suit you, what do you do

with it?

Amit: It depends. If I would learn theoretically speaking that Shabbat didn’t suit

me, so I believe that because it is something so important, that I would still keep

it, even if I do not believe in it. But small things which I am not so careful about,

for example — washing clothing on Shabbat or showering on Shabbat, 1 will

shower on Shabbat, those kinds of small things. I am committed. I am not a

secular person. I believe that it is right for me. I am not going to sit around

searching for ways to be more stringent. I will look to live a life that is true, but

not too rigid.
Amit is committed to a halakhic practice which allows room for some personal choices. She
separates between what she defines as central Jewish laws and others, or perhaps some of their
details. Identifying herself as a religious girl, she expresses commitment to the system as a whole,
but allows herself the freedom to ignore some of the finer details of practice. Along with this,
she views the ideas presented by the course to be an ideal towards which she is willing to strive,
but which she is not yet ready to adopt. Thus, the course encouraged Amit, and other
participants who share her approach, to contemplate a path and chart aspirations for the future

as well as alternatives for the present.

A Class Initiative regarding Tzniut

Clothing represents one of the central areas of challenge for Modern Orthodox teenage
girls. Living with one foot in each of two worlds, or perhaps both feet in both worlds, makes the
clash of cultures in this area a nexus point hard to negotiate. In response to the anger and
frustration expressed by students regarding the uniform shirt, one of the tenth-grade home room
teachers initiated a class effort to improve the level of modesty and commit to an agreed upon
standard of dress. She suggested that establishing a commitment of this nature in the class would
relieve those who participate in the need for a uniform shirt. Commenting on the discussion that

took place in the classroom prior to this decision, Yael noted.

Yael: The class vote was not about whether to dress modestly or not. It’s clear to
everyone that they have to do that. How exactly you do that — that’s your

choice...
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For many participants, the difficulty is in the nuances of permitted and forbidden. None
of the participants are looking to be totally free of modesty and its implications — it is a value
they by and large accept. However, as standards change in the world around them, they are
looking to broaden the category of what is accepted as modest within the Modern Orthodox
community. They seck a standard of modesty that offers more personal leeway than that which
has been accepted to date.

There were a range of reactions to this class initiative in modesty. Since it was
implemented based on a majority vote, the minority in the class was not pleased. On the other
hand, others felt encouraged and supported by membership in the group and felt more

comfortable being committed to dressing within the range of standards of Jewish law.

Tali: About modesty, as soon as we changed the way people dressed in class,
there were lots of girls who complained, because it bothered them. “Why do you
suddenly care what I look like?” “Why do I have to care about it being like this or
that?” And there were girls who were really supported by the initiative, like me,
girls who changed their outward appearance. The fact that there was a class-wide

change really helped, because everyone is changing together and not just one.

The peer pressure factor, which encourages many of the participants to push the
boundaries beyond what is considered acceptable practice in the school, is mitigated by a class
initiative to develop peer pressure in the opposite direction — towards modest dress. Tali finds
herself able to commit to a new standard of dress much more comfortably as part of a group
effort. She feels that while one short intervention is not going to dramatically change the ways

people behave and think about modesty, it does have an impact.

Tali: Also with regards how I dress. I don’t know if it changes immediately...I am
trying to change gradually...just like it raised all sorts of thoughts and
associations for me, it also raised thoughts for other girls. I’'m not sure that things

changed. But it certainly raises the issue...

There are students who feel that the class had no right to impose standards of dress on
them. Despite the fact that this was a minority, with only a few students opposing the vote, their

opinion is also noteworthy.

Researcher: What do you think of the idea of a whole class deciding to do

something of this sort together?
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Rotem: Chances are that it can be good. Let them do it as a group. Let them

organize a group by themselves, but they shouldn’t force the whole class.....

The question of group decisions, which, by definition, are going to result in impositions
on some individuals, is raised in this class effort to take on a commitment as a group. While true
of any class decision, it highlights an issue that emerged repeatedly as a result of a variety of
questions in the research: Modern Orthodox teenagers today have difficulty accepting what is
imposed upon them. They are secking justifications and an understanding of the issues so that
they can make decisions intelligently. This can make transmitting traditions all the more

challenging.
Not Like “Them”

While some participants draw strength from peers, joining with them to support their
shared commitment to Jewish law, a few are fortified by watching the behaviors of those around
them and rejecting those behaviors. Observing how some young women use their bodies to
attract male attention leads these participants to set standards for themselves precluding

behaviors of this nature.

Researcher: Were there topics which came up outside of the class [intervention]?
Arielle: I don’t know whether it had to do with the course, but when we see girls
walking around in a particular way, and we say that that is not how we want to
be, to get boys to chase after us, that’s just really superficial.

Researcher: So what are your own personal boundaries?

Atrielle: Not to change just to impress boys. When I see other girls I say, “I’'m not
going to do that!” When I see a girl dressed [with a neckline] as open as possible,
and the boys are just staring at her because of her appearance, I don’t want to be

like her, I don’t want to damage myself and my appearance. So I won’t!

For some participants, it is in the “not going to do that”; in the rejection of certain observed
behaviors, that they decide on the ways they present themselves and the ways they interact with

the boys around them.

Modesty Is Because of the Boys

Despite the attempts made by the mechanechet to offer a new understanding of modesty as
being something that relates to women and their internal selves, Modern Orthodox girls seem

unable to escape the traditional explanations for female modesty. Yael says it cleatly.
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Yael: It’s well known that boys are tempted much more quickly. They have to
have a girlfriend... It’s true of all teenage boys, not just religious ones. With
regards the Jewish law — girls don’t dance mixed so that boys won’t be tempted
to look. Modesty is because of the boys. They are killing us just to have pity on

the boys.

This explanation is a source of tremendous resentment on the part of Modern Orthodox teenage

girls. The risk of educating to this type of understanding needs to be considered.

Being “Shomer”

“I Was Always Shomer Negiyah”

The question of how much participants wanted to learn about shemzirat negiyah was hard to
clarify. While in pre-interviews almost all participants chose shewirat negiyah as a topic that they
were interested in addressing, in actuality, many expressed frustration at discussion on the topic.
The frustration stemmed from two ends of the spectrum, those who had no involvement with
boys as well as those who were already committed to shemirat negivah despite their involvement
with boys. Less than a quarter of the participants had no involvement with boys, and were
therefore not particularly interested in issues relating to interactions with them. Maya, who does
not interact with boys socially at all, was frustrated by the amount of time and attention

dedicated to the topic.

Researcher: Did the course offer you a variety of topics of interest?
Maya: There were important topics. It bothered me that we spoke so much about

shemirat negiyah.

Many of the participants in the course are already committed to shemirat negiyah. They had
arrived at conclusions on the matter. Of this group, a few feel they have already moved beyond
the discussion because it is no longer an issue of struggle for them, but a good number were still

interested in learning more.

Researcher: Do you feel differently about Jewish law discussed in the class?

Ayelet: No, I feel like we said that already, ‘cause I feel like the only ones that
spoke were the ones who aren’t shomer and they were trying to find out like why
should they be. Like the girls who are [shomer] were just like, “Yeah we know that,

and we know that too.”
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The heterogeneous nature of the class made decisions about topics and the level at which
they should be addressed difficult. The spectrum of knowledge and experience across the class,

particularly when dealing with issues of sexuality and relationships, is broad.

“I Was Strengthened a Little”

Most participants in the group are willing to concede that the course offered valuable
lessons. Even those already committed to shemirat negiyah, find that the discussions, the movies

viewed, and the fresh exposure to ideas about these topics bolstered their commitment.

Researcher: Did it strengthen you in any way? You are pretty clear about your
values.

Judy: Yeah, it made me feel that I am doing the right thing, and that it is saving
me from all these other problems that are opened and not yet closed!!

Researcher: Do you feel differently at all about yourself as a result of the course?

Judy: Uhm, I feel good about myself — I feel like what I am doing is right.

Shai: It made me think and deliberate over all sorts of things.
Researcher: Did your understandings change?
Shai: Not really. I was always careful about shemirat negiyah. It strengthened it for

me.

For some, simply opening up the conversation in a supervised framework with reliable
resources available from the teacher was a novel experience, and confirmed that they had made
wise choices for themselves. This was experienced positively. It triggered a deeper sense of

caring about these issues than they had felt previously.
Ariella: Maybe I care a little more. I care much more — you could say that, yes.

“It Made Me Want to Understand More”

For some, exposure to ideas offered by the course regarding sexuality and Jewish law
aroused their curiosity. While discussions within the course were not always comprehensive or
deep enough for all participants, they succeeded, at the very least, in provoking enough interest

among participants that those not satisfied explored their questions further elsewhere.

Researcher: What about your attitude to modesty and shemirat negiyah?
Lior: It made me want to understand more....it is clear that shewirat negiyah is

important. And modesty? At first in class I didn’t think that these classes were so
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interesting, but then when I spoke about it more with others, it’s really good that
it was introduced now. We need to know it.

Researcher: Did your understandings change?

Lior: At first I did not agree with everything that was said...there were things that
I did identify with... That made me think a lot...It was fun when we had
discussions. When we talked about shemirat negiyah we were able to think about
ourselves personally, if it is part of your life, if someone has a boyfriend.
Researcher: Did you get something out of the course?

Lior: In the class itself it is hard to receive. There are discussions in the class and

then afterwards you come to [an understanding] with yourself, alone...

Lior does not stop at the information and discussions offered by the course. Inspired by
the course but not always satisfied, she actively seeks answers to her remaining questions from
other educators and learned people around her. She searches until she finds satisfactory

explanations.

Researcher: How do you come to the high spiritual levels you seek?

Lior: You simply have to talk to the right people.

Researcher: How did you know that you needed to keep searching for these
people?

Lior: I simply found them. I did not know ahead of time....

Almost all participants are looking for reasons to be committed, but not everyone is
willing to search as diligently as Lior. An additional perspective on why understanding is
important is offered by Ayelet, who is fully committed to shemirat negiyah but is always looking for
explanations she can utilize in helping her friends, especially her male friends, understand this

commitment.

Researcher: Why do you think you need to understand in this area?

Ayelet: Because it is something that you do that’s hard and challenging and if you
don’t like, don’t understand why, you’ll just be like, “I don’t care anymore ‘cause
no one explains to me.” I think it’s like really about your relationship [with God],
and like making tea on a Shabbat in a second cup or wearing #z/7zit for boys, you
just wear it, but so it’s not something that bothers you very much, so it’s not so
important to know why... And also like telling, like telling someone I'm not

going to hug you, like my good friend and I’'m not going to hug you — you need
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something to hold you up. I wouldn’t do that to my friend and it’s like
embarrassing to him and I wouldn’t do that to him if I didn’t have something

that I could stand on, a basis ...

Ayelet differentiates here between various kinds of commandments with regards the need for
rationales. When commandments are not too demanding and do not require particular effort or
sacrifice, rationales are less necessary. The examples she offers of making tea on Shabbat (which
requires using an extra cup to cool off water so as not to consider the act one of cooking) and
wearing izt (a four cornered garment which males wear under their clothing) are examples of
commandments which she considers to require little effort. They are not interpersonal
commandments but rather are between man and God. However, shomer negiyah can mean
instructing friends not to greet you in ways that they are used to (a hand shake, a hug, a high
five). In this case therefore, Ayelet seeks substantive reasons to strengthen her resolve and

maintain confidence in her convictions in order to be able to ask this of a friend.

Strengthening Commitment

The clearest statement from a participant about the positive impact engendered by the
intervention was offered by Tali. While she has not yet chosen a full commitment to shewirat
negiyah, she has altered some of her behaviors. In addition, she found that the course offered her
the opportunity to think independently for herself about shemirat negivah and formulate her

conclusions rather than simply follow rules unquestioningly.

Researcher: How have you changed with regards the various course topics?

Tali: First of all I have changed in the way that I dress. And also shewirat negiyab.
That is the way to learn — from the Jewish law. I know why we have to be shomer
negiyah. But when it emerges from learning about boys and gitls, it is much more
genuine. There are those who are shomer negiyah because their mom and dad told
them. My parents did not force me. The fact that I am learning about it myself
and I want to be shomer negiyah is much more genuine. And whenever it is that I
commiit to it, it won’t be one minute on, one minute off. I will always be shomer. 1
know that if I suddenly start now to be shomer negiyah, as soon as there is a
situation where I will want to touch, then I won’t be careful. So I think it is not

genuine. We need to search deeper in order to be able to be shomer.

Tali attests to having gained from the intervention. She has found herself exposed to ideas and a

deeper understanding of the underlying principles which inform shemirat negiyah. These ideas need
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to percolate as she uses her newfound understanding to decide for herself what her personal
commitments will be.

Echoes of her sentiment are found in the words of a number of other participants, who
were also able to identify changes over the year. Lior has made a dramatic change recently by
deciding to be shomeret negiyah within an existing relationship. While she did not give full credit for

this change to the course, she did feel that it was one factor influencing her decision.

Researcher: Were you always shomeret negiyah?

Lior: No.

Researcher: Is it a big change for you?

Lior: Yes.

Researcher: How did you come to it?

Lior: I was in a relationship. It’s [touching] is something amazing and fantastic
and a huge part of the relationship. Sometimes, there’s a bad feeling that I am not
observing the Jewish law. I don’t think I could have come to this conclusion if I
did not think that it would all fall apart. The relationship would not survive if I
would not make a change right now...

Researcher: You managed to change from within a relationship with someone?

Lior: Yes.

Ariella represents a number of the participants who feel that they had reached a deeper

connection to these Jewish laws than they had felt previously.

Researcher: Looking back over the past year, can you identify ways you’ve
changed with regards some of these issues?
Ariella: Kind of. Maybe I care a little more. I care much more — you could say

that, yes.

While most participants could not attest to dramatic changes as a result of the
intervention, they find themselves more thoughtful, more aware, and sometimes even a little
more committed. While only a beginning, this certainly confirmed the potential positive impact

of interventions of this nature.

Finding Balance

The course highlighted the challenge teenage boys often face in controlling their desires.

Maayan is searching for balance in her relationship with her boyfriend and does not want to feel
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that she is responsible for his failures. Her experiences in the course helped her to recognize that

a healthy balance is possible.

Researcher: Did your understandings of Jewish law change as a result of the
course?

Maayan: The question which troubled me was, “Do we cause the boys to sin?” It
makes me feel — where am I in this whole story? The halakhot I more or less
knew beforehand. She [Adina — the course teacher| said that we have some
responsibility and on the other hand we do not have to be responsible for them.
Where do you find yourself in the balance? If a girl is beautiful, it’s not her fault.
There is a balance: gitls have to be modest and on the other hand boys have to

control themselves. It is important to find a balance here.

The course offered Maayan a model of shared responsibility, freeing her from the belief she was
harboring that females bear responsibility for males’ sexual struggles. This placing of

>

responsibility on females via expectations of dress and of “gate-keeping,” seems to be broadly
held by many participants, and can be the source of tension and frustration towards the system
of Jewish law. The balance of responsibility that emerged as an approach for Maayan is much

more palatable.

Conclusions

In conclusion, the intervention had an impact on the majority of the participants by
providing opportunities for new perspectives both on Jewish law and human sexuality, and most
importantly of the interface between them. A few participants were able to identify a
commitment to positive behavioral changes emerging as a result of a deeper comprehension of
the underlying motivations for Jewish law in areas of sexuality and relationships. Whereas most
participants did not change their behaviors, they did attest to having become more aware and
more thoughtful about issues of shemirat negiyah, modesty and relationships.

The complex issues relating to sexuality, which often play a significant role in the
formation of Modern Orthodox teenagers’ religious identity, need to be addressed. As Lior said
wisely, this intervention offered “just a taste.” A multiple year model of education in areas of
sexuality, modesty and relationships by teachers within the school who receive training to do so,
would make these topics part of the natural conversation between teacher and student in

Modern Orthodox school settings.
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Becoming “Normed”

In his book, oices, Green (1999) develops a model for moral education that was
presented at length in the theoretical background of this research. In this section, I will utilize
Green’s theory to explicate the ways in which some participants were normed to observance of
Jewish law.

Green proposes that commitment to norms can often be difficult to identify based on
external behaviors alone as someone may be adhering to a particular norm for merely extrinsic
reasons. He suggests that identifying normation is best accomplished in the breach, by observing
people’s reactions to failures of moral behavior. The emotions that accompany this failure
identify whether normation has taken place. In the following section, I will analyze a number of
instances in which participants are normed, and some in which participants change their norms

from those they held eatlier.

Being Modern Orthodox is Not “Lite”

Gila, who speaks passionately about true commitment to Jewish law while engaging

modernity presents the complex nature of being Modern Orthodox from her perspective.

Gila:...[People] misunderstand what it means to be Modern Orthodox like very
easily, in my opinion... Because they think we’re “lite.” We are not lite we simply
observe Jewish law totally together with being part of the Western world. And
that is something totally different. It’s as if people have accepted the authority on
themselves to say that something is not right. How do you think this way? Like
it’s a very thin boundary and in a second people don’t understand it and can cross
it and it really needs to be taught more clearly that it’s not like what people
think....

Researcher: Do you think it’s possible to be truly Modern Orthodox?

Gila: Look, it’s the hardest. More than not religious, more than ultra-Orthodox,
more than Breslav, the hardest is Modern Orthodox. Because it’s to know how to
take both worlds and to create something else from them. It’s not that I am
closed in my own world and that’s it without any contact. It means knowing how
to integrate the fun, depends what you call fun, and think which fun things you
are allowed to and which you have to leave behind. What is right to do and what
is not. It’s hard.

Researcher: Do you feel like you struggle with it a lot?
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Gila: Yes of course... Sometimes you have to say, wait hold on a minute. It’s not
so easy to do that. Like, every so often there’s a ping, OK, that means stop a

second. It’s hard to do that. I feel like sometimes I have to say: Stop a minute!

Gila describes the constant self-questioning regarding behaviors and activities as she seeks to
develop a model of modern religious living for herself. She argues against those who do not take
their religious commitments seriously and who easily fall into the trap of considering the
commitment to Jewish law “lite.” Gila observes that many lack the determination to incorporate
both worlds without sacrificing at least some of their commitment to traditional values. The
model she proposes incorporates both worlds, while not diluting the level of commitment to
tradition and Jewish law, and it is one she would like to see more broadly contemplated and
implemented by the Modern Orthodox community. Currently, it does not reflect most Modern

Orthodox community norms.

Faith and Membership

Nomi is struggling. She describes herself as simultaneously having difficulty believing
while feeling in her heart that she believes. She describes how the nature of her prayer is uneven;

sometimes she feels connected to God and sometimes she finds a connection elusive.

Researcher: What do you think it’s like for teenagers in general? How do you
think teenagers struggle with the issues?

Nomi: It’s hard for some of them. Sometimes the only reason they’re doing
things is because it’s the way they grew up, it’s what their parents want. Their
parents wouldn’t approve if they weren’t. I personally think you should be true to
yourself. If you don’t believe it — you don’t believe it. Sometimes I find Judaism
hard to believe. I still continue it and I still do it ‘cause it’s in my heart, I know I
believe in it. Sometimes I find it hard to pray, and sometimes I feel like I am
really connecting [to God]. It might be harder for some girls and it might be

easier for other gitls.

Nomi’s description of her internal conflicts can provide insight into the process of normation.
Nomi may represent the experience of many Modern Orthodox teenagers, who have a deeply
rooted sense of faith but are not always able to access it in the daily details of practice. She
chooses to continue to practice despite the fact that she sometimes finds Judaism hard to
believe. Her faith, “I still continue it and I still do it ‘cause it’s in my heart, I know I believe it,”

gives her the strength to continue even in uncertainty, and it is through this continuing that she
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feels able to sometimes connect to God. She uses prayer to help her with this connection, and
through her continued practice despite her own uncertainties she expresses strong identification
with Judaism and normation to the regular practice of prayer.

While Nomi is strongly normed, praying out of personal conviction, she identifies many
Modern Orthodox teenagers as simply complying with Jewish law to satisfy their parents. She
describes them as fulfilling the requirements of Jewish law but not out of any commitment or
identification with the laws themselves. In Green’s terminology, they have acquired a norm of
membership, choosing to comply with behaviors because of their loyalty to family. But they are
acting out of compliance and are not observant (accepting of the standards intrinsically for
themselves) of the Jewish laws themselves.

Sarah is deciding where she stands in relation to tradition. Recently, she has been a little
less careful about practice, imagining the possibility of a less intense commitment. Yet, as she
talks about herself and Jewish law, she finds herself articulating a deeper commitment than she

expected.

Sarah: ...suddenly there are glimmers, sparks where I find myself defending it,
defending religion and Judaism. Because I don’t like to define myself as...I don’t

want to not be religious, I don’t know.

In Sarah’s case, Green’s emphasis on multiple voices is evidenced. Her internal dialogue triggers
a level of reflexive judgment that enables her to identify her own desire to be closer to tradition
than the image of herself she has carried in her mind. Her words imply that she is looking to
belong to the group of people who are religious and that she is strongly normed to membership
in that group.

While Nomi and Sarah represent a commitment to membership despite uncertainty,

Shirel offered the other extreme, a striking sense of confidence in the system.

Shirel: The truth is, I hardly have questions, because I believe in it [Judaism],

because it is true.

Offering a simple statement of, from her perspective, fact, she is able to ward off questions with
a sense that the Jewish law represents a truth. Shirel’s belief in Jewish law “because it is true”
may carry within it a sense of what Green describes as “the sacred” in Judaism. Her words
demonstrate a sense of certainty about Jewish law that she views as true.

I sought to explore how commitment to norms helped participants practically in their

daily lives as they made decisions and choices. Gila explained that despite sometimes being
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drawn to fashionable clothing or a potentially exciting activity, her deeply rooted commitment

and belief in God enables her to reject the activity as inappropriate despite its attraction.

Researcher: You see all these things that look cool, that look attractive, that look
like they are fun. how are you able to say, “This is not relevant to me?” What
gives you that strength as opposed to saying, “Well maybe let’s try it, maybe it is
cool?”

Gila: Because I know it’s not true.

Researcher: Where do you know that from?

Gila: ‘Cause I believe in God and I believe in what 'm doing...

Researcher: Is it a temptation?

Gila: Yeah, of course, it’s a real pain, it’s ...

Researcher: It’s not simple?

Gila: No, not at all.

Gila casts her conversation in religious terms. She pits temptation against God and the
expectations He sets for her and opts to believe in God and accept upon herself the concomitant
behaviors. Gila provides the model of a participant who is strongly normed to Jewish law but
also confirms that living up to that commitment can be difficult.

A number of other participants, particularly those who expressed exceptional
commitment and strength of will, also found that commitment to norms inspired them and

guided their behaviors.

Researcher: How do you think religious teenagers your age struggle with the
expectations of Jewish law in relationships between boys and gitls?

Maayan: I can certainly say that considering how powerful the desire to touch is,
what holds you back is the fact that you are religious...I truly believe that it is the

correct thing.

Echoing Gila’s approach, Maayan finds that in the struggle to avoid temptation, it is the belief
that Jewish law provides a path that is correct for her that enables her to behave according to
these convictions. She, too, is strongly normed to Jewish law through the call of duty, a voice in
Green’s conception which emanates from a sense of sacrifice, of the duty to transcend oneself. It
offers an understanding of what it means to be committed to a standard outside of herself.

Green recognizes that turning away from one’s own self-interest to serve a higher end does not
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take place without struggle but is a significant aspect of strong normation for a community of
text and tradition.

Participants present different ways in which they engage their tradition. The foundations
of their strong normation to Jewish laws differ considerably. For some commitment is based in a
voice of membership — a sense of loyalty to the family or community. Others arrive at
commitment through a voice of duty and sacrifice, a movement away from self interest and

towards a sense of something sacred, transcendent for which they are willing to act.

“I Am the Jewish Law”’

While some participants are conflicted over Jewish law and its demands, a number are
unequivocal in their identification with halakhic practice. Tali understands the purpose of Jewish

law as being to live in God’s way and is fully identified with it.

Tali: ... I accept Jewish law. I think Jewish law helps us to live in God’s way and

correctly... I respect Jewish law and try to keep it as well as I can.

Tali’s following of God’s rules connects her to that which is sacred. She is strongly normed to
follow the requirements of Jewish law. Ayelet also identifies with a way of life based in Jewish
law. While she is eager to explore Jewish law and acquire a more sophisticated understanding of
it, it is not in an effort to replace a religious commitment with a rational one. Rather she seeks to

connect more fully to a system that she cannot imagine herself without.

Ayelet: Jewish law — it’s very important to me. 1 always ask questions about
Jewish law. I always feel like maybe, I just can’t imagine myself without the

Jewish law — it’s so part of my life and I believe in God, so it’s just a part of me.

Tal has been brought up to view Jewish law as binding and she does so without conflict,
proud to identify with it as a guide to her life. She does not view the strictures as an imposition,

but has accepted them wholeheartedly.

Researcher: Do you feel obligated by the Jewish law?

Tal: No! I do it of my own free will. I do it with pleasure.

Researcher: If it is the Jewish law — then you do it?

Tal: Yes, that is my way of life, and that is how I have been educated.
Researcher: Where were you educated?

Tal: From home.
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Tal emphasizes the autonomous nature of her relationship to Jewish law. She emphasizes that
while it is a way of life to which she has been educated from home, she accepts Jewish law upon
herself independently. Her home is the source of this strong normation, but she has actively
chosen herself to be normed not just out of a conscience of membership to her home and family
but as an autonomously accepted way of life.

Tali, Ayelet, and Tal all offer strong statements of commitment to Jewish law and an
independent desire to live their lives from within the system. Green (1999) describes moral
education as occurring when there is “a conscience cultivated by attachment, not merely
presence to a social group” (p. 78). In these terms, the above participants can be viewed as
morally educated.

The strongest statement of identification with the system comes from Gila. Discussing
the pressures often placed on girls by their male friends and boyfriends to ignore the stricture of
shemirat negiyah, Gila described the incessant arguments they offer in an effort to persuade their

female counterparts.

Gila: There’s a lot of pressure from the boys.

Researcher: Who try and persuade you not to be shomer?

Gila: Yeah...it’s really hard and you know how guys ... they always have another
argument and sometimes it’s really hard to maintain your opinion and stand up
for yourself. And they say, “OK, even more so, if you’re not his girlfriend so
what do you care, why do you care if you hug when you say hallo and goodbye,
like what do you care, just like when you hug your girlfriends?” And then I say
the whole bit that I am doing something based in Jewish law and I do it because

the Jewish law says it that way and then they have nothing to say.”

These boys demonstrate deep respect for the Jewish law even though they themselves are not
committed to its practice in this specific area. They argued until they were convinced that Gila’s
motivations were based in Jewish law and then retreated: “they have nothing to say.” Green
(1999, p. 96) identifies the statement “because it is your duty” as being an argument stopper and
indeed this seems true here. The interchange offers insight into the respect that these teenage
boys have for commitment to a standard of Jewish Law, to someone else’s sense of duty even
when they are not committed to that same standard for themselves.

In trying to clarify more specifically the interchange between Gila and her male friends,
she interrupted me mid-sentence with an impassioned description of her relationship with Jewish

law.
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Researcher: Are you saying that the fact that Jewish law defines what you can and
cannot do helps you to create your boundaries? The fact that you can say that it
isn’t coming from you, it’s the Jewish law, it’s coming from something outside of
you...

Gila: The Jewish law comes from me, I believe in it, don’t you understand? It’s
not the Jewish law and me. It’s my life, I live it and I'm always thinking, like
always in my subconscious. I’'m always thinking is this yes, or no, is it allowed or
not allowed, right away, this is the way I've been educated. It’s not separate from
me... I connect to it, I believe in it, I respect it... whether I connect to it or not,

you have to go with things all the way.

Gila’s description reflects the image of a fully committed Modern Orthodox Jew, in constant
conversation with herself as she processes her actions through a halakhic lens. She considers
Jewish law as intrinsic to herself, not something emanating from a separate entity that she can
choose to identify with or not. It is an inseparable part of her, intrinsic to her identity. The
various voices of which Green speaks such as membership, duty, sacrifice and memory all direct
her to strong normation in this area. Despite her absolute and unquestioning commitment to the
standard of Jewish law, she still speaks of the challenge and the struggle that accompanies this
deep commitment. Her passionate commitment coupled with her admission of struggle confirms
the complexity of religious life even for the Jew determined to maintain full commitment to

Jewish law.

No Regrets

Participants attribute their strength and commitment to a variety of sources. Some derive
strength from their past education, others find their current peers to be a source of support, and
still others look to the future for support. Dana feels that her sense of what she ought and ought
not to do is her source of strength. In particular, she cannot imagine herself choosing to behave
in a manner that she might later regret. Maintaining awareness of behaviors that she herself

considers “not right” serves as a powerful preventative motivation for her.

Researcher: What influences you?
Dana: I think your own behavior influences... if you think it is not right, you are
not going to do anything that you will later regret. If you think it is wrong, you

may end up regretting later.
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Maayan attests to “the thought of the consequences” as keeping her strong. The central struggle
that Maayan faces is a concrete one, as she tries to commit to shemirat negiyah while involved in a
serious relationship with her boyfriend. She is searching for an anchor that will help her to stay

rooted to the Jewish laws she aspires to keep but finds so challenging.

Researcher: From what you have read and learned, what persuades you most and
what gives you the most strength?

Maayan: I am one of those people who know that if I touch my boyfriend, I will
have tremendous guilt feelings. I will come home and I will not stop thinking
about it, not necessarily because it was something good but because we should
not be doing this now. It should only take place after the wedding, with whoever
is supposed to be. If it ends up being with him [current boyfriend], that would be
thank God, fantastic. If it does not end up being him, I will simply be happy that
I did not touch him. Because the moment it happens with my real husband, I will
be thinking about him, he will be on my mind. I don’t need that. That is in
principle the factor which most forcefully gives me strength...I know that I would
come home and regret what I would do. If T kiss him, I will come home and be
full of regret, and perhaps I would even break up with him because I will be so
confused. I will just be in a state which one should not be in. That would be
it...In my opinion it is important to teach the consequences of touching, where it
takes a couple to in the end, particulatly if you are religious and it is much more
traumatic. In principle, [the thought of| the consequences is what keeps me

strong. When I think about what could evolve, that keeps me strong.

Maayan has developed a tangible image of the behaviors she would regret and the ways
in which that regret would impact on her mental health as a strategy for inspiration. She has
developed a full, detailed scenario of consequences, perhaps because she needs to be able to
picture the negative consequences clearly, in order to maintain her strength. In this sense, both
Maayan and Dana have developed an anticipatory conscience which they are able to draw on for
support. In addition they focus on prudential reasons for shemirat negiyah, which Green views as a
necessary step in the process of becoming moral beings.

Along with their deep-felt connection to Jewish law, the argument for prudence serves
best in helping these gitls maintain commitment. Maayan and Dana provide perfect examples of

Green’s definition of strongly normed participants. It is precisely the existence of the feelings
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they describe, (“I will have tremendous guilt feelings”) or (“doing things you may end up

regretting later”’) which defines strong norm acquisition for Green.

“Not Because of the Jewish Law!”

A few participants confirm commitment to shewirat negiyah but are quick to emphasize
that their commitment is not based on the Jewish law at all. Sarah distances herself from Jewish
law and emphasizes the intrinsic good that she recognizes in the practice of shemirat negiyah as

being the impetus for her commitment.

Sarah: If I am shomeret negiyah it is not because of the Jewish law, it’s because I feel
that that is what is good for me. Not because I need to do it, it’s not coming
from feeling obligated to it. It could be that one day I won’t care and I’ll do
whatever I feel like...

Researcher: Can you suggest a good way for teaching halakhot in these areas [of
shemirat negiyah)?

Sarah: I think that if you teach the class not from within the Jewish law, that’s the
right way to go about it and then one can see how it connects to the Jewish law

and that leads to believing the Jewish law.

Sarah’s approach confirms Green’s analysis that observance of a certain norm is not sufficient
evidence of normation. Sarah chooses to practice shemirat negiyah for personal reasons, because
she sees it as a prudent thing to do. She goes so far as to recommend that education to
observance of Jewish law should emanate from prudence outside of Jewish law. She needs to see
intrinsic value to shemirat negiyah and only then will accept it, but not because it is the Jewish law.
While she may be observing the norm, normation to the group has not occurred since her
motivations do not stem from a sense of loyalty or belonging. Moreover, Sarah’s suggestion that
basic compliance is more likely to occur if education focuses on the intrinsic good of these
Jewish laws for secular reasons implies a perception of intrinsic negativity to Jewish law among
some Modern Orthodox youth. It seems that many youth in the Modern Orthodox community

are seeking normation to Jewish law qua Jewish law.

Prudence is Helpfiil

Judy is normed to Jewish law and plans to keep it in the future as well as in the present.
When explaining her commitments, she utilizes reasons that are meaningful to her and helpful in

accepting Jewish law.
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Judy: I think it’s really beautiful to have your kiss, your first kiss, the real thing to
be with your husband — the person you want to be with your whole life. I think
that’s so beautiful [slightly embarrassed laugh]. Saving yourself for the person you
love not like a fling or a person you like now, who knows what’s going to be
later. Oh back then we were in love. This is the person I want to be with for the
rest of my life, this is the person I want to share my first wonderful moment with

—s0 it helps me to listen to the “don’t do that, don’t do that.”

Judy’s words indicate a commitment that is observant of the norm. She utilizes support
mechanisms to strengthen her resolve. Her arguments are prudent, focusing on the beauty of a
first kiss at marriage as well as the importance of a long term commitment. Shai is similarly
observant of the norm of shemirat negiyah both because it is the Jewish law and because it makes

sense to het.

Shai: I think shemirat negiyab is important. First of all, it’s the Jewish law. Second of
all — it’s not for no reason, it makes sense. Save it for the wedding, it is better that

way.

These participants confirm the need for justifications and prudential reasons to explain Jewish
law. Even when committed to Jewish law and observant of its requirements, reasons and

justifications serve a central role in fortifying commitment.

Respecting Those Who are Normed

While not all Modern Orthodox teenagers are committed to follow the standards of
Jewish law in all areas, they are generally respectful of those who are. Gila (cited above) observes
that her male friends accepted her refusal to hug them when they were convinced that it was
based in a commitment to Jewish law. Leah was also impressed by the sensitivity her friend

displayed towards her.

Leah: There are some who are more religious and some who are less. There are
many of all the types. For example: Once we went to a movie, a bunch of friends,
in my opinion it was really nice, because one of the gitls called us up and asked if
we would be comfortable if she would come in jeans. I was really happy that she
asked us if we would be comfortable. I was totally comfortable. It didn’t bother
me. And it didn’t bother anyone else, or if it did — they didn’t say.

Researcher: What does this show?
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Leah: That there are many types of girls. In my opinion, it is good that we are not

closed off, we know what is out there.

While the girl in question does not feel the need to dress in line with her friends, she is sensitive
enough to those around her to ensure that they would not be offended by being accompanied in
public by someone dressed in jeans. While she herself is not normed to the standards the
majority of the group has adopted in this area (wearing skirts), she has acquired a norm of
membership to those around her, offering to be compliant to rules with which she does not
identify for the sake of her friends. Green (1999) identifies this kind of consideration for
members of the group, particulatly in friendship, as significant in developing a capacity for moral

education and demonstrates strong normation to membership.

“We Felt Like Idiots!”

Many participants indicate feelings of shame or embarrassment either at the thought of
or in response to an actual failure in shemirat negiyah. Tali, who was deeply influenced by the
experience of the course, is committed to observing the Jewish law and is troubled when she

does not manage to live up to this commitment.

Researcher: How would you define your relationship to Jewish law?

Tali: I try to follow the path of Jewish law, and if I am not successful, I feel bad
about it. I make an effort and try to keep the Jewish law, but sometimes it is hard.
I accept the Jewish law. I think they help us to live in the ways of God as we are
supposed to. But there are things that are very difficult, especially at our age.
Modesty and shemirat negiyah, these are things that are hard to keep, especially

nowadays. I respect the Jewish law and try to keep it.

Tali describes the pull of conflicting values that attract her as she seeks to live a strongly normed
life. She is able to identify the areas of struggle and continues to be committed to the system.
Lior has also changed over the course of the year, both as a result of the course and her
personal spiritual quest. These changes have brought her to a need for greater consistency
between her newly strengthened beliefs and her actions. Her self-governance is well enough

developed that she envisions deep remorse emanating from any failure to practice based on these

beliefs.

Lior: If I feel that shemirat negiyah is something that has to be done, then I will not

ever be OK with myself not being shomer negiyab. ....What can you do, life is hard.
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You have to work on it or ignore it. But that is not really an option. Because in
the end it will kill you! If you do something that you do not believe in — you
won’t be a human being. In the end you will not feel like 2 human. You have to

do what you believe in.

It is precisely in the consistency of belief and practice that Lior sees the expression of the unique
nature of being human. Ariella shares a similar philosophy and has already had to face her own
remorse in this regard. Having started their relationship with a physical component to it, she and
her boyfriend have decided that being shomer negiyah is worthwhile, rather than suffer the
emotional price of not being shomer negiyah. They have chosen to strengthen themselves and their

commitment to shemirat negiyah.

Researcher: Have you always been shomer? Have you been in a relationship
where you weren’t shomer?

Ariella: At first we weren’t so careful and then we felt like idiots after, even just
like hugging, and so we decided, “No this is retarded, we’re just going to be
shomer.”

Researcher: And why did you feel that?

Ariella: Just if we held hands it felt wrong. There’s no point. We decided that if
we can’t manage then we won’t be together ‘cause it’s stupid. I don’t want to be

like so many of my friends who do not such good stuff.

Ariella’s description of her and her boyfriend’s feelings in response to a failure in shemirat negiyah

matches perfectly the reaction Green identifies with strong normation.

