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Abstract

Online media saves time, increases leisure time and offers users flexibility and

control (Wajcman, 2016). However, experiencing excessive technology use is

common among young people, and concerns about its impact are shared by

individuals and institutions (Syvertsen, 2020). The growing popularity of digital detox

as a remedy for excessive digital use is evident. Strategies to address this issue

include the use of usage-tracking apps and self-control tools (Global Mobile OS

Market Share 2023 | Statista, 2023), as well as engaging in digital retreats (Stäheli &

Stoltenberg, 2022). This study aimed to explore the experience of combining

technology use with a weekly digital detox for 25 hours every Shabbat, using

Interpretative Phenomenological Analysis (IPA). The analysis revealed five Group

Experiential Themes and eighteen sub-themes that are presented as the main

findings. The analysis explores the effects of digital detox on relationships, the

manifestation of anxiety during this period, and, conversely, the improvement of

well-being. The themes also highlight how time is experienced during the digital

detox on Shabbat and how feelings of authenticity emerge on Shabbat in contrast to

weekdays where technology is present. Addictive behaviours towards technology are

examined, as well as themes related to activities and routines during Shabbat. It was

also found that only half the participants were able to maintain their digital detox

while growing up, signifying a maturation process taking place across time and

parental influence is discussed with this in mind. The implications of these findings



7

are explored in relation to clinical practice and for society, and further areas of study

in this area are identified.

Chapter 1

1.0 Introduction

‘No one can foresee the radical changes to come. But technological advances

will move faster and faster and can never be stopped. In all areas of his

existence, man will be encircled ever more tightly by the forces of technology.

These forces, which everywhere and every minute claim, enchain, drag along,

press and impose upon man under the form of some technical contrivance or

other—these forces, since man has not made them, have moved long since

beyond his will and have outgrown his capacity for decision (Heidegger. M,

p.51, (1969)’.

Data shows that technology usage is rising year on year and that human behaviour

is affected and shaped by technology (Aiken, 2016). Technological devices extend to

all areas of our lives and are with us from the moment we wake up until we fall

asleep and the rate at which we trade information with individuals is incomparable to

a mere generation ago (Wendland et al., 2019). According to Ofcom (2022), young

adults spend the most time online, with 18-24-year-olds spending 5 hours and 6

minutes online daily on average. As of 2021, in the UK, it was found that 88% of all

adults had a smartphone, whereas only 17% of adults had a smartphone in 2008

(Hiley, 2022).
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Significant technological advancements arose in the course of the 2010 decade and

became expeditiously inbuilt as part of our daily lives (Palandrani, 2022). These

technologies are used widely by observant Jews aside from the 25-hour period of

unplugging beginning at dusk on Friday. Generation Z’ers, born between 1997 and

2012, amongst observant Jews, are for a day a week, required to disengage from

technology. How young people from Generation Z experiences this period of digital

abstinence, given that they have grown up with and are surrounded by digital media

in their everyday life, is the subject of this study.

For millennia, it has been the practice of observant Jews to abstain once a week

from many ‘weekday’ activities between dusk on Friday till Saturday nightfall. This is

in fulfilment of the Biblical instruction ‘The seventh day is a Sabbath of the Lord our

God; you shall not do any work…’ (Deut. 5:14-15). Overtly prescribed in a number of

places in the Old Testament with innumerable binding explications in the Talmud, the

Sabbath or ‘Shabbat’ and ‘Shabbos’ as it is known colloquially, has been the bedrock

of Jewish life for time immemorial. Whilst details of what Shabbat should look like

aside from the command to ‘rest’ are missing from the text of the Bible itself, this is

left to the Talmud. There is one exception; Exodus 35:2 states ‘You shall not kindle

fire in any of your dwelling places on the Sabbath day’. This has been the basis on

which the turning off and on of all and any electrical devices has been prohibited on

Shabbat other than through the use of an automatic timer. As an aside, for all

matters pertaining to health and safety, these laws are always suspended.

There is a lack of research on the impact of a regular digital detox on young adults.

We know little about the attitude that young people have towards weekly unplugging
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from technology and for many people it is not a realistic option. Some sources allege

that up to fifty per cent of Jewish Orthodox teenagers in the USA are unable to desist

from texting on Shabbat (Lipman, 2011). This statistic suggests that there may be a

generational gap in adhering to traditional practices. It also highlights the potential

challenges that arise when trying to balance religious practices with the use of

technology, especially for younger generations who have grown up as digital

residents.

1.1 Definitions

Digital Technology (DT) in this study will refer to technology that is electronic, internet

or computer-based. These will include computers, televisions, audio and visual

devices, tablets, phones and smartphones. Using digital technology also includes the

usage of apps such as those on social media, online forums, websites, email, Skype,

YouTube, Facebook, WhatsApp, Instagram, Twitter and Snapchat.

The Orthodox Jewish population globally comprises sub-groups with distinctive

histories, customs and a variety of authority structures of their own, notwithstanding

an adherence to a single body of principle laws and close familial ties. The

participants that take part in this study are all Shomer Shabbat, a term used to

describe a person who observes and adheres to the Shabbat laws. The Hebrew

word Shomer means to guard, protect or keep (Glickman, 2019). Many Ashkenazi

Jews of European settled heritage will refer to Shabbat as Shabbos but for the

purpose of this study, the word Shabbat used by Sefaradi Jews of North Africa and

Middle Eastern settled heritage has been used as it is the pronunciation used in

Modern Hebrew. The word Shabbat is related to the Hebrew verb to ‘cease’ or to
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‘rest’. It is the seventh day of the Jewish week and is the day of rest and abstention

from work (Elias et al., 2020). For those that observe laws pertaining to Shabbat, this

abstention extends to any active engagement with all digital technology for a 25-hour

period from sunset on Friday until sundown on Saturday every week of the year.

Millennials as a term refers to anyone born between 1981 and 1996 and are aged

25-40 years old. Those born from 1997 onwards, aged 24 or younger, are part of a

distinct generation known as Generation Z, also known as Gen Z or the Zoomers

(Dimock, 2019).

1.2 Personal Interest

My personal experience of observing a weekly digital detox during Shabbat is mostly

positive. Primarily, it relieves me of commitments or problems that are not

immediately in front of me, thus shrinking my world to the immediacy of my

surroundings. It facilitates increased connection with my family in a way that seems

unattainable during the rest of the week. The digital detox affords me the opportunity

to sit down to eat with my family, play games and relax with them free from device

disturbance and interruption so we can enjoy quality time together. The benefits of

this to myself and my family extend throughout the week both as a shared

memorable experience and as a common anticipation to the upcoming Shabbat,

where there will be a new opportunity to digitally detox and connect with family

members in a different way. Connections with extended family and friends are also

enjoyed on Shabbat in a way that isn’t achievable on weekdays. I also enjoy reading

books and newspapers, which I don’t do when my smartphone is on. Before the start

of our digital detox, each family member switches off their device and consigns it to a
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designated place. For myself, there is a sense of freedom and relief in switching off

however, there is preparation that is required. For example, it is a final chance to

address any messages and emails and general technology-related tasks that require

attention.

During the summertime, some of my family members often face the common

challenge of boredom, especially on the long Shabbat days. This arises from their

unfamiliarity with not having a device to engage with, even for brief moments, as

they are accustomed to doing on weekdays. Personally, I find it difficult when I can't

search for information or realise that I have an online task to complete, which now

requires patience as it cannot be addressed until the end of Shabbat. The pressure

of ensuring that all digital tasks are completed before the start of Shabbat can also

create a sense of tension. I have never broken my detox, but if it were not a

family-wide experience or a religious commandment, I doubt that I would have the

resolve to stick to it. Moreover, I believe that the widespread nature of constant

connectivity among younger individuals presents new challenges in observing

Shabbat, making it more difficult than ever before. I am curious to explore the

experience of disconnecting from the lifeline that technology provides them.

Returning to my device following the 25-hour unplugged period infuses me with

mixed feelings. Partly curiousity about what I may have missed and also worries

about what I may have to address. There is trepidation about work and commitments

that my device represents that have now re-entered my world. The children

disappear once they are reunited with their devices and the home is filled with

external distractions that sometimes feel intrusive following a sheltered period

without them. My husband and my Gen Z children have some shared and some
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opposing attitudes towards their own digital detox. This relates much to their

personalities, their age and maturity and what their devices represent to them.

I do not seek to use this study to promote or market Shabbat observance in any way.

Indeed, the Jewish tradition actively discourages potential converts as there is an

established belief and understanding that all of humanity have a spiritual relationship

and journey of their own and do not require a Jewish lifestyle and Jewish adherence

to achieve their own fulfilment. What I am interested in, is whether the benefits of

being completely switched off from all of one's technology for a day each week has

any impact on the lives of young Jewish adults and what that impact may be. I

wonder whether the specific act of digital disconnection has anything of value that is

transferable to the wider population for both Jewish and non-Jewish people alike and

whether it can be observed without Shabbat, and if so, how this occurs is the subject

of this study.

1.3 Social Interest

Misra et al. (2014) discreetly observed participants from a distance during a

ten-minute conversation to learn how a silent mobile device placed on the table or

held in a participant's hand affected conversations. Hierarchical Linear Modelling

methods found that when mobile communication devices were not present,

conversations were reported to have higher levels of empathic concern and were

found to be more friendly. This raises the question of the implications of the nature of

social life within the pervasive atmosphere of computing devices.
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In two experiments, Przbyliski and Weinstein (2014) found that conversations are

superficial even when silent phones are present during face-to-face conversations,

as the very presence of mobile phones presents an obstacle to meaningful

conversation. Mehrabian (1981) found that human conversations express only 7% of

communications in words, 38% by the tone of their voice and 55% by body

language. Empathic communication is restricted by online mediums of

communication (Konrath et al., 2011). As a reaction to studies such as these, some

companies have initiated policies to transform the way that employees are expected

to use electronic communication. Media giants such as Apple have taken an interest

in the potential problems caused by excessive DT usage and have implemented an

operating system, iOS 12, a beta version that includes a Screen Time feature

designed to encourage awareness and control of how users manage technology

(Fairyington, 2018).

Previous research has predominantly focused on the negative consequences of

excessive technology use rather than exploring the potential benefits of moderating

its usage. The proposed research in this study is likely to attract the attention of

social scientists, parents, teachers, psychologists, and high-tech companies who

share an interest in promoting responsible digital technology usage while

emphasising the importance of maintaining in-person connections, and legislators

interested in the right to disconnect. Additionally, individuals interested in

understanding the impact of the Shabbat experience on youth, particularly in terms

of unplugging from technology, as well as those curious about the lived experience of

a weekly day without technological devices on Shabbat, may find this research

relevant.
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The study investigating digital detox presents the opportunity to explore several

potential outcomes. It may reveal the necessity of achieving a healthy balance in the

digital age. The preparation, effort, and willpower required for regular detox might be

perceived as challenging. This research could offer valuable insights into facilitating

the adoption of detox periods for individuals struggling with excessive use of digital

media.

1.4 Research Question, Objective and Aim

This study will examine the ways in which eight participants experience the absence

of technology for 25 hours weekly whereby they are otherwise fully engaged with it.

The way in which a 25-hour digital detox is experienced by young adults is relevant

to knowledge about well-being when unplugged from all forms of DT, and the impact

on face-to-face relationships in the absence of DT. There is a demographic of

observant, orthodox Jewish people who practise a weekly period of digital detox

whose experience I am interested in studying. They abstain from active engagement

with all technology for a day a week every week of the year. Given that this

community practises weekly abstinence from technology, the participant pool is

already available. The reason for choosing Gen Zers within this group is that they

have come of age with the increased potential facilitated by DT and they have

different characteristics, needs, attributes and work styles as a result (Singh &

Dangmei, 2016). The research question is, ‘How do young Jewish adults experience

the digital detox over Shabbat?’ The objectives are ‘to gain insight into the

experience of a digital detox over Shabbat for eight Gen Z participants’ and ‘to

provide insight for others interested in the experience of how Gen Z’s experience a



15

digital detox every Shabbat’. The aim is ‘to explore the experience of a digital detox

over Shabbat for Gen Z’s’.

Chapter 2: Literature Review

2.0: Introduction

The literature review will begin with an introduction to a narrative literature review

followed by an overview of how the literature search was conducted. It will then

specify the target population of the study, which is Gen Z, and explain the rationale

behind selecting this age group. The philosophies of several notable thinkers

regarding technology are explored. Martin Heidegger emphasises the importance of

acknowledging technology's presence in our lives, as it plays a fundamental role in

shaping our worldview. Martin Buber examines the nuances of different relationships,

such as the "I-Thou" and "I-You," and considers how technology influences our

understanding of these relationships. Viktor Frankl focuses on the search for

meaning in life and suggests that technology can provide insights into the

significance it holds for the younger generation, particularly Gen Z, and the ways

they find meaning in the absence of their devices. The discussion also delves into

the perspectives of proponents of technological determinism, including Bernard

Steigler and Leo Marx, as well as those who advocate for cultural and social

determinism like Raymond Williams.

Given the pervasive presence of the Internet in our lives and its significant impact on

various aspects such as work, social interactions, and leisure activities, the literature

review will highlight the positive and supportive role that technology plays in users'



16

lives. It will then present studies that have identified challenges associated with the

prevailing culture of constant connectivity. Since there is limited knowledge regarding

people's attitudes towards unplugging from technology, the review will also consider

studies that have explored digital detoxes, analysing their strengths and limitations.

Furthermore, the significance of Shabbat is explored, shedding light on its

importance for observing Jews. The laws regarding the abstinence from all

technology during Shabbat are outlined, and the philosophies of Rabbi Sacks, Rabbi

Eliyahu Dessler, and Rabbi Joseph Soloveitchik are included to provide insights into

Jewish philosophical perspectives on rest during this sacred day. The review will

delve into the concept of Shabbat as a day of abstaining from technology. It will

explore studies that focus on various aspects of observing Shabbat, examining the

implications and experiences associated with disconnecting from technology during

this time. Finally, the review will introduce the concept of a half-Shabbos as a

response to the challenges faced in maintaining a digital-free day for Jewish

teenagers who struggle to cope with the restrictions of Shabbat.

2.1 A Narrative Literature Review

When considering the appropriate type of literature review to undertake, the two

primary options available were a narrative review and a systematic review, which are

recognised as standard approaches in the field. A systematic review applies rigorous

methodology, which aims to address a specific research question while minimising

bias and enhancing the reliability of the findings. The narrative review offers a

comprehensive overview and summary of existing literature, allowing for a broader

exploration of the topic without strictly adhering to a structured methodology (Ferrari,
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2015). Despite the availability of both narrative and systematic review approaches,

the decision was made to conduct a narrative review for this study.

The objective of conducting a narrative literature review is to present an unbiased

and thorough summary of existing knowledge on a particular topic, drawing upon

previously published research (Holroyd-Leduc, 2002). By synthesising relevant

studies, a narrative literature review offers readers a comprehensive understanding

of the subject matter and aids in contextualising the gathered information (Sofaer,

1999). The review of existing research serves to validate the research topic by

highlighting its significance and relevance (Hart, 1998). It collects and presents

relevant research so that the reader is supplied with a summary of existing

knowledge in the various fields connected to the research topic. The role of the

literature review is to account via progressive narrowing, how current research has

contributed to the topic at hand.

2.2 Literature Search

I conducted a comprehensive literature search across various platforms to gather

relevant information for my research. I utilised databases such as Psychinfo, JStor,

APA Psycarticles, Wiley Online Library, EbscoHost, Elsevier, academia.edu,

Researchgate, Sage Journals, Medline, CINAHL, and Google Scholar, primarily

accessed through the Middlesex digital library. Specific resources, such as books,

chapters, and journals, required purchasing. Considering the dynamic nature of

digital technologies and their widespread use, I focused on studies published from

2007 onwards, coinciding with the introduction of the iPhone, which significantly

impacted people's relationships with their phones. I excluded papers in languages
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other than English. To ensure relevance, I employed key search terms including

'technology,' 'mobile phones,' 'digital detox,' 'technology abstinence,' ‘digital

abstinence, 'Shabbat,' ‘digital Shabbat’, digital Sabbath’, ‘digital sabbatical’,

‘technology fast’, ‘digital cleanse’, ‘tech-free’, ‘digital break’, ‘digital free’, digital detox

interventions’, ‘timeout’, ‘intentional abstinence’, ‘disconnecting’, ‘disconnectivity’,

‘technostress’, ‘intrusive technology’, ‘unplugging’, ‘digital distraction’, 'Gen Z',

‘Generation Z’, ‘Zoomers’, ‘centennials’, ‘digital residents’ and ‘digital natives’. The

search was done in a cycle whereby keywords were shifted and combined differently.

A snow-ball technique was also helpful, using key publications to find further

references.

2.3 A Philosophical Approach to Technology

It would be reasonable to expect, given the prevalent usage of technology, that

scholars, experts, and professionals would widely discuss the philosophy of

technology. However, this is not the case, ‘technology has never joined

epistemology, metaphysics, esthetics, law, science, and politics as a fully

respectable topic for philosophical inquiry’ (Winner, 1997, p. 55). The closest

philosophy on technology pertains to the critical examination and significance of

artificial aids to human behaviour. Although it is not only that technology aids human

behaviour, it also acts as a dynamic and transformational force to human activity and

has altered what gives us meaning. Technology does not merely facilitate an

increase in production but has profoundly altered the production process and

reinvented the meaning of the constitution of ‘work.’ The universal developments

resulting from the widespread use of technology are what distinguish and

characterise modern times from earlier periods in history, the impact of which can be
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found not only in the realms of communication, transportation, manufacturing, and

agriculture but also in our social and moral lives (Winner, 1997).

2.4 Martin Heidegger and the Essence of Technology

‘... the essence of technology is by no means anything technological.’ (Heidegger,

1969, p. 4)

Martin Heidegger (1889-1976), one of the most influential German philosophers of

the 20th Century, best known for his contributions to phenomenology, hermeneutics,

and existentialism, writes about technology (Heidegger, 1969). In ancient Aristotelian

philosophy, Techne represented the essence of technology, signifying the process of

bringing something forth. However, in Heidegger's perspective, the essence of

technology in modern times can be understood as Ge-stell, which encompasses the

framing, construction, and exposition of the world (Huttunen & Kakkor, 2021).

‘Everywhere we remain unfree and chained to technology, whether we

passionately affirm or deny it. But we are delivered over to it in the worst

possible way when we regard it as something neutral; for this conception of it,

to which today we particularly like to do homage, makes us utterly blind to the

essence of technology.’ (Heidegger, 1977, p39)

In this quote from Martin Heidegger, he expresses his perspective on the relationship

between human beings and technology. Heidegger argues that regardless of

whether we embrace or reject technology, we are still bound to it and influenced by

its presence in our lives. He suggests that our attachment to technology is often

unconscious and involuntary. Heidegger warns against perceiving technology as
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something neutral or impartial. He believes that this common viewpoint blinds us to

the true nature and impact of technology. By considering technology as neutral, we

fail to recognize its essence and the ways in which it shapes our existence. A lack of

awareness of the effects of technology, will lead to a loss of freedom and a

diminished sense of authenticity. Hence, it is crucial to examine our relationship with

technology and how we perceive its implications on our lives (Dreyfus, 1995).

Heidegger posits that we see nature and, increasingly, humans as fodder for

technical operations. We can escape this enslavement not by spurning technology

but by recognising its associated risks. When a worker is rated only in terms of their

production abilities and the value of their human capabilities are shrunk to measures

of their utility, all humans become diminished into dispensable resources that lose

their independence and uniqueness as they shape themselves to fit into a mould

dictated by society. Human abilities become a means for technical procedure only.

Heidegger thinks about the essence of technology where technology is understood

beyond machines and technical procedures but in the way in which we encounter all

structures and entities. We believe that as humans we control technical activity and

that technology is there to facilitate our endeavours but in effect, we are controlled

and directed by means of technology, thereby reinforcing our dependence.

Heidegger seeks to free our thinking from this phenomenon, to save us from what he

believes we have been shackled. Heidegger is horrified not so much by the harmful

effects of technology but by how it has reordered society by its essence, that is to

say, it has transposed human beings and inhibits our ability to truly experience

others (Blitz, 2014).
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Heidegger argues that calculative thinking is primarily concerned with computation,

while meditative thinking engages in contemplation of the overarching meaning that

encompasses all existence.

‘Calculative thinking computes. It computes ever new, ever more promising

and at the same time more economical possibilities. Calculative thinking races

from one prospect to the next. Calculative thinking never stops, never collects

itself. Calculative thinking is not meditative thinking, not thinking which

contemplates the meaning which reigns in everything that is. There are, then,

two kinds of thinking, each justified and needed in its own way: calculative

thinking and meditative thinking’ (Heidegger, 1969, p. 46).

Both forms of thinking require significant effort, time, and practice. However,

calculative-technological thinking has become predominant, leading to a perception

of the world as quantifiable and calculable. To challenge the dominance of

technological thinking, Heidegger suggests a simultaneous affirmation and negation

of technology (Huttunen & Kakkor, 2021). The aim of this study is to investigate a

nuanced approach to technology, where a simultaneous pattern of affirmation and

negation is employed. This approach entails utilising technology for six days a week

while abstaining from it on the seventh day.

2.5 Martin Buber on Technology and Interpersonal Relationships

‘We cannot throw it off, and our difficult task and responsibility remains to carry the

human and humane values into technology itself’ (Buber, 1967, p. 184).

https://www.mdpi.com/2077-1444/13/2/137#B30-religions-13-00137
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Martin Buber, (1878-1965) was an Austrian and later Israeli Jewish existential

philosopher. His work draws on the significance of communication and openness in

relationships (Huston, 2007). He is known for his book ‘I and Thou’ (1923), which

was translated into English from its original in German in 1937. Buber proposes that

humans convey existence in two ways. ‘I’ towards ‘It’ and ‘I’ towards ‘Thou’. The ‘It’

of ‘I-It’ refers to the world as we experience it. The ‘Thou’ implies our relationship

towards God, the eternal Thou. It describes the world of relations (Buber, 2012). The

relation itself can be a form of contemplation wherein relating deeply to another in an

‘I-You’ experience encompasses a present-moment encounter with another, free

from theoretical knowledge and ideas but directly aware of the presence of the other

human being. The ‘I-You’ experience affirms the relationship by the experience of the

other individual in their uniqueness, authenticity, compassion and reciprocity. When

one enters into contemplation in an ‘I-You’ mode, one enters into a direct relationship

with the object of the contemplation (Garcia. A F, 2015).

On the other hand, the ‘I-It’ emphasises relationships with impersonal objects, such

as those that can be manipulated, dissected or put to work for a purpose. This

includes people when they are characterised as objects. The word ‘it’ signifies

distance between oneself and the object. It is natural and unavoidable as we all

categorise, conceptualise and plan in our lives. We cannot exist without it; however,

it is in the ‘I-You’ state where we are directly aware of another human being and

where deep relationships can be maintained (Garcia. A F, 2015).

Despite Buber’s considerable work and extensive writings about the importance and

uniqueness of interpersonal moments, concerning technology, Buber took a

surprisingly practical approach. He presents himself as a ‘realist’ asserting that one
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must not discard the progress that has been made in technical engineering and that

what is needed is the ‘humanisation of technology’ rather than the ‘demonisation’ of

it. It is precisely within technology ‘that true interhuman relations would occur’ (Buber

& Schapira, 1985, p. 310). Buber rejected the criticisms of technology and asserted

that we are destined to carry technology with us and cannot shirk it. Our duty

towards it is to carry humane values into technology itself (Biemann, 2016). By

consciously shifting our perspective from an instrumental ‘I-It’ mode to a more

relational ‘I-Thou’ mode, we can strive for more authentic and meaningful

interactions. This study will explore how these are maintained offline while living in a

digital world.

2.6 Victor Frankl and Meaning in Life in a Digital Age

‘Man’s main concern is not to gain pleasure or to avoid pain but rather to see a

meaning in his life. That is why man is even ready to suffer, on the condition, to be

sure, that his suffering has a meaning ’ (Frankl, 1963, p. 136).

Victor Frankl (1905-1997) was the founder and distinguished professor of

Logotherapy. He was born in Vienna in 1905, gained his doctorate in medicine and

philosophy and then during the Second World War, he was an inmate for three years

in Auschwitz, Dachau and other concentration camps. His work before and after the

War focuses on meaning in life and also meaning in suffering, which to Frankl, is an

inevitable component of human life (Frankl, 2006, 2019).

According to Frankl, the noölogical dimension refers to the uniquely human

experience of going beyond our surroundings and entering a realm of deep thoughts
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and insights (Frankl, 1988). Frankl suggests that individuals should strive to create

this tension within themselves in order to rediscover their life's meaning. This

ongoing tension provides a person with a sense of motivation and purpose (Frankl,

2006, 2014). Frankl believed that pursuing emotional balance is mentally beneficial,

but it is the tension created by striving towards meaningful goals that truly gives

purpose to one's life. Therefore, Frankl argued that being in a state of noö-dynamics,

where this tension exists, is healthy and desirable, even though emotional stability

can be comforting (Frankl, 2005).

Various studies have consistently found that close relationships are a significant

source of meaning in people's lives. For instance, when individuals were asked to

express what gives their lives meaning, the most commonly mentioned aspect was

their meaningful connections with others (Nelson et al., 2019). Extensive research

has highlighted the importance of meaning in life as a fundamental human need,

which has a profound impact on both psychological and physical well-being ((Vail &

Routledge, 2020). People who perceive their lives as meaningful tend to experience

greater longevity, improved health, and higher levels of happiness compared to

those who perceive their lives as less meaningful.

In as much as the participants of this study find meaning in their interpersonal

relationships, especially with family and friends, are those relationships and,

therefore, the meaning of those relationships of a different essence with the absence

of technology? Furthermore, in their time alone, insofar as they experience meaning

by themselves, or through social events, is that time enhanced or of a different

essence with the absence of technology? Are participants in this study experiencing
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a noological dimension of existence in their time away from their phones? This study

aims to address these questions.

2.7 Technological and Social Determinism

‘What sort of entity is technology? But the truth seems to be that it is not an entity at

all.’ (Marx, 1997, p. 983)

The philosophy of technology presents two opposing ontological and epistemological

positions that offer different perspectives on the relationship between technology and

society. Technological Determinism suggests that technology is the driving force in

shaping human life and society. Social or Cultural Determinism, on the other hand,

argues that humans drive technological changes, as society and culture influence

how technologies develop (Thomas, 2019).

Bernard Stiegler, a French philosopher and cultural theorist, opposes Technological

Determinism, claiming that there is no clear distinction between humans and

technology because they are inseparable. He argues that being technical is an

inherent part of being human, not just something humans possess or do. He pointed

out that the uncontrolled flow of information through technology has led to various

struggles in education and society. Stiegler is concerned that a wrong understanding

of technology can hinder its effective use, impede its adoption, and limit its

transformative potential (Stiegler, 2011). According to Stiegler, human life truly takes

place when individuals socially interact through technology. He believes there are

three interconnected aspects: the individual, the technical, and the social and that

human evolution occurs in three ways: psychologically, technically, and socially. To
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illustrate this, he uses the example of ants, where understanding a social ant

requires considering its physical environment and interactions with other ants (2011).

Stiegler also highlights that what began anthropogenically (originating from humans)

continues technogenically (influenced by technology). He terms this ongoing

relationship between humans and technology as "epiphylogenesis" (Lemmens,

2011), emphasising how they mutually shape each other throughout human

evolution.

Leo Marx, an American cultural historian, criticises technological determinism and

defends human agency in relation to technology (Sacasas, 2014). He introduced the

concept of reification, which means reducing technology to mere objects, ignoring

their connection to humanity. This view sees technology as specific things like cars,

power plants, or computers without considering the broader context of their use. It

becomes problematic when technology is given human-like qualities and exerts

influence over our actions. By attributing causal power to "technology", they divert

our attention from human factors (Marx, 1997).

Raymond Williams, a Welsh cultural critic, novelist and social theorist, questioned

the concept of technological determinism by highlighting the intricate interplay of

historical and social factors in shaping information and communication technologies

(Williams, 2003). His contributions to cultural studies provide valuable insights that

extend beyond his time and can even be applied to contemporary phenomena like

digital convergence despite his lack of personal experience with it. ‘Determination is

a genuine social process, but it should never be seen as an all-encompassing and

completely predictable set of causes.’ (Willams, 2003, p. 139). Social phenomena

are not predetermined; instead, they emerge within a range of possibilities influenced
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by various social forces and pressures. In the context of television, these factors

encompass ‘the distribution of power or wealth, social and environmental legacies,

and the dynamics of different social groups’ (Willams, 2003, p. 139). Williams

highlighted the significance of various factors such as power distribution, social and

physical inheritance, and the relationships between different social groups in shaping

phenomena like television. His ideas encourage a distinct understanding of

technology's development and its interaction with society.

In summary, the philosophy of technology presents contrasting views. Stiegler

cautions against a flawed understanding of technology, emphasising the

interconnectedness of the individual, the technical, and the social. Marx's concept of

reification reduces technology to mere objects. Raymond Williams challenged the

concept of technological determinism by emphasising the complex interplay of

historical and social factors in shaping information and communication technologies.

This study on the weekly digital detox experience during Shabbat is linked to the

concept of technological determinism, recognising that technology influences human

life and society. It is also connected to social determinism, as the choices humans

make in their interactions with technology shape the course of humanity.

2.8 Who are Gen Z?

Generation Z, also identified as Generation I, Gen Tech, Digital Residents, Digital

Natives, or Gen Wii, is distinguished from its predecessors through its profound

connection with technology (Singh & Dangmei, 2016). Each generation has been

formed by the technological advancements of its time. For instance, Baby Boomers

matured with television's growth, Generation X experienced the computer revolution,
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while Millennials came of age amidst the internet surge. However, for Generation Z,

born after 1997 and nurtured during the 2000s, these technologies have been an

integral part of their upbringing. When the iPhone was introduced in 2007, the eldest

Gen Zers were just 10 years old. This generation has grown up as digital residents

with scant memories of a pre-smartphone world. Their formative experiences have

been largely shaped by on-demand entertainment, constant connectivity, and social

media (Dimock, 2019). The central role of technology in their identity has resulted in

significant changes in youthful behaviours, attitudes, and lifestyles (Singh &

Dangmei, 2016). It is important to study this generation as they transition into

adulthood (Dimock, 2019).

The digital era's growth has brought about questions concerning the potential

impacts of smartphone usage on individuals, relationships, and communities

(Lanette, 2018). Gen Zers' upbringing in the age of digital connectivity distinguishes

them from prior generations, and the role of digital technology (DT) in their lives is

critical to their identity formation, social interaction, and engagement. Generation Z

might share a few traits with Millennials, but their development in a significantly

different world has led to distinct attitudes, habits, and perspectives. A defining

feature of Generation Z is their exposure to racial diversity. They are more likely to

have grown up in diverse family structures, making them more accepting of

differences in race, sexual orientation, or religion.

Another key characteristic of Generation Z is their inherent ease with technology.

While Millennials experienced the rise of technology and social media, making them

"digital pioneers" and “digital residents”, Gen Z was born into an era of

unprecedented technological innovation where information was readily available and
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social media was pervasive. These technological advancements have had mixed

effects on Gen Z. It has provided them with an ocean of information, making learning

more accessible and proactive. However, an abundance of screen time has been

linked to detrimental effects on physical and psychological health, disruptions in

sleep patterns (Nakshine et al., 2022) and adverse social and neurological

consequences (Lissak, 2018).

Economic pressures, such as the stress of the rental market, have also shaped Gen

Z, leading them to value stability, conservative spending, stable jobs, and smart

investments. A common feature of Generation Z is the mental health challenges they

face, often referred to as the "loneliest generation" due to the extensive hours spent

online that may result in feelings of isolation and depression (Bakhtiari, 2023b;

Future Care Capital, 2022; Growing Up Lonely: Generation Z, n.d.;

Psychology Today, 2022). This generation's mental health is also impacted by the

world's turbulent state. Increased political activism among Gen Z in the United States

has led to heightened stress levels around issues like gun control, police brutality,

and climate change. Yet, their technological prowess and use of social media

platforms allow them to make informed purchasing decisions. They are inclined

towards sustainable products and brands, even willing to pay a higher price. They

value personalised products and are attracted to brands that echo their political

views. They are considerably progressive, with a high probability of viewing LGBTQ

rights advancement positively (The Annie E. Casey Foundation, 2023). According to

Mintel (2023), there are approximately ten million Gen Z’s in the UK today, which

accounts for around 15% of the population. Despite Generation Z often being

depicted as a highly socially and environmentally conscious generation, Mintel's data

reveals that while they do care about these issues, living a more sustainable lifestyle
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is not their foremost priority. Enhancing their appearance, travelling abroad, and

pursuing hobbies are ranked higher in priority for Generation Z.

2.9 The Supportive Role of Technological Devices

Technological advancements have converted the public into a global society with

influences in many realms. Smartphones have experienced unparalleled adoption

rates, surpassing the adoption rates of any other technology in human history (Pew

Research Center, 2018). The adoption rate of smartphones in the United Kingdom

has consistently grown yearly, reaching a rate of 94 per cent in 2023 (Statista, n.d.).

These handheld devices have become deeply ingrained in daily life to the extent that

many individuals express an inability to envision life without them (Smith A, 2015).

Given the widespread acceptance of smartphones worldwide, it is reasonable to

assume that these devices contribute to human well-being. They provide constant

access to valuable information, entertainment, and connections with distant friends

and family members. For brevity, this discussion will focus on three specific studies

that demonstrate the numerous benefits of smartphones and other digital devices in

the realms of education and relationships.

Educational process and learning environments are one area that has been

transformed by an increasing trend to use social media and smart technology for

teaching and learning, which provide platforms for knowledge sharing and learning in

synergy due to improved communication (Latif et al., 2019). Various perspectives on

learning with regard to social networks have been highlighted in literature, including

the motivational aspect of social connections, collaborative teaching approaches,

and the enhancement of learning through immediate feedback and active
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engagement (Alabdulkareem, 2015). The "social constructivism theory" (Piaget,

1953) emphasises the role of interaction and socialisation in facilitating students'

learning and the construction of their knowledge and personal learning processes.

This theory supports using social media for educational purposes, as it enables

participative learning and serves as a set of constructivist tools for teaching and

learning (Kalasi, 2014). Teaching in the 21st century is considered to be an exciting

endeavour due to the abundant resources, opportunities, and possibilities for

collaboration. Social media, as a cost-effective and highly accessible tool, enables

global collaborations (Kalasi, 2014). It has been reported that approximately 80% of

young individuals have accounts on social networking sites (Mintel, 2023), making it

an integral part of their lives. Social media platforms have provided a platform for

young people to showcase their talents and access relevant opportunities with just a

single click. Students can share their problems and issues and receive multiple

recommendations from their online peers and teachers.

In a review of articles searched from online data, the use of smartphones and social

media in the context of medical education was examined (Latif et al., 2019). The

review searched articles identifying the significance of smartphones and their

application in medical education. Facebook, WhatsApp, and Edmodo were

investigated as learning tools, along with an analysis of the latest trends, benefits,

and challenges associated with utilising social media applications for educational

purposes. The method they used was searching for relevant articles sourced from

online databases such as PubMed, ERIC, and Google Scholar. Various keywords,

subject terms, and descriptors were employed to identify the appropriate sources,

including terms such as social media, learning, Facebook, WhatsApp, Edmodo,

students, and medical education. Advanced search options and filters were utilised
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to ensure the retrieval of the most relevant articles. Boolean operators were also

utilised to expand or refine the search as needed.

Based on their systematic review, the authors concluded that social media is not only

a powerful tool for social interactions but is also an important instrument used for

teaching and learning. Resources can be shared, which permits flexible and

collaborative communication via the Internet. Engagement and feedback are both

remote and immediate, thus facilitating the speedy dissemination of knowledge. This

allows teaching to be an exciting activity due to the resources and opportunities

available on a single click. However, many studies ignore the technostress

experienced by teachers who have to teach using multiple dimensions. Previous

studies (Markowitz et al., 2018; Qi, 2019; Wang & Li, 2019) have revealed that

university administrators experience technostress when it comes to implementing

educational enhancements through information and communication technologies,

such as mobile learning, blended learning, and virtual reality-based learning. The

study also found disadvantages such as addiction to media applications and time

wastage, and they debate these distractions against the supportive framework that

current technology provides. The study fails to mention the number of studies that

were reviewed, and it does not address the user experience of the students;

however, it is important in highlighting some of the strengths that have been brought

about via digital technology.

