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Abstract
This chapter offers an in-depth examination of the story of a new language created in the State of Israel, ‘Israeli Arabic,’ as well as its raisons d’etre, from a historical, cultural, and political perspective. Yonatan Mendel (2014) has argued that two different Arabic languages coexist in Israel. The first is the language of the region and that spoken by Arab citizens of Israel; the second, ‘Israeli Arabic,’ is unique to Jewish society in Israel. In my view, the phenomenon of ‘Israeli Arabic’ is even more complex. I propose dividing the variety of phenomena related to the Arabic language in Israel in the following fashion: First, an intermixed Arabic, absorbed in the socio-linguistic context, which is unique to Israel’s Arab citizens. This is essentially a Palestinian dialect borne of a linguistic and cultural context that incorporates Hebrew words, expressions, and terminology (Mar’i, 2013). Second, the Arabic belonging to Israel’s Jewish sector can be subdivided into two groups. The first, Arabic in the service of colonialism, was cultivated by Jewish officials and government appointees of Mizrahi origin (that is, Jews who immigrated from Arab and Islamic lands) during the period of Israel’s military rule over its Arab citizens (1948-1966). The second is orientalist security-oriented Arabic, cultivated by the Ashkenazi Jewish elite prior to the establishment of the state and following it.	Comment by Author: Added explanation of ‘Mizrahi’	Comment by Author: Slightly expanded in order to make sense to the reader unfamiliar with the military rule.
Despite the centrality of the Arabic language in Jewish life and Jewish history, past and present, it has been treated inconsistently, its status waxing and waning. Today, Arabic is perceived as a foreign language that constitutes a threat to Jewish society in Israel – one for which there is no practical or cultural need. The state’s encouragement of Arabic studies stems principally from a need for intelligence gathering and familiarity with the country’s neighbors and enemies. This situation has led to the creation of an ‘Israeli Arabic’ in Israel’s Jewish society. With respect to the new ‘Israeli Arabic’ spoken among Palestinian Arabs in Israel, this language emerged as a result of intensive day-to-day contact with Jewish society, despite the charged relationship between the country’s majority and minority populations.

Introduction
The Arabic and Hebrew languages have interacted with one another since the dawn of history, as two lawful citizens of the Semitic language family; and they have come back into cycles of contact ever since. Elements of the respective languages are found already in the sacred texts of Jews and Muslims (Mar’i, 2013). The linguistic and cultural encounter between them began in Spain in the Middle Ages and continued through the modern period in Palestine, during the period of Zionist settlement and after the establishment of the State of Israel (Mar’i, 2008).
In today’s linguistic reality, Arabic and Hebrew are both living languages, spoken and written widely. The linguistic similarity between them contributes to their being acquired more efficiently and quickly. Over the years, Arabic has enriched Hebrew in the areas of vocabulary, grammatical forms, and syntactical structures.	Comment by Author: Consider changing to something like the following, which is what I think you mean: “The linguistic similarity between them makes it easier for speakers of one to learn the other.”

The Socio-Linguistic Encounter in Medieval Spain
The Muslim conquests in Andalusia, in southern Spain, heralded the beginnings of the ‘Golden Age’ of Jews in Spain. Martin Gilbert (2011) argued that Jews welcomed the Muslim conquerors, seeing them as liberators from persecution by Christians, and that in many places Muslim rulers did indeed grant Jews the respite they had hoped for. Under Islamic rule, a humanistic, tolerant cultural life pervaded, and many other communities – especially Jews – benefited from this reality. Life under Muslim rule saw the flourishing of diverse Jewish culture, a rich body of Hebrew literature, and economic prosperity, all of which influenced Jews’ manner of thinking and patterns of behavior.
In the year 1200, approximately 90 percent of the world’s Jews spoke Arabic as their mother tongue (Ben-Dor et al., 2018). As a result of Jews’ intensive contact with speakers of Arabic, a new language emerged – Judeo-Arabic – alongside the standard forms of the Arabic language. This language was written in Hebrew letters, with the addition of special symbols for Arabic letters that have no parallel in Hebrew. By the year 1150, approximately 90 percent of texts in Jewish philosophy and thought had been written either in Arabic or in Judeo-Arabic (Mendel, Itzhaki and Pinto, 2016). In fact, as late as the fifteenth century, Jews in Europe preferred to utilize Arabic sources rather than Latin ones (Schwarb, 2013; Bernard, 1987).	Comment by Author: Consider changing to “Jewish intellectuals”
Arabic significantly influenced the lexicon in Spain – in names of places and in words used in daily life. It was by virtue of contact with, and the borrowing of words from, Arabic that Hebrew expanded and became the rich language of religion, poetry, and prose that it was in that period.