The existence or failure of norm acquisition is displayed in the presence or
absence of certain reflexive judgments and accompanying fee/ings associated with
departure from what the norm requires. These are typically the feelings of guilt,
shame, anxiety, embarrassment-the emotions of self assessment-and sometimes

fear, sorrow and even pain. (p. 76)

Their response to their own departure from what they understand to be a requirement of
Jewish law is a sense of folly as well as a sense that they were doing something wrong, guilt in
Green’s terms. They are willing to sacrifice their relationship if necessary rather than allow

themselves to live with this sense of foolishness they were experiencing when they were not fully
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successful in observing Jewish law. They have successfully quieted the other voices drawing them

away from normation to Jewish law and find strength in the commitment itself.

Persuading Others

Participants attribute significant importance to the influence of their friends on their
attitudes. I found participants to be quite clearly divided on the issue of peers persuading each
other with regards Jewish law. Very few participants describe friends who were committed to

convincing those around them of the significance of shemirat negiyah.

Researcher: Do friends try and persuade each other?
Ayelet: Sometimes. I have a friend who like reads us books every day...she

wasn’t shomer and then she read these books and she started to be shomzer.

Having become recently convinced herself, this friend is eager to share her new found wisdom
with her peers and will perhaps continue to do so until she is successful in her mission ,“reads us
books every day.” Others would address issues only if they were a source of serious concern. In

these cases, Lior recommends simply initiating a conversation.

Lior: If she’s a really good friend, and I think what she is doing is not good for
her, I will talk to her about it. Friends can have more of an influence than

parents.

Yael represents those who believe unequivocally in autonomy. While she herself is fully
committed to shemirat negiyah and modest dress, she feels any attempt on her part to convince

others is inappropriate.

Yael: I don’t like it when girls comment to other girls. That’s their way. What?
Are you going to tell them — how to speak, what to look like and how to dress?
Who are you to tell her? Take care of yourself and that’s it! Are you her friend? —
Fantastic! But you want to force her to be modest? I do dress modestly. But no

one forced me to. I don’t like when girls impose it on other gitls.

Yael describes conversations about modesty or shemirat negiyah with a friend as being an
effort to “force” or to “impose”. Neither of these are necessary products of a conversation
between friends on the topic of shemwirat negiyah, or modesty. Lior has just described an alternative

approach. On another occasion, Yael offered:
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Yael: Anyone who is not being shomer negiyah — who am I to comment? You know
the Jewish law and you choose not to keep it. I’'m not going to come and change

that!

Yael’s approach is representative of many participants and their peers. Whatever choices they
had made for themselves, they did not consider it appropriate to approach their peers and
convince them to behave in any particular way. Some did not see it as an effective strategy, but
for the most part the hesitation lay in the sense that they had no right to intrude on choices and
practices of their friends and peers. While Green (2003) contends that a norm can only be
defined as such when the status of governance it acquires is regarded as pertaining to other
people beyond the self, he acknowledges that this does not mean one must choose to actively

impose it on others, even though that is sometimes viewed as an indication of strong normation.

Changing Norms

A number of participants describe changes in behavior representing movement away
from norms with which they had previously identified. They share the emotional experiences
accompanying these changes, which provide insight into normation through a movement from

being normed to one standard to being normed to another.

Judy: Like I feel like let’s say today I took my skirt out of the laundry and I put it
on and I was like “my skirt is really short” and like I would notice that and my
sister was like, “your skirt’s really short,” and I was like “no it’s not!” [We both
laugh]. And it’s like totally opposite [of what usually happens between us|. So
then I was looking at it and my mother was like, “Oh that’s a little short” and I'm
like, “I’ll pull it down a little bit.” And I’'m in school now and I'm looking at
myself saying, “Wow, your skirt is really short like wow! You see everything like
wow it’s so short!” And like I never get anything over the internet and I was so
excited and this time I wanted to order something and I ordered a shirt and I get
it and it’s like, “ wow, this shirt is really see-through.” I’'m like fine whatever — I’ll
wear a tank top. And then my mother is like, “don’t you think that’s a little see-
through” and I'm like, “no, it’s fine — not at all, I don’t think it’s see-through.”
And I walked around with it. And then even my sister, my sister ...she looks at
me and she’s like, “why are you wearing that — it’s really see-through” and I'm
like, “What? It’s that see-through, no it’s not.” And I'm thinking, “oh my gosh,

what is wrong with me.” And my mother’s like, “you don’t think it’s really see-
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through?” And my mother saying that made me feel like, “oh my gosh, I really
am changing.” Also that I didn’t listen to my mother and I didn’t go change. 1
was like, “who cares, what the heck.” Nobody looked at me any different! And
like when we went out nobody looked at me and said “What is she wearing” and
like whatever! They just said like, “oh, it’s really a nice shirt.” And I felt really
good about myself. And it used to be whenever I would try anything on and let’s
say it would be a really nice shirt and my mother would say, “the sleeves are a
little short” and I would be like, “no” and she’d be like, “It’s fine, it’s just a little
short” and I'd be like, “no mom, if you said it’s short — it’s short! I won’t get it. I
don’t want you to be looking at me saying it’s short”... And here she says, “Isn’t
it a little see-through” and I say, “no” and I wear itl I'm like, wait it doesn’t

bother me anymore, I don’t know — it’s weird.
y 5

Judy surprises herself with her responses to the comments about her new shirt. She has chosen
not to be compliant with a family norm that she no longer has the commitment to uphold in
favor of a peer norm. The movement from the family norm stems from a stronger need for
autonomy, buttressed by the peer group which allows, perhaps even expects, a conflicting
standard of dress that has become significantly more attractive. Judy’s ability to feel “really good
about herself” speaks to a rejection of her family norms, although the step away was not simple.
Along with her good feelings, she expressed uncertainty, “Oh my gosh, what is wrong with me?”
as well as feeling “weird” at not being bothered by her mother’s criticism. She struggled to
identify how she felt and was experiencing both good and bad feelings, a reflection of the fact
that she may still be observant of a norm even as she is moving away from being compliant to it.
It seems she is seeking to move outside the realm of family governance and function from within
her personal norms, which are deemed acceptable because they are reinforced by her peers.

Gila has concluded that it is the strength of the conflicting voice of membership that

leads to revising norms.

Researcher: I'm wondering is the area in which people aren’t so serious about
keeping Jewish law only boy-girl relationships or they just don’t care about Jewish
law at all?

Gila: No. It’s boy-gitl relationships.

Researcher: So why is that?
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Gila: It’s the thing that has the strongest pull, especially at our age. All our
hormones are developing and the girls want a boyfriend and the boys want to

have a girl.

In this case, it is the desire for a male-female relationship, or the desire for a physical relationship
itself, which conflicts with a commitment to the norms of Jewish law.

A few participants, when being self-reflective, came to the conclusion that they had
recently become less concerned about their halakhic practice than they used to be. Rivka

attributes the changes in her behavior primarily to the influence of peers.

Researcher: How about your relationship to Jewish law?

Rivka: Once I was more connected to Jewish law, I think. In the last few years it
has started to become weaker. Once I was much more committed in my
decisions.

Researcher: How do you understand the changes?

Rivka: High school...I chose this place [high school] because I thought it would
suit me. There are plenty of girls here who do things differently and behave

differently [from Jewish law]. It affects your behavior in some way.

A pattern begins to evolve in the various experiences participants offered. The pattern
follows Green’s model of conflicting voices. It seems to be the relative strength of the various
voices at play that changes, affecting changes in normation and commitment. Many participants
reject the possibility of what might be termed “partial-normation.” Accepting a particular norm
leads to observance of behaviors consistent with the norm. But while those who gave up norms
of Jewish law did so hesitantly and not without internal conflict, they were almost all in

agreement that it was hard to be “partially-normed” to shemirat negiyah.

Researcher: Where is the boundary in boy-girl interactions?

Channa: I don’t know. You say to yourself — now I’'m going to keep the Jewish
law. But OK, so at first you keep everything, and then gradually you say: This and
this — I won’t bother with.

Researcher: And then how do you define your boundaries?

Channa: Then there are no boundaries. Because as soon as you give up on one
thing, you are giving up on everything else too!

Researcher: Do you really think so?
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Channa: There are boundaries in order that we protect ourselves and don’t get
to... But if you give up on one thing, within a day, you are giving up on

something else and then something else...

Channa has difficulty identifying a state of partial-normation, particularly when thinking about
shemirat negiyah within couples. Autonomous boundaries are more difficult to maintain than those
that come in an authoritative, perhaps even a sacred, voice of membership. While decisions can
be reversed and normation can change over time, once a personal standard becomes a source of
behavior, commitment to maintaining this particular standard is challenging. While a few
participants identify themselves as being able to maintain their autonomously established
standard, many others confirm it as a source of struggle.

Maayan and her boyfriend are trying hard to prove this statement wrong. Wholly
committed to Jewish law, they are finding it simply too difficult to live up to their own

expectations of themselves. This is a source of tremendous distress.

Maayan: I know that the words of Jewish law are true. I can say that I have pretty
much stopped in this matter [shemirat negiyah] but 1 know that it is really wise and
that brilliant people stand behind this thing. The fences are very wise.

Researcher: What do you mean you have stopped?

Maayan: I, well, I told you that I have a boyfriend and we stopped two weeks ago
[being shomer negiyal.

Researcher: So you really understand the issue!

Maayan: That’s what I was saying about the movie [B’nogeiyah Eleinu). They like
decided and that was it! It is so not like that. You come to a conclusion and then
you stop because it is too hard and you discuss it all the time... and I can tell you
that with all the desire that touch evokes, what holds you back is that you are
religious. I currently have a real sense of guilt, especially since I grew up in a
religious home. I truly believe that it is the right thing [shemirat negiyah], and not
because they brainwashed me at home, but I truly believe in it. Which leaves me
pretty much in the middle of two things...

Researcher: You said that you are no longer shomer. Did that happen because you
became closer and you are older and your connection is deeper and with time it
has become more difficult?

Maayan: I think that with time it became harder and harder. When we are not

shomer, the relationship becomes a little shallower. Which is why we are in a
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dilemma all the time... it’s because of the time factor, not because something
changed [in our relationship]... I think it is much harder today because of the
technology and culture around us which completely contradict what we [our
tradition] thinks. ‘Cause like, “If you have a wish — fulfill it”, “You’ve got dreams
— realize them”, “Just do it”, “Life is short so, do what you want”. And that really

contradicts our approach, and then you are really stuck in the middle.

While Maayan is strongly normed to the laws of shemirat negiyah in thought and belief, she is
struggling to live up to this norm. In her case, her observable behavior does not reflect her
normation because she identifies so strongly with the Jewish law in this area but is not able to
follow her conviction through in practice. She is seeking, as she and her boyfriend continue to
struggle, to strengthen the voices of duty and sacrifice so that she can be supported in her quest

for observance.

Conclusion

Exploring the process of the breakdown of norms, how and why that happens, can serve
to shed light on how participants ultimately come to be strongly normed and de-normed,
something which has not been explored before. The insights from this section provide educators
with concepts to look beneath the surface of participants’ words and offer a deeper
understanding of their meanings, which should inform educational approaches to Life Values

and Intimacy education. This will be addressed in the discussion.

The Politics of Setting Religious Policy

Integral to the research were regular visits to Ulpanat Bina, providing an opportunity to
observe a Modern Orthodox school on a regular basis. The intensive research conducted
throughout a two year period and across two separate grades, gave ample time to become
familiar with the institution both through teachers and students as well as from my experiences
in the school.

While not originally part of the research agenda, a critical question which emerged related
to the dynamics of power in the school, particularly between the students and their teachers and
administrators, which impacted the research on multiple levels. The question surfaced as a result
of poor attendance on the part of participants in the pilot study. I wondered what consequences
there were for students who did not attend class and what policies the school had in place to
require participation in the research intervention course. I discovered that the school was dealing

with larger issues of administrative authority and student autonomy. This was particularly evident

212



regarding the question of modesty, a topic addressed minimally within the course itself but
which, perhaps more significantly, was addressed by many of the participants during both pre-
and post-intervention interviews.

The school, recognizing that modesty and modest clothing had become a major issue of
contention between students and administration, instituted a uniform shirt, the wearing of which
was mandatory. Almost all participants responded negatively to this new school rule. They
adamantly refused to wear the shirt, which they considered an unfair and unnecessary
imposition. In response to the strong negative reactions from students, the requirement for a
uniform shirt was never actually enforced, although it remained official school policy. A few
teachers, who themselves felt the need for a more stringent level of modesty in the school,
predicated attendance on the shirt being worn. Students wore the shirts only for these classes,
otherwise carrying it in their bags throughout the day.

The conflict between administration and students drew attention to the difficulty of
educating towards modesty. It seemed that while school administration expected a specific level
of modesty, it had not yet become a norm for students in the school. In Green’s terms, the
question was whether a school could educate to a norm in which the expectation of the
institution differs from that of its constituent population.

The approach taken by the school was criticized by some participants, who felt that rules
needed to be more appropriately enforced at the school. Their comments expressed their

frustration at the system.

Judy: There are a lot of parents now who do not want to send their children here
because of the problem with modesty — too open, too short. I know I'm not
petfect I wear short and open but there was someone here and I turned around
and she had no sleeve. Like, “Come on, respect this place a little....you can wear
what you want at home, but how dare you wear something like that to school?
Why would you even think about that? OK| it’s hot; you don’t want to wear such
long sleeves. OK, fine, wear here [points to location on her arm], but hallo! Even
here maybe [points to another higher location on her arm], OK, its school — why
don’t you just wear an undershirt while you are about it? Do whatever you want
at home, but have a little respect for your school. School has rules — do it”!
Researcher: How does the school respond?

Judy: Very superficially. They have the uniform shirts which are not helping.
What is the teacher supposed to do? She can say “Change your skirt,” “Change

your shirt,” OK. Then the next day the same thing happens again the teacher
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says: “Change your skirt, change your shirt.” And she just keeps coming like that,
so the teacher just gives up and the girl ends up being the one with the power.
They don’t want to do, so they don’t do it. They want to wear short skirts, so
they’ll be short skirts. The school isn’t strong enough. So what’s the solution?
They try a uniform shirt. Which in a way is a good solution but nobody wants to
wear it.
Researcher: And it seems like nobody wants to enforce it
Judy: Before Passover the twelfth graders made a movie, like a joke about the
school so they had a skit:

“From today we are wearing uniform shirts.”

Then two days later:

“From today we are wearing uniform shirts.”

Then two weeks later:

“From today we are wearing uniform shirts.”

Then two months later:

“From today we are wearing uniform shirts.”

Then six months later:

“From today we are wearing uniform shirts.”
That’s like the joke here — it never happens...which isn’t the best. The school’s
fine but I don’t know, it doesn’t push. Like when you come into school — you
have to be modest... Also prayer — you have to pray in the morning. Girls are
outside, [during prayer, instead of praying] nobody says anything or does
anything. You don’t pray — nobody responds. Girls want to wear short sleeves —
they don’t tell us anything, no discussion, just one day — uniform shirt. They
could warn girls when you come in from eighth grade [to visit] you wear three
quarter sleeves. No they don’t do that, they say you have to dress modestly. But
they don’t have any definitions, what modesty is which I think is really a problem.
They don’t put their foot down.
They want to please everybody but I feel like they should say that people who
don’t want to do things like the Jewish law shouldn’t come here. If that’s not
what they want — they shouldn’t come here. And they should tell them when they
come to visit in eighth grade — this is what’s going to happen — you are going to
wear this and this and this. You don’t want to — don’t come here, don’t try out.

There are enough girls who want to come here so I don’t think they have a
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problem. But, they want to be everybody’s friend, they want to be nice — so that’s

what happens and everybody just does less and less.

There were other participants however, who rejected the idea of a uniform shirt and sought the

freedom to make their own choices.

Rotem: School needs to let people dress however they want to. Because there is
no point coming and imposing on them how to dress in school and outside of
school you see everyone in tank tops. And there is no modesty. That makes no
sense. School is just fooling itself. Let’s all go with three quarter sleeves in school

and the second after we leave school everyone switches into short sleeve shirts.

Rotem feels that any imposition of a dress code simply creates an illusion that students are
committed to school standards of modesty when in fact they would simply be compliant while

on school grounds. Sarah confirms this from her elementary school education.

Sarah: In general with this whole issue of modesty, I don’t really agree with the
schools approach [talking about a different school Y.D.]. They get extremely
stuck on the small things...it ends up making everyone anti...as soon as you leave
school, you take off your skirt. As soon as you leave school — you take off your
sweater. And it’s really all in rebellion. If they weren’t so involved with it and just

gave flexible boundaries, then...

Sarah in fact feels that it is the imposition itself that causes a rejection of the school standard of
modesty, especially when students feel that too much attention is directed towards issues of
modesty. The question of school religious policy in areas which are personal but manifest
publicly is a difficult one. In an interview with the school rabbi as well as the school principal
they shared their educational approach as one which establishes expectations but then fosters
autonomous commitment to these expectations by minimizing enforcement. This issue will be
explored further in the discussion section.

In the next section, we will look more comprehensively at students understanding of
educating about sexuality and relationships. We will survey suggestions offered by participants

for effective instruction.
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Teaching to Commitment

Participants were asked to offer recommendations for effective Life Values and Intimacy
education. Consulting with students themselves occurs rarely in school settings but was an
explicit goal of the research and has been shown to identify effective practices (Allen, 2005).
They offered suggestions both before and after the intervention. These suggestions relate to

method and approach, content, and the instructor. Their recommendations are presented below.

Who Should Teach?

A question often debated among religious Family Life educators is whether classes
should be taught by instructors who know their students well or, alternatively, by unfamiliar
instructors. Proponents of the approach for educators from within the school emphasize the
importance of modeling that religious studies teachers are able to discuss issues of sexuality and
relationships. Others emphasize the natural discomfort that often surrounds these topics and
suggest that students would be more open and comfortable with adults they will not need to later

meet in their environment. Gila is a proponent of the latter approach.

Gila: The retreat was really good. Sometimes it’s easier when someone you don’t

know talks about it ‘cause it’s just easier...

Since topics of this nature are rarely addressed in schools and even many parents have
not conversed with their children about them, classes represent the first experience for most
students to discuss these issues with an adult. The importance of who teaches and how they
teach became all the more significant.

A number of participants recommend that education take place within the framework of
youth groups since they felt comfortable with their counselors and close enough in age to relate

to them well.

Rotem: Because if the teacher is talking to you — you don’t really listen to her.
And your youth group counselor is someone who you listen to, and you rely on.
Because counselors in youth groups are almost their age and you are their friend

and you listen to them. I think kids listen more to them.

As mentioned eatlier, the head-counselor of one of the popular local youth groups did not
support this recommendation. He explained that the counselors, who are usually only a few years

older than the children for whom they are counselors, are often still struggling themselves with

216



these issues, sometimes at heightened levels, and are at least as uncomfortable with these topics
and therefore are not yet ready to educate about sexuality or relationships.

While school ensures that all students are educated in areas of sexuality and relationships,
a few participants were not comfortable with their classroom teachers addressing such personal
topics. In addition, about a quarter of the participants are hesitant to learn about sexuality and
relationships in school because they are uncomfortable with male teacher involvement. The

possibility of a female teacher might, however, have altered that discomfort.

Tali: I don’t think school is such a comfortable place [for teaching these topics]
because the people who talk about it are the rabbis in the school and on these

topics — we need to talk with a female. It is more comfortable with a female.

In Modern Orthodox schools, men are usually responsible for educating about Jewish
law and are therefore often asked to teach topics such as shemirat negiyah and modesty since their
definitions are based in Jewish law. Participants are not always comfortable learning about such
personal matters from men.

There are some students who are not comfortable in any face-to-face setting. They feel
that modern technology offers an alternative forum for information and education without the

burden of being identified.

Channa: I prefer to ask questions along these lines on the internet, where they
don’t know who I am and I am not with friends with whom I am not totally
comfortable, and then I won’t be embarrassed to ask the question. If I ask the
home room teacher I am going to wonder, “What is she thinking about me

asking that kind of a question?”

Talking to the Class

Participants are highly sensitive to the ways in which teachers relate to them. They are
wary of educators who come to class armed with all the information they plan to impart and
offer no opportunity for dialogue, particularly in areas that require more than information. In
addition, they are disdainful of teachers who give participants the feeling that their input is not
valued. Maya thinks sexuality and relationships should be taught in schools, preferably by the

home room teacher but she cautions against teaching in ways that alienate students.

Maya: ...they should talk to the class and not from above the class. Not to say,

you have to do this and this. But to talk with them. For example, “Why do we
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want to be touching [boys]?” And from that discussion [students] will understand
the message. They shouldn’t tell us what we have to do. Talk to youth: “What do
you get out of touchingr”... Last year, for example, our teacher spoke about
whether it is a good idea or not to have a boyfriend. That is a topic which has
been processed a lot! I felt that she was not listening to the gitls. It’s important to
listen to the girls and to know exactly what they want and what to tell the girls. If
a home room teacher is going to do it, she should ask each of the girl’s questions
before. To get to know all of the girls before she presents in front of the whole
class. She told stories and then the girls said what they thought and we waited.
There was a feeling maybe of shock, that what we were saying was not
significant. The feeling that only what she said was correct. I'm sure she did not

mean it.

Maya’s experience represents participants who do not feel respected in the environment many
teachers establish in their classrooms. Participants emphasize their need to have their input
valued and validated, particularly in these personal areas. They seck opportunities to be active
contributors to the class and expect their contributions to be respected. Amit for example, still
remembers the frustration of having a teacher so anxious about the material she was teaching
that she allowed no discussion and transmitted a clear message that once she finished her talk,

the subject would return to its taboo status.

Amit: ... Schools do need to teach and pass this on. It will be more interesting
for us if someone who is not a teacher teaches it. Yes, schools do need to teach
us this...it needs to be talked about more. Once in sixth grade they talked about
periods and then immediately closed the topic and did not allow any questions.
...1 remember the teacher saying, “Quick erase the board so that no one will
see.” They did not let us ask anything ... they need to talk to us and let us ask

questions and talk about it.

Almost all participants are in agreement that these topics need to be addressed in school.
While there is a spectrum of opinions regarding frequency and recommended number of classes,
with some suggesting that too much emphasis and involvement might backfire, talking about the
topics is regarded as a positive innovation. Participants do not want lectures or absolutes, but
rather a clear delineation of the issues and the ability to make decisions for themselves. In

addition, there is a need to create a safe space and allow genuine conversations to develop.
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Sarah: Bring up a topic, and open it up propetly in the class. Don’t decide exactly
what to teach. Be careful not to bring...not to talk in absolutes, because then

they will simply close their ears and not listen any more.

Tali: There should be an intimate conversation just in the classroom, not with the
whole school. By someone who understand these kinds of things and who can

help us ask questions without being embarrassed.

“Don’t Just Tell Me It’s the Jewish Law”

Participants emphasize the need to address issues from a social-emotional perspective
rather than focus on Jewish law. While interested in knowing Jewish law’s views on these topics,
participants seek teachers willing to learn and seek understanding of Jewish law together with

them rather than present rules with no explanations.

Channa: I don’t know if it would be helpful to someone who does not keep the
Jewish law, who has a certain anti-stance, because even if we teach him [the
Jewish laws|, he’ll say: “I’'m doing what I want.” But in general, it is the role of
the school...they should not teach what the Jewish laws are. It’s best to learn
things together and come to an understanding. Not to just lecture and say what’s

yes and what’s no.

Ariella: It should be taught in school but not as a class, more as a social skills
class like so they shouldn’t talk about the perspective of Jewish law so much but
rather from an experiential life perspective. For example we had an activity
which presented situations and we had to say what to do..it was more of a

discussion... [emphasis added, Y.D.]

They therefore recommend that the emphasis be placed on the more experiential aspects of the
issues. They recognize that in most situations many important factors must be weighed in
arriving at a decision, even when it is based in Jewish law. This educational approach can be
highly effective for some, but its weakness lies in the nature of commitment it produces. In
Green’s terminology, it can only lead to weak normation because a student becomes normed to
the behaviors only but does not necessarily accept any of the undetlying commitments of

membership to the community.
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Lior is able to articulate why this approach would not be sufficiently satisfying to most
Modern Orthodox teenagers. She believes that most people and certainly most participants are

open to being persuaded if approached wisely.

Lior: If someone is not interested, there’s no way to persuade her. But if
someone has something inside of them, one simply needs to know how to
approach them. You cannot just come up to her and say, “This is what the Torah
says; this is what you have to do.” Because it is really not right to teach things
that way. It is not convincing. It is not the basis of practice. “Because that’s what
people once said and we are not at a level to understand. There are deep reasons
underlying all of these issues. Not everyone understands them.” I am sure plenty

of rabbis understand them.

Lior has confidence in Jewish law and tradition. She speaks with certainty of the underlying
deeper reasons which she knows exist, although she has not yet fully accessed them. Taught by
the right people, using the right approach even for those who have a sense of duty, reasons must
serve to explicate the laws. Lior is confident most participants will identify with the approach of

Jewish law.

“Explain It”

The clearest statement repeated by all participants on multiple occasions and from
various angles is the need for compelling explanations. Almost all participants address this issue,
begging for a serious effort at explanation of issues like boy-girl relationships and modesty. They
indicate that the most common form of education is a simple recitation of a list of “forbiddens,”

with no offer of interpretation or understanding.

Researcher: Is the school a place to talk about it?
Dana: Yes, very much so. They must talk about it in school...less saying,
“Forbidden, forbidden, forbidden” and more explanation. Maybe that could have

an impact.

Many participants suggest that a more serious effort at explanation would lead to a more
serious commitment to halakhic practice. Judy suggests that along with offering explanations,
Life Values and Intimacy education should start from a young age. She implies that early
intervention may lead to less internal conflict since students will have encountered the ideas

before they themselves struggle with the issues. In addition, Judy helps us to understand the ways
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in which explanation can serve as a valuable tool in developing a sense of what is and is not

approptiate behavior among students.

Judy: Maybe they should take some topics, let’s say like drugs and say it’s going
around in our world now a lot of people are doing it and you should sit down
with us and then explain to us what is and then we’ll know about it and when we
come across it we’ll know already about it and we’ll know it’s not good for us and
we just won’t do it. Because if we don’t hear about it then we’re going to be
interested, we’re going to start seeing what they’re doing — we’re going to get

stuck doing it and then we’re stuck doing it.

In Judy’s analysis, forewarned is forearmed. Addressing issues before they become a potential
attraction can serve to neutralize their attraction.

I was surprised by the number of participants who believed that explanation leads to
greater acceptance. They demonstrate tremendous faith in the power of understanding while
demonstrating instinctive responses that reflect a deep commitment to the system. The question
of why this is their opinion and why they were willing to express it to me, will be considered in

the discussion.

Shai: To explain it, I think the best is a presentation with a discussion; a
discussion is the best because each person expresses themselves and says what
they feel and just explaining why you should be shomer. Explaining, and letting
people answer. Not just talking and talking and talking and then people will get

bored and play with their cell-phones and stuff. That’s not so good.

Shai emphasizes the need for participants to be actively involved in discussion in the class as a

worthwhile strategy for sexuality and relationships education. Ayelet asks for much more.

Ayelet: ... That’s like at my age, we don’t really know what we are doing in our
lives yet, we’re thinking about what’s going on and so the second you prove it to
us, explain it to us, maybe convince us of it...You have to like make it
interesting and think of a thing that would make us want to be shomer...Just
make it interesting,...You start with a story — it adds a lot. It’s really like that

[emphasis added, Y.D ]

Ayelet explained that she and her peers are in a state of flux, still trying to make sense of all the

information they are absorbing from the world around them with regards to shemirat negiyah. She
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signified a willingness to be taught about shemirat negiyah, not just to be taught, but to be
convinced through proof. She wants to be well fortified in her commitment and understanding
of the commitment so that she will be able to maintain it and expects that unequivocal proof to
be handed to her by her teachers, “The second you prove it to us...and make us want to be
shomer — [we will act accordingly].” She has high expectations for the immediacy of change such
teaching will engender:

Ayelet has good reason to seck convincing. Beyond her personal need, she is looking for
justifications, particulatly to strengthen her when her behavioral norms are different from those

of her male friends. And she is looking for ways to convince them.

Ayelet: Because it is something that you do that’s hard and challenging and if you
don’t like, don’t understand why, you’ll just be like, “I don’t care anymore ‘cause
no one explains to me”. And also like telling, like telling someone I’'m not going
to hug you, like my good friend and I'm not going to hug you — you need
something to hold you up. I wouldn’t do that to my friend and it’s like
embarrassing to him and I wouldn’t do that to him if I didn’t have something

that I could stand on, a basis ...

While the majority of participants see explanation as the key to change, a few are willing
to concede that explanation would not necessarily be enough to lead to stronger commitment.

Despite this, explanation is still viewed as an approach to be valued in its own right.

Arielle: Maybe because they do not explain how important it is, to be shomer or
not to be shomer. They don’t help us understand it. I don’t know whether it would
help us, maybe those who come after us [the next generation of students]. Maybe
they’ll explain to them, maybe they’ll understand why. Meanwhile, they do not

explain it to anyone.

Ayelet: I feel like you have to find the connection to you with the Jewish law. It’s

not only about knowledge, it’s also about connection.

Ultimately, as Ayelet says, commitment emerges from a combination of knowledge and
connection. The need for connection was mentioned often by participants when discussing
Jewish law. Many have come to feel that they are only willing to practice laws which are

intrinsically meaningful to them which they feel connect them to God. While knowledge is
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relatively easy to provide, developing a sense of being connected to Jewish law presents a much

more complicated challenge.

Personal Stories

A frequently utilized method for bolstering loyalty to group norms in areas in which
students may be conflicted is to invite people who have faced the struggle and overcome it to

address the student body. Many participants find themselves deeply moved by these stories.

Maya: I am influenced by personal stories and like what happened to them as a

result of not being shomer negiyah. That’s what I think.

Tali: Or the way the course instructor did it, she did more story-telling and
examples so that it was easier to relate to it. She incorporated stories which made

it easier for us to understand.

Whether talking about drugs or abusive relationships, eating disorders or religious
uncertainty, the nature of a personal narrative engages students and offers a helpful instructive
example. Participants suggest that these encounters help them be more accepting of the

expectations that have been delineated.

“Give Me the Facts”

For some, the personal stories approach is not satisfying unless accompanied by a
detailed explanation of the rules. Rotem is frustrated that teachers avoid presenting the central
issues with regards shemirat negiyah, modesty, and male-female interactions as well as specific

Jewish laws.

Rotem: They should explain more fully why it is good or not good and then each
person can decide for themselves. They always tell stories and talk around the
subject. Let them explain honestly and practically. For shemirat negiyah — let them
explain the rules and why it is not good to walk around immodestly. Or with
regards touching — explain why it is problematic. They should give us the bottom

line of what is forbidden and what is permitted.

No Forcing

All participants emphasize the importance of letting them make choices for themselves

and avoid telling them what to do.
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Shirel: The best way is to explain; not by forcing in any way...it’s a process

everyone has to go through...to talk about it as much as possible.

Rotem: School needs to let people dress however they want to. Because there is
no point coming and imposing on them how to dress in school and outside of
school you see everyone in tank tops. And there is no modesty. That makes no
sense. School is just fooling itself. Let’s all go with three quarter sleeves in school

and the second after we leave school everyone switches into short sleeve shirts.

In Green’s terms forcing would, at best, lead to compliance. Normation cannot be fostered in an

education that forces students to behave according to a set of rules.

Spiritual Education

Gila is scathing in her criticism of the school’s approach to addressing modesty. She is
troubled that the school addresses the issue by imposing a technical solution upon students, a
uniform shirt, instead of dealing with the underlying issues of modesty. She would like to see an

approach that delves deeper into Judaism.

Gila: It should be an atmosphere that is more ... spiritual. Like, perhaps if there
were more heart-to-heart inspirational talks...If you take the example of the shirts.
Really, of course it would be wonderful if everyone would be modest but
seriously is that all you can do about the issues, to make such a technical change
and think that that is going to be effective. Is that all you have to offer? ... The
school doesn’t give a clear message what it actually wants from its students. Like
why, why on earth are you looking at uniform shirts when there are girls here
whose status is completely terrible, who are completely unconnected and don’t
care at all. What’s the point? Why are you investing any effort at all> Why are you
looking at that? Start to work with the root of the issues first before you do other
things. Who cares about a uniform shirt?...I know they say it is because there is
no modesty here. I accept. I agree totally that there are problems [with modesty]
but this is not the way to solve it. That would solve itself if you dealt more fully

with the underlying issues.

Gila’s frustration stems from the lack of an approach that addresses participants’ underlying

questions. Gila finds the quick-fix approach to be ineffective in really educating to commitment
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to Jewish law. She is looking for spirituality and inspiration, something she identifies as being a

necessary component of education to commitment.

“What Could Happen...”

Some participants recommend presenting various possible negative outcomes for those
who choose to get involved in physical relationships at a young age. They emphasize that telling
teenage girls what to do would be completely ineffective and counterproductive. They suggest
simply presenting the most dire possible consequences and then leaving students to make
choices. They feel that, ultimately, students would make the right decisions because they will not

have felt forced to do so.

Maayan: They should be shown shocking things. And then told: “You can do
whatever you want in the end.” At this age girls hate being told what to do. When
they are given freedom to make choices, theyll say to themselves, look what
happened to her, really bad things. This will lead to various directions in thought.

Even if they end up doing stuff, they will be more aware of what’s happening.

The use of scare tactics as an educational strategy in drug education has been found to be
generally ineffective although it is most effective when presentations are made by peers (Swadi &
Zeitlin, 1987; Beck, 1998). Research indicates that years of drug education using scare tactics has

had little success in lowering teen drug abuse.

No Great Expectations

I wondered if those entering the classroom with a negative attitude would affect a
negative approach throughout the class. I asked, “Some people are opposed to teaching these
topics. Do you think when it is taught it leads to more negativity?” Lior’s response offers

confirmation of the complexity of the issues.

Lior: It could lead to negativity, but it will still be in our heads. What we say, we
could decide based on what we know and not just on what we think. That’s

important.

Despite the possible negative attitudes which could emerge as a result of conversations in
the classroom, Lior contends that it is still better to be knowledgeable and make judgments and
decisions from knowledge and not from conjecture. She views providing this as a valuable

contribution.

225



However, Arielle is quick to warn educators not to set hopes too high. Offering
somewhat of a mixed message, she confirms the importance of the task and the potential

contribution the school can make while simultaneously lowering expectations.

Arielle: Yes. But there shouldn’t be any great expectations that it is going to help.
There is a lot that school can do. It’s important... I am thinking about it now. I
don’t know what to do. The social circle really defines things, not those above
you who want to educate you. You simply go with the flow...We behave
according to their norms. I don’t know what someone who would want to

educate us could say that would affect us. I don’t know.

Arielle’s assessment of the situation encapsulates Green’s approach. While school can
serve an important function, perhaps in helping to transmit reasons and explanations for
practices in Jewish law, the central domain of influence in establishing norms is the community,
in Arielle’s case her social circle.

Participants offer valuable insight into their needs for being educated about sexuality,
modesty and relationships. They are self-aware and identify ways they think would help them
experience a deeper sense of comfort in the classroom, interest in the materials, and possible
commitment to traditions. In the next chapter, we will consider how participant’s advice and
suggestions can be incorporated into further development and implementation of Life Values

and Intimacy education in Modern Orthodox schools.
Summary of Results

Pre-Interviews

The pre-interviews provided information about Modern Orthodox teenage gitls and their
knowledge and attitudes in areas of sexuality. Participants had received little formal or informal
education, either at home or at school on topics of sexuality and relationships. Participants
reported that their mothers rarely initiated conversations even on topics such as puberty. They
were most likely to turn to friends for knowledge and advice, although many did feel that
mothers could be turned to for information. Participants rarely confided in their mothers about
relationships. While they reported few explicit conversations with parents about sexuality and
relationships, they reported knowing their parents’ standards for behavior in areas of sexuality,
modesty and relationships. Despite the lack of explicit communication, parents evidently

succeeded in transmitting their standards in subtle and indirect ways.
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Participants were most likely to turn to their peers when dealing with issues of
relationships with boys. Despite the significant influence of peers on each other, participants
expressed unwillingness to correct their friends’ behavior when they acted at variance with
Jewish law in areas of sexuality and relationships. Many participants considered these areas to be
in the realm of personal choice and therefore comment or critique about behaviors was viewed
as inappropriate.

Participants felt that the majority culture has a powerful impact on them, normalizing
behaviors in areas of sexuality and relationships not consistent with Jewish law. The exposure to
a majority culture with permissive norms in areas of sexuality and relationships made participants
more conscious of how restrictive the expectations of Jewish law were in relationships between
the sexes. This knowledge sometimes made the stringent expectations of Jewish law challenging.

Participants reported knowing little about the way their male counterparts experience the
challenge of maintaining commitment to Jewish law. They related that boys were less likely to be
normed to shemirat negiyah and suggested that boys had more difficulty observing this area of
Jewish law. They explained this discrepancy in difficulty as a result of more active hormones,
particularly during teenage years. Participants were convinced that boys received even less
sexuality education than they had.

The pre-interviews also provided information regarding commitment to Jewish law in the
areas of sexuality, modesty and relationships. Participants, even those who identified themselves
as firmly committed to tradition, nonetheless identified modesty and shemirat negiyah as areas that
presented a challenge. This was more acute for those participants who are still negotiating their

relationship with Jewish law and the behavioral standards it sets for them.

Post-Interviews

The post-interviews indicated that participants generally found the course to be
educationally beneficial, opening new perspectives on the interface between Jewish law and
human sexuality. Whereas most participants did not change their behaviors, they did report
having become more aware and more thoughtful about issues of shemirat negiyah, modesty and
relationships. About half the participants expressed enthusiasm for the course while two found it
to be irrelevant. Others found it worthwhile but suggested improvement in the nature of the
content.