In a study (Atske, 2020) across eleven developing countries, researchers from the

Pew Research Centre conducted a series of focus groups consisting of groups of 10

adults for an hour and a half to better understand how they think about their mobile

phones and the impact of their mobile phones on society. All the focus groups across
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the countries required participants to have at least some interest in politics and were

recruited to ensure diversity with regard to levels of education, employment status,

rural and urban location and the duration that they have owned their phones. The

results were largely positive, with a majority of people saying that their mobile

phones impact themselves personally and the economy positively. They also broadly

agreed that their phones allowed them to stay in touch with friends and family far

away, where they could exchange news and information. In all countries, participants

said that their mobile devices freed them rather than tied them down, although they

were more divided about whether their phones helped them save time rather than

made them waste time. While this study was extensive and recent, it was conducted

within developing countries in Asia, Africa, and South America and did not represent

users of DT in the UK. It also does not include information about different gendered

uses of the internet or examine the effects of DT on mental well-being.

While critics argue that the internet has had a negative impact on society due to it

weakening our social interactions (Putnam, 2000), analysis has also confirmed that

the internet enhances the lives of its users (Hamburger & Hayat, 2011). Hamburger

and Hayat (2011) examined results from participants from 13 countries that took part

in the World Internet Project (Putnam, 2000). This project analysed the answers to a

questionnaire to study the influence of different media channels on facets of people's

lives. The participants that answered the questionnaire to the 2009 report numbered

22,002, aged between 12 and 84. Their responses were examined, and it was

revealed that the impact of the internet differs depending on the reasons for its use.

The study separated distinctive purposes for internet usage amongst participants,

such as social interactions with family members, friends, colleagues, and people who

share hobbies, recreational activities, political interests, and religion. It was found
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that variables of age, income, and education impacted the amount of internet usage

that participants' social lives depended on, and all but one of the study's hypotheses

were supported by a positive correlation between internet usage and increased

social interactions. This study is useful in demonstrating that there are ways in which

social relationships can be enhanced by the internet rather than diminished.

However, when comparing the breadth of the internet from 2011 to 2023, the terrain

is vastly different. Instagram was in its infancy stage, conceived in 2010, whilst

Snapchat was conceived in 2011, not known about at the time of this study, as was

TikTok, which started in 2016 and Whatsapp was still in its infancy, born only in 2009

(Ortiz-Ospina, 2019). Considering how vast and widespread the internet's expansion

has become since 2011, there is room for further examination as to its effects on

individuals and, more so, how young people manage a detox from the continual

influx of information that has become increasingly prevalent in more than the decade

since this report was published.

2.10 The Complexities of Continuous Connectivity

Numerous studies have documented the problems associated with technology use

and overuse, highlighting their impact on physical, mental, and emotional health.

While several studies address the issue of technology-related stress, two specific

studies will be mentioned here to highlight the research gap that exists regarding the

potential benefits of using technology while also incorporating regular breaks. These

studies demonstrate the need for further investigation into the effects of technology

use on health and well-being and specifically explore the possibility of taking weekly

breaks from technology to mitigate the negative consequences.
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In contemporary research, technostress is defined as the stress triggered by the

usage of information and communication technologies (Ayyagari et al., 2011; Li et al.,

2020; Ragu-Nathan TS et al., 2008). Previous studies have examined the impact of

technostress, particularly in the context of mobile device usage. The consequences

of technostress can manifest in physical, psychological, and behavioural aspects.

Negative physical reactions include restlessness, headache, and fatigue (Arnetz BB

et al., 1997), while psychological effects may involve burnout, reduced satisfaction

with technology, and job dissatisfaction (Ayyagari et al., 2011; Scott et al., 2009).

Decreased productivity, performance, and declining innovation are other common

behavioural effects (Ragu-Nathan TS et al., 2008; Saylor Academy, 2012)).

However, limited studies have specifically focused on the influence of technostress

resulting from smartphone use.

Identifying a research gap, Yao and Wang (2022) aimed to investigate the

antecedents and outcomes of technostress related to smartphone use among

university students, who represent a distinct population with widespread smartphone

usage. The study aimed to shed light on students' smartphone usage patterns and

potential intervention strategies. Students often experience compulsive smartphone

use, life invasion, and information overload due to constant Internet connectivity and

various smartphone applications. Life invasion pertains to individuals' subjective

perception of their daily lives being encroached upon due to the excessive

dominance of various ICT tools, including social networking sites (Cao & Sun, 2018;

Scott et al., 2009). The widely used social software, WeChat, serves as an example

where students are online 24/7, often prioritising smartphone usage over important

activities such as learning, attending meetings, sports, and face-to-face

conversations. Life invasion has been positively associated with technostress in
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previous literature (Ragu-Nathan TS et al., 2008; Tarafdar et al., 2007). Therefore,

the study hypothesised a positive association between life invasion due to

smartphone use and technostress among university students. In this study,

researchers measured students' academic self-perception, which refers to their

confidence in their academic abilities and self-evaluation of academic performance.

They further hypothesised a positive association between technostress and poor

academic self-perception among students.

Data was collected from a public university in southern China over a two-week

period using an online questionnaire administered via WeChat to approximately 600

potential respondents across various majors. The final analysis included 540

responses using SPSS 20.0 and AMOS 24.0. The results indicated that compulsive

smartphone use and information overload were positively associated with

technostress, and a positive association was found between technostress and poor

sleep quality among university students. Furthermore, technostress was found to

potentially contribute to students' poor academic self-perception. The predictive

effects of compulsive smartphone use and information overload on technostress

suggest that controlling these stressors may help alleviate technostress among

students.

This study, being recent, may closely reflect the attitudes of university students

toward their smartphone use. However, further research is needed to understand

how UK students perceive their smartphone relationships and their experiences of

technostress, considering potential cultural differences. Researchers conclude that

exploring prevention mechanisms to address students' compulsive smartphone use

is crucial. Further research is needed to investigate whether a weekly digital detox,
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for example, can mitigate technostress resulting from digital overload and

compulsive smartphone use.

In a study conducted by Thomée et al. (2011), excessive mobile phone use was

found to be associated with sleep disorders and musculoskeletal issues. The

researchers suggest that these factors contribute to feelings of depression, anxiety,

and stress as individuals feel the pressure to be constantly available. They set up to

investigate this using a prospective cohort of young adults aged 20-24 years. To

gather data, a random selection was made from the general population in Sweden,

including 10,000 men and 10,000 women born between 1983 and 1987. Participants

completed a questionnaire at both baseline and a one-year follow-up. In 2007, a

questionnaire covering health, work and leisure-related exposure factors,

background information, and psychosocial factors was distributed to the selected

population via post, with the option to respond online. Incentives were provided as

rewards for participation (Ekman et al., 2008). One year later, individuals who

indicated their willingness to participate in further studies were invited to complete an

identical questionnaire. The non-participation and dropout rate was 79%, resulting in

a remaining sample of 4,156 participants who completed both questionnaires.

All analyses were conducted using SAS software, version 9.2. The findings indicated

positive associations between high mobile phone use and current stress, sleep

disturbances, and symptoms of depression in both men and women after adjusting

for relationship status, educational level, and present occupation. Availability

demands were linked to current stress and symptoms of depression in men and with

all mental health outcomes in women. Being awakened at night by the mobile phone

was associated with current stress, sleep disturbances, and symptoms of depression
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and overuse of the mobile phone was associated with current stress, sleep

disturbances, and symptoms of depression in men and with all mental health

outcomes in women. The strongest associations were observed for accessibility

stress in relation to mental health outcomes, with accessibility stress being

associated with current stress and symptoms of depression in men and with all

mental health outcomes in women.

Most young adults indicated that they were required to be accessible and reachable

via their mobile phones throughout the entire day or at all times. A significant number

of participants reported subjective overuse, which may suggest a potential addiction

to the mobile phone or its various functions. The use of mobile phones places

significant demands on an individual's ability to set limits on usage and accessibility.

Norms regarding mobile phone usage are shaped through interactions with others. If

a young person perceives that "everyone else" is always available, they may

experience stress when they themselves are not accessible. In this study, perceiving

the accessibility provided by mobile phones as stressful was identified as a clear risk

factor for reporting symptoms of mental health issues. Therefore, perceiving

something as a "problem" could indicate a broader issue and serve as a warning

sign to take measures to avoid constant accessibility and overuse. It is important to

note that this study was conducted solely in Sweden and was based on data from

2007, which means that the technological landscape has significantly evolved since

then. The researchers acknowledge a healthy participant selection bias and potential

bias towards lower mobile phone exposure. The participants in this study found

feelings of anxiety associated with being inaccessible. This highlights a research gap

in exploring whether undergoing a digital detox with the support of family and friends

could serve as a protective factor against the stress of disconnection. This is
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particularly relevant for young people who may feel that "everyone else" is always

available and connected to technology.

2.11 Beneficial Outcomes of Brief Technology Breaks

Researchers documented how smartphones have the ability to subtly diminish the

emotional benefits of face-to-face social interactions. They suggest that this happens

through two main pathways. Firstly, by constantly providing access to information

and entertainment, smartphones can divert our attention away from giving full focus

to our friends and family in our immediate social environment. Secondly,

smartphones may replace casual social interactions. By enabling tasks like ordering

food or finding directions without the need to interact with others, smartphones

eliminate the necessity of engaging with people in various daily activities (Kushlev et

al., 2019).

The researchers began with the assumption that smartphones are intentionally

designed to capture attention, indicating that they can be highly distracting in daily

life. They discovered that students exhibited more symptoms of inattentiveness

during a week when they were instructed to keep their phones within reach with

alerts turned on, compared to when they were instructed to keep their phones out of

reach with alerts turned off (Kushlev et al., 2016). To investigate whether such

distractions interfere with the benefits of face-to-face social interactions, the

researchers conducted a field experiment at a science museum in Vancouver

(Kushlev & Dunn, 2019).
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They recruited 200 parents visiting the museum with their children and randomly

assigned them to use their phones as much as possible or as little as possible during

their visit. Before leaving the museum, the parents completed a questionnaire about

their experience, including their level of distraction, perceived social connectedness,

and the extent to which they felt a sense of purpose and meaning in life. The results

showed that parents who maximised their smartphone use felt less socially

connected, had lower feelings of meaning, and experienced more distractions

compared to parents who minimised their smartphone use. The effects on social

connectedness and meaning were partially mediated by the increased sense of

distraction. Thus, smartphones interfered with the well-established benefits of

spending time with children by providing a source of distraction in a potentially

rewarding social context (Nelson et al., 2014). One limitation of this study was that

parents were informed in advance about the possibility of minimising or maximising

their smartphone use, which may have influenced their responses to the

questionnaire based on their own theories about smartphones or assumptions about

the researchers' hypotheses. I also have concerns about the ethical implications of

requesting parents to maximise their smartphone use in front of their children.

To minimise potential biases and expand the research to another significant social

activity, researchers conducted a field experiment at a local café (Dwyer et al.,

2018). They invited 304 participants to dine with friends or family members at the

café without disclosing the study's connection to smartphones. Smartphone use was

manipulated by instructing half of the groups that they would receive a one-item

survey via text message after placing their food order and keeping their phones on

the table with alerts on. The other groups were told they would complete the survey

on paper and were asked to place their phones in a basket on the table. After the



41

meal, all participants completed a questionnaire about their experience. Participants

with access to their phones reported enjoying the experience less than those without

access. They also reported feeling more distracted when they had access to their

phones, and distraction partially mediated the negative impact of phones on

enjoyment. While no significant effects were observed on other variables such as

pleasant affect, social connection, and boredom, combining all the outcome

variables indicated that participants' overall subjective experience was consistently

diminished when they had access to their phones. Therefore, in this rewarding social

environment, smartphones generated feelings of distraction and undermined the

well-being benefits of sharing a meal with friends or family. This study demonstrates

that face-to-face interactions are improved when spending limited time with friends

without the presence of phones. However, it does not explore the experience of

being without phones for an extended period of 25 hours in various situations, where

individuals are unlikely to spend a substantial portion of that time with friends.

2.12 Applying a Detox to Digital Technology

Research shows that about 61% of people admit they are addicted to the internet

and their digital screens, and approximately 25% of 18 to 44-year-olds cannot recall

the last time their phone was not within reach (Sreenivas, 2021). Constant

connectivity can harm one's quality of life, leading to sensory overload and

overwhelming experiences. Taking a break from social media apps and spending

time away from screens can benefit mental and physical well-being (Sreenivas,

2021). Both the time span and the range of digital devices for a digital detox period

can vary from spending an hour or two without a mobile phone to a detox period

lasting a few weeks. The devices abstained from may be the mobile phone only or
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may include all computers, televisions, and online media and games (Syversten &

Enli, 2019).

According to the Oxford Learners Dictionary, a digital detox is ‘a period of time when

a person does not use digital devices such as smartphones or computers, especially

in order to reduce stress and relax’. Digital Detox as a temporary break has been

seen as an opportunity for professionals to heighten consciousness and a time to

practice self-regulation with the purpose of reducing stress and allowing one to feel

more present. It taps into the phenomenon for those who seek authenticity, a counter

experience to that experienced online, which can be associated with artificial

communication (Syversten & Enli, 2019).

In a study (Roberts & Koliska, 2014), 891 students from 10 different countries and 12

different universities were asked to blog about their experiences following a period of

unplugging from ‘ambient media’ for a period of 24 hours. ‘Ambient media’ describes

the information-rich environment commonly available to adult populations in the

developed world and increasingly in the developing world. It comprises networks,

websites, and apps that allow users to share information and also the mobile devices

that allow for the transmission of this information. It refers to the world of information

that serves as awareness systems with which users cannot maintain knowledge and

activities that seamlessly integrate into everyday life. This study was interested in

how these awareness systems made possible via ambient media affect its users.

Only half the sample was able to abstain for the full period. The most recurrent

theme was dependence or addiction to media technology, followed by sentiments of

distress and anxiety. These feelings surfaced because of feeling like a failure at not
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being able to meet expectations that come with being constantly connected and

withdrawal from being separated from the devices that represent emotional

connectedness. Some students compensated for the loss of their devices by making

deeper connections to those in their proximity. However, they still felt its absence,

and some participants were at first not able to find replacements for the void left by

the absence of their digital devices. The third theme revealed feelings of relief from

the necessity to be preoccupied with media technology.

The results of this study indicate the extent to which students are becoming

increasingly dependent on media technology, and leaving this technology for a brief

period is akin to leaving the real world. Feelings of frustration and anxiety surfaced

when participants felt they were unable to track the movements of their friends and

family and also felt guilty at not being able to provide that information to others due

to their lack of connectedness. Lievrouw (2001) argues that fundamental social

behaviours have been altered due to new technologies. Themes of confusion and

isolation were also frequently found where students affirmed their feelings of missing

out and of not knowing what was happening to friends and family as well as the

wider world. They emphasised missing connecting with parents, friends, and

significant others during their 24-hour digital detox. The lowest overall frequency was

feelings of content or calm, as many found that the media devices that they were

abstaining from represented their daily routines, such as alarm clocks, maps,

navigators, music, and entertainment needed for exercise, relaxation, and for

commutes. Some students were not able to ask strangers for directions or able to

walk without music and declared that they were unable to cope. This study validated

the findings from various studies that ambient information is linked to awareness

systems that our lives have become a part of. The students of this study were not
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practiced at having a digital detox, they kept their detox in isolation from their families

and communities, and it does not say whether they were advised about how to use

their time instead.

(Thomas et al., 2016) conducted a comprehensive study to examine the costs and

benefits associated with constant digital connectivity across different age groups.

The research involved surveying 446 participants ranging in age from 14 to 79. The

study focused on participants' feelings and attitudes toward unplugging from

computer-mediated communication (CMC), which encompassed activities such as

email, instant messaging, social media usage, and video chats. The researchers

aimed to understand how different age groups perceived the act of unplugging,

identify the perceived costs and benefits of being unplugged, and explore alternative

activities individuals would engage in during a 24-hour unplugged period. The study

sought to deepen the understanding of the role of CMC in people's lives and address

concerns about the potential negative impact of heavy CMC reliance on the

development of young digital residents.

The participants were diverse in terms of gender and race, and they were

categorised into four age groups: adolescents, emerging adults, middle adults, and

older adults. The participants completed a 20-minute online survey comprising

closed and open-ended questions, as well as a psychometric questionnaire

measuring loneliness. Recruitment was conducted through Facebook, colleges, and

high schools, with participants accessing the survey through a provided web link.

Data analysis utilised a mixed method design, with quantitative analysis used to

address age-related questions and test the correlation between CMC usage and



45

loneliness, and qualitative analysis employed to identify themes in the narrative

responses to open-ended questions about unplugging attitudes.

The findings revealed that participants had mixed emotions when considering the

prospect of unplugging, with adolescents displaying less anxiety compared to

emerging adults and middle-aged adults. The study identified feeling addicted to

digital communication technology as a common reason for wanting to unplug.

However, there were significant obstacles to unplugging, such as being the sole

person disconnected from devices among friends and family who were habitually

engaged with their devices. Additionally, the pressure to constantly be available to

colleagues at work made the idea of disconnecting from digital technology seem

impractical.

Participants anticipated that unplugging would allow them to spend quality time with

loved ones and engage in face-to-face interactions, which they perceived as gains

from the unplugging experience. However, they also acknowledged that unplugging

would result in a loss of connection with others, creating a dilemma as digital devices

offered both opportunities for connection and barriers to real-time interaction with

important people in their lives. This finding supports the notion that CMC usage

competes with real-time sociability and intimacy (Turkle, 2017).

Adolescents were significantly less likely than other age groups to believe they would

gain any benefits from unplugging while emerging adults recognised more benefits

compared to adolescents. Adolescents reported anticipating more negative emotions

associated with unplugging, such as boredom and loneliness. By contrast, emerging

adults considered unplugging an opportunity for personal reflection, solitude, and
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engaging in enjoyable activities alone, highlighting their awareness of the need for

‘me time’ that is inhibited by their constant engagement with CMC. Notably, the study

did not find a high frequency of adolescents reporting the anticipated benefit of alone

time.

Reading for pleasure emerged as the most preferred activity overall, although it

sharply declined among adolescents, whose top activity was engaging in physical

exercise. This may indicate that excessive device usage hinders physical exercise.

The study also found that feelings of addiction to digital devices and spending

excessive time on devices were not necessarily linked to feelings of loneliness. The

anticipated anxiety levels related to unplugging did not differ significantly based on

whether the experience was rated positively or negatively.

The findings suggested that individuals with prior experience of voluntarily abstaining

from CMC felt less anxious about unplugging in the future, particularly among

adolescents. This indicates that becoming accustomed to unplugging may require

practice, and more voluntary experiences can reduce anxiety surrounding digital

detox. The researchers concluded that completely refraining from CMC usage is not

feasible or advisable for most individuals, given its increasing ubiquity. However,

periodic experiences of temporary unplugging may become a mainstream practice

due to the identified reasons, such as having more time for meaningful connections

with friends and family, reducing distraction and cognitive overload, and escaping the

pressure of constant availability to work colleagues.

While this study provided valuable insights into participants' attitudes and feelings

toward a hypothetical unplugging experience within a diverse sample, it should be
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noted that the findings were based on opinions rather than actual data. The

researchers recommended further investigation of individuals' actual experiences

with unplugging, whether for 24 hours or longer durations. They suggested

collaborating with organisations like Digital Detox or Sabbath Manifesto for future

research endeavours.

In a study, Conroy et al. (2022) examined the experiences of fourteen individuals

aged 18-30 regarding their ownership and usage of smartphones. The focus of the

research was on understanding the participants' engagement with and disconnection

from their smartphones. By employing an Interpretative Phenomenological Analysis

(IPA) methodology, the researchers aimed to gain deeper insights into the context in

which individuals detach themselves from their devices and the wider implications

this has on their lives. All participants in the study were located in the United

Kingdom. The researchers formulated two primary research questions to guide their

investigation. The first question explored how young adults between the ages of 18

and 30 discuss their experiences of excessive reliance on smartphones. The second

question investigated the experiences of these adults in their attempts to overcome

overreliance on smartphones.

All participants were students who use smartphones regularly. The recruitment

method was via six weekly email invitations sent on consecutive weeks to

psychology students at the researcher's institution. There were twenty-eight initial

responders, and finally, 14 took part in the interviews; these were students who

responded to the follow-up emails. The superordinate theme of phones being like an

addiction arose with four subthemes: ‘convenience/productivity and overreliance,’

‘subjugated needs,’ ‘lost leisure time and pastimes,’ and ‘thwarted agency.’ A second
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superordinate theme was ‘it’s difficult to maintain abstinence’ with four subthemes of

‘scope for self-deception,’ ‘intertwining of devices with life,’ ‘possible social

repercussions,’ and ‘transference to other devices.’

The study revealed a strong desire among participants to decrease their smartphone

usage, and their accounts reflected frustration associated with the challenges of

reducing the amount of time spent on their smartphones. The researchers reached a

conclusion that participants in the study recognised both the practical benefits and

enjoyment associated with using smartphones while also acknowledging the

importance of modifying their usage habits. Notably, the findings indicated that

reducing smartphone engagement or completely abstaining from it could pose

challenges, including negative social consequences. These challenges underscored

the intricate and demanding nature of attempting to change smartphone usage

patterns. The researchers expressed their hope for future studies to explore further

individuals' dependence on smartphones and their experiences in trying to alter their

device usage habits, building upon the evidence presented in this research.

The focus of this study was not on a comprehensive digital detox but rather on

exploring the attempts made by participants to abstain from technology. When

participants considered detoxing from their phones, they still had access to other

devices like laptops, which means that a complete digital detox was not achieved.

Various strategies for digital detox were employed, such as having phone-free days

and using ‘lockout apps.’ The success of these strategies varied within and between

participant accounts, making it challenging to pinpoint specific strategies'

effectiveness based on the findings. The study's limited representativeness is a

result of its participant pool consisting solely of psychology students from the same
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university. This characteristic of the sample restricts the study's generalisability, as it

does not adequately represent a broader and more diverse population.

Digital Free Tourism (DFT) refers to a specific form of tourism where access to the

internet and mobile signals is intentionally absent or restricted (Li et al., 2020). There

is a growing trend among vacationers seeking ‘digital downtime’ and a desire to

disconnect from technology, as reported by the Scottish tourism sector (National

Trust for Scotland, 2023). This has led to the rise in popularity of resorts and travel

packages that provide opportunities for tourists to unplug from the internet, such as

the emergence of ‘black hole’ resorts in the UK and North America, which now cater

to luxury holiday experiences (Digital Detox Holidays & Luxury Getaways - Carrier,

n.d.). Many island destinations also promote similar digital detox holidays as selling

points for their tourism (Li et al., 2020). Moreover, retreat programs that temporarily

deprive participants of digital devices have gained popularity, offering a way to

address internet addictions, manage stress, and enhance overall resilience in work

and life (Smith & Puczkó, 2015).

Researchers (Egger & Wassler, 2020) were interested in understanding the

motivations behind tourists willingly choosing to engage in DFT, rather than

perceiving it as a travel inconvenience. They specifically targeted participants born

after 1980, whom they considered digital residents and the group most susceptible to

dependency on digital technology. Participants were recruited using

experience-based sampling, and the inclusion criterion was a self-confirmed

voluntary engagement in a DFT holiday within the past two years, with digital detox

as one of their main motivations for travel. Participants were initially recruited using

social media platforms and later, a snowball effect took over. Data was collected



50

through semi-structured interviews, with a total of 17 interviews conducted either

face-to-face or via telephone, each lasting 25-35 minutes. The interview data were

analysed using research software Nvivo, and several main motivations for DFT

emerged, including Escape, Personal Growth, Health and well-being, and

Relationships, with underlying subthemes identified for each category. While these

motivations align with traditional tourist motives, participants highlighted the negative

influence of technology on these factors, leading them to opt for DFT as a means of

mitigating these issues. Participants generally agreed that their travel experiences

were more enriching when disconnected from technology, although they also

recognised the usefulness of technology to some extent. Using a snowball effect as

a recruitment method for participants who have shared a holiday poses a problem

due to the inherent bias created by their shared experience. This shared experience

might have involved discussions about their holiday, potentially excluding individuals

who had different perspectives or experiences regarding their digital-free time. As a

result, those who felt differently about their digital detox may have been inadvertently

excluded from the sample.

Notwithstanding, the practical implications of this study are relevant to tour operators

and other stakeholders in the tourism industry, providing insights into the motivations

behind DFT. Mental health and wellness practitioners can also recognise the growing

demand for disconnection and the need to address this aspect of travellers'

well-being. It is worth noting that younger generations may resist completely cutting

off technology use, but DFT appeals to prospective tourists as a way to limit or

reduce technology dependency while still enjoying the benefits of immediate

surroundings.
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The investigation into the digital detox experience of Generation Z on Shabbat

provides a comparable encounter to Digital Free Tourism (DFT), wherein individuals

willingly partake in a weekly digital-free break, sharing the objective to improve their

connection and appreciation of the immediate environment.

2.13 The Significance of Shabbat

‘Six days you shall labour and do all your work, but the seventh day is a Sabbath of

the Lord, your God. You shall not do any work’ (Exodus, 20:9–10).

Shabbat has been singled out as more important than all the other Jewish festivals.

The Hebrew writer Achad Ha’am famously wrote, ‘More than the Jews have kept

Shabbat, Shabbat has kept the Jews’ (1856-1927). Remembering the Shabbat day

to keep it holy is included in the Ten Commandments and Rabbi’s dwell on the

blessings of keeping the Shabbat for all Jews. Traditionally, Jews have held Shabbat

in high regard based on deep religious convictions as the Shabbat is a sign and

perpetual witness for the covenant between God and the Jews. As a religious

institution, Shabbat has many restrictions where many physical exertions are

prohibited and spiritual and intellectual occupations are both prescribed and

encouraged (Millgram, 1947).

The rabbinic understanding of ‘work’ is not based on the amount of physical effort

involved. For example, lighting a torch from an existing flame was prohibited despite

requiring minimal actual labour. The biblical prohibition against kindling a fire does

not directly pertain to the concept of work. While heavier burdens are permitted to be
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carried within the home, light ones may not be carried into the public domain. The

advent of inventions such as the electric light, phones and computers, which were

non-existent in ancient times, has become deeply ingrained in the lives of modern

individuals. According to a strict interpretation of rabbinical law, these devices should

not be used on Shabbat (Eisenstein, 1961).

The prohibitions of Shabbat come from the construction of the Mishkan (Tabernacle),

a portable sanctuary that held the tablets of the Ten Commandments, among other

sacred items (Exodus and Leviticus). This Mishkan accompanied the ancient Jews

throughout their journey, symbolising God's presence among them. The Mishkan

served as a dwelling place for God's presence in the world, emphasising the act of

creation. Similarly, on Shabbat, the aim is to invite God's presence into our lives by

refraining from creative work, and acknowledging that we are not the ultimate

masters of our existence. To determine what constitutes ‘creative work,’ the

principles established during the original construction of the Mishkan apply. Tradition

identifies thirty-nine categories of creative activities. Numerous books delve into

these concepts and provide detailed guidelines for observing Shabbat, addressing

various situations that may arise and offering guidance on how to handle them

appropriately (Palatnik, Aish.com).

‘The Sabbath is a focused one-day-a-week antidote to the market mindset. It

is dedicated to the things that have a value but not a price. It is the supremely

non-market day. We can’t sell or buy. We can’t work or pay others to work for

us. It’s a day when we celebrate relationships’ (Sacks, 2021, p. 116).
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The Western world in modern times has experienced significant transformations that

have impacted traditional religious practices. The Enlightenment has influenced

people's thought processes, while technology has revolutionised their way of life.

The focus has shifted from a God-centered theological approach to a more

human-centred and autonomous perspective. Metaphysics has been constrained by

rationalism and positivism, and there has been a shift from respecting authority and

hierarchies to emphasising individuality and egalitarianism (Angel, 1997).

In modern times, the observance of Shabbat among non-Orthodox Jews has

significantly declined. This shift can be attributed to a change in mindset. While it is

true that many Jews have the ability to refrain from work on the Sabbat, they have

lost the tradition of dedicating this day to prayer, study, and relaxation. The

introduction of the five-day workweek has transformed Saturdays into a day for

various secular activities such as shopping, watching movies, and doing sports.

These activities clearly deviate from the essence of Shabbat (Eisenstein, 2022).

Even for those Jews who actively strive to maintain Shabbat observance, they often

encounter conflicts due to the evolving nature of our lifestyle. For instance, a Jewish

family that desires to attend synagogue services on Shabbat may face the challenge

of living too far away to walk there. In order to participate in the services, they would

need to violate the Sabbat by using transportation. It is evident that the changing

circumstances of our contemporary existence have posed obstacles to the traditional

observance of Shabbat, leading to a significant decrease in its practice among

non-Orthodox Jews. (Eisenstein, 2022).
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In ancient times, the observance of the Sabbath held a powerful message as a form

of protest against slavery. Today, it continues to serve as an antidote to the pervasive

stress of our lives, offering one of the most effective means of finding respite. Rest

plays a vital role in putting everything into perspective. In the midst of a constant

stream of pressures and obligations, we often lose touch with the natural rhythms of

work and rest, the balance between exertion and relaxation, striving and savouring

the fruits of our labour. Our hurried pace prevents us from truly appreciating the

beauty around us. Our frequent travels can lead to a loss of direction. It is essential,

at regular intervals, to pause, take a breath, and simply be present. This intentional

break from constantly striving and becoming allows us to experience a profound

difference in our well-being (Sacks, 2019). Shabbat observance serves to ground

and centre us to notice what is really important in life (Dein & Loewenthal, 2013).

According to Rabbi Dessler, the Shabbat day's creation marked the ultimate

fulfilment of the entire creation process. The Shabbat is not just a day of rest but a

world of restfulness called "menuchah," which should not be confused with laziness,

a destructive and deadly trait. Menuchah represents a break from the material and

physical world, allowing for spiritual repose and peace. This state of being is a

prerequisite for experiencing the divine revelation in the world and represents the

ultimate fulfilment of creation (Dessler, 1985).

Rabbi Soloveitchik (1903-1993) asserts that dignity cannot exist without

responsibility, and one can only take on responsibility when one is capable of

fulfilling one's commitments. Only when individuals reach a level of freedom and

creativity in their actions and thoughts can they truly carry out the noble duty of

responsible behaviour bestowed upon them by God. The expression of human
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dignity, manifested through the awareness of responsibility and the ability to fulfil that

responsibility, can only be realised when individuals have gained control over their

surroundings (Singer & Sokol, 1982). The expression of human dignity, which

includes a sense of responsibility and the capability to fulfil that responsibility, can

indeed extend to having control over digital devices. In today's digital age, when

technology plays a significant role in our lives, the responsible and mindful use of

digital devices has become crucial.

Jewish people comprise 0.2% of the global population. Within that percentage,

according to the Pew Research Centre (2020), 39% of them in the USA often or

sometimes mark Shabbat in some way that is meaningful to them. In that context, it

may be just by lighting Shabbat candles on Friday nights, but it does not include

observing all of Shabbat laws, including laws pertaining to abstaining from

technology. We can deduce from this data that the number of Shabbat observant

people is tiny. In that context, this population is uniquely exposed to the contrast of

engaging from technology fully and, by contrast, complete abstinence.

Marks et al. (2018) conducted a study where they looked at sacred family practices

in the Jewish context of Shabbat, believing that several insights of value can be

gained from exploring Shabbat as a family practice. Leading family therapists and

researchers have written extensively about how family rituals and practices serve to

strengthen family life (Fiese et al., 2002; Marks, 2004; Walsh, 2010). Family

professionals seek strategies to help families create a feeling of ‘we-ness’ and

closeness where families contain meaning and unity (Walsh, 2010). The research

was interested in how the Shabbat can bring this and how members of the family

interact on the Shabbat to facilitate this closeness.
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Thirty families, including mothers, fathers, and children, were interviewed in a

semi-structured interview between 90-120 minutes long. Families were from across

the USA, and their level of religious observation was varied. Thus, experiences

would be very broad. Reflexivity by three researchers who were not Jewish but

Mormon and the breadth of Shabbat observance of participants encompassing 30

families would have been challenging. They sought to represent insider perspectives

from the point of view of outsiders. Strauss and Corbin's grounded theory was used

as the method. Shabbat-related rituals were identified as bringing increased

harmony to family life on this day. However, the absence of technology as a factor in

Shabbat observance was omitted from the interviews, which points to a research

gap.

Michaels (2016) found that whilst non-scholarly sources encourage a practice of

regularly unplugging from technology, few studies examine the potential benefits of

decreased use of electronic/digital media. In a phenomenological inquiry about the

benefits of unplugging weekly, Michaels's study was conducted on six adult Jewish

women from around the USA who unplug as part of their weekly Shabbat

observance. Semi-structured interviews were conducted using three arts-informed

creative methods of data collection: storytelling, photography, and collage, hence

combining verbal and symbolic exercises to help participants discover their

perceptions of many dimensions of holistic health at a deeper level. Data was

analysed within the realms of the mental, physical, spiritual, social, and

environmental.

The findings indicated that weekly unplugging yielded comprehensive health

advantages across various dimensions, including mental, physical, spiritual, social,
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and environmental realms. Five of the interviews were conducted via a chat platform,

and one was conducted face-to-face. Michael’s status as a Jewish woman was

viewed as a strength because, as an insider to the culture, she was able to

understand things intuitively that may have been lost by an outsider. It was also a

limitation because she may have been blindsided by pertinent data that would have

been picked up on by an outsider. Michaels found that most enthusiasm from the

participants was gleaned from the verbal interview over the symbolic methods.

However, the author observed that by interviewing via a chatroom, non-verbal cues

were missed, such as smiling and laughing, which often occurred in the face-to-face

interview, as was eye contact. There was also a high dropout number. From the

original fifteen women who volunteered to take part, only six continued to participate

until the end due to time constraints. This research focuses on holistic health

benefits for female participants who unplug weekly, thus leaving a gap to explore the

experience of Generation Zers in the UK who unplug and, if there are benefits, what

might they be.

Emerging themes from a study (Dein & Loewenthal, 2013) that aimed to examine the

perceived costs and benefits of Shabbat observance among practising Jews were;

Shabbat as a special day, giving time to contemplate profound issues, withdrawal

and rest from mundane concerns and deepening relationships. Whilst mental

well-being was found to improve, some were prone to more worry due to a lack of

distractions. The study focused on the mental health implications of rituals in

Judaism as prescribed in the fourth commandment.

Thirteen orthodox Jews took part in a qualitative analysis; nine were from London,

UK, and four were from the USA, seven males and six females; they were a mixture
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of married, single, and widowed. The inclusion criteria were over 18 years old and

self-defined as orthodox and Shabbat observant. Semi-structured interviews of one

hour were offered either face to face, written, or by telephone, and the age range of

participants was 20-81 years.

Interviews were analysed thematically by the researchers, and a preliminary

identification of themes was made. Illustrative quotes established thematic reliability.

Participants reported a sense of rest and relaxation and also freedom, enhanced

spirituality, and the opportunity to reflect on ultimate values. Many had an improved

mood from weekdays on Shabbat from Shabbat observance, but preparation for it

filled the week. There were also paradoxical aspects of worse worry as the freedom

from work and weekday concerns created, for some, a vacuum where worries filled

the space. This was accompanied by a feeling of helplessness to act. Depression

could set in due to an inability to think about things that can’t be solved due to

inactivity associated with Shabbat restrictions. Technological unplugging led to a lack

of distraction and more time to think bad and depressing thoughts that were

exacerbated on the Shabbat.

This study explores various aspects of Shabbat observance and covers a wide range

of experiences, including an examination of the impact of digital abstinence on

individual’s on Shabbat. The researchers recommend further phenomenological

research as to mental health associations with religious attendance, belief, and

coping. Moreover, as the median age of participants was 44.2, and the study was

conducted in 2013, many responders may not have the same values attached to DT

as Generation Zers in 2023.
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Speedling (2019) conducted a study to explore how individuals who were not part of

communities that commonly practised Shabbat-keeping could benefit from

celebrating a weekly Shabbat or day of rest. The research aimed to fill the gap in

existing literature, which lacked studies on individuals incorporating a Shabbat where

it was not the norm. It also lacked empirical research on the transformative effects of

Shabbat-keeping. The study sought to understand how celebrating a weekly

Shabbat promotes transformation in various dimensions of well-being, including

psychological, social, physical, spiritual, cultural, and environmental aspects.