Contact between Arabic and Hebrew in the Period of the Yishuv
Renewed contact between Jews and Arabs in the modern period began with a bitter struggle between two peoples over historical and religious rights to the land of Israel/Palestine. This struggle is intertwined with the matter of language, and especially the matter of the influence of Arabic language and culture on speakers of Hebrew and Yiddish. Beginning in the second half of the nineteenth century, the Zionist movement worked aggressively to revive the Hebrew language, drawing a direct connection between the rebirth of the Jewish nation and the revival of the Hebrew language based on national-political considerations (Izre’el, 2002). In this way, Hebrew became a living language in all areas of life during the period of the British Mandate in Palestine.	Comment by Author: Is this ok? Or do you prefer different terminology in a context like this one?
The members of the Hebrew Language Committee, responsible for shaping the Hebrew language prior to the establishment of the State of Israel, faced a question: What form of Hebrew was the appropriate one for adoption in Palestine? Moreover, when innovating new Hebrew terms based on foreign words, should they draw from European or from Eastern languages? In-depth study of the subject of innovation of new Hebrew words from Arabic during the period of Hebrew’s revival shows that this process entailed historical, linguistic, ideological, and political factors (Or, 2016). The issue provoked heated debate among Jews themselves: On one hand, some, such as Eliezer Ben-Yehuda, the famous reviver of the Hebrew language, were enthusiastic about drawing from Arabic. Ben-Yehuda argued that Arabic should be utilized as a tool in the renewal of Hebrew and the advancement of Zionism in the land of Israel (Lang, 2008). On the other hand, there were some who vociferously opposed the idea, including leaders of the Zionist movement, among them Ahad Ha’am (Asher Ginsberg), Ze’ev Jabotinsky, and Joseph Klausner, who advocated adoption of Western culture and rejection of Eastern culture (Mar’i, 2016). Members of this camp expressed the view that study of Arabic was no more than the “superfluous Levantinization of the Jews” (Spolsky & Shohamy, 1999: 139). The views of these leaders permeated the consciousness of some Jewish immigrants arriving in Palestine, and European languages thus captured a central place in the expansion of a renewed Hebrew.
It should be emphasized that, from a historical perspective, the political, social, and ideological statement made toward the Arabic language from the Jewish-Zionist standpoint was already determined prior to the establishment of the state. The period of revival of Hebrew heralded an uncomplimentary attitude toward the Arabic language, by giving preference to words from European languages. The latter end of the period of the Yishuv witnessed an intermixture of Jewish immigrants and Jews who had already resided in the land. They harbored a negative attitude toward Arabic, and this left its mark on the study of Arabic both during the late Yishuv period and afterwards. 	Comment by Author: Do you mean the Jewish immigrants?	Comment by Author: This sentence was a little unclear - please confirm the translation captures your intended meaning.

The Attitude of Israeli Jewish Society toward Arabic after the Establishment of the State
Following the declaration of Israel’s independence in 1948, the country’s decision-makers determined that Hebrew and Arabic would be the only two official languages of the Jewish state. They did not wish to rescind the official status of Arabic, as they did with English. Ilan Sabah (2002) has noted that the State of Israel related to this matter from three different angles: the historical, the sociological, and the legal. The country’s leaders desired to preserve the situation that had prevailed during the mandatory period, in order not to provoke international protestation against the annulment of mandate-period directives relating to the Arabic language.
In fact, the status afforded to Arabic as an ‘official language’ in Israeli law was largely empty of practical meaning at the level of public life. Hebrew is, in practice, the sole dominant language of the state (Saban and Amara, 2004). Sammy Smooha (1996) has highlighted this fact, stating that the Arabic language does not enjoy the same status in Israel as does Hebrew; its status is, in practice, inferior, in terms of both resources invested and opportunities afforded.
Despite the fact that Arabic was defined as an official language, and despite its centrality in the Arab world – with approximately 360 million speakers (UNFPA, 2017) – neither the Israeli establishment nor Israel’s Jewish population regarded it with an attitude befitting its status. The language is excluded from Israel’s general-social sphere: Most official governmental publications, directives, announcements, and forms are produced in Hebrew; interactions by Arab citizens with governmental authorities and offices take place in Hebrew; attitudes toward Arabic in the education system are negative, with preference given to French over it; social support for the language is low; the market for the language in Israeli society is quite limited, so that graduates who have studied the language are afforded employment opportunities only in the fields of media, teaching, and security. This ongoing reality means that Arabic in Israel carries the status of a ‘foreign language’ or an ‘inferior language’ (Brosh, 1997; Mendel, 2014).
It should be noted that, over the years, the Knesset, Israel’s parliament and the highest governmental body which legislates the state’s laws, has served as a platform for discussion of the status of Arabic in the country. As early as 1952, there was a first attempt to lessen the status of Arabic (Koplewitz, 1992). Such attempts have continued since, both on the parliamentary and public levels (Mar’i, 2016), culminating in the ‘Nation-State Law’ which was passed by a right-wing government in July 2018 and which declares that Hebrew is the sole official language of the state, while declaring that the status of Arabic will be determined in separate legislation.