Participants acknowledged that the class instructor established an atmosphere conducive
to safe, open, and respectful dialogue. Pitfalls identified in other studies as negative approaches
to sexuality education were, by and large, avoided. For example, the instructor did not demonize

boys, objectify women or present a negative picture of sexuality in order to encourage restraint.
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Instead, topics were addressed in a thoughtful and engaging manner. Participants found of
particular interest the units on sexual abuse as well as shewirat negiyah as seen through a male
perspective. The use of media enhanced the impact of several units. Some participants offered
suggestions for improvement, while others claimed to be fully satisfied. Administrators at the
school in which the intervention was conducted confirmed the success of the intervention and
have chosen to include the course into its regular schedule.

The research confirmed that Modern Orthodox students in the turbulent adolescence
years seek Jewish conceptions of sexuality and relationships based in classic sources. Therefore,
both parents and Modern Orthodox schools could better serve the needs of their teenagers by
developing and providing educational tools to help them face the challenges of sexuality in their

lives.
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Chapter 4: Discussion

The Need for Life Values and Intimacy Education

Ulpanat Bina’s mission statement includes the “creation of a platform for love of Torah
and fear of Heaven for the religious young woman and later in life for the religious adult woman,
in a changing world.” The school dedicates significant resources to this end, in an effort to
explicate Jewish law and tradition striving to make it meaningful and relevant. Ulpanat Bina
broadly speaking serves students from a Modern Orthodox background. The school draws
students from a variety of communities and therefore exhibits a broad range of religious practice.
Ulpanat Bina views the education they provide as formative, seeking to prepare them for full
involvement in Israeli society despite the admitted religious struggles this invites. It embraces a
dual mission of educating to “clear obligation to Torah” and “broad open vistas of thought.”
The school recognizes the complexity of this message for students who are not all able to
maintain commitment in such an open environment and continually re-evaluates its educational
approach in this regard. The school views its courses in Jewish thought and in Family Life
education as central components to the success of this mission.

Despite the mission statement emphasizing the importance of Family Life education,
courses are only given in eleventh and twelfth grade. This study found that participants, tenth-
grade Israeli Modern Orthodox teenage gitls, had been provided with sporadic Family Life
education. Beyond a basic class on puberty in fifth or sixth grade, no frameworks exist within
elementary schools or within Ulpanat Bina to address issues of sexuality and relationships.
Participants confirmed that they have only partial information and many unanswered questions
about sexuality and how tradition relates to it. Some participants shared how they seek out
opporttunities to be educated, co-opting classes in other subjects and persuading teachers with no
experience in teaching these topics to provide them with at least some forum for questions and
discussion. In the pre-interviews, almost all participants expressed enthusiastic interest in a
course that would address issues of sexuality and relationships in an honest and open way.

In post-intervention interviews, the majority of participants in the Life Values and
Intimacy course intervention, which was at the core of this research, found the course provided
information as well as a safe forum for discussion about topics of sexuality and relationships that
were rarely addressed previously. Almost all participants agreed that the course was a worthwhile
endeavor and recommended offering it to each tenth-grade class. The students enjoyed the

atmosphere established in the group and felt comfortable participating actively and asking
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questions, if not directly then through the anonymous question box. Most participants reported a
change in knowledge, attitudes, and perspectives, and a few reported changes in behavior. While
they felt that they had acquired significant knowledge in the important areas of shemirat negiyah
and boy-gitl relationships, many participants requested that the course address a broader range of
issues and spend less time on shemirat negiyah and relationships with boyfriends. Their suggestions
accurately reflect the content of the Life Values and Intimacy curriculum as it was originally
developed for the course, rather than as it was actually presented. Despite this, the course treated
issues of sexuality and relationships previously ignored in an open and honest manner.

The research confirms that students in Ulpanat Bina seek Jewish conceptions of sexuality
and relationships based on classic sources. Modern Orthodox schools could better serve the
needs of their students by developing and providing tools to help them face the challenges in
areas of sexuality that are a significant component of many Modern Orthodox teenagers’ lives.

A number of issues emerge from the research, some of which confirm findings in studies
conducted in the general population, while others seem unique to the Modern Orthodox
community. The issues that warrant further discussion include the lack of education about
sexuality and relationships, the impact of the majority culture, the lack of discussion with parents
in these areas despite the centrality of the home, and the significance of peers. All of these issues
highlight the need for more effective communication in the areas of sexuality and relationships,

in which the school can provide both a forum and initial training.

Minimal Education: Only Addressing Puberty

Participants in this study reported that they were aware even though not told explicitly,
that sexuality, and even puberty, are not topics for discussion in school. All participants were
able to remember the one or two classes presented to them, usually by the school nurse, about
puberty. In those classes, subtle and sometimes not so subtle messages were transmitted about
discussing these topics. These experiences confirm those of other studies critical of the manner
and content of education about menstruation (Dioro & Munro, 2000). In a sixth grade class
about puberty which participants recalled as offering the strongest implicit lesson for them, the
teacher presented a bare minimum of information in a short period of time, allowed no
questions, and ended with, “Now, quickly erase the board, so that no one can see.” Participants
reported that more than the information provided, the lesson they left the class with was that
these were not topics to be discussed; questions were not acceptable and would not be
addressed. Other participants reported that the class they had had on puberty was
uncomfortable, both for the educator as well as for the students, and no attempts were made to

create a comfortable space for the conversation. This was despite the fact, and perhaps also
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because of the fact, that it constituted the only occasion on which these topics were addressed in

school.

The Null Curriculum

Sexuality education does not take place only in the context of the formal curriculum
taught by teachers in the classroom. Rather, context and factors beyond the actual educational
materials of the class have significance and impact. Sapon-Shevin and Goodman (1992) discuss
the implicit ways in which sexual identity is formed during adolescence. They suggest that
teenagers construct “sexual scripts” of what they consider appropriate sexual behavior based on
information they gather from their surroundings. This may include what can be discussed with
whom, which activities are appropriate in which contexts, and what sexual attitudes and
behaviors should be adopted. Goodman describes how he surmised that learning about sex was
only for girls and was not to be discussed by boys when the girls in his sixth grade class were
sent to watch a special “sex movie” while the boys were offered nothing. He describes the lesson
he learned from the very absence of a lesson. As a male, he understood that, “When it comes to
sexuality, it is better to keep silent and not disclose my feelings or ideas, especially as part of a
public forum.”

These experiences reflect the concept of “the null curriculum” developed by Eisner
(1994). The null curriculum refers to subjects that are not taught in schools but that students
know exist. Students often infer from the null curriculum that what is left out is not valued.

Eisner explains:

It is my thesis that what schools do not teach may be as important as what they
do teach. I argue this position because ignorance is not simply a neutral void; it
has important effects on the kinds of options one is able to consider, the
alternatives that one can examine, and the perspectives from which one can view

a situation or problem. (p. 97)

Assuming that students in Modern Orthodox schools are aware of sexuality and relationships,
silence on these topics in schools creates negative consequences. When educators and parents
avoid talking about sexuality, students may conclude that it is a bad and shameful topic. These
negative associations are difficult to free oneself from later in life and they can haunt a person’s
sexuality within marriage for years to come. Such an outcome is not only unfortunate but is also
antithetical to classical Jewish values which view sexuality as a positive, important component of

a marriage relationship. However, the idea that sexuality has innate holiness and is a source of
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pleasure within marriage is rarely transmitted to Modern Orthodox students. This positive
approach to sexuality is a central tenet in the Life Values and Intimacy curriculum and is

addressed in a number of units (see appendix for curriculum, Units 5, 7, and 9).

The Impact of the Majority Culture

Most participants confirmed that exposure to the majority culture influences them.

Maya: You see a movie and then you also want it [the kind of relationship often
portrayed]. It’s peer pressure. When you see that someone else has something,

you want it too.

Participants found that majority culture normalizes behaviors considered inappropriate according

to Jewish law, exposing them to possibilities that they might not otherwise have considered.

Ayelet: I hate it because now it’s normal. I remember when it used to be, “Oh my

God they’re kissing” and now it’s just normal in every movie — it’s really bad.

Most of the participants experience conflict at the interface of their traditional values with those

of the majority culture.

Maayan: ... it’s much harder for me today because of the technology and the
culture around which totally contradicts what we think. Like, “you have a desire —
tulfill it,” “people have dreams — realize them,” “just do it — life is short” and you
have to do what you want. And it really contradicts our views and you are really

stuck in the middle.

Rivka: Because Western culture is much more dominant nowadays, Jewish law

has lost its place a little.

Ziegler (2000) studied the collision of the values of what she termed popular culture and
Judaism in the lives of post-high school Modern Orthodox American teenage girls. She
determined that despite their expressed commitment to Judaism, the students she interviewed
were entirely immersed in popular American culture, showing familiarity with all the
contemporary television shows, movies, and music groups that they were asked about. She
suggests, based on her findings, that Modern Orthodox American teenagers are heavily involved
in popular culture and that while they are thoughtful about the boundaries that they create for

themselves, their identity is strongly tied to the popular culture.

232



Participants in the current study fall into two groups: those who come from a North
American background and those who do not. Participants with North American roots were
more likely to identify with and be immersed in popular Western culture, while native Israelis
generally did not identify with the majority culture, viewing it as a secular culture different from
their own. A more comprehensive understanding of the issue of cultural identity and the ways in
which students identify with the majority culture could prove helpful in developing an approach
for schools that wish to tailor their educational approaches to suit the needs of their students. If
schools take a counter-cultural stance and consider their role to be that of preserving pristine
Orthodox culture of their students while, at the same time, these very students actually view
themselves as members of the majority culture, effective communication and education cannot
ensue.

According to the school’s principal, both native Israeli and students from Anglo-Saxon
backgrounds spend considerable time on TV shows, Facebook, movies, and MTV. This provides
more opportunities for exposure to the secular host culture and its approach to sexuality. In his
study of American teenagers, sex, and religion, Regnerus (2007) describes the experience of the

evangelical Christian facing modern, secular culture:

... Two powerful cultures meet most evidently there [in the home of many
evangelical Christians]: the culture of traditionalist, evangelical religion, with its
family centered ideals and norms, and the culture of post-modern, consumption-
oriented, media-saturated, self-focused, individualist capitalism. This is not a
value judgment — it is simply an observation. As they engage with the
surrounding consumer culture, evangelicals are clearly drinking deeply from some
of the river’s tributaries. And like when a warm and a cold front meet, producing
a thunderstorm, so, too, does the confluence of these two potent cultural forces

result in dissonance and conflict. (p. 157)

The struggle for many of our participants is similar. The complex question of personal identity,
social belonging and fidelity to tradition for Modern Orthodox youth is one shared with non-
Jewish traditional communities that seek some accommodation with modernity. Some of the
issues and struggles that emerge from the research parallel those reported by religious Christian

and Moslem communities (Halstead, 1997; Aida, 2003; Orgocka, 2004; Regnerus, 2007).
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Communicating with Parents

The literature regarding the general non-Orthodox population indicates that parents
hesitate to talk about sexuality and intimacy with their children (Santrok, 1998; Kaiser Family
Foundation, 2000; Kirby, 2002), despite the fact that most adolescents tend to prefer a parent to
a peer as a source of information (Hutchison & Cooney, 1998; Whitaker & Miller, 2000). This
research confirms this finding in a Modern Orthodox participant population. According to the
participants, most parents had not initiated conversations with them about sexuality or
relationships. Participants inferred that these topics are not to be talked about, and many
participants would therefore not consider consulting with their parents about these issues. When
participants initiated conversations themselves, it was more often for information than for
advice.

A few participants reported that their mothers had initiated conversations with them
about puberty and menstruation, but most had not addressed issues of sexuality and
relationships. Mothers who did talk to their daughters tended to transmit a sense of discomfort
and hesitation with the topic, even when discussing basic puberty with their daughters.
Participants felt that puberty was addressed only because it had to be; girls need to be prepared
for menstruation. The discomfort mothers displayed was a script absorbed by participants that
impacted on their approach to these topics. The majority of participants indicated that sexuality
and relationships are rarely discussed within families. While participants attributed the source of
their knowledge to their mothers, they could not recall a single conversation with them. To
explain the inability of participants to recall any explicit conversation while still attributing
influence to their mothers, I suggest that participants gained this knowledge through implicit

means, as discussed below.

The Centrality of the Home

Despite the lack of significant communication about sexuality and relationships within
families, about half of the participants considered their home to be the most significant influence
on them in these areas. These participants most commonly attributed their commitment to
maintaining traditions in all areas as stemming from the education they received from home.
They claimed that the level of commitment modeled at home supports their ability to maintain
commitment.

Many participants report knowing their parents’ wishes even as they say those wishes
were not explicitly stated. It seems that expectations can be established in implicit ways. We can

understand the impact of the home despite the lack of explicit communication about sexuality
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via a mimetic model. A mother’s raised eyebrow or a comment on the behaviors and dress of
others at a public event can serve to communicate expectations and standards without explicitly

defining them.

Judy: And like I never get anything over the internet and I was so excited and this
time I wanted to order something and I ordered a shirt and I get it and it’s like,
“Wow, this shirt is really see-through.” I’'m like fine whatever — I’ll wear a tank
top [underneath]. And then my mother is like, “Don’t you think that’s a little see-
through?” and I'm like, “No, it’s fine — not at all, I don’t think it’s see-through.”
And I walked around with it. And then even my sister, my sister ...she looks at
me and she’s like, “Why are you wearing that — it’s really see-through” and I'm
like, “What? It’s that see-through, no it’s not.” And I’'m thinking, “Oh my gosh,
what is wrong with me.” And my mother’s like, “You don’t think it’s really see-
through?” And my mother saying that made me feel like, “Oh my gosh, I really

am changing.” Also that I didn’t listen to my mother and I didn’t go change.

The conversation illustrates the subtle ways in which a mother can communicate a norm to her
daughter without explicitly stating it. Judy’s mother simply asked her a number of times whether
she thought the shirt was see-through. Judy experienced her mother’s question as an instruction
to change: “I didn’t listen to my mother and I didn’t go change.” Judy had a sense of her
mother’s expectations even though they were not stated as a directive.

The centrality of the home cannot be underestimated. Green considers norms to be
fostered in communities and at home. The diverse standards of modesty to be found in Ulpanat
Bina confirm the significant role the home plays in normation to modesty. Initiating
opporttunities to partner with parents could develop effective avenues for shared education to

commitment in areas of modesty, sexuality, and relationships.

Peer Norms

Peer Influence

At least half of the participants viewed friends as the central influence upon them in
terms of knowledge, attitudes, and behaviors. For many participants, issues of dress, body image,
and relationships with boys are topics of constant attention. These issues are worked and
reworked throughout the day in conversation at school, at night on the phone, on Facebook, and
in emails. While discerning in choosing which friends they allow to influence them, once they

belong to a particular social circle, participants are strongly influenced by their peer group.
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These findings confirm others in the field. Research on sexual decision-making among
adolescents indicates that it is heavily influenced by social context, as well as accepted norms
usually established by the school peer group (Bearman & Bruckner, 2001; Teitler & Weiss, 2000).
Regnerus (2007) found that the degree to which a teenager is embedded in a network of friends
who reinforce his or her goal of delaying sex is a significant factor in influencing ultimate
behavior. When the network of friends lacks commitment to tradition, more permissive norms

are often advanced. This dynamic was seen among our participants.

Judy: The thing about Ulpanat Bina is that they take all kinds of girls. It’s not like
other religious high schools which takes mostly the same kind of girls. Because it
takes a variety of girls you come here knowing that it’s going to be like this
[varied levels of religious commitment among the student body] but then, in the
end you are influenced by the people around you. Who you want to be with, it’s

definitely true that slowly, slowly ‘cause it’s also the social group.

The peer group played a central role in most participants’ decisions, and participants
tended to surround themselves with peers who shared common values. Participants committed
to Jewish law generally identified with a peer group that supported its members in maintaining
their commitment. Those who were more lax in their observance usually had friends with similar
views. Arielle perceived peers as playing a primary role. In talking about whether Life Values and

Intimacy education should be offered in the school, she said:

Arielle: Yes. But there shouldn’t be any great expectations that it is going to help.
There is a lot that school can do. It’s important... I am thinking about it now. I
don’t know what to do. The social circle really defines things, not those above
you who want to educate you. You simply go with the flow...I don’t know what
someone who would want to educate us could say that would affect us. I don’t

know.

Any attempt at education must be cognizant of peer group pressure and consider ways to
marshal it in support of the educational goals.
Persuading Peers

One issue that emerged from the data was the unwillingness of participants to correct
their friends’ behavior when they acted at variance with Jewish law. Participants reported talking

to friends about modesty and relationships endlessly, but most were reluctant to address errant
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behaviors. Only a few participants expressed a willingness to approach their friends about these
kinds of issues, and then only with close friends and only if their behavior was a source of

concern to the extent that it was dangerous.

Lior: If she’s a really good friend, and I think what she is doing is not good for
her, I will talk to her about it. Friends can have more of an influence than
parents.

Researcher: Do girls criticize each other in these areas?

Lior:...If T hear something really personal, I would not judge her..it’s not my
business.

Researcher: If you heard about someone doing drugs, would you also not judge
her?

Lior: I would not judge people. If she is a good friend, I would talk to her about

it.

Lior’s comment, “if what she is doing is not good for her,” implies that issues of a religious
nature would not merit comment, while issues of health and safety (“good for her”) would. Lior
would get involved in order to protect a friend’s physical welfare, but her friend’s spiritual
welfare is something else entirely. Adherence to Jewish law, as opposed to health and safety, is
construed as a personal choice, where wayward decisions hold no imminent risks. This approach
is in stark contrast to that of students in a Catholic school desctribed by Feinberg (20006). Peer
involvement in socialization to religious standards is the norm for many students. When one of
the students questions the pro-life position being discussed by mentioning her concern about the
dangers of illegal abortion, her dissent is silenced by students. This is a community whose
commitment to doctrinal conformity takes precedence over the more democratic approach that
allows for individual, autonomous expression. Peshkin’s (1986) description of students in the
fundamentalist Christian School Bethany Baptist Academy (BBA) similarly contrasts with Lior’s

stance.

Peer involvement in the socialization of their peers for spiritual ends is BBA’s
norm, albeit not one that all students uniformly accept or even that its adherents
invariably practice. The picture I mean to convey is one in which students intrude
quite naturally in the lives of their classmates. They do so not as vigilantes or
as agents of adult authority, but, rather in the name of standards that by

high school years are an ingrained dimension of their lives. That Bethany
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students strive to influence their peers to get right with the Lord is one of the

schools most distinctive qualities. (Peshkin, p. 160, emphasis added, Y.D.)

Green explains that the adoption of a critical attitude, not only towards oneself but to
others as well, is a basic requirement of normation. “The acquisition of norms includes the
acquisition of critical standards for judgment.” (p. 39) He later makes a distinction between the
need for a critical attitude which he views as a necessary requirement of norm acquisition, and
the need to take an active stance and rebuke someone based on that standard, which is not
necessary (Green, 2003).

Lior’s stance points to a peer group norm of autonomy, which undercuts traditional
community norms. Despite Lior’s own commitment to the traditions and her belief expressed
elsewhere that these traditions also apply to her peers, her more modern sensibility of autonomy
wins over any consideration of intrusion onto the standards peers have accepted upon
themselves. This unwillingness to comment or offer rebuke reflects a fundamental separation
between these participants and their counterparts in Ultra-Orthodox (Hareidz) schools and
reflects a significant finding. The lack of a critical stance towards peers on the part of many

participants indicates that shewirat negiyah was not a norm for them.

Experiencing Adolescence Differently

About half of the participants in the study had no interest in learning about boys. While a
few of these participants described themselves as somewhat involved with boys through their
youth movements, their interactions did not go beyond those meetings. Of this group, at least a
quarter did not belong to mixed youth groups and were not involved or interested in being
involved with boys their age. These were the participants most critical of what they felt was the
intervention’s unnecessary focus on relationships with boys and shewzirat negiyah. Their interviews
and general deportment reflected a lack of sexual awareness. Erikson and those who continue his
work view the middle adolescent years as being a time of emerging identity and sexual identity
(Erikson, 1968; Marcia, 1980). While this is important developmental work, Western society,
with its over-emphasis on sexuality, pushes young females into romantic and even sexual
involvement with boys at increasingly young ages causing them to stifle their creative spirit and
natural impulses in order to appear attractive to boys (Pipher, 1994). Levine (2003) in her study
of Lubavitch teenage girls, who she finds to be less self-conscious than their average secular
counterpart, considers the destructive nature of early sexual involvement with boys, particularly
in the central role that male attention plays in females gauging of their own self-worth. She

suggests that many girls may actually gain from being freed of the social and sexual pressures that
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are a source of tremendous angst for teenage girls. Freeing religious teenagers from the pressures
of intimate relationships with the opposite sex may in fact provide opportunities for
development in other areas. She found that a single sex space, rather than being repressive as she
had expected, was empowering. It offers gitls the opportunity to be free of the barometer of
male attention and sexuality and focus instead on their hobbies and interests, explore ethical
issues, study ideas, and develop themselves without worrying about the impression their
behaviors are making on the opposite sex.

In a recent study which compared identity and intimacy among religious and non-
religious Israelis, Fisherman (2008) found significant differences between religious and non-
religious adolescent girls. Non-religious adolescent girls view intimate relationships with the
opposite sex as one of the acceptable and expected experiences of adolescence as part of identity
development. Religious adolescent girls, however, often conform to the expectations of their
religious environment, which does not encourage becoming involved intimately at “too eatly” an
age. They choose to be involved in intimate relationships at later ages than many of their secular
counterparts.

Participants in the current study who choose not to be involved with their male
counterparts, also report being able to focus on their internal development without being
distracted. Shirel, for example, together with a friend, has been working on strengthening herself

religiously.

Researcher: You decided to stop watching [movies| because...

Shirel: Because I don’t think it’s good for me, it just wastes time unnecessarily, it’s
unnecessary...it’s just not good to expose myself to these kinds of things...
Researcher: Do you have friends who support you in that decision?

Shirel: I made the decision together with a friend.

Researcher: How did you come to this decision?

Shirel: I don’t know...we decided we wanted to strengthen ourselves religiously.

Choosing to become involved with the opposite sex at later ages may offer an important
counterbalance to Western culture and its hyper-sexualization of the female in general and
female adolescents in particular (APA, 2007). In addition, delaying involvement in relationships
with boys may provide an opportunity to educate students about sexuality and relationships and
the Jewish approach to them before these issues are a source of conflict for them. They could
then be prepared with the tools to handle conflicts between religion and sexuality before they

have to face them. Given the realities of a pervasive majority culture as well as the strong
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influence of peers and the limited conversations in families about issues of sexuality,
comprehensive Life Values and Intimacy education could fill an important vacuum in educating
proactively in areas of sexuality and relationships. At the very least, this education can help
students expand the range of factors to be considered when formulating attitudes and behaviors
regarding sexuality, modesty, and relationships (Resnick, 2008). In the next section, I will discuss
some of the fundamental principles guiding the development of the Life Values and Intimacy

Curriculum and its implementation in Modern Orthodox schools.

The Life Values and Intimacy Approach

School-based Life Values and Intimacy education is designed to help Modern Orthodox
adolescents build a foundation of beliefs and norms regarding sexuality rooted in Jewish law. The
fundamental goal is to develop a strong, halakhically-aligned voice of conscience about intimacy
and sexuality in students. This research is based on The Life Values and Intimacy education
curriculum which is proactive and views sexuality education as an essential part of Modern
Orthodox high-school education. It views sexuality education not as merely post-facto (be-diavad),
an unwanted but necessary response to the needs of adolescents and their exposure to modern
ideas about sexuality. Rather, sexuality education is seen as an important component of
adolescent education in an area about which they are developing natural curiosity and which
educators must address from within a religious framework (Samet, 2005). This approach sees
avoiding discussion about sexuality as repressive and unhealthy, stifling students’ natural
curiosity. Speaking honestly and explicitly to students empowers them to better understand their
bodies and themselves, rather than leaving them alone to sift through the information offered by
the media. The Life Values and Intimacy curriculum adapts the knowledge, insights, and teaching
strategies recommended by sexual health educators in the secular world and presents them
through the prism of Jewish tradition. The result is a curriculum that addresses a full range of
issues from a Modern Orthodox perspective.

This research was the first opportunity to test the curriculum in an Israeli context and it
confirmed the fundamental principles on which the curriculum is based. In the following section,
I analyze several facets of the Life Values and Intimacy curriculum. I will discuss the school
setting as a venue for education about sexuality, present an approach to transmitting Jewish law

in these areas, and recommend a form of appropriate discourse for this curriculum.

The School Setting

The Life Values and Intimacy approach views the school as an important place for

sexuality education to occur, although it is not meant to replace the role of parents and bears in
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mind that other powerful factors are at work, such as peers. Modern Orthodox schools teach the
details of and the philosophies behind ritual law (Shabbat, holidays, dietary laws), as well as social
and ethical commands (visiting the sick, helping the needy, not gossiping), despite the fact that
these topics are also addressed in the home. With research indicating that sexuality and
relationships are rarely addressed satisfactorily in the home (Kaiser Family Foundation, 2000)
and the current study confirms that, schools are well placed to teach topics of sexuality, rather
than rely exclusively on the home. Many participants recommended that classes take place in the
school setting. For example, Nitzan, who identifies herself as comfortable talking with her
parents about these topics, still recommended school-based education because, “In school it
reaches everyone. And not all parents are able to.”

Ulpanat Bina is an excellent venue for educating about sexuality, modesty, and
relationships. The school prides itself on the close relationships nurtured between teachers and
students, particularly between the mechanechet, (the home-room educator), and the students.
Ulpanat Bina presents one of its four fundamental educational principles as rooted in the
development and nurturing of these teacher-student connections. The home-room educator is
responsible for the “whole” student and for nurturing their spiritual and religious development,
as well as monitoring and supporting academic growth and success. Thus, the groundwork for
Life Values and Intimacy education already exists in the structure of this school’s culture. Life
Values and Intimacy education requires trust and open dialogue between teacher and student, the
kind of relationship that already exists in many Modern Orthodox schools for both boys and
gitls.

In this intervention, all participants felt that the environment created by the class
instructor was safe and comfortable and conducive to honest dialogue in areas of sexuality.
While varying levels of comfort were reported by participants, these often resulted from an
individual’s comfort level with specific topics, rather than with the atmosphere in the classroom

as a whole.

Tali: Actually, I was comfortable talking. There was a small circle of girls and
nothing was passed on outside of there. And it was comfortable to speak. But the

subject is embarrassing by definition, unconnected to the group.

A number of improvements would contribute to the approach used in this research, such
as presenting a broader range of topics as well as ensuring that the course takes place during an
optimum time slot. While better teacher selection criteria, more training, and closer supervision

are needed, the intervention was welcomed overall both by the students and the administration.
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The research also confirms that participants enjoyed an interactive educational approach
incorporating role playing and discussion, and making space for questions. This interactive
approach helps Modern Orthodox teenagers become thoughtful about the multiple issues

involved in developing attitudes and behaviors in areas of sexuality and relationships.

A Variety of Approaches to Jewish Law

Ulpanat Bina aims to create a religious education relevant to the lives of its students. It
claims a dual mission to both inculcate a “clear obligation to Torah” and “broad open vistas of
thought.” The tension between these two missions becomes particularly acute around the
teaching of Jewish law. On the one hand the educator secks to generate autonomous
commitment through the appreciation of the relevance and importance of Jewish law but
concurrently transmits standards of Jewish law which are binding upon each student. The Life
Values and Intimacy education curriculum attempts to function within this tension. The
curriculum presents a range of legitimate halakhic positions along with a careful discussion about
the advantages and disadvantages of each. The outer limits of that range represent the binding
standards. Students discuss the options and are taught that they must come to a decision about
their practice from within this range. The philosophic basis for this approach will be elaborated
further in the section discussing autonomy. This approach benefits from the integrity of open
dialogue and does not seek to conceal options within accepted standards of Jewish law in order
to direct students towards a particular, preferred choice.

In this study, participants represented a range of commitments to halakhic practice.
Almost all participants in the current study identified themselves as being committed to Jewish
law in general, but many qualified that commitment for behaviors they considered too detailed or

outside the realm of Jewish law.

Sarah: In general, Jewish law leads me... I don’t know... It doesn’t mean that I
am a non-religious person if I am not shomeret negiyah. 1 simply have not yet found
the great, bright light in the Jewish law. There are plenty of things that are really
annoying to me and I don’t agree with them. I don’t break Shabbat, and that is

not only out of habit. But I don’t take everything so seriously.

Two central approaches to Jewish law within Orthodoxy can be outlined. A conservative
approach represented by Moses Sofer in the early nineteenth century, views innovation in Jewish
law as unacceptable. Once a written consolidated work of Jewish law exists, (like the Shulkhan

Aruch, the comprehensive compendium of Jewish law, in the sixteenth century) it represents the
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will of God and cannot be changed even if circumstances do (Waxman, 1992; Sperber, 2000).
The religious Jew should adapt himself or herself to the dictates of this absolute, unchanging law.
In this view, Jewish law follows a clear path based on a defined process and comes to an
unequivocal conclusion.

A more liberal approach to Jewish law stresses that Jewish law responds to sociological
realities of particular communities, in particular places, and at particular times. This approach is
acutely aware of subjective judgments in Jewish law that may change over time and takes them
into account when making halakhic decisions (Waxman, 1992; Sperber, 2007).

These two approaches play out very differently in a Family Life education classroom. In
designing the Life Values and Intimacy curriculum, I included the fuller range of options and
rationales, following the more liberal approach. Educational materials could be adapted to a
classroom operating under the more conservative philosophic assumption. However the
centrality of open dialogue and autonomous thinking in the Life Values and Intimacy education
curriculum may make such an adaptation difficult.

An example of the liberal approach can be found in an article on the laws of modesty
written by Henkin (2003). Dealing with possible sleeve lengths, he presents the full range of
approaches, ranging from those that he understands to be minimally acceptable to those that are
most stringent. Henkin also cleatly specifies the sleeve length he considers unacceptable. The list
is presented to the reader, who can then make an informed decision as to what level of
stringency she would like to adopt from the range of acceptable positions in Jewish law.
Henkin’s approach is unusual. Most halakhic works in this area, especially those written in
English, tend to narrow the range of options regarding appropriate halakhic behavior, seeking to
present stringencies as the only acceptable option (Fuchs, 1985; Falk, 1998; Aviner, 1985, 2000).

Issues of Jewish law presented in the Life Values and Intimacy curriculum follow Rabbi
Henkin’s approach, presenting a range of halakhic options where they exist, as well as the
underlying rationales for the various conclusions. Educators may choose to guide their students
in a particular direction, or they may choose to offer more autonomy to the student from within
the acceptable options in Jewish law. This study, and its analysis of Green, clarifies the
importance of encouraging the voices of parents and trusted religious advisors to weigh in on
this complicated process. The curriculum will be adapted to emphasize this point.

The unit on relationships between teenage boys and gitls in the Life Values and Intimacy
Education curriculum similarly presents a range of acceptable options (see appendix for full
curriculum, Unit 6). After a general introduction about friendships and the ways in which they

change during high school, relationships between boys and girls specifically are discussed. The
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unit focuses on the central question of whether having a boyfriend or girlfriend is acceptable
practice, even just a platonic relationship. The class discusses various challenges, particularly
religious ones that are likely to present themselves to a high school aged couple who seck to be
involved in a romantic relationship and follow standards of Jewish law. Various text-based
sources are presented for discussion. The instructor guides the discussion to an understanding
that while most of the behaviors that evolve naturally in a romantic relationship are forbidden,
the actual relationship itself is not. In addition, they are reminded of the important role that self-
control plays in Jewish religious life. Ultimately, participants in consultation with parents and
religious advisors are expected to formulate decisions from the range of possibilities presented in
Jewish law.

While the Life Values and Intimacy curriculum fully accepts Jewish law, it is also sensitive
to the frailties of human nature and the possibility of failing to live up to a standard of Jewish
law, particularly in areas of sexuality. Teachers encourage students who struggle not to view
themselves as outside Jewish law by emphasizing the power of repentance and the opportunity it
presents to start afresh. The overarching approach seeks to be inclusive rather than exclusive and
encourage students to feel a sense of belonging within their Modern Orthodox community. This
approach also seeks to nurture an honest realization of the complexities of living a life
committed to Jewish law, which requires frequent decision-making, responsibility, and self-
control. These are vital components of an informed Modern Orthodox life within a secular,
majority culture but can be the source of deep personal struggle for teenagers who have to deny

their normal sexual feelings within their romantic relationships.

Open Discourse in the Life Values and Intimacy Classroom

Some Modern Orthodox educators in Israel criticize Family Life education programs in
State religious schools that consistently avoid addressing the topics of most interest and
importance to students (Sherlow, 2004; Samet, 2005). The results of this study indicate that
topics are sometimes addressed, but so superficially that it is clear they are only being taught to
fulfill some extrinsic requirement. Alternatively, they are addressed in a manner so incongruous
with student norms in these areas that the instructor is dismissed as being out of touch with

student realities. Arielle reports on her experience from a school-supported retreat.

Arielle: I don’t turn to anyone. Last year, we had a workshop and we spent time
talking to the counselor. His opinion was that it is forbidden to do anything. In
his opinion you couldn’t even meet boys at all. I don’t ask questions, I don’t go

and ask people questions.
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While schools may say they provide Family Life education, the form and content of these
courses is often insufficient. Rosenak (1986) speaks of the need for authenticity and relevance
when educating to Jewish values. He describes an educational approach of “business as usual” in
a school in which the student body does not feel obligated by the tradition and “the teacher is
aligned with the subject-matter against the pupils and their environment, though the
confrontation is not admitted” (p. 29). While participants at Ulpanat Bina are aligned with the
tradition, Arielle’s experience demonstrates the lack of relevance that can be present even in a
Modern Orthodox school in which students do feel obligated by the tradition but are not always
in agreement with the way it is interpreted and presented. This is especially true during off-
campus retreats and workshops, when unfamiliar educators are not sufficiently made aware of
students’ norms. In developing the Life Values and Intimacy curriculum, I sought an educational
approach appropriate for sexuality education for the Modern Orthodox community. An analysis
of the problematic nature of some current approaches in Family Life education can facilitate the
development of alternative, positive formulations to be used in Life Values and Intimacy
education. Below are a number of examples of pitfalls gathered from this research, which are
also confirmed by the literature (Samet, 2005; Hartman, 2007; Hartman & Samet, 2007). In these
examples, I will focus on issues that have emerged as problematic when educating Modern
Orthodox women about sexuality, including an approach towards men, sexuality, and modesty
(tznint). In each case, an alternative approach, as presented in the Life Values and Intimacy

curtriculum, is offered.

Demonization

Research among teachers in Modern Orthodox girls’ schools reveals that religious
teenage girls are taught unequivocally that it is up to them to ensure that the boys they meet in
youth group activities will not sin (Rapoport, 1999; Hartman & Samet, 2007). Pre-intervention
interviews in this research confirm that this was indeed what participants had been taught.
Participants expressed concerns about these issues both in person, and through the question
box, confirming the importance of providing a forum for anonymous questions. Questions
posed included, “What exactly are the physical ramifications of sexual hormones on men
(mainly) and on women, toor” and “What is the git]’s responsibility with regards boys sinning?”

The most common explanation offered by participants for modesty was that it served to
protect boys, who, struggling under the influence of their active teenage hormones, would have
sexual thoughts if they viewed females inappropriately exposed. Participants indicated underlying

resentment of this explanation as Yael states, “They kill us for the sake of the boys.”
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Controlling female behavior because of male desire is not unique to the Modern
Orthodox wotld. Whatley (1987, 1988), in her studies of sexuality education curricula, identifies
how biological determinism is used to perpetuate perceptions about male and female sexuality

within society.

The recurring theme in [sexuality education] texts and curricular materials is that
it [the sex drive] is a powerful innate, hormonally determined sex drive in men,
with very little indication that there might be some equivalent in women. The
message is that women, having little trouble overcoming their weak libidos, are
responsible for saying “no” to men, who ideally should learn “proper control”
but are often too strongly hormonally driven to be able to stop on their own.

The responsibility for men’s sexuality clearly falls on the woman as she must be
careful never to “lead him on,” to always resist his advances, and if unsuccessful,
to ensure that contraception is used. Many teenage men and women readily
support this view of women’s responsibility for men’s sexual behavior: If he is
sexually aggressive, it is her fault for dressing, walking, speaking, or acting in a

way that triggered his uncontrollable drive. (1988, p. 104)

The role of sexual gatekeeper has been given to women in Western society, as well as in
the Modern Orthodox community, but it is a role that most women reject (Fine & McLelland,
2006; Hartman, 2007). That role is based on an animalistic image of males as hostage to their
hormones while imposing unequal responsibility on women. This image may be detrimental to
the attitudes of teenage girls towards male family members, as well as future partners (Samet,
2005).

A negative image of men is perpetuated by those religious Family Life educators who
emphasize sexual harassment and abuse (Samet, 2005) because it enables them to preach against
sexual activity from a stance of protector, looking to save their students from dangerous men.
This frees them from presenting the more difficult religious stance of, “This is Jewish law and
therefore you must do this” (Hartman & Samet, 2007). While this message is not effective and
may also need to be buttressed with rational explanations, the issue can be approached in a
manner that does not characterize all men as likely sexual abusers.

While men are demonized as being slaves to their hormones, young women are often
demonized in a subtler way. Viewed as the root cause of their male counterparts’ sinning, they

are expected to control their behaviors in order to protect the men.
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Yael: It’s true of all youth. In terms of Jewish law — girls don’t dance mixed so
that boys won’t be tempted to watch. Modesty is all because of the boys. They

are killing us just to have mercy on the boys.

Females’ very being, even if they control their behaviors and are careful about modesty
and shemirat negiyah, is a danger to young men. This approach which places the onus for control
of sexuality on the woman by imposing multiple guidelines for being covered can also be viewed
as a demonization of women.