For the study, Speedling interviewed ten women who had been practising

Shabbat-keeping for at least six months. Participants were recruited through flyers

posted in libraries, food co-ops, and local coffee shops, as well as through social

media and personal contacts. Semi-structured, in-depth interviews were conducted,

and participants were provided with journals to reflect on their Shabbat practices and

experiences. The participants in the study were women between the ages of 20 and

63 with diverse backgrounds, including African-American, Caucasian, Filipina

American, Hispanic, Italian, and Scandinavian. They all had a college education and

were raised in Christian households, although two had converted to Judaism and

one identified as an eclectic pagan. None of the participants were part of

communities where regular Shabbat-keeping was the norm.

The study identified six common themes among the participants: Shabbat-keeping

enhanced self-awareness, improved self-care, enriched relationships, developed

spirituality, positively influenced the rest of the week, and involved evolving

Shabbat-keeping practices and philosophies over time. The author concluded that

Shabbat-keeping, seen as a sacred gift from Judaism, can serve as a remedy for
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modern-day stresses and contribute to the well-being of individuals, communities,

and the planet.

2.14 The Challenges of a Digital Detox on Shabbat

Some say that half of Modern Orthodox teens text on Shabbat (Lipman, 2011). In

August 2014, a new development called the Shabbos App was introduced to the

Jewish community. The purpose of this app was to enable texting on Shabbat while

adhering to the guidelines of Halacha (Jewish religious law) (Phillips, 2019). The

Shabbos App was developed to cater to Jewish teenagers who observed most

aspects of Shabbat but not all, a practice commonly referred to as ‘half Shabbos’

(Blum, 2017; Lipman, 2011; Telushkin, 2014). In the Jewish English Lexicon (2023),

"Half Shabbos" is defined as a form of observance typically practised by teenagers

who adhere to all aspects of Shabbat except for one: they use digital communication

such as texting, SMS, or tweeting during Shabbat, and sometimes also use other

electronic devices like tablets.

The practice of keeping ‘half Shabbos’ has become a new phraseology because it is

so widespread. These individuals would participate in family observances and

engage in Shabbat-related celebrations, refrain from activities like watching

television or using electronic entertainment, and even avoid driving or riding in motor

vehicles. However, one aspect they couldn't or chose not to abstain from was using

their smartphones to text each other. The Shabbos App emerged as a solution,

offering a means to text while technically complying with the rules of Shabbat. While

the Shabbos App never made it to the production stage, it is still worth examining the

promotional video released to introduce the app. This video sheds light on the
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developers' intention to appeal to the ambivalent nature of Modern Orthodoxy within

the Jewish community. The reaction to the app was divided, with some members

expressing enthusiastic support while others felt disgusted by the concept. This

polarisation indicates that the topic of texting on Shabbat was a contentious issue.

The ambivalence is significant as it demonstrates that people still hold strong

opinions on the matter. If Modern Orthodox individuals were not concerned about

upholding tradition while navigating the modern world, there would be no controversy

surrounding such apps. Moreover, Modern Orthodox parents and other concerned

adults seek to guide their children on an observant Jewish path, leading to the

development of apps like the Shabbos App, even if they were never brought to

market (Phillips, 2019).

‘Addicted’ and ‘bored’ are the two most frequent justifications that teenagers

identified for breaking their Shabbat observance (Rosenblum, 2012). Rosenblum

identifies that this data demonstrates that Jewish teens are not immune to trends in

general society. Thus, Shabbat in of itself cannot be a protective factor against youth

using their digital technology in the face of addiction and boredom. The author cites

these as problematic because an addiction implies a lack of belief in one’s free will,

and boredom expresses a shallow sense of self where a sense of self-identity needs

to be constantly affirmed by one's friends. A positive experience of Shabbat, which is

underpinned by the parents' preparation to enhance the Shabbat experience in the

home, is suggested as a possible antidote to this growing problem.
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2.15 Conclusion

There is an evident research gap in the literature about what a digital detox

conducted weekly for 25 hours over Shabbat is like for Gen Z. It is encouraging to

note that there are studies exploring the experience of having a digital detox and

different ways of having it. Considering the literature demonstrating the adverse

effects of excessive technology on health and well-being, this is good news.

The justification for the current study is that whilst there are multiple ways of

conducting a digital detox, there is no literature that examines the experience of

unplugging weekly from all devices on Gen Z, the generation that grew up into

adulthood with mobile phones and abstaining from them over Shabbat with all its

implications. Conducting this literature review has served to highlight the limitations

of current academic research into the practical reality of what Gen Z experiences

when being off all their devices in a consistent and predictable manner, together with

their families and communities in the context of Shabbat.

The existing literature pertaining to the experience of a digital detox is mixed, and the

contexts are varied. Shabbat provides a context that has not yet been explored. It

may be limited in its generalisability however, the research topic is one where lived

experience is relevant and pertinent. The concept of a digital detox is increasingly

recognised in today's prolific technology culture, and exploring it in the context of

Shabbat is one way of exploring its meaning and value to its participants.

Numerous countries have recognised the pressures stemming from constant

connectivity and have implemented legislation to address the right to disconnect. For
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instance, France enacted a law in January 2017 that required employers to negotiate

agreements with unions for the right to disconnect from technology outside of

working hours. Similarly, Italy granted the right to disconnect to remote workers,

while Spain introduced a new set of digital rights that encompassed the right to

disconnect for maintaining work-life balance. In Belgium, employers with more than

50 employees were mandated by law in 2018 to discuss disconnection and digital

tool usage with workplace health and safety committees. In April 2021, the Irish

government introduced a code of practice that officially granted all employees the

right to disconnect from work during non-working hours. In December 2021, the

Portuguese parliament implemented new legislation, including the right to privacy,

which prohibited employers from contacting employees during their designated rest

periods (Sinead, 2022). The UK has witnessed a significant increase in remote and

hybrid working, particularly accelerated by the COVID-19 pandemic, leading to a

re-evaluation of the necessity of in-office work. While this digitally connected world

has provided greater flexibility, it has also compromised the work-life balance for

some individuals (Jones & Bano, 2021).

Although legislation has been enacted to address the right to disconnect in some

European countries, there is a lack of research exploring workers' reflections on

these rights and whether improvements have been observed as a result of these

legislations. Jewish individuals, through the practice of Shabbat, not only have the

right to disconnect but are mandated to do so. This study focuses on examining the

experiences of young adults during this designated period of disconnection,

considering its potential impact on various aspects of their lives.
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The existing research on digital technology has primarily focused on the negative

consequences of overuse rather than exploring the potential benefits of limiting its

usage. This literature review examined studies identifying that digital technology can

be supportive and studies acknowledging the harm it can cause, especially when

used excessively. Some studies have examined the advantages of limiting

technology use, including the effectiveness of digital detoxes. However, there is a

lack of research specifically investigating the experiences of planned periods of

abstaining from technology-related activities, as well as a scarcity of literature on the

emerging secular unplugging movement.

Researchers have explored the observant Jewish population in general, but there is

a gap in the literature when it comes to examining the specific benefits of unplugging

on Shabbat for individuals from Generation Z. Therefore, further research is needed

to investigate the potential advantages of unplugging from technology during

designated times, particularly focusing on the experiences and outcomes for the

younger generation.

Chapter 3: Methodology

3.0 Introduction

This chapter commences by stating the rationale for using qualitative research. It

then explores the philosophical underpinnings of phenomenology, beginning with

Husserl, the progenitor of phenomenology, followed by Heidegger's assertion that

knowledge is intricately tied to our existence in the world, Merleau-Ponty's

perspectives on the embodied nature of relationships and their relevance to research
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are discussed, as well as Sartre's ideas on the ongoing process of self-discovery. It

then delves into an examination of qualitative research, followed by providing an

overview of the ontological and epistemological positions that inform the research.

The chapter proceeds to emphasise the utilisation of a constructivist approach

achieved through the researcher's interaction with the participants. The application of

Interpretative Phenomenological Analysis (IPA) is explained, along with a justification

for its selection and an exploration of how hermeneutics are applicable to the

analysis. Limitations of IPA are then discussed, and alternative methodological

approaches that were considered are then examined. The credibility of the study is

acknowledged, followed by a reflexive account of the methodological process

(Hoepfl, 1997).

3.1 The Rationale for Qualitative Research

Qualitative research employs a naturalistic approach, aiming to comprehend

phenomena within specific contextual settings. It involves studying real-world

situations where researchers refrain from manipulating the phenomenon of interest

(Patton, 2002). Qualitative research encompasses a wide range of methodologies

that generate findings through approaches other than statistical procedures or

quantification (Strauss & Corbin, 1990). It is characterised by an emphasis on

exploring phenomena in real-world settings, where the phenomenon of interest

unfolds naturally (Patton, 2002). Unlike quantitative research, which aims for causal

determination, prediction, and generalisation of findings, qualitative research focuses

on illuminating understanding and extrapolating insights to similar contexts (Hoepfl,

1997).
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Over the last few decades, qualitative research has attained prominence in the social

sciences and helping professions (Merriam. S. B, 2002). This study was conducted

using a qualitative research method as I’m interested in the nature and quality of the

experience of unplugging from all forms of DT for a day a week. Qualitative methods

enhance understanding of experiences within a context by providing rich descriptions

of phenomena. Qualitative methods can also help to locate distinct patterns within

experiences, moving from description to substantial explanations (Sofaer, 1999).

Qualitative methods are employed to address inquiries concerning individual

experiences, interpretations, and perspectives, predominantly from the participant's

point of view. Such data typically resist quantification or measurement due to their

inherently subjective nature (Hammarberg et al., 2016b). Given these

considerations, a qualitative methodology was selected for this study.

3.2 Husserl

Edmund Husserl (1859-1938), the founding figure of phenomenology, emphasised

the importance of returning to the direct experience of consciousness and

suspending our preconceived notions. Husserl encouraged us to approach

phenomena with fresh curiosity by setting aside our assumptions through a process

known as "bracketing" or "eidetic reduction." This involves examining each aspect of

experience in its own right and exploring different possibilities through free

imaginative variation. Husserl's concept of "transcendental reduction" goes even

further by focusing on the content of conscious experience and describing it through

its elemental features. Husserl's philosophy has influenced the reflective process

undertaken by IPA researchers, as it aligns with his exploration of the conscious

contents of lived experience (Smith et al., 2022). Husserl's call for phenomenological
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reduction, aiming to focus on the essential features of experiences, resonates with

this study's aim to identify and analyse the core themes and structures that emerge

from participants' accounts. IPA researchers engage in a process of reduction to

identify and understand the essential aspects of participants' lived experiences,

uncovering the underlying meanings.

3.3 Heidegger

Martin Heidegger (1889-1976), a German philosopher and student of Husserl,

diverged from Husserl's approach to phenomenology. He shifted his focus away from

transcendence and towards the hermeneutic and existential essence in

phenomenological inquiry, questioning the possibility of knowledge outside of

interpretation (Smith et al., 2022). Heidegger argued that all knowledge is situated

within a particular stance, whether it be language, people, or relationships. We

cannot separate the thing itself from our understanding of "dasein," our being in the

world. Heidegger emphasised that dasein, our existence, has been neglected in

Western philosophy, either because it is inaccessible or taken for granted

(Heidegger, 2008).

According to Heidegger, we not only exist in the world, but we also engage with the

world through objects, projects, language, relationships, knowledge of death, and

culture. These aspects are inseparable from our understanding of our experiences in

the world (Finlay, 2011). Dasein requires a reflexive awareness that extends to

acknowledging the existence of others (Heidegger, 2008). IPA researchers learn

from this perspective that relationships, language, and our being in the world are

always in relation to something, making meaning and interpretation central to
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phenomenological inquiry (Smith et al., 2022). Heidegger's philosophical ideas and

concepts can provide a theoretical foundation and inspiration for conducting

Interpretative Phenomenological Analysis (IPA) research. Heidegger's

phenomenology emphasises the subjective experience and understanding of

individuals within their lived world. This aligns with the core principles of IPA in this

study, which aims to explore the lived experiences of individuals and their unique

interpretations of the phenomena of a digital detox on Shabbat.

3.4 Merleau-Ponty

Maurice Merleau-Ponty (1908-1961), the French philosopher, was influenced by both

Husserl and Heidegger’s work and commitment to understanding being-in-the-world

but he developed it in the direction of noticing the embodied nature of our

relationship to that world and how our individual stance influences our perspective.

Our sense of self is holistic and looks at the world rather than being encompassed by

it (Smith et al., 2022). Merleau-Ponty observed that we live in the world in a bodily

way and consciousness is perceptual and embodied. It is grounded in the world that

is construed and constituted by the individual who perceives it. Merleau-Ponty draws

on Gestalt psychology, insisting on an intermingling of sensory possibilities, a way of

bodily experiencing objects in our everyday lives (Finlay, 2011).

In IPA research, Maurice Merleau-Ponty's perspective on the embodied nature of our

knowing and experience in the world holds great significance. According to

Merleau-Ponty, each person's experience is deeply personal and tied to their

embodied position in the world. While we can observe and empathise with others,

we can never fully share their experiences, as they are shaped by their unique
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embodied perspective. For qualitative researchers, including IPA researchers,

Merleau-Ponty's emphasis on the role of the body in shaping our understanding of

the world is crucial. Practical activities and relationships, rooted in the physical and

perceptual affordances of the body-in-the-world, hold greater significance than

abstract or logical considerations (Anderson, 2003). The pivotal role of embodiment

aligns closely with the importance of emotional experience. As Ratcliffe (2019)

suggests, our emotional experiences are mediated through our feeling bodies,

similar to how we perceive entities through tactile sensations. In IPA research, this

perspective encourages researchers to explore how participants' bodily experiences

and interactions with their surroundings contribute to their lived experiences and

interpretations of phenomena. Furthermore, Merleau-Ponty emphasises the

significance of perception and the situatedness of perception within a specific

context. This research aims to capture the nuances of participants' experiences of

their digital detox on Shabbat and their subjective interpretations. Merleau-Ponty's

ideas can guide researchers in recognising the intricate interplay between

perception, context, and the meanings ascribed by participants (Murray et al., 2014).

3.5 Sartre

Jean-Paul Sartre (1905-1980), a French existentialist philosopher and writer,

provides insights into the phenomenological experience by examining objects,

experiences, and concepts in human consciousness (Finlay, 2011). Sartre's concept

of "existence before essence" emphasises the ongoing process of self-discovery

rather than pre-existing essence. According to Sartre, human nature is characterised

by freedom of choice and responsibility for one's actions. He further develops

Heidegger's philosophy by exploring personal and social relationships, highlighting
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the significance of the presence or absence of "the other" in our perception of the

world. Sartre's analysis of individuals engaged in projects in the world captures the

embodied, interpersonal, affective, and moral dimensions of these encounters,

offering a clear glimpse into the phenomenological analysis of the human condition

(Smith et al., 2022). In IPA, “existence precedes essence” aligns with the focus on

understanding the participants' subjective interpretations of their digital detox and

how they construct meaning of it in their lived experiences.

3.6 Ontology and Epistemology in Scientific Research

Ontology and epistemology are two of the relevant positions that are significant in

relation to the application of science. Ontology is the assumptions we make about

the kind and nature of reality and what exists (Richards, 2003). Ontological

assumptions respond to the questions of what is there to be known or what is the

nature of reality. It is defined as the study of being (Crotty, 2003). Ontology, as a

branch of philosophy, is the science of what is, of the kinds and structures of objects,

properties, events, processes and relations in every area of reality

(Nuccetelli-Hurtado/Nudler, n.d.).

Understanding our assumptions surrounding what constitutes ‘real’ knowledge is

crucial as it significantly influences how we choose to investigate knowledge. It is,

therefore, not surprising that ontological discussions are considered vital in research

(Bracken, 2010). In general, there are two prominent ontological positions:

objectivism and subjectivism. A fundamental distinction can be made between both

positions. An objective ontological stance suggests a belief that there is an external

reality whose existence is independent of knowledge of it. On the other hand, a
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subjectivist ontological position believes one cannot know an external objective

reality apart from one’s subjective experience. (Saunders et al., 2009).

Epistemology can be defined as how we can generate dependable knowledge

(Tomlinson, 2023). Epistemology not only captures an individual’s personal

relationship with their study but also includes the nature, scope and limitations of

knowledge, thereby helping to ground personal reflections (Berger, 2015).

Epistemology refers to the study of knowledge and how we acquire it, which

significantly impacts the design and implementation of research. These methods of

acquiring knowledge may include conducting interviews to grasp public opinion on a

particular topic, observing individuals in their natural settings, utilising surveys sent

by mail for independent completion, or analysing people's viewpoints expressed in

newspaper editorials. Each data collection method carries its own set of

epistemological assumptions regarding how knowledge is obtained (Saylor

Academy Open Textbooks & Saylor Academy, 2022). Two primary viewpoints

within this field are positivism/post-positivism and constructivism/interpretivism

(Ponterotto, 2005). Researchers adopting a positivist perspective approach

individuals under study in a manner similar to objects, considering that the truth

behind their experiences, including interpersonal and social interactions, can be

objectively examined. Constructivism/interpretivism asserts that humans actively

construct knowledge as they interpret their experiences within the world

(Constantino, 2008; Pascale, 2011).

This research delves into the subjective experiences and interpretations of

participants regarding their experience of refraining from using technology during

Shabbat and the resulting effects. The study acknowledges the absence of



72

objectivity, as participants perceive technology and its impact through their personal

perspectives. Consequently, this study adopts a subjectivist ontology and embraces

a constructivist epistemological perspective.

3.7 A Constructivist Approach

The process of meaning-making is crucial in qualitative research, and qualitative

researchers often focus on understanding how individuals construct meaning in their

lives. IPA is a linguistically-based approach, as language is used to express meaning

and experience. (Oxley, 2016). What the participant says to the researcher is

connected to the reality of the experience, and what they say is their reality. This

approach aligns with constructivism, which acknowledges that different people

perceive and interpret the world in unique ways (Willig, 2016; Oxley, 2016).

Individual experiences influence perceptions and understanding of events and

behaviours.

While we cannot directly enter someone else's mind to explore their reality, we can

indirectly access these phenomena through various research methods, such as

interviews, questionnaires, and observations. Qualitative research recognises that

individuals have diverse interpretations of reality due to their unique life experiences.

Researchers adopt a constructivist perspective to understand how individuals

construct meaning in their lives (Denicolo et al., 2016).

3.8 An Idiographic Approach

The idiographic approach stands in stark contrast to the nomothetic approach

traditionally employed in psychology. Idiography emphasises the significance of
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individual particulars and specific details. In this regard, IPA serves as an exemplary

research methodology that aligns well with the idiographic approach, as it focuses on

small samples of participants selected from ‘expert groups,’ without attempting to

generalise findings more broadly (Oxley, 2016). In a typical IPA study, each case is

examined independently, recognising its individuality and significance, and

subsequently, a comparative analysis is conducted to identify commonalities and

distinctions among the cases within the "expert group" (Hefferon & Gil-Rodriguez,

2011). As a researcher, I fall in between an emic approach, which focuses on

understanding phenomena from within the cultural group under study and an epic

perspective, where I’m an outsider or observer carrying out the investigation

(Markee, 2012).

3.9 Rationale for Choosing Interpretative Phenomenological

Analysis (IPA)

In this research, Interpretative Phenomenological Analysis (IPA) was chosen as the

preferred method due to its alignment with phenomenological inquiry (Sullivan &

Forrester, 2019). As a psychotherapist practising phenomenological approaches, I

found a resonance between my therapeutic work and the interview process used in

this study.

IPA is a methodological approach that emerged in psychology but has since been

applied across various disciplines, particularly in health sciences (Pringle et al.,

2011). Developed by Jonathan Smith, IPA aims to rigorously explore individual

subjective experiences and social cognitions (Smith et al., 1995). The primary focus

of IPA is to investigate how individuals make sense of their life experiences and
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navigate significant events (Smith et al., 2009). This aligns with the qualitative

research paradigm, as IPA emphasises subjective experiences that cannot be easily

quantified without losing their richness.

While IPA is experientially focused, it acknowledges that the researcher can only

gain an understanding of the participant's experience through what they express, as

direct sharing of the experience is not possible (Oxley, 2016). IPA emphasises the

active role of the researcher in the dynamic research process. The researcher's own

conceptions and interpretations play a crucial role in making sense of other personal

worlds, leading to a process of interpretative activity known as the double

hermeneutic (Smith, 2003). Choosing IPA for this research was influenced by my

own experience of weekly unplugging and the reflexive insights it provided regarding

how Generation Z individuals experience a weekly digital detox. Through IPA, I aim

to gain comprehensive and rich analysis by integrating interpretation into the

research process (Pietkiewicz & Smith, 2014)

Phenomenology, as formulated by Husserl, focuses on how individuals understand

and perceive their world by exploring consciously experienced phenomena (Willig,

2021b). Interpretative phenomenology aims to grasp the essence and quality of

perceived phenomena. IPA, consistent with its phenomenological roots, seeks to

understand the participants' perspective, taking their side and asking critical

questions about their experiences (Willig, 2021b).

Given the research question focused on the experiences of Gen Z individuals

practising a weekly digital detox, IPA was chosen as a highly suitable methodology

for this study. IPA aligns well with the qualitative research paradigm, emphasising a
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detailed exploration of individual experiences and subjective meanings. The

idiographic approach of IPA is particularly valuable in understanding how each

participant makes sense of the phenomenon of digital abstinence for 25 hours each

week. This methodology allows for a comprehensive analysis of the unique

perspectives within the participant pool, consisting of individuals who regularly

engage with technology for six days and abstain on the seventh. By employing IPA,

the study aims to uncover the rich and nuanced understandings of this specific

group, shedding light on their experiences and perceptions of digital detoxification.

3.10 Hermeneutic Phenomenology in Interpretative

Phenomenological Analysis

Hermeneutics, originally developed as a method for interpreting Biblical texts, has

evolved into a broader theory of interpretation (Sullivan & Forrester, 2019). In the

context of phenomenological inquiry, hermeneutic phenomenology focuses on

understanding the quality and meaning of experience. It recognises that the

researcher's own values and perspectives shape the interpretation process,

highlighting the importance of reflexivity (Willig, 2008; Billin, 2011). Unlike mere

description, hermeneutics emphasises the interpretative aspect of phenomena,

emphasising contextual meanings (Oxley, 2016).

In the case of IPA, it draws from phenomenology to explore how participants make

sense of their experiences while incorporating hermeneutic principles to delve into

the interpretative activity involved in analysis. IPA research operates at the level of

individual experiences, offering specific insights into participants' unique

perspectives (Sullivan & Forrester, 2019). The researcher's own pre-existing
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knowledge and assumptions play a crucial role, necessitating ongoing reflection on

their influence (Oxley, 2016).

The process of interpretative phenomenological research involves a "double

hermeneutic," where both the researcher and the participant engage in a mutual

interpretative process. The researcher strives to understand the participant's

experience while the participant is making sense of their own experience (Sullivan &

Forrester, 2019). This interactive nature highlights the significance of interpretation in

amplifying context and understanding. It encompasses a hermeneutic circle, where

assumptions and beliefs are continually challenged, and evolving meanings are

tested and refined (Willig & Billin, 2011).

It is the researcher's active involvement and interpretive role which are essential in

making sense of the participants' personal worlds. This two-stage hermeneutic

process involves the exploration of participants' experiences by the participants

themselves, followed by the researcher's efforts to interpret and understand those

experiences (Smith, 2003).

3.11 Limitations of IPA

IPA has become a widely used methodological approach for many students across

various academic levels (Hefferon & Gil-Rodriguez, 2011). However, there have been

concerns expressed by scholars regarding misconceptions surrounding the nature of

phenomenological research, specifically in relation to IPA. Max Van Manen (2017) is

troubled by the perception of IPA as primarily a therapy-oriented research

methodology rather than a true phenomenological approach. This misinterpretation
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often results in IPA being seen as a straightforward form of thematic analysis with

less emphasis on interpretation, leading to it being perceived as an easier option

(Braun & Clarke, 2006).

Students frequently face pressure to include a large number of participants in their

IPA studies, which goes against the core principle of idiographic exploration in IPA

(Reid et al., 2005). Another aspect that has been highlighted is the limited

recognition given to the crucial role of language in IPA as well as other

phenomenological studies (Willig C, 2008). The question arises as to whether both

participants and researchers possess the necessary communication skills to

effectively convey the nuanced aspects of their experiences.

Furthermore, while IPA focuses on perceptions in line with other phenomenological

inquiries, this narrow focus can be problematic and restrict our understanding.

Phenomenological research seeks to comprehend lived experiences, but it does not

necessarily explain the underlying reasons behind these experiences. Moreover, the

assertion that IPA is primarily concerned with cognition exposes it to criticism, as

certain aspects of phenomenology are not compatible with cognition, and the role of

cognition in phenomenology is not fully understood (Willig C, 2008).

I have tried to compensate for these limitations by emphasising the

phenomenological nature of IPA. IPA focuses on the lived experiences of

participants, and it is distinct from therapy-oriented methodologies which involve

interventions to facilitate client growth or healing. IPA research prioritises quality

over quantity. Rather than aiming for a large number of participants, I focused on
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in-depth analysis of a smaller number of cases, allowing for a richer understanding

of individual experiences. I tried to expand my understanding of participants'

expressions and cognition beyond language. Phenomenological research aims to

comprehend lived experiences holistically. Attention was paid to emotions,

embodied experiences and social contexts which shape life stories and contribute to

a comprehensive understanding of the phenomenon.

3.12 Alternative Methodologies

Qualitative psychology has experienced a remarkable surge of interest, representing

a notable shift from the traditionally quantitative-focused approach (Smith, 2003).

Before deciding to use Interpretative Phenomenological Analysis (IPA) as a

methodological choice, it was crucial to become familiarised with various qualitative

approaches, considering their theoretical foundations and practical procedures. In

this study, two alternative approaches considered were Grounded Theory (Charmaz,

2014) and Narrative Analysis. However, these alternatives were ultimately rejected,

and I will provide the rationale behind these decisions.

3.13 Grounded Theory, Charmaz

Grounded Theory (Charmaz, 2014) was one of the alternative methodologies

considered for this study. Like IPA, it embraces a constructivist approach and

involves the collaborative reconstruction of the research process. Grounded Theory

adopts an inductive approach, moving from specific observations to broader

generalisations (Sullivan & Forrester, 2019). Notably, theories developed within

Grounded Theoretical frameworks are firmly grounded in the data, necessitating the
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researcher to set aside preconceived theoretical assumptions and instead construct

theories based on the emergent patterns and insights derived directly from the data

(Urquhart, 2013). The researcher maintains a flexible position, analysing emerging

stories and prioritising significant issues. Grounded Theory extends beyond a mere

technique, offering a framework for theory development (Sullivan & Forrester, 2019).

After careful consideration, IPA was deemed a more suitable methodology for this

study. IPA was selected because it enables a deeper exploration of the essence and

quality of experiences, placing emphasis on understanding rather than theory

generation. This aligns with the objective of comprehending the nuanced aspects of

the phenomena under investigation.

3.14 Narrative Analysis

Narratives offer a means to bring order to the apparent chaos in our world and hold

ontological significance as they shape our understanding of reality. In narrative

research, interviews are conducted to allow participants to provide detailed accounts

of their experiences, with the researcher emphasising this intention (Smith, 2003).

Building rapport and collecting background information about the participants and

interviewer are important steps. The researcher engages in interpretation to

convince the audience of the narrative's character rather than merely describing it,

considering personal, interpersonal, group, and social contexts. This methodology is

akin to television talk-shows where individuals share their stories, rather than

documentaries where expert voices prevail (Murray, 2003). The structure of narrative

accounts depends on factors such as the narrator, audience, and broader social and

cultural contexts.
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Narrative studies adopt a constructivist approach, assuming that individuals actively

construct their world and assign meaning to it through narrative structures. Theme

Analysis is a systematic method used in the narrative approach to identify core and

subordinate themes in interviews and assess their development over time, weaving

them together to provide consistency and meaning to clients' life stories.

Despite its relevance to some extent, Narrative Analysis (NA) was not deemed

suitable due to its limited focus and inability to capture the desired lived experience

of participants sought in this study (Smith et al., 2009). The field of narrative

research would also benefit from a clearer definition of "narrative" and "narrative

research" (Gottlieb & Lasser, 2001) before I would be comfortable using it.

3.15 Credibility

Whilst the tests and measures of validity and reliability that are used to ground

quantitative methods cannot be applied to qualitative methods, these terms may

assume applicability to enhance the credibility of qualitative research. To avoid

criticism for non-scientific findings, methods need to be made transparent in the

analytical procedure, and rigour needs to be demonstrated (Noble & Smith, 2015).

Validity refers to the precision with which findings accurately reflect the data whilst

using integrity in the application of the methods. Reliability refers to the consistency

applied during said procedures (Noble & Smith, 2015).

To ensure that the credibility of the study is maintained, there are a number of factors

that need to be accounted for. For example, consideration of any personal biases the

researcher may have and to acknowledge those biases whilst being critically



81

reflective. Any biases can be addressed with other researchers with the aim of

reducing them. To keep records that demonstrate a clear trail of the process whilst

ensuring interpretations of data are consistent and transparent. To seek out

similarities and differences across participants to ensure that all perspectives are

paid attention to. To clearly demonstrate how interpretative conclusions were

reached via interpretations within the analysis. To invite participants to validate their

data by allowing them to comment on the interview transcript and final themes

(Noble & Smith, 2015). Some of these considerations make up my reflexivity section

below.

3.16 Reflexivity

Reflection is a central theme of IPA studies, and to support the researcher to engage

with this, it is helpful for the researcher to keep a reflective diary (Oxley, 2016). A

researcher’s beliefs and ideological stance are parts of their positioning and are

useful areas to explore as part of a reflexivity statement (Berger, 2015). Whilst

conducting this research, I continually reflected on my own experience of my weekly

digital detox on Shabbat in light of my interview questions. I explored this with family

members, my therapist and friends and noticed some varied experiences as well as

shared ones. Having three Gen Z children afforded me a unique window into how a

digital detox over Shabbat for individuals who are fully engaged with their technology

on six days a week is experienced and how individual temperaments and needs

affect and influence their experience and the meaning they attach to it. The variety of

their experiences allowed me to keep an open mind as to the range of experiences

and meaning-making that I may encounter among my participants. I found it most
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helpful to keep this diary in my phone as thoughts could pop up anywhere at any

time and aside from Shabbat, my phone is always with me.

Chapter 4 Method

4.0 Introduction

Between October 2022 and April 2023, a total of eight semi-structured interviews

were conducted. This section will highlight the significance of sampling in the context

of Interpretative Phenomenological Analysis (IPA) methodology, describe the

applicability of the sample in this study, outline the inclusion and exclusion criteria,

discuss the recruitment process, and address the ethical considerations associated

with conducting the research. The chapter will then provide an overview of the

research interview itself, followed by a brief description of the transcription process.

Additionally, it will include a discussion on the pilot study that was conducted.

Subsequently, the seven steps of analysis employed in this study will be explained,

detailing how they were applied. Finally, a reflexive account of the methodological

processes will be provided.

4.1 Sample

When conducting interview research with an idiographic aim, it is common to select a

small sample size to ensure that each individual case can be given significant

attention and thoroughly analysed. This approach allows for a more in-depth

exploration of the unique perspectives and experiences of each participant. For

studies utilising Interpretative Phenomenological Analysis (IPA), researchers are

typically advised to include a range of three to sixteen participants (Smith et al.,
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2009). This guideline enables researchers to maintain a balance between capturing

diverse perspectives and conducting a comprehensive analysis of each participant's

case. Phenomenological analysis is a method of research that is taxing and

prolonged. Consequently, researchers tend to work with small sample groups in any

one study (Willig & Billin, 2011). IPA aims to focus on the details of the experiences

and perceptions of the participant group. A sample of eight young adults were

interviewed: five females and three males. Participants were recruited on the basis

that they could provide accounts of their experience in terms of detail and depth, as

the quality of the data depends largely on the richness of the data (Willig & Billin,

2011).

4.2 Inclusion and Exclusion Criteria

To delineate a sample universe, a set of inclusion criteria or exclusion criteria, or a

combination of both, must be specified for the study (Luborsky & Rubinstein, 1995).

Inclusion criteria should specify an attribute that cases must possess to qualify for

the study, while exclusion criteria must stipulate attributes that disqualify a case from

the study (Robinson, 2013).

The inclusion criteria for the study were males or females aged between 18-24 years

old, and they were single and living at home. Single means that they are not in a

relationship with a partner whilst living at home. This is because, during the digital

detox period, there may be a difference in the experience of single participants who

are in a romantic relationship compared to those who are not. The justification for the

criteria is to keep the sample group as homogenous as possible (Smith, 2003).

Sample universe homogeneity can be achieved along a variety of parameters, such

https://www-tandfonline-com.ezproxy.mdx.ac.uk/doi/full/10.1080/14780887.2013.801543#
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as demographic homogeneity, graphical homogeneity, physical homogeneity,

psychological homogeneity or life history homogeneity (Robinson, 2013).

Interpretative Phenomenological Analysis is explicit that homogenous samples work

best in conjunction with their philosophical foundations and analytical processes

(Smith et al., 2009). By maintaining a measure of sample homogeneity, IPA studies

remain contextualised within a defined setting, and any generalisation from the study

is made cautiously to that localised sample universe.

The exclusion criteria were anyone outside of the inclusion criteria, participants or

families who do not adhere to digital detox during Shabbat and anyone that I know.

The more specific these criteria are, the more homogenous the sample becomes.

4.3 Recruitment

The recruitment of participants for interviews relies on the researcher's creativity in

effectively reaching out to the target population. One approach to achieve this is

through advertising, which can be done using various methods such as print,

face-to-face, and, increasingly, online platforms (Robinson, 2013). In my study, I

utilised an app to design a recruitment poster, which I shared with friends and family

via WhatsApp, requesting them to help spread the word as widely as possible.

Additionally, I invested in advertising the poster on a popular Jewish website called

EverywhereK, which reaches 18,000 email subscribers who observe Shabbat,

making it more likely to attract suitable respondents. The poster was visually

appealing, designed in the shape of a mobile phone to capture attention, and clearly

outlined the inclusion criteria. It was distributed approximately two weeks before the

first interview to allow potential participants sufficient time to respond, undergo
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vetting based on the inclusion and exclusion criteria, and review the participant

information sheet and consent form before signing and returning them.

Once a potential participant met the criteria and expressed interest, I promptly

scheduled the interview at a mutually convenient time and as soon as possible to

maintain their engagement. A participant initially reached out via WhatsApp after

seeing the advertisement on a WhatsApp group. To ensure the integrity of the study,

no financial incentives were offered for participation, as this can potentially influence

participants to provide fabricated information in order to receive monetary rewards

(Robinson, 2013). Instead, I relied on participants' genuine interest in the subject

matter and their willingness to reflect on their experiences. This approach was

supported by the pilot study participant, who mentioned that her motivation for

volunteering was her personal interest in the topic.

To expand the participant pool, I employed a snowball method, where current

participants were asked to recommend acquaintances who might also qualify for

participation, creating referral chains (Robinson, 2013). This allowed for the

recruitment of additional participants through trusted connections, ensuring a

potentially suitable and engaged sample. By employing various recruitment

strategies and maintaining ethical considerations, such as clarity in the study

purpose, informed consent, and participant vetting, I aimed to gather a diverse and

engaged group of participants for the interviews.
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4.4 Ethical Considerations

Researchers encounter ethical challenges throughout the various stages of their

study, encompassing aspects such as anonymity, confidentiality, informed consent,

and the potential impact of both the researchers and the participants on each other

(Sanjari et al., 2014). Protecting participants from any potentially harmful

consequences arising from their involvement is also a crucial responsibility of

researchers. Informed consent is widely recognised as an essential component of

research ethics across different fields. For qualitative researchers, it is paramount to

clearly define in advance the data to be collected and its intended use. The principle

of informed consent emphasises the researcher's obligation to fully inform

participants about various aspects of the research using understandable language.

These clarifications should include details such as the nature of the study, the

potential role of the participants, the identity of the researcher and funding source,

the research objectives, and how the results will be disseminated and utilised

(Hoeyer et al., 2005; Orb et al., 2001).