Arabs in Israel
Palestinian Arabs in Israel constitute a unique case among the nations of the Middle East, as they became a minority within the State of Israel following the events of 1948. They were left with no material or social foundation, after the exodus of the educated and wealthy among them, who could have provided for the needs of their society on the material, symbolic, and semiotic levels (Nashif, 2017). Arabs in Israel became a national minority in their own homeland, isolated from the Arab world, subject to the authority of Israel’s regime, yet distant also from the life of the Jewish majority that was developing within the state. According to Horowitz and Lesk (1977: 200), this constituted ‘de facto ghettoization,’ making Israel a ‘nation-state’ according to its patterns of life. Palestinian Arabs were asked to believe that they possessed equal rights, even while the state defined itself as Jewish, harmed the status of Arabs as a collective, and instituted a Jewish flag and anthem, without considering their feelings.
The policy taken by the government with respect to Jewish immigrants coerced them to become ‘New Jews.’ This policy was carried out, in practice, on Palestinian Arabs as well, manifesting in the creation of a new Arab archetype – the so-called ‘Israeli Arab.’ Construction of this image was intended to erase the identity and historical past of the Palestinian Arabs, so that they would identify with the State of Israel – that is, to create a structural variation of minimalist loyalty to the State of Israel, while ignoring what took place during the events of the Nakba in 1948 (Bauml, 2007).
The project of inculcating loyalty to the state and internalization of the Zionist project in the area began with the education of the younger generation of Arabs, in particular in the subject areas of Arabic, Hebrew, civics, history, and geography. Many scholars (Mar’i and Amara 2002; Al-Haj, 1996; Koplewitz, 1974) have examined the status of Arabs in Israel in the early years of the state, showing that Arabs were perceived as a danger to security, and that in the 1950s, the education system thus served as a means to obscure their Palestinian identity by emphasizing the teaching of Hebrew over Arabic, the Hebrew Bible over the Qur’an, Hebrew poetry over Palestinian-Arabic poetry, and so on.
This policy led to an erosion in the status of Arabic even among the Arab population itself. In their day-to-day conversations, people pepper their speech with Hebrew – from individual words to full sentences (Mar’i, 2013). In the education system, students take their matriculation exam (bagrut) for five points in Hebrew, as compared to three points in Arabic, and the textbooks for mathematics and science are in Hebrew (Amara and Mar’i, 2002).
What remained for Palestinian Arabs following the Nakba was their collective identity, expressed in the form of the Arabic language, their history, their contemporary works, and their methods for dealing with the new Israeli reality that was forced upon them (Nashif, 2017). Palestinian Arabs view Arabic as an existential characteristic within their homeland. They have not given up on their language, and for them it is not merely a tool for communication, but also an entire world that preserves their culture and identity within Israeli society (Mar’i, 2013).

Development of ‘Israeli Arabic’
Standard Arabic is a south-western Semitic language, common to all Arabic-speakers. Arabic is defined as a diglossic language (Ferguson, 1959), meaning that there is a gap between the written (literary) language and the spoken (popular) language. Written Arabic is the official, ‘high’ register language, studied in school, in which books, state laws, newspapers, and television broadcasts are composed. Spoken Arabic, with a ‘lower’ register, is what every Arab acquires growing up – a living language, passed along orally, that does not require literacy (Mar’i, 2013: 124). The latter is relatively flexible, based on local dialects, and has identity-shaping characteristics in each state in the Middle East. As such, the dialects spoken in each country have come to be known as ‘Egyptian Arabic,’ ‘Syrian Arabic,’ ‘Palestinian Arabic,’ ‘Tunisian Arabic,’ ‘Moroccan Arabic,’ and so on. These languages are further subdivided within individual countries, based on cultural strata and geographical location. The differences between dialects of spoken Arabic are significant enough, in some instances, that speakers from different places are unable to understand one another.	Comment by Author: Added the word ‘standard’ to make clearer that you are talking about fusha, otherwise it is tautological to say that Arabic is common to all Arabic-speakers.
In the aftermath of the establishment of the State of Israel, two large Arabic-speaking communities were formed: Palestinian Arabs who remained in their homeland, and Mizrahi Jews who immigrated to Israel from Arab countries. The early 1950s saw a massive wave of Jewish immigration to Israel from Arab and Islamic countries, and these immigrants came to constitute approximately 50 percent of the country’s Jewish population. They were concentrated geographically, with an entire family in a single place, or in the framework of entire communities in the geographic periphery that became Moroccan, Tunisian, etc. They spoke Arabic among themselves while simultaneously beginning to learn Hebrew.