Boys in many Yeshiva high schools are educated that girls are a danger to their
spirituality; their only security against girls’ pernicious influence is to avoid them. This approach
is initially reflected in the movie, B'Nogeiya Eleinn in which the young boy, overcome and
distraught by the couples’ failure in shemirat negiyah chooses to ignore his girlfriend and does not
respond to her many phone calls and letters. This initial response in which she is shut out from
conversing with him places on her full culpability for what transpired between them. His only
recourse therefore is to cut ties with her completely and dramatically. Only towards the end of
the movie does he realize the need for reconciliation as well as shared responsibility for their
mutual failure. This sense of female culpability was an idea familiar to many participants who had
been taught the need for controlling their dress and behavior in order to protect against

stimulating males.

Maya: In school they have spoken about us having to dress modestly in front of
boys. You know that you have to dress modestly in front of boys because if they
see everything, if a boy sees it, it is different for a boy seeing it [exposed body]

than for a girl. When I show off more of myself, he gets a feeling from it....

More troubling was Tali’s reaction to her own experience of being sexually harassed.
Educated in a system which places responsibility for most sexual impropriety on the female, she
had been burdened for a number of years with an incident for which she felt, at least partially,

responsible.

Tali: I think that it was because I talked to him that led to it happening [sexual
harassment|. At first I just talked to him and I did not see it as anything
inappropriate. But after hearing Adina talking about it [sexual harassment and
abuse, in the Life Values class] I realized that I actually had not agreed to
anything that he had done, and perhaps he interpreted my talking to him as it

being OK [to touch me]. But yes, it certainly was sexual abuse. He touched me in
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places where I did not want to be touched. He asked me if I was OK with it and
I said no and he still continued...Because if I had not started talking to him, it

would never have happened. So on some level, I joined in with him.

Tali’s experience demonstrates the insidious impact that the demonizing of women can
have on females. While her report of the incident in which she suffered sexual
harassment indicates no culpability on her part, she has been educated to feel
responsible. Tali re-interprets the events so as to accept upon herself some responsibility
and seems unable to recognize unequivocally that she was attacked despite her complete
innocence. Hartman (2007) presents the type of education that provokes this type of
thinking.

A young male teacher, before giving an evening lecture, placed a bowl of pastry
in the center of the table. As the girls reached for the pastry, he stopped them
explaining that they had to wait until the end of the lecture. He left the pastry in
the middle of the table and taught the class. At the end, as the girls finally began
to eat, he said dramatically: “Remember how you were distracted by those

pastries? That is exactly how I feel when you don’t dress modestly.”

(p.55)

Man’s sexual weakness is addressed by constricting woman. Rather than accept strictures
upon himself to strengthen his weak will, he transfers responsibility to the female. This

demonization of women and concurrent restrictions upon them deserves to be revisited.

Avoiding Demonization

The Life Values and Intimacy curricular intervention offers a different approach to
understanding male and female roles in maintain fidelity to Jewish law. The curriculum teaches
that males and females share responsibility in navigating relationships and Jewish law. This
approach was presented through a movie produced by a group of Modern Orthodox high-
school boys, which deals with the complexities of being in a romantic relationship and being
shomer negiyah primarily from a male perspective. The class discussed the nature of males and
females and the ways in which they are both challenged by shemirat negiyah through an analysis of
the movie. The movie encouraged sensitivity to the male perspective by presenting the inner
world of a religious young man struggling to control his sexual desires while in a relationship and
taking an active, responsible role in the endeavor. Participants expressed surprise at many of the

movie’s suppositions and representations and offered critical commentary on the assumptions
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and conclusions it offered based on their own perspectives. For example, they were surprised by
the degree to which the boy in the movie was troubled by a failure in shemirat negiyah, since many
of the boys in their social circles are not concerned with shemirat negiyah. They were also troubled
by the way the boy completely rejected his girlfriend and struggled alone with his guilt instead of
dealing with the issue together with her. The movie provided an enriching experience for most
participants by offering access to a male lens, and it broadened perspectives and empathic
understandings of the experience of Modern Orthodox teenage boys. Participants found that the
movie confirmed just how different boys and girls are from each other, and many commented
on the different ways in which they are affected by each other. Participants came to the
realization that they had not thought about boys’ conflicts, and they requested more

opportunities that would offer insight into the religious male teenage experience.

Lior: I don’t think that girls really understand boy’s conflicts. Because girls have
no idea how hard it is for boys and how much it affects them. Boys also do not

understand girls. This movie is about how the boy feels.

While the movie presented a male as struggling to control his sexual desire, the difference
between this approach and that which demonizes men lies in the fact that the boy in the movie
took full responsibility for his struggle. While he initially distances himself from his girlfriend,
ultimately he recognizes the importance of their relationship. In consultation with her they put
certain precautions in place to help them stay committed to shemirat negiyah. The movie helped
participants be more cognizant of boys’ struggles as well as the possibility of overcoming them as
demonstrated by the couple in B’nogeiyah Eleinn. The movie also challenged assumptions that
females were responsible for males sinning by showing the gradual acceptance on the part of the
male of his girlfriend as a full partner in addressing their shared failure. The movie implies that
they come to work together to build strategies for future success. Another topic that participants
found interesting was the question of gender differences in relatedness and they found
themselves thinking about similarities and differences in the ways males and females experience
relationships. For a few participants, the experience lowered the resentment that they had
harbored against boys stemming from the fact that girls suffer from menstruation while boys do
not. The portrayal of boys’ very real struggle for sexual self-control engendered empathy towards
boys that the girls had not previously felt. Based on the portrayal of the female character and her
reactions in the movie, participants also concluded that boys do not understand girls and the
ways in which they process experiences. The movie and subsequent discussion confirmed for

participants the possibility of males and females experiencing the same events quite differently
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and the importance of sensitizing each to the other. Maayan emerged from the intervention
feeling less burdened than when she had entered. While she had been taught previously that she
carried the responsibility of making sure that her boyfriend did not sin, she had acquired a new
sense of shared responsibility which she found more satisfactory: “Maayan: There is a balance:

>

girls have to be modest and on the other hand boys have to control themselves,” adopting a

perspective similar to Hartman’s (2007):

How about we give equal responsibility to both men and women, placing
limitations upon an encompassing male gaze and allowing a place for the female

gaze to do more than simply respond to male needs. (p. 61)

Participants in general expressed appreciation for being offered the opportunity to
explore issues from a male perspective, something they rarely do. They felt that they acquired
insight into males, their experiences, and their perspectives from the units on male anatomy and
physiology, as well as the movie produced by teenage boys. However, a few participants reported
that the course also demonized boys and they were critical of those ideas which were not in line

with the Life Values and Intimacy curriculum approach.

Ariella: ...T felt that some of the stuff they told us was totally wrong. Like about
boys. They told us that all boys, most boys are totally perverted and every time
they see a girl they get all whatever, and I spoke to my friend and he was like,
“What is this nonsense they are teaching you? Maybe some boys but certainly not

all.” And I think he knows better because he’s a boy.

Tali also shares information that had surprised her, though not necessarily from the course,

based in a traditional essentialist view of boys.

Tali: ... With regards boys... it’s a little shocking that they are not able to control
their desires... all sorts of their behaviors around girls, they do it on purpose to
get attention. Obviously, there are boys who are not like that... I don’t want to

get to know too many boys right now.

The fact that these ideas may be transmitted by a curriculum that seeks to offer a very
different perspective on boys speaks to the importance of intensive teacher training.
Alternatively, the curriculum content can sometimes be distorted in the transmission, especially

when seeking to communicate a new approach. While the course instructor was well versed and
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experienced in teaching Family Life education and we had worked together for well over a year,
people have a tendency to fall back on long-held beliefs.

Research indicates that the instructor in a sexuality education classroom plays a
significant role in the success or failure of the class (Milton et al, 2001; Bowden et al, 2003). A
number of factors are influential in this regard, including teacher characteristics, attitudes, and
conception of self. In addition, how the teacher presents the educational materials is significant.
The same curriculum can lead to radically different ideas and conclusions when presented by
teachers with differing attitudes and beliefs (Milton et al, 2001; Kehily, 2002). Curricular
materials may be taught, but not always in a way that fully conveys the undetlying assumptions
and specific educational goals of the unit.

In light of these findings, a teacher training seminar even for experienced teachers should
be a necessary prerequisite for those who want to teach the Life Values and Intimacy
curriculum.” A component of that training should include a unit on educational approaches that
highlights the typical problematic approaches and encourages teachers to be vigilant in avoiding

them.

Sexuality is Bad

In a study of gender differences in messages about sexuality in Modern Orthodox
education, Marmon Grumet (2008) describes how women often reported that they were
presented throughout their schooling with many negative ideas about sexuality. For example,
they were taught that physical closeness is not appropriate for religious girls, that it would
“defile” them, and that it is immodest to think or speak of such matters. These negative
conceptions of sexuality were received both implicitly from the culture of the school and
explicitly from teachers themselves. On the other hand, these same women reported how pre-
marriage classes discussed the sanctity and beauty of the sexual relationship, a new perspective
that they found shocking, requiring an often jarring transition from the prior negative approach.
They described how the deeply negative stance from high school made it difficult for them to
accept such completely conflicting perceptions; some attributed trauma that remained with them
for many years as stemming from this educational approach. For a small number, the dissonance
led to difficulties in engaging in and enjoying the marital sexual relationship.

This problem is not unique to the Modern Orthodox community and has been discussed

by religious Christians as well. Winner (2005) states,

12 A two day teacher training workshop has already been developed and implemented in all schools in the United
States that are using the Life Values and Intimacy curriculum. Teachers who have participated (about 25 altogether)
have found it to be an invaluable component of their preparation for addressing issues of sexuality and relationships
with their students.
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We spend years guarding our virginity, but find, upon getting married, that we
cannot just flip a switch. When in marriage sex is finally OK, even encouraged,
many young women are stuck with years of work (and sometimes therapy) to
unlearn the habits of sexual denial... What was very wrong a day before is not

easily understood to be very right a day later. (p. 95-96)

Samet (2005) confirms these findings, offering various examples of young women who
were completely overwhelmed by the dramatic movement from “modesty, modesty, modesty” to
the Jewish law that in marriage sexual relations are expected to be carried out unclothed. She
describes how the problems that evolve from the current educational approach have
repercussions both in the present and the future. In addition, those with boyfriends exert
significant effort to silence their sexual desires in an attempt to protect themselves from slipping
into a physical relationship. For those who were unsuccessful in their efforts, as well as for many
of those who chose to have a physical relationship, physical touch between the sexes was often
associated with feelings of sin and guilt. This guilt associated with sexual feelings is hard to undo
later on in life.

Avoidance of a positive approach to sexuality leads many teenagers, whether involved in
relationships or not, to lack awareness not only of their physicality but of their capacity for
sensuality as well. Winner (2005) describes the problem in the religious Christian community. In

her book, Real Sex: The Naked Truth about Chastity, she wtites,

Rather than spending our unmarried years stewarding and disciplining our
desires, we have become ashamed of them. We persuade ourselves that the
desires themselves are horrible. This can have real consequences if we do get
married. Teenagers and single adults are told over and over not to have sex, but
no one ever encourages them to be bodily or sensual in some appropriate way —
getting to know and appreciate what their bodies can do through sports,
especially for girls, or even thinking sensually about something like food... The
church ought to cultivate ways of teaching Christians to live in their bodies well —
so that unmarried folks can still be bodily people, even though they’re not having

sex, and so that married people can give themselves to sex freely. (p. 95-96)

Like the approach described by Winner, the usual approach in Modern Orthodox
schools depicts desire as a negative, inappropriate feeling that needs to be battled and overcome.
While this approach to sexuality education may serve to maintain modesty and shemirat negiyah

during teenage years, it represses sexuality in a way that cannot easily be undone. In addition,
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because Modern Orthodox teenagers absorb an approach of silence, avoidance, and repression
when it comes to sexuality, they are unequipped to have conversations on these topics with their
partners, conversations that could potentially address and rectify many of the difficult issues
(Samet, 2005).

Repression of women’s sexuality can be found in the broader Western culture as well.
Fine (1988) explores the ways in which schools teach young people about sexuality. She found
that curricula on sexuality avoid any discussion of female desire and sexual pleasure. Rather, they
choose to portray young women primarily as potential victims of male sexual aggression. This
lack of discourse about a positive female sexuality distorts females’ sense of their own sexuality.

In Fine’s opinion, there is a missing discourse of female desire:

A genuine discourse of desire would invite adolescents to explore what feels
good and bad, desirable and undesirable... such a discourse would release

females from a position of receptivity. (p. 35)

In a recent publication in which Fine revisits questions of education about female sexuality
almost twenty-years after her original study (focusing in particular on the plethora of abstinence
curricula), she is still troubled by the continued absence of positive discourse about female
sexuality (Fine & McClelland, 2006). The pervasive effort to avoid educating women honestly
about their sexuality and capacity for pleasure has left teenage girls viewing themselves as passive
receptacles for male sexuality rather than empowering them to appreciate and acknowledge their
sexuality.

It is noteworthy that Modern Orthodox men do not experience the same negative
associations with sexuality as do women. Males do not report being exposed to the same kinds of
powerful, guilt inducing messages as females (Marmon Grumet, 2008). It seems that the social
stigma and deep guilt for having desires and wanting to engage in sexual activity is primarily
expressed by females in the Modern Orthodox community. Ironically, the Modern Orthodox
community reinforces secular Western culture in perpetuating a negative portrayal of female
sexuality.

The Life Values and Intimacy curriculum addresses the issue of sexuality in several
different ways. Unit five begins with a discussion of the concept of pleasure. Different
approaches to pleasure are presented and discussed, and together the class develops a positive
approach to pleasure rooted in Jewish philosophy and law. The ascetic trend in Judaism
encourages minimal sexual relations and is explored briefly, although it is an approach that

normative Jewish tradition does not espouse. Modern secular society encourages people to see
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pleasure, and especially sexuality, as a central focus of life. While Judaism views pleasure as an
important way of enjoying God’s world and sexuality as beautiful and good in the context of
marriage, it is not viewed as an end in itself. Students are led to view sexuality in the broader
context of Judaism’s approach to the physical, which secks to elevate the physical by
incorporating a spiritual component into the experience (as in the cases of blessings recited
before eating, keeping kosher, and laws of family purity). Unit nine opens by considering the
need that humans have for touch through studies that identify the unconscious influence of even
casual physical contact on people’s reactions to each other. Once this has been established, it
becomes easier to understand why Jewish law preserves a sensitivity and appreciation of human
physical contact through its approach to relationships between the sexes. The group explores
Jewish laws of shemirat negiyah through text-based study. This discussion introduces the
importance of self-control as a central tenet in Judaism, expressed in many aspects of religious
life (for example, not working on the Sabbath, blessing before eating, no marital relations for a
portion of every month). The Life Values and Intimacy approach educates to the idea that while
pleasures are to be enjoyed, not every desire is meant to be fulfilled at every time. It is in a
disciplined life that religious Jews become free to fulfill their main goal, knowledge and service of
God.

The curriculum educates to the need for self-control as a central component of the lives
of religious individuals, both male and female. It advocates presenting these materials to both
boys and girls so that the traditional gender gap in approaching issues of sexuality regarding
responsibility and pleasure can gradually be narrowed.

The message offered by the Life Values and Intimacy curriculum is, of necessity,
complex because the reality of living life to the standards of tradition, particularly in areas of
sexuality and relationships, can be challenging. This challenge is compounded by the non-stop
urgings of popular culture that are antithetical to the norms of tradition. As noted above,
teachers of Jewish law struggle with teaching the laws relevant to sexuality — which are absolute
and stringent in their expectations of limited physical contact — while facing the reality in which
students live. The difficulty lies in stressing acceptance of the student despite their behaviors
while not broadcasting an acceptance of behaviors that are completely outside of the range of
Jewish law. Students should feel accepted even under circumstances in which their behavior may
not coincide with the minimum letter of the law since rejecting them is usually counter-
productive. Rather, they can be encouraged by the knowledge that not all forms of physical
contact are considered equally serious, and that they are not placing themselves outside of the

realm of the religious world if they sometimes falter in the observance of these laws. For
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example, shaking hands and “high-fives” may not fall under the category of touching in
friendship, one possible definition of forbidden touch. Even within a relationship, while the
Rabbis established an absolute standard of no touching, hand-holding is not the same as more
intimate forms of touch. Viewing the path towards a life of holiness as having twists and turns,
even moments of weakness for which they may have to repent, can be helpful to those who
struggle. The curriculum encourages students to commit to the system of Jewish law as a whole
with the understanding that this involves a process of development and the nurturing of a desire
to keep striving for commitment.

In some communities, Jewish laws in this area need to be set up as an ideal towards
which students should be striving, although they may not yet have committed themselves fully to
observance. In others, the laws will be considered absolutes to be accepted unequivocally. There
may be students, who are not even interested in the struggle, but the lessons offered in the Life
Values and Intimacy curriculum may lead them to be more thoughtful and introspective about
their relationships with the opposite sex and may restrain them from some behaviors. In some
cases, the overall philosophy of Jewish law on sexuality and relationships can be presented, and
educators can approach students on an individual or small group basis for specific guidance and
discussion.

Feinberg (20006) identifies this strategy as one taken by the religion instructor in a
Catholic school he observed. Father D. presented an uncompromising position on issues of
divorce, homosexuality, birth control, and abortion in the classroom, defining them as sin, while
presenting himself as approachable enough that students came to consult with him individually
of their own volition to discuss issues of sexuality. The nature of his discourse, and even his
positions, sometimes softened when dealing with particular individuals.

While this approach to the observance of the laws of shewirat negiyah may appear to be
excessively liberal, it emerges from the sense that presenting the Jewish laws as absolute
expectations that students must meet will, in many circles, constitute an expectation so far
removed from the students’ reality that the approach will be counter-productive. If a student
allows herself to hold hands with her boyfriend but does no more than that and is made to feel
that this is so terrible that she comes to view herself as a sinner in God’s eyes, she may define
herself as an irreligious Jew and therefore outside the community. As a result, she may allow
herself to go further in her sexual explorations, since she views herself as outside the community
norms already. She may even consider rejecting a lifestyle based in Jewish law because “I am bad

>

anyway” or “I am a sinner.” Fisherman (2000), in his study of girls who had chosen to leave

religion, finds that in a number of cases the impetus for leaving had to do with failures in
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keeping the standards of Jewish law in romantic relationships. Students can learn that sexual sin
comes in levels and gradations, and that not all infractions are Biblical prohibitions. Modern
Orthodox education provides for familiarity with levels and gradations within Jewish law
(Biblical prohibitions, Rabbinic prohibitions, customs etc.), which would be useful in this context
and are available as a text based study session for those schools who choose to adopt this

approach.

Tzniut as Objectification of Women

An area of sexuality education that emerges in this research as being a source of conflict
was #znint education, education to modesty. While modesty encompasses a broad range of
behaviors it is most commonly used to refer to clothing and the expectations of Jewish law with
regards appropriate dress. This is a noteworthy phenomenon in its own right.

Many participants identified modesty as a source of personal conflict, as well as a source
of conflict with the school and sometimes with their mothers. Participants indicated that
following the Jewish laws of modesty was not held in high regard by those identified as being
“cool” in the school. For those participants who sought membership and acceptance by that

group, the pressure to wear clothing outside the bounds of accepted modest practice was intense.

Judy: ...When I came to the school, I used to wear Zara shirts [short sleeved
shirt that girls wear under their shirts so that their neckline is not too low] under
my shirt also, but now I never wear Zara shirts, they are too closed for me. I hate
Zara shirts. I don’t think it’s pretty any more, my whole thinking changed. And
my friends all wear really open so I guess...

Researcher: Do you feel that that [change in dress|] has come from being at
Ulpanat Bina? Do you feel like you’ve changed your religiosity as a result of being
here?

Judy: I think maybe modesty wise, but I don’t think everything else. The thing
about Ulpanat Bina is that they take all kinds of girls. It’s not like other Ulpanot
which take mostly the same kind of girls. Because it takes a variety of girls, you
come here knowing that it’s going to be like this but then, in the end you are
influenced by the people around you who you want to be with. It’s definitely true

that slowly, slowly ‘cause it’s also the social group.

While Ulpanat Bina is struggling to chart an appropriate path for itself in this area of
education, participants who had been educated in other schools, particularly those schools which

emphasized modesty and provided regular classes about its importance, were highly critical of
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what they describe as an over-involvement with dress. Some participants, rather than identifying
themselves as having absorbed an underlying commitment to modesty, expressed a stronger

desire to rebel against it.

Sarah: In general with this whole issue of modesty, I don’t really agree with their
approach [the elementary school administration|. They get extremely stuck on the
small things...it ends up making everyone anti...as soon as you leave school, you
take off your skirt...As soon as you leave school — you take off your sweater.
And it’s really all in rebellion. If they weren’t so involved with it and just gave

flexible boundaties...

Modesty for young Modern Orthodox women is often presented as an alternative to the
majority culture’s obsession with women’s bodies. Instead, modesty focuses on the inner self, on
the whole person, rather than on her external appearance (Manolson, 1997; Ariel, 2000). A
recent report by the American Psychological Association (APA) (2007) on the sexualization of
girls provides ample evidence that modern secular culture sexualizes women in general and
teenage girls in particular. Virtually every media form studied displays sexualization of women,
including television, music videos, music lyrics, movies, magazines, sports media, video games,
the internet, and advertising. Study after study has demonstrated that women are more often
than men portrayed in a sexual manner (as defined by being dressed in revealing clothes, for
example) and are objectified (as when used as a decorative object) (APA, 2007). It is this reality
that has triggered a counterbalancing emphasis on the “inner self.”

Nonetheless, in a critical analysis of education towards modesty, Hartman (2007)
examines many of the current practices in the teaching of modesty, as well as the accompanying
rhetoric. While there is much talk of focus on the inner-self and of modesty offering the
opporttunity for “profound spiritual self-actualization” (p. 47), Hartman demonstrates how, in
fact, quite the opposite occurs. Orthodox women are constantly watched and chastised for their
dress, and this scrutiny of the female body and the parts of it that need to be covered is the

primary form of “education” to modesty for Modern Orthodox teenage girls.

Under the bright, surgical light of Halakhic scrutiny of their bodies... and the
inescapable spotlight of a gaze that is at turns domineering and fearful but never
less than severe, women are encouraged both overtly and implicitly to think of
themselves not in terms of their ineffable spirit, of the whole that is greater than

the sum of its parts, but of the parts themselves. This dismembering (in every
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sense of the word) is what has emerged, within contemporary Orthodox

discourse, as a working definition of #ziut. (p. 54)

Gross (2006) describes the demeaning experience for teenage girls in a religious girls’
high school whose male principal stood daily at the entrance to the school and approved entry to
the school based on their clothing. Girls found it not only offensive but also antithetical to their
conception of modesty and education towards it. In similar fashion, Barack Fishman (2000)
bemoans the extreme emphasis on female modesty and constriction of female voices,
interpreting it as an attempt to give the illusion of having successfully resisted the incursions of
modernity, while in reality it shows no such thing. The idea of covering the female body as
expressed in Jewish law can be presented in a positive manner without transmitting a sense of
being objectified. My research indicates that most participants were accepting of and in

agreement with the concept of modesty.

Yael: The class vote [about all agreeing to come to school dressed modestly| was
not about whether to dress modestly or not. It’s clear to everyone that they have

to do that. How exactly you do that — that’s your choice...

Participants’ resistance to Ulpanat Bina’s standard of dress arose from the details of practice as
well as from a presentation that framed the need for modesty as emanating from male needs and
desires. When presented appropriately, with a reasonable level of expectations for behaviors
from both men and women, an approach to modesty that focuses on the inner self can be
empowering (Shalit, 1999).

Hartman highlights the fact that in a book published for the Modern Orthodox
community dedicated to topics of modesty, a book directed at women, twenty-seven of the
thirty-one articles included in it were written by men (Schwartzbaum & Sadan, 2000). A
publication of this sort perpetuates the notion among women, and particularly among teenage
girls, that these laws have been established by men and, in Yael’s words, “are killing the gitls for
the sake of the boys.” This notion is compounded by the fact that while there are numerous
articles for women on the importance of their inner selves and inner beauty, no parallel message
is offered to boys.

In the comprehensive article “Contemporary Tzniu?” (2003), Henkin is adamantly against
the over-involvement in modesty that has become prevalent in Orthodox circles (see, for
example, Falk, 1998). By presenting modesty as one of many commandments that women
observe in fulfilling their relationship with God, which bears no more weight than any others,

the significance of modesty is tempered and less contention surrounds it. The relative weight
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attributed to modesty influences the degree to which people may be offended by its emphasis. In
a review of Rabbi Henkin’s recently published book, in which the above essay is reprinted,

Berger (2008) states:

I find the heightened concern, awareness, and publicity regarding issues of dress
and “appropriate behavior” that are discussed in books and articles invariably
written by men about women’s deportment to be the epitome of a lack of #zwiut. 1
assume that this topic is becoming more and more a central concern to the
Jewish community and is, at least partially, a response to a change in values in
general society, which have become less in tune with traditional Jewish values. At
the same time, constant harping on a person’s appearance and how a person
dresses puts a tremendous emphasis on superficial issues, drawing more attention
to them. If the purported reason for raising these issues is to lessen focus on
sensual and sexual visual triggers, pointing them out may not be the best way to

do it.

Male Educators in a Female World

In concluding this section, it is important to address the role of men in educating young
women towards modesty. There are many rabbis involved in educating females, and as educators
and heads of girls” educational institutions they may sometimes feel that it is their responsibility
to talk to girls about modesty. Rabbis who seek to educate their students in all aspects of Jewish
law assume that this topic also falls under their jurisdiction. Most participants in this study,

however, felt that education in this area should be provided by females. Tali speaks for them.

Tali: I don’t think school is such a comfortable place [for talking about modesty]
because the people who talk about it are the rabbis in the school and on these

topics — we need to talk with a female. It is more comfortable with a female.

This study suggests that even the best intentioned, most sincere rabbi is generally perceived by
teenage girls as sanctimonious, self-righteous, and condescending when addressing women about
modesty. Being male, he has never had to deal personally with these issues and, in their eyes,
cannot possibly be empathic to the struggle these strictures represent for them. Issues of

modesty should be addressed by female educators.

259



Exploring the Contours of Normation among Participants

In this section, I explore how the approach to moral education propounded by Green
(1999) serves as an innovative framework to interpret the experiences of participants in this
study. (A more detailed presentation of Green’s approach is found in the theoretical background,
Chapter 1, p. 26) Green’s central concern is the governance of conduct. By using the term
governance, Green wishes to broaden the focus of moral education to include “the exercise of
every craft and profession and in the maintenance of every civilizing practice” (p. 3). Through
stress of “governance,” Green also avoids exclusive focus on the rational analysis of what

constitutes proper behavior.

The effective governance of conduct — the central aim of moral education — is
not simply comprehension, that is, the capacity to talk the talk of ethics and set
out in argument the proper path of conduct. Moral education has to do with an
acquired temper of the self by which the talk is brought to actually govern
conduct and can be discerned to do so, even when the conduct itself falls short

of all we think it ought to be. (p. 3)

The mechanism by which an individual exercises self-governance is the development of
conscience. “Conscience is reflexive judgment on things that matter and is formed by the
acquisition of norms, norms that take on the role of governance” (p. 23).

Conscience is formed through the development of internal voices, each of which
emphasizes a different aspect of morality. These voices exhort us to excellence in craft, loyalty in
membership, and sacrifice for duty. Other voices include the voice of memory and imagination.
These voices “argue” amongst themselves and thus form conscience. Green chooses the term
“normation” to describe the state in which one is governed by a norm. The goal of moral
education is to bring people to a state of “strong normation.”

His analysis of motivation for behavior makes a clear distinction between accordance,
obedience, compliance, and observance. Most important for this research is Green’s distinction
between compliance and observance. Behavior that merely complies with a norm or a rule does
not indicate strong normation. A person can be defined as “normed” only if they are cognizant
of a rule and accept it as a norm, even if they do not always act in accordance with that rule.
Normed behavior is actually more easily identified in the breach of a rule, when conduct is
disobedient, because normation is not only defined in behavior but also in the accompanying
feelings associated with that behavior. In the violation of a norm, a person’s feelings of guilt and

remorse identify whether they are truly accepting of the norm or not. Normation ranges from
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strong to weak. Normation which invokes moral emotions of self-assessment like guilt or pride
is defined as strong normation. When norms are construed as technical directives, or viewed as
weak rules of prudence, the result is weak normation characterized by governance of a functional

and prudential nature. Green views moral education as striving to foster strong normation.

The Uneven Nature of Normation among Participants

A complex picture of normation to shemirat negiyah and modesty emerges from the

Modern Orthodox participants in this study.

Strong Normation to Jewish Law

Gila described a delicate balancing act as she presents her struggle with the majority

culture, but continues to be committed to Jewish law.

Researcher: You see all these things that look cool, that look attractive, that look
like they are fun; how are you able to say, “This is not relevant to me?” What
gives you that strength?

Gila: Because I know it’s not true.

Researcher: Where do you know that from?

Gila: ‘Cause I believe in God and I believe in what I'm doing...

Researcher: Is it a temptation?

Gila: Yeah, of course...

Researcher: It’s not simple?

Gila: No, not at all.

Gila was able to reject fashionable clothing or a potentially exciting activity as inappropriate
despite its attraction because of her conviction that the standards she is committed to emanate
from God, a description which evokes Green’s idea of the sacred. Green contends that moral
education is only possible in a world which admits of the sacred. The sacred is not necessarily
rooted in religion, but in the recognition of a boundary which provokes awe or reverence. Gila’s
description reflects the image of a strongly normed Modern Orthodox Jew who processes her
actions through a lens based in the sacred. She identified the source of her strong normation as

her home.

Gila: I have a home which believes in what we are doing.. .like there are no tricks.
We really keep everything, we keep that thin boundary [between that which is

permitted to incorporate from the secular culture and that which is forbidden]
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very carefully... It means knowing how to integrate the fun, depends what you
call fun, and think which fun things you are allowed to and which you have to
leave behind. What is right to do and what is not. It’s hard. Sometimes you have
to say, wait hold on a minute. It’s not so easy to do that... sometimes I reach a
point where I just want to say: “Who cares about all of this?” But then, I always
try and strengthen myself, and say, “you know that it will pass and in a minute

you’ll be OK again”, and I strengthen myself.

Gila is strongly normed. Her internal dialogue accompanies her in her daily life throughout the
choices she makes and keeps her from engaging in activities that are against the norms of her
home which are based in Jewish law. While she gives credit to her home, Gila’s internal dialogue
expresses self-governance. Her behavior is not merely compliant to Jewish norms, but observant
of them. As such, she identifies with Jewish norms, willingly accepts their authority upon her to
the extent that she is deeply distressed by the lack of commitment to Jewish law around her. Her
observance is most clearly demonstrated by her ability to say in explaining her feelings “Don’t
you understand, I am the Jewish law.”

Gila’s expressed self-governance is in an internal dialogue, not imposed from without,
which seems to mirror the voices Green considers necessary for a moral life. Despite her
commitment to the standard of Jewish law, Gila still spoke of challenge and struggle. This
confirms the complexity of religious life for the strongly-normed member of the Modern

Orthodox community.

Navigating Among the Voices

Judy also experienced conflict, but unlike Gila, she is moving away from accepted norms.

Her story offers a rich desctiption of a participant mediating the various voices of conscience.

Judy: ...And like I never get anything over the internet and I was so excited and
this time I wanted to order something and I ordered a shirt and I get it and it’s
like, “Wow, this shirt is really see-through.” I'm like, fine, whatever — I’ll wear a
tank top. And then my mother is like, “Don’t you think that’s a little see-
through?” and I'm like, “No, it’s fine — not at all, I don’t think it’s see-through.”
And I walked around with it. And then even my sister, my sister ... she looks at
me and she’s like, “Why are you wearing that — it’s really see-through” and I'm
like, “What? — It’s not that see-through, no it’s not.” And I'm thinking, “Oh my
gosh, what is wrong with mer” And my mother’s like, “You don’t think it’s really

see-through?” And my mother saying that made me feel like, “Oh my gosh, I
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really am changing!” Also that I didn’t listen to my mother and I didn’t go
change. I was like, “Who cares, what the heck.” Nobody looked at me any
different! And like when we went out nobody looked at me and said “What is she
wearing” and like whatever! They just said like, “Oh, it’s really a nice shirt.” And I
felt really good about myself. And it used to be whenever I would try anything on
and let’s say it would be a really nice shirt and my mother would say, “the sleeves
are a little short” and I would be like, “no” and she’d be like, “It’s fine, it’s just a
little short” and I’d be like, “no mom, if you said it’s short — it’s short! I won’t get
it. I don’t want you to be looking at me saying it’s short”...And here she says,
“Isn’t it a little see-through?” and I say, “no” and I wear it! I'm like, “wait it

doesn’t bother me anymore”, I don’t know — it’s weird.

Her detailed description of her decision to wear a shirt that she previously would have
considered unacceptable affords us access to the various internal voices at play in a moment of
significant change. By persisting in wearing the “really see-through shirt,” Judy moved away from
her family’s expectations of her regarding dress and explored how this independence felt. She
had chosen not to be compliant with a family norm in favor of her own personal taste, which
was later confirmed as a peer norm. As she worked to convince those around her that what she
was wearing was acceptable, she reflected about the changes she was undergoing. She had
already come to the conclusion that the shirt was not up to par, but she was determined to wear
it. In fact, her own expressed assessment of the shirt changed when confronted by her mother.
She surprised herself with her ability to resist her mothers’ disapproval, something she had
always sought when purchasing clothing. In so doing, she discovered that, outside of the family
context, no one “looked at me any different.” The community norm had not been violated; it
was more tolerant than she had expected, and she was able to feel “really good about myself.”
Her feeling good may stem from the realization that she need not be as stringent as she had been
— the community would still accept her. In addition, it may stem from her sense of
independence, the fact that her mother’s voice was no longer going to control her decisions
about clothing as long as her practice was close enough to her mothers’ expectations and
maintains the community norm.

Judy’s ability to feel “really good about herself” speaks to a rejection of her family norms,
although the step away was not simple. Along with her good feelings, she expressed uncertainty,
“Oh my gosh, what is wrong with me?” as well as feeling “weird” at not being bothered by her
mother’s criticism. She struggled to identify how she felt and experienced both good and bad

feelings, a reflection of the fact that she may still be observant of a norm even as she is moving
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away from it. It seems that she is seeking to move outside the realm of family governance and
function from within her personal norms, which are deemed acceptable because they are
reinforced by her peers. Judy, like many Modern Orthodox teenagers, is in flux and unsure which

voice to heed.

The Voice of Membership

Tali’s experience provides an example of the dynamics that often play important roles in
normation within a school community. The class effort to commit together to accept a new

norm upon themselves demonstrates how the voice of membership can support a voice of duty.

Tali: We know that the school has a bad name because girls do not dress
modestly. For those who care, we do not want to see our school looked at like
that. So we all want to change it together...and there are girls who found it really
helpful, like me for example, who changed the way they dress. The fact that it
was a class effort really helped, because everyone took it on together and not just

one person alone.

It seems that up until that point, membership of her peer group encouraged rejection of the level
of modesty required by the school. The power of a group that chose to be normed to the
school’s expectation of modesty assisted Tali to accept the norm herself, something she would
have found hard to do alone because she did not want to stand out alone against her peers. This
example highlights how normation can take place and be re-negotiated within a school
community. In this case, the community was defined by the class. This incident allows us to
consider the possibility that one of the units to which participants seek membership is defined at
the class, rather than the school, level. It may even be defined by particular peer groups within
the classes as demonstrated by the small group of participants who were opposed to this class
effort. This complexity is noteworthy because it refines definitions of communities within
Ulpanat Bina in which normation may take place. By viewing Ulpanat Bina not as a monolithic
community which does or does not possess a norm to a particular standard of dress, but rather
as a composite of students from various communities some of which are normed to Ulpanat
Bina’s standard of modesty, we may consider new avenues for fostering normation. These will be

discussed in the section on educational implications.

Seeking Moral Willfulness

Maayan and her boyfriend’s struggle to be shomer negiyah provides an example of people

who experience the feelings that indicate strong normation, even while not being compliant of
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the norm. Committed to Jewish law, they have found it too difficult to live up to their

expectations of themselves. This is a source of deep distress, a sure sign of strong normation.

Maayan: You come to a conclusion [to be shomer] and then you stop because it is
too hard and you discuss it all the time... and I can tell you that with all the
desire that touch evokes, what holds you back is that you are religious. I currently
have a real sense of guilt, especially since I grew up in a religious home. I truly
believe that it is the right thing [shemirat negiyah], and not because they
brainwashed me at home, but I truly believe in it... I think it is much harder
today because of the technology and culture around us, which completely
contradict what we [religious Jews] think. ‘Cause like, “If you have a wish — fulfill
it,” “You’ve got dreams — realize them,” “Just do it,” “Life is short, so do what
you want.” And that really contradicts our approach, and then you are really

stuck in the middle [my emphasis, Y.D.].

This example is representative of a substantial group of Modern Orthodox teenagers who are
observant of the norms of shemirat negiyah but have difficulty upholding the standards. They
experience this lack of ability as a failure and seek to strengthen themselves to behavioral
observance. Maayan identified the “voices” of secular culture as exacerbating the struggle by
providing strong support for the approach she wishes to reject.

In Green’s terms, Maayan is strongly normed because she “invokes the moral emotions
of self-assessment” (p. 50) despite the fact that her behavior does not accord with the norm.
Maayan appears strongly normed but lacks the motivation to act according to her convictions.
James (1982) describes the concept of moral willfulness as that which enables people to live in
the vision to which they adhere. Maayan’s struggle challenges Modern Orthodox educators to
develop strategies for strengthening moral willfulness. In light of this, The Life Values and

Intimacy Curriculum will seek to develop and provide such strategies.

The Absence of Community Normation to Shemirat Negiyah

Amit developed a personal autonomous standard for shemirat negiyah, different from
Jewish law. Her approach is representative of a number of participants and is reported by the

participants as being true for many of their peers as well.