Many individuals consider it important to participate in research that may benefit their

peers, community, or society as a whole. Therefore, qualitative health researchers

should clarify that their research contributes to scientific knowledge and has the

potential to make a meaningful impact (Holloway & Wheeler, 2010). Before

embarking on the research, I completed an ethics module where I had to submit a

risk assessment, participant information form, debrief form, and participant consent

form to the ethics board in order to proceed with the pilot study. These forms guided

me in effectively communicating the objectives of the interviews to potential

participants and ensured that data collection and storage would be carried out
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anonymously to protect the participants. All interviews were securely stored with

password protection to ensure confidentiality. Participant identification documents,

such as consent forms, were also kept under password protection. I extensively

discussed and deliberated upon these considerations with the course leader, peers,

and supervisors. Adjustments were made based on advice from the ethics board to

ensure compliance with the BPS Code of Ethics and Conduct (Code of Ethics and

Conduct | BPS, n.d.).

Furthermore, I completed the Research Part 1 module and the Social, Cultural, and

Ethical modules, which facilitated group work and discussions with tutors focused on

ethical considerations in our own research. Throughout these modules, I consulted

both my primary and secondary supervisors to ensure that ethical commitments to

the participants would be upheld. These experiences and engagements helped me

prepare for participant recruitment, the interview process, and the secure storage of

data in a sensitive, ethical, and responsible manner. To protect the identities of all

participants, their names are not included in the recordings and are instead identified

by pseudonyms.

Given that the interviews were conducted via Zoom, it was essential to ensure that

both the participants and I were situated in a private environment where interruptions

were unlikely, and their privacy would not be compromised. Following the interviews,

participants received a debriefing to identify and address any unforeseen harm or

discomfort. Due to the small size of the Jewish community, there were instances

where I had to decline participation from individuals I personally knew. Additionally,

careful consideration was given to potential interactions with participants in my local

area after the interviews.
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4.5 The Research Interview

The semi-structured interviews followed a well-planned approach. During the

semi-structured interviews, which each lasted approximately 50-60 minutes, I

engaged with the participants using open-ended and non-directive questions to delve

into their experience and insights regarding the subject under investigation (Willig,

2021b). Participants were asked for permission to audio-record the interview, and

none of them objected. Recordings were stored according to the requirements of

data protection legislation (Smith et al., 2009).

The research questions were grounded in an epistemological perspective that

focused on understanding the participants' orientation in the world and their

sense-making processes. Prior to the interview, an interview schedule was

developed to guide the conversation and ensure comprehensive coverage of the

desired topics (Smith, 2003). The schedule was shared with friends, family, and my

supervisor for feedback and valuable suggestions. By anticipating various paths the

interview could take, I approached the actual interview feeling more relaxed and able

to listen attentively to the respondent. The pre-planned schedule prompted explicit

consideration of the intended scope and content of the interview, emphasising

neutral and non-leading questions (Smith, 2003). The aim was to explore

participants' perspectives rather than provide explanations (Smith et al., 2022). I

made a conscious effort to minimise my influence and allow participants to express

their thoughts freely, using minimal prompts to avoid leading their responses (Smith,

2003).
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The questions were sequenced logically and thoughtfully, addressing different areas

of inquiry. Sensitive questions were strategically positioned later in the interview after

participants had established a level of comfort. Creating a relaxed environment was

important, and conducting the interviews over Zoom allowed participants to choose

familiar and comfortable settings. Participants were encouraged to minimise

distractions during the interview. A research contract outlining the measures taken to

protect participants' safety and confidentiality was established to build trust and

ensure ethical conduct. In my role as the interviewer, I assumed the responsibility of

facilitating and guiding the conversation, placing emphasis on the participants'

responses. Throughout the interview, I made a conscious effort to set aside any

preconceived notions or existing knowledge, aiming to approach the participant's

experience with a state of ‘deliberate naivety’ (Oxley, 2016). This approach enabled

me to remain open and receptive to the participant's account of their reality without

allowing any preconceived assumptions to unduly influence the interview process.

When appropriate, I provided cues to further explore certain topics. The interview

schedule served as a helpful reference, allowing me to maintain a relaxed

demeanour and concentrate on the participant's input. While the conversation did not

always strictly adhere to the predetermined order of questions, it flowed naturally,

ensuring the discussion remained within the intended scope (Smith, 2003).

4.6 Transcription

In IPA, it is necessary to maintain a verbatim record of the data. The primary focus of

IPA lies in understanding the meaning and content of participants' accounts.

Therefore, detailed transcription of non-verbal aspects like long pauses is not

required in the transcripts. Instead, any noteworthy information that stands out and is
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relevant to the interpretative process, such as laughter or facial expressions, was

included as additional notes for analysis (Smith et al., 2022).

4.7 Pilot Study

In accordance with Research Project 1 (RP1) guidelines, a pilot study was

conducted as a preliminary step in this research. Abigail, a 19-year-old student, was

recruited through an advertisement posted on a WhatsApp group. After Abigail

expressed interest, we arranged a suitable time for the interview after she had

provided her signed consent to participate. The pilot study interview proved to be

successful, as both the participant and I, as the researcher, felt at ease during the

interview, and I felt that it met my targets. As a result, it was decided to include it as

part of the overall research.

4.8 Phases of Analysis

There is no single ‘method’ for working with the data. Instead, there is a set of

standard processes and principles which can be applied flexibly according to the

analytic task. A heuristic framework for analysis was used for this study, which

followed a suggested set of seven steps (Smith et al., 2022).

4.9 Step One: Reading the texts

The researcher is tasked with immersing themselves fully in the data. In the initial

stage of analysis, the focus is on uncovering meaning which may not be immediately

apparent. Therefore, a process of engaging with the text and interpreting it becomes

necessary. Each text is read and reread to ensure that a quick summary is avoided,
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and instead, the participant remains the central focus of the analysis. Through

repeated readings, a model of the overall interview structure starts to take shape,

allowing for an understanding of how certain sections of the interview might be

grouped together (Smith et al., 2022).

During this stage of analysis, some instances of paradoxes emerged. For example,

participants expressed the belief that a digital detox is best maintained when it is

their own decision while also acknowledging the importance of their parent's role in

supporting their digital detox.

4.10 Step Two: Exploratory Notes

This step was intertwined with the first step, as I took notes with an open mind while

reviewing the transcript. My aim was to identify specific ways in which the participant

expressed and comprehended their experience of a weekly digital detox. There were

no strict rules dictating what to comment on; the objective was to generate a

comprehensive and detailed set of notes based on the data. Certain parts of the

interview may have warranted more comments than others. These notes, referred to

as "exploratory notes," were recorded in the right margin of the transcript (Smith et

al., 2022). Initially, these exploratory notes were descriptive and closely linked to the

data itself. As I explored the transcript line by line and word by word, I gained a

deeper familiarity with its contents and started to discern the participant's unique

ways of discussing and understanding their experience. The exploratory notes

allowed me to capture and summarise the most significant elements of the passage

based on my interpretation.
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4.11 Step Three: Experiential Statements

In the third and deepest level of analysis, the focus shifted to a more interpretative

and conceptual examination of the data, exploring the underlying meanings. This

level of analysis involved the use of psychological terminology and abstract

concepts, going beyond the previous two levels (Smith et al., 2009). On the left-hand

side of the analysis, I recorded experiential statements, which were previously

referred to as "emergent themes." The change in terminology was explained by

Smith et al. (2022) as a way to provide a clearer characterisation of how themes are

described at this stage of analysis. The goal of these statements was to capture the

essential points derived from the exploratory notes, reflecting a process of both

description and interpretation (Smith et al., 2022).

4.12 Step Four: Searching for Connections

After conducting exploratory coding, I began to observe the emergence of themes

from the data. This stage necessitated a shift in analysis, transitioning from directly

working with the transcript to working with the analysis generated through

exploratory coding (Hefferon & Gil-Rodriguez, 2011). It was important to proceed

cautiously to avoid excessive fragmentation of the participant's experience. Initially,

there were 14 emergent themes, which were subsequently clustered together based

on their relevance and interconnectedness and were reduced to four themes.

However, certain themes emerged that appeared to deviate from the emerging

pattern. These instances of dissonance, referred to as disconfirmatory 'cases,'

involved narratives or themes that significantly differed from those of the majority of

other participants (Smith et al., 1995). In response to such dissonance, I would
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revisit earlier transcripts to ensure that nothing vital had been overlooked or

misunderstood. If it was determined to be an irregularity, a decision was made to

exclude it from further analysis.

4.13 Step Five - Naming and Organising the Personal

Experiential Themes (PETS)

Four overarching themes emerged from the analysis of the pilot, each consisting of

2-4 subthemes. This stage of analysis involved a creative approach, where I

carefully considered how statements shed light on each other. To facilitate this

process, I printed out the analyses and cut out individual experiential statements,

with the participant's name and page number noted for easy reference. I laid out

these statements on a dining table and moved them around as I searched for

connections and similarities across statements, ultimately organising them into

clusters.

Some experiential statements that couldn't be closely linked to the research question

or other clusters were discarded, and in this way, the original 14 clusters were then

reorganised into smaller groups until a final set of four themes was established.

These groups of related experiential statements were referred to as Personal

Experiential Themes (PETs), formerly known as superordinate themes (Smith et al.,

2022). The process of forming and categorising PETs involved innovation and

required moving back and forth between the original data and the experiential

statements. It was crucial to ensure that the experiential statements contained an

interpretive element and didn't remain too closely tied to the original data, as was the

case with the exploratory notes. This iterative process created a hermeneutic circle
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within the analytic process (Smith et al., 2022). A table was then created, presenting

the PETs as the highest level of organisation in bold uppercase, with subthemes

listed in bold lowercase letters.

4.14 Step Six - Repeating the Process

This process was initially applied to the pilot study statements and then extended to

all the cases. It was crucial to approach each case independently and honour its

uniqueness. Care was taken to avoid replicating ideas already identified in the pilot

study, allowing for the emergence of new analytic elements with each new case.

4.15 Step Seven - Developing Group Experiental Statements

(GETS)

It was essential to avoid imposing a group norm and instead explore the points of

divergence and convergence within each case. During this stage, some group

names and the sequence of sub-themes were modified, and new sub-themes were

added to accommodate new findings. The focus was on understanding the essence

of each participant's experience, how they lived through their digital detox, and

identifying connections across experiences. Key questions included identifying the

most significant Personal Experiential Themes (PETs) across the data, examining

how sub-themes resonated across different cases, identifying universal experiential

features, and determining the level at which commonalities were shared. To facilitate

the process, the material was physically moved around the dining table, and colours

were used to visually distinguish different themes. Finally, the number of PETS was

expanded to include a fifth and two to four sub-themes were contained in each.
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4.16 Reflexivity

Qualitative IPA researchers must engage in self-reflection to consider how their

presence and actions may influence the research process, both during data

gathering and subsequent analysis. When gathering data, it is crucial to attentively

listen to participants' language and experiences. As an IPA qualitative researcher, I

was responsible for making sense of these experiences in a meaningful way while

being mindful of my own contributions and position. Drawing on my experience as a

therapist, I applied strategies to establish rapport and connection with participants

during interviews. These included active listening, allowing participants to lead the

conversation, using encouragers, being aware of nonverbal cues, and being

comfortable with silence when participants needed time for reflection. I also learned

to navigate when to delve deeper into a narrative or request clarification without

interrupting the flow of thought. Unlike my role as a therapist, during the interviews, I

had to carefully balance the depth of questioning to address participants'

experiences while also considering the time constraints to ensure that the interview

schedule could be completed within the allocated timeframe. I experienced a sense

of responsibility, recognising that each interview was a unique opportunity to

comprehend and interpret the participants' perspectives accurately while striving to

avoid any misinterpretations. At the interview stage, concerns arose regarding

participants' honesty in disclosing any instances of breaking their digital detox on

Shabbat, as well as potential embarrassment in sharing such information. I was

aware that the participants' level of honesty depended on the non-judgmental

atmosphere I created and the comfort they felt in my presence. It was crucial to

exercise caution in not posing challenging questions too early in the interview, as
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establishing trust was essential. Participants needed to feel confident that their

confidentiality would be upheld throughout the process.

While I was working with the participants' statements to arrange them into Personal

Experiential Themes and Sub-themes, I was conscious of keeping an open mind as

to the themes I was finding, applying them to each participant individually. After all

participants were transcribed, some new themes emerged that included common

experiences felt by all or some participants. In addition to notetaking and records

being kept, regular email exchanges and Zoom meetings were held between myself

and both of my supervisors to discuss findings as they came about. This allowed me

to be continually thinking about my work. Meetings intensified at the analysis stage

of this work to ensure that it was understood and adopted correctly. Having a primary

supervisor who was unfamiliar with the experience of digital detox over Shabbat

helped me maintain a phenomenological stance. Themes that had emerged from the

pilot study were temporarily put aside and when more participants were interviewed,

these themes resurfaced for examination to see whether they reappeared across

participants or whether they were an anomaly.

I was grateful for the structure provided by Smith et al. (2022), which guided my

research process. Additionally, I sought the assistance of my supervisors to gain

additional perspectives on the development of Personal Experiential Themes (PETs)

and General Experiential Themes (GETs), as their input was valuable in ensuring a

well-rounded analysis.
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Chapter 5 Findings

5.0 Introduction

A marker of IPA is the characteristic of the hermeneutic circle, which links part and

whole. In this way, a narrative develops, adding a sense of coherence to the evolving

investigation (Smith, 2007). This chapter aims to convey a ‘story’ through the

narrative development of themes and to support findings with verbatim extracts from

the interviews to demonstrate that efforts were made to validate interpretations by

showing how conclusions were reached

This happens within and across themes. Within each theme, selected participant

quotations are cited. The quotations chosen were the ones that most closely

reflected the theme in order to demonstrate to the reader how the theme was arrived

at. Coherence is achieved by ensuring that each theme enhances the narrative. This

also happens across themes where it is shown how the themes are interconnected

(Nizza et al., 2021). To avoid excessive overlap, it is important to contrast themes in

order to differentiate them (Braun & Clarke, 2006). During the process, there were

instances where different statements overlapped with various themes as well as

themes themselves overlapping. The creation of themes and the allocation of

statements to those themes is a subjective task that depends on the perspective of

the researcher.

The research identified five Group Experiential Themes (GETs) among the

participants, which are presented in Table 1 using bold uppercase letters for clarity.

Each GET is accompanied by sub-themes, represented in bold lowercase letters. To

facilitate easy identification, each theme has been color-coded. These five themes
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and their respective sub-themes were derived through the interpretative

phenomenological process. It is worth noting that some statements overlapped

across multiple themes, and decisions were made regarding their allocation to

specific groups.

The voices of the participants are used throughout and their quotations are taken

directly from the transcripts. They are cited by their pseudonym and their age. The

quotes are not left to speak for themselves, their significance is revealed in

accordance with the hermeneutic cycle whereby the full meaning of the data is

shown in the way that each participant makes sense of their experience through the

researchers' engagement with the quotes and the picture as a whole (Smith, 2007).

Convergence and divergence are addressed by seeking a balance between

commonality and individuality. The participants' unique idiosyncrasies are maintained

whilst also seeking shared qualities across participants. Personal quotes are

considered in the wider context of the data gathered across groups whilst the

personal narrative is maintained thus adding texture to interpretations. This requires

hermeneutic cycling between part and whole (Smith et al., 2009).
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Table 1 Group Experiential Themes and Sub Themes

Group Experiential Themes Sub Themes

1
DETOX AND RELATIONSHIPS ● Real Presence

● Positivity in relationships
● Impact of community
● Attitudes of others

2
DETOX AND IMPACT ON SELF ● Reading

● Anxieties associated with digital technology
● Wellbeing
● Who might benefit?

3
MEANING OF SHABBAT ● Two different worlds

● Active Engagement with Shabbat
● Time on Shabbat
● Feelings of authenticity

4
MAINTAINING AND BREAKING

A DIGITAL DETOX
● Impact of parenting
● Breaking the detox
● Keeping the digital detox across time

5
LIVING WITHOUT
TECHNOLOGY

● Routine during Shabbat
● Experiencing the power of technology
● Attitudes towards Shabbat
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Table 2 Participants

Participant
Name

Age Male/Female Occupation Single Living at
Home

Shabbat
Observant

Mendel 22 M Student

Shaul 22 M Student

Dov 22 M Student

Abigail 19 F Student

Sarah 24 F Post-grad

Leah 20 F Student

Orli 19 F Student

Adina 19 F Student

5.2 Analysis

5.2.1 Group Experiential Theme 1

1. DETOX AND RELATIONSHIPS

This overarching Group Experiential Theme (GET) encompasses the participants'

experiences in the context of social interactions, including their interactions with

family, friends, and communities. The sub-theme of real presence emerged

consistently in each interview, highlighting the importance of face-to-face

communication and its unique qualities. The research revealed that the absence of

technology had a significant impact on the way relationships were perceived and

experienced compared to when technology was present. Additionally, it was

observed that observing Shabbat within a community enhanced the spirit of Shabbat

and contributed to the maintenance of a digital detox. The research also indicated

that keeping a digital detox sometimes required explaining it to others or considering

it in relation to individuals who do not observe or understand the practice.
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Real Presence

This sub-theme sheds light on the distinction between the mere physical presence of

family members and the genuine sense of presence within families. Despite the

inclusion criteria ensuring that participants lived at home, the experience of true

presentness was only identified during Shabbat. The participants attributed this

disparity to the distractions caused by technology, which hinder people from fully

experiencing and feeling the presence of others. On Shabbat, all participants felt a

greater sense of being heard, which differed from their experiences on weekdays.

This was partly because there was ample time available, but it was also due to the

absence of technological distractions. In many ways, these two factors are

interconnected, as the absence of technology creates spare time, which fosters

genuine listening and communication among friends and family members.

Leah explains her experience of presence on Shabbat as being a time to really get to

know one another without requests. She feels a sense of connection experienced by

her parents who want to be close to her. Unlike weekdays when phones are present,

their relationship isn't based on what one needs from another such as money,

favours or errands but it's based on her essence as a person.

‘... during Shabbat everythings switched off so we have nothing to do other

than spend time with each other and get to know each other properly so I

would say my interactions with my parents are a lot less ehm need based’.

(Leah, 20, p11)

Leah's experience reveals that during the week, her interactions with family

members are primarily focused on utilitarianism and practical matters. In these
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interactions, there is little opportunity for genuine closeness or a deeper

understanding of one another within the family.

Orly experiences Shabbat similarly to Leah. On Shabbat, communication has an

intimate quality that is lacking on weekdays. Conversations on Shabbat connect the

people around them.

‘... you get to know them on Shabbat, you get to, you know, speak and talk about

your week ...’. (Orly, 19, p4)

On Shabbat, Orly observes that spending time with her family without the

distractions from technology allows for a deeper understanding of each other. During

this time, they have the opportunity to catch up and learn more about one another. It

becomes a mutual process of discovering and revealing aspects of themselves,

leading to a deeper connection and a better understanding of each other's true

nature.

Leah reflects that the ever-presence of technology acts as a barrier to deep

connections. She experiences a sense of insignificance compared to the phone

when interacting with others. Even if the phone is hidden, its influence is still felt,

preventing others from fully focusing and listening to her. This lack of undivided

attention leaves Leah feeling less important and hinders the depth of connection she

desires.

‘... it’s always in front, there’s always this sense of oh we’re talking but there’s also

something else on the side that’s that could be more important than you…’ (Leah,

20, p7)



103

Abigail is confident that on Shabbat there are no distractions that hinder her

experience of her mother’s presence. Incoming calls, emails, alerts and the pull of

apps with games or social media interrupt conversations and compete for attention.

‘I think there would probably be less, I think I would feel less that they were

listening to me because I find that in the week that sometimes I’ll be talking to

my mum and she’ll be on her phone, she won’t be listening, but on Shabbat

she doesn’t have that so she does have to listen to me’. (Abigail, 20, p29)

Abigail expresses her perception of feeling less listened to. Abigail says there would

be less and then corrects herself to say that she would feel less. This experience

gives her a sense of being diminished as if her presence becomes less significant

when she is not truly heard. On Shabbat, her mother is compelled to listen to her, as

if there is no choice but to be fully present and attentive. There is a clear longing to

be noticed and heard, without the competition for attention posed by technological

devices. It is implied that when these devices are present, Abigail's mother may not

feel obligated to listen to her. Abigail states that during regular days without a digital

detox, her mother's attention is diverted to her phone rather than actively listening to

her.

Shaul feels that conversations occurring in the presence of phones are a battle

against technology, he uses the word ‘allows’ which implies that there isn’t

permission to talk to parents when there is technology present or perhaps there

would be no point.

‘Being away from that (technology) allows us to talk to them’. (Shaul, 22, p2)
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Shabbat provides a unique opportunity to experience the presence of family

members in a way that is not achievable in the presence of technology. The constant

demands of digital media will overshadow the presence of family members, as their

need for attention often takes precedence.

‘When someone’s talking to me I literally like take out one earphone and say like, I’m

listening to music, literally like it just sort of shuts you off from people and you’re in

your own little bubble I guess and then on Shabbat everyone talks to each other’.

(Adina, 19, p9)

For Adina, whilst she is physically present with her family, she is also fully cognisant

of being apart, residing in a zone all by herself where she is unreachable despite

proximity. ‘Shut off’ seems like she is separated in a place of her own, distant and

unconnected. She cannot feel connected to two things at once, if she’s connected to

technology, she is withdrawn from her family and the only time she can feel present

with her family is when she is disconnected from technology which happens on

Shabbat.

In Orly’s experience of family life, shared mealtimes are inconceivable;

‘We can’t have a family meal throughout the week because people will just call

there’s all these like emails from work and all these things and without the phone

there isn’t that distraction’. (Orly, 19, p4)

Family mealtimes are only attainable in a family-wide digital detox as the distractions

from technology make familial conversations impossible. Family may be present but

the distractions caused by technology isolate Orly leaving her feeling alone and

unimportant as phone-related activities take precedence.
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Leah highlights the contrast on Shabbat where she experiences a stream of

conversation;

‘ … the quality of conversation is it’s less broken up so it flows a lot better, it’s a lot

more natural and there’s no underlying sense of ehm there’s something else I need

to do instead of you …’ (Leah, 20, p8)

In the company of technology, Leah is acutely aware of its existence, which

diminishes her sense of importance. It creates a perception that others prioritise

something else over being present with her, resulting in strained conversations and

disrupted flow. Interactions feel forced and require more energy, lacking the natural

ease and smoothness that would typically be present. Instead of being effortless,

conversations become arduous and demanding, necessitating additional effort.

Sarah experiences an acute sense of presentness when having a digital detox as

she finds that conversations focus on the here and now rather than external factors

that are not directly related to her.

‘It’s very much focussed on like what’s happening then as opposed to what’s already

happened, or yeah probably like what’s already happened or been shared on social

media’. (Sarah, 24, p17)

On Shabbat, Sarah can feel really listened to and valued. Those around her want to

hear Sarah’s own thoughts and opinions, there is no interest in outside matters or
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news that has nothing to do with them. Interests not directly pertaining are not

important, the only value is the present moment.

Dov goes as far as to say that talking like a human being is performed only in the

absence of technology.

‘ … you can have a meal where very little communication goes by cause

you’re on your phone, talking to people and people call that talking but eh on

Shabbat day there’s no phones, there’s no reading, there’s no you know

Whatsapp group saying your second cousin has a second birthday and has a

picture saying ooh how cute she is and you know very sweet it’s like a baby,

it’s like let’s talk like a normal human being’. (Dov, 22, p9)

Dov’s observation of his experience of being in the company of others with their

devices is a feeling that he’s no longer present to the extent that he believes that

basic human qualities are lost. Dov does not consider phone communication to be

normal human interaction even when sharing information about family. For Dov,

interruptions on phones where information is shared have a non-human quality as

it’s not talking. He doesn’t experience communication on phones as communication,

he can only best describe this as feeling inhuman.

Later Dov says how being in the presence of his Rabbi feels belittling because of

technology.

… he’s (his Rabbi) always on his phone, like every 3 or 4 minutes so having a
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very important conversation with him about the most important thing in the

world but he’s always on his phone checking what came in, you do feel a bit

not so important because they come before me you know’. (Dov, 22, p13)

Dov feels diminished, of no value when the Rabbi is distracted by his phone in his

presence. He knows he is close with his Rabbi but the Rabbi is not there for him, not

present to attend to him no matter how important Dov’s needs are, they are of no

significance in the presence of the Rabbi’s phone.

Dov’s experience of technology is very negative. Whether it’s at home with his family

or he’s out to meet his Rabbi, he keeps getting the feeling that he doesn’t matter. His

cousin's birthday or an anonymous caller will take precedence over him, leaving him

feeling at the bottom of the heap to the degree that he feels out of step with

humanity. Dov is confused by this as he wonders how he can lose rank so speedily.

Dov also feels there is a difference between physical presence and pixels on a

phone which represent reality but for him are not real.

‘ … the real world it’s grounded, it’s physical I can’t explain, like I can touch this table,

I can touch this chair, I can touch this phone, I can touch myself, I can see it, I can

relate to it, you know that’s what human beings are’. (Dov, 22, p23)

Dov struggles with what the phone represents. He finds that he can relate to what he

can physically see but he struggles with representations on screens, they make him

feel ungrounded and unsafe and somehow inhuman. It feels that phones are a
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misdesign, a mistake of humanity, wrong in their existence and not real and he

struggles to reconcile and accept presentness without presence.

Positivity in Relationships

This sub-theme became transparent because all the participants noticed positive

aspects to their relationships either with friends, family or both on Shabbat. Bonds

are tightened, families reconnect and relationships are built through face-to-face

interactions without technology. This sub-theme builds on the previous one where

participants felt listened to, in this sub-theme they are identifying bonds. Sarah

observes a status of pausing to enjoy each other’s company.

‘... you get to hear about everyone's week where people aren’t rushing through the

house and everyone’s finally sitting down, has a chance to relax …’. (Sarah, 24)

For Sarah, there is a sense of having waited a long time for this moment, it was

anticipated. At the end of the week ‘finally’ each member sits and in that sense, it

evokes a sense of presentness for the sake of taking interest in one another’s week.

She waits for this to ‘finally’ happen when the family inquire as to her activities. For

her, relaxation happens when everyone is seated and she can talk about her week

and hear about the week of her family members. Getting to relax in this way can’t

happen soon enough, it is important to Sarah who waits for it to ‘finally’ happen. The

rush around the house that normally takes place on weekdays is counterproductive

to Sarah’s relaxation and she awaits a different state of sitting and catching up when

she can finally relax.
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Shaul observes positivity in his face-to-face relationships with his parents where he

can have conversations with them that he might otherwise never have;

‘I think it increases, like improves our relationship, it gives us a chance to talk

about things that we might not otherwise talk during the week ehm so you

know we talk more deeper like more personal concepts at a deeper level

which we don’t do during the week so I think it’s very beneficial yeah’. (Shaul,

22, p1)

He finds that deep conversations only occur on Shabbat as Shabbat affords him the

time and space to explore himself in a deep way. Conversations on Shabbat move

beyond the surface level and penetrate the depth of his soul because there’s time

and a lack of distraction by technology. This depth enhances his relationships as it

‘gives them a chance’ to talk. For Shaul, the presence of technology removes all

chance of deep, meaningful conversation happening but during a digital detox, he

knows there is a chance it will happen.

Shaul reflects further saying;

‘Ehm you know we have heart-to-hearts. We discuss very personal topics and ehm

and really discuss emotions and discuss feelings which we really don’t during the

week’. (Shaul, 22, p2)

When Shaul says ‘heart to hearts’ it evokes a feeling of true connection, a

connecting of souls that feels intimate and personal and there is space for his

feelings. He is certain this does not happen on weekdays, it is only possible on
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Shabbat. It seems that the presence of technology removes the discussion of

feelings and there is no room for him to address his emotions or his needs.

Leah discovers that her phone submerges her into a world where people appear

more distant and consequently more desirable, and she contrasts this with her family

that she reconnects with on Shabbat;

‘Really just spending time with people you know you take for granted, you know my

siblings’. (Leah, 19, p9)

Celebrities encountered via technology embody glamour, mystery, and

inaccessibility, as they are individuals Leah is unlikely to meet in person. On the

other hand, the people she lives with are easily accessible at any time, making them

seem less intriguing. She becomes aware of their flaws and imperfections, which can

make them appear ordinary and uninteresting. However, during her digital detox on

Shabbat, Leah experiences a newfound appreciation for her immediate family, an

appreciation that would be unattainable in the presence of technology. With the

absence of her phone, Leah's siblings have the opportunity to reveal their own

unique qualities, allowing her to see them as fascinating individuals worth getting to

know.

Orly finds positivity in her relationships in a different way. She finds that Shabbat

compulses her to be discerning with her choice of friends;

‘... it (Shabbat) kind of you feel you manage to realise which friends you can have a

conversation with, there’s some friends that you genuinely can’t have a conversation

with you if you don’t have your phone … ‘. (Orly, 19, p9)
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With the presence of phones, Orly finds that it doesn’t matter as much who she

spends her time with; however, without phones, individual characteristics are

exposed, and Orly feels more intolerant towards certain friends that she’s more

tolerant of during weekdays. Without phones, connections between individuals are

strengthened, but for this to occur, the qualities of friends are evaluated. It seems

that with the presence of phones, Orly regularly spends time with people she

‘genuinely’ cannot talk to; it is as if the phones either blind or shield her from reality.

Impact of Community

When considering the observance of a digital detox on Shabbat, one cannot ignore

the impact of community in this endeavour. The digital detox on Shabbat leaves a

void, a space that needs to be filled. There are many ways to fill the space and this

section will explore how the vacuum is filled by community-related activities. This

subsection was categorised within this PET because it examines the participants'

relationships with their community and how these relationships interact with their

digital detox practices during Shabbat. I considered the broader relationship between

the participant and their community in analysing this aspect of their experiences.

Most frequently, the observance of Shabbat is not observed in isolation but in the

presence of others who share the commonality of the experience. Only one

interviewee lives outside of a Jewish neighbourhood keeping Shabbat with her family

but not within a like-minded Shabbat observant community. Two participants lived in

Shabbat observant areas but their friends lived in far away neighbourhoods and they

weren’t able to meet with their friends on Shabbat. All participants experienced

Shabbat through the lens of community in different ways.
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Living in a Jewish observant neighbourhood, Abigail found that on Shabbat, her

parents were more flexible with their rules.

‘ … like on a regular weekday, I’d never finish lunch and go to a friend’s house

whereas on Shabbat I could walk alone, it wasn’t such an issue for whatever reason

I don’t know … ‘ (Abigail, 20, p19)

On Shabbat, vehicles are not driven as part of the digital detox. Thus in

neighbourhoods populated with observant Jews, there will inevitably be many Jewish

pedestrians. Being a small community, walking along the street will invariably mean

that there will be many familiar people at any given time over the period of Shabbat.

For Abigail, she picked up a message that Shabbat was a safer time to walk the

streets, and she experienced her parents' loosening of rules despite her being

unreachable by phone. She is confused by their ease of letting her walk alone when

she can’t be contacted by them, whilst when she does have her phone, they don’t let

her walk outdoors alone. This leaves her feeling that the community is safe on

Shabbat, safer than being able to phone for help as there will be people around who

will ensure her safety.

Abigail also takes advantage of social groups arranged by the community on

Shabbat;

‘We also had youth groups and things that were running on Shabbat that all my

friends were going to so I would also go’. (Abigail, 20, p19)
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For Abigail, it’s important that she lives in proximity to friends who are also keeping

Shabbat and they have a common place to meet up. If her friends were going, she

would also go as it’s important for Abigail to spend her digital detox with friends and

be where they are. She says ‘all her friends’; she feels that by attending the youth

groups she is surrounded by all her friends and combined with being allowed to walk

there alone, she feels a sense of security, safety and familiarity by her observance of

Shabbat within a community also keeping it.

For Mendel, the experience of the community he experiences on Shabbat is one of

giving back;

‘I think there are big advantages to the community, the amount of volunteering

for example that is being done on Shabbat is way more than during the week

you know people actually visit people in hospital and not to say that they don’t

do it during the week but for example I wouldn’t have time during the week to

look after my kid that I look after … ‘ (Mendel, 22, p13)

On Shabbat, Mendel experiences a void from the absence of his technical devices

and he fills this by helping out. He acknowledges that volunteering takes place on

Shabbat. If not for the digital detox, the void would not be there, and he would not be

able to have time to volunteer, as the time for volunteering is made possible by the

digital detox. He says they ‘actually visit people in hospital’. He is noticing something

that wouldn’t normally happen but on Shabbat, he notices there’s time for aspirations

to become reality and actually happen. He calls his volunteering with a child ‘his kid’.
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On Shabbat, he is undistracted and fully devoted to his task of looking after the child.

By giving the child full attention, undistracted by technology, he can call the child ‘his

kid’ as if the level of care he is able to give the kid is like he would give to his own

child.

For Orly, Shabbat meals were a time for her parents to get to know community

members, so growing up, guests were a part of her life;

‘ ... we made it so that only one of our meals on Shabbat we invite people over, we

don’t invite more than twelve people’. (Orly, 19, p3)

Orly’s family are devoted to the community and regularly invite a large number of

guests. For Orly growing up in this way, community time and Shabbat are intertwined

as this was a way of life for her on Shabbat. Shabbat for Orly is synonymous with

community life and connections. This is specifically done on Shabbat when phones

are away so that focusing on guests is possible. Like Mendel’s volunteering, guests

on Shabbat are entertained in lieu of time spent on technology. Whilst hosting

visitors is also a positive commandment in the Torah, it is not on Shabbat specifically

that this is commanded to be done. Shabbat is chosen as an appropriate time

because it is the only time of the week that Orly’s parents can devote themselves to

this endeavour as they won’t be distracted by technology. The digital detox affords

them community time in this way. When Orly mentions that ‘we don't invite more than

12 people,’ it implies that she perceives herself as a co-host alongside her parents.

This suggests a strong sense of togetherness and unity within the family, as they

collectively host guests in a manner that fosters a feeling of solidarity.
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Orly’s parents are mindful that their own children need and deserve their parent's

attention on Shabbat and that is why only one of the Shabbat meals is devoted to

visitors whilst the other Shabbat meals are designated as family time. Therefore,

their children know that only on Shabbat will they have their parent's full attention for

a significant portion of time. There is a sense of predictability for Orly knowing that

on Shabbat there will be one meal for guests but also one meal for her and ‘we

made it’ seems like this was instituted at some point in the past. It was thought about

and considered and decided that the perfect balance for family and community on

Shabbat is one meal for each. This leaves Orly feeling that she is a priority for her

parents as whilst they have diverted interests, they don’t cease to acknowledge her

needs too and their wish is to institute a meal devoted to their family that Orly can

rely on.

Leah experiences the community behind her, helping her to feel the vibe of Shabbat;

‘There’s a massive community effort to make, to bring the atmosphere of

Shabbat out so there’s loads of events, things for children to do ehm going to

shul (synagogue) every week eh you really feel the community has become

much more cohesive’. (Leah, 20, p17)

Leah experiences a strong community effort to uphold the observance of Shabbat.

The community organises events and activities to engage the youth and attends

Synagogue regularly, which is essential for the survival of Shabbat. This collective

backing makes Leah feel included and supported in her commitment to Shabbat.
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Being part of a larger community project gives her a sense of belonging and

purpose. Rather than feeling isolated, she feels empowered and encouraged to

disconnect from her phone and embrace the group's energy.

Attitudes of Others

Some participants, especially being students, had both Jewish and non-Jewish

friends or both Shabbat observant as well as Jewish but non-Shabbat observant

friends. All participants came from Jewish observant families. Some participants had

to consider their digital detox through the eyes of the other.

Orly’s parents invited guests who were not observing the digital detox on Shabbat

and whilst she knew they came with their phones, she experienced a respect for

Shabbat where they wouldn’t take their phone out on Shabbat;

‘So the likelihood is that they have their phones with them but we haven’t had

anyone whip one out in the middle of the meal’. (Orly, 19, p3)

Orly knows it’s a likelihood that guests had their phones on them although she could

not say for certain. What she knew for certain is that at no time did guests use their

phones or indicate that their phones were on them thus imbuing in Orly a sense that

Shabbat observance is respected by outsiders. This leaves her feeling that she is

doing something important and worthwhile in her digital detox on Shabbat.

Leah has non-Jewish friends at university and has to manage their attitudes;
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‘I do know that they might forget and might message me or they’ll ask me about it

and won’t really understand it and sometimes there’s a little bit of ridicule which I

personally don’t mind so much but it doesn’t make it easier’. (Leah, 20, p18)

By contrast to Orly, Leah has to contend with explaining the inexplicable. She feels

mocked by friends and is held in contempt as her friends continually forget her

practice of detoxing; it is a foreign tradition in the modern world. She puts on a brave

face saying she doesn’t mind so much but nevertheless, it hurts and she suffers the

challenges of it. In addition to the scorn, Leah knows that she will miss out on

messages sent to her which she expects to receive on Shabbat. This is another

aspect of her digital detox that she needs to manage.