Unlike the Spanish period, during which a single language – Judeo-Arabic – emerged that was common to all Jews, in Israel an equivalent language – ‘Israeli Arabic’ –emerged, but for both Arabs and Jews. For Arabs, this term refers to a dialect of spoken Arabic common among Palestinian Arabs within the State of Israel, intermixed with Hebrew. The Arabic language of Israeli Jewish society, meanwhile, belongs to two distinct communities: Arabic in the service of colonialism, employed in the service of the Israeli establishment in order to fortify its rule, which was cultivated by Jewish officials of Mizrahi origin during the period of military rule over Israel’s Arab population, targeting the Arab sphere and Palestinian Arabs in Israel; and orientalist, security-oriented Arabic, studied in the Jewish education system, whose purpose is to defend Jews and the Jewish state from the ‘Arab enemy’ within and outside the State of Israel.
Intermixed Arabic as Absorbed in the Socio-linguistic Context
Palestinian Arabic is the principal mother tongue and national language of the native Arab citizens of Israel, and it serves this population as both a written and spoken language. Arabic is learned as a first language in all of the Arab schools in Israel, from the first grade until the twelfth. The fact that teaching is conducted in Arabic in the school system has enabled the preservation of the language and connected Israel’s Arab population with the cultural, historical, religious, and intellectual spheres of the Arab world. This language is an “exclusive identity marker” (Pinto, 2006) which fortifies the cultural and national connection among the Palestinian Arab community in Israel and distances them from a process of assimilation within Jewish society. Arabic is an active, dynamic, and self-renewing language, and in light of the socio-political reality in Israel, a language that changes and develops principally through contact with the dominant Hebrew language (Mar’i, 2013).	Comment by Author: חותם זהות בלעדי. Please confirm this is the correct phrasing in English.
Palestinian Arabic belongs to the Levantine group of dialects on the map of varieties of Arabic, which incorporates those dialects spoken in the area between the Eastern Mediterranean Sea and the Syrian Desert (Kharyoush, 2004). The Palestinian dialect is not uniform throughout the country. Different forms of the dialect are spoken in three areas (Mar’i, 2013: 137): The dialect of the Arabs of the Galilee is closer to the Lebanese and Syrian dialects, due to their geographic proximity; the Arabic spoken by Arabs in the area known as the Triangle is similar to that spoken in Jordan among the urban population, due to the large number of Palestinians residing in Jordan; and the language spoken by Arabs in the South of Israel is similar to that of Bedouins in Jordan.	Comment by Author: you wrote קבוצת הלהגים הסורית-פלסטינית.
Modern Hebrew, the linguistic manifestation of Zionism, encountered its cousin, Arabic, in the Holy Land, and the two languages began a wide-ranging interaction, leading to linguistic innovations and the development of Israeli slang, which is profoundly influenced by Arabic (Mar’i, 2020). Among Arabs in Israel an intermixed language emerged, of which Hebrew is a significant component. Their speech is a mixture of three language: literary Arabic, spoken Arabic, and Hebrew. This language arose against the socio-linguistic backdrop of Arabs’ daily contact with Jewish society in a variety of places. The proportion of Hebrew words integrated into regular speech is influenced directly by the degree of involvement of the speaker in Israeli society, and it is most noticeable among Arabs who reside in mixed cities. Their speech is the product of an intermediate language, different from both classical Arabic and the various Arabic dialects in the region. It is a ‘mongrel’ language made up of spoken Arabic and Hebrew.	Comment by Author: There is no English word for שעטנז but I think ‘mongrel’ conveys the point.
Today, this Arabic mixed with Hebrew has burst into the private and public discourse that tells the complex story of Arab citizens of Israel within the Jewish state. This new language, unique to Arabs in Israel, has been given several names: ‘Aravrit’ or ‘al-Irbiya’ (‘Arabrew’ or ‘Hebrabic’ in Hebrew and Arabic, respectively), or ‘Israeli Arabic.’ The name ‘Israeli Arabic’ refers primarily to the location, that is, to the fact that this form of Arabic is spoken within the State of Israel. The name makes explicit that Arabic in Israel is a special case, with no parallel in the Arab world, due to the linguistic intermixture with Hebrew. In recent decades, the Israeli ear began to notice Israeli Arabic – a new language that incorporates Hebrew words, expressions, and terms – in a wide variety of contexts, in public institutions and in daily life, in journalism and on the internet, and in Israel’s charged political lexicon.	Comment by Author: Explanation added so the reader who doesn’t know either language understands what these names are.