Amit: I have no internal conflicts. I am happy with the path I have chosen. I am
quite comfortable with my choices, mainly those [Jewish laws] that I do not do. I

am not shomeret negiyah. 1 have relationships with boys. I have good male friends. I
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think it is the most normal and healthy thing in the world. I have very, very clear
boundaries I set for myself. I do not feel that I need to be shomer negiyah, 1 have
my own boundaries and they protect me... There was a period of time once when
I was shomeret negiyah and then I came to understand that I do not really need it. It
doesn’t bother me, but when my whole group of friends put their arms around
each other for pictures and only I was standing on the side and looking, |[1
realized] I do not need it because I have my own boundaries. I told myself that I
do not need to be shomeret negiyah, but 1 would not do anything sexual at the
moment. I am not interested and I will not involve myself in these areas. I have
boundaries even if I am not shomeret negiyah. Hugs for pictures — that, yes. But not
more than that. They also [my friends who are not concerned at all with shemirat
negiyah] know it [my boundaries]. I have told them and it is quite clear, Thank

God.

Amit considers herself a full member of the Modern Orthodox community. While
accepting the norms of Shabbat and keeping kosher unequivocally, she sees shemirat negiyah as
falling in the realm of personal choice. This placing of shemirat negiyah in the realm of personal
choice is a new development for Amit, re-evaluated as a result of becoming a member of a group
in which shemirat negiyah was not a group norm and instead became an imposition that separated
her from her peers. She negotiates her boundaries differentiating between casual interactions of
friendship (“hugs for pictures”) and anything more intimate (“I would not do anything sexual”).
Her intuitive personal decisions about practice actually reflect categories of Jewish law within
shemirat negiyah — that of social touching as opposed to intimate touching (Shakh commentary to
Code of Jewish Law, Yoreh Deah 157:10). A broader concept of Jewish law’s approach to the
interaction between males and females as provided by the Life Values and Intimacy education
curriculum may help Amit identify her will as more closely aligned with that of Jewish law, as
opposed to her present assessment of its irrelevance: “I came to understand that I do not really
need it.” Amit is neither defiant nor guilty, but allows herself to make autonomous choice in
matters of shemirat negiyah. While Amit’s autonomous choice is not far from the standards of
Jewish law, her self-definition as someone flouting Jewish law “I told myself that I do not need

»

to be shomeret negiyah” is problematic. The Life Values and Intimacy education curriculum
supports autonomous decision making balanced against deference to the authority of Jewish law.

Amit acknowledges this tension as expressed in her wish to ultimately be religious.
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Amit: Ultimately, I do want to be religious. To educate my children to religious
values and send them to a religious school. I hope that in the end I will choose
the more religious option and not the Western one. For now, I choose the more

Western option because it is the coolest.

This tension will be explored further in dealing with the issue of authority and autonomy.
Amit was not alone. Sarah also considered herself a member of the community and understood

the definition to include those who are not fully committed to all of Jewish law.

Sarah: In general, Jewish law leads me... I don’t know... It doesn’t mean that I
am a non-religious person if I am not shomeret negiyah. 1 simply have not yet found
the great, bright light in the Jewish law. There are plenty of things that are really
annoying to me and I don’t agree with them. I don’t break Shabbat, and that is

not only out of habit. But I don’t take everything so seriously.

She does not view her less punctilious observance of shemirat negivah as defining her religiosity.
Her vision of religiosity is not dependent on observance of the details of Jewish law. Still it is not
a mere unthinking, formulaic behavior “I don’t break Shabbat, and that is not only out of habit,”
but something more. A number of other participants offered similar sentiments. It seems that
while keeping Shabbat is strongly normed among participants, adherence to some laws or to the
entirety of Jewish law as a system is not a normed standard. Thus participants were comfortable
with partial observance of certain laws, recognizing that this did not place then outside of the
community to which they were pleased to belong. “I am not a non-religious person if I am not

shomeret negiyah.”

Shemirat Negiyah as a Live Issue for Participants

Issues of modesty and shemirat negiyah were live issues for participants, occupying much of
their thought and attention. In a survey of fifteen possible topics that students might be
interested in addressing in the Life Values and Intimacy education course, the second and third
most popular topics requested by participants were shemirat negiyah and modesty. Participants
reported that students in the school often tried to have teachers discuss issues relating to shemirat
negiyah and relationships. In addition, monthly “Ask the Rabbi” classes, which were open to
questions in all areas of Jewish law and philosophy, often centered on these topics.

This intense interest in these topics seems to indicate that these were borderline issues
for participants, behaviors to which they were not yet normed but in the realm of the possible.

The very fact that participants were troubled by these issues indicates a state of flux regarding
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normation. Green identifies “being troubled” as an important pre-requisite for the possibility of

a “teachable moment.”

First and most apparent ... is this condition of being genuinely troubled, that is,
confronted with a real conflict between duty and interest or desire, and thus
confronted not as some abstract possibility, but in some quite specific case. This
combination of (a) being confronted by a special case and (b) being genuinely
troubled — this combination is what creates the “teachable moment” in which the

command of duty can be heard. (p. 96)

This prerequisite of “being genuinely troubled” indicates that normation is an
incremental process; change in normation happens only at the border between the states wherein
participants are already normed and where they are not yet troubled. It does not occur all at
once, as a general transformation or conversion. Many participants also indicated that shemirat
negiyah and modesty are issues about which they are “genuinely troubled.” For some, there is a
norm to shemirat negiyah and modesty which is challenged by interest and desire. Amit represents
those in Ulpanat Bina who have comfortably rejected the norm and are therefore not troubled.
These findings confirm the educational focus on these areas as a primary concern for revising

norms.

Establishing the Boundaries of Normation to Shemirat Negiyah

Although participants expressed a broad range of commitment with respect to adopting a
norm of touching based in Jewish law (shewmirat negiyah), they were all committed to setting
boundaries which eschewed sexual intercourse. This finding is significant in that it sets teenagers
in Ulpanat Bina apart from the majority culture. In the United States, Regnerus (2007) reports
(based on the National Longitudinal Study of Adolescent Health) that 33% of teenagers aged 15,
and 57% of teenagers aged 17 have engaged in sexual intercourse. A study of sexual practices in
the Israeli State school system (Shtarkshall et al, 2008) found 22% of 15 year olds and 45% of 17
year olds engage in sexual intercourse. There are no statistics to date on sexual activity in the
Modern Orthodox teenage population. This study gathered data on sexuality among tenth grade
girls in Ulpanat Bina exploring the question of their sexual activity. Participants described sexual
activity ranging from full commitment to shemirat negiyah to heavy petting. A couple of
participants expressed concern about their friends who were “doing bad stuff.” Based on the
interviews in this study we can infer a level of sexual activity that eschews oral sex and sexual

intercourse and is far below that of participants’ secular counterparts.
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A comparison of the language employed by religious Christians versus religious Jews to
encourage restraint in sexual activity reveals sharp differences in the location of the struggle
confirming the findings above. Religious Christians speak in terms of “chastity” and “virginity
pledges,” while religious Jews speak in terms of “shemirat negiyak’ which is far removed from
sexual intercourse. This distinction in language profoundly affects the way the struggle is
conceived. A pledge of virginity makes sexual intercourse the act of contention. Whereas the
self-concept of whether I am “shomer” still leaves sexual intercourse, I would contend, a much
less considered act. The existence of shemirat negiyah has succeeded in marginalizing sexual activity
among Modern Orthodox teenagers so that conflicts revolve around the level of touching rather
than sexual activity. In that sense shemirat negiyah, even for those participants who are establishing
boundaries for themselves, has accomplished the Rabbi’s goal of minimizing premarital sexual
intimacy. While this study focuses attention on the area of struggle, this major distinction
between teenagers in Ulpanat Bina and their secular counterparts is noteworthy.

Restricting romantic relationships during high school or permitting them but expecting a
standard of shemirat negiyah can exact a price. Physical expression of affection is an important

component of a romantic relationship.

Gila: Yeah, that’s exactly why it’s not, why it’s over [my relationship with my
boyfriend] because it’s not right, like you simply don’t connect as
deeply...Because I think that you really can’t connect propetly, have that
relationship without like not touching at all. ‘Cause yeah it [a physical
relationship] is part of it. I think it is part of it. With all due respect that you are
supposed to relate to the person, it [a physical relationship] is how you express
everything; and I think, so, so if we can’t do that then I don’t think you should be

boyfriends and gitlfriends, ‘cause there’s just no point.

For many Modern Orthodox teenagers, like Maayan and her boyfriend mentioned eatlier,
who have been romantically involved since ninth grade, maintaining shemirat negiyah becomes
untenable. They have recently stopped being shomer negiyah despite their intended commitment to
it. Their struggle and the associated guilt they carry as a result of their failure in shemirat negiyah
add to the price. Some educators recommend that Modern Orthodox teenagers be involved in
mixed social groups without dating until they are ready for marriage. Gila finds this solution

problematic.

Gila: The principal said that it’s really good [to be in a mixed boy-girl society| but

you have to keep Jewish law, and you have to be shomer negiyah, and to know the
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rules of boys and gitls not being alone together, and not to have a boyfriend. But
I don’t understand how he expects us to, and I asked him a lot of times and he
just like he didn’t answer ... I have asked him a lot of times like what do you
mean? It can’t be that boys and gitls are going to be together and nobody is going

to love someone and — it just can’t be...

Denying involvement between the sexes requires repression of natural urges, which is often done
through education that represents these urges in a negative light. Repression, particulatly through
negative messages about sexual feelings, makes it hard to accept and even take pleasure in these
feelings when they are permitted. It limits the ability to transition smoothly into married life
which healthy teenage relationships often facilitate. Alternatively, lessening the force and diluting
the standards of shemirat negiyah in order to allow for the type of relationship that Maayan and her
boyfriend engage without the struggle would likely bring the level of sexual activity among
Modern Orthodox youth more in line with their secular counterparts. While the Life Values and
Intimacy curriculum remains committed to shemirat negiyah, being cognizant of the associated
price encourages sympathy and sensitivity to the plight of some Modern Orthodox students.

In conclusion, the uneven commitment to shemirat negiyah coupled with the absence of a
need to conceal breaches of conduct on the part of many participants indicates that shemirat
negiyah cannot be defined as a communal norm. However, this absence is bounded by strong
normation to restrained sexual behavior which eschews sexual intercourse and other forms of

casual sexual intimacy.

Shemirat Negiyah and Modesty: My Personal Choice?

Ulpanat Bina was described by its students as a school that accepts students from a range

of Modern Orthodox communities.

Judy: The thing about Ulpanat Bina is that they take all kinds of gitls. It’s not like
other Ulpanot which takes mostly the same kind of girls. Because it takes a

variety of girls you come here knowing that it’s going to be like this...

Despite the expressed disparity in normation to shemirat negiyah and, to a lesser extent, modesty,
many aspects of Jewish law are normed for all members of the school community. For example,
participants were in agreement that observing Shabbat or keeping the dietary laws were non-

negotiable commandments.
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Yael: In my opinion, it is your choice as to whether you want to touch or not. It
is not your choice whether you want to keep Shabbat, because you are part of a
certain framework. But shemirat negiyah — that is more up to you than keeping
Shabbat or praying three times a day. There are plenty of people who understand

it as being my personal choice.

Yael’s differentiation between shemirat negiyah as being “my personal choice” and Shabbat, which
is “part of a certain framework,” requires further analysis. How do participants perceive and
categorize this area of Jewish law? Yael grants the authority of Jewish law to shape behavior in
general but places shemirat negiyah outside that category. The most likely reason for Yael’s
differentiation lies in the pervasive lack of commitment to shemirat negiyah in the Modern
Orthodox community, which speaks louder than the rare educator who chooses to present it as
Jewish law. In this conception, Yael is committed to observance of Jewish law as “part of a
certain framework,” but makes an exception with respect to shemirat negiyah reflecting her
communities practice. Since shemirat negiyah is not a community norm that is present in her home
or in her community, she does not feel obligated by it. In contrast, Gila who is fully normed to
shemirat negiyah as reflected in her breaking up with her boyfriend because of her commitment to
it, identifies the source of her strong normation to be her home. Both Yael and Gila base their
practice on the norms of their home and community.

Yael’s lack of adherence to shemirat negiyah may bespeak a deeper rejection of the
authority of Jewish law. Her rejection is evident prominently in the case of shewirat negiyah
because it is the point at which local convention diverges from Jewish law, but she may lack a
more fundamental commitment to Jewish law. Yael constrains her behavior in other areas in
deference to family custom or local convention, but once those come under pressure, they too
may go the way of shemirat negiyab.

The different ways of explicating the lack of commitment to shemirat negiyah lead in
different educational directions. The first set of explanations, which assumes general
commitment to Jewish law, invites an educational program that takes existing commitments and
extends them to the area of shemirat negiyah, whereas the second explanation would lead to a

program that seeks to foster a commitment to Jewish law in general.

The Dialectic of Autonomy and Authority

The question of educating to a positive and accepting relationship with Jewish law has

been a source of concern for Modern Orthodox educators, who, while viewing education in this
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area as a cornerstone of religion, admit scant success and note the minimal curricula in the area.

Eliach, a prominent Orthodox American day school educator has said:

We teach our students the importance of authority in that we have to accept the
rulings of the Sages and of the poskim (codifiers). Whatever is written in the
Torah cannot be questioned.... but we also teach literature, history and science in

which any authority may be challenged. (Eliach, 1972)

Eliach highlights one of the central dilemmas intrinsic to Modern Orthodox education. Exposing
students to academic rigor that demands uncompromising questioning of text in their general
studies must carry over as an approach to all learning. However, in areas of Jewish law, students
are expected to accept the logic of a tradition based on norms that often no longer seem
applicable to students’ current realities.

A similar description of Modern Orthodox students in North American day schools is

provided by Berman:

...the basis of their commitment is a mixture of rational thinking and
considerations of conscience. If it makes sense and is not terribly troublesome,
there is a chance they will accept the diz (the rule). Otherwise, the authority
implicit in the traditional acceptance of Jewish law carries little or no weight.

(Berman, 1990)

This need for a personal sense of meaning or understanding is a modern development also
expressed by participants in Ulpanat Bina. In the following sections, we will explore this issue for

Life Values and Intimacy education.

“Not Because It’s the Jewish Law™”

Yael’s emphasis on personal choice as described eatlier was mirrored by almost half of
the participants. Participants are choosing to assert their right to make autonomous decisions

rather than be subject to an imposed authority.

Rivka: There are many who do not struggle [with Jewish law]. They do whatever
they feel like. And afterwards they neglect Jewish law, or afterwards they return
and try and ignore what they did. But it seems to me that most just don’t struggle

with it.
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Participants expressed the lack of weight of tradition for them in various ways,
particularly in areas of sexuality and relationships. As members of a traditional community within
a secular majority culture, they are exposed to possibilities and expectations of behavior and
relationships different from those of their tradition. They seek to circumvent the norms of their

traditions, whose expectations and standards of behavior seem outdated.

Maayan: The Western world emphasizes sexuality, boys and gitls. It is in almost
every movie. And then there’s the Jewish law, and there’s a clash between
them...As religious people it is very difficult... This country is also very Western.
There are plenty of secular couples and you feel weird and stuck within Jewish
law. There are very few who really keep these halakhot. In practice, many don’t

really keep it.

Participants were asked to offer suggestions regarding how they would teach issues of
sexuality, modesty, and relationships. Only one participant suggested using the argument that
“it’s the Halakhal?” as a justification for being shomer negiyah. In fact, almost all participants felt
that telling them that they need to behave a certain way because it is Jewish law would not be

effective.

Lior: You cannot just come up to her and say, “This is what the Torah says; this
is what you have to do.” Because it is really not right to teach things that way. It

is not convincing. It is not the basis of practice.

Lior expresses a lack of  priori commitment to Torah and Jewish law, secking something more
convincing. Her response is evidence that for her, and many peers who share her sentiment,
Jewish law does not elicit the voice of duty. Green describes this voice of duty as that with the
capacity to transcend one’s needs in service of an external, sacred standard.

A few participants were of the opinion that knowing something is based in Jewish law
could impact negatively on some students at Ulpanat Bina and should be avoided as an
argument. They suggested that educators approach topics such as shemirat negiyah and modesty
from a secular perspective, identifying universal reasons why following these precepts is
worthwhile. Eventually, once educators have helped their students recognize the wisdom of

these notions, they can demonstrate how these ideas are also rooted in Jewish law.

Sarah: If I am shomeret negiyah, it is not because of the Jewish law, it’s because 1

feel that that is what is good for me. Not because I need to do it, it’s not coming
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from feeling obligated to it. It could be that one day I won’t care and I'll do
whatever I feel like... I think that if you teach the class not from within the
Jewish law, that’s the right way to go about it and then one can see how it

connects to the Jewish law and that leads to believing the Jewish law.

Adina, the school instructor who implemented the Life Values and Intimacy curriculum,
confirmed this preference to approach topics through secular texts and universal reasons. In our
preparatory meetings for the course, she rejected some of the materials from the original
curriculum as being too heavily based on sources from Jewish law. She adopted an approach in
which she introduced topics such as shemirat negiyah and modesty with a newspaper article, poem,
or discussion emanating from a psychological study. Having laid the groundwork from these
resources, she closed the unit with a presentation of a rationale based in Jewish law. She
confirmed that in her experience, a sizable number of students would lose interest and
categorically reject a lesson if presented only with text-based, religious sources. As a veteran
educator at Ulpanat Bina, Adina has concluded that the authority of Jewish law per se is not
sufficient to engender commitment. This confirms that the prescriptive approach to Jewish
education which was once sufficient does not work in a school which encourages “broad vistas
of thought” along with “obligation to Torah.” Adina contends that from her experience more

modern sensibilities of autonomy override the authority of Jewish law.

FEducational Dilemmas

The educational struggle with the place of autonomy within a traditional education was
manifest in several phenomena in the life of Ulpanat Bina. I found paralysis on the part of some
educators, a sense of weakness as viewed by students, and a complex educational message from
the administration in pursuit of a discipline policy in the area of modesty that still allowed for

student autonomy.

Teacher Paralysis

While this research confirmed the need to address issues of sexuality in the schools, the
opposite actually takes place, and participants reported that many teachers in Ulpanat Bina avoid
any discussion of these topics. One of the home-room educators in the school who did initiate a
series of classes on modesty corroborated that she was uncomfortable addressing the topic and
generally tried to avoid it. Her initiative only came about because blatant violation of dress code
had become pronounced enough among her students that she did not feel she was fulfilling her
responsibility as a religious role model and not address the issue of dress. Her initiative was

unusual. Gila suggested that teachers actively avoid addressing the topics of modesty and shewirat
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negiyah, and even when explicitly asked to discuss them often continue to evade discussion. She

identified fear as the motivating factor behind this avoidance.

Gila: ... I think they [the teachers] are afraid from it ‘cause gitls react really
strongly and say “What, what do you mean, we can’t do this, it is part of our

lives.” So it’s easier to skip the story.

One of the male teachers of Jewish law in the school also identified avoidance of the
topic on the part of the school administration and teachers as being based in fear. He contended
that authority figures in Ulpanat Bina often fear that imposing behaviors relating to issues of
modesty may lead to a backlash against religion among students. In defense of the avoidance
approach, some cite a teaching from the Babylonian Talmud, (Shabbat 148b) “better a person sin
unintentionally by not knowing what they are doing wrong, than sin intentionally, having been
taught the laws.” While this sentiment does have its roots in tradition, it is not applicable here.
Participants are aware enough of the demands of shewirat negiyah such that teaching or not
teaching will not change their level of culpability. Teacher avoidance of educating about issues of
modesty and shemirat negiyah parallels what we saw earlier among peers, who hesitate to call their
peers to task for laxity in modesty or shemirat negiyah. Whereas this hesitation is understandable
among peers, when expressed by teachers it represents a serious lapse in their charge to pass on

these expectations of the tradition.

Expectations without Enforcement

While some participants as well as a few teachers at Ulpanat Bina explain the lack of
education in areas of modesty, sexuality, and relationships based on a fear of confrontation,
administrators at Ulpanat Bina offered an alternative explanation. Ulpanat Bina had recently
decided to implement a uniform shirt as a solution to a lack of modest clothing in the student
population. This uniform shirt was the source of much contention between students and
administration, and while it remained official school policy, there were no consequences for
students who chose to come to school without their uniform shirt. The administration grappled
with the question of how to set and implement expectations.

Judy viewed the school as being entirely unsuccessful in this endeavor. She was critical of
what she considered a non-committal stance on the part of the administration in implementing

standards of dress and prayer.

Judy: The school’s fine but I don’t know, it doesn’t push...Like when you come

into school — you have to be modest... Also prayer — you have to pray in the
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morning. Girls are outside [during prayers, not praying] nobody says anything or
does anything. You don’t pray — nobody responds. Girls want to wear short

sleeves — they don’t tell us anything, no discussion...

She highlighted both modesty and prayer as areas in which mixed messages are offered, with

2 <c

expectations set in a general way (“be modest,” “pray”), but not clearly defined and subsequently
not consistently enforced. She held the school responsible because she thought that the lack of
response to what she perceived as repeated breaches of rules empowers students to continue to
ignore the policies they dislike. This strengthens the impression that it is the students who set
policy in the school and not the administration.

In an interview with the school principal, he offered an educational explanation in
defense of its lack of enforcement. The school administration believes in an approach that
presents expectations but also allows a large degree of autonomy for student implementation.
Fully aware that this flexibility sometimes comes at a price in terms of compliance, especially in
the short-term, the administration is willing to make the sacrifice of compliance to the rules for
the sake of what they view as a greater long-term gain, self-governance. This stems from a belief
that teenage students must develop a sense of responsibility and commitment alongside a belief
that this would be hampered by enforcement on the part of teachers. Rather, the sense of
personal responsibility is formed by creating the basic parameters of expectation and then
stepping back to enable students to meet the standards on their own. While the process

sometimes takes time, the administration feels that, ultimately, a stronger commitment evolves

when developed independently.

Defining the Dialectic of Authority and Autonomy

The various issues outlined above, including participants asserting their right to choose,
the range of commitments to shemirat negiyah and modesty, the use of universal justifications for
expectations of Jewish law rather than a justification from within the system itself, and the
setting of standards without enforcement — all seem to point to a single phenomenon.
Participants and teachers alike place autonomy ahead of authority. Educators struggle to find a
sense of religious authority (as expressed in Jewish law) as counterbalance to a modern sensibility
which champions individual autonomy. Hand (2006), in his critique of autonomy as an
educational aim, grapples with a definition for this muddled concept. He terms “dispositional

autonomy”” as one possibility which accords with common usage.
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To possess this trait is to have a preference for relying on one’s own judgment, to
be independent-minded, free-spirited, disposed to do things one’s own way. (p.

537)

Participants, immersed in majority culture suffused with the aspiration towards autonomy of this
sort, found it difficult to accept Jewish law.

Bailey (2003) proposes a model of the “Just Community,” an adaptation of the
Kohlbergian model, for a Modern Orthodox community. Bailey attempts to resolve the inherent
tension between authority and autonomy in his Just Community by carving out a realm for
choice and a realm for command. Students are not free to choose either religious expectations or
the curriculum of the school, but they can exercise meaningful choice in the governance of the
school community. However, Bailey’s approach seems to sidestep the issue by dividing realms. It
does not offer a solution to the student who doesn’t agree to the religious or curricular demands
placed upon him. How then should Ulpanat Bina teach when command confronts autonomy?

Many teachers, unable to resolve the tension between authority and autonomy, either
avoid educating in areas of command that they recognize as being too challenging for their
students or seek to elicit autonomous assent to the commandments through rational and
universal reasons. They thereby transform commandments into moral and reasonable
recommended practices. The articulation of a formula that accommodates this conflict for the
religious educator will be important in overcoming the ambiguity which complicates instruction

and confounds moral education.

The necessary elements of any moral education may be discoverable only in the
context of sectarian education... where adults are able to say to youth with
confidence, with clarity and for a very long time, “This is who we are and this is
why we do these things.”” Any awkward hesitation or apology in this
presentation... on the grounds that there are alternatives among which an
eventual choice must be made... will spell disaster for attempts at moral

education. (Green, 1999, p.xii)

Green does not view the offering of reasons as complicating moral education. Adults can and
should explain “this is why we do these things.” It is the implication that reason giving
necessarily leads to “alternatives among which an eventual choice must be made” to which
Green objects.

In delineating these two concepts, the offering of reasons and the limiting of choice,

Resnick (2008) states:
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In trying to make a place for reason in traditional education, my strategy is to
qualify the presumed necessary link between reason and rationality. In traditional
societies (including religious ones) that nurture reason as well as loyalty, reasoned
conclusions will not translate automatically to autonomous action, especially
where such action is non-normative. Rather, reasoned conclusions must be vetted
with leadership and communal tradition to see how far and in what form they can

be incorporated into current practice. (p. 113)
Earlier, Resnick defined the difference between reason and rationality.

Reason is usually taken to mean developing the ability to reason well while

rationality is the disposition actually to be guided by the outcome of one’s reason.

(p. 108)

Thus understood, the educational dilemma becomes how to encourage critical thinking among
students, to offer sound reasons that help them identify with Jewish law but still tell a student
who has made a reasoned conclusion against the tradition that she should defer acting in
accordance with that conclusion until religious authorities have been consulted to identify
possible ways of incorporating it into current practice. If no such permission can be secured,
then the authority of Jewish law must take precedence. Cultivating the personality of a student to
willingly embrace the tradition necessarily advances the possibility that they might also reject it.

Rosenak (2005) presents the dilemma of the religious educator in this regard.

If he aspires for autonomy for his students, he undermines the religious authority
of his leaders. But if he does not aspire to autonomy, no intelligent, moral person

in our day can possibly justify his approach or accede to it. (p. 78)

Rosenak here articulates the dilemma in terms of a tension between religious authority and the
disposition of an “intelligent, moral person in our day” — someone grounded in a modern liberal
sensibility. In this formulation, being Modern Orthodox means to live in tension, where Modern
means the promotion of autonomy and Orthodox requires deference to tradition. But this
tension can be reduced by reassessing our understanding of both “Modern” and “Orthodox.”
Apart from a few extreme cases, all choices in Modern Western societies are curtailed
through laws or social pressures. On the modern educational front, autonomy as an educational
goal has been criticized. Hand (2006) contrasts a disposition to autonomy — the tendency of a

student to be skeptical of information or be independently-minded — with a disposition to
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heteronomy — accepting of information from reliable sources and of legitimate authority to
impose demands. Hand sees advantages to both dispositions depending on the circumstances.
Resnick (2008) suggests that it would be difficult to show that autonomous decisions are
consistently more effective than those made under the guidance of experts or based in a
particular set of norms. Thus, there is no a priori reason to favor an educational approach that
prioritizes a disposition to autonomy.

With respect to the term “Orthodox,” we find that tradition itself ultimately advocates
autonomy. Sokol (1992) treats this issue in his article on Religious Authority and Personal
Autonomy. After rigorous philosophical analysis exploring three areas in which autonomy is
expressed- law, knowledge, and choice — he affirms that the rational strand of traditional halakhic
Judaism allows for what he terms “soft autonomy.”

This notion of soft autonomy stands in contrast to hard autonomy which contends that

A law is no law at all if not autonomously imposed (Hard Nomic Autonomy); a
belief cannot be counted knowledge unless one proves it for oneself (Hard
Epistemic Autonomy); a choice is no real choice at all unless chosen

autonomously (Hard Haeritic Autonomy). (p. 181)

Of course, hard autonomy admits that people are not free to choose anything they want. Such a
position would preclude all civilized society because choice is necessarily constrained by the rules
of society. Rather, hard autonomy understands that people lend their implicit consent to the
rules of society which can therefore be considered self-imposed. These examples of hard
autonomy are indeed difficult to reconcile with halakhic Judaism. But Sokol rejects this all or
nothing position vis-a-vis autonomy and demonstrates the validity of soft autonomy which
contributes to the value of knowledge, choice or a law observed but does not deem the lack of
complete autonomy as fatal.

Applying this distinction to the Life Values and Intimacy Education curriculum,
advocates of hard autonomy would say that Henkin’s approach which presents students with a
range of halakhic options regarding sleeve lengths is not a real choice at all because he disallows
the choices outside the range. But advocates of soft autonomy would counter that promoting
choice within an acceptable range contributes to the value of the choice even when those choices
are circumscribed. Similarly, advocates of hard nomic autonomy would say that until a student
self-imposes shemirat negiyah, the observance of such laws lacks value. However, advocates of soft
autonomy recognize the value gained when a student self-imposes the laws but still grant that

observing the laws of shemirat negiyah simply out of deference to tradition is not without merit.
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Sokol adduces support for soft autonomy from the Biblical story of Abraham’s advocacy
on behalf of the potential innocents of Sodom. Abraham autonomously challenges God with the

charge “shall not the Judge of all of the earth deal justly?” (Genesis 18:25)

This demonstrates all three forms of soft autonomy. Abraham reasoned
independently that God ought not to kill every Sodomite, and he chose to
challenge God and His dectee on that basis, presumably out of the deepest of his
convictions. Nevertheless, in the end, he abided by God’s will. There is thus
evidence for at least some forms of soft autonomy, and perhaps even all, but not

for hard autonomy. (Sokol, 1992, p. 199)

Further support for soft autonomy from tradition comes from a classic Talmudic source
(Babylonian Talmud, Shabbat 88a). A sage of the Talmud lodges a complaint against the covenant
at Mount Sinai claiming that the Jews accepted the Torah under duress. While accepting the
premise of the complaint and the implicit assumption that the lack of autonomy is indeed
problematic, the Talmud counters that a later acceptance of the covenant was indeed offered free
of compulsion. In essence, we have in midrashic form an educational program encouraging soft
haeretic autonomy. The demand of Mount Sinai expressed in Jewish law is a given, our
educational goal is to engender freely-willed assent to the imposed authority. The idea that
autonomy is expressed in choosing to align one’s will with the demands of a religion accords

with what Resnick (2008) terms identification.

Yet that is precisely the feeling of identification with a tradition, its values and
directives that communitarian education strives for. Such identification does not
preclude autonomy. To the contrary, to be able to feel deeply that ‘this is my

culture’ depends on a deep sense of mine, of self. (p. 112)

The two components — education that promotes free-willed assent to tradition and
education that speaks to the idea of command and promotes obedience to religious authority —
can work against each other. This tension is not between being Modern and being Orthodox — a
tension from without — but rather is an intrinsic aspect of being Orthodox. Thus, living this
tension is not embracing a false hybrid of Modern Orthodoxy, which could be resolved by being
cither wholly modern or wholly Orthodox. Rather, living this tension is what it means to live a
reflective religious life.

Green allows for autonomy in the intrinsic choice an individual always makes while

negotiating the various voices. But Green would take issue with an educational program
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promoting “dispositional autonomy” because it would preclude the voices of membership calling
for loyalty and the voice of sacrifice which defers self-interest to the voice of duty.

The Life Values and Intimacy curriculum must address the dialectical tension between
autonomy and authority and provide an honest approach to this fundamental issue. Having
formulated an approach that allows for the expression of autonomy within education to
tradition, the implementation is not simple, particularly in the areas of shewirat negiyah and
modesty where school-wide norms are absent, such as at Ulpanat Bina. We understand the
important role that reasons can play in the overall process of normation. I therefore turn to

examine the place of reasons in furthering normation to modesty and shewirat negiyah.

The Place of Reasons

This research proposed an educational approach to strengthen commitment to Jewish
law in areas of sexuality, relationships, and modesty. Post-intervention interviews indicate that
participants appreciated the Life Values and Intimacy course as a framework in which issues of
this nature were discussed. Almost all participants emphasized the essential importance of giving
reasons for Jewish laws in these areas. I would like to carefully explore participants’ search for
reasons in order to understand what exactly it is they were seeking.

Many participants, even those who ascribed their primary motivation for shemirat negiyah

to Jewish law itself, found reasons beneficial in strengthening their commitment.

Shai: I think shemirat negiyah is important. First of all, it’s the Jewish law
[emphasis added, Y.D.]. Second of all — it’s not for no reason, it makes sense.

Save it for the wedding, it’s better that way.

Other participants sought reasons because they did not feel sufficiently committed to Jewish law

to accept its practices without a compelling rationale.

Rotem: They should explain more fully why it is good or not good and then each
person can decide for themselves...Let them explain honestly and practically. For
shemirat negiyah — let them explain the rules and why it is not good to walk around

immodestly. Or with regards touching — explain why it is problematic.

Ayelet illustrates how participants eagetly sought reasons that would convince them that,

despite the difficulty, being shomer negiyah is worthwhile.
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Ayelet: That’s like at my age, we don’t really know what we are doing in our lives
yet, we're thinking about what’s going on and so the second you prove it to us,
explain it to us, maybe convince us of it... You have to like make it
interesting and think of a thing that would make us want to be shomer...
You start with a story — it adds a lot. It’s really like that... Because it is something
that you do that’s hard and challenging and if you don’t like, don’t understand
why, you’ll just be like I don’t care anymore ‘cause no one explains to me. And
also like telling, like telling someone I’'m not going to hug you, like my good
friend and I’'m not going to hug you — you need something to hold you up. I
wouldn’t do that to my friend and it’s like embarrassing to him and I wouldn’t do
that to him if I didn’t have something that I could stand on, a basis ...[emphasis

added -Y.D/]

Ayelet defines herself and her peers as being caught between two moral claims. On the one
hand, she implicitly acknowledged the claim of loyalty to the tradition: “It is something that you
do that’s hard” — it is something that ought to be done. On the other hand, there is the moral
concern for embarrassing a friend. From the midst of this dilemma, Ayelet explained that she
and her peers are in a state of flux, still trying to make sense of the demands of shewirat negiyab.
They signaled a willingness to be taught about shemirat negiyah for example, and a high expectation
for the immediate change such teaching will engender: “The second you prove it to us — [we will
act accordingly].”

This statement leads us to question whether these high expectations are warranted, as
well as how participants’ belief in immediate change as a result of sufficient reasons affects them.
It can introduce significant frustration when reasons are offered but no change takes place. Such
purported failures of reasons are already inherent in Ayelet’s statement because she set the bar so
high. She was not looking for mere explanations, but to be “convinced” and “proven” of their
truth. It is also significant that Ayelet handed the responsibility to convince to the educators:
“You prove it to us...maybe even convince us of it.” The initial positive approach to shemirat
negiyah indicated by “the second you prove it to us” is quickly undone by Ayelet’s later admission
that others, “you,” must bear the burden of even interesting us in the question by stories and the
like.

Ayelet’s statement portrays several stages in a process of self-governance, beginning in
interest and ending in action. I present a schematic of the elements in order to define terms and
assist in the subsequent discussion. Each of these elements linking thought to action are the

subject of extensive research and philosophy spanning many disciplines, the treatment of which
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lies beyond the purview of this study. Here, it will suffice to list the elements of a decision to act
and the impact these elements have on each other. While the elements are listed in a particular
order, the process is not strictly linear, for elements can affect each other in cyclical ways.

Interest must first be raised in a question. Individuals must become aware of the various
and sometimes competing expectations of behavior. They must think about the competing
expectations. Knowledge is processed, reasons considered, and reflexive judgment engaged.
Conviction emerges regarding a particular path of action, and finally sufficient motivation must
be mustered to act according to the decision or conviction. An example of a non-linear
possibility would be when action precedes rationale and then plays a role in the retroactive
development of a rationale for an action already chosen. Ayelet’s words confirm that the interest
has been raised. When Ayelet says “prove it to us...maybe even convince us of it” she is
expressing interest in being convinced. The pitch for shemirat negiyah which is not participants’
current norm has to be done in an interesting and compelling way.

Different schools of moral education understand how individuals process these elements
in different ways. As mentioned earlier, education towards autonomy assumes rational thinking
in the processing of decisions and rationality in the disposition of the individual to translate
rationally arrived-at conclusions directly into action (Resnick, 2008). In the presence of norms,
Green allows for reasons to subsequently explain action but questions the relationship between
reasons and action. He leaves vague the process whereby several competing voices resolve into a
single course of action, but does not see it as a process of rational analysis.

Judy suggested that participants are secking not only reasons but also inspiration. Perhaps
she intuited that reasons may not suffice for everyone. In the gap between conviction in a
particular path of action and motivation to act accordingly, Judy calls for inspiration. She has
found it in the role models provided by individuals from a similar background who have

struggled successfully in areas of faith and commitment to Jewish law.

Judy: Someone who can be inspiring, like someone who could be a role model
for you, like we had somebody you can connect to. We had to plan a Shabbat
speaker. And we got this man from a local settlement and he came to speak to us
and what he said was really inspiring... And we were all really moved. Because
it’s not like this extreme case of a non-religious person, or a non-Jew who
became religious. No, that’s like not us, we’re not going to do that. And we are
not going to fly to India and see amazing things and come back to Judaism. But

here he was one of us, and he just started to feel empty like he has no connection
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and you’re like, “Wow like, that’s exactly how we feel that’s like us.” And then

you try to do what he did or try to find a way or you find a Rabbi.

These participants believe in a powerful reason that eludes them. If this reason is
presented, they suppose, it would be of sufficient force to convince them of the necessity of
shemirat negiyah, with behavior automatically following suit. Raised in modern, Western culture,
which is a rational, reason-giving culture, participants have been socialized to assume that
reasons lead to action. This, however, may not necessarily be accurate. When Ayelet said, “The
second you prove it to us [we will act accordingly],” she shares in this supposition. She is actively
secking answers and demonstrates a willingness to listen even as her suppositions about reasons
are inaccurate.

There are several difficulties with Ayelet’s supposition. First, it is empirically false; many
individuals hold convictions, but their behavior does not reflect these convictions. Second, this
approach impacts on students’ reactions when they are offered sound rational basis for a
particular action but fail to act accordingly. If they are convinced that reason leads to action and
find action lacking, then they must perforce implicate the weakness of the rationale. They fault
the reasons rather than admit their lack of ability to act in accordance with reason. This points to
a need to develop more accurate awareness in students of their decision making process and
implementation. They need to understand the distinction between commitment to a certain ideal
and motivation to fulfill it. While conviction and motivation are related, they are not the same
thing. Hand (2000) calls for education towards certain moral virtues in order to help students act

in accordance with their convictions.