Sarah has Jewish but secular friends who know about her Shabbat observance and

will nevertheless message her on Shabbat;

‘I know that my friends you know will be on their phones and might message even

though most of them know not to bother texting as they won’t hear from me’. (Sarah,

24, p4)

Sarah is confident in her observance, she doesn’t care that her friends will have to

wait until Shabbat is out to get a response, she is indifferent to them or their

messages on Shabbat as they are irrelevant to her, they don’t make up part of her

day. Unlike Leah, her friends are Jewish so they know and understand her

observance yet they message her anyway. In both Leah and Sarah’s experiences



118

with friends, they cannot be left out of digital life despite others knowing about their

detox and both Sarah and Leah show unwavering commitment to their digital detox

despite being pulled in by others to engage.

Abigail is frank about missing out. She takes it for granted that her way of life is

dissimilar to her peers and she takes a pragmatic view. There is no wavering of her

commitment just a casual acceptance that there will be the challenge of missing out.

There is a feeling of being left apart but it’s dismissed in a matter-of-fact way.

Shabbat is ingrained in Abigail and for her there is no conflict, just fact;

‘Well the majority of my friends especially now post-high school are not religious and

don’t keep Shabbat so there are actually things going on or they’re messaging me

things and I’m missing out’. (Abigail, 20, p26)

Adina experiences a range of responses to her digital detox and finds that she needs

to have trust to feel understood in her observance;

‘ … depends on the level of trust in that friendship. Like a lot of my friends like

are really interested in it and they completely understand that and a lot of

them are actually, quite a few of them, not a lot of them, quite a few of them

are like really envious that wow you’re so lucky that you have this family time

and you are just not online and whatever, they’re really envious but a lot of

people just don’t understand it’. (Adina, 19, p12)
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She notices that for some friends her digital detox is foreign and is met with

suspicion whilst for other friends her detox makes her an interesting person. For

others, she is the object of envy for having more family time. It seems significant to

her peers that a detox means time spent with family, perhaps she has explained it in

this way to them or perhaps they deduced this as a natural consequence. Either way,

the point of their envy is having time with family, it is something that adult children

feel they miss. Adina feels lucky to have the time with her family and this allows her

to have a cavalier attitude to other friends to whom she feels misunderstood.

5.2.2 Group Experiential Theme 2

2. DETOX AND IMPACT ON SELF

The selection of this second GET was based on the numerous mentions of how the

digital detox on Shabbat influenced the individual participants in various ways. They

commonly expressed that Shabbat provided an opportunity for reading and also

highlighted the anxieties associated with digital technology. Additionally, they

reported positive effects on their overall well-being. Participants were then asked

whether they believed the benefits they experienced were unique to them or if they

thought others could also benefit. The final sub-theme explores their responses

based on their own personal experiences with technology.

Reading

Each participant in the study shared their unique experience of how Shabbat

presented a precious opportunity for reading or learning. While some cherished the
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pure joy of immersing themselves in books, others found the absence of technology

during Shabbat made reading more appealing. Interestingly, even those who

expressed a deep appreciation and love for reading admitted to being constrained by

distractions that limited their reading time to Shabbat. Some participants reflected on

how reading was an activity they cherished during their younger years but gradually

neglected as teenagers when smartphones entered their lives. Abigail's narrative

perfectly aligns with this common pattern observed among the participants;

‘When I was a kid I read a lot, I was a big reader, ehm, now with uni and things I

typically only really read on Shabbat but I can read about 3 books on Shabbat’.

(Abigail, 20, p9)

Abigail's love for reading is evident. During Shabbat, she can devour three books

within just 25 hours, showcasing her passion for literature. However, as she entered

her teenage years and obtained a phone, reading took a backseat to activities on

technology. Without the structure of Shabbat, Abigail would struggle to find the

motivation to read, except for what is required for her university studies. On Shabbat,

free from the distractions of technology and with ample time at her disposal, she

rediscovers the joy of reading. Once engrossed in a story, she becomes completely

immersed, free from the nagging feeling that there are other tempting activities vying

for her immediate attention.

Adina has no reservations that Shabbat is the only time she would read.
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‘I know that I’m a massive reader and the only reason I’m a reader is because ehm

of shabbat right? Otherwise, when would I read? (Adina, 19, p8)

Through her rhetorical questions, Adina acknowledges that outside of Shabbat, there

is no time for reading, despite being an avid reader. The rhetorical questions suggest

a certainty that I, the researcher, would agree with her. It comes across as obvious to

her that anyone who observes Shabbat would feel the same way as she does with

regard to reading on Shabbat. It is interesting to notice how technology usage

undeniably overpowers her love for books. It seems that only a complete digital

detox can reignite her passion for reading. This highlights the significant influence

technology has over long-held hobbies and interests.

‘ … and the mental benefits of reading are like phenomenal. It reaches from

being able to empathise with people who you wouldn’t understand if you

hadn’t read to ehm to just literally improving your grammar so like the mental

benefits of being able to focus on other things …’ (Adina, 19, p8)

Despite being aware of the benefits of reading, such as its pleasure and constructive

nature, Adina finds herself consistently choosing technology over books. While she

acknowledges the value of reading, it seems that when faced with the choice

between reading and technology, the latter always takes precedence.

Like Abigail and Adina, Leah also shares a similar experience of reading on

Shabbat. While she has diverse interests, the distractions of weekdays prevent her

from fully engaging in them.
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‘I have a lot of interests that I find I don’t that I can’t do during the week

because I find I’m so distracted by everything else, I love to read, I love to do

extra stuff but I find that it all naturally falls on Shabbat because that’s when I

don’t actually have any other distractions …’. (Leah, 20, p9)

Initially, Leah describes her situation as ‘finding’ herself unable to partake in her

preferred activities throughout the week. However, upon deeper contemplation, she

corrects herself and recognises that she ‘can't’ engage in them. Despite her strong

desire to read, she feels powerless as if there is a greater force that restrains her.

This is largely due to the abundance of distractions that surround her. In addition to

her work and social obligations, the persistent presence of her phone serves as a

continuous source of diversion, inhibiting her from indulging in her beloved pastime

of reading.

Anxieties Associated with Digital Technology

It is evident that phones hold significant meaning for the individuals in this study

belonging to Generation Z, as revealed by the unanimous sentiment expressed by

the participants in the previous section. They all shared a common feeling of being

unable to engage in reading or pursue their favourite activities during weekdays due

to the distracting nature of their phones. This section will explore the anxieties

associated with the presence of phones, and apprehensions rooted in the very

nature of these devices.

Adina raises concerns about the negative impact of phones, particularly social media

and the news, on her well-being.
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‘ … when we’re on Instagram we’re literally just sitting there comparing our

bodies and comparing our faces to everyone else and that’s not normal and

when we’re on the news we’re just hearing about death every second and

when we’re on WhatsApp we’re like, obviously there’s good sids to all social

media but I think like being very honest with yourself and recognising how like

deeply stressful like technology really is, is probably very helpful to make

people want to refrain from it’. (Adina, 19, p7)

She has noticed how these platforms can induce anxious feelings within her.

Specifically, she finds that Instagram fosters insecurity as she compares herself to

others whom she perceives as more attractive. Despite recognising this negative

effect, she finds it challenging to break away from the scrolling habit, feeling trapped

by the act itself. It conveys a sense of being held captive, unable to detach from the

sedentary activity. Furthermore, Adina discusses how consuming news, particularly

global tragedies involving unfamiliar individuals, adds to her overwhelm. While she

believes that understanding the detrimental effects would motivate people to

disengage, her own struggle to break free from the allure of technology presents a

conflicting reality;

Adina also recognises that phones create a persistent pressure to present an

idealised version of oneself, one that may not reflect reality;

‘ … In my own family, like when we’re all together as a family, there’s always a

few people on their phones and photos, that’s a massive distraction.
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Everything has to look perfect and there’s a very big like, pressure to make it

all look good so we get a good photo … ‘. (Adina, 19, p8)

This pressure detracts from the ability to fully enjoy the present moment,

transforming what could be a relaxed and authentic experience into a time fraught

with the need to conform and appear a certain way. The presence of phones

introduces an element of pressure, shifting the focus from genuine enjoyment to the

constant need for validation and social acceptance. As a result, the natural ease and

acceptance of oneself are compromised, giving way to a constant striving for

external validation and a sense of belonging;

Abigail experiences something similar to Adina where the enjoyment of living in the

moment is hampered by the presence of technology;

‘ … if you do have your phones, someone could be taking a picture of you at

that time and it could be an unflattering picture or a video and in the

background you can hear what you are saying and maybe it’s not something

that you want to get out and there’s no risk of that on Shabbat because there

isn’t a phone there to record or take a picture or send a text to your friends

telling them what you’ve said or anything like that’. (Abigail, 19, p23)

Whilst Abigail trusts her friends, she can’t help but feel uneasy about the lack of

privacy as the presence of phones creates a lingering doubt in her mind. Any

moment can be captured, any words can be stored and potentially used against her

in the future leaving her with a sense of vulnerability and loss of control. This
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concern about the potential for embarrassment of the violation of shared experiences

remains ever-present unless it’s Shabbat when the absence of technology provides

a sense of peace allowing her to relinquish these worries.

Dov finds that he feels miserable, messy and disgusting when he’s on technology;

‘Ehm often if I use screens I feel a bit depressed and a bit yucky’. (Dov, 22, p23)

Dov has recognised that the time he spends on his technology does not bring him

joy. Instead of informing and uplifting him, it leaves him feeling dejected and

unhappy;

‘I’m very bad at telling emotions over text, something bad over text, some people are

really good at it I’m just, struggle with it’. (Dov, 22, p11)

Dov explains the big difference between having face-to-face conversations versus

communicating on his phone. He feels that without non-verbal cues such as body

language, facial expression, and hand gesticulations that often accompany speech,

he is left lost and confused. This frequently leaves him wondering about the

intentions of the sender and by extension, how his replies will be received by the

receiver. This creates an anxiety that he does not experience when talking

face-to-face with people. He repeats the word ‘bad’ in the following sentence. He is

‘bad’ at relaying his true feelings, it comes across as ‘bad’ and perhaps if the news is

‘bad’ it’s made worse via communicating it by phone. What makes it harder for him is

his belief that others are good at it, implying that he is lacking in this skill. He is
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behind other people, he can’t do something that others can do well, thus furthering

his sense of uneasiness associated with his phone.

Whilst Dov struggles with explaining himself via text, Shaul finds that he cannot put

his phone down;

‘It gives me a chance to unwind to not always be so immersed in the business of

ehm seeing what’s going on and seeing what everyone else is doing’. (Shaul, 22, p9)

Shaul finds that he can relax when he’s not in ‘ the business’. ‘Business’ denotes a

state of intense activity and being consumed by its demands. In drawing this parallel

Shaul equates his immersive engagement with his phone to being involved in a

demanding business. When one is deeply engrossed they can’t see anything beyond

the subject that they are submerged in and in this way Shaul is accurately describing

his experience of being on his phone. He refers to it as his occupation, living in the

world of social media, where he finds himself constantly observing and monitoring

other people's activities.

Shaul observes that detoxing from being in a state of business is helpful in the grand

scheme, however, in the short term it increases stress;

‘I think I’m maybe more stressed on Shabbat, towards the end of Shabbat especially

cause I want to go on my phone as soon as possible but I think overall, the grand

scheme of things it helps to deal with the stresses of life’. (Shaul, 22, p8)
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Shaul is observing the difficulties of a digital detox. It is stressful for him to not have

his technology and this is a weekly challenge. He needs to have sight of the overall

benefits in order to find the willpower to see it through. This is especially the case

towards the end of Shabbat by which time his stress levels are high mimicking

withdrawal symptoms as if it were a drug;

‘More difficult eh yeah that, being away from my phone is always difficult I

think especially on a Friday when I’m in the middle of trying to organise

something, some somethings happened and I have to deal with it and to put

your phone away for Shabbat okay for the next 25 hours I can’t think about

this and you, for the whole Shabbat you’re curious to know what, how was

that situation resolved you’re not going to know for the next 25 hours, ehm

yeah that’s definitely difficult’. (Shaul, 22, p9)

Shaul emphasises the difficulty of setting aside his phone before Shabbat.

Regardless of what he may be engaged in, such as personal commitments, following

a news story, or staying informed about the well-being of distant friends or family

members, or even if he's in the middle of watching a film, he acknowledges the

challenge of disconnecting when the designated time arrives. ‘Always difficult'

implies that he hasn't got used to it. It's a weekly stress he has to contend with that

hasn't got easier with practice.

Dov reflects that screens stop growth;

‘You’re stunted almost emotionally you’re stunted by screens’. (Dov, 22, p24)
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They act as a blockade that inhibits emotional expression. Dov cannot grow, nor feel

his feelings, he loses touch with reality as he is prevented from developing properly.

Leah reflects on the contrast between being switched off from technology to turning it

back on following Shabbat;

‘ … as soon as you go back to technology that’s when everything, because you’re

taking in so much information there’s no space to breathe, there’s no space to think

… ‘. (Leah, 20, p20)

Leah's experience of returning to her devices is akin to feeling choked as if her

freedom and personal space are constricted. The weight of this overwhelming

burden leaves her with a sense of suffocation, hindering her existence despite her

initial willingness and excitement to reenter this detrimental state. The benefits of her

digital detox quickly dissipate in the face of these constraints.

Some participants faced emotional challenges associated with being unable to take

action and feeling out of control without their phones. Abigail, for instance,

experienced anxiety during her digital detox periods, primarily stemming from a

sense of being out of control in various situations where she was faced with her own

presence along with an inability to act.

‘If like, for example I’ve left something unresolved before Shabbat then I’m thinking

about it the whole Shabbat then that can be like, quite inconvenient’. (Abigail, 20, p7)
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In this example, Abigail contemplates the difficulty of being alone with her thoughts

during a digital detox. With her phone, she had the ability to either distract herself

from these uncomfortable emotions or reach out to her friend, using technology as a

means to address and resolve misunderstandings. However, in the absence of this

ability to take immediate action, she remains with no choice but to sit with her

distressing feelings and need to confront them directly. This uneasiness does not

subside but remains the entirety of Shabbat. The discomfort cannot disappear until

she is reunited with her phone. Abigail’s phone represents an ability to address

difficult feelings so she does not have to feel them in their rawness.

Shaul identifies a similar challenge to Abigail with regard to his digital detox. He

refers to being in a state of discomfort during the span of Shabbat. This feeling will

not go away on its own, it can only be resolved once he is back on his phone.

‘ … or the whole Shabbat you’re curious to know what, how was that situation

resolved you’re not going to know for the next 25 hours, ehm yeah that’s definitely

difficult’. (Shaul, 22, p9)

Shaul struggles with a lack of access to information outside of his present

environment. It is a challenge to sit with his immediate surroundings. He feels the

need to know things, the curiosity is unfamiliar as with his phone he would have a

way to access a solution. The inability to act on his thoughts and sit with uncertainty

is distressing.

This sub-theme explored examples associated with digital technology. On one hand,
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phones bring about anxieties for their users, while on the other hand, being

disconnected from their technology during Shabbat introduces a different set of

anxieties. These two forms of anxiety are not mutually exclusive and many

participants experienced both simultaneously. They found relief from the anxiety of

being constantly connected to their phones, yet they also felt a desperate longing to

be back on their phones.

Wellbeing

This sub-theme conveys the positive effects of a weekly digital detox on Shabbat.

For some participants, the positive results are obvious and immediate whilst for other

participants, it is hard work. Shaul articulates it with an analogy;

‘... it’s almost like a therapy I guess where a therapy session can be very intense and

very tough mentally but you know in the long run it’s helping you’. (Saul, 22, p8)

Shaul is fully aware of the hardships that come with his digital detox. He draws a

parallel between this process and undergoing therapy. Just like therapy sessions that

require deep self-reflection and often bring up painful emotions, Shaul sees his

weekly detox as a similar endeavour. It's not an easy journey, and he describes it as

mentally challenging. He knows that enduring this discomfort is necessary for

personal growth and positive outcomes, even though the immediate benefits may not

be apparent. Just like therapy can lead to healing and transformation, Shaul believes

that his digital detox can bring positive changes if he has the strength to endure the

struggles that come with it.
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Whilst Shaul knows that the benefits to his digital detox are in the long term, he is

also cognisant of immediate benefits despite the challenges;

‘I would say that it gives me a more positive ehm mindset or like mentally it

helps me I have that break to my week ehm so that if I didn’t have that break

maybe I would wanna, my mind would be more chaotic or I’d be more

emotional so having that break helps me a lot’. (Shaul, 22, p2)

Knowing that his years and months are punctuated by the cycle of weeks is

positively beneficial for Shaul’s sense of well-being. Shaul experiences mixed

feelings on Shabbat but he is certain that his overall health would suffer if he was not

observing his digital detox. The break from technology on Shabbat keeps his

emotions in check, he feels he would have no control over his feelings without a

weekly digital detox. He also refers to ‘chaos’ in his mind. He believes there would

be a jumbled mess, unpredictable behaviour, randomness and confusion if not for

having a weekly, predictable break.

The following phrase indicates how Shaul uses his detox in order to gain maximum

benefit;

‘On Shabbat I get the opportunity to actually think and eh explore my own thoughts’.

(Shaul, 22, p4)

Shabbat is the time when Shaul can order the chaos by thinking. Technology inhibits

thinking as one busy activity is followed by the next, however on Shabbat, Shaul can

take a break from these all-encompassing activities to make sense of his world in his
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own head so that his real self can emerge.

Adina similarly experiences discomfort associated with her digital detox and she

reflects the following;

‘I think it's uncomfortable sometimes. Sometimes uncomfortable, but I think the

reason it’s uncomfortable is because it’s really good for us ehm like no pain, no gain.’

(Adina, 19, p4)

Adina finds the experience of disconnecting from her technology to be challenging

and even painful, but she sees a purpose behind the discomfort. She recognises that

if she can endure the pain and discomfort, there will be long-term benefits for her

well-being.

Adina demonstrates maturity in her understanding that valuable things often require

effort in the following sentence;

‘ … there’s a bit of tension or whatever and an arguments about to happen right?

People will honestly just repress it and go on their phones.’ (Adina, 19, p9)

Adina has recognised the importance of embracing challenging emotions as part of

her personal development. Within her family, she has observed a pattern where

stress and conflict are often avoided and replaced with phone usage as a means of

distraction until the difficult emotions fade away. In this context, the phone serves as

a refuge, offering temporary relief from life's hardships. However, Adina understands
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that this avoidance, in the long term, does not contribute to harmonious relationships

at home or inner peace.

For Sarah, the break from technology is analogous with feeling unconstrained;

‘Shabbat is freedom from technology’. (Sarah, 24, p.8)

Shabbat is a time to feel unencumbered by the demands on her phone. There is no

pressure to be doing something else and a sense of immunity from life’s pressures

descends.

Later, Sarah expands on the concept of freedom;

‘I think the absence of technology just allows people to think about what they need,

how that weeks gone and kind of digest everything.’ (Sarah, 24, p15)

She realises that Shabbat provides her with the opportunity to feel liberated and

focus on herself, her well-being, and her personal growth. It's a time when she can

create mental space to reflect on the events of the week, assess her successes,

identify areas for improvement, and internalise meaningful messages. Sarah likens

this process to digestion, where her mind assimilates information and experiences in

a thoughtful and intentional manner.

Sarah has observed that Shabbat has a positive effect on her well-being by being

able to think without distractions or without a nagging feeling that she might be doing
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something else.

For Abigail, Shabbat is a time to be free from bad news;

‘ … so Shabbat was nice, like during Covid I stopped reading the news so much and

Shabbat I was free of all news, there were no messages, no updates and that was

definitely beneficial’. (Abigail, 19, p25)

Abigail recognises the positive impact on her well-being during Shabbat as a direct

consequence of not having access to negative news. Particularly during significant

global events like the COVID pandemic, Abigail felt that the constant influx of news

invaded her life and heightened her levels of stress. Beyond major world events, the

daily barrage of information, arriving rapidly and often filled with pressures, takes a

toll on her health and overall well-being.

Mendel recognises that Shabbat serves as a punctuation mark in his week, offering

a valuable framework to reconcile and process the rapid pace of activities that

occurred from Sunday to Friday. It provides him with an opportunity to absorb and

reflect on everything that has transpired. During Shabbat, he can recharge and

rejuvenate before the start of the upcoming week, knowing that once again, activities

will unfold at a fast pace;

‘ … I think that especially nowadays when I know everyone says this that life moves

so fast ehm and I think having a few hours to catch up and like sort of take it all in.’

(Mendel, 22, p8)
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Mendel's reference regarding his life moving at a rapid pace, followed by his need to

‘take it all in’, implies that during the week, while engaged with his phone, he

struggles to absorb and process his activities effectively. Furthermore, the endless

possibilities for additional engagement facilitated by technology prevent him from

reflecting on his experiences, as the phone perpetuates a constant stream of

activities at an ever-increasing rate. It is during the pause on Shabbat that Mendel

finds solace and the opportunity to manage the overwhelming onslaught of constant

stimulation. Mendel has engaged in conversations with others and discovered that

his experience is widely shared among his friends. They, too, acknowledge that life

seems to progress rapidly for them, leaving little time for pause or reflection.

Leah emphasises the importance of disconnecting from technology in order to feel

truly connected;

‘ … just being more connected in being able to think about things properly with a

clear head I think that’s really important to me’. (Leah, 19, p14)

The connection she is referring to is connecting with her own self. By disengaging

from the digital world, she creates space in her mind to absorb and process

information, allowing her thoughts to come together coherently. When constantly

immersed in technology, her mind becomes scattered and restless, preventing her

from finding inner peace. Leah recognises the significance of having this mental

clarity and space for her overall well-being.



136

Dov discovers that Shabbat brings a sense of invigoration and renewal, as it

provides him with a precious opportunity free from any competing demands on his

time;

‘ … ehm it’s refreshing in a sense also as well cause you, you have nothing to text,

no one to email or text you just completion in a sense, real shevisa (rest)’. (Dov, 22,

p3)

During Shabbat, he experiences a complete respite, unlike any other time, where he

can fully unwind and rejuvenate. This unique experience of uninterrupted tranquillity

and peace nourishes him on a deep level, allowing him to recharge and replenish his

energy.

Orly perceives Shabbat as a space that truly belongs to her, highlighting the contrast

with the rest of her time when technology tends to dominate and dictate her

activities;

‘Time for myself is really, really good like introspectively yeah, so it’s really, really fun.

I really, really enjoy thinking deeply so I get that opportunity which i get very excited

for throughout the week’. (Orly, 19, p7)

When she is engaged with technology, her time is consumed by its demands and

distractions. However, during Shabbat, when she intentionally disconnects from

technology, she reclaims full control over her time. This sense of ownership and

autonomy over her time is not limited to Shabbat alone, but is something she eagerly
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anticipates throughout the week. It becomes a precious opportunity for her to

reconnect with herself, engage in uninterrupted self-discovery, and nurture her

personal growth. The frequent use of hyperboles in her expression emphasizes the

intensity of her emotions and the significance she attributes to this experience.

Orly summarised the feeling that all the participants felt and encapsulated it

succinctly in the following way;

‘Yeah it’s kind of like I get to kind of just it’s like, a survival tool.’ (Orly, 19, p8)

Orly engages in deep reflection, struggling to find the right words to convey her

profound visceral experience. However, she eventually arrives at the perfect word

that encapsulates her feelings. In weeks dominated by the hyper-alertness induced

by her phone, she realises that the sustenance of her life and existence hinges on

the complete act of switching off.

The dependence of Gen Z on their technology creates a heightened state of energy

that they experience for a significant portion of their time. However, when they

deliberately disconnect from this constant engagement, a noticeable void emerges,

which poses its own set of challenges. Despite these observed difficulties, the

participants in this section have come to understand the importance of this contrast

in their day and age. They have recognised that by embracing moments of

disconnection, they can enhance their overall well-being. Therefore, this sub-theme

focussed on the acknowledgement of challenges while highlighting the positive

impact that intentional disengagement can have on their well-being.
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Who Might Benefit

This subtheme, included within the broader theme of 'Detox and Impact on Self,' is

situated in this context because the answer to this question relied on the unique

experiences, mindset, worldview, and subjective perceptions of each participant. As

a researcher, my intention was to explore whether the experience of a digital detox

on Shabbat felt like an individual experience, was specifically for Jewish people or if

they believed it could benefit particular groups of people. I approached this inquiry

without any preconceived expectations, and I discovered that all participants shared

the belief that a digital detox could have positive effects on others. They

acknowledged the significance of sharing the valuable experiences they gained from

their own detox and recognised that various groups of people could particularly

benefit from taking a break from technology. The responses gathered during the

research contribute to this specific subtheme;

‘I think just being able to take a step back and seeing that not everyone looks like all

people on social media that you are looking at every single day and just actually look

around would make a difference.’ (Abigail, 19 p22)

Abigail recognised the significance of a digital detox, especially for individuals,

particularly teenagers, who struggle with addiction to technology and are influenced

by the curated lives of social media influencers. Constant exposure to the idealised

and flawless images presented by these influencers can lead to distorted

perceptions and insecurities among young people. By disconnecting from this virtual
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world, individuals can shift their focus to the real world and the people in their

everyday lives who represent more realistic notions of appearance, behaviour, and

eating habits. Stepping away from the immersive online experience allows

individuals to gain perspective and recognise the true reality that may be obscured

while being constantly immersed in the digital realm.

Sarah also identified teens who spend a lot of time on social media as being a group

that would most benefit from having a digital detox;

‘ … it’s not the honest portrayal of reality you know someone might be doing

well you know sharing everything on social media you know financially well

but mentally they’re waiting for all those likes and everything so if especially

high school age were to take a certain amount of time away from their phone

that would definitely be better for their mental health’. (Sarah, 24, p18)

Sarah observes that social media, with its emphasis on accumulating ‘likes,’ reflects

a deep human desire for validation. However, this constant need for external

approval can be detrimental to one's overall sense of well-being and happiness. It

prevents individuals from recognising and appreciating their own inherent fulfilment,

as they become overly reliant on seeking validation from others. The only way to

break free from this unhealthy cycle of seeking external validation is by

disconnecting from social media and switching off from its influence.

Adina recognises a stark contrast between the false representations of life found in

technology and the different reality that exists outside of it;
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‘I think that social media is the root of so many eating disorders and so many

teenagers, teenage girls but I guess also teenage boys and so many young

adults ehm and I’d say if there’s a group that would benefit so much from it it’s

anybody anyone who is struggling with any type of body dysmorphia or

disordered eating or even anxiety, depression anything. Literally anyone who

struggles with that I think having a place to reground themselves and not be

looking at models all day online … and also time away from having a place

where everyones focussing on how they look and everything’s so imaged

focussed ehm would be so beneficial, I think it would be so beneficia’l. (Adina,

19, p21)

Adina observes that social media often presents a superficial world, where

individuals are primarily judged based on their external appearance. This shallow

focus on physical attributes leads to a limited understanding of people's true

personalities, qualities, and inner selves. Adina finds this phenomenon to be

hazardous, as it can contribute to negative effects on mental and emotional

well-being. She believes that individuals should be valued for their intelligence,

opinions, values, and all the multifaceted aspects that make up their identities. Adina

refers to the phone as being a ‘place’. This denotes that in that place these

significant aspects of a person's being are often concealed behind the camera lens,

emphasising the importance of looking beyond superficial appearances to truly

appreciate others.

Shaul identifies teens and Gen Z as being a group that would benefit from a digital
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detox;

‘I think people my age especially or even people younger than me teenagers ehm

where with social media being so prevalent and being so ingrained in life it would be

so healthy to have to take time out.’ (Shaul, 22, p7)

Shaul recognises the distinction between the online world and the offline world. He

uses the term ‘ingrained’ to highlight how deeply integrated technology is in the lives

of teenagers and Gen Z. It becomes an inherent part of their existence, explaining

why separating from their phones can be a challenging and even painful experience.

Just like with any form of dependency, removing oneself from it can have significant

side effects. However, Shaul emphasises that in order to experience the benefits of a

digital detox, temporarily disconnecting from the harmful influence of technology is

necessary.

Orly feels that disconnecting from technology creates an opportunity to practice

connecting with family;

‘I think if the family as a whole is finding communication difficult I think just having

that detox might be really, really beneficial’. (Orly, 19, p16)

Being constantly connected to a phone can create a sense of being connected to

everyone yet disconnected from meaningful interactions. Orly believes that families

who choose to forgo technology at certain times would be compelled to engage with

each other, fostering deeper conversations and a greater understanding of one



142

another. Although it might initially feel unfamiliar and challenging, with time and

practice, such interactions would benefit all family members.

Overall, participants expressed a strong sense of advocacy for the benefits of a

digital detox and a desire to share these benefits with others, highlighting specific

groups that could find it particularly helpful in navigating the challenges of modern

technology.

5.2.3 Group Experiential Theme 3

3. MEANING OF SHABBAT

This GET delves into four sub-themes that emerged, all shedding light on how

participants derived meaning from their digital detox on Shabbat. The participants

frequently described Shabbat as a distinct world separate from their secular lives,

which became a notable sub-theme. Additionally, participants demonstrated a sense

of maturity when reflecting on their Shabbat experiences, discussing how they

engaged with Shabbat and how they interpreted their digital detox. The theme of

time emerged as participants discovered a new significance in the passage of time

on Shabbat, while feelings of authenticity were also prevalent as participants

observed a reality that often went unnoticed during the weekdays.

Two Different Worlds

Abigail observes that Shabbat exists in a distinct realm, separate from the weekdays;
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‘… It’s like it’s nice to be a bit turned off from the world kind of’. (Abigail, 19, p6)

It is a unique space that she enters on Friday and departs from on Saturday night.

The realms of Shabbat and weekdays are experienced as separate entities, with

distinct characteristics and differences. Abigail recognises that she can never inhabit

both worlds simultaneously, as they are distant and distinct from each other. When

she transitions from the realm of Shabbat, she becomes fully immersed in the other

world, switched on to its demands and dynamics.

Shaul struggles to articulate the feeling and it’s difficult to find the words for

something so conceptual;

‘Shabbat is like, it’s set aside, there’s no distractions, there’s extra time, it allows us

to do this, it’s a state of mind … ‘ (Shaul, 22, p2)

He perceives Shabbat as a distinct mental space, separate from the ordinary realm

of weekdays. In his mind, it holds a unique and sacred status, untainted by the

routines and demands of regular days. It evokes a set of provisions and experiences

that are distinct and separate from those encountered during weekdays.

Leah recognises that the act of disconnecting from technology also disconnects her

from a separate world;

‘ … when you switch off before Shabbat specifically, you’re massively stepping away

from the outside world’. (Leah, 20, p5)
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In Leah's perspective, one world represents the realm of technology, while the other

world is characterized by the absence of technology. The latter world narrows down

her focus to her immediate surroundings, including her family, friends within close

proximity, neighbours, and community members whom she can interact with face to

face. This world is accessible through a conscious choice to step into or out of it. On

the other hand, the world of technology is referred to as the ‘outside world,’ as she

does not live within it but experiences it externally.

Leah describes how she embraces her world of Shabbat and imbues it with sanctity;

‘ … I make times for me to learn on Shabbat so that it really does bring in the

atmosphere of the day.’ (Leah, 20, p17)

She consciously invests effort in enriching this world with knowledge, meaning, and

values. This intentional cultivation sets it apart from her weekday world and the world

of technology. By infusing her immediate surroundings with purpose and

significance, Leah creates a distinct and cherished space that contrasts with the

digital realm she engages with during the week.

In addition to Leah's intentional efforts to cultivate a sense of the divine, there is also

a natural state of otherness that the family experiences together when technology is

absent;
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‘I think actually that we all kind of naturally fall into this family time space, it naturally

becomes a family space without technology’. (Leah, 20, p11)

By actively setting aside their devices, a space becomes created that fosters a

genuine sense of togetherness, giving rise to a separate world within a distinct zone;

Adina finds that Shabbat is contained in a different world, a sanctified space that is

guarded;

‘I also think that it translates to the rest of the week through creating like a

protected space. I think that refraining from technology and whatever like

wearing nice clothes and eating nice food I think it’s the defining feature of

Shabbat that makes it a different day to the rest of the week and that gives it a

protection and a protected space when so many other things in our religion

are not being protected and are merging into everything else. Ehm and also

refraining from tech does make this boundary between like ourselves and the

outside world’. (Adina, 19, p8)

Adina perceives a clear contrast between her secular world and the realm of

Shabbat. She acknowledges that entering this special world requires intentional

effort and preparation, as indicated by the family's various rituals aimed at enhancing

the Shabbat experience. These rituals hold significance for Adina as they contribute

to the creation of a sacred sanctuary for Shabbat. As a guardian of Shabbat, she

recognises the importance of disconnecting from technology and refraining from its

use during this time.
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Dov perceives Shabbat as a sudden shift from his regular world into a distinct and

separate realm;

‘I enjoy it, it brings in Shabbat nicely sort of a cut-off for something, sort of something

cool is coming’. (Dov, 22, p3)

The act of switching off his technology serves as a clear and abrupt transition,

signalling the departure from one reality and the entry into another. This transition

brings a sense of excitement to Dov, as he embraces the unique atmosphere and

experience that Shabbat offers.

Dov also experiences Shabbat as having a special dimension to it, partly created

through physical preparation;

‘There was always like a special atmosphere in the house, ehm it felt very

pure, very calm, very my house Friday nights, we had the curtains down, the

lights were on nighttime and nice cutlery out, guests, very warm, very cosy,

yeah also another dimension almost away from like news and gossip and

films and like just calm and it’s like atmospheric, very atmospheric you know

good food, very focussed, nowhere to go nowhere to be, no shops are open

no errands to run no one to speak to’. (Dov, 22, p20)

A warm smile lights up Dov's face as he fondly recalls his childhood memories of

Shabbat. It brings forth a sensation of brightness and simplicity, a radiant yet
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unadulterated experience. The ambience of Shabbat is a blend of intentional

planning and uncomplicated ease, resulting in a soothing, harmonious, and serene

atmosphere. It exists as a distinct realm, beyond the reach of secular days,

incapable of being replicated. Shabbat resides in a space that transcends the

confines of weekday realities, offering a sanctuary untouched by their demands and

pressures. Dov experiences a sense of uniqueness during these moments, where

everyone is fully present without any desire to be elsewhere. There is a genuine

sense of comfort and relaxation among family members, and Dov feels a deep sense

of harmony within himself in this sacred world.

Active Engagement with Shabbat

Shaul discerns a clear distinction between having his phone and engaging in a digital

detox. During his digital detox, he recognises the need to exercise patience and

delay immediate gratification in order to pursue a higher purpose;

‘And that instant gratification there isn’t any of that suspense’. (Shaul, 22, p10)

This requires considerable effort on his part as he learns to navigate the

uncertainties that arise. Furthermore, in order to experience peace of mind on

Shabbat, he must develop the ability to compartmentalise his thoughts,

acknowledging the things he can address and setting aside those that are beyond

his control. This inner strength is essential for maintaining a sense of tranquillity.

Shaul also grapples with moments of emptiness and boredom, which are unfamiliar
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experiences for many individuals of his generation who have grown up with

smartphones;

‘ … nowadays there’s never that boredom oh I need something to do there’s always

media to consume to unless you dedicate some time away to really think, you’re not

gonna find, it’s not gonna come on its own and I don’t have the self-discipline to set

aside time during the week so I use that time set aside on Shabbat …’ (Shaul, 22,

p7)

Overcoming these challenges necessitates self-discipline and resilience to resist the

temptation of technology. Shaul acknowledges that he cannot accomplish this on his

own and recognises the need for external support and strength which comes only

through Shabbat.

Dov discovers that engaging in religiously-oriented activities, such as attending

Shabbat services, holds a much deeper significance for him compared to the distant

and impersonal interactions he experiences on his phone;

‘ … and the more you look forward to the Yiddishkeit (Judaism) itself and the

more you realise you sort of enjoy Shabbos it’s somehow less enticing the

screen you know to sing in X (his synagogue) on Shabbos afternoon, to learn

with your friends is somehow a lot more enjoyable than sitting texting

someone’. (Dov, 22, p16)
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In these religious gatherings, he encounters familiar faces on a regular basis, meets

friends, engages in study sessions, and receives guidance from his Rabbi and

spiritual mentor. The songs and melodies that he has known since childhood also

add to the meaningfulness of these experiences.