The Hebrew vocabulary incorporated into spoken Arabic in Israel constitutes an integral part of the linguistic repertoire of Arabic-speakers, and the phenomenon continues to grow over time. The integration of Hebrew plays out in sentence structure, syntax, morphology, and semantics, but it is most dominant on the lexical level. Israeli Arabic has its own unique grammatical rules, and it thus includes Hebrew words melded with Arabic grammar. For example, the Hebrew word darkon (passport) becomes darkonat in the plural, in accordance with the feminine plural suffix in Arabic. Similarly, the word pelefon (mobile phone) becomes pelefonat; ramzor (traffic light) becomes ramzorat, shikun (apartment block) becomes shikunat, and so on. It should be noted that this kind grammatical adjustment is characteristic of borrowed words in most languages. In Hebrew, too, one says telefonim (telephones), virusim (viruses), aspektim (aspects), using the Hebrew plural form and not that of the source language.

As a result of intensive contact with Hebrew speakers, certain Hebrew words became more accessible and available to Arabic-speakers than their Arabic equivalents, and they thus came to integrate them spontaneously into daily speech (Mar’i, 2013). The most common Hebrew words employed in day-to-day Arabic speech relate to all areas of life: economy, society, education, health, media, social networks, and politics. In the area of food, Hebrew is especially central, since many product names are in Hebrew. In the field of internet, the language of correspondence between Arabs is a complex mixture of three languages: (spoken) Arabic, Hebrew, and English. Many sentences are intermixtures of Arabic and Hebrew. This language has also come to be used in text messages sent on mobile devices. Messages are often sent in Arabic, with Hebrew and English words intermixed in Arabic transliteration.
‘Intermixed’ Arabic has also been incorporated in cinematic and television productions. The movie Ajami (2009) is a feature film that takes place in Jaffa and whose actors hail from the city. Most of the film takes place in Arabic, replete with Hebrew words. This language is natural in the reality of Jaffa, a mixed city in which contact between Jews and Arabs occurs daily. Some examples of mixed language in the film’s dialogue include: “banzen benos meher” (“gasoline at half price”); “mefursam bekol yafa” (“famous throughout Jaffa”); “sar balagan beramleh” (“a mess started in Ramla”). Another example is the 2007 television series Arab Labor, which humorously tells the story of an Arab citizen who lives in a Jewish neighborhood in Jerusalem. This series is bilingual, integrating both Arabic and Hebrew dialogue throughout. In the intermixed language, one hears sentences that are partly in Arabic and partly in Hebrew, such as: “behyat abok, azov oti” (“on your father’s life, leave me alone”); “kolhom befhaso teudot zehut” (“everyone is checking ID”), and so on.
The formation of an intermixed language is not an isolated linguistic phenomenon, but rather one with a political, historical, and cultural context. This phenomenon is very instructive with regard to the charged relations between the two national groups residing in the State of Israel. The two nations’ political and ideological goals are different and often conflicting, yet language has been an active factor on a path toward contact and mutual influence. The process of intermixture is ongoing and continuous, and it is akin to a kind of translation of shared – if tense – life in the country. The new language highlights the development of the identity of Palestinian Arabs in Israel as a linguistic, cultural, and national collective. Their linguistic hybridity impacts their Arab identity, which is partially Israeli, symbolizing the process of ‘Israelification’ taking place among Palestinian Arab citizens of Israel.
It is important to emphasize that this intermixed Arabic generates debate and discomfort among some Arabs in Israel. Indeed, some intellectuals and political activists who are themselves fully fluent in Hebrew see the phenomenon as a sign of weakness that negatively impacts the Arab community’s identity and culture, and they thus advocate against it. Those who oppose the phenomenon refer to it as ‘Hebrewization‘ and they espouse the slogan, “identity is linguistic,” calling adamantly for the strengthening of written Arabic among Arabic-speakers, without intermixture of Hebrew (Amara, 2018). Documents published by political parties and civic organizations in 2006 and 2007 outlining a vision for Arabs in Israel also refer to the Arabic language as an important component of their collective identity (Ostaski-Lazar and Kabaha, 2008). For example, the Association for Arabic Culture, founded in Nazareth in 1998, had as its purpose the strengthening of national and cultural identity by ensuring the acquisition of knowledge of literary Arabic, beginning in early primary school (Mar’i, 2013: 115). Nevertheless, it seems that life is more powerful than ideology, in this instance as in so many others.	Comment by Author: העברות - ok?	Comment by Author: האגודה לתרבות ערבית. Is there an official English name? I couldn’t find one online.
Arabic in the Service of Colonialism
The state’s institutions and Palestinian Arabs themselves both viewed classical Arabic as a symbol of patriotism and the national collective, and thus perceived that fluency in and control over the language would enable the reformation of this collective. The state therefore acted to prevent such a process, by appointing experts from among the Mizrahi Jewish population, who served as representatives of the regime and its institutions, under the auspices of the military regime, in order to shape opinion among the Arab population in light of the new reality that emerged following the establishment of the State of Israel. These experts, who were absorbed into the bureaucracy of the military regime, the intelligence establishment, and the educational system, pressured Arabs to accept the State of Israel as an established fact, and to desist from any hostile action against it.