They must acquire such moral virtues as temperance and fortitude, so that they
are neither unduly distracted by the immediacy and potency of carnal impulses,
nor too easily discouraged by difficulty and danger, from the pursuit of their

more complex, demanding, long-term or large-scale goals. (p. 544)

The Life Values and Intimacy curriculum will need to incorporate units for
understanding the decision making process and its implementation. Education to temperance
and fortitude provides a significant challenge. This will entail adapting existing methods (for

example, Lickona, 1991) or developing new ones.

The Elusive Reason

The search for the compelling, elusive reason may explain contradictions reported by

participants as to the sufficiency of education in the area of sexuality, modesty, and relationships.
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Two thirds of the participants requested shemirat negiyah as the second most important topic they
wanted to discuss in the intervention course, even though in pre-interviews some had described
almost no education while others felt that sexuality and relationships had been discussed ad
nauseam.

The school principal identified the pervasive sense of not having been taught despite the
fact that some lessons about shemirat negiyah and modesty were given as rooted in the lack of
having been convinced. In his opinion, Modern Orthodox teenagers, both native Israelis and
those whose families are from Anglo-Saxon backgrounds, have extensive exposure to secular
media and its promotion of sexuality. In order to counterbalance these pervasive influences, he
suggested that Modern Orthodox teenage gitls seck the unassailable argument that can compete
successfully in the adolescent marketplace of ideas. In the principal’s assessment (which is
confirmed by the literature on teenage sexual development in the Western world (Schalet, 2004)),
religious teenage gitls, like their secular counterparts, are overwhelmed by constant unconscious
thoughts about issues of sexuality and relationships. Against the backdrop of persistent mental
conversations about their image, the impression they make, their clothing, and how they wish to
project themselves, reasons for modesty and shemirat negiyah fail to provide the necessary bulwark
against these intrusions. This confirms Berger’s (1967) assertion that religion can no longer take
allegiance for granted but must “market” to a population considering many alternatives.

The question of how much sexuality and relationships education really did take place is

perhaps explained with reference to an idea suggested by Bailey (2003).

Periodic moral exhortations or sporadic social-caring activities, at home or at
school, do little to affect the internalization of values and ethical behavior. (p.

138)

It may be that participants have only received sporadic and disconnected lessons in the areas of
sexuality, modesty, and relationships. Because these lessons failed to cohere into an integrated
approach, some participants reported not being instructed at all while others heard only
repetitive and, in their view, inconsequential lessons, which they described as being taught “ad
nauseam.” Bailey suggests the need for a comprehensive school-based moral education program.
The Life Values and Intimacy curriculum attempts to answer that need for issues of sexuality,

modesty, and relationships.
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Proof and Explanation

Ayelet asked for both proof and explanation. The desire for proof was echoed by other

participants.

Researcher: What would you say about Jewish law? What’s your relationship with
Jewish law? When you learn Jewish law — that’s what you do? Or do you make
your own decision?

Nomi: I base it on that, but if I have a problem believing in what I’'m learning, I
would ask questions about it to see if it’s really totally forbidden, or if there are
other ways and what not. I usually listen to it, but if I have a problem with it,
which I often do, because I see things differently from everyone else and I'm
always arguing in Jewish philosophy class because if something is a particular way
just because Maimonides [a 12" century scholar] says it, I feel you need a proof, a

fact.

The conflation between these terms on the part of participants lends insight into what they are
actually seeking. Proofs and explanations are distinguished by the logical necessity of their
argument. An explanation of a particular practice offers an interpretation as to the rational basis
for the practice but does not recommend itself as the only possible interpretation. Proof, on the
other hand, is compelling in its logic, leaving no choice but to believe or act.

This has direct educational implications for how reasons may affect the conviction or
motivation of a student. If a student expects reasons to function as proofs, to impress their logic
upon their mind with the force of logical necessity such that no other possible interpretation can
stand, then students will often find reasons wanting. Educators must make the case that few
decisions are based entirely on “proof.” The vast majority of significant life decisions, ranging
from what car to buy and what career to engage in to whom to marry, can be rational without
the compulsion of logical necessity. They are reasoned judgments. When students refrain from

<

adopting a certain practice because they claim “you can’t prove it,” they are applying an
unrealistic expectation to a process which in other areas is sufficient to render important
decisions.

What is missing for the participants in Ulpanat Bina is something the school cannot
supply, a school-wide norm. Where the norm exists, compelling reasons are less vital. Where

there is no norm and countervailing culture, reasons will not suffice. Participants find themselves

searching because of the absence of this norm.
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Prudence: The Beginning of Moral Education

Green provides clear direction in establishing the proper place of reasons in the
development of conscience. Despite the qualifications above, the presentation of sound reasons
for a particular practice is an important educational aim and advances the process of normation
when properly conceived. Reasons appeal to an innate sense of prudence. When educators
explain that keeping the laws of shemirat negiyah can enhance one’s future marriage, they are
making the argument that it is beneficial to the student in the long-run to abide by these
strictures. Assisting students to come to prudent decisions is an important educational aim,

although, as we will see, it does not directly lead to normation.

I admit, of course, that learning how to be prudent in this sense is something for
which guidance is often helpful, since what is in one’s own self-interest is not
always perfectly evident and even when perfectly evident to some, may not be so

evident to others. (Green, p. 88)

Green’s innovation is in his contention that encouraging attention to self-interest
furthers the goal of moral development. One might think that a moral being must be taught to
sacrifice self-interest. Green addresses the need for sacrifice, but first establishes the priority of

prudence.

This observation about the priority of prudence I would now expand into the
claim that if we were not first of all creatures of prudence, we could not later
become moral beings. Rational attention to one’s own well-being may be, in fact,

the principal threshold for entry into the moral institution of life. (p. 89)

In discussing the prudential argument for truth-telling, “honesty is the best policy,” Green says

that,

The dictum has a certain motivational punch ...[which] can provide a good point
at which to start our moral education even though it cannot provide a point at

which to end it. (p. 89)

Appeals to prudence are important prerequisites to the development of conscience, but
not sufficient to develop strong normation. Green explicitly cautions that rationales can never

yield the development of conscience.
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Is it enough for the aims of moral education, then, to find and to teach the
reasons, even sound moral reasons, for such a sacrifice? No...We do not become
moral by consulting the reasons that endorse our sacrifice, even though we are

likely to become morally mature for having explored those reasons. (p. 91)

Reasons, says Green, can develop moral maturity, but they will not lead to moral behavior. They
function retrospectively in explaining a path already chosen, but they cannot engender that
commitment in and of themselves. They provide for the weak normation of prudence when our
goal is strong normation.

A further argument can be made that relying on an education of reasons alone does not
serve students well. Jewish law cannot always be justified and reinterpreted to fit the changing
perspective of modern life. Many classical commentators make a clear distinction between
rational laws and laws which defy rational explanation (Saadia Gaon, 933/1948). It is important
to educate Modern Orthodox students to tolerate the lack of reason sometimes found in Jewish
law and educate towards an intrinsic commitment to Jewish law per se. Such an approach will
assist them in maintaining commitment when they encounter a Jewish law that cannot be
“beautified” to fit modern sensibilities through a process of identification with the tradition.
Developing commitment to the system as a whole ought to be a goal for religious educators in
order to facilitate commitment when understanding proves more elusive and the law must be
performed out of a sense of duty. Here, too, educators can offer reasons for the wisdom of the
system as opposed to reasons for individual commands. But the limitations on reasons, even
when applied to the entire system, still obtain, and we will need to appeal to the voice of sacrifice

and duty in order to engender strong normation.

The Voice of Sacrifice and Duty

Green’s approach accords well with the needs of a Modern Orthodox education because
he sees reasons as the beginning but not the end point of moral education. The voice of sacrifice

must be heeded when a behavior works against self-interest.

We often view morality in just this way, that is, in the light of the conflict
between interest and duty, between the claims of self and other. And when we
do, then morality is construed as entering the picture only when we are willing to
sacrifice self-interest for the interests of others..Moral reasons are ‘other

regarding’; prudential reasons (non-moral) are ‘self-regarding’...According to that
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perspective, morality enters only when we find the voice of conscience as

sacrifice and when that voice gains its own motivational strength. (p. 91)

Despite this common conception of morality, Green does not equate the voice of duty and
sacrifice alone with what it means to be moral. Other voices must also enter the conversation,
for example, voices which call for loyalty in membership.

We often recoil from this call to sacrifice and try to reframe it as broader self-interest.

Perhaps I am to say, as Dewey did, that what appears to me now as self-sacrifice
is not really a sacrifice of the self in me. It is merely me acting now to advance
the interests of the self in me that is now being formed. But this again, it seems

to me, is a disguised appeal to prudence. (p. 91)

If a goal of moral education is to move individuals from a more self-centered approach to other-
centered, then reasons and prudence must give way to the voice of sacrifice and duty. This
suggests a final argument for qualifying our use of reasons in an education towards commitment
to shemirat negiyah and modesty. Reasons and prudence can eviscerate the force of a mitzvab, a
Divine command. Modern Orthodox students need to be educated to answer the call of Sinai, to
live a life of being commanded, and not only when and where those commands accord with self-
interest. Members of a community must sometimes accept the answer “because it is your duty”
as final. Such a stance has moral appeal because it encourages students to transcend self-interest
and opens them to act on behalf of the needs of others. This is fostered in a normed community
and our goal becomes the construction of such a community. It is also fostered by developing
the voice of duty through hearing it expressed by role models whose voice will be later
internalized.

Green states that in order for moral education to proceed, it must invoke a sense of the

sacred which provokes “awe and reverence” (p. 113) and for which one is willing to sacrifice.

In a world where nothing is sacred, moral education is impossible... The aim of
moral education is that beyond good reasons we have good conduct and good
character, that our conduct comes to be governed by moral norms. For that to
occut, it must be possible at some point to arouse moral horror, excite awe, and

provoke reverence. (p. 112)

It is in the experience of the sacred, something transcendent and awesome that may be

understood as God’s will, that strong normation is acquired.
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Green’s approach provides the theoretical underpinnings of a coherent and
comprehensive Modern Orthodox education to commitment to shemirat negiyah and modesty. His
theories provide for the accurate expression of religious idiom without the loss of meaning
inherent in translating those terms into a secular language. These ideas enjoin Modern Orthodox
educators to incorporate a sense of the sacred as expressed in Divine command, as well as the
conscience of sacrifice, back into the classroom. The Life Values and Intimacy curriculum can
speak of reasons and duties, promote critical thinking, soft autonomy and deference to authority,
and invoke the idea of the sacred in service of strong normation in the areas of sexuality,

modesty and relationships.
School as a Site of Normation: Strategies and Limitations

Strategies for Normation within the School

Any attempt to extrapolate a school-based approach from Green’s [/vices poses a
challenge. Green himself never translated his ideas into an actionable program, school-based or
otherwise. Green opines that normation takes place within the home, the community, and the
peer group. Alexander (2001) also contends that school-based programs need the support of the
home and community if they are to have a significant impact on the lives of students. On the
other hand, because communities seek to maintain themselves they encourage normation
through all the means at their disposal. Schools such as Ulpanat Bina, as central agents of the
community, can play a part in fostering normation. Moral education “can only be addressed to
members of an already formed moral community concerned with the task of improving that life
and preserving it in the next generation” (Green, p. 30). Ulpanat Bina (and schools like it) seeks
to nurture a religious ethos among its student body. Through extended school hours, a partial
dormitory arrangement, as well as multiple opportunities for informal education, the school
functions in part as a community in order to educate to religious beliefs and norms. Additionally,
home-room educators serve as religious role models who are responsible for the development of
the “whole” student and who nurture close relationships with their students, furthering the
process of normation. The strength of Modern Orthodox schools is that, together with homes,
neighborhoods, summer camps and youth movements, they aspire to constitute a coherent,
comprehensive community.

Though Green does not specify a program for normation, several activities that further
the process can be culled from his work. Green explains how the fostering of meaningful
friendships, the performance of acts of kindness and community service all provide the natural

ground for the development of strong normation. These activities can fit into school life and are
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a clearly delineated aspect of the educational program at Ulpanat Bina. When schools actively
formulate rules of conduct through democratic processes (as in a Just Community approach)
they build community and can utilize this opportunity towards the development of conscience.
When a school culture encourages acts of kindness without appeal to obligations and
requirements, students learn to be less motivated by self-interest and are willing to be other-
focused. These activities suggest places for the building of community which in turn can foster
normation. Although these activities do not relate directly to modesty and shewirat negiyah, they
do advance the formation of conscience and self-governance which is necessary in order to
advance normation to Jewish law. Green identifies on-going life in a community as the source of
normation. I suggest that the many hours a day a teenager spends in a high school setting and the
intensity the encompassing experience holds for most high school students qualifies as “on-going

life in a community.”

The Classroom as Community

The issue of modesty and dress code generated much contention at Ulpanat Bina. In
response to the anger and frustration expressed by students regarding the uniform shirt, one of
the tenth-grade home-room educators initiated a class effort to work on modesty and commit to
an agreed-upon standard of dress. She suggested that establishing a group commitment to a
modest standard of dress in the class would relieve those who participate of the need for the
uniform shirt. Tali found that this class effort enabled her to commit to a standard of dress that
she would have liked to accept upon herself independently but had lacked the moral will to do

alone.

Tali: We know that the school has a bad name because gitls do not dress
modestly. For those who care, we do not want to see our school looked at like
that. So we all want to change it together...and there are girls who found it really
helpful, like me for example, who changed the way they dress. The fact that it
was a class effort really helped, because everyone took it on together and not just

one person alone.

Tali found that this collective acceptance of a religious norm transferred outside of the school to
“change the way they dress.” This example shows how normation can be re-negotiated within a
school community, at least within one class.

In an interview with one of the male teachers of Jewish law, I learned that while the

administration chose not to insist on students wearing the uniform shirt, there were two
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educators who decided that they would. The teacher described how he had successfully
facilitated full implementation of the contested uniform shirt in his classroom with minor
resistance. By predicating attendance to his class on the wearing of the uniform shirt, the class
moved from two students in attendance on the first day to a full class of students by the end of
the week, all wearing the uniform shirt. Students carried their uniform shirt in their bag
throughout the day, putting it on for the two classes for which the teachers insisted on it being
worn. The teacher reported that when a spontaneous change in the school schedule occurred,
leaving students unequipped with the necessary shirt, the students were genuinely apologetic. He
felt that interactions over this issue reflected a sense of mutual respect and acceptance by
students of his expectation to wear the uniform shirt.

This vignette illustrates an effort to normation which resulted in compliance. Students
chose compliance to the request of the teacher in order to be able to attend class. Their behavior
was compliant but not more, since students continued to carry the uniform shirt around in their
bags rather than wear it outside this class. There was no transfer of behavior beyond the Jewish
law classroom and even though the teacher was pleased with his ability to have implemented the
uniform shirt, students did not seem to change their personal modesty as a result of the effort.
This does not represent a case of strong normation, but rather compliance to a standard of
modesty for the duration of the class.

The data indicated that Ulpanat Bina as a school community did not possess a norm of
modesty consonant with the expressed standard of the school. Students felt free to disregard
official standards of modesty in the school. This fact makes us sober about the possibilities of
fostering normation in a school like Ulpanat Bina absent these norms. However, other data
presents possibilities for fostering normation. Although only one incident was identified during
the research, the model of the home-room educator who was able to foster a change in modesty
beyond the classroom for certain groups of gitls can serve as a possible model. Perhaps rather
than view Ulpanat Bina as one community, it can be seen to comprise many sub-communities,
sometimes identified by classes and sometimes even in smaller peer-based groups. The school
can play a role in encouraging membership in the sub-communities which possess the norms
represented by the school standard. Methods available to the school in encouraging shifts in
membership between sub-groups include clubs, and activities which gather students of similar
levels of normation around a particular activity (such as for example, extra learning, social action,
community service) with the added agenda of religious fortification to a level of normation more
consonant with the school standards. In addition, various opportunities exist for the school to

select student role-models who exemplify norms they wish to encourage.
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School-wide efforts could also be considered for fostering normation to modesty
through the adoption of a particular dress code. While the effort to implement a uniform shirt
had not proved successful at Ulpanat Bina, it is possible that this lack of success had to do with
the method of implementation. A number of factors in implementation such as for example,
including students in the decision making process, in the design of the shirts and in
implementation could change students’ attitudes towards the effort. In some schools, offering a

broad range of acceptable dress-code, rather than a specific uniform shirt has proven successful

(White, 2000).

Limitations for Normation within the School

While normation to issues of modesty may be a school-based issue which is
straightforwardly addressed within the school setting, shemirat negiyah presents more of a
challenge. However, Family Life education classes must perforce treat issues which occur outside
of the school setting such as for example the discussion of safe-sex practices without them being
a specific school issue. So too the Life Values and Intimacy education curriculum covers a broad
range of topics, including boy-girl relationships even though these issues do not occur in a
single-sex school setting. The use of media in the intervention itself is one educational strategy to

help bring the issues into the classroom for consideration.

Judy: Like when we saw the movie with the rape so then I was like “I'm not
going to do that,” ‘cause once you see it happening, you’re like, “Oh my gosh,
I'm not doing that.” ‘Cause when you see it in a movie, it’s like a mirror, really
like a mirror. You can see it happening and you can see yourself in exactly that
position and then you are like — “I’'m not letting this happen.” But just a list of

you can’t do this and this and this — really doesn’t work so well.

Movies and other media infuse issues that otherwise do not transpire in school with a life-like
reality. Role-playing can also elicit similar results. Thus education in the school can address many

issues beyond those that actually occur in the school.

Joining with Parents

In a survey of secular Israeli teenage boys and girls, participants were asked to name the
preferred source of sexuality education out of four possible sites: home, school, clinics and youth
movements. The most popular venue for sexuality education across boys and girls was school.

One quarter of the teenagers surveyed wanted parents to be their primary source of information
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(Shtarkshall, Santelli & Hirsch, 2007). A British study found that a third of participants wanted
parents to talk to them about sexuality in addition to the education they were receiving in schools
(MacDowall et al, 2006). Many teenagers would like to be able to turn to parents for information
and advice; almost half the participants in this study already do, but more for information than
advice. Parents, who often feel unprepared for the task, would like to be able to comfortably talk
to their children about these important topics. As previously noted, Green feels strongly that it is
specifically in the home environment that normation occurs most prominently. Life Values and
Intimacy education is most successful when conceived as a joint endeavor, involving parents,
school, and community. Ulpanat Bina (and schools like it) should be encouraged to take a
leadership role in facilitating this joint effort as it represents an approach most likely to

successfully foster normation in issues of modesty, sexuality and relationships.

Implications for Life Values and Intimacy Education in Schools

In pre-interviews, many participants were of the opinion that the lack of communication
in the school regarding sexuality and relationships indicates that these were topics of little
importance to the school. This led them to conclude that Ulpanat Bina must have nothing
relevant to say about sexuality and relationships, and participants therefore turned to alternative
sources for information. The secular majority culture around them provides ideas and
approaches diametrically opposed to those of their tradition in areas of sexuality and
relationships. Participants in this research confirmed that they would like their school to offer
on-going classes and conversations on these topics. Schools communicate a strong message
about the seriousness and value of these topics when they dedicate resources by way of time and
space for their treatment. The research identified a number of improvements for the Life Values

and Intimacy curriculum. These conclusions are presented below.

Educating to Self Control

Self-governance, which Green views as the central component of moral education,
requires self-control. Samet (2005) notes how teachers are hesitant to treat self-control as a life-
long issue and tend to present struggles with sexuality as temporary teenage issues. She argues
against this approach, as it fails to prepare students for the many temptations in areas of
sexuality, modesty and relationships that may cross their paths throughout their lives.
Encouraging self-control should be a fundamental goal of Life Values and Intimacy education in
the Modern Orthodox community. Life Values and Intimacy educators serve their students well
when they are able to tell them, “There is a tension between what the Jewish law asks of you and

what you’re going to want to do. And that tension is real. Together we will seek strategies for
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facing and dealing with this tension, because you will experience similar tensions throughout
your lives.” Educators should frame the tension as part of a broader religious struggle with
sexuality which includes being thoughtful about which movies and internet sites one views, as
well as refraining from sexual relations at regular intervals during marriage because of the laws of
family purity. Self-control needs to be a norm to which Modern Orthodox youth are educated
from an early age as part of the development of a Modern Orthodox religious personality. This is
a central part of the Life Values and Intimacy curriculum and is discussed in a number of units
(see curriculum in appendix, Units 5, 6, 7 & 9). In addition, more effective strategies for

education to fortitude and temperance must be developed.

Educating from Within a Dialectic

Having explored the struggle between authority and autonomy and the need to educate
from within this dialectic, a number of adaptations will be made to the Life Values and Intimacy
curriculum.

The Life Values and Intimacy curtriculum is committed to the ideal that it is morally and
religiously preferable to fulfill religious commandments from an autonomous inner conviction of
their truth. Life Values and Intimacy educators will try and foster such inner conviction through
the use of reasons. However, lack of commitment on the part of the individual does not suspend
the obligation to fulfill the commandments. Therefore, the language of commandment and duty
will be used. Participants expressed the importance of reasoned justification for religious rules
and the Life Values and Intimacy curriculum will therefore present justifications for commands
wherever possible as well as explanations of how adherence to the dictates of the commands
benefits the individual.

There is a tension between educating toward religious commitment to an external
standard and promoting autonomous conviction to that standard. The Life Values and Intimacy
curriculum can acknowledge this dialectic and help students struggle with the inherent tension.
While unable to provide a solution to the difficulties of living in this tension, identifying the
tension as normal and common to many Modern Orthodox Jews and discussing ways of coming
to terms with the tension is still a worthwhile endeavor. Thus, Life Values and Intimacy
education would assert that living the tension is not a compromise but is rather, what it means to

live an active religious life.

Understanding Decision-Making

Through an analysis of the current findings I have come to appreciate the complex role

played by rational arguments in the acquisition of norms. In particular I have noted the central
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role participants attribute to reasons in fostering commitment to Jewish norms. While the Life
Values and Intimacy curriculum continues to offer justifications to support shemirat negiyah and
modesty, students should be educated to become more cognizant of their decision making
processes in general as well as how they implement decisions. A more realistic understanding of
reasons and the ways in which they actually impact on decisions would be an important

component of this analysis.

Purting the Struggle in Context

The work of acquiring strong normation comes from the development of a reflexive
voice from within, not an instructive voice from without. Confirming that many Modern
Orthodox teenagers are in conflict about these issues can be a crucial aspect of Life Values and
Intimacy education, helping students to feel less alone or ashamed. Discussing the challenges of
living an Orthodox life while engaging the modern world, can provide students with new
perspectives on their internal debates. Offering empathy and admitting that simple solutions are
not always available supports students as they navigate the complex territory of sexuality and

Jewish law and come to be normed, to varying degrees, to Jewish law in these areas.
Contributions of the Current Study

Educational Contributions

The current research offers a significant educational contribution to the field of sexuality
education. The curriculum developed for the current intervention is unique and innovative in
that it adapts internationally accepted guidelines for sexuality education to accord with Jewish
tradition. The research indicated that the curriculum can serve the Modern Orthodox
community well by offering an approach to sexuality education sensitive to the needs and beliefs
of the community.

Recognizing the centrality of culture in constructing meanings about sexuality reiterates
the necessity of producing sexuality education materials tailored specifically to the norms of the
Modern Orthodox School. The Modern Orthodox community embraces the majority culture yet
negotiates a complex dynamic of excluding certain aspects of it (Berman, 2001). The tensions
that a Modern Orthodox sexuality curriculum must navigate have increased given the heightened
sexualization of the majority culture. Transmitting traditional norms in areas of sexuality and
relationships requires an approach that engages modernity while remaining deeply rooted in the
tradition. The Life Values and Intimacy curriculum adapts the knowledge, insights, and teaching

strategies recommended by sexual health educators in the secular world and presents them
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through the prism of Jewish tradition. The result is a curriculum that addresses a full range of

issues from a Modern Orthodox perspective.

Research Contributions

The current study contributes to the field of sexuality education for the Modern
Orthodox community in two significant ways, providing both baseline knowledge and assessing
the impact of an innovative intervention. Furthermore, the research is unique in its application of

Green’s theoties of moral education.

Baseline Data

Interviews with participants provide baseline knowledge in the areas of sexuality,
relationships and modesty, a largely undocumented area in this cultural subgroup. The
information this study provides can serve as an important resource for Modern Orthodox
schools to assess the educational needs of female teenage students in areas of sexuality,

relationships and modesty.

Empirical Verification of the Process of Normation

The current study provided an opportunity to explore Green’s theories as presented in
his book “Voices” in an empirical setting. By utilizing Green’s theories to explicate the ways in
which some participants were normed to observance of Jewish law I have been able to present
empirical verification of these theories. This is a first attempt to apply Green’s concept of
normation to actual data and this bridging of theory and research provides an important
contribution to the field of educational research. Examples of some of the conclusions of this

exploration are presented below.

Normation in the School

Green believes that normation occurs inside communities, not schools. However, I
found several instances of the school and classroom acting as communities that support
normation. Furthermore, the strength of Modern Orthodox schools is that, together with homes,
neighborhoods, and youth movements, they create a coherent community. Several aspects of the
school in this study (its involvement in informal frameworks, the role of home-room educators
who act as whole-student educators; partial dormitory and extended hours) recommend this
school model as a school community capable of promoting normation. There were also instances
when the school could be seen as being comprised of sub-communities, sometimes individual

classes and sometimes small, peer-based groups. Schools can encourage membership in sub-
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communities which provide a forum for religious fortification to a level of normation consonant
with the school standards.

Despite a few sub-communities in which change was observed, our findings suggest that
broadly speaking, in-school tensions surrounding issues of modesty reflect the out-of-school
tensions regarding shemirat negiyah and modesty. Both are accurate reflections of the uneven

nature of normation in the Modern Orthodox community on many religious issues.

Educating to Self-Control

Self-governance, which Green views as the central component of moral education,
requires self-control. Some Modern Orthodox educators tend to deny teenage sexuality and the
tensions it produces rather than address them. Even when addressed, they tend to present
struggles with sexuality as temporary teenage issues rather than as one of the many temptations
in areas of sexuality, modesty and relationships likely to recur throughout life. Encouraging
strong normation and self-governance should be a fundamental goal of Life Values and Intimacy
education in the Modern Orthodox community as a central component of the modern religious

personality.

The Dialectic of Authority and Autonomy

Negotiating the dialectic of authority and autonomy presented a challenge to both
participants and teachers. The ethos of the school placed autonomy ahead of authority. That
leaves educators struggling to find a place for religious authority as expressed in Jewish law.
Unable to resolve the tension between authority and autonomy, teachers either avoid educating
where they sense student resistance (e.g. modesty, shemirat negiyah) or seek to elicit student assent
to the tradition with rational (rather than traditional) justifications.

There is a tension between educating toward religious commitment to an external
standard and promoting autonomous conviction to that standard. Certain classes encourage a
mode of giving and analyzing reasons for Jewish law. This encourages automony and the
possible student response of “well I just don’t agree.” Other presentations encourage a mode of
obedience to Jewish law regardless of what students may think. These modes of presentation
represent dialectic with the one mode challenging [the other. The Life Values and Intimacy
curriculum can acknowledge this dialectic and help students struggle with the inherent tension
which is viewed as intrinsic to being a rational religious person. Thus, Life Values and Intimacy
education asserts that living the tension is not a compromise but is, rather, what it means to live

an active religious life.
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The Place of Reasons in Life Values and Intimacy Education

Raised in modern, Western culture, which is a rational, reason-giving culture, participants
believe that compelling reasons lead to assent and then to action. Reasons are often employed
when teaching Jewish law, particularly issues like shemirat negiyah which participants find
challenging. The presentation of sound reasons for a particular practice is an important
educational aim and serves the goal of normation. However, Green maintains that while reasons
are initial steps to strong normation by promoting prudence, reasons in and of themselves do
not lead to moral behavior. Moreover, it is important to educate Modern Orthodox students to
tolerate the lack of reason sometimes found in Jewish law and educate towards an intrinsic
commitment to Jewish law per se. Such an approach will assist them in maintaining commitment
when they encounter a Jewish law that cannot be “beautified” to fit modern sensibilities. Green’s
formulation of the voice of sacrifice as being necessary in order to engender strong normation is
applicable for Modern Orthodox educators. It is this voice that is most significant for a
community of text and tradition, as it offers an understanding of what it means to be
commanded. This conscience of sacrifice, of the duty to transcend one’s needs, aptly describes

what would be necessary to view Jewish law as a norm: an external, sacred standard.

A Coberent and Comprebensive Approach

Green’s work provides the basis for a coherent and comprehensive education to
commitment to traditional norms, including shemirat negiyah and modesty. It allows an authentic
expression of religious idiom without the loss of meaning inherent in translating that idiom into
secular language. Green’s approach presents the Modern Orthodox educator with a model for
reintroducing into the curriculum a sense of the sacred as expressed in Divine command, along
with the conscience of sacrifice. The Life Values and Intimacy curriculum, based in ideas
propounded by Green, can speak of reasons and duties, promote critical thinking, autonomy and
obedience to authority, and invoke the idea of the sacred in service of strong normation in the

areas of sexuality, modesty and relationships.

Further Research

The field of Life Values and Intimacy education for the Modern Orthodox School is a
new one. Most Modern Orthodox girls” high schools are only just beginning to recognize the
necessity of providing education in areas of sexuality and relationships for their students. While
much can be learned from educational materials in the secular world and from other traditional

communities it is essential to develop materials specifically for the Modern Orthodox
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community, with its unique set of issues and challenges. Long-term studies of the impact of Life
Values and Intimacy education must be conducted in schools that incorporate a Life Values and
Intimacy education program across grades. Following participants through their dating and early
marriage years could provide important insight into the ways that Life Values and Intimacy
education can support Modern Orthodox youth and young adults in areas of sexuality and
relationships over the course of their lives.

No research about sexuality education has been conducted in Modern Orthodox teenage
boys’ schools, even as research in the general population indicates that boys have more difficulty
with sexuality education than girls (Hilton, 2001, 2003). In addition, the boys’ high schools offer
significantly less education in the areas of sexuality and relationships than most Modern
Orthodox girls’ schools (Samet, 2005). Boys” home-room educators are usually Rabbis who have
been trained in Rabbinic subject matter. While they may consider their rabbinical training to be
sufficient preparation to educate about sexuality, they are generally not comfortable approaching
explicit issues. A study similar to the current one examining the experience of boys is needed. In
light of the results, the Life Values and Intimacy curriculum could be broadened to more
successfully educate boys in the Modern Orthodox community.

The issue of modesty as expressed in a dress code, and the ways in which Ulpanat Bina
defined norms for the school and then upheld them, created significant tension between the
participants in this study and the staff at Ulpanat Bina. Further research into the ways in which
other Modern Orthodox schools create a positive school climate around issues of modesty
would provide insight for educators in the field.

I would like to pursue further the question of whether enforced compliance hinders or
advances norm acquisition. A school that sets clear expectations regarding appropriate dress and
enforces compliance may lead more directly to students’ becoming “observant” of a dress code
(in Green’s understanding of the word), and becoming normed to the standards set by the school
so that they adhere to them even when off the school campus. Alternatively, students may simply
adopt a strategy of compliance while in school but have no commitment to observance. Worse,
students may come to reject the desired behavior categorically because the rules were imposed,
emanating from without and therefore inevitably rendering them unable to develop from within.

According to Green, moral growth proceeds by developing strong voices of conscience
which argue with one another and a person comes to be governed by those voices. However,
Green does not answer the question of which voice should take precedence in a given situation.
Further research with teenagers to understand how voices of conscience develop, which ones

take precedence over the others, as well as exploring the forces at work that weaken or
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strengthen the voices would provide further insight promoting the establishment of strongly
normed Modern Orthodox communities.

Intimacy and relationships form the cornerstone of Jewish family life and provide for
continuity. These issues occupy the hearts and minds of our youth. It behooves the Modern
Orthodox community of parents and educators to give Life Values and Intimacy Education high

priority in Modern Orthodox adolescent education.

301



Bibliography

SN P90 R 02 057 HONIR0 12 w22 myuy (1978) v ,10aR
D"an oy s I 9w 1 .(1985) . ,10aR

S0 NP0 R A L 7wy 707 .(1991) .w ,aR

0 NP0 R 02 .20y 1w L(1999) .w aaR

D202 NP8 1722 N 1202 L,(2°7) 170 .Y ,002XMW LK SN, Myt 7 .(2000) LW ,0aR
152-139 ,non 10m :20om1 N

5" WY 000 2712 MYy s 928 .(2000) w010

222NN ,(D007W) 179..0,'7°0 .0 1IN .00 0°70M) 22193 03101 — N2 N .(1999) .2, nonnTR
A4-42 19°8-72 DWIDINR 133 NAT LIITNT )TV DT DT T2

158-153, 45, 7" »7 7722 .12 n2a 70 .(2002) .2 ,n"nnTR

STIPY 19 12°aR PN .10 IRY 177370 Awna FwNT 20w 770 .(2004) .1,11707 5.2 TR
.9%N N99an ,Andwnm WK

9-4 16 ,2°705 21172 anwnwm YR anownd nwTp L(1971) K& NI
.60-56 ,36 ,2°70y , 10 Pna TR w1 .(1976) 200K
20w DI LN w7 1T Mo ) 078 .(1988) 0, a021rR

TR TR V"IN 20707 01902 Nan) 2033970 9V D0 nw oo .(1988) .> ,27211R
DU, PN 9TV NTA L, TIY N1PI0IND AART M

,0°TI°% NPIONY AART ,NATOT 2R .MM N 7R 7w mees .(1996) 0, 3121r0R
RablARE

,0°TI°2 NPIONY QAR ,NATOT 2R .MM 1N TR 7w mees .(1998) 0, 3021rR
RabirlARE

L72W QY 120K PN N7 NP8 MININ 200 (N7 7053 .(1998) .n ,MIRDR

M70p ,(NIMY) YW 12-72% .1 1IN, ARTIN TN 09IA12-20001 pnn L(2001) L5 ,wr1r-1avR
166-141 ,7°27 :M2-202K 1 MW7 9203 09N

1102 08 17°2 N AN L,(2°37W) 170 .Y, DMWY LK SN2, My 22wl .(2000) 58RI
.69-61 ,ndv 1100 :0¥0m MYINT

LUK NP 991 MIAT OPOD (Y Nw (W) C1TIR L sTIN2 My v o .(2004) o 5RMR
151-145 ;22w 51377 1151 DRYIT :10an0

NND 772720 FAOWR TWNA 202 770 .1 ,12701, .2 ,PINTR TIN2 71007 2091 .(2004) 0 ,ORR
.N1POPN N99on ,AnDwnM WRT TN 19900 120K PN .M7P0T

ID0/7-3N22 ATOWY BT T 10 T NN noya7 320 .(2002) 11,3373 ;5 .0 70K
PRI TN DO 0" N 20T 0T MW DO TITT-07 N0 00T

SNRYD RXNTRD MRA ODIND-NTT T2 mMyRRS T oy cmyuava myus? % (2007) .0 a0

XX R? ANWRI ROPO NNTI LM77 770w 77 (2006) 7,007 5.2 ,00R 5 X ,IRPD 5 L0, IR
RirEeiiy)

371-349 ,29 .nyap 0opua 2n-nrmno L(1986) 0 19m
3-2,16 ,0°70 ;AnRP? M anownn L(1971) 0 yRivia

302



248-237 ,6 ,mx *Pov anown »nh 1101 .(1995) o T

A8, (TNW) PURRLY .2 TN .NONTE DIPET MI2 PI1N2 QWA QAR 10 YA L(2005) T
234-213 3173 IR 3707 107 (XY IR U200 pwnw 7 T 779° H8I800 )

L0217 11290 DRI ONT Noman T M2 YW NRbRIT Wit nPwoln n°iana L(2006) 1,01
.133-97,10

A49-47 ,16 ,0°705 ,>NI-"N23%m1 N2 ANOWR 1n2 TN 1°1an Ny .(1979) 1,000
SDTT PN AAR LM TN TR 00208 0w (1979) 1,000

SN0 PR LM NI0N TR L7130 22 .(1985) .m0l

SNTT PN LM AT TR LONI N2 702 .(1987) Lo

SNTT 1N, M I TR ST 72 I ANTT? 1200 (1988) .o

M¥1IP 2 05737 (MRANTT-0T? D03 T 0nT T N2 S Wt WY 077 2008y (1994) 1,0
J3 NN7 L TP7R-12 NODNIR L(MVPIT XN N92P QWD NN 100277 %090 S myowT)

T 290 ,MINIAR MY>T 1278 70 L7 89 25798 .(2007) .1 ,0IRT

72-65, 103 ,pnypw PR NIPDIRINRI PICM NT 00 7R °D %Y NN 10 .(1991) .2 357
DU 0 AN 71912 127277 Dow-00w 7 20T .(1997) L7 ,0mR3 ;L L IRIT

.189-169 ,2 .m7x *%5p ,'n nT1avh Ina 70 NYan andh MRa .(1990) 0,00

227-222 . 20 ,7"»1 472,700 M0 anown »nh i .(1977) .4 ,01070

22-18, 21 ,7" 07 77w2 77300 anown »nh 7100 .(1978) .3 01000

A15-12,7, my7,0°12% 20 102 M0 5y 20 20K .(1999) .n oM™

.86-81,45 ,7"pr 7722 2 vOI PR °930 wRa HY .(2002) .X 70

.140-129 4 ,97% ,7%02% Y31 DRI QY N°01°0 MT7NT .(2000) X 1pP10

TTI9-292K V1 NINT P03 200 117100 ,(NTW) YT 12-02% .1 7N .3pn TP .(2001) . oo
.305-257 v

R, 719337 X2 .90 0090 A L 70T oy 277 .(1971) 0 xh
249-231,27 0322 582 D 0PITINTIR 22T 272 N1PNI0R-1I1 Mnnana .(1982) 0 ,1na%h
02w DT L IWNT 20 O MTT TPE0IRY 1°huw monon (2007 ;12087 28) W e

MI0T 7700 P2 77570082 ,(200MY) 2MIW LT, L cna ,amown ik 1ion .(1975) . ,pan
.122-96 05wy ,nomnn

(@HW .2 °"Y 23NN) 20U 2027 w1 .(1997) 3,090
MW ,NI2NM 1N TR L4 00T IR AaRT 903 nn L(1983) Tnn 1wn
190-187 46, 7"»7 7722 ,N1PNT M2IMAR AMET DX 109 .(2003) 0,10

:X20 193 72 TNT (W) TP9INT LT .2 1IN .MIDRIRT M2 Dw 1 7172 .(1980) .X . s
.67-61 71K

P00 0190 20aR PN .00 220370 D270 T 1210 2 (1974) A 7
DD MINYNTI 228D 7mow 2 AN .(1979) A a0

DR 02 0790 R N2 .20 b (1995) A

.50-39 40 ,7" 27 A7R2 ,A00WR YN 1M O 2912000 van .(1997) .w 312710

303



,LORIA0 LY 1IN LANOWwA 1IN XYW 200 377972 21 Yw 37wen a7w .(1985) v Xm0
168-167 25017 N nm AT TR L7072 A0 AW e 3T %Y .(naw)

(MVPIT IXN Nap awh MN) TRy s T 8w 007 22935 mo°on .(2005) .2 ,un0
Nalrl7a RN LR Rt ek ommiaia]

13-11,16 00105 o1 q0m-0n 7w0n .(1971) 0,119
S1MR ORTPR 19707 ,9RIWY MR LT 720y .(2000) w0 L 1n0wn

NUIOI2ONIR , TR0 NN NP2P WL N2 N7 NN 0" Andwn on? Maa i .(1976) 31,70
3 0n7 L, 10R-12

AR 9N TN TP AN SN P07 .(1995) 1, vwin-1a Nax

(7)) 1A%P0 0 1IN ,7INWwn 222 NPAYR-N°NTI 7122 anown »nk 1n .(1999) .1 ,ap'
271-265 .M20m I 7D D00 LT 2137 W 19910 290D NDION-WYD) YN

.MM PO TN DN TINY D2 MTTIRNT? T (07T AmowsT .(2005) . ,apa's

0N (NPT ININ NP QWD N2N) LONIR2 2T T2 xpnT mwiT (1997) L 0RaRp
Rakrli7ale kN ekl lnhifa]

A73-161 46 ,7" o7 7722 ,N°773 AT anown 70 .(2003) .0 nap
09U, N9V IO LA STNTYT T A7) 100 1y 7 . (2003) 2 ,pamn

7O AN AOwY YA T 5y ,(N97Y) DRM0 LY tTINa 7" N2 anown »n T .(1985) 'R L1
W1 ,MAnnm PRI T

.366-364 , 17 ,7" 7 7722 ,700wn 02 7100 .(1978) 'R ,apn

YR HW ODINANK PR (NPINTIAT 7TV NONTI0N AWOR PW NPAATOT 721277 .(1999) .0, u7199n
.516-492 05 moap "awrTp

DA 1107 1DON MYAIT N02 M8 N2 s8N 10 .(2000) .Y 170 5 LK L,DM2XMWY

D202 08 717°2 N AN (20TW) 170 .Y ,00MAXIMW LK 17N IR0 N L(2000) .Y yRnvow
.152-139 .nom 110n 0051 ST

D°Y3 2772 201 D07 MIANDNT DN 0 2803 N2y niTr mnnong .(2000) X ,0ow
DU ,NPI2YA A0 NR L(MVPIT IR NP aWH M2N) 220770 D0 TINTIN

JANRT 3 0 N mEny N .(2003) 0 R0

SN PR TR 1Y ADWNT OV WONT 001 v srnn 2wn .(2004) 1 KDY ;L RO
MyA-73 DA n2we

A8-14,16 ,0°mn5 02 anown 02 n2 TneA .(1971) '7,110w
M7 DRYT 120K PN N0 b moanT 200 .(2003) 'R TPw
.MPN 1N 270 N2°W° DRI (PN AnD .77 2w .(2003) 2 9w

V2R DR 7957 DT 70 by nw (1Y) IR LY TINA LAWITR Nwnax Tk L(2004) o 10w
.314-295 ,0o21w ©327% 1191 NRYIT 120

Adler, R. (1983). The Jew who wasn’t there. In S. Heschel (Ed.), Oz being a Jewish feminist: A reader.
New York: Schoken Books.