Dov is explicit when he notices that he will find fulfilment from finding activities on

Shabbat;

‘Yeah sure. I always try and do something on Shabbat, go out to peoples houses, go

out and learn ehm always try and do it’. (Dov, 22, p17)

Unlike weekdays where time is spent on technology, the activities he seeks on

Shabbat will be active rather than passive. He will seek to visit friends or neighbours

in the quest for connection and conversation and he will study to build his

knowledge.

Mendel, like others, emphasises the significance of finding meaning on Shabbat;

‘ … feeling fulfilled with yourself that you’ve volunteered and ehm whatever you went

to shul (synagogue) …’ (Mendel, 22, p20)

He expresses a desire to avoid the feeling of missing his phone and instead focuses

on engaging in activities that bring him a sense of pride and satisfaction. Mendel

values making wise choices about how he spends his time and seeks to prioritise

activities that contribute to his personal growth. Mendel emphasises that the
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fulfilment he seeks is an internal one where he says ‘feeling fulfilled with yourself’.

Mendel is driven by a desire to connect with himself. His motivation for engaging in

meaningful activities on Shabbat is not to capture and share them on social media or

messaging platforms. Instead, he pursues these activities altruistically, aiming to

experience a sense of pride and accomplishment that fulfils his own emotional needs

and gives purpose to his existence. Mendel finds personal satisfaction and fulfilment

by focusing on activities that nourish his inner self, independent of external validation

or recognition.

Mendel acknowledges that finding fulfilment on Shabbat is not an effortless task;

‘ … sometimes I need to say the things that I’m doing are meaningful to the

community or to myself and those things will become my substitute for my phone’ .

(Mendel, 22, p22)

It requires an active effort on his part. He recognises the need to constantly remind

himself that the easiest path is not necessarily the most fulfilling one. Mendel

understands that he must exert significant effort and work hard to seek out activities

that will truly satisfy him and leave him with a sense of accomplishment. It is through

this conscious and deliberate approach that Mendel aims to discover meaningful

experiences during his Shabbat observance.

Orly, like Mendel, recognises that finding meaning on Shabbat requires intentional

and active engagement;
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‘ … it’s such a waste of time to not value it so once that’s what I realised, so okay

fine, if I’m wasting my time thinking about tomorrow, like thinking about Sunday

about the end of Shabbat, it’s not making me feel happier like it’s not the distraction

of thinking about when it’s over doesn’t actually make you feel better about it, like it

doesn’t make Shabbat any easier.’ (Orly, 19, p12)

She understands that simply letting the day pass by without purpose will not lead to

a fulfilling experience. Instead, she takes it upon herself to seek out meaningful

activities and actively build herself during Shabbat.

Leah discovers that Shabbat provides her with an opportunity for self-exploration and

introspection in her quest for meaning;

‘I definitely think more about, on Shabbat, so I’d say more ehm more difficult life

things, difficult life questions, you actually have the time without having the

distraction.’ (Leah, 20, p9)

During this sacred time, she delves deep within herself to better understand her own

identity. Leah embraces the chance to explore her preferences, opinions, thoughts,

and unique qualities that contribute to her individuality. Shabbat becomes a period of

contemplation where she ponders the significance of life and the personal meaning

she constructs for herself.

Time on Shabbat
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The decision to choose this sub theme arose from the participants' recognition of the

valuable gift of time that Shabbat provides. While the abundance of time can present

challenges, as discussed in the previous sections, it also offers unique opportunities

that are not typically available. Mendel, for instance, experiences a sense of

openness during Shabbat, where he can engage in discussions on any topic of his

choosing. This newfound freedom allows for deeper exploration and connection that

may not be easily attainable during other times.

‘... supper during the week is 20 minutes, half an hour because everyone’s rushing

off to do their thing ehm and then Shabbat it’s like 2 hours and you talk about

everything under the sun’. (Mendel, 22, p2)

Mendel recognizes a significant contrast in the duration of meal times between

Shabbat and other days. During Shabbat, he experiences a sense of unhurriedness

and ease. There is no pressure to rush or move quickly; instead, he can simply sit in

the present moment and engage in conversation without the urgency and immediate

demands that accompany weekday dinners.

For Orly, the expanse of time offers her an opportunity to think;

‘It also gives you time to think like I think that like it kind of just, you’re allowed to just

kind of think about your own thoughts for that entire time’. (Orly, 19, p6)

Orly observes that the nature of time on Shabbat enables her to think and not just

any thoughts but her very own ones. It’s not just for fleeting moments but for an

extended period of a full 25 hours which will be renewed each week. Orly is noticing

as she verbalises her feelings that Shabbat is a time just for thinking. She repeats
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the word ‘just’ twice as she contemplates the priority of this activity and she feels it’s

permissible to notice that this time is spent ‘just’ thinking without adding justifications.

It’s difficult for a Gen Z who is constantly online to contemplate ‘just’ thinking for an

extended period but Orly is reflecting that thinking is what she is doing for the entire

duration of Shabbat and she feels endorsed to do so because it is approved.

The significance of thinking her own thoughts is interesting as it denotes that at other

times she might be thinking the thoughts of others. Technology is a provider of

sources of information gathered from other people and absorbed into our minds via

our consumption of media. Sometimes information is depicted subtly and at other

times digital communication is portrayed directly such as on social media when

viewers' thoughts are shaped by influencers. On Shabbat by contrast, Orly feels that

she is developing her own mind through thinking her very own thoughts not just for a

few minutes but the ‘entire’ time of Shabbat which feels significant to Orly.

Another way that Orly perceives time on Shabbat is that she owns it;

‘ … And like without my phone, without technology the time isn’t taken away from me

as much as it would be, with my phone, if that makes sense’. (Orly, 19, p5)

Orly asks a rhetorical question whilst she makes sense of her experience. She’s

unsure as to the rationality of what she’s just said. She is trying to make sense of the

plausibility of the notion that time is being taken away from her as a grown-up

person. Without technology Orly notices that by contrast she would own and be in

full control of her time.
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Mendel discovers that the span of Shabbat provides a valuable opportunity to

engage in meaningful discussions with his father;

‘ … you have the time and space to properly talk through things and like

explore all the options on the topic or for example if you have an idea and

then like really get to the nitty gritty of it and whereas during the week like I

need to do this task and this task or that and then it’s like your decision

process during the week becomes much quicker ehm which isn’t always a

good thing.’ (Mendel, 22, p9)

The availability of uninterrupted time along with the absence of external pressures

allows him to delve deeper into ideas and concepts and reach solutions which

require time to arrive at. Mendel realises that this extended period of contemplation

enables him to make better decisions by thoroughly considering various perspectives

and possibilities. As an aside, these opportunities to talk with his father at length

connect and bond them.

Mendel finds that at other times on Shabbat he experiences a sense of blankness,

like a vast vacuum devoid of activity;

‘... Personally for me it’s just really good to have that sort of a couple of hours of just

nothingness ehm and I really look forward to it actually these days …’. (Mendel, 22,

p8)

These hours he describes, carry a feeling of emptiness, as if there is nothing specific

to fill them. However, he doesn't perceive this emptiness as a problem; rather, he
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anticipates it as a time for pure existence, where simply being in the moment is

enough.

All participants found that time had a different meaning for them on Shabbat and

have described their experiences of it in a way which feels meaningful to them. In the

final reflection, Mendel encapsulated how time is experienced by him on Shabbat in

a way that seems unfamiliar in our modern era as humans who are continuously

engaged in a flurry of activity when even time spent winding down is justifiable and

rational. The way that Mendel described his need for time as admissible

‘nothingness’ brings a different understanding to time on Shabbat where Shabbat

gives him the permission to spend his time resting and still whilst also feeling

valuable and being purposive. This symbolises the true meaning of Shabbat as for 6

days God worked in His creation of the world and on the 7th day He rested. Resting

by just ‘being' has become a rarer phenomenon in our age of technology however

Mendel has stated pleasure and anticipation of doing just that.

Feelings of Authenticity

This subtheme focuses on the participants' experiences of authenticity and the

contrast they observed between what they considered ‘real’ life, where they

consciously engage and make intentional choices, and ‘not real’ life, which occurs

when they are unaware of how they spend their time, particularly when using

technology. The participants recognise that during these ‘not real’ moments, valuable

time is being lost from their lives, leading to a sense of disconnection from their

authentic selves. They feel that true authenticity is found in consciously living and

being fully present in their experiences, rather than being consumed by technology.
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Leah recognises the importance of living a purposeful life with clear goals, values,

and a meaningful life plan.

‘I think without that it’s very easy to let life pass by without giving it a thought’. (Leah,

20, p10)

She believes that living authentically and in alignment with her vision is essential for

her life to hold significance. However, she acknowledges that technology can hinder

this authentic living by consuming hours of her day through mindless scrolling and

distractions. This awareness prompts Leah to reflect on the time lost and the lack of

fulfilment she experiences when her actions are not aligned with her authentic self.

Leah perceives technology as a simulated world, closely resembling her real life yet

fundamentally distinct from it;

‘ … It’s a very powerful thing that I don’t want to confuse with my life, it’s very ehm

addictive I’d say’. (Leah, 20, p5)

It persistently lures her to participate, but she consciously puts effort into

distinguishing between the two. She recognises that while technology may mimic

aspects of her authentic world, it ultimately falls short and fails to capture the

essence of her true reality.
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Leah recognizes Shabbat as a time of authenticity that stands in contrast to the

busyness of weekdays;

‘I work a lot with younger kids let’s say from 11-14 and I noticed that they

don’t, they’re very, they’re given a way of life where they don’t actually have to

think too much because they’re given so much distraction and even with older

people I think it’s much easier just to let life slip by without giving it a real

thought and I noticed I was doing it a bit and I noticed that on Shabbat I

actually could think about what I was doing in general’. (Leah, 20, p10)

During Shabbat, many activities are restricted, such as work, exercise, and travel,

allowing for a more focused and limited set of activities within a specific framework.

For Leah, it is in these moments of rest, prayer, Jewish study, spending time with

family, and being in the company of friends that she experiences authenticity.

Shabbat provides a space for meaningful connections, spiritual reflection, and a

sense of purpose that she finds lacking in the fast-paced nature of everyday life.

Leah later discerns a distinct quality of technology that fosters a sense of

disconnection from real-life experiences when she consumes it;

‘ … the issue I have with the news is that it gives me the illusion that I know

everything that’s going on and really I don’t really it’s very biassed and very

ehm, nothing’s authentic nowadays so it’s it’s not too bad but I don’t find it

benefits my life in any way’. (Leah, 20, p20)
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She perceives it as illusory, offering a false impression of awareness and

information, while the transmitted content carries biases and prejudices. Leah must

carefully evaluate its veracity and usefulness, ultimately realising that these virtual

portrayals lack authenticity and hold no value for her.

Sarah finds herself immersed in the distorted world of social media;

‘ … probably better that I’m not always on technology and social media cause

you see how people present their lives and it’s not always the correct way …

it’s not that distortion that we sometimes get from social media where it’s not

the reality being shown’. (Sarah, 24, p14)

Sarah has observed that she is closely following a world that is not real. She is

spending time admiring celebrities and picture perfect models that disseminate an

existence that she could never hope to achieve. She is aware that the reality of their

lives is not the one that they portray to their followers and that none of it is real. For

Sarah, the digital detox is about having distance from this lack of reality.

Dov struggles to find the right words to express himself, as he grapples with the

challenge of describing his experience;

‘On Shabbat it’s a bit more eh it’s like a bit more whole I can’t describe it to you

without sounding like a hippie. Shabbat is a bit more whole, a bit more built. Yeah

whole, built, real, all those kind of words’ (Dov, 22, p23)
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Shabbat fills him with a sense of completeness, integrity, and self-sufficiency. He

finds it difficult to convey this feeling without sounding too whimsical, fearing that it

might undermine the seriousness of his perspective. However, the emotions he

experiences are truly genuine and sincere, and he finds it challenging to

communicate the sense of authenticity without appearing ungrounded in reality.

Sarah finds that during her digital detox she isn’t lacking anything real;

‘ … it doesn’t make such an impact that you are missing on something, it’s more, it’s

a time filler, it’s something to do’. (Sarah, 24, p5)

Sarah pondered the impact of disconnecting from technology during the 25 hours of

Shabbat and came to the realisation that the time spent on her phone is devoid of

realness or authenticity. ‘Missing on something’ denotes missing out on life as she

notices that it merely serves as a means to pass the time, lacking meaningful and

genuine engagement or activity.

Adina notices a distinct difference between the time spent as a family on Shabbat

and other occasions, which she finds difficult to label as genuine moments;

‘So it makes people just actually spend time with each other when a lot of the time

when we’re spending time with each other is not real time spent together if that

makes sense?’ (Adina, 19, p9)
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As she verbalises this observation, it sounds peculiar to her, causing her to question

the plausibility of such a notion. She grapples with the concept of time existing in

different ways, realising that a significant portion of her time spent with her family

lacks authentic qualities that she only experiences on Shabbat.

Orly finds herself feeling in sync with the universe on Shabbat;

‘ … so it’s that sort of thing where okay I’m one with the world I’m not me and phone

alone’. (Orly, 19, p19)

Orly comes to the realisation that on Shabbat, she experiences a sense of

independence, feeling self-sufficient without the need for external tools or aids to

navigate life;

‘it’s kind of like I get to kind of just it’s like a survival tool but not a survival in that way

you feel you are okay like stranded in the desert, you only have everything that really

is part of you and that you basically have to figure out like’. (Orly, 19, p7)

She embraces a genuine and profound sense of legitimacy and completeness,

where she feels truly authentic and whole.

5.2.4 Group Experiential Theme 4

4. MAINTAINING AND BREAKING THE DIGITAL DETOX

This GET covers the experiences of participants in maintaining a digital detox,

particularly in the context of parenting. The interviews revealed that the participants'
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engagement with digital detox began at an early age and was instilled and

exemplified by their parents at home. The theme of parenting emerged frequently, as

participants reflected on the challenges they faced in upholding their digital detox,

especially during their teenage years. Some participants acknowledged that they

occasionally struggled to adhere to their commitments during this period. Moreover,

the participants' feelings towards their digital detox on Shabbat evolved as they

matured and went through different life stages.

Impact of Parenting

In the current era of incessant technology usage, maintaining a digital detox has

become increasingly challenging. This sub-theme aims to delve into the impact of

parents in navigating this difficult task.

Abigail observes that there was deference for Shabbat in her home;

‘I think that the way that my parents raised us, it would be disrespectful if it wasn’t

that environment in the house and they put an emphasis on always having a

Shabbat environment’. (Abigail, 20, p15)

Abigail did not actively choose to embark on a digital detox; rather, it was an inherent

aspect of her upbringing. Growing up in a home that valued the sanctity of Shabbat,

Abigail was immersed in a home where the atmosphere and boundaries surrounding

Shabbat observance were deeply respected. This reverence for Shabbat was

instilled in her from a young age, shaping her understanding of how this sacred day

should be honoured.

Later Abigail gives a clue as to how her parents raised her to respect the Shabbat;
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‘I do think that the way my parents made Shabbat largely affected why I enjoy

Shabbat so much’. (Abigail, 20, p19)

The inclusion of the word 'made' when referring to Shabbat highlights the active role

that Abigail's parents play in facilitating the observance of Shabbat. It suggests that

Shabbat doesn't happen spontaneously or naturally but requires intentional effort

and preparation. Abigail's parents are responsible for creating the necessary

conditions and arrangements to ensure that Shabbat can be observed properly.

Their active involvement is crucial for the establishment and maintenance of the

Shabbat experience.

Abigail provides further insight;

‘I think that the way my parents raised me and my siblings is that they taught

us their values and then once we reached a certain point like whatever we

determined from there we could do … but always in our house there was a

Shabbat environment like a frum (observant) environment ehm, but I think that

the way that they raised me was with a lot of leeway which didn’t make me

want to rebel because there was nothing to rebel against’. (Abigail, 20, p18)

Growing up, Abigail had the privilege of witnessing a seamless integration between

beliefs and actions. Her parents embraced their values with confidence and imparted

their traditions to their children, fostering an atmosphere of respect and enjoyment.

As the children matured, their parents recognised their autonomy and granted them

the freedom to shape their own values and choices. This unconditional acceptance

and trust minimised any inclination in Abigail to rebel against her parents' traditions,

as she knew that her decisions would be respected and supported, regardless of the
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path she chose in life. Abigail’s brother no longer keeps Shabbat but when he’s

home he respects the environment at home.

‘Yeah, two of my siblings keep Shabbat, one of them doesn’t but when he’s home he

does’. (Abigail, 20, p20)

In the household, an implicit code of respect towards parents and the observance of

Shabbat permeates the atmosphere. One of the adult siblings lives away from home.

However, the bonds with the family remain strong, and there is a mutual

understanding and acceptance of individual choices. When this sibling returns to

spend Shabbat at home, they willingly embrace the environment of digital detox,

honouring and respecting the family's way of life.

Shaul makes a distinction between himself and his peers in regards to how they

grew up differently;

‘ … Yeah I think maybe the way I was brought up like I said was a very positive

experience of Shabbat but I can understand why so many of my friends struggle in

this area who didn’t have that experience’. (Shaul, 22, p11)

Shaul feels that maintaining the practice of a digital detox on Shabbat is closely

intertwined with childhood experiences of Shabbat. If memories of Shabbat involve a

loving and warm atmosphere, filled with joyful moments, individuals are more likely

to carry forward these traditions into adulthood when making their own life choices.

On the other hand, if their recollections of Shabbat are marked by negativity, with a
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lack of harmony and effort to create an uplifting experience, the younger generation

may choose to break away from these traditions.

Leah also puts a lot of responsibility on parents for creating an atmosphere in the

home on Shabbat;

‘I think a massive role is to parents cause they set the tone, for, for Shabbat

so I’d say making an active effort to make Shabbat as exciting as the week

cause the week is full, it’s very difficult to compete because how are you

supposed to compete with the online world but really making effort to make it

exciting, enjoyable, making activities, keeping kids busy cause boredom is

such a massive problem for kids on Shabbat, you know they have to come

away from their screen and what are they going to do, they might build some

resentment towards it so they’re just keeping everything busy, keeping

everyone going and just building a happy atmosphere so that’s one of the

most important, making sure everyone’s calm in a good mood and trying to

avoid conflict at all costs especially cause it’s it will just get more irritable with

the boredom that sort of thing’. (Leah, 20, p18)

Leah bears witness to her parents' diligent efforts in creating a serene home

environment, free from the distractions of screens. They wholeheartedly understand

the importance of this responsibility in instilling a deep appreciation for the traditions

of Shabbat in their children. Leah recognises that her parents exert considerable

energy to ensure that the family is engaged and entertained, addressing the potential

hurdle of boredom during Shabbat. They actively curate activities that match the
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excitement experienced on weekdays, acknowledging that children are often

captivated by screen-based stimulation. They are keenly aware that failure to provide

engaging alternatives could lead to waning interest and a potential departure from

observing Shabbat. Leah perceives this as a significant challenge faced by both

parents and children, as they strive to uphold the spirit of Shabbat in a

screen-dominated world.

Orly's upbringing was characterised by a harmonious blend of parental guidance and

personal freedom;

‘I think the good thing about my parents is that they are very much people

who want you to explore the religion by yourself ehm they’re happy to help

obviously … they’re also very much, you need to figure out for yourself like if

you don’t have that sense of independence and if you don’t have that space

like if you don’t build up your own belief system then it’s much like if you have

your own belief system it’s harder to break down than if you don’t’. (Orly, 19,

p13)

Orly recognises the strength of her parents as they imparted their way of life and

remained a constant source of guidance and support. However, they also believed in

the importance of personal responsibility and understanding. They encouraged their

children to make their own choices based on their learned beliefs, rather than simply

imitating their parents' practices. This freedom allowed for individual growth and, in

their view, would foster a stronger faith in the long run.
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Similarly, Adina discovered that her parents granted their children a great degree of

freedom, and it had positive outcomes;

‘Honestly, it’s like a bit controversial but the ones who did it and then stopped

doing it are the ones whose parents were stuffing it down their throats

because like, I don’t think it’s a coincidence that the three friends I can think of

who don’t do it any more all have Rabbi’s as parents, all of their friends are

Rabbis and Rebbetzens but I think it was a part of their parents being quite

image focussed I know it sounds really bad but I think it’s like my parents

always taught me to love it and to understand the root of it and they also told

me that it’s completely my free choice and if I don’t want to do it they’ll be

disappointed but I don’t have to do it which obviously made me want to do it

but I think it happens to be the friends who were told you have to do it and

we’re taking you’re phone away on Shabbat who ended up buying other

phones and just not doing it because they weren’t given that choice’. (Adina,

19, p20)

Adina contemplates the key factors that contribute to children maintaining their digital

detox as they mature. She realises that the essence of Shabbat needs to be deeply

internalised and embraced. It cannot be enforced through pressure, social

expectations, or external influences. True observance of Shabbat can only emerge

when children are given the freedom to make their own choices, even if the outcome

may be unpredictable or challenging. She considers this observation to be somewhat

‘controversial’, as it challenges common expectations. Traditionally, one might

assume that the children of Rabbis, who grow up in homes deeply rooted in faith,
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would be the most devout. However, in her experience, as these children have

matured, many have chosen to relinquish the strict responsibilities of an orthodox

lifestyle. Adina believes that this outcome is a consequence of teaching Judaism with

misguided intentions or improper focus.

Adina highlights another issue, where parents or other adults in the community tend

to label or categorise children;

‘It would help them do it, I think it would help them do it because also, like, if people,

like adults are looking at them and thinking they’re rebellious, they’re this, they’re

that they’re just going to act more like that so that’s really damaging’. (Adina, 19,

p21)

Adina has noticed that teenagers as young as fourteen are often subjected to

negative labels by elders in the community, branding them as problem children. She

strongly feels that such cruel attitudes not only tarnish the reputation of these young

individuals and their families but also exacerbate the situation. Adina believes that if

adults truly understood the challenges faced by young people in maintaining a digital

detox, they would refrain from passing judgment. This judgment only serves to push

the children further away from embracing traditions. According to Adina, if children

were not singled out or stigmatised for not observing Shabbat, they might discover

their own path back to embracing it.

Mendel found that parents who grew up in a different generation don’t understand

the pull of technology;
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‘ … because their parents didn’t grow up with a phone so they don’t

understand the sort of relationship that maybe someone who’s slightly

younger than me would have with their phone so they won’t get that it’s not a

big deal for the kid to leave it in their room.’ (Mendel, 22, p6)

In Mendel's family, there was a practice of having all the children put their phones

away in a designated place before Shabbat.

‘I think the self-control that people have, 15-year-olds have not to go on their phones

is underappreciated by adults.’ (Mendel, 22, p22)

Mendel believed this was necessary because the temptation of the phone is so

strong that children would find it difficult to resist using it during Shabbat. However,

as Mendel reached a level of maturity, this practice ceased, as he was able to

exercise self-control without external enforcement. Mendel recognises the

generational differences, where parents who grew up without technology may

struggle to fully understand the significance of technology in their children's lives.

Dov remembers an otherworldly atmosphere that was prepared by his parents;

‘For me it was beautiful, warm colours, a lot of warmth, warm house it was nice’.

(Dov, 22, p21)

Dov reminisces about the enchanting and cozy memories of Shabbat. It evokes a

sense of magic and warmth, creating a soulful and inviting atmosphere that feels
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safe, secure, and filled with love. Dov believes that his parents, driven by their love

of Shabbat, lovingly prepared these surroundings to instill in him a deep sense of

serenity and a feeling of being truly special.

Breaking the Detox

Over half of the participants in this study recollected instances where they broke their

digital detox on Shabbat during their younger years. The reasons behind these

breaches varied and included factors such as boredom, curiosity, and a lack of

understanding regarding the significance of resisting temptation for a greater

purpose.

Abigail contemplates various reasons for her attraction to technology on Shabbat,

considering boredom and teenage rebellion as potential explanations;

‘I don’t know, I think I was just bored. I think I was minorly rebelling but I don’t know

against what because I don’t think that my parents really cared that much. I was just

bored’. (Abigail, 19, p17)

Ultimately, she concludes that boredom is the most likely cause for her breaking

digital detox on Shabbat. Abigail demonstrates that her primary drive is to achieve

overall happiness;

‘I didn’t feel that it was bringing me extra joy so I just stopped. I think I just grew out

of it’. (Abigail, 19, p17)
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Abigail reached the conclusion that using her phone on Shabbat did not bring any

significant benefits. Having tried it and realising that her parents were indifferent to it,

she determined that it wasn’t worthwhile. She believed that there was more to be

gained by observing Shabbat properly and engaging in meaningful activities.

Similarly, Leah, driven by curiosity like any normal teenager, discreetly used her

phone without her parents' knowledge to see if she was missing out on anything;

‘Shabbat, when I was younger I found it more hard to keep because I was, there was

a period, there was a very short period where I felt like it wasn’t something I wanted

to do ehm and I don’t remember it adding anything to my life’. (Leah, 20, p14)

However, her experiment didn't last long, as her curiosity was swiftly satisfied. Like

Abigail, Leah also came to the realisation that there were no benefits to using her

phone on Shabbat.

Orly encountered challenges in deviating from her family's practices and traditions.

She grappled with the discrepancy between her own difficulties in embracing

something that seemed to come effortlessly to her family. This internal struggle left

her with a sense of isolation and a feeling of being misunderstood.

‘I think that also like when I was younger I didn’t really keep Shabbat properly. Like

my whole family did and I found it really difficult and like it was something that really

didn’t come easily to me’. (Orly, 19, p12)
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Orly reflects on her motivation behind breaking her digital detox on Shabbat and

links it with a sense of boredom and the need for stimulation;

‘I just genuinely found it very difficult to not have that distraction like so I would just

use it to like, watch things which like now I wouldn’t do but then obviously that’s what

I needed I was obviously in not the best mindset … ‘. (Orly, 19, p14)

As a young teenager, she found it challenging to resist the temptation of constant

engagement with technology, and that led her to break her detox. Upon further

reflection, Orly self-critically ponders the factors that might have led her to succumb

to that temptation. In her analysis, she comes to the realisation that there must have

been underlying issues or challenges she was facing at that time, which compelled

her to engage with technology despite the established boundaries of Shabbat.

As Shaul reflects on his past actions of using devices on Shabbat during his teenage

years, he ponders the underlying motivation behind his behaviour. Struggling to find

the precise word to describe it, he checks for confirmation and clarity;

‘Yeah it was me wanting to play games on my PSP ehm what do we call that,

desire?’ (Shaul, 22, p5)

Upon introspection, Shaul realises that the word he was searching for is ‘desire,’ as

he recalls being strongly attracted to playing video games during his younger

teenage years on Shabbat. At that time, he acknowledges that there was no



172

compelling enough reason for him, as a 12 or 13-year-old boy, to resist the allure of

his PSP. It was only with maturity and a deeper understanding of the importance of

digital detox that he was able to withstand the temptations.

Adina reflects on reasons that make it harder and easier to maintain a digital detox;

‘ … definitely being around people who are doing it, I think that’s massive …

Ehm I also think that like understanding the reason for it is really important …

also how it adds value to our life and I don’t mean that just religiously I mean

literally understanding how stressful going online is … I think like being very

honest with yourself and recognising how like, deeply stressful like technology

really is, is probably very helpful to make people want to refrain from it’.

(Adina, 19, p7)

Adina firmly believes that being in the company of others who observe the digital

detox on Shabbat makes it easier for her to adhere to it as well. Additionally, she

emphasises the importance of having a clear understanding of why she chooses to

engage in this detox. Recognising the potential dangers of constant technology use

further reinforces her desire to detox from it.

Drawing from her own experience as a teenager who once struggled with breaking

the digital detox, Adina provides valuable advice for fellow teens facing similar

challenges;
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‘By going out of your way to learn it so from a religious perspective, you can

listen to podcasts and shiurim (Talmudic study sessions), ehm you can talk to

people who know more than you about it ehm from like an emotional

perspective, I’d say like learning from others is the key so I’d say like talking to

people who are older than you who do it and like talking to them about why

they do it and maybe I’d say maybe one most useful thing for younger

teenagers who are struggling is maybe talking to, talk to people who are

exactly the same as that cause I know for them a lot of the time it feels that

everyone else finds it so easy and they don’t ehm and no one understands

that they don’t find it easy and they’re branded as bad or rebellious or

whatever but when actually they’re not they’re just finding it really difficult,

cause it is really difficult ehm and like to speak to someone who’se got more

knowledge and more life experience than them and to ehm like be spoken to

about why and the benefits of doing it and ehm and also just understand,

acknowledgement of just how difficult it is and like acknowledging them and

understanding them if that makes sense’. (Adina, 19, p20)

Adina, having successfully overcome her own challenges, exudes enthusiasm as

she shares valuable ideas and tips on how to avoid falling into the trap of breaking a

digital detox on Shabbat. Her passion is palpable as she articulates her insights into

the detrimental effects that certain community attitudes can have, as well as practical

advice that any teenager can benefit from in order to resist the temptation of using

technology on Shabbat. Adina takes pride in her personal growth and the positive

impact it has had on her life, and she is eager to share these benefits with others.

Keeping the Digital Detox Across Time
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This sub-theme conveys the continuity of the digital detox practice over time. Sarah's

experience illustrates a shift in her approach to Shabbat as she transitioned from her

pre-smartphone youth to her adolescence. During her earlier years, there was a

strong focus on keeping Shabbat without any distractions. However, once she

obtained a smartphone as an adolescent, she noticed a notable change in her

perspective;

‘Technology didn’t play such a big part when I was younger, it wasn’t

something like you know … it wasn’t even something I thought about because

when I was a young kid we were so focussed on playing outside because

there were books and always something to do’. (Sarah, 24, p12)

In Sarah's experience, as a young child, the observance of Shabbat was never in

question. She was fully absorbed in play and immersed in reading, completely

unaware of the significance of technology. Throughout her primary school years,

technology had no relevance or significance in her life, thus eliminating any potential

conflicts regarding its use on Shabbat.

Upon entering high school and the onset of adolescence, Mendel became aware of

the presence of technology in his life;

‘I don’t even think about it anymore. I think it was probably it bit more of an occasion

when I was younger and I think I’ve sort of matured into that’. (Mendel, 22, p1)
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Reflecting on those years, he recalls that refraining from using his devices on

Shabbat felt like a significant event, indicating a conflict between his desire to use

technology and the accompanying feelings of guilt and fear of being caught.

However, as Mendel progressed through adolescence, his commitment to Shabbat

evolved, and it no longer became a noteworthy occasion. It has now become a

natural part of his life, devoid of inner conflict.

By contrast, during Mendel's younger years, he vividly recalls the sensations he

experienced while using his phone;

‘It’s literally flutters in, in my chest’. (Mendel, 22, p15)

The anticipation of something exciting would create a bodily response within him,

heightening his senses and generating a sense of anticipation.

Shaul provides insights into the development of his own personal journey and

transformation;

‘Ehm I think just at some point in my life ehm I had a decision to make like I

was at that point doing it cause I was told to do it and I had to decide for

myself do I do it because I’m ehm, do I do it because I want to because

otherwise it’s not worth doing’. (Shaul, 22, p6)

During Shaul's younger years, he recalls a sense of coercion, where he felt obligated

to engage in certain practices simply because it was the established family tradition,

without questioning or understanding the reasoning behind it. As Shaul grew older,

he realised that he had to take ownership of his decisions and understand that he
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alone would face the consequences of his actions. This led him to contemplate the

purpose and meaning behind his family's practices and traditions. He questioned

whether it was beneficial for him to continue following them or if he should break

away and pursue a different path that resonated with his own beliefs and values.

Dov underwent a similar process of questioning the practices that had been handed

down to him as unquestioned norms;

‘ … also you mature a little bit, there’s a lot more to life than you know. You start

figuring out I guess what ehm what is this phone really doing for me’. (Dov, 22, p16)

As he matured, he began to reflect on the deeper meaning of life and the values that

held significance for him. Curiosity led him to contemplate the role of his phone and

the impact it had on his overall existence. He delved into the nature of his device and

its influence on his sense of self.

Orly observes a connection between her personal journey of maturation and the

accompanying cognitive development that unfolded during her adolescence;

‘… I think a lot of people become more religious when they become older or you feel

more comfortable just having that uncertainty whether it’s your own thoughts or

whether it’s faith as a whole you aren’t able to handle it’. (Orly, 19, p15)

Orly perceives this progression as a natural and inherent aspect of growing up. The

confusion she experienced during her younger years gradually gave way to a
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deepening belief in God, which brought a sense of reassurance. Rather than

grappling with the uncertainties and complexities of life, particularly during

adolescence, her growing faith in God provided a foundation of trust that led to

increased religious observance. For Orly, belief in God became a way of navigating

life's anxieties and finding solace.

Adina recalls a time in her youth when she felt subject to external forces of power

that exerted control over her decisions;

‘I’ve also gone through points in my life where I’ve felt forced into it just

because I was 14, 13 whatever ehm a lot of people go through like a feeling of

being forced into it and then ehm have a meaningful rephrasing perspective if

that makes sense and review how they see it and learn more about it so I

think knowledge is also definitely a factor’. (Adina, 19, p19)

As Adina matured and gained independence as an adult, she became less reliant on

these dominant influences and began to reflect on her own desires and aspirations

separate from the values imposed upon her. She recognises that her experiences

resonate with those of many teenagers who grapple with similar challenges. Taking

responsibility for her choices as a grown-up has involved developing heightened

cognitive abilities that enable her to critically examine her wants and needs in light of

her education and the knowledge she has acquired through reading and learning.

This section has explored the evolution of maintaining a digital detox throughout

different stages of life, starting from early childhood, progressing through

adolescence, and reaching young adulthood. It becomes evident that the transition
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from adolescence to young adulthood is a profoundly transformative period in a

young person's life. During this transition, individuals undergo a metamorphosis,

moving from being followers of their parents' values to engaging in personal

introspection and contemplating their own beliefs and aspirations. It marks a quest

for independence and a search for individual identity and future goals.

5.2.5 Group Experiential Theme 5

5. LIVING WITHOUT TECHNOLOGY

This GET emerged from the exploration of how participants spend their time during a

digital detox on Shabbat. It covers the powerful influence of technology and the

subsequent decision to abstain from it. Within this context, themes of meaning, time,

and authenticity also emerged and are integrated into this GET. The focus is on

understanding how participants navigate their time and find purpose during the

absence of technology, while recognising the broader implications and significance

of their choices.

Experiencing the power of technology

This sub-theme conveys the participants' accounts highlighting the powerful allure

and attraction they experienced towards their phones. For many of them, the use of

technology was described as akin to addiction.

Leah, in particular, was profoundly captivated by technology, to the extent that simply

observing Shabbat alone did not provide a satisfactory digital detox. Recognising the

need for stricter boundaries, she took proactive steps to implement additional
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measures and set controls on her phone, allowing herself a daily respite from the

constant digital distractions;

‘I do have things on my phone to prevent me from, I have to actually put measures

on my phone to make sure that I’m not so, so I have filters, I have timers, I have

periods of time where I can’t turn on my phone that I’ve put on myself …’. (Leah, 20,

p5)

Leah experiences a moment of hesitation as she searches for a word to express her

relationship with her phone, perhaps reluctant to acknowledge the addictive nature of

her attachment. Instead of finding the word she seeks, she moves forward and

begins describing the specific controls she has implemented. These controls are

pre-established and she has deliberately set them up to exert authority over her

phone usage. By implementing these commands, she feels that she has introduced

a necessary controlling power that helps her regulate her technology use. The

phrase ‘I have to actually’ used by Leah indicates her difficulty in fully acknowledging

her dependence on technology. It reveals a sense of disbelief that she has reached a

point where she feels the need to exert control over herself. By using those words,

she subtly expresses her realization that she has had to take proactive measures to

be in charge of her own actions and limit her technology usage. It signifies a

recognition of the extent of her dependence and the efforts required to regain

control.