The common denominator of these Mizrahi Jews and the Arab minority in Israel was the Arabic language and its associated culture. This commonality made it easier for Mizrahi Jews to penetrate Arab towns and carry out the plan that the establishment had assigned to them. The attitude exhibited by the state’s decision-makers toward the Arabic language was infused with a colonial orientation that perceived the East in general, and Arabs in particular, as primitive. This position saw Arabic as an inferior, exilic language that corrupted Hebrew, a language that transformed more and more from a Jewish one into the language of the enemy (Shenhav, 2012). In order to incorporate Mizrahi Jews into the national project, they thus had to undergo a process of ‘de-Arabization,’ a purification of the Arab Jew that cleanses him of his Arabness. Nevertheless, due to the fact that they were fluent in Arabic, the establishment employed Mizrahi experts for its benefit as representatives of the regime and its institutions. By means of the Arabic language, these experts attempted to construct a colonialist model that would organize relations between the regime and the Arab population (Nashif, 2017).
The Mizrahi Jewish experts worked in party-affiliated newspapers, such as al-Yom (‘Today’), Hakekat al-Amr (‘The Truth of the Matter‘), al-Mersad (‘On Guard’), and al-Anbaa (‘The News’). As journalists, they served as ‘intermediaries’ between the establishment and the state’s Arab population, working on two levels: Internally, they strengthened the Zionist narrative which viewed immigration to Israel and settlement there as a dream realized; and externally, they preached coexistence, peace, and brotherhood, and believed in the realization of these goals, working to promote and praise the government’s policies and the Zionist enterprise – outside of the state, in the Arab world. Mustafa Kabaha (2006) argues that one should not define the journalism carried out by these Mizrahi Jews as ‘Arab journalism,’ but rather as ‘journalism in the Arabic language,’ due to the fact that most of the players involved in publishing these newspapers were not Arabs. It should be noted that this journalism was also supported by the Israel Broadcasting Authority’s Reshet Dalet (‘Network D’ - the state’s Arabic radio station) and Israeli television in Arabic.	Comment by Author: I corrected this translation.
Esmail Nashif (2017) notes that that study of the social history of the Arabic language, its products, and attitudes towards it within the State of Israel, arises from the colonial context. The state’s institutions saw Arabic as a foreign language and marked out control of the language as an expression of the social and political power of Jews in the state. As in other colonial regimes, language works in the service of the establishment: On one hand, expropriating the regional cultural space and the ability for Arabic to serve as a tool for strengthening pan-national identity among the Arab minority in Israel; and on the other hand, viewing the language as an inferior one that is not appropriate for Jewish society, which it sees as possessing a higher culture in the Middle East.
The timeline for examining this form of Arabic begins with the establishment of the State of Israel. This form of Arabic is a new one, a product of the State of Israel, disconnected from its national, cultural, and historical Arab environs. It serves the Zionist idea – the establishment of a nation-state for Jews in the land of Israel, in the absence of an Arab nation. That is, it emphasizes the complete disconnect between local residents and their cultural surroundings. The purpose of this type of Arabic, under the ownership of the Israeli government alone, was to construct an image of an ‘Israeli Arab’ devoid of the context of Arab culture and identity prior to 1948. This new identity was grounded in a colonial principle that denies Arabs their cultural assets, forcing them to begin from scratch, loyal to the state and admiring of its achievements (Nashif, 2017).
Following the establishment of the State of Israel, an empty space formed in the area of Arabic literature, due to the uprooting of educated Palestinian Arabs. This situation inspired Jewish authors and poets to take on an active role in literary production in Arabic. These Arab-Jewish creators wrote in Arabic and published their work in Arabic journalistic outlets. These Jews, who expanded their literary activity in establishment journalistic outlets, argued that Arabs are not a national group, that they have no real language or literature, and that Mizrahi Jews thus assisted them in this area, as Shmuel Moreh (1958) claimed. This attitude influenced the teaching of Arabic in academic institutions, in which most courses are taught in Hebrew (Amara, Donitsa-Schmidt and Mar’i, 2016). It should be noted that Mizrahi academics working at the universities, experts in the Arabic language, undertook to communicate with the Arab world by means of their Arabic (Nashif, 2017).