Aida, O. (2003). Cooperation and conflict between Muslim immigrant mothers and danghters in the negotiation
of girls’ sexcual conduct. Unpublished doctoral dissertation, University of Illinois, IL.

304



Alexander, I. E. (1988). Personality, psychological assessment and psychobiography. Journal of
Personality, 56, 265-294.

Alexander, H. A. (2001). Reclaiming goodness: Education and the spiritual guest. Notre Dame, IN:
University of Notre Dame.

Allen, L. (2005). ‘Say everything’: Exploring young people’s suggestions for improving sexuality
education. Sex Education, 5, 389-404.

American Psychological Association, Task Force on the Sexualization of Gitls. (2007). Report of
the APA Task Force on the Sexualization of Girls. Washington DC: American Psychological

Association. Retrieved (August 15, 2008) from www.apa.org/pi/wpo/sexualization.html
Aries, P., & Bejin, A. (1985). Western Sexuality. Oxford, England: Blackwell.

Bailey, S. (2003). Educating for menschlichkeit. A Kohlbergian model for Jewish day schools. In J.
Saks, & S. Handleman (Eds.), Wisdow: from all my teachers (pp. 137-158). Jerusalem: Urim
Publications.

Bailey, C. E., & Piercy, F. P. (1997). Enhancing ethical decision making in sexuality and AIDS
education. Adolescence, 32, 989-998.

Barack Fishman, S. (2000). Modesty and the modern Jewish woman. JOFA Journal, 2, 1-3.

Bandura, A. (2000). Exercise of collective efficacy through human agency. Current Directions in
Psychological Science, 9, 75-78.

Bearman, P. S., & Bruckner, H. (2001). Promising the future: Virginity pledges and first
intercourse. American Journal of Sociology, 106, 859-912.

Beck, J. (1998). 100 years of “Just say no” versus “Just say know”: Re-evaluating drug education
goals for the coming century. Evaluation Review, 22, 15-45.

Betg, B. L. (1998). Qualitative research methods for the social sciences. Boston: Allyn & Bacon.
Berger, P. (1967). The sacred canopy. New York: Random House.

Berger, S. (2008) Review of “Understanding Tznint . Retrieved (Jan 15, 2009) from
http:/ /lookstein.org/lookjed/read.php?1,17119,17119

Berger, P., & Luckmann, T. (1966). The social construction of reality: A treatise in the sociology of
knowledge. New York: Doubleday.

Berkovits, E. (2002). Essential essays on Judaism. (Ed.), D. Hazony. Jerusalem: Shalem Press.

Berman, S. (1990). Talmud, text and Za/mid: The teaching of Gemara in the Modern Orthodox day
school. Ten Da'at, 5, 17-21.

Berman, S. (2001). The ideology of Modern Orthodoxy. Shma, Retrieved (June 15, 2008) from
http:/ /www.shma.com/feb01/berman.html

Biale, D. (1997). Eros and the Jews. CA: University of California Press.

Blinn-Pike, L., Berger, T., & Rea-Holloway, M. (2000). Conducting adolescent sexuality research
in schools: Lessons learned. Family Planning Perspectives, 32, 246-252.

Bogdan, R. C., & Biklen, S. K. (1998). Qualitative research for education: An introduction to theory and
methods. Boston: Allyn & Bacon.

Borowitz, E. (1969). Choosing a sex ethic: A Jewish inquiry. New York: Schocken Books.

Bowden, R. G., Lanning, B. A., Pippin, G. R., & Tanner, J. F. (2003). Teacher’s attitudes towards
abstinence-only sex education curricula. Education, 123, 780-784.

305



Boyarin, D. (1993). Carnal Israel: Reading sex: in Talmudic culture. CA: University of California Press.

Brown, E. (1994). The broken hedge of roses: Sex education and the Jewish teenager. Le'e/a, 37,
22-25.

Carter, L., & Wengert, D. (1998). University preparation of the sexuality educator. Journal of Sex
Education and Therapy, 23, 83-806.

Cavaglion, G. (2000). The institutionalization of knowledge in Israeli sex education programs: A
historical review, 1948-1987. Journal of Sex: Education and Therapy, 25, 286-293.

Chafetz, J. S. (1974). Masculine, feminine or human? An overview of the sociology of sex roles. Itasca, IL:
Peacock Publishers.

Cohen, A., & Court, D. (2003). Ethnography and case study: A comparative analysis. Academic
Exchange Quarterly, 7, 283-287.

Coleman, E. (2002). Promoting sexual health and responsible sexual behavior: An introduction.
Journal of Sex: Research, 39, 3-7.

Concerned Women for America. (July 1998). Abstinence: Why sex is worth the wait [Internet].
Retrieved (February 9™, 2009) from
www.cwfa.org/library/family/1998_pp_abstinence.shtml.

Court, D. (2008). Qualitative research as cultural and religious mirror: What do researchers really
learn? Religions Education, 103, 410-426.

Dawson, D. A. (1986). The effects of sex education on adolescent behavior. Family Planning
Perspectives, 18, 162-170.

De Beauvoir, S. (1953). The second sex. (H. M. Parshley, Trans.) New York: Knopf.

Debow, Y. (2008). Life values and intimacy education: Health education for the Jewish school.
New York: Ktav.

Debow, Y., & Woloski-Wruble, A. C. (2007). Life values and intimacy education: Methods and
messages. In R. Blau (BEd.), Gender relationships — in marriage and ont (pp. 243-291). New
York: Ktav.

DeLamatert, J., & Friedrich, W. N. (2002). Human sexual development. Journal of Sex Research, 39,
10-14.

Delamater, J. D., & Hyde, J. S. (1998). Essentialism vs. social constructionism in the study of
human sexuality. Journal of Sex Research, 35, 10-18.

Denzin, N., & Lincoln, Y. (2000). The discipline and practice of qualitative research. In N.
Denzin, & Y. Lincoln (Eds. ), Handbook of Qualitative Research (2™ ed. pp. 1-28). Thousand
Oaks, CA: Sage.

Dioro, J. A. & Munro, J. A. (2000). Doing harm in the name of protection: Menstruation as a
topic for sex education, Gender and Education, 12, 347-365.

Donovan, P. (1989). Risk and responsibility: Teaching sex education in America’s schools today. New York:
The Alan Guttmacher Institute.

Eisner, E. (1994). The educational imagination: On the design and evaluation of school programs. New York:
Macmillan College Publishing.

Ellis, C., & Bochner, A. (2000). Autoethnography, personal narrative and reflexivity. In N.
Denzin, & Y. Lincoln (Eds.), Handbook of Qualitative Research (pp. 733-762). Thousand
Oaks, CA: Sage.

306



Eliach, D. (1972) The Jewish day school: A symposium. Tradition, 13, 99-105.

Ely, M., Anzul, M., Friedman, T., Garner, D., & McCormack Steinmetz, A. (1998). Doing
gualitative research: Circles within circles. London: Falmer Press.

Erikson, E. H (1968). Identity: Youth and crisis. New York: W. W. Norton.
Erikson, E. H. (1980). Identity and the life cycle. New York: W. W. Norton.

Escobar-Chaves, S. L., Tortolero, S. R., Markham, C. M., Low, B. J., Eitel, P. E., & Thickstun, P.
(2005). Impact of the media on adolescent sexual behavior. Pedzatrics, 116, 303-327.

Falk, P. E. (1998). Oz Ve-Hadar Levusha: Modesty, an adornment for life: Halachos and attitudes concerning
tznius dress and condnet. New York: Feldheim.

Feinberg, W. (2000). For goodness sake. New York: Routledge.

Fine, M. (1988). Sexuality, schooling and adolescent females: The missing discourse of desire.
Harvard Educational Review, 58, 29-53.

Fine, M. & McLelland, S. I. (2006). Sexuality education and desire: Still missing after all these
years. Harvard Educational Review, 76, 297-338.

Fisherman, S. (2008). Identity and intimacy in religiously observant and non-religiously observant
adolescents and young adults in Israel. Religious Education, 103, 523-552.

Foucault, M. (1978). The history of sexuality: An introduction. New York: Random House.

Foucault, M. (1980). Power/ Knowledge: Selected interviews & other writings 1972-1977. C. Gotdon.
(Ed.), New York: Pantheon Books.

Friedman, M. (2006). On intimacy, love, &edushah, and sexuality: Reflections on the 5™ annual

YCT Rabbinical school/community Yom Iyyun in conjunction with congregation Ohab
Zedek. Millin Havivin, 2, 185-188.

Fuchs, Y. Y. (1985). Halichos Bas Yisrael. (M. Dombey, Trans.) Oak Park. MI: Targum Press.

Gagnon, J. H. (1990). The explicit and implicit use of the scripting perspective in sex research.
Annnal Review of Sex Research, 1, 1-43.

Gaylin, N. L. (1981). Family life education: Behavioral sciences’ wonderbread? Family Relations,
30, 511-516.

Geertz, C. (1973). The interpretation of culture. New Y ork: Basic Books.

Gergen, K. J. (1985). The social constructionist movement in modern psychology. American
Psychologist, 40, 266-275.

Glesne, C., & Peshkin, A. (1992). Becoming qualitative researchers: An introduction. New York:
Longman.

Goldmintz, . (1996). On teaching Halakha. Ten Da'at, 9, 55-62.

Green, T. F. (1999). Voices: The educational formation of conscience. Notre Dame, IN: University of
Notre Dame Press.

Green, T. F. (2003) Voices: The educational formation of conscience. A response to Professors
Kaufmann, Westphal & Diller. Studies in Philosophy and Education, 22, 522-533.

Greenberg, B. (2003). Orthodox, feminist, and proud of it. In A. Kurzweil (Ed.), Best Jewish
writing (pp. 53-55). San Francisco: Jossey Bass.

307



Greydanus, D. E., Pratt, H. D., & Dannison, L. L. (1995). Sexuality education programs for
youth: Current state of affairs and strategies for the future. Journal for Sex Education and
Therapy, 21, 238 -254.

Guba, E. G., & Lincoln, Y. S. (1981). Effective evaluation. San Francisco: Jossey Bass.

Haig, D. (2004). The inexorable rise of gender and the decline of sex: Social change in academic
titles. Archives of Sexual Behavior, 33, 87-96.

Halstead, J. M. (1997). Muslims and sex education. Journal of Moral Education, 26, 317-330.
Hand, M. (2006) Against autonomy as an educational aim. Oxjford Review of Education, 32, 535-550.

Hartman Halbertal, T. (2002). Appropriately subversive: Modern mothers in traditional religions. Boston:
Harvard University Press.

Hartman, T. (2007). Feminism encounters traditional Judaism. Waltham, MA: Brandeis University
Press.

Hartman, T., & Samet, B. (2007). Uncovering private discourse: Teachers’ perspectives on sex
education in Israeli religious Jewish schools. Curriculum Inguiry, 37, 71-95.

Hearn, K. D., Sullivan, L. F., & Dudley, C. D. (2003). Assessing reliability of early adolescent
girls’ reports of romantic and sexual behavior. Archives of Sexcual Behavior, 32, 513-522.

Henkin, Y. H. (2003). Contemporary Tseni’ut. Tradition 37, 1-48.

Hess, M. E. (2004). Transforming traditions: Taking popular culture seriously in religious
education. Religions Education, 99, 86-90.

Hilton, G. L. S. (2001). Sex education — The issues when working with boys. Sex Education, 1,
31-41.

Hilton, G. L. S. (2003). Listening to the boys: English boys' views on the desirable characteristic
of teachers of sex education. Sex Education, 3, 33-45.

Hirsch, S. R. (1962). Commentary to Leviticus. (1. Levy, Trans.). England: Judaica Press. (Original
work published 1888)

Hirsch, S. R. (1962). Horeb. London: The Soncino Press. (Original work published 1837)

Hutchison, M. K., & Cooney, T. M. (1998). Patterns of parent-teen sexual risk communication:
Implications for intervention. Famzily Relations, 47, 185-194.

Hyde, J. S., & Delamater, J. D. (2003). Understanding human sexuality. Boston: McGraw Hill.
Hyman, P. (1976). The other half: Women in the Jewish tradition. Conservative Judaism, 26, 14-21.
Irvine, J. M. (1995). Sexuality education across cultures. San Francisco: Jossey Bass.

James, W. (1902/1961). The varieties of religions experience. New York: Coliet.

Kaiser Family Foundation. (2000). Sex education in America: A view from inside the nation's classrooms.
Menlo Park, CA: The Kaiser Family Foundation.

Kaufmann, M. (2003). A review of Thomas F. Green, Voices: The educational formation of
conscience. Studies in Philosophy and Education, 22, 497-506.

Kehily, M. J. (2002). Sexuality, gender and schooling. .ondon: Routledge Falmer.
Kilpatrick, W. (1992). Why Johnny can’t tell right from wrong. New Y ork: Simon & Schuster.

Kirby, D. (1985). The effects of selected sexuality education programs: Towards a more realistic
view. Journal of Sex Education and Therapy, 11, 28-37.

308



Kirby, D. (1989). Research on effectiveness of sex education programs. Theory into Practice, 28,
165-171.

Kitby, D. (1997). No easy answers: Research findings on programs to reduce teen pregnancy. [Brochure]. The
National campaign to prevent teen pregnancy. Washington, DC.

Kirby, D. (1999). Reflections on two decades of research on teen sexual behavior and pregnancy.
The Journal of School Health, 69, 89-95.

Kirby, D. (2000). What does the research say about sexuality education? Educational Leadership,
58, 72-76.

Kirby, D. (2007). Emerging answers: Research findings on programs to reduce sexnally transmitted diseases and
teen pregnancy. [Brochure]. The National Campaign to Prevent Teen and Unplanned
Pregnancy.

Kirby, D., & Miller, B. C. (2002). Interventions designed to promote parent-teen
communications about sexuality. New Directions for Child and Adolescent Development, 97,
93-110.

Kohlberg, I.. (1981). The philosophy of moral development: Moral stages and the idea of justice.
New York: HarperCollins.

Lamb, S. (1997). Sex education as moral education: Teaching for pleasure, about fantasy, and
against abuse. Journal of Moral Education, 26, 301-315.

Lamm, N. (1966). A hedge of roses: Jewish insights into marriage and married life. New York: Feldheim.

Lancet, M., Modan, B., Kavenaki, S, Antonovski, H., & Shoham, I. (1978). Sexual knowledge,
attitudes and practice of Israeli adolescents. Awserican Journal of Public Health, 68,
1083-1089.

Landry, D. J., Singh, S., & Darroch, ]. E. (2000). Sexuality education in fifth and sixth grades in
US Public schools. Fawmily Planning Perspectives, 32, 212-219.

Levine, S. W. (2003). Mystics, mavericks, and merrymakers. New York: New York University Press.
Lickona, T. (1991). Educating for character. New York: Bantam.

Lickona, T. (1993). The return of character education. Educational Leadership, 51, 6-11.

Lincoln, Y. S., & Guba, E. G. (1985). Naturalistic inquiry. Newbury Park, CA: Sage.

Lofland, J., & Lofland, L. H. (1995). Analyzing social settings. Belmont, CA: Wadsworth Publishing
Company.

MacDowall, W., Willings, K., Mercer, C. H., Nanchahal, K., Copas, A. J., McManus, S., Fenton,
K. A,, Erens, B., & Johnson, A. M. (20006). Learning about sex: Results from Natsal 2000.
Health Education and Bebavior, 33, 802-811.

Maimonides, M. (1967). The Commandments. (C. B. Chavel, Trans.). New York: Soncino Press.
(Original work published 1190)

Manolson. G. (1992). The Magic Tonch. Jerusalem: Targum Press.
Manolson, G. (1997). Outside inside: A fresh look at tznint. Jerusalem: Targum Press.

Marcia, J. E. (1980). Identity in adolescence. In J. Adelson (Ed.), Handbook of adolescent psychology
(pp. 159-187). New York: John Wiley & Sons.

Marmon Grumet, N. (2008). Gender differences in messages about sexuality in religious
education. Jewish Educational 1 eadership, 6, 15-17.

309



Mason, J. (19906). Qualitative research in social sciences. London: Sage.

Maxwell, K. (2002). Friends: The role of peer influence across adolescent risk behavior. Journal of
Youth and Adolescence, 31, 267-277.

Miller, J. B. (19806). Toward a new psychology of women. Boston: Beacon Press.

Moran, J. P. (2000). Teaching sex: The shaping of adolescence in the 20th Century. Boston: Harvard
University Press.

Mortis, R. (1997). Myths of sexuality education. Journal of Moral Education, 26, 353-361.

Moser, C., & Kleinplatz, P. J. (2005). DSM-IV-TR and the paraphilias: An argument for removal.
Journal of Psychology and Human Sexcuality, 17, 91-109.

Orgocka, A. (2004). Perceptions of communication and education about sexuality among
Muslim immigrant girls in the US. Sex Education, 4, 255-271.

Panchaud, C., Singh, S., Feivelson, D., & Darroch, J. E. (2000). Sexually transmitted diseases
among adolescents in developed countries. Family Planning Perspective, 32, 24-32.

Patton, M. Q. (1990). Qualitative evaluation and research methods. London: Sage.

Peshkin, A. (1986). God'’s Choice: The total world of a fundamentalist Christian school. Chicago:
University of Chicago Press.

Peshkin, A. (2000). The nature of interpretation in qualitative research. Educational Researcher, 29,
5-9.

Phillips, L., & Fine, M. (1992). Commentary: What's "left" in sexuality education In J. Sears
(Ed.), Sexuality and the Curriculum (pp. 242-249). New York: Columbia University,
Teachers College Press.

Pipher, M. (1994). Reviving Ophelia: Saving the selves of adolescent girls. New York: Ballantine Books.

Plaskow, J. (1990). Standing again at Sinai: Judaism from a feminist perspective. San Francisco: Harper &
Row.

Pollis, C. A. (1985). VValue judgments and world views in sexuality education. Family Relations, 34,
285-290.

Pryzgoda, J., & Chrisler, J. C. (2000). Definitions of gender and sex: The subtleties of meaning.
Sexc Roles, 43, 553-569.

Putnam Tong, R. (1998). Feminist thought: A more comprebensive introduction. Boulder, CO: Westview
Press.

Rapoport, T., Gatb, Y., & Penso, A. (1995). Religious socialization and female subjectivity:
Religious-Zionist adolescent gitls in Israel. Sociology of Education, 68, 48-61.

Reed, D. (1997). Following Kohlberg: Liberalism and the practice of democratic community.
Notre Dame, IN: University of Notre Dame Press.

Regnerus, M. D. (2007). Forbidden fruit. New York: Oxford University Press.

Reiss, M. J. (1995). Conflicting philosophies of school sexuality education. Journal of Moral
Education, 24, 371-382.

Reiss, M. J. (1997). Editorial: The value(s) of sex education. Journal of Moral Education, 26,
253-255.

Resnick, D. (2008). Can autonomy counteract extremism in traditional education? Journal of
Philosophy of Education, 42, 107-118.

310



Rodriguez, M. (2000). Working together for a sexually healthy America. Educational I eadership, 58,
66-69.

Rogers, A. G., Casey, M. E., Ekert, J., Holland, J., Nakkula, V., & Sheinberg, N. (1999). An
interpretive poetics of language of the unsayable. In R. L. Josselson , & A. Leiblich
(Eds.), Making meaning of narratives: The narrative study of lives. Newbury Park, CA: Sage, 6,
77-107.

Rosenak, M. (1986). Teaching Jewish values — a conceptual gnide. Jerusalem: Melton Center for Jewish
Education.

Rosenak, M. (1987). Commandments and concerns: Jewish religions education in secular society. Philadelphia:
The Jewish Publication Society.

Rosenak, M. (2005). Zelophehad’s daughters, religion and Jewish religious education. Journal of
Jewish Education, 71, 3-21.

Rosenfeld, J. (2007). Introduction in R. Blau (Ed.), Gender relationships — in marriage and out. New
York: Ktav.

Rosenfeld, J. (2008). Introduction. In Life values and intimacy education: Health education for the Jewish
school. New York: Ktav.

Rosenthal, G. (1993). Reconstructing of life stories: Principles of selection in generating stories
for narrative biographical interviews. In R. Josselson, & A. Lieblich, (Eds.), Narrative study
of lives, CA: Sage, 1, 55-91.

Ross, T. (2004). Expanding the palace of Torah: Orthodoxy and feminism. Waltham, MA: Brandeis
University Press.

Saadia Gaon. (933/1948). Book of the Articles of Faith and Doctrines of Dogma. (S. Rosenblatt, Trans.).
CT: Yale University Press.

Santrok, J. W. (1998). Adolescence. Boston: McGraw Hill Publishers.

Sapon-Shevin, M., & Goodman, J. (1992). Learning to be the opposite sex: Sexuality education
and sexual scripting in early adolescence. In J. Sears (Ed.), Sexuality and the Curviculum (pp.
139-156). New York: Teachers College Press.

Sayer, A. (1997). Essentialism, social constructionism and beyond. Sociological Review, 45, 453-487.

Scales, P. (1986). The changing context of sexuality education: Paradigms and challenges or
alternative futures. Family Relations, 35, 265-274

Schalet, A. (2004). Must we fear adolescent sexuality? Medscape General Medicine, 6, 1-22.

Schwartz, A. J. (2000). Voices: The educational formation of conscience. [Book review| Journal of
Moral Education, 29, 226-229.

Sears, J. T. (1992). The impact of culture and ideology on the construction of gender and sexual
identities. In . Sears (BEd.), Sexuality and the Curriculum (pp. 139-156). New York: Teachers
College Press.

Sears, J. T. (1997). Centering culture: Teaching for critical sexual literacy using the sexual
diversity wheel. Journal of Moral Education, 26, 273-283.

Sefer HaChinneh (1992). New York: Feldheim.

Seidman, I. E. (1991). Interviewing as qualitative research: A guide for researchers in education and the social
sciences. New York: Teachers College Press.

311



Seidman, N. (1994). Carnal knowledge: Sex and the body in Jewish studies. Jewish Social Studies, 1,
15-41.

Sexuality Information and Education Council of the United States [SIECUS]. (2004). Guzdelines
Jfor comprebensive sexuality education, Kindergarten-12th Grade. New York: Author.

Shalit, W. (1999). A return to modesty: Discovering the lost virtue. New York: Touchstone.

Shtarkshall, R. A., & Zemach, M. (2004). Israel. In R. Francoeur, & R. J. Noonan (Eds.), The
continnum complete international encyclopedia of sexuality (pp. 581-619). New York: Continuum.

Shtarkshall, R., Santell, J. S., & Hirsch, J. S. (2007). Sex education and sexual socialization: Roles
for educators and parents. Perspectives on Sexnal and Reproductive Health, 39, 180-180.

Shtarkshall, R. A., Carmel, S., Jaffe-Hirschfield, D. & Woloski-Wruble, A. (Dec 18, 2008). Sexual
milestones and factors associated with coitus initiation among Israeli high school
students. Archives of Sexual Behavior. Retrieved (April 10™) from
http:/ /www.springetlink.com/content/546323rgw0r33pl6/ fulltext.pdf

SIECUS Report (2003). The truth about adolescent sexuality. 37, 1-14.

Singh, S., & Darroch, J. E. (2000). Adolescent pregnancy and childbearing: Levels and trends in
developed countries. Family Planning Perspectives, 32, 14-23.

Snegroff, S. (2000). No sexuality education is sexuality education. Family Planning Perspectives, 32,
257-258.

Sokol, M. Z. (1992). Personal autonomy and religious authority. In M. Z. Sokol (Ed.), Rabbinic
anthority and personal antonomy (pp. 169-216). Northvale, NJ: Jason Aronson.

Soloveitchik, H. (1994). Rupture and reconstruction: The transformation of contemporary
Otthodoxy. Tradition, 4, 64-130.

Spetber, D. (2006). “Friendly” Halakhah and the “triendly” Poseq. The Edab Journal, 5, 1-4.

Sperber, D. (2007). The human element in the Commandments: The effect of changing
community norms on Halakhic decisions. JOFA Journal, 6, 7-9.

Stout, J. M., & Rivera, F. P. (1989). Schools and sex education: Does it work? Pediatrics, 83,
375-379.

Strauss, A., & Corbin, J. (1994). Grounded theory methodology: An overview. In N. K. Denzin,
& Y. S. Lincoln (Eds.), Handbook of gualitative research (pp. 273-285). London: Sage.

Swadi, H., & Zeitlin, H. (1987). Drug education to school children: Does it really work? British
Journal of Addiction, 82, 741-746.

Teitler, J. O., & Weiss, C. C. (2000). Effects of neighborhood and school environments on
transitions to first sexual intercourse. Sociology of Edncation, 73, 112-132.

Twenge, J. M., Konrath, S., Foster, J. D., Campbell, W. K., & Bushman, B. J. (2008). Egos
inflating over time: A cross-temporal meta-analysis of the Narcissistic Personality
Inventory. Journal of Personality, 76, 875-902.

Unger, R. K. (1979). Toward a redefinition of sex and gender. American Psychologist, 34, 1085-
-1094.

Ward, J. V., & McLean, T. J. (1992). Sexuality education for immigrants and minority students:
Developing a culturally appropriate curriculum. In J. Sears (Ed.), Sexuality and the
Curriculnm (pp. 183-202). New York: Teachers College Press.

312



Waxman, C. L. (1992). Toward a sociology of Pesak. In M. Sokol (Ed.), Rabbinic anthority and
personal autonomy (pp. 217-237). Northvale, New Jersey: Jason Aronson.

Weeks, J. (1981). Sex;, politics and society. London: Longman.

Weeks, J. (1985). Sexuality and its discontents: Meanings, myths and modern sexunalities. London:
Routledge Press.

Whatley, M. H. (1987). Biological determination and gender issues in sexuality education:
Interconnected dilemmas and dreams. Journal of Sex Education and Therapy, 13, 26-29.

Whatley, M. H. (1988). Raging hormones and powerful cars: The construction of men’s sexuality
in school sex education and popular adolescent films. Journal of Education 170, 100-121.

Whitaker, D., & Miller, K. S. (2000). Parent-adolescent discussions about sex and condoms:
Impact on peer influences of sexual risk behavior. Journal of Adolescent Research, 15,
251-273.

White, K. A. (2000). Do school uniforms fit? Schoo/ Administrator, 57, 36-40.

Wieder, M., Granatstein, M., Levine, S. J., Berger, M., & Goldstein, J. (1999). Life values curriculum:
Health education for the Jewish Day School. Unpublished manusctipt.

Wight, D. (1997). Does sex education make a difference? Health Education, 97, 52-56.

Wight, D., & Buston, K. (2003). Meeting needs but not changing goals: Evaluation of in-service
teacher training for sex education. Oxford Review of Education, 29, 521-543.

Wiley, D. C., & Terlosky, B. (2000). Evaluating sexuality education curriculums. Educational
Leadership, 58, 79-82.

World Health Ozrganization (2000). Promotion of sexual health: Recommendations for Action. World
Health Organization, Geneva, Switzerland.

Yin, R. K. (1994). Case study research: Design and methods. Thousand Oaks, CA: Sage.

Ziegler, Y. (2000). The unconscious conflict: The collision of the values of popular culture and Judaism in the
lives of the contemporary Orthodox teenager. Unpublished Manuscript.

313






YN

77an2 phn nYv1 DY N9YNY MANN 1YWY NARIY HRIWIA MIITIND POMITINTIRD
NYNMON 0PN 97T MDY NI RN TVRI AYNIPN MVIR HIR NNN NINY 3T DRY INYNN
NYNPNY 119N ,NPIND DINNA TNIPNA PINN NNNRD .NPNVIY NNNIND MNIMY 171°N01 MTMYN
S5 NMX Y3 HY NIDIN 722 T2 NPHNNIA-RDY NN NINDN DN P2 NINPN MY NIVARND
JRIWNIN DI PN MYYa

NR MDAN NITIN-NOMITINNRD 772N NPHRIY? ATWY MI2 MAIYI T M1 Ipnnn
NN PN L,NNNN ORIV MI2INN NINIAN 1A IDINNN 1PHPY NII0ND NI1NIAN 0 NN 2WIN
,DNPMITAYI PN 7 AN MIAN Y00 PTN MNADR PRIY NIPRI MPXNRA .0»NYA P2 MINON
DYV VY NYWNN N2 DIIPA IONNYA MIRIIND .DINNA 1Y YT ,jNHY NPYWRD MnIia
N2IMIN DNIDN MIVRI 137 ,NTTON DIN DY PN NIDNL ,"NPIIVIRY DN 177 RYNA
JPMYITRYY 105 YR, MTNONN YW MinIn Yy orywn nyawn

DPY D?ONRN DNIN DNP

17am nrp

PIYNY T DINYITH DTNIRNI NVANYN DIRN NPINY NINNONN MVDIVVP?AIRD NVHN
13 9P2 NYPNN DR NRPRN T DYR LAMR MY TPVNRD PR NRMINAN YV 1yann nr
D»N7IN MM YW IXIND NPYM PN NPTIN DIRA NPYPNY DOVPIIVONPA NVWRAN ,INmMYY
YRV MY%NNN DR NNRT P9 YV NRMD VNS NI OMIAN TYN Nd 0PN
MIPIN .0»”N7aN MMd 7 Y VOWIN YAV DINND NPINA DR PTINY NIN VDDV
TPNNND VN YNIAN AWIN RN DTRA NP1 101YY 1719 YV PRIPYI IR MIBNIN NPVDIIN
MIAIN AI2N NPN DIRD NPPNY ,7P2 17900 07T DYTIN NPHIIRMVY MYR 1INWwa
OPTINTNIRG TNYNI DNRMNA 20NN TN TINYD MMN NPV THIND DR AWNITH ,NWIVIN
NI2130 RPYRIDPDN NINIY TNPNL PMIT NVYI AYR NNANT TINY MIMIN NPXIAY TNRD NI
D1 P2 DO MIIPM NVPINA ,MIPIRD MINN2 NPRNON MNI S it Abman .10 mana
J19TING N N2 WY RO TIRNMY ,IPNTA NI0N2 PINY RO% TNN APYIVIN ,NY) NWINT NMad

71010 N300 ONT 0 PN

5 R .0237YY NPT RHY N PIM PINNY NNIY NPV NN PIMY NN DIMIND XN

55101 1°0 IYY NPT RYY N PINY 1YIN DRY I ,1HHI NNIDN NWAINN 1YNN VR VR 1D

nMIoINA MTIR AP*T P7aANY HYan AN NTIYA NN AR ,Nron HY TnHY 1m RY Mo

NI9I0 701 P2 D7PNNY 9127 IR PN PPNY IMN NTIPIN DIRYY JURI PN MY
200 PIPNY DNINN HY DY MONNN WNTN NIVN NYRYY NNYIND NI0INN NII0NH N0

RV 793 NYIDIND MNNANNN NWI3 :MTHY 'NY 2 PI 101NN PINN NHRVYIA MMIPYN 11TH

50 INVY.ANPY HV INVIVNR NYIPYN NPYWIRD TN TPNNINA DY 1729 YV INVIWa Mxrn

DANNYN DTNYND .NI0INA MDYV N0 NR MPINN PIND MNIpYya IR\ 3MI10mMp

59 MNIPY YY MNNYIND NPIDIN NIPDN TN JNIR D291 ,NPI0IN MINY»T Y DMng 01l



5w MWNN MNA 1M IIND NDYNN PYHNNA N AT MBVWN DRI NOMP DN PN
DYWITI DY 1 NPYWIRA PINY NWAN NIPIV INMYY .01 MINNAND DTpY %73 NYI0IN mMnd
MWD PINY DN NN INHR RY 1YW 1MN RYIY YYNN LIV 210 2 HrTann Pamd
NTTIVNN TIMNVIRAD AWHAN 27010 PINY NPT MY PN Dapnwn 1YR 027avp .Nriomn
02NN T HY DIAYIN DPNT0N DY DAY N2DVNIND VAN ,MIAVIN NPRARY MYYNN NY0)
JPTNRNAND NIPON YW 1IN HYa pHN TRdNn YN NAY ,N1VIVHTN NWRIN MOND HYa
RIN /PAxND SV N)NN 171200 : MNP’ 19902 13 DNIN T HY NN 0N PINY TIN Y
DAY 7717 NOW NORWA DPIDYN N7 NIPNIAN NANIPNN 1YNP YW 1727 1Y INWA NR IRNN
VHYN 1991 TN — ONITINNIRA 1YAPN DR 200 NNYIN INVY /RAN NTA NIAY NIV

J1pnn mAavny

JI0IN TIIMY AW NPYINN 17902 NRIIN RNV 93 0IN PN 2AY 13 OMIN YW INNN
PTIN P DTN WOPITIMINIRA 1DAPN NANT ,NIOM VOPYL YV MYAPY TNPNA NNIRNNN
INIVN PPV ,RIN 11 Y NN TIINN YN MDWN HPI DT MITIR NYDOPYAT YT Paxn
PMYNI .N1PNIAN MNIN NWIT HY NODIaNN "INy nvYw™ N2 nnab Rin Mon pmn Sv
AMNNY DRYYYY DawIn VIR T MIPTINA ,DP0NPTIO NRNAND Y9 10 MmN L Y
,INRNA :N9IY 9702 NPNDN IS MIANNN MNT IRNN 173 .HYI191 70 DININN DR DR 198
NR NIWY NN 9270 NN 2P ,NYTN 7IPW NYTIN YW MNaa IR RIN .ATAPM 1Y NN
NIDIND MYYAN NITIN DR D) 1P NN L1 NI .13 PAxnY JI71 'mMnn 15vI ,WRD NYINN
mManyn v na Mxnd yianh Ten HSv My nR na %%% mn Yy nbapnn noand Jayn
NR DMV PARN M2IPN IRTYVN MINT YW MYRNRI HYIN YR NIN N ANRNIM NNNoN
0N DIYYY 071NN TN DR AYR MNP Y0 0”090 90190 11 HY IRINR NIYNY DIRNN Daxn
MIaNa MINRI L, NYNNPHRI MMXn oHY%HN , MY INXpY Ta DR DpMT ,RPNT DIMD
nR 17209 MY Nn Y oM PIMY 3 HY INWRNA MYNNYN .A2IMN PnY NaIpm nvapa
MN’ MYXNRA .(normation) "MI¥NINI” 123 HV PMHYINDY ,MNTI MY MANNYAN JHaY 077N
Y1 NPNY NRNT NN DMNIVPDL,NIYAN MINND 1YXNINN PYNN 223D napon penb nny
DY MONY DN DI PINAY YT P YW YMIYYIA MwNnvA LD YY I myny
9K DmINna