Leah is acutely aware of the distinction between having unrestricted access to a

smartphone and not having one at all;
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‘ … having that year of not having too much interaction with social media and

having a smartphone and especially on Shabbat, it made, I realised the

change that it made in me, I was much more present I spent my time a lot

better, I actually felt happier so coming back and having my smartphone again

which was a choice, I felt myself reverting again, reverting back to all my old

habits so I was mindlessly scrolling on my phone every day, I was wasting so

much time, I wasn’t so sociable as I used to eh and I think just having that

difference for over a year especially it really opened me up to this is really

controlling my life (Leah, 20, p6)

During her gap year in a seminary in Israel, she experienced a transformative period

dedicated to spiritual growth and development, where she immersed herself in

studying Torah without the presence of a smartphone. This time allowed her to

reflect on the stark contrast between the focused, enriching experience in Israel and

the challenges she faced upon returning to the UK and falling back into old patterns

associated with smartphone usage.

Similar to Leah, Sarah has also taken steps to control her device usage during

weekdays;

‘ … what I’ve done with my phone is I have a like a time limit for all my apps so I’ve

already set it … (Sarah, 24, p19)
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Both participants have recognised that limiting their digital engagement to just one

day a week leaves them susceptible to the temptations of technology on the

remaining six days. They have found that exercising greater control over their device

usage throughout the week is necessary to maintain a more balanced and mindful

approach to their digital lives.

Sarah contemplates the idea that apart from Shabbat she lacks the willpower to

voluntarily separate herself from her phone;

‘I think in many ways it has to be if someone’s taken it away and locked it up …’.

(Sarah, 21, p4)

She acknowledges that unless someone were to physically take her phone away and

lock it up, she would be unable to resist its pull and would feel compelled to be

constantly connected.

When she disconnects from her phone, she experiences a sense of freedom and

liberation;

‘ … it’s a time when I’m not using technology, I just have that almost like an escape.’

(Sarah, 24, p8)

Without the constant presence of her technology, she feels unencumbered and

unrestricted, as if the chains that bind her have been released.
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Mendel discovers that his phone provides a constant source of busyness and

distraction irrespective of whether he is truly occupied;

‘I’d never go on a walk with my family on a random Tuesday ehm you know

because naturally the phone sort of makes you busier even if you don’t have

anything to do and the phone makes you do one thing after the other and then

you wouldn’t do I’d say very basic things like for example go on a walk or you

know like go to your neighbours’. (Mendel, 22, p2)

The mere presence of his phone creates a perception of busyness in a never-ending

cycle as one task leads to the next without stopping. This reaches the extent that

there is complete neglect of what he considers ‘basic things’ as his time and

attention is completely consumed by his phone.

Later Mendel thinks of the right word for how his phone relates to him;

‘ … It’s more of a stimulant so you get stimulation or like your brain sort of

gets, mine lights up way brighter than if you were just having a very mundane

conversation ehm well it’s it shouldn’t be considered mundane but you know

in relation to ehm whatever’s going on in your brain it I think I would use that

word a stimulant probably ehm but yeah’. (Mendel, 22, p3)

Mendel has searched his mind for a suitable description of the experience he

undergoes when his phone is within reach. He sought to articulate the phenomenon

of neglecting fundamental and vital activities while being engrossed with his phone.



183

He arrived at the word ‘stimulant’ and by reaching this term, Mendel draws a parallel

to the effects of substances that flood the brain with dopamine, a pleasure-inducing

chemical known to have addictive properties. By contrast, Mendel finds

conversations with his family to be ‘mundane’, as they fail to elicit the same level of

excitement in his brain as his interactions with technology. However, upon reflection,

he realises that these conversations are not inherently dull, but rather seem that way

in comparison to the stimulating experiences he has with his devices.

Whilst on Shabbat Dov’s phone serves solely as an alarm, during the week he feels

the need to check his phone ‘every 20 minutes’ despite it giving him a headache;

‘Youtube, BBC News or BBC Sport, that’s what I, always checking BBC Sport every

20 minutes, every half an hour and the news or something, it gets quite, you know a

headache even, watching screens and checking things.’ (Dov, 22, p6)

Dov checks his phone for news or sport more frequently than the news is updated

and will withstand physical discomfort in order to do so.

Later Dov explains how he could survive a headache to be on technology;

‘ … somehow the addiction of it somehow pulls you in and yet you are like at the

same time I don’t want to be here kind of. Trapped by it in a sense kind of. That’s

part of the need you have to get out of it’. (Dov, 22, p16)

Dov feels a sense of helplessness as technology exerts control over him, against his
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own desires. He finds himself held hostage, unable to escape its grip. Despite his

reluctance, he sees no viable means of breaking free from its influence. The enticing

nature of technology is so strong that it overwhelms his ability to resist.

Dov's remarks allude to the constant pursuit of pleasure, akin to what Shaul in the

excerpt below describes as the seeking of ‘dopamine’. Dov implies that he, like many

others, is enticed by the allure of instant pleasure and gratification provided by his

phone. This behaviour reflects the prevalent desire for dopamine-induced

experiences, which can have addictive tendencies and hinder the pursuit of more

substantial and fulfilling endeavours.

‘ … always having that dopamine eh so not having that it’s almost like a reset so

that’s very beneficial and healthy’. (Shaul, 22, p4)

Shaul acknowledges the impact of his phone on his well-being by referring to the

release of ‘dopamine’, a chemical in the brain associated with pleasure and reward.

This choice of words indicates that Shaul perceives his engagement with technology

as an addictive activity. However, he also recognises that Shabbat serves as a

crucial ‘reset’ for him, allowing him to restore equilibrium in both his body and soul.

This implies that the dopamine rush he experiences from his phone is detrimental to

his overall balance, and Shabbat provides him with an opportunity to regain that

balance.

Leah experiences a sense of helplessness and lack of control over her phone;



185

‘It’s a shame to feel there’s something you feel obligated towards when you’re in a

period when you shouldn’t be …’. (Leah, 20, p4)

She expresses sadness as she realises that her phone has become an ‘obligation’

that she feels she should have power over. This feeling of obligation seems to

overpower her, leaving her with a sense of powerlessness and a lack of autonomy.

The phone exerts control over her instead of her having control over it.

All participants shared a common experience of feeling that their phones

represented a power greater than themselves, something they struggled to control.

Some recognised that the digital detox on Shabbat alone was not enough to address

this issue and as a result, they chose to implement self-imposed digital detoxes

during weekdays by using phone controls and limitations. The success of these

measures varied among participants.

The decision to introduce these limitations stemmed from a realisation that their

phones were negatively impacting their lives. They felt they were wasting valuable

time and losing control over the influence of their phones. In addition to the loss of

control, some participants also experienced anxiety related to their phones, fearing

misrepresentation or negative consequences.

Routine During Shabbat

Maintaining a digital detox is challenging. This sub-theme covers how the

participants from Generation Z in this study spend their Shabbat. The aim is to gain

insights into how they occupy their time and explore the activities they engage in as
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alternatives to spending time on technology. By examining their chosen pursuits, we

can gain a better understanding of the meaningful experiences and endeavours that

take precedence during this technology-free period.

Abigail emphasises the significance of having structure in her day, particularly during

Shabbat;

‘ … having my friends come round or going to see my friends or like, even having a

book, having a proper Shabbat lunch and Friday night dinner so I’m not waking up

and then being like now what. Like a routine to my day kind of.’ (Abigail, 19, p20)

Certain aspects of this structure are predictable and well-prepared, such as the

planned meals. However, there are other elements that are less predictable, such as

the availability of friends or an engaging book to read. These factors require weekly

planning to ensure a fulfilling experience. On the other hand, the Shabbat meals are

inherently connected to the routine of the day and may vary in terms of hosting or

being hosted by guests, but Abigail is certain that they will always be part of the

Shabbat experience.

For Abigail, one of the notable aspects of her Shabbat routine is shared mealtimes;

‘Yeah, my entire life Friday night dinner has been with my extended family, my

grandparents, my cousins, my aunts and uncles every single week so it is very much

like family time’. (Abigail, 19, p13)

This holds particular significance because, despite living nearby, their interactions

during weekdays are often hindered by distractions like technology. If they were to

gather on regular days, the presence of technology would divide their attention,
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preventing them from fully experiencing and engaging with one another. However,

Shabbat offers a distinct contrast. During this time, not only do wider family members

come together to dine, but they also have the opportunity to genuinely connect and

experience one another's presence.

For Orly, incorporating extra sleep into her Shabbat routine holds great significance;

‘it’s really, really good to just catch up on sleep’. (Orly, 19, p7)

The repetition of the word ‘really’ emphasises just how important this additional sleep

is for her. The phrase ‘catch up’ suggests that Orly is unable to get sufficient sleep

during the weekdays, possibly due to the distractions of her phone keeping her

awake at night. However, during Shabbat, when she is free from the grip of

technology, she can make up for these lost hours and recharge her energy levels.

Shaul also identifies the need for sleep as part of his routine on Shabbat;

‘I do not get enough sleep during the week ehm but Friday night I’m getting at least 8

hours plus a nap on Shabbat afternoon so I get a lot more sleep’. (Shaul, 22, p3)

Shaul, like Orly, acknowledges that he often experiences insufficient sleep during

weekdays, and he utilises Shabbat as a period of rejuvenation to replenish the lost

sleep from the week. These accounts highlight the notion that time away from

technology presents an opportune moment to prioritise one's bodily needs and

engage in rest when it is necessary. On Shabbat, there are no competing obligations
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that overshadow self-care, allowing ample time to attend to personal well-being

without the constant pressure to be occupied with other tasks.

The importance of having structure on Shabbat becomes evident when considering

the challenges of maintaining a digital detox. Without a framework, it would be

significantly harder, if not impossible, to resist the magnetic pull of technology. In

order for the replacement activities to be effective, they must be predictable,

meaningful and enjoyable, providing a sense of respite and fulfilment that can rival

the allure of technology.

Attitudes Towards Shabbat

In this sub-theme, participants provide their perspectives on their digital detox and

the significance of Shabbat.

Abigail acknowledges that she is only able to maintain her digital detox because of

the observance of Shabbat, she cannot imagine doing so otherwise;

‘I think if it was a random day and I knew that I could, I don’t know that I would be

able to do it’. (Abigail, 19, p12)

This observation suggests two things: firstly, that phones and digital devices hold

such a strong allure that it requires a significant force to disconnect from them, and

secondly, it emphasises the power of Shabbat in enabling Abigail to separate herself

from her devices in a way that nothing else could. Shabbat holds a unique and

powerful influence in enabling Abigail's digital detox which would otherwise be

impossible.
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Abigail recognises the magic of Shabbat and understands that there is a significant

reason behind her ability to abstain from phone usage for a full 25 hours;

‘I like the break, I like the family time, I like the tradition of it. I think that if I didn’t

enjoy Shabbat I probably wouldn’t keep it. And so the fact that I do enjoy it makes

me not want to do any of these things’. (Abigail, 19, p12)

Shabbat offers a highly positive and fulfilling experience that encompasses precious

moments and carries deep meaning through the continuation of a family practice that

has endured for generations. Abigail is clear about one crucial factor: she enjoys

Shabbat, and it is this enjoyment that enables her to maintain her digital detox. While

being a link in a chain that preserves old family traditions holds meaning, it alone

would not be enough to overcome the temptation of her technology. It is the personal

benefit and fulfillment she derives from observing Shabbat that serves as her

motivation to disconnect from her devices.

Abigail further emphasises this point by reflecting on an older sibling who is no

longer observant of Shabbat;

‘I do think that the main reason I keep Shabbat is because I enjoy it and if he wasn’t

enjoying it then I’m sure that that is what led to him not keeping it’. (Abigail, 19, p15)

In her observation, she firmly believes that for young adults, the pursuit of pleasure

holds primary importance. While tradition, spirituality, the search for meaning, and

personal well-being may play smaller roles, the dominant factor is the hedonistic

pursuit of pleasure among Gen Z individuals. Abigail is certain that if Shabbat did not

bring enjoyment, it would lead to disconnection and disengagement.
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Shaul acknowledges multiple reasons for his commitment to observing Shabbat,

including the spiritual aspect and a sense of fear;

‘ … there’s the religious side of it as well that I, I don’t want to be breaking any of the

laws of Shabbat so to keep the laws of Shabbat is inherently to be happy with your

digital detox.’ (Shaul, 22, p5)

As a religious individual, he experiences a reverent fear of the consequences that

may arise from not observing Shabbat. For Shaul, the fear and happiness associated

with Shabbat are intertwined and inseparable. The fear of breaking Shabbat is

ingrained in him, and it brings him a sense of tranquillity to abide by its laws. He sees

the decision to keep Shabbat as one that is commanded by God, and the fear he

feels of breaking it is accompanied by a sense of pleasure in fulfilling God's

commandment.

Leah expresses her perspective on Shabbat, viewing it as a sanctuary where she

can truly be herself, liberated from the overpowering influence of her phone and the

digital world it represents;

‘I guess it is just what Shabbat is, it really is just a, a sense of freedom from

everything, there’s a massive relief when it comes in cause I know there’s

nothing else, nothing I have to do that, nothing I have to you know keep up

with I just have to be and function and see the people that I love and that’s

really just in itself a massive weight off my shoulders’. (Leah, 19, p13)
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Shabbat provides her with a profound sense of peace, as she no longer feels the

need to engage in activities such as shopping, running errands, or utilising

transportation. Everything she requires is already present in her immediate

surroundings, and preparations have been made in advance, including meals that

require no cooking. This self-contained environment allows Leah to be in the

company of her loved ones, experiencing a sense of fulfilment and self-sufficiency.

Leah succinctly captures her sentiments about Shabbat, encapsulating the shared

experiences of all participants. Despite the acknowledged difficulties and withdrawal

symptoms associated with their digital detox, Leah offers insight into the wellspring

of her resilience. She finds solace and empowerment in the sense of liberation and

lightness that Shabbat brings, enabling her to successfully navigate the digital detox

period. Moreover, she recognises the inherent importance of this experience in

nurturing a healthy sense of self, eagerly anticipating its arrival throughout the week.

Discussion and Conclusion

Introduction

This study aimed to gain a rich, in-depth understanding of the lived experiences of a

weekly digital detox every Shabbat for young Jewish adults. Semi-structured

interviews with five women and three men aged between 19-24 were used to gather

data which was then analysed using Interpretative Phenomenological Analysis. Five

Group Experimental Themes arose, containing a total of 18 sub-themes. In this

chapter, the main findings from these themes will be summarised through the lens of

current research and supported within the framework of existential theory. This

chapter will then discuss the Four-Dimensions Criteria within the research context,
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followed by the implications of this study for counselling and therapy and also for

society. The strengths and limitations of the study are then considered and areas for

future research are recommended. Finally, this chapter ends with a closing reflexivity

and a conclusion.

It is important to acknowledge that the inclusion of references to literature not initially

covered in the initial literature review is a direct outcome of unexpected themes that

emerged during the interview process. This occurrence can be attributed to the

inherent nature of Interpretative Phenomenological Analysis (IPA), as highlighted by

Smith et al. (2009, p. 113) who states that "the interview and analysis process often

lead researchers into previously unexplored and unforeseen areas."

5.3 Summary of Main Findings

5.3.1 Main Findings - Detox and Relationships

1. Detox and Relationships

This Theme conveyed the difference between physical presence and a genuine

sense of presence within families. Participants in the study only experienced actual

presence during Shabbat due to the absence of technological distractions. The lack

of technology created spare time, fostering genuine listening and communication

among family members and between friends. Participants in the study noticed

positive aspects to their relationships with friends and family during Shabbat due to

face-to-face interactions without technology. Bonds were strengthened, and families

reconnected on Shabbat without distractions from competing interests on digital

technology.
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It was found that participating in a digital detox on Shabbat is widely supported by

both family and community. This engenders a sense of togetherness, as participants

can share their experiences with those around them. Engaging in a digital detox on

Shabbat within a like-minded community provides a respite from technology without

the associated anxiety of missing out and creates opportunities to engage in

alternative activities together. This fosters a sense of unity and shared purpose, as

everyone within the community is observing Shabbat simultaneously. Furthermore,

opportunities for activities such as volunteering are facilitated and encouraged. The

attitudes of others outside the Jewish community contrasted with the experience of

maintaining a digital detox within a community, as participants had to navigate the

challenge of explaining their detox while having non-Jewish or

non-Shabbat-observant associates.

The discovery of "real presence" is substantiated by research conducted by (Misra et

al., 2014) who found that the mere presence of a silent mobile device on a table

influenced conversations, making them feel more fulfilling, compared to situations

where mobile devices were absent. Additionally, Misra et al. (2014) discovered that

relationships devoid of mobile devices exhibited higher levels of empathic concern,

further supporting that computer-mediated usage competes with genuine social

interaction and intimacy, as Turkle (2017) discussed. Dwyer et al. (2018) found that

people enjoyed meals with friends significantly less when they had access to their

phones compared to when their phones were kept aside. These findings are in line

with Navon and Gopher (1979), whose research revealed the limited nature of

attention as a cognitive resource. Furthermore, Hiniker et al. (2016) found in their

study that parents who frequently used their phones often missed their children's

attempts to seek attention. In a study conducted in the USA and Israel, researchers
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(Ellis et al., 2019) observed that parents who were absorbed in their phones were

emotionally and mentally unavailable for their children in the locations of playgrounds

and eateries, regardless of their children's requests for attention, help, or to give

praise. These parents displayed little or no communication with their children, turned

away from them, and rarely made eye contact. The researchers suggest that this

phone-related disengagement could potentially compromise children's safety and

emotional well-being. The findings are consistent with this study's adult participants,

who similarly observed that their parents were tuned out to them on weekdays in the

presence of their phones compared to Shabbat, where they felt they could engage in

conversation and attunement.

Participants discovered that Shabbat was not a time to address utilitarian needs or

engage in discussions but to be present at the moment and connect without

requesting favours. Buber referred to the profound engagement with and recognition

of another person's essential nature as "confirmation." He held that our inherent

ability to confirm others and to receive confirmation of our own individuality from

others is the foundation of our humanity. At the core of the I-Thou encounter and

human flourishing lies confirmation. This concept is akin to the idea of avoiding

"conditions of worth" in a relationship. Buber contrasted this I-Thou relationship with

an I-It relationship in which the other person is viewed as an object to be

manipulated or utilised as a means to an end. (Buber, 2012; Martin & Cowan, 2019).

Confirmation goes beyond a mere social or interpersonal interaction and involves a

genuine appreciation, understanding, and knowledge of the other person's

perspective, emotions, and desires. This requires a leap into the other person's life,

where they are fully present and appreciated for their unique qualities and
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individuality. Any confirmation that is not experienced in this manner is superficial

and lacks authenticity (Friedman, 2008).

Philosopher Martin Buber detailed the qualities that characterise a real “encounter,”

or I–Thou meeting, between two people. During this interaction, a novel aspect of

human connection that Buber referred to as "the between" is made evident. When

this between dimensions exists, the relationship transcends the individual

contributions of those involved. Buber referred to this type of encounter as an I-Thou

relationship. The I-Thou relationship is marked by reciprocity, immediacy, presence,

intensity, and ineffability. Buber characterised the between as a courageous leap into

the other person's experience while remaining open, present, and accessible. He

used the term "inclusion" to describe this heightened form of empathy. This is a far

cry from the typical scenario of a group of friends gathered around a table at a

restaurant, all fixated on their smartphones (Buber, 2012; Martin & Cowan, 2019).

According to Buber (Buber, 2012; Martin & Cowan, 2019), the encounter between

the I and Thou is the most significant aspect of human experience because it is

through relationships that we attain our full humanity. When we encounter another

person as Thou, we recognise their uniqueness and separateness without losing

sight of our shared humanness and connection. The I-It world may be orderly and

efficient, but it lacks the vital elements of human connection and completeness that

are intrinsic to the I-Thou encounter.

Researchers have found that technoference (shorthand for technology-based

interference) and phubbing (phone snubbing) can have adverse effects on

relationships since a partner may view attention to one's phone as a sign that they

are not the primary focus or that expectations within the relationship are being
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breached (Halpern & Katz JE, 2017; Krasnova EL et al., 2016; McDaniel BT &

Coyne SM, 2016a; McDaniel BT & Coyne SM, 2016a; McDaniel BT et al., 2018;

Roberts JA & David ME, 2016). McDaniel and Drouin (2019) further contribute to the

existing body of empirical research by demonstrating that, from an individual's

perspective, perceived technoference on a daily basis is linked to higher levels of

conflict, fewer positive face-to-face interactions, negative mood, and poorer

relationship quality. Our ability to assess these outcomes on a daily basis indicates

that each potential pathway from technoference to negative relationship

consequences has immediate and potentially cumulative impacts.

The absence of technology during Shabbat allowed participants in this study to have

more meaningful and personal conversations where they felt valued and heard. It

also gave them the opportunity to spend quality time with their families and choose

their social interactions more thoughtfully. Without distractions, people were able to

appreciate the present moment and connect with others on a deeper level.

Previous studies on digital detox have demonstrated limited success when

individuals attempt to observe it in isolation. Thommee et al. (2011) highlighted the

negative consequences of constantly being accessible and reachable through mobile

phones. Their research indicated that participants experienced stress, depression,

and sleep problems due to the perception that everyone else was readily available

while they felt the need to be constantly accessible. In contrast, the present study

suggests that the sense of keeping a digital detox within the context of a family and

community may serve as a protective factor against stress. This finding aligns with

Thomas et al. (2016), who examined the costs and benefits of constant digital

connectivity across different age groups. Their research identified significant
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challenges to unplugging, particularly when individuals were the only ones

disconnected from devices in social settings among friends and family members who

were habitually engaged with technology. Fear of missing out (FOMO) has recently

emerged in the literature as people feel the need to be constantly connected with

one another and up to date on each others’ lives (Przybylski, 2013).

This sentiment is exemplified in a quote from a college student in the study by

Thomas et al. (2016), who expressed a desire for those around them, including their

spouse, family, and friends, to occasionally take a break from digital devices during

their shared time together. “However, I often wish those around me (spouse, family,

friends) would sometimes take a break when we are together”. This finding is

consistent with Hiniker et al. (2016), whose study showed that both parents and

children believed that parents should disconnect from technology when spending

time with family.

Participants in the present study recognised the stress that came with disconnecting

from their technology, but unlike participants from Thomee et al.’s study (2016), they

did not feel a sense of fear or anxiety associated with missing out on anything. This

was due to the fact that they kept their technology detox within a larger community

and found support from others within it. By doing so, they were able to alleviate any

negative feelings and remain focused on their overall goal of disconnecting.

Sartre's famous description of peeping through a keyhole highlights how humans

consider their actions in view of others (Sartre, 2021). Initially, we are pre-reflectively

absorbed in the scene on the other side of the door, with minimal self-awareness.

However, when we hear footsteps, we suddenly become aware of ourselves as an

object in the eyes of another. This involuntary apprehension of ourselves as an
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object produces a "pre-moral" experience of shame without any cognitive

processing. Sartre suggests that this ontological shift is triggered by the presence of

another person, adding a significant and distinctive dimension to our experience of

others as both objects and subjects. The experience of participants in their digital

detox is comparable to Sartre's description of how humans view their actions in the

presence of others. When participants engaged in the detox within their families,

negotiation was unnecessary as it was a shared experience. However, when they

reflected on their detox in view of peers who were not observing it, participants had

to apply reflexive thought to consider how they might be perceived and judged by

others. In this context, "the other" refers to those who do not share the digital detox

experience. This highlights how the presence of others brings a different

consciousness of ourselves as objects in the eyes of others.

5.3.2 Main Findings - Detox and Impact of Self

2. Detox and Impact of Self

This theme elucidated the effects of participants' digital detox on their sense of self. It

encompassed various aspects, such as an increase in reading time, the experience

of anxiety related to digital technology, enhanced feelings of well-being, and their

perspectives on who else could benefit from a digital detox.

All the participants in the study shared their unique experiences of how Shabbat

provided them with an opportunity for reading or learning, where they experienced

the joy of immersing themselves in books. They found that the absence of

technology during Shabbat made reading more appealing as they admitted to being

constrained by distractions that limited their reading time to Shabbat. Some

participants reflected on how reading was an activity they cherished during their
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younger years but gradually neglected as teenagers when smartphones entered

their lives.

This finding aligns with other studies. For example, Morris and Pickens (2017)

analysed 39 stories found on websites and found that participants reported a number

of positive experiences during their unplugging period, especially in the realm of

personal growth. As people recognised the extra time they had, they sought out new

ways to spend it or to re-engage in activities that they had previously neglected, such

as reading. Aligning with accounts from this study, one participant shared their

experience, which involved finishing a book that they had been intending to read for

a long time and taking an early morning walk. They mentioned that they often took

walks, but this time, without their phone distracting them, they noticed new things

that they had never seen before (Morris & Pickens, 2017). Similarly, Loh and Sun

(2022) found that data from interviews with adolescents supported a common theme

that the adolescents in the study had less time to read as they got older because of

the competing demands of schoolwork and other activities, resulting in less leisure

time. Moreover, some adolescents reported that having greater access to their own

smartphones was a hindrance to reading. This discovery corresponds with the

participants in this study, who noted that they ceased reading when they acquired

their initial smartphones and now only read on Shabbat.

This theme highlighted how, on the one hand, phones bring about anxieties for their

users, while on the other hand, being disconnected from their technology during

Shabbat introduces a different set of anxieties, and participants experienced both

simultaneously. They found relief from the anxiety of being constantly connected to

their phones, yet they also felt a desperate longing to be back on their phones. Some
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participants also experienced a heightened awareness of feelings of lack of control

and anxiety associated with being present with themselves without the distraction of

their phones. Abigail found that her anxiety increased during the COVID-19

pandemic because of constant access to the news and that these feelings subsided

during her digital detox. This is supported by Hoyt et al. (2021), who found in an

online survey of 480 adults that increased exposure duration to the news predicted

greater anxiety.

Studies on nomophobia found that there are feelings of anxiety and fear associated

with being unable to communicate via mobile phone or the internet, which is

common in the technical world (Adawi et al., 2019; Sun et al., 2022). Nomophobia

(No Mobile Phone Phobia) has been found among young generations aged 18-24,

delineating complex impacts on personal well-being (Essel et al., 2022).

Yao and Wang (2022) analysed the responses of 540 university students to a survey

and found that technostress related to smartphone use was positively associated

with compulsive smartphone use and information overload and that technostress

was also associated with poor sleep quality. The predictive effects of compulsive

smartphone use and information overload on technostress suggest that controlling

these stressors may help alleviate technostress among students. The current study

revealed that sleep quality was enhanced on Friday nights, supporting the negative

effects of technology on sleep. However, the findings also suggest that a certain

level of anxiety related to mobile phone usage may persist despite efforts to limit or

avoid technology use.

This theme also found that embracing short-term difficulties can lead to a sense of

well-being in the long run. In a 14-day diary study conducted by McDaniel and
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Drouin (2019), participants recorded their daily experiences and emotions, providing

valuable insights into their own and their partner's daily behaviours and emotional

states. The fluctuations in technoference on a daily basis were found to predict

conflict arising from technology use, the quality of face-to-face interactions, negative

mood, and daily assessments of relationship quality. Furthermore, technoference

was found to be correlated with depression and attachment anxiety, both of which

were linked to relationship satisfaction. The daily use of phones was found to have a

significant impact on mood, quality of interactions, perceptions of relationship quality,

and couple conflict beyond general relationship dissatisfaction and any feelings of

depression or attachment anxiety. These findings suggest that regardless of an

individual's or a couple's current level of well-being, the perception of technology

interfering with interactions with one's partner can have negative effects.

Smith-Gabai's (2011) research supports the notion that observing Sabbat can have

positive effects on well-being and alleviate burnout. However, this study found that

this does not necessarily translate to immediate feelings of well-being or satisfaction

in relationships or other areas of life.

Findings from Dein, and Loewenthal (2013) with regards to unplugging on Shabbat

are mixed when it comes to feelings of well-being and align closely with participants

from this study. Dein and Lowenthal reported that Shabbat can be a paradoxical

experience as it offers positive psychological benefits, but sometimes it can

exacerbate worries. While the freedom from work and weekday concerns may create

a sense of relief for some, it can also create a void that may be filled with worries

and preoccupations, leaving people feeling helpless to take action. Although the lack

of distractions may make individuals feel better, it can also lead to increased

depression as they become more aware of their everyday thoughts and feel



202

powerless to address them. While Shabbat offers a reprieve from daily tasks and

responsibilities, it also means that any forgotten tasks cannot be addressed until

after the day of rest. Furthermore, since electronics are prohibited, individuals have

more time to think, which may cause negative thoughts to escalate. Therefore, while

Shabbat can provide a much-needed break from the stresses of daily life, it can also

amplify worries and negative thoughts.

Shaul views his weekly detox as a similar undertaking to therapy, where it feels

difficult in the short term but is an investment for the long term. Although he

experiences mixed emotions during Shabbat, he is certain that his overall health

would suffer if he did not adhere to his digital detox routine. By taking a break from

technology on Shabbat, Shaul can regulate his emotions and order his thoughts. He

acknowledges that enduring the discomfort and pain in the short term will yield

long-term benefits for his well-being. This finding was a shared experience among all

participants, who recognised that the challenges and stress of disconnection from

technology were ultimately beneficial for their overall well-being. Despite the

difficulties that came with the digital detox process, they all believed that the benefits

of taking a break from technology outweighed the inconveniences. In essence, they

viewed the temporary discomfort as a worthwhile investment in their long-term health

and happiness.

This theme conveyed the belief indicated by all participants that a digital detox would

have positive effects on others. They acknowledged the significance of sharing the

valuable experiences they gained from their own detox and recognised that various

groups of people could particularly benefit from taking a break from technology.

According to the participants, adolescents and young people would experience
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positive outcomes by engaging in a digital detox and reducing mindless and constant

scrolling through social media. This aligns with research indicating a correlation

between continuous usage of social media and heightened levels of stress. Beyens

et al. (2016) studied 402 adolescents' Facebook use and perceived stress as a result

of FOMO associated with its use. Results found that adolescents’ need to belong

and need for popularity were related to increased FOMO associated with constant

access to social media, increasing feelings of stress. This stress increased when

adolescents perceived themselves as being unpopular on Facebook.

Through three studies, Sagioglou and Greitemeyer (2014), investigated the

proposition that engaging in Facebook activities has an adverse impact on

individuals' emotional state. The first study revealed that the longer individuals spent

on Facebook, the more negative their moods became afterwards. The second study

offered causal evidence for this outcome by demonstrating that Facebook use led to

a deterioration in mood compared to two distinct control conditions. The study

indicated that this effect was mediated by a sense of having accomplished nothing

meaningful. Despite such negative consequences for its users, the question remains

as to why many people continue to utilise Facebook daily. A third study proposed

that this may be due to an affective forecasting error, wherein individuals anticipate

feeling better after engaging with Facebook, whereas, in reality, they feel worse. The

results of this study are in line with the recommendations made by participants in this

research, who believed that all individuals would benefit from decreasing their time

spent on social media. They also felt that young people in particular, should take a

step back and become aware of what they may be missing out on. Constantly being

immersed in social media can lead to negative feelings that are beyond an
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individual's control, resulting in a situation where they become passive and

mindlessly enslaved to media.

Abigail, Adina, Sarah and Shaul found that teens would benefit from disconnecting

from social media to help them shift focus to the real world and the people in their

everyday lives who represent more realistic notions of appearance, behaviour, and

eating habits. Myers et al. (2012) found in a questionnaire survey of 91

undergraduate women that there is a relationship between social comparisons and

body image disturbance. Findings revealed that women who internalised the thin

ideal more frequently compared themselves to others in terms of their appearance.

This internalisation also made them more likely to feel bad about themselves when

they made these comparisons.

The widespread use of social media and the rapid growth of Internet usage among

teenagers create novel dynamics and hazards for the emergence and perpetuation

of eating disorders. Recent studies elucidate the correlation between the use of the

Internet and social media and the risk of developing eating disorders, with the most

significant links observed among young individuals who heavily participate in

photo-based activities and platforms (Saul et al., 2022).

The results align with those of Fardouly et al. (2015) indicating that individuals who

utilised Facebook reported feeling more negative compared to those who utilised the

control website. Additionally, women with a greater tendency for appearance

comparison reported experiencing more disparities in facial, hair, and skin-related

aspects following exposure to Facebook than the control website (Fardouly et al.,

2015). The situation is less certain for boys as the links between social media and
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body satisfaction and overall well-being are still not fully comprehended (Jarman et

al., 2021).

5.3.3 Main Findings - Meaning of Shabbat

3. Meaning of Shabbat

Shabbat presents a distinctive realm in time and space. Participants perceive

Shabbat and weekdays as separate entities with distinct characteristics and

disparities. They acknowledge that it is impossible to exist in both worlds

simultaneously, as they are distant and distinct from each other. Upon transitioning

from the realm of Shabbat, they fully immerse themselves in the other world,

becoming attuned to its demands and dynamics. Smith-Gabai (2011) writes that the

practice of Sabbath keeping remains pertinent in contemporary times due to its

function as a restful refuge or counterweight to the fast-paced nature of modern life,

which involves constant exposure to stimuli, technological advancements, and our

dependence on electronic gadgets.

The Sabbat has been likened to an "island in time" (Donin, 2019; Weiss & Levy,

2010) due to its potential to alleviate the pressures of the workweek. By offering

distance from the source of stress, the Shabbat can serve as a useful coping

mechanism for managing and recovering from stress (Eden, 2001). Shabbat keeping

is rooted in temporal context, as a crucial aspect of the Sabbat is the demarcation of

the week into sacred time versus mundane time. Mundane time encompasses daily

activities such as work, self-care, and recreational pursuits, while the Sabbat serves

as the focal point of the week, incorporating religious practices that imbue holiness
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and spirituality into rest, contemplation, and family time (Diamant & Cooper, 2009;

Frank et al., 1997).

This theme illustrates how participants use Shabbat as a time to search for meaning.

Unlike weekdays, where time is often spent on technology, they engage in active

rather than passive activities on Shabbat, prioritising those that contribute to their

personal growth. Participants sought fulfilment through connecting with themselves

and pursuing activities that brought them a sense of pride and satisfaction without

the need for external validation or recognition. They recognised the need to put in

the effort to seek out activities that truly satisfied them, leaving them with a sense of

accomplishment. Leah, for instance, has discovered that Shabbat provides her with

an opportunity for self-exploration and introspection in her quest for meaning.

Observing the Sabbath allows individuals to contemplate the significance and aim of

their lives, enabling them to express their religious beliefs and cultivate a stronger

connection with a higher power (Gurock, 2006). The concept of physical, mental, and

emotional rest and rejuvenation is one of the most essential components of the

Sabbath, according to Gabai-Smith, who illustrates how the structure, purpose, and

significance of a religious practice can yield beneficial outcomes for its participants.

(2011).

“Are we really justified in diagnosing a sociogenic neurosis? Consider today’s

society: it gratifies and satisfies virtually every need - except the one, the need for

meaning!” (Frankl, 1963).

This quote relates to the participants who recognise the value of engaging in

meaningful activities during digital detox rather than letting time slip away mindlessly
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scrolling on their phones, as they do on weekdays. By engaging in activities that feel

meaningful to them, they fulfil their need for purpose and significance, which may not

be adequately met in their daily lives. This highlights the importance of seeking out

activities that provide a sense of fulfilment and purpose, particularly in a society that

may not prioritise this need.

Heidegger (2008) emphasises that Time is synonymous with Being, and Being is

synonymous with Time. The prevalence of clock time in modern society, driven by

money and technology, can lead us to equate time with mere exchange values that

lack genuine significance in our daily lives. Genuine, authentic time is always

non-negotiable, and it reminds us of our finite existence. Each participant perceived

time differently on Shabbat and expressed their experiences in a manner that felt

significant to them. The Jewish Sabbath establishes a tempo and structure to the

week by emphasising time through its prescribed rituals and activities (Smith-Gabai,

2011). Diamant and Cooper (2009) observed that the Sabbath is perceived as a day

that distinguishes itself from the other weekdays. Zerubavel (1982) noted that the

Jewish people were the pioneers in organising their lives according to a weekly cycle

of time. Distinguished from other time measurements in Western society, the week is

not tied to nature. The notion of designating one day out of seven for rest and

contemplation was a revolutionary idea, as leisure and introspection were previously

reserved for the affluent and ruling classes only. (Heschel, 2005, p. 8) stated that

“Judaism is a religion of time aiming at the sanctification of time” and “Judaism

teaches us to be attached to holiness in time” and referred to the Sabbath as a

“palace in time” (Heschel, 2005, p. 15).
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Morris and Pickens (2017) conducted a study that analysed publicly shared stories

on blogs, websites, and news articles detailing experiences of disconnecting from

media. The study found that participants reported a sensation of reclaiming time and

vitality as they continued their experience of unplugging. This was manifested in two

key domains: devoting time to personal growth and reconnecting with family and

friends. This supports participants' experiences of finding that they reclaimed time on

Shabbat.