In fact, the development of Palestinian Arab literature was tied, inter alia, to the Israeli establishment, because of censorship. As an ostensibly democratic country, Israel did not allow Arab writers to express whatever views they wished, certainly not with respect to nationalism. Tightened supervision over creative writing was intended to prevent the spread of content that entailed ‘incitement’ (Mar’i, 2016). At the same time, Yasir Suleiman (2004) has argued that attempts by the establishment to obscure the Arab identity of Arabs in Israel actually increased their motivation to gain solid knowledge of the Arabic language. In response to the Israeli claim that Arabs in Israel had no independent literature of their own, the author Emile Habibi (winner of the Israel Prize for literature in 1992) wrote the novel al-Mutashael (‘The Optimist’) in 1974. Habibi referred to this book as the ‘egg of a hen’ that is one of a kind, and it drew wide attention not only in Israel but also overseas, and was translated into fifteen languages (Mar’i, 2016).	Comment by Author: added
This kind of Israeli Arabic experienced a prolonged colonial crisis, and as a result it underwent a process of ‘latinization.’ After the ending of Israeli military rule over Israel’s Arab population, the disappearance of Arabic newspapers supported by the state establishment, and the appearance of new and independent Arabic newspapers, such as al-Sonara (‘Fishing Rod’), Kol al-Arab (‘All the Arabs’), and Banet (Panet) in the 1980s, this form of Arabic was frozen in place. On the other hand, the security-oriented Arabic created by Jews continued to exist (Mendel, 2014).

Security-Oriented Arabic
The starting point for study of Arabic in Israel stems from the seminal Zionist consideration that Arabs are enemies who pose a threat to the State of Israel, and that their language must be studied, in a security-oriented context, in order to protect Jews and the Jewish state. The longstanding connection between Israel’s intelligence services and its education system began as early as the 1940s, when projects emerged that advanced the study of Arabic for security-related purposed (Mendel, 2014). The strengthening of the country’s intelligence bodies after the establishment of the state gave rise to the ‘security-oriented Arabic’ that is studied in Jewish schools – a language that is not spoken or written by anyone, but rather translated and listened to. Behind the teaching of Arabic in this context lies the assumption that Arabs are enemies who pose a threat to the state, and study of their language is understood against a security-oriented backdrop. This security-related consideration sits alongside an orientalist perspective, which views the Arabic language as inferior, considering it appropriate to adopt Western culture and distance oneself from that of the East (Mendel, 2015).	Comment by Author: changed a bit to avoid repetition of the first sentence in this section which was almost identical.
Ori Kashti (2015) offers a sample from a lesson in this kind of Arabic: “As students learning Arabic... we need your help in foiling the terrorist attack for which we received ‘hot’ warnings!” Thus opened a lesson taught by a soldier to middle-school students. The manner in which the soldier began the class entails threats and instilling fear. The imaginary terror attack could take place in the school at which the students learn. The activity is intended to lead students to study Arabic and understand the language’s importance.
For years, students who study Arabic have learned to recite the same words, related to political and security-related topics, such as the following sentences: “infajarat konbola fi shamal al-bilad” (“a bomb exploded in the north of the state”); and “istakbala wazeer al-kharijia raees al-keneset fi al-matar” (“the foreign minister welcomed the Knesset speaker at the airport”). The aim of the Israeli establishment in teaching Arabic is dictated primarily by security-related considerations, and not by social or cultural ones, as was already declared explicitly by the supervisor for Arabic teaching in 1961 (Yonai, 1992). To this day, the military and the security establishment push for more teaching of Arabic with this orientation (Spolsky and Shohamy, 1999). As such, a closed Jewish-Israeli discourse has emerged with respect to the teaching of Arabic, in which actors from the education and security sectors have collaborated, but Arab citizens of Israel have not taken part (Mendel, 2014).
Through the lens of these security-related considerations, Arabic is perceived as the language of the enemy, whose use is the acquisition of knowledge of the ‘other’ in order to bring about his submission. The fact that many Israeli Jews have studied Arabic diligently out of these security-related considerations influences the general manner of thinking with respect to Arabic within Israeli society. This language is not a “civic and cultural language” which might serve as a bridge between cultures, but rather the “language of the other,” empty of content, and unable to enable the advancement of dialogue with Arab citizens of the state. Reuven Snir (2005: 15) laments this reality:
With a shortsighted perspective and with the encouragement of academia, the education system has focused on supplying “intelligence flesh” for service in the IDF, while ignoring the cultural and aesthetic dimensions of the language and the creativity within it. In this manner, a dual functional attitude developed toward Arabic culture: it is rejected as a legitimate aesthetic element of Israeli-Jewish identity on one hand, and adopted by Jewish agents as a spearhead against its other children, on the other hand. There is no greater proof of this trend in Israeli society than the quantitative and qualitative gap between the resources invested in security frameworks in order to know the enemy, and those directed toward activities intended to raise familiarity with Arabic culture among Jewish citizens.