WP PN MTOMN

MNNanNn NYM N20 MXIRI 27 1PTY RV 2NN PPN MPN ,DAVYN IR N NNn

990 DR (0% YR RY N1N12INN TWRI 1N MWYTN MY AT DINN PINY NWHI IMYNYN

,TP920 MINIR 1N TN YW MINT AY2IR MY 107 .099YA 973 NrInm PR monn Miywa
DY MNPTIO DAPYNN

MTIR YN IPIPD DIINN DYV NNV DM 20NN PINA NN YV PYRIN NTH

NP 0T PN DM RY NN YV NYYYVA MIRNINA YD 191 ,1170 DY 11930 ,10N NNInn

N PINY NN HY WD T 2NNNINN NPY H9INY 1T YTINN NPADRA T YN RHYY ,77anN

1790% NIVNA 07 NINANY NIMYYA1 MVONN NYapa TPRNM DMMINYN MY NYMNa nma

7IVYN 92 NNINN MIND PN NRNINAY YN MYPYI MRM2 MYYNN NYap NRIPY 0r7ndn



NNAaNAY 21m TN NN YW WwHwn NTH .MOYY N2PWNRA MAIANIN 'R PHR MONN P
Y YR MNN L (“Abstinence-only”),”mOINIVIR  MYIN” NYINN RIPI DYVYNN NIVA
MNT MM MVINDIRD MPIIN NP1TNY NABNL PN MAIAPD RN AN AMYIN NYPTHNY
PRNN PPN PN PN IR (“Abstinence-plus”) 0199 MYINN” MW DYW1 NYINN HY Y1
L1790 YN MND 11T 722 72 9913 IR DANNY NXYMN 1N MAIVARD 1PN MY'Yan mMyanin
IR NMPA Y190 NTIN PHND .NPHRIDPDINN NI NPINI MNVPN MINR NN P mOnn
MY MRMA5 PPN 0N 9P DTINYD NNON” DYWA DMIN DNP NITO PNIRAY TIYHHA NNwn
XPIND T HY INMAY 1N PPN 0NN DNIpa DWIVIN YR DMN D1p HTINN 7900 N
M v2xY SIECUS Hw mixvnnh orknna Hvya on (SIECUS) nan mxara nvond pem y1nd
D) JOPITIMMRD 7900 N2 NY'AP 998D NN2INN NR DIRNAY YT DYDY DMWY 199 9PN N
J9R DMIN 0Mp YY DoDIann L2 Y ‘) min Y nNnd ooy oomp NNna It anmn pond N
N5N) NNMOY 00PN YY DDDIANN ,07IN1 NVNNVWA AT IPNN NVNNYA 1AW MIIYNnn

N9 0TIy

TPNT-1PN50071 PINN NIIYHI INSYH »NS NN

TINYN .ANAYN NS PN Y INWHI N0 ITHY ,DNVRIN DPNTN 7900 N PN MIANIRD
59 135NN YY DDDIAN PR DMNMPYWA LTPNT ANAYNA NAN NPTIINDY NWRD TPANA Tpnnn
NIY NYNNa NaYnnn PINN NIIPNL PPN PINY ATTIN INPINY INRY I8P 1197 .HRIW? nawnn
(DYaVN NIV 9I03) NT-N'NIYNNN PINN NITIPYNA "NAVN 1PNY PPN ATNN” INPIN ,DYIVN
NTRYY NWNN DRI ATNN NNONS IR AMPYY NPVINIPIANRD NR RV “ANawn »NY Prn” ninn
NOTIINN 190N NPINI DIPNI INAVNI DTPANND DN 297Y HV DMTP NR NN T .1NINRN
172N2 NVYONM NavNN ,NNINNY ONT MIYNa JNIND DR T DONT D2INN IOR DMWY HY
MOVNI MTPNNNN ,7278Y .0»NT 790 'NAa NN HY 7955 177 1000 YaR ,NPrnd onia nHvon
.D”NT-07N2511 990 N2 ANAYN »NY PNY DITINYA NYININ YY1 hnvn

990 'N23 TNYIN YMINPNY MY J19IR ANAVN PNY PN AN DNNYD MIVIY GR HY
,709) RN DNAY 990 'N22 DN R .NaNT) AN TV XY YN Rin HRIWIA 0YNT-07NavNn
,0727 99D 'Naa .719%1 11YYR N20NA HHI 1T MY 990 N2 P IR VYNNI DIV DINOYPNN
D'TPAN TIXIN AT WIT .ORY 71PPID DPNY NIIND 1IN P9IR WINA TPHRNN YR DYWL WITH
mMoIYNYY MYNIRY NYPNY YN 1791 MIMYN ,MN»TN Oy THNNAY 1Y PPON PRI DIITIN
DTPNRNN DMV L,"NNAYM MYR" NN NN NRIPY D*TMHYN 990 N1 .02 DY DO
DTPAN Y9I 172 DR NYR DYDY PV PRIV MHOYNA YOI ,DPNMNON DVOHOA
mMavo1 H%51 DR, 01NN P2 DON MIIYNY IR NYINY TIINY VYN DONPNNI DPNNDN DPITIN
TINY GIRA 2005 NIV ,NRT DY .ANYRNY 19T RY DPDVITVIR DNIN HY DIDDIANN D NY'Y D1IONH
YN MIN 9900 .0PNT-DPNIYNNT 90N NI TINY NIN 9NN 9PN 19D DDA NNAvn »mh
JIRT DY IITIN-IOITINNIRG 1PN MY ANavwn »nY PnY Tih 210na JNIXY omynwn
VINY 79N, NPYRIDPDINIA NI DIWN DRYNI 12 DM0N L,POIYNY 9opn IR 7900
VINN DTIHN NI0IN Y YNV NIIPYN NNDIONN DIV LAY NPNYI VITVIRA



WP PINS NV 1PN

QORIWA PNT-NNIYNNA PINN NIIPYNI ANAYN PNY PIPNY DN 1P NIIWY Ipnna
NP2 NNNIN RN IPNVAN DY .NYNNIYY TIYTA ,ApNYVN cMNNT MY WYY P2 VRO 11NaN
0N N7 NPN AT RVNY 250 NN HYY 7790 Y5 .oNYPNY DYTIN DR DPNT NIVY N1 AN
JORITIR 19IRD TPNWIPN MIRINNY IPIN R MMIIN NIYN NN NRTINA AR TIYTIN NV .APTEN
5w DMAYNN DYIR ,DNRIYV DTIP T YT'RI JTNNA 1YW TY DTNRYNN YV onmn Yy 1nwh v
-TTINY TA-N2IVN NDIY DMK NXYRMI 17772 DPNTA D2INNY APMN NPR 2390 MAINY DTNR5NN
DXNIND NAY NNR AT DINNA PPNIY N0 T 1YW .DNI0N 09PN DTNYNIY YT M NNoN
271 INAVYN MNY PPN ARITN TN NIPNIAN NDOVPRIID NWH RN NPYWHVN AWIN VAR Y
LJITINN 19500 NOpWR PINN NYANN ,NYNY avn Awa 01 YY 1Yyn RN 3NNt PINa N
NYDVPRITON NWIN YY NTOPN NPHRVIRI DN 1I7YY DTN NIIN NORY NN NTPHRNN NIR)
NYap MNd DXIP DIRVNY NONPIIND ,NPN DITINYD NINNY MR NN ,ANSWN »NY Pna
JMVPN NININYIY MRY NNYT ,MIvHNN

PnHin noY

99 19NNVN IPNN TMPRD NV YV NIPN IPN NVIVI WINKY NYYI NN IPNNa
nYNPN NR NNRN NHR MTNIYN HRIWIA NNAY MAaNIRA (15-16 DIRY) » NN M DPNYI DMIVY
ApNnn RV HY YT PADY Y10NN P MIYNYN DITAI 1IN 10 .HRIWIA NITIN-MONITINNIRD

VINW YT HY MANNYNNN Y001 YT MNADR ,JIVRIN 1YV 0225 NWIYWN 1570 IpNnn
MINNA NN 1N DAY 7IANN PNY'NR M2INN HY 1YY YT 1Y phn D1 prmy MRl
%Y NPIIND MPAVNN DR MY WPINI MANNYND IYR DINMINN 7Y 299 J1PMITAYY NYYNN
20 YTNN NMPN 1P 7PN M INT N 10 NI NPINN IMNNA 1YY MINIYM YT mnnann
,DI9IRN DR IRNY 1WPAN MANNWND .NPIPNRA MINNA AXYY IR YTNY IPPRTIYI YONNAIRM
N M MIINN 27 P LAVM JOR DPINN DYDYV MNYN MIIYNN DR 120 DHav
1291 ,POITINTNIRD MTN YW "TIPNYWIN ANAPWN” ,(NNWPNN MYXNRA AMIR NNY 29 TNNI)
DON? MIIPN NPIN IRV HY MNMIVYVN MANNYNRN DRA IpNND P72 ,9012 .19 NN INNavn
VNN MMINNA 1922 732 DY YV MTNYMN YTN 223D 1P MDan 10,197 %2 DY 0Y DN Pa

N2 NYIVIRI DON 297PY PINA PV NYWA PHN MANNWNI 1901 ,1vn Ipnnn 15wa
1721 DYV .ANAWN PN PN NRNNL 27 1?01 NYY DINA HIDI D720 T HY 1YY 1900
T/ L3 MY NITIN YOMITINTIRA 79D N2V ANRMIM ANMAY N9pn DTN NN inn
DXMIN DNP NXDORY 92 71T DM ANAN NNOND L,TPY Q0N AT DINNA 1PN NMIVRT NN
RN TIN'D NNOND DY TNR 13P2 ANYYI ,RDM TNN PN PN RYNA MR 1N 0YIpN
AN AN PINY PYR YN N WY NDaN NN N2 NNIYN NP NOPN NN RN NNININN RO
TN DTNYNN DPNTH 900 N2 217,090 KRV DPNT 790 N1 Y92 0PN N RV HY
DNPVN DONINN MPINT D NYY P RY D) D0yav) 2”1 mna 73 DR Wy Inawn »Y
5% DNON2 MYRT WIPYWHY MINTIA MDY AN NNIN IPNND .NYIPN RV WIEN 19181
JPYRIY? 127202 NYRVIRY DN TP TINDH NNINN



JPVNR MINNANN ,D7WR DMWY DIIY) DPN IIYY PN 25wn TInddn Imn 1din
NIVY-VNN (NN MRM TPIN NVMIND ,D0N MIIPN) NPMOVIRY PPN DY TN’ (MIIM 172N
110 NI L,NAPIM 39Th YW NPT PMIVIR ;13ANNN MNNanny n'vvs v mMvHn mywn
mMpovIYN MAYNM MM 1700 ,1°rn MYOYNN ;M D12 YW NINYN 77202 07N YV NN
JNPNR 1MPY DY NNYA

NN NR DPMIIPNN-VOI TPPSN DM PMY INIVYRI 1971PD ,NINRD IPNNN 1Hva
MWL PITY 1IN HY TN PHRIND NYAVM 1AW MTHYM YTN HY INYavn ,0Mpa MTNndnn
ANy AMNa 77N NP

:DINR MNPN DY PON DM PRIY INIPRI 1971 ,MANNwnNa oy DRIy qona
YRR DR IMLVN NMIVYRIN MIANRY PN NYNNL DTN ,MAYNRD 17 ,MaNRD YRI ,MN
JNPNIN YY NP ARYN VAN NTIPI IPIYI MANNVNRNN ORIV

VIT 92T DDOMTIR DYV VINYY PN DTV MIAYN NN TIDY YY M 0Imn
MYXNRA DTPNN MDD .NINY WY MAIYWH IR MNIN YW N30 1170 RYY 9pnnn RwnY nwn
MINTIA NY'XN YWD .PVINYIN VNN NINADA T HY DNNWIN DNMA P2 NOTTH NYOVN
oy MYTN 077 PNAY 97INY NIYaARN RN 1D 1N .NVWR Ipnn 001 HY Nnanny IRy
AWOR MANNYNN YT YY YRINY IMNN L7295 .MIRNNN MYTN MIPON MY TWRI MANNwNN
ANPAPYY IPNNN YV N1ann HY NTOPN T PN IPNIND P NR an1d

sl rA74)a)

DoAT219 MIrRT

YN YY LIITIN-NIOMTINTIR 19202 7IVYN M2 DY YN PPN NTPINA NNIPRIN
12 22 P2 ,9N79-RD IR HNTIA PN VYN I1DDP MANNWHRN .NYIN IMINNL J1MTIYY 10O
DONYY P IND JMIRY IMPT MONNYWAN .0%NN P2 DYONY MIIPNM NN IRWYNIA 79010 N2
LJNRYY YT HAPY 173 MIANY 1A 10 DMIPNN 12 .10 NI 1N DRV HY 1»AR MY mpina
NR MannwWNa 197 MiNT ondys Y7m 5aph »15 MAnkS NNad 7w 1wn 111N MaIw R Yy Ny
MTIR DNAN DY MNAD MMV MNPY HY IMPTY R YY .00 MIPNRY Y2 MR 191 1209
,N1°0 YNINN2 NNINN 2232 DNNN MNIPYY MYTIN HY MANNYNN IMPT 00T MIIYN NN
NR 9YMNY YN AR DNIN LVIIAN Y ITYN R YY PN PA DONY MIIPM My
W RYY NIMND DI771 MNIPYN

mMInY .02 oY DXON MIIYNY I 931 197 MY N MANNYNIY 1M M0 MY
NUNIND DR JPNY NN 0IN WD MANnYnn 3t % 1 MIY) YV mMynvnn nyawnn
MannNYn .ornn P2 0O MIIYNM NYINN IMNN2 TINA NIYNY T 1HYawd jnomaan
NYRVMND 9P NP2 IR 1IPYD 12299 WR NN DINININ DY) NOR DIMNN 12°WNN MY
InYIN MY NIVNN

MINN2 NPVNIND NINM 1YY NPIIN NPV NYPI NP 237N MAINY VN MANNWNN
290 MY N9YNN .NPYNINIY ;199N DY TNR MIP2 1YY RHW DNA P2 DON MY NN
MYTING MAannwnn NR 1290 021NN P2 DO MIIPN NYINRN INMNNI NMNPNNA MNIND NHYa
NYXRD TN MYTINA .PND A DO MOIYN YY TR nIYnn AY»vny nYand any



MY NN DNYY NINY DPNA P DO MY NPIPN IMINNA TN 19NN YW mnnnn
.Mmannwnn 1pa

NTOPNN WNR DR 1923 732 DIYI DNN 12V LINRA HY MYTY? 1R DYNIY IMPT MANnwnn
5 179 DAY NP 121N M0 NNYHPY DR 10 .NPIPNRN DINNA TN 19905 mannn Yy
MYNY 177200 10 .A3YNa AT DIND YY Tapny Ny nvp D7a%Y 17932071 ,7P0 NNY Y minamn
MYINVN 1PN MANNYND .MRINNN 922 NNY TNPNI INY DYYI DNIININN YN OVIPI PN
JOR ARNVA 21N PN KV INY TIY AMNS NN 1Y) DNIANY

mMynx nyen "Mminna 150 mannnd yina yrn omIpng NavRIn Ipeo Lo Ind
10NN Y 1TAPNY MANINNI 1NXY 1PTINY (12 I1YR QR ,MANNYNN .DNN P2 DON MIIYM
M7 ManNnYNY NR APXN 199519 MANNN .D1PNMYI DININNI AYIANN NPV MPIRD DR TN
JM3Y NYAIP RNY DPMININNN DVITIVOMN 157N DY 105 VPN IR MIIaN PITYY

D120 MIrRg

INNT I .M NINIAN I RYI HHI 19IRT NPV MANNWYNN 1TYN DION MIVYRIL
Y T LDIRD DPPM YN YV APYAN MTIPI YY MYIN VAN MTMPI PRN NYVIY
MIIYNT MPAX NP NPNY IRVIY MYTING 1290 1IWR |1 ,JNNNINN DR 1Y RY Mannwni
R %Y YOVNN MIANYNN WIAN MANNVWNNN XN JY NMYNY MR INPYY Drnn A oon?
DIPN W 2 1930V R HY TIY 27 NPOWN 0 ,MINR 2P 20INYT D RY RIN N DYNY NYTHY
9NN MY

mna ,Mova MY-1TY NNINY AR NI POVN DR DPAYIY ANNIY ITIN MAnnwnn
MV YTY INA RY N PINY NPYLY MWD DINR DMPNNT NNIRY MHOWIN 255 19182 .T20M
NN NIYX IR PANI NWIRN NR NN RY ,D7125 NYINT MNON Q0T RY 1700 INNITY .0MIYva
JIPNIM NAVYNNN 11PNIN DRYNIY A0NPNN ROR [ MISR TTIY DIvna nvrn Yv mhhw
TN VINYYA . VIAND NTIPIN NP3 NNV PPN MOYYYNNL TNYN PIY 197 Mannwnn
122N MAINR PRI NOWH MYRN YYD MANNWNIN poHN .TINYY MTN NN YV 1NYaVn NR 1MW
POMI MYVN DR PRI MITIYNNA NNYRN DR TWR 991NN JIVI 129 7900 12 .ARYN 1IN Myraw
DTN NIdINn

MYann mamion muannn niva mimn-mopTiniir 19an1 mmnony WK Ipnnn
99010 N2 DNNN L7297 .DYORIYPN MIIPNI MIANYPNN ,D7ON MIIPYNI NPPN YV NPT MO'aN
072110 DY MINYA T HY DNYY DMIANND 99X DR INY 210 NIWY 1991 DIITIN-DOPITINIRD
.D7NA NPPND MINR DY TTINNNY DANNY YD YR 079

1annYvHn NXNM 29N

DM TNYNA LDONNTI KV NIVN ANNN ANY DYITIN-NYONITINNIR MONNYN JMRN

RY DY NINYH DM MANNYNRN NRNINAY R %Y (NP2 NPNRY) NIYNA DI IYNIN 199

IN TMYNVYN AT R¥NN PRIVIN MY PN DM DYPNR MIVINAY Mannn v 19 ,ATNR AN

DY MY MINND NPNPND 1) NN NYIITIN-NVOMITINTMIRD MIPIN DR Y720 RINY

NPNYY ATYN M7 MANNYN Y8R AP NPNYW-IR PNONY TNIND ITYR DY T DY NPNYY
JONNIP NN NPR YN



nrnrn maswn

ND15 12 1021 MANNVYNI MMIN DR IR1Y NIN HY RN 01N PINY 133 DRMIN YV 1INV
20 MY YN

79071 11’22 /1°X0712

0PN 7901 Y% NRT OY 790 "N PN RYI ,MYNP TN NYNINN 1YXNINNY 20 )
M2 Y DM DRI NN LIRNINT MIMNN MYAP YV TPON DRYNN IO 790N N2 DHAY
Y0P ,I9NN MYNM MNIVN ,D'NAN DY TN DX DAY ,792 NV DIITIN-DOPITINTIRD 7901
M2INNA TPON ,NPHNTS-RY NINDNI IMIANYN) AT IPNNA 7900 M2 HY 790N DXV VIR
(Moo MY MYV 71292 PN AL ,NTNR5NN TN Y35 Mwpn nTRbn Ya% "R on nMma
nYYXN RYY VYN 9900 N ,NRT OY TN .AP¥NT DTPY NYNONN 1Y NP 9900 2 HTIn HY DITYn
2720 9901 M2 PN DNNND MYIX ,HWNY NI IPNNN TPHRNN DAY DINMINNI RN PHIRY
DINY .MYNES 1Ym nNvY PN Y32 9900 1Y PINNY DNNNA DR DRVIN MYIR IRV
DRV MIITIN-NPOPTINNIIRD N2IP2 7IXNINN YV APY-RHN AR DR NPNTN NN Dapwn
Ralb!

LJNPIR NN MIA0-M2 19PN NYYD NPR NP MAYIRY 9 YY 1paxn DnInn
MYMTI 11 MNYYNNA 1Y IRT RY MITNROYND 050 v125% 9900 N2 Ipn oy TNR Mpa nhyn
NYINN DR WI25H 1IN0 KR NV MTH RIY MNKYNN 09N WIAY Paya 1900 NYaa NHYIN
oY .N2 MA»IR NNNTI 990 N2 IXNINN TITYY NMIVARD NR POPNY N2I%Y T DTV .NTNRD
,INR MWAR YTIN IPNND NIDNI INIR LIRNIND TITYY NIMIVAR DPXN DINR DM NRT
HNIY 92PN NNNDN NN NP 2P MPIRD DINN NPY TNYY NONON AN VR ,NINNN
M, NNR Y0P 122 MAYINI MRIY DIPNIY (DY 2IWAR HTIND WNYY 913 AT YT .ann
MRIAPI R DNYYI MNII JNIARY N2 DNYLHY M7 Mwn-mnp Y9150 mpns YR onrnnd
myInnn L,mwnn MY npa mMHan TTYa Tpon RHnY %197 7200 12 .97 N2dW YV Ny nnvp
1IN TITYY 9900 N2 MPNTN MY'WD P2 .9900 N2 YW 17NN MNR T HY NIRPNn Mnia
1M3) PXNIN HY MMT MM MYYI MTNYN 12720 MTNRNA ,MNPPAT MTIR NMINY N7 NRHOY
XNINN NN TNT MPINNN MTTIVM (NYAPY IMIN ,ToN MY»Ya 1IN TINdY NN Hvnh
2900 NY2 MNIPY DY TR MPa NYYNY

T90XY NVSYS 710N

D22INN WY ONRY 1IN NYWNT 01NN PN 1IN 1IN A 28 INNND ,NMNINY nvHY
TTINNNY DIPNI NINN DMINNIN DNNNYY DIANNN NPPNRY YNINNY DXONN ,DNITIN-DONITINIIR
RY 7207 MINAND RVID NN DY MTTINNN HXNY DO DN ,DNY D*TTINNN DN TWRI D) .DNY
YpnNY DNYY DNY ,DINN PAY DIONN MIIPYNT MPNIRD ,NP1INN MNINNI D27 73N TNR NNYAd
DN 37YY PN TID? NIVN NPNY 1N NPRRY NVHVYH NPIN 1P¥NTI TITY .0N»N oNNna ona
JPITIND DONTR NPWIRAN TN PHNI MITIN-MOPTINTNIRA N1YINP2 NYNVIR)



POINVINY IO S5 NPP0PIRITA

ManNnYNo NR AMYN VIO KV PMNVIRY MIND PAY APPOPYRTA DY MTTINNNN
M2INNN VPNN L,7228% .MIDNDN HPN VIAN YV PMNVIRD NR NN 900 N2 T TINRI MNINN
NTTIYRN IITIN MY7HT OY T2 72 ,12902 M0 Y AR ROY 293 TPNT MIdNDY DIpn Rixny
,0790 YV PMINVIRY MIND PAY NNND DR 2WH MOYN0N JPRY ,MNND 0190 YV PNIMOIR
NNV MPNX 1NI) DNNON DRVNY MTNYNN TN MTIAND MYN §0 JYRI PINN MpnRnnn
MM ’YYa 07N DPIN’ MYXNRA NIONY MTNONA NNIDN NR HYRY MYpan IR (Aym
JH0720IR

DN NPNAN PIPY NNIA0N LAWY NN NPRVIRY 0PN 3IYY DTN NN
NYY TINN 1P7PY TWRN N9 AN HYI VAN NN YY NNMYWNN MAINNN IIXN DOPY N7
JIRT DY .NNXNN NIYOY IPRIND NPNYN MYNNRI NN8 7990 PINY N0 DTN NNOoN 18
JRRY MOYNA NNAR DR 5519 1R 17NN NTNRYNN YV IMNVIR MANNN ITYN

P IMRA TPNINVIR 1790 DITP 1721 NN PIPYY 1ONT MInnY PN Pa nnn o»p
oy TTINNNY MTNRYNY YPOY T APPVRYRITI INY 1Y NPNIVIRY DN DIPY TTINDN NN
NPYMVIRI DN IIYY PN ,7278Y 2YIVRIN NTA DTRA PN 'MINN VNI DANIN YIVINA NNNA
D290 DPNTA DPNN MNN DR RPNT ROR 1709 ROIN MR AT NNNY (PO

TIPOIOIRY DI 9IWY DINI INYDN YOI APMING DIPH

DPINAY M0 ,AYUM MYIVXT MIAIN NN N22IPN MAINL VTV ,Mannwnn
TNPNIY ,NPNIYA NVYNDY PN DWVNYN DIIOYY DIPIN .AVYNY 1YAINN ,NN0NY DYIdIVN
12001 MPNRN MANNYNN DORND RYNI MANNWND "Y1 NDANIN LAY NPNY NI NNIDA
DONMYII ANYINI IMIND LAY NPNY PRARY IMR PIOVY IMIA TWR 1N NNYYIN INXIY nHya
MMIN MO MIRA ,NRT Y3 OY .HP192 MOYNN MHY2APNN 172Y DTN DR NAPYWN NIR RNW (19910
) RY 120 P, NRT DY .OXNINY 1IN NVHRYND N2IVN 21N 170N RN NNNMYON NNINAY
NRYVYIY MDD NPT NPXY NYTIN DITP T HY NUMPNYN YINIMNY TIT2 MNVRT TYX 10 MDD
NYIITIN-NVONTINMR MTNYN JNY 2IVN DR 1IN° .0 NBNINNY MY»amn YR IR
RNY 293 19YNY DI MAINNY MR TANYY ,Na%0a DNYYY RINNY 1NNIW 120N TV DR NRYY
DRNNDY TMR "MI9YY” 11 RYY 19502 9P TR MANNN2 713279 11Y YPON NRDIY Nwn
17012 N3N 1Y (the voice of sacrifice) N2IPNN NP MTIR P YV PIAT NPTV NMWIAIY
AN MYNYNI 3INN RIN AT NP . DITIN-DOPITINTIR D22INNY NRNN ,NPIN 7Y¥NINY RanH
,NAIPNN NYTIN .ANXNN DTRD YV IMNNY MMYNYN 1IN PIXN RINY 11791 ,N7I0N VOPY NY»NPa
DTN NIYNN DR MIRIY YT WITIN DR PHTNI NIRNN ,DPWRD DIIINN YYNn mYynnY nann
JVTIPN NMINN AT NNRI AN

NP2 MTTIANI

TN OMINN 290 .PINAN PITH NP R MNY M0N0 LI MINHa IMYN PN YN
DMIXNN DTN DIPR DAY DIITIN-DOMITINNRD DANNY IWRY 9127 NPNIVIRI DN 1YY
919" DINR D27 DITIN-DOPTINNIR TIANN YV DPYN Man RN VPYANPIY NYINN .vPYaNPa



MITIN DY D2AYVWNA ,DPNI DBNRD MTIR (T .AWI2 IR MTTI MNS wInY 0 7nnd y»od
NANR ,N2AN 1NN 0PN DNNPTI MYTN MApYwn D'TN5NY P71IynY /9 YOITINTNIR DY
MINNA DIIT NR DVIMNND ,DTNYNY PHDY D91 RN THN DIR VIV NIINAY 792 NIOM

JINY NN ANIY YR Dmm navnm Ddnn P2 DOONN MIIYN1 ,NYINN

nOPLY MIAPY VN

mMY21dN NPNMON MNINY MDINNY PP 2apy PINY DOIN NR PION P HY MNN
IMPYNVN DR TARY YN ONTN DYTRA YV MVIMR AYAN IVARND ) IIPINYT 1Y) NPNY
97N NITIN-YDMITINTNIRD TINHAN 2192 NPXRN P HW INWIA NN 1YY DINNN RINYWI NPMINND
NYTIN DY TN OPIYRN NPT YA RN 293 DWITHPN NYTIN YV DTINYN NNona 1wh
PNPINA PIOYY 1917 L1773 YV INWI HY NTOYNN L, NPIVIRY DN IYY DTINDN NNINN .NAIPIN
qRI MINDY A oY 772 PMNVIR NININ NP2 NDYN THIYD ,MIINN1 29w10 MIivnn Hv
12 DONN MIIPYM MYNAND ,NPIPNA MINNI APITN NI DIPPY AVITPR NYYN DR Y
.Dnn



DYYN 1IN

RO
TN nyan
DY 1PN
DN NN

INpN
DP1PY DPVNRN DIMIN DIP

n7am NN

1ii

1?3010 NI0N VT N PN

NN PINN MINN

iv

NINT-TPNIYNNN PINN NITIPYNA ANV 1PNY TIM

"M PINY 1YW NINA

IPNNN DYY

vii

vii

DYRXNN

DYTPN NNIPYRI

viii
viii

ixX

D120 NNPRI

NannwnNn n»xnig aR

NN MISVN

ix

ix

9901 N’21 XM

nnRy NVHYYY Pam

xi

PMINVIRY MIND PV NPPORIRITN
NYPRIVYRI DPN 227PY PN NN NPV IPRINY DIPN

IVPN2 MTTINNN

x1

12

NYYPM MIAPY NN
ONRM YPI :1 719

12

nnIPn

13

n7am nYrn

14

PP TN P2 YTann

14

nPINY NAMNNN NVNN

15

15

nMPYNRY MNIaNN DPVPITIVONPN NV
nYYNRn IpNY MNVON-NPNIANN NV

16

nYNY PN MIVYI HY IPIA NYavn

17

nPNY NPVDINY MV

18

mMITN NPPNY NNVDN-N'NIAN DY)




18
20
21
21
22
23
23
24
25
26
31
31
32
35
35
36
38
44
44
47
48
50
53
54
58
59
61
61
62
62
62
63
65
66
66
68
69
72
72

m»nY NPVDNA NPTIN MY’

2°0 PN HY NIANN NYawn
mnIM MMON NHMN

NM0IN NION WIT NNy Pam
MOIN PN MY

27191 7901 PINY NPTIN? MY

TPRNXYN NWIN

N2'NIN-N22°0NINN NVNN

NPV-NYDVIHTN NVIN

MOIN PINY "MNPNT NV

N PN
mIpn

MV NPPO 21N PN

SRW N PN

mIpn

NIYNNRA PINN NN

NNT NIYNNN PINN NITIPNA ANV PNY PN

NONT NIYNPND PINN NITIPHRI ANAVWN PNY PIMY MY
npnwnn 5NN

72Y71N0 NV

N9 MNaYn nwn

D»NT-0”N3%7N 790-'M21 ANSYN PN TIN5 DTN N1d
NN NPOIWN NM1YINA NITIN-OMITINNIR NIAD

D700 NRIXN:NVYNIVIRY DN DY NV

NPNYVIRI DN ¥97Y ;DY NIN3A
NN MAIWYNNY %1189

D'YMYR VN

MINN IPNNN

AIPNNN NN

mannwnn

122 MAYIR — 9900 N2 N2’20
NYYVN DR NIAYNN NN

1101 IPNN

DDYTPN NIPYRI

D'TIN9N MINN

DYMVN 1N

masynnn

D120 NNPRI

MITINN 22 P9



74 apnn Yo
76 2PN
76 D22IM NN
78 DYNNTINN NYYI
81 MRNIN :3 P19
82 DNYTPN NNIPRAI
82 mny Y1
82 219% oTp TV NN
88 jaibLiv)
89 YN NPNI DINN:DINITPN NMIVRIY
90 TPMINR DY MANNYNN MY
91 XYY DND MY 1DMNTPN MIVRI
92 Vada)
93 Ny
97 NYPNRY DN MTNPY YT MNPN :DNDTPN MIVRI
98 D’an
98 mawvn
100 mMINR Myawn
100 NN MAIND NYAVA DY TPN NIPRI
101 IHVR 1N
102 MT09N NMIR NN MR MR
104 5N N PYIY”
107 N”M2IN MWINN
109 nIY” NNY
110 NTN MIAINN YV IAPYH INTNY
113 D022Y YA MANNYNRN MDAN DY TPN MR
113 2007 D12 AN
114 "PWIT NIPNAN INY 0N Yp”
115 D227 Y932 MoONn MIan
116 91N PI NAYR 0N1Y
118 nyni
119 DD
120 N7IONN NYMNIY BINRN
120 mynx
126 "mY” NnY
130 270971 NVY” NNk
138 Na2%0N Tpan
147 D120 — DN TPN NNIPRA

148

DNPN NINN DI NNIPYRI



148
151
154
154
155
156
157
158
158
159
160
161
162
163
163
164
167
168
168
169
170
170
171
171
177
182
183
184
184
189
194
195
195
196
199
201
203
203
204

n"vYs NN

mMoYRYN NOAP

™Mol DIPN NIPY?

DPYIR DIRWI HY NNY MIVaAR NPy
71199180 NXYY 1Y 127Y

255 YN YY NYTY RN NN”

A1 9 7279 N 15 Hp vway”

ONPN 193N : D10 NIPYRI

D200 172 DOM NIIYNI NN HY PWURIN MYIN ONPN
"pya N1 Yy 117207 71)”

N MYSYnn
71 9Y TINYY NN MR NNY”

1YRN MYPH MYRYH MAIVN *H 1N

0913 ®RY HarR ,;nHRI D3 W

MmNy 012’0 NIPRI

NINR 03T MRY

NYVN TITY

mMyxn :012°0 NNPYRI
"N NTY 293 PYTa 0T NR YN’

Ny

" RY N

nIpon

VIN MTIPI NANIN DI NMIPYRI

D220 YW Vann NTIPI Man

YN MYoynn
D270 DY 7’901 DTN RY DN

MannNYnn % 0NY'wn 1210 NYawn — nipon

DIPN NYAVN — MMNON NHMIN

12900 YW naam nvap

Y "NnwY”

mapon
"M1RI1Y DIRNNY”

9997 1198 NITIN-YOMITINTIR NYYNY

Y0P MAan nInR

"n3%nn NR”

moIn "Ha

m13570 9933 RY”

2 927 RN NYT NPw
7PN 9% DHNINN DIRY 1YRY T2




207 DINR YV

208 nmnININ NPY
212 mapon
212 NPNT NP1TN NY1APA NPPYINSN
216 mannnd pam
216 270%% PN
217 N oy 1219
219 "3500 MW 97 °% *an HR”
220 "9r30n”
223 DYYR DINYD
223 T2V NINYY NNIR”
223 193 "Ha
224 NMI M
225 ”..AMp N an”
225 mMY%ITa Nary *Ha
226 NIRXINN D10
229 T :4 P9
229 NYIVIRI DN 29IYY PN TNINN
230 YN MY P71 oNINn YN I
231 P DTINYY MoIN
232 2190 MAIN NYOVN
234 NN DY NVPN
234 NN NPTIN
235 5910 IMR 12 HY MmN
240 NPYYVIRI DN 197Y NV
240 9901 N’2 N2°20
242 12%05 mMwrn N
244 NPVIRY DN TP MNPV MIND ONPOT
260 MANNWNN 192 XNIND IRNN NN
261 MANNYWNN 272 1RNIND YV X KON DANNR
268 ManNNYNN YRR MM RYII NP NINY
268 Y2 NNYY RNIND MM NPT
271 2IPWR 1NAY PP MIPYIRY NP NINY
272 V390 YV PMNVIRY ML PPAY NPVPIRMTN
273 "n3%nn N1 M RY”
274 NN MNYT
276 0397 YV PMNVIRY MIIND P2V NPVPYRMTI NITIN
281 MINNN MMIYVI IPRIND DIPN

285 nnYYIn na1on



286 920M NN
287 MOIND PPN MYRI NPT NP
288 mnYynnm naIpnn Ny
290 MY NIV 97T :PRNTI NI 790N N*A
290 9900 P2 PNA XNINY AYIVL 1T
291 nYnps Nnan
293 9900 M2 PN XNIMNIN MYN
293 DNAN 1Y NNV NINY
294 9907 ’N22 NYPRYVIRY DON ITIYY PINY MaYVN
294 nnRy NVHYVY PIm
295 IPYOPYRYT NN PN
296 mouYnnn nYap naan
296 VPN MTTINNN
206 «.vorverrerieseesiesessessasses st b st a e e e R R R bR b e A bR ee R e bR b bbb seenee Srbens NN PPN NMIN
296 NN NN
297 nMIpNn NN
300 90N IpNN
302 aTvhaa
NMaYa PPN
nMaya onamyn 1PN
mRYav
56 D90 NN12IN2 NNAN IRVIN MODaN :1 NY20
57 » MY NPRVIRY DN I7PY PN DIRWYI 2 1YV
D271y 191N
onooy — 371
4 DYTPN PRI NHRY
DOON PRI NYRY
9 TY2 DY DYTPN PR
21 YTY2 DY DOON (PRI
34 NYNYVIRI DN 29YY DITINYA N7ON




NYN3ANR NPINTIR APOPITINTIN N2 2P NPOR
DONWI2
NS NANYNT NYDRT NPOTR
'R T

"'7IDIDIRIDY MUPIT'' ININT NPaR awd 2R

TNNR
1257 7291

TN D07 N2

TIN-T12 NWITINNR DR VIO WA

3 nnn v''own N



SR N7 NP T TRy
P11 YT 'Y
e 9" han

TIN-T2 NYIDIMNMIN YW