Muller (2000) observes that the Sabbat provides an opportunity for deep rest and

mindfulness, allowing us to ponder the actions we must take in a complex and

ever-evolving world. This finding concurs with participants in this study, who found

that having uninterrupted time, without external pressures, allows them to delve

deeply into ideas and concepts and arrive at solutions that require time and

reflection. Participants realise that this extended period of contemplation enables

them to make better decisions by considering various perspectives and possibilities

thoroughly. Other participants recognised that uninterrupted time to think without

distractions was beneficial enough. The opportunity for contemplation during Sabbat

can serve as a reminder of our interconnectedness with both each other and nature.

This reflection can inspire us to pursue change in the world during the rest of the

week (Speedling, 2019).

This theme centres on the participants' encounters with authenticity and the

distinction they perceived between what they regarded as "real" life, where they

engage deliberately and make intentional choices, and "not real" life, which occurs

when they are unaware of how they spend their time, particularly when using

technology. The participants acknowledged that during these "not real" moments,
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they lose valuable time from their lives, resulting in a sense of disconnection from

their authentic selves. They believed that genuine authenticity arises from living

consciously and being completely present in their experiences rather than being

consumed by technology. This aligns with the findings of Syversten and Enli (2019),

who stated that digital detox is a way for individuals seeking authenticity to counter

the artificial communication often associated with online experiences. It taps into a

phenomenon where individuals desire an experience that is more genuine than what

they find online.

Dov notes that when he is surrounded by people using devices, he feels

disconnected and believes that basic human qualities are lost. Dov perceives

interruptions on phones, where information is shared, as having a non-human

quality, and he described it as an inhuman experience that feels disconnected from

his authentic self. In a similar experience by Morris and Pickens (2017), one

participant experienced a sense of dehumanisation due to their mindless use of

technology and disconnection from the world, leading them to feel like "robot-like

humans" who primarily acquire knowledge by accessing the vast "hive mind" of the

Internet.

Sartre's notion of bad faith provides an innovative and productive explanation of

human self-deception. According to Sartre, our capacity to deceive ourselves stems

from the fact that we are always free to be something other than what we are. This

freedom can be a source of both comfort and anxiety, making it tempting for us to

deceive ourselves (Weberman, 2011). Participants observed that technology served

as a tool for this deception, making it effortless for them to evade their freedom,

opportunities, and the resulting consequences. Mindless scrolling took over their
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minds, allowing them to avoid facing their authentic selves. However, when they

attempted to sit with their genuine selves without any distractions, it often triggered

feelings of anxiety, suggesting that this freedom can also become an enormous

burden. Mussar, a Jewish spiritual-ethics tradition, places great emphasis on the

significance of not settling for thoughtless actions by highlighting the importance of

cultivating one's inner life (Schiffman et al., 2023).

5.3.4 Main Findings - Maintaining and Breaking A Digital Detox

4. Maintaining and Breaking A Digital Detox

This theme highlights the participants' sense of responsibility towards their parents in

instilling a love and respect for Shabbat. The practice of digital detox on Shabbat is

closely connected to their childhood experiences of the day. If their memories of

Shabbat are of a warm and loving atmosphere, filled with joyful moments, they feel

more likely to continue these traditions into adulthood when making their own

choices. Conversely, if their recollections of Shabbat were marked by negativity, with

a lack of effort to create an uplifting experience, participants felt that the younger

generation may choose to break away from these traditions. Participants observed

that even though their parents created a warm and loving atmosphere during

Shabbat, they did not impose their traditions on them as they grew into adulthood.

Instead, their parents respected their autonomy and granted them the freedom to

shape their own values and make their own choices. This unconditional acceptance

and trust minimised any inclination to rebel against their parents' traditions. For

instance, Abigail knew that her decisions would be respected and supported,

regardless of the path she chose in life, which contributed to her willingness to

continue observing Shabbat. On the other hand, although Abigail's brother no longer
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observes Shabbat, he still respects the family environment during those times, whilst

his parents continue to respect his choices regarding his religious observance.

This aligns with a standard English translation of Proverbs (22:6): "Train a lad in the

way he [she] ought to go... ". A question may be asked why not translate it as

"Educate according to his [her] own way," as written in the original Hebrew? The

phrase "the way he or she ought to go" implies that someone, typically an adult,

knows the appropriate path and has the authority to guide the younger generation.

This approach grants power to adults, making them essential and requiring their

active control over the process of "training up." However, there is a significant

difference between training and educating. The primary responsibility of adults is to

establish suitable educational settings that facilitate the growth and development of

young individuals as they navigate their path towards becoming well-educated

(Raviv, 2000). This is in line with what Abigail and other participants have described.

Parents of the participants had predetermined the path they wanted their children to

take and had been preparing them for it since birth, leading them on the path that

‘they ought to go’. Ultimately, when their children grow up and leave home, they will

claim their own way of observing Shabbat, so the best thing that participants felt their

parents could do was to provide the atmosphere, lead by example and then step

back.

More than half of the participants recalled instances where they violated digital detox

on Shabbat during their youth. The reasons for these transgressions included

boredom, curiosity, and a lack of appreciation for the importance of resisting

temptation for a higher purpose. This finding is consistent with the discovery that half

of the Modern Orthodox teenagers text on Shabbat, a phenomenon known as "Half
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Shabbos” (Lipman, 2011). It involves observing Shabbat in every aspect except for

using digital communication, which teenagers often justify by claiming addiction or

boredom. This indicates that observing Shabbat alone may not be sufficient to

prevent youth from resorting to their digital devices in the face of addiction and

boredom (Schiffman et al. 2023). The discovery is further consistent with the findings

of Thomas et al. (2016), which examined the perspectives of non-Jewish participants

on disconnecting from technology. The study revealed that adolescents were

considerably less inclined than other age groups to perceive any advantages from

unplugging, whereas emerging adults acknowledged a greater number of benefits in

comparison to adolescents.

Even within a religious framework, adherence to external rules is always a choice.

As is the case with all existential thought, individuals are persistently conscious of

decisions related to faith and religion. Tillich wrote about the struggle of choosing to

be accountable to God, while not relinquishing one's self. This idea is a fundamental

principle of many faiths, following the concept of "surrendering" oneself to a Higher

Power. This notion aligns with Jewish parenting principles and with participants'

insights that they needed personal life experiences. While they are taught the values

of the Sabbath, the discipline to disconnect from their pervasive technology must

ultimately come from within (Wyatt, n.d.).

As the participants transitioned from childhood to adulthood, they found that they

underwent a transformation, shifting from adhering to their parents' values to

engaging in self-reflection and pondering their own beliefs and ambitions. This

transition marked a journey towards independence, a search for personal identity,

and the setting of future objectives.
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During the era of Spinoza and Newton, the Path of the Just (Ibn Paquda, 1996) was

created with the aim of developing a unified religious philosophy that harmonises

faith, intellect, and emotions (Bloch et al., 2018). Rabbi Bachya ibn Paquda, a

medieval scholar, acknowledged the significance of introspection in attaining

coherence between an individual's convictions and sentiments. If acknowledging

introspection as a valid means of addressing existential distress is the initial stage in

bridging the gap between psychological endeavours and religious principles, then

integrating emotional labour into religious beliefs could be the next step. These

results corroborate the findings of the participants, indicating that when adolescents

initially received smartphones and had to detach from them on Shabbat, they

experienced existential anguish. However, as they grew older and more

knowledgeable about their Jewish identity, they utilised Shabbat as an opportunity

for introspection, contemplating its significance and their religious ideals and values.

5.3.5 Main Findings - Living Without Technology

5. Living Without Technology

The findings of this section emphasise the importance of established routines during

Shabbat, particularly the significance of rituals that are integral to the day's structure.

While some participants recognised the significance of religious rituals, such as

studying sacred texts and attending synagogue services, all participants

acknowledged the relevance of rituals associated with mealtimes, spending time with

family, and socialising as crucial components of the Shabbat experience. These

rituals facilitate the process of digital detox by providing alternative activities to

replace the time spent on technology. According to Fishbane (1995), the appropriate
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inner state can only be developed and realised through ritualised actions. These

actions should be performed with joy and should also generate joy.

The observance of Shabbat, a weekly religious practice/ritual among observant Jews

on Friday evenings, is one of the oldest continuing family traditions. Scholars have

argued that the practice of Shabbat is a contributing factor in the resilience of Jewish

families in the face of repeated anti-Semitic attempts to dismantle Judaism and the

Jewish people (Marks et al., 2017b). In her interviews with 30 families, Marks et al.

(2017b) further supports the notion that family meals are instrumental in creating a

unique and meaningful Shabbat experience.

According to religious existentialists, the purpose of faith is to foster a sense of unity

among individuals through the use of rules, rituals, and doctrines. These elements

provide followers of a particular faith with a means of connecting with one another,

and through these connections, they are also connecting with the wider world -

coming as close to the Creator as possible within the bounds of human existence

(Wyatt, n.d.).

In a study by Roberts and Koliska (2014), 891 students were subjected to a 24-hour

digital detox, which revealed that many of them struggled to function without ambient

media, as it had become an integral part of their daily lives. Participants specifically

struggled with managing their routines without the use of technology, such as music,

alarm clocks, and asking for directions. However, the participants in the present

study have become accustomed to their weekly digital detox, having practised it

consistently each week. As a result, they have learned how to live both with and

without technology and have developed strategies for managing their daily routines
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during the detox. Participants did not report any difficulties with tasks such as waking

up or asking for directions, as these aspects of their routine were not perceived as

problematic. Another possibility might further suggest that the Shabbat day is

structured differently than weekdays, with distinct routines and requirements that do

not rely on technology in the same way as other days.

This theme portrays the participants' narratives with regard to their feelings of

addiction towards their phones. Researchers have been actively investigating

whether Internet or technology addiction meets the criteria for a clinically significant

condition that merits inclusion as a diagnosable disorder in the Diagnostic and

Statistical Manual for Mental Disorders (DSM-5) (Association, 2013). Although the

latest version of the DSM does not acknowledge Internet addiction as a mental

health disorder, Internet Gaming Disorder was identified as a condition requiring

further examination. Despite not being recognised as a diagnosis, participants in a

study by Morris and Pickens (2017) exhibited classic symptoms of addiction, such as

cravings, withdrawal, and dependence. The author summarises that regardless of

whether it is classified as a diagnosis, the study’s participants reported exhibiting

classic symptoms of addiction, similar experiences to those found in this study.

When it comes to behavioural addictions in digital domains, it can be challenging to

determine where to draw the line between typical, excessive, and problematic usage

(Ellis et al., 2019). Problematic usage should negatively impact normal functioning

and cause distress. For instance, abstaining from addiction-related behaviours, such

as drinking for heavy drinkers, can lead to changes in mood, anxiety, and craving

(Kardefelt-Winther et al., 2017). If abstinence results in changes across all three
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measures, it may reveal similar symptoms required for a new phenomenon to be

considered a genuine behavioural addiction.

In this study, participants experienced some addictive symptoms. However, during

their digital detox, their normal functioning improved rather than being negatively

affected. This supports that excessive technology use cannot alone be classified as

an addictive disorder.

This theme brought to light diverse experiences of Shabbat that influenced

participants' choices to uphold their digital detox. This underscored the notion that

attitudes towards Shabbat observance and the commitment to maintaining the detox

are subjective and individualised. Merleau-Ponty's observation was that we

experience the world through our bodies and that our consciousness is embodied

and perceptual (Moya, 2014). Our perception of the world is grounded in our own

individual interpretation and construction of it. Abigail, for instance, enjoys Shabbat,

and it is this enjoyment that motivates her to maintain her digital detox. She believes

that pleasure-seeking is a top priority for young adults, particularly among Gen Z

individuals. Shaul, on the other hand, is committed to observing Shabbat due to the

spiritual aspect and a sense of fear. For Leah, Shabbat is a sanctuary where she can

be herself, free from the overwhelming influence of her phone and the digital world it

represents. Schnall (2006) highlights that even within a specific denomination, such

as Orthodox Jewry, there exists a diverse group with many subgroups. Members of

these subgroups vary in their language, diet, worldview, dress, and even religious

practices to a greater or lesser extent. Jewish teachings throughout the ages are

vast and the lived experiences of Jews varied.
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Serving God can be accomplished in different ways, including personal prayer,

religious motivations, attachment to God, and social support (Schiffman et al., 2023).

Among 1,849 Israeli Jews, Levin (2013) found that personal prayer was associated

with elevated life satisfaction and well-being, while synagogue attendance and

formal prayer were not. In a cross-sectional study, Lazar (2015) reported that the

quality of prayer predicted elevated life satisfaction more than attending formal

prayer did. For non-Orthodox Jews, religiosity was found to be associated with

coping with health difficulties through social support (Pirutinsky et al., 2011). These

studies suggest that individuals find varying satisfaction in their ways of serving God,

with internal components of religiosity being more reliable predictors of flourishing for

some but not others.

Positive psychology literature generally incorporates two types of happiness, each

rooted in Greek philosophy: hedonism, concerned with pleasure, comfort, and

enjoyment, and eudaimonia, focused on pursuing complex goals that are meaningful

to self and society (Fave et al., 2010). The Hebrew Bible, rabbinic works, and later

Jewish philosophical writings reflect different paths to happiness. (Pelcovitz &

Pelcovitz, 2014). Sacks (2014) notes that Judaism involves pursuing holiness rather

than happiness. While happiness may result from living according to God's will, it is

not the ultimate aim. These Judaic notions of happiness provide a counterbalance to

the dangers of self-absorbed, hedonic happiness. Research and practice in this area

is likely to be most fruitful when acknowledging the individual and contextual nature

of happiness, along with its varied sources and expressions. The diversity within the

Jewish conceptualisation of happiness incorporates elements of pleasure and

enjoyment and integrates them into a larger framework of meaning and

self-transcendence (Schiffman et al., 2023).
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5.4 The Four Dimensions Criteria

To ensure trustworthiness, Lincoln and Guba (1986) developed a rigorous set of

criteria in qualitative research referred to as the Four Dimensions Criteria (FDC).

These criteria, namely credibility, dependability, confirmability, and transferability, are

integral to maintaining the quality and validity of qualitative research (Forero et al.,

2018). Guba and Lincoln (1989) later introduced the concept of authenticity in their

subsequent work.

Several researchers have recognised establishing credibility as a fundamental

indicator of robust qualitative inquiry (Lincoln & Guba, 1985; Lincoln et al., 2011;

Bean, 2007). Credibility can be enhanced by providing thorough details about the

study, such as its methodology, data collection procedures, and participant

characteristics, along with offering contact information for the researcher (Saylor

Academy Open Textbooks & Saylor Academy, 2022). Participants in this research

were provided with detailed explanations of the research, accompanied by

comprehensive participant information forms that contained all relevant details about

the study and the data collected. Additionally, participants were given a debrief form

to ensure clarity and transparency throughout the research process. Credibility is

additionally enhanced by findings representing participants' experiences and also

include prolonged engagement with participants and with the study (Forero et al.,

2018). This was done in the interviews by regular checking in with interviewees and

regular, ongoing engagement with the data.

Dependability ensures that the findings of the qualitative inquiry can be replicated

(Lincoln & Guba, 1986). To achieve this, a detailed description of the study methods
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was provided, and an audit trail was established to facilitate stepwise replication of

the method. Qualitative researchers strive to develop and implement methodological

strategies to ensure the trustworthiness of their findings (Roberts & Priest, 2010).

Reviewing interviews and transcripts many times and paying attention to detail,

which is part of organic inquiry, helped improve dependability. A way to ensure the

dependability of one's research is to organise all data in a manner that allows

someone to follow a clear and coherent chain of evidence, leading from initial

documentation to the final report (Yin, 1989). In this study, the methodology and

method are outlined in a step-by-step process. They are appropriately ordered and

easy to follow, enabling others to verify the chain of processes. This was done

through regular reflection to ensure they were carried out in line with requirements.

Confirmability pertains to the assurance that both the data and interpretations of the

findings are not mere products of the researcher's imagination but rather derived

directly from the data itself. Enhancing confirmability becomes more manageable

through a transparent report of the findings, accompanied by clear indications of

reflexivity. This transparency allows for a thorough evaluation of the confirmability of

the research. Critical self-reflection is a process that involves introspection and

examination of one's own biases, preferences, and preconceptions as a researcher.

It also encompasses reflecting on the research relationship, including the dynamics

between the researcher and the respondents and how this relationship may

influence the participant's responses to the interview questions. (Lincoln & Guba,

1985). According to Smith et al. (2022), the IPA researcher makes sense of the data

by engaging in a process of interpretative engagement, which involves

understanding the participants' own accounts of their experiences in a double

hermeneutic process. In qualitative research, reflexivity plays a crucial role in
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upholding transparency and ensuring the overall quality of the study (Korstjens &

Moser, 2017). To ensure consistency and transparency in the interpretation of data, I

have presented extracts from the participants to provide a transparent evidentiary

base. This enables the reader to check the evidence supporting the claims made.

One of the strategies for ensuring the trustworthiness of the findings is to recognise

any personal biases that may have influenced the results. In qualitative analysis, it is

crucial to demonstrate sensitivity to the data by carefully considering the meanings

generated by the participants. This involves abstaining from imposing predetermined

categories onto the data and instead thoroughly examining the data. The researcher

subsequently derives meaning from these categories through their interpretation. By

adopting this approach, the analysis can capture the nuances and complexities of

the participants' experiences rather than imposing external labels or interpretations

onto them (Yardley. Y, 2017). As a researcher who observes Shabbat, I recognised

the potential for pre-conceived notions about the digital detox on Shabbat to limit the

scope of this study. To mitigate this potential disadvantage, I collaborated with my

supervisors and engaged in a consistent reflexive process throughout the research.

These processes involved being mindful of my biases, reflecting on how they might

affect my interpretation of the data, and taking steps to reduce research bias. By

doing so, I aimed to ensure that the study captured the participants' experiences as

accurately as possible. Another strategy for ensuring the trustworthiness of a study is

to acknowledge any biases in sampling. In this particular study, the subject matter

necessitated a biased sample, and inclusion and exclusion criteria were used to

maintain homogeneity and control for confounding variables as much as possible.

For diversity within the biased sample, I included individuals of both genders, and
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each participant's experience was subject to independent factors that make them

unique, such as their personalities and environments.

Transferability aims to expand the extent to which the findings can be generalised or

applied to different contexts or settings. It involves demonstrating the applicability of

the research study's findings to other contexts, such as similar situations,

populations, or phenomena. Strategies for enhancing transferability encompass the

utilisation of thick description. This entails providing comprehensive descriptions not

only of the behaviour and experiences but also of their surrounding context. By

offering such rich contextual details, the behaviour and experiences can acquire

meaning and become comprehensible to an outside observer.

In order to establish authenticity, researchers undertake various processes to ensure

the credibility of the findings, both in terms of participant's experiences and the

broader implications of the research. Authenticity, encompassed within the broader

framework of establishing trustworthiness in an inquiry, goes beyond selecting a

meaningful research topic and also considers the potential societal benefits of the

project (James, 2008). When choosing IPA as the analytical method, my primary

goal was to focus on participants' accounts and not be drawn into creating themes.

During the analysis stage, I made a conscientious effort to avoid solely focusing on

similarities between accounts, which could be tempting. Instead, I paid equal

attention to the divergent qualities of experiences, even when the same participants

appeared to contradict themselves. This allowed me to capture the richness and

detail of participants' experiences while avoiding oversimplification.
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5.5 Implications for Counselling and Therapy

Morris and Pickens (2017) suggest that pervasive use of technology means today's

therapist will work with clients impacted by the role technology plays in their lives and

relationships. Since technology plays a significant role in the daily lives of most

clients, it is crucial for clinicians to investigate whether technology usage may be

contributing to their presenting issues or if "unplugging" could be advantageous for

specific clients based on their therapeutic objectives.

Therapists can incorporate two brief questions into their routine intake forms to

assess the impact of technology on their clients' lives: "Is the utilisation of technology

by family members perceived as problematic for either individuals or the family unit?”

and "What effects do you believe technology usage has on you or your family

members?” “Please mention both positive and negative consequences." Therapists

may also utilise existing measures, such as the Technology Interference in Life

Examples Scale (McDaniel & Radesky, 2018) to evaluate the impact of technology

on their clients. If the therapist suspects that a family member is experiencing

excessive technology usage, Young's (Widyanto et al., 2004) Internet Addiction Test,

a validated assessment tool for Internet addiction, can help determine whether the

usage is clinically problematic. The term "Internet" can be replaced with any form of

technology that is reported to be problematic, such as cell phones, online gaming, or

social networking sites.

Morris and Pickens (2017) further suggest that therapists should also consider

educating their clients about the various outcomes associated with technology use,

such as overuse, problematic or pathological use, and usage in specific social
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situations. This necessitates that therapists stay up-to-date with research in the field

of technology. For instance, if a parent brings their child to therapy due to concerns

about their technology usage, the therapist should be able to discuss recommended

levels of use, assess for problematic levels of use, and be aware of potential

negative outcomes. Such discussions should also include an evaluation of the

parents' usage, particularly during the time spent with their children. Moreover,

therapists may encounter families that feel disconnected, and while there may be

multiple underlying factors, inquiring about technology usage may be advantageous

since children report feeling disconnected from their parents when they use

technology, and couples report similar issues in both co-parenting and spousal

relationships (McDaniel & Coyne, 2014; Radesky et al., 2014). Therapists can

encourage clients to discuss their perspectives on technology usage within the

family. Finally, therapists should not overlook the potential positive effects of

technology usage. Families may discover new ways to bond and spend meaningful

time together while engaging in multiplayer online games or other forms of group

entertainment.

Based on my experience as a couples counsellor, couples frequently complain about

feeling ignored during shared leisure time or at the dinner table, primarily due to one

partner being engrossed in their phone. This distraction caused by technology leads

to a gradual sense of disconnection, with couples feeling less close to each other

and perceiving a lack of prioritisation in their relationship. Similarly, children

experience similar disconnection from their parents, as emotional nurturing takes a

backseat to technology. Through psychoeducation, we can teach our clients to set

aside time each week to focus solely on their relationship, where spending time

together and feeling connected is a priority. This will require a fixed time that is
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dependable, can be planned for, and can be eagerly anticipated to focus on each

other. By doing so, relationships and bonds can be strengthened, and couples can

rely on each other to be present at an agreed-upon time, just as children can count

on their parents. This can improve overall well-being for families, as they carve out

dedicated time to connect with each other and prioritise those relationships.

The relationship between a counsellor and client appears to go beyond any specific

intervention approach. Most counsellors subscribe to the principle that it is the

relationship itself that heals (BACP, 2022; Badenoch B, 2008; Scott et al., 2009;

Society, 2019), but this can sometimes be overlooked. The current cultural shift

towards digitised communication and objectification of interpersonal contact raises

the question of whether the next generation of counsellors will still prioritise the

sense of "presence" in the therapeutic relationship that is integral to counselling.

From my own perspective, a counsellor's ability to engage in meaningful

interpersonal contact is more crucial than ever. Counsellors view the client-counselor

relationship as the cornerstone of all therapeutic progress because it affirms human

connection, validation, and participation (Webmaster, 2019). As counsellors, we

possess the power to confirm our clients through the process of inclusion, offering

them a relationship that can help to heal the wounds of past missed connections. To

effectively encourage our clients to move from a surface-level stance to a more

authentic state of participation and "being," we must relate to them as an I to a Thou

(Martin & Cowan, 2019). Within our limited sphere of influence, we can work towards

fostering a more compassionate and humane world. As counsellors, we must keep

this objective in mind even as we aim for greater technical efficiency within a mental

health "service delivery system" that may not completely align with our broader goals

(Scott et al., 2009).
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5.6 Implications for Society

The implications of this study for society are significant. Practising a digital detox for

a day a week is accessible to anyone, and it can contribute to the well-being of

individuals, families, and communities without incurring out-of-pocket costs or

requiring special knowledge or equipment. For some, a more realistic starting point

may be setting aside short intervals of regular time to enjoy nature, do restful

activities, spend time with loved ones, or introspect without the distraction of

technology. In even the busiest households, it is possible to designate one

technology-free meal per week. This provides an opportunity to prepare a meal

together and engage in conversation, even amidst a packed schedule.

The prevalence of technology has given rise to a novel challenge, an emerging

phenomenon that has not been experienced before. The study findings revealed that

the ability to observe Shabbat came with maturity and comprehension. It became

evident that for half of the participants, refraining from using their phones throughout

the entirety of Shabbat was only achievable once they reached this developmental

milestone. In order to maintain strong relationships with their children, parents and

teachers must exhibit understanding and patience until the teenagers are ready to

willingly embrace Shabbat. This understanding and support are crucial for fostering

an environment where teenagers can gradually transition towards embracing

Shabbat at their own pace.

Jewish communities can make further efforts to support Jewish individuals or

families who want to incorporate Shabbat into their lives for those for whom

Shabbat-keeping is unfamiliar. Jewish educators and parents can be more mindful of
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the challenges that younger generations face due to the addictive nature of

technology. This realisation underscores the importance of making the general

Shabbat experience a counterbalance to the thrill of technology. Families and

communities should consider how Shabbat is spent, particularly with regard to the

activities available for children and adolescents, to prevent boredom and breaking

Shabbat. Predictability is also important so that younger Shabbat keepers can look

forward to planned activities and festivities, and parents can model their own

enthusiasm for Shabbat to avoid making the digital detox seem like a burden.

5.7 Strengths and Limitations of the Study

The IPA methodology used in this study has a limitation in making general claims, as

it aims to explore perceptions and understandings of a particular group in their

setting rather than uncovering what occurs in all settings. Nonetheless, IPA should

be considered in terms of theoretical generalisability, where readers can connect the

findings with existing literature and their own experiences (Smith, 2003). Although

IPA is not opposed to general claims, it emphasises the gradual accumulation of

similar studies to make stronger general claims. This study had a small sample size

of 8 participants, which can raise questions about the transferability of findings

(Charlick et al., 2016). The specific characteristics of the sample, consisting of

individuals aged 18-24 years old who are single and living at home, represent a

particular group. It is important to acknowledge that the findings may vary for young

adults in relationships or those who no longer reside at home. These factors restrict

the transferability of the findings to a broader population. However, in IPA research,

prioritising depth over breadth is preferable. Analysing fewer participants in greater
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depth is preferable to a broader, superficial, and descriptive analysis of many

individuals (Hefferon & Gil-Rodriguez, 2011).

As the sole researcher, there is a possibility that I may have missed certain

perspectives or areas that another researcher might have explored while analysing

the data or identifying implications. One of the strengths of this study was my

personal observance of Shabbat, which helped to establish trust and rapport with the

participants. This allowed the participants to feel comfortable and share their

experiences freely without having to explain Hebrew or Yiddish terms to me.

Conversely, this might have led to a limitation as my own established ideas about the

digital detox on Shabbat might have influenced the data. These are reflected in the

reflexive sections of this study.

It is noteworthy that there is currently no systematic review available on the

effectiveness of digital detox on changes in mental health or relationships, and the

existing literature only comprises isolated findings (Radtke et al., 2021). Due to the

diverse methods of implementing digital detox, such as restricting access to certain

apps or limiting usage during specific hours, it was not feasible in this study to

examine each approach individually. As a result, the findings of this study may

provide an incomplete picture of alternative digital detox interventions. This study

specifically focuses on the particular digital detox experience undertaken in the

research and is not a comparative analysis of other detox methods. Therefore, this

study's findings on the experiences of a digital detox over Shabbat are significant

and contribute to the limited literature on the topic.
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Despite the sampling bias, the study's inclusion of a diverse sample of both men and

women enriched the study with a variety of viewpoints. Initially, recruiting male

participants was challenging, but efforts were made to include them, providing a

broader range of perspectives (Radtke et al., 2021).

5.8 Future Research Directions

Of the nearly 15 million Jews worldwide, more than four-fifths live in the U.S. and

Israel (Delle Fave et al., 2011). Depending on how the term "Jewish" is defined, there

are approximately 7 million Jewish individuals in the U.S. (Sheskin & Dashefsky,

2020). According to current estimates, around 37% identify as Reform, 17% as

Conservative, 9% as Orthodox, 32% as nondenominational, and 4% with smaller

denominations (Mitchell, 2022b). This study focuses on the experiences within the

9% of Orthodox Jews residing in the UK. Future research could benefit from

exploring whether Jews from different denominations and countries have distinct

experiences regarding unplugging on Shabbat.

This study has recognised Shabbat as a 25-hour weekly reprieve from technology. It

is important for future research to investigate the effects of a weekly digital detox on

individuals and families beyond Shabbat. Additionally, while the participants in this

study reported experiencing immediate benefits from their decision to unplug,

long-term outcomes were not explored, which should also be considered in future

research. It may be further valuable for researchers and clinicians to investigate the

efficacy of weekly "unplugging" from all technology in mitigating specific individual,

relational, or familial issues. There is limited research on character strengths within

the Jewish population (Schiffman et al., 2023); therefore, future studies may explore
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how individuals with different personalities perceive their experiences of digital detox.

Future research might also benefit from a comparison study between male and

female participants who observe Shabbat.

It is important to consider the homogeneity of the group and its potential impact on

their adherence to digital detox on Shabbat. Notably, within this sample of young,

single adults living at home, half of the participants acknowledged breaking their

digital detox. However, it is crucial to recognise that results may differ for individuals

in dysfunctional or troubled families, single-parent or blended families, areas located

far from Jewish communities, or those with learning or physical disabilities. Exploring

these factors could yield different patterns of digital detox practices on Shabbat

within these specific contexts.

5.9 Reflexivity and Conclusion

Reflexivity played a crucial role in this qualitative research study, and in addition to

reflecting on my experience of the digital detox on weekdays, I also had the

opportunity to experience it in real-time each week on Shabbat. This allowed me to

further contemplate my own and my family's experience of the digital detox.

I make a conscious effort to focus on my home and family during Shabbat and this

process begins when I switch off my phone. I experience a transitioning akin to the

two worlds that was conveyed by participants. From that moment, the digital detox

begins and work commitments are set aside until the following evening. At times it

has been difficult when something important is remembered during the detox period

that needs technology to address or when there’s a desire to buy something or look
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something up online, but the commitment to Shabbat has always been a priority.

These feelings resonated with the simultaneous relief at turning off from ‘the world’

whilst noticing that there were also underlying feelings of anxiety associated with

digital disconnection.

During interviews, I was conscious of bracketing my own feelings about Shabbat to

be open to hearing about theirs. On the other hand, my underlying innate knowledge

of Shabbat was essential in allowing me to conduct the interview and hold the space

from a position of shared understanding of the experiences and practices of Shabbat

and the digital detox within it. An example of where I was conscious of my own

experience of Shabbat whilst openly listening to my interviewee's experiences of it,

was in learning how the digital detox was experienced as a unique opportunity to

bond with family. Whilst I approached the interview from the perspective of a mother

within the family, I aimed to understand how my participants, who were the children,

were experiencing one another in a parallel experience.

During my upbringing, smartphones were nonexistent, and the internet only gained

popularity when I reached adulthood. Consequently, it was a new experience for me

to explore what it might be like for individuals who grew up as avid internet users and

then having to completely abstain each week from this powerful tool during their

formative years. I dedicated considerable time to contemplating this scenario, as it

allowed me to contextualise my own positive feelings towards Shabbat, which I

realised were accompanied by far fewer challenges compared to what I discovered

among my participants. This process encouraged me to acknowledge both the

similarities and stark differences in our experiences.
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As I conducted interviews and delved deeper into the subject, my sympathy for the

challenges faced by the younger generation grew significantly. Initially, I had not fully

grasped the extent of these challenges when I embarked on this research

endeavour. Growing up, observing Shabbat was simply a normal expectation for me.

In terms of entertainment and combating boredom, there was minimal disparity

between Shabbat and weekdays, as our household had limited technology and

certainly no personal devices. This realisation prompted me to contemplate the

generation gap and how the insights gained from this study on technology could

potentially shape our approach to parenting, considering the immense challenges

faced by the younger generation.

Parenting is an essential aspect of my life, and I have been practising it for over two

decades. My interest in parenting, combined with my passion for an integral part of

my religion, Shabbat, led me to conduct this study. It explores how children are

taught to live Shabbat, which largely informs how they experience it as young adults.

The impact of Shabbat is felt by all the family not only on Shabbat itself but during

the whole week as bonds and connections are continuously strengthened and the

‘real’ world with ‘real’ people is fully experienced at regular and predictable intervals

in a format and routine that is foreseen and prepared for. Shabbat is an integral part

of my Jewishness because there are days that lead up to it in preparation and

anticipation and days of winding down from it until it arrives again the following week.
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By introducing myself as a therapist, I aimed to create an environment where

participants felt comfortable and assured that I work closely with mental health

issues and value hearing a wide range of experiences. This approach potentially

encouraged participants to be open and candid with me, knowing that they could

freely share their perspectives. Despite creating a relaxed and non-judgmental

atmosphere during the interviews, there may have been a hesitancy among

participants to openly discuss instances when they broke their digital detox on

Shabbat. This reticence can be attributed to the significant importance of observing

Shabbat for Jewish individuals, as it serves as a cornerstone of the Jewish religion.

While half of the participants acknowledged breaking their digital detox during their

teenage years, it remains unclear if more participants refrained from admitting such

experiences. It would be noteworthy to explore the implications if more than half of

the sample of Orthodox Jewish Generation Z individuals were unable to strictly

observe Shabbat during their teenage years. These findings can provide valuable

insights for individuals and researchers interested in this topic.

As a therapist, much of what I encounter are problems and ailments associated with

being human in the present world. Stress as a result of the pace of life,

overwhelming responsibilities, depression and sadness, eating disorders, loneliness,

and problems in relationships, to name but a few. Of course, technology isn’t the root

cause of all of these problems, but it did make me think about the role technology

plays in how we work, think, relate to our bodies, our image and how we apply

meaning and authenticity to our lives. I have been encountering clients who have lost

relationship skills and are often more influenced by messages on their mobile

phones than by the people in front of them. I wanted to learn what the conditions are

that allow for the possibility of human connectivity to happen similar in some ways to
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how it is experienced in the therapy room. For some clients, it’s the only hour in their

week that they experience undivided, full attention and connection with another ‘real’

person not in the virtual world. This made me curious about how as an observant

Jew, I and my family, who fully engage with technology for six days a week, take a

step back every Friday night and Saturday for a full 25-hour period of total digital

detox where we are allowed and encouraged to just ‘be’ with ourselves and others.

The purpose of this thesis was to explore an aspect of my Jewish identity by

collecting data that could be valuable not only to Jewish individuals interested in the

digital detox aspect of their Shabbat observance but also to anyone curious about

taking a weekly break from technology and the underlying factors that facilitate it.

This brought me to think about the transferability of this study to other populations. I

have thought a lot about whether and how the digital detox can be separated from

the context of Shabbat and it seems to me that it is Shabbat that supplies the

requisite conditions to make it possible. The particular conditions pertaining to

Shabbat that make the digital detox possible underlie this research.

‘The technologies of image make near what was once too distant to be seen,

and they give us distance on what was too near; they allow us to speed up

what was previously too slow to appear, just as they can slow down and make

visible what once was too fast’ (Taylor et al., 2021, p. 2).

This statement describes how technology has transformed our relationship with the

world around us, technologies that have made it possible to bring distant objects and

places closer to us, allowing us to see things that were once out of reach. At the

same time, they have also created a sense of distance between us and what is
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physically close to us as we become absorbed in the digital world of images and

screens. The statement also suggests that technology has the power to speed up

and slow down our perception of time. It can accelerate the pace of information and

communication, making things that used to take a long time to appear suddenly

appear instantaneously. Conversely, it slows things down and makes visible what

was once too fast for us to perceive, such as the subtle changes in facial

expressions or body language that are easily missed in face-to-face interactions.

Overall, technology has fundamentally changed how we interact with the world

around us, both in distance and time. While these changes have brought many

benefits, they have also created challenges and complexities that we must navigate

in our daily lives. Engaging with the digital world for six days a week while

intentionally disconnecting for one day a week might be a way of accommodating

diverse experiences of time, space, and relationships.

"The Sabbath is a day of rest, of mental scrutiny and of balance. Without it the

workdays are insipid. " (Chaim Nachman Bialik, 1873-1934)
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