Mendel (2015: 32) argues that knowledge of this language is justified in Israeli society in terms of an intelligence-based orientation: it is taught in an Israeli-Jewish military context out of instrumentalist-military motivations. This intelligence-based orientation, which is sometimes implicit and sometimes explicit, has led to the pedagogical emphasis being placed on passive language skills, as well as advancement of a discourse of peace and security in the study of the language, as if Arabic could be both an olive branch and a rifle at the same time. Dana Elazar-Halevi (2009) has called this language “a language of peace and a language of war.”
The fact is that most Jewish speakers of Arabic in Israel are connected either with media outlets (Arab affairs correspondents) or with the military (security or intelligence professionals), or else they are Arabic teachers (many of whom are graduates of the intelligence corps), referred to as ‘Arabists’ and perceived as part of this norm. This constellation of knowledge led to the creation of the popular television series Fauda, which was first broadcast in February 2015. This series was produced by Avi Issacharoff (Arab affairs commentator for the Walla news website) and Lior Raz, both of whom served in the elite undercover military unit Duvdevan. The series tells the story of an undercover unit of mista’aravim – undercover Israeli soldiers who disguise themselves as Arabs and employ the Arabic language in order to achieve military goals. The Arabic in this series appears in an unambiguously militaristic, security-oriented, anti-Arab context (Mendel, Itzhaki and Pinto, 2016). At the same time, it is noteworthy that Palestinians in the occupied territories pointedly use Hebrew for security-related terms, such as checkpoint, police, border guard, encirclement, closure, and so on, rather than using parallel terms in Arabic, in order to emphasize that these words are symbolic of the occupation.
As noted, with the establishment of the state, the status of Hebrew was strengthened, while Arabic was marginalized. Arabic became a contrasting differentiator between Jews and non-Jews, a language perceived as standing in opposition to Hebrew language and culture. The origins of the pedagogical approach to teaching Arabic were Western and philologically oriented; the language was thus learned in a passive fashion, as a foreign language, taught in Hebrew, with an emphasis on knowledge of syntax, translation, and grammar (Uhlmann, 2017). Despite the ‘securitization’ of the language, the level of Arabic knowledge among Israelis remained low, suggesting certain failures in thinking about the language. Arabic is progressively being forgotten among Jews in Israel, yet paradoxically has been saved from extinction by the Israeli Ministry of Education and its political and security-oriented rationale for its study.
In the past, many Jewish immigrants from Arab countries spoke Arabic, and individuals from that population would be recruited to intelligence units. More recently, the number of Jewish Arabic-speakers has dropped continuously, leading to a crisis in recruitment for the intelligence units (Snir, 2005). Ilan Kfir has noted that, during the Second Lebanon War in 2006, the military strength of Hizballah took the Israeli government by surprise, due to a failure on the part of the security services, who did not know what was happening within the organization because of a lack of Arabic-speakers among their ranks. As he put it (Kfir, 2006: 72): “The days in which high school students sought out additional Arabic study in order to train themselves for service in the information-gathering, eavesdropping, and research units of the military intelligence are over.”

Epilogue
Political conflicts are known to influence socio-linguistic patterns, and in some cases, language becomes an integral part of the conflict itself. Language responds to changes taking place around it and connected with it. Hebrew is the dominant language in the State of Israel, and Arab citizens learn it and are able to read and write in it. At the same time, it constitutes a necessary tool for their survival, daily conduct, and personal and professional development. Among Jews in Israel, the Arabic language is tied to the heart of the conflict, and this perception influences its status and the manner in which it is taught in the education system. Most of Jewish society in Israel is ignorant of Arabic and has no interest in acquiring it as a second language. Arabic is perceived as a foreign language, unnecessary both culturally and practically. To the extent that the state does promote study of Arabic today, this is principally for the sake of providing intelligence about Israel’s neighbors and enemies.
Jews of Middle Eastern and North African origin grew up with the Arabic language and its culture. Upon their arrival in Israel, the Ashkenazi elite attempted to erase their Arabic culture while relating to them as inferior, relative to speakers of European languages – French, German, English, and so on. They, in turn, internalized this aim of the Ashkenazi elite, distancing themselves from the Arabic language. At the same time, however, members of this group were active within the Arab sector during the period of military rule, developing an ‘Israeli Arabic’ that was an extension of the security-oriented Arabic for which military intelligence was responsible.
Israeli government policy worked against the acquisition of Arabic, limiting its use in public spaces and academic institutions. In contrast, Arabs in Israel respect the Hebrew language, integrate it into their speech, and see it as offering leverage for integration into Israeli society.
Study of a language is the main entrance point for familiarizing oneself with the culture of the ‘other.’ It can soften the sense of unfamiliarity and alienation, forming a deeper basis for dialogue and mutual respect between Jews and Arabs in the country, and making Israeli society more egalitarian, more multilingual, and more multicultural. Today’s Israeli slang features a strong Arabic presence, and perhaps this fact might serve as an impetus for greater knowledge of Arabic in the not-too-distance future.

12

