Thesis of Bernhard N. Cohn

EARLY GERMAN PREACHING IN AMERICA

Sermons and homiletic discourses by immigrant rabbis and
preachers of the nineteenth century form a hitherto untapped
mine of information on the shaping of American Judaism. Not
only has this type of source material been neglected by his-
torians, but itsvalue and importance have been underestimated.
In spite of the fact that quite a number of early American
sermons are available in print, to the best of my knowledge no
attempt has ever been made to penetrate tho ideas of the
preachers and reconstruct and analyze the religious situation,
its problems and needs, as reflected in these most revealing
contemporary documents.

In 1945 Rabbi Adolph Kober, at my suggestion, compiled a
provisioral bibliography of‘"Amaricm Sermons in the German
Language, which was published in Historie Judaica, VII, 131-134.
To Mr. Cohn I assigned the task, first, of supplementing and
completing this bibliography, then of reading all the material
in order to derive from it not only a history of the American-
Jewish sermon, but alsc all the information that might throw
light on the struggle to maintain and adjust religious lire
among the Jewish pioneers of the nineteenth century. All this
was to be done against the general historical background, i.e.,

the religious, social, educational, and economic conditions of




the immigrants as well as those existing in the American scene.
Contemporary problems and ideas and the character of the source
material were to be impressed on the reader by quotations from
sermons or by abstracts of their essential thoughts.

Mr. Cohn has discharged the task which he was given extreme-
1y well. His bibliography offers many sermons not listed by
Eober, He has read and digested this voluminous materisl in
the German language. Conscientiously and with good historical
judgment he has depicted the several rabbinic persomalities,
their reaction to the American scene and to American Jewry which,
to some extent, was conditioned by their European background.
The struggle for religious reform, the ideological bases as well
as the ritual and ceremonies mirrored in the sermons, are in-
terestingly and critically discussed. Chapter 5 deals with the
sermon from a hm:totic-h_istorleal point of view. The author's
general conclusions, sum_arizod in Chapter 6, are of particular
importance for the history of the Reform movement in America.
They open up vistas that were closed to Philipson, who did not
"avail himself of this type of historical source.

There 1_3 no doubt that Mr., Cohn has done an excellent
plece of work. The method of using sermons as raw material
for American Jewish history, suggested and outlined by me, has
proved worksble snd successful. Moreover, through his analy-
sis Mr. Cokn has provided additional proof of the thesis de-
veloped in my history course, namely, that the American Reform

movement 1s not merely an offshoot and contimuation of German
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Reform; it is a gemuinely American development that can be
understood only against the background of the American scene
and the period in which it took place.
Cohn's thesis 1s an original and welcome contribution to
the history of the development of American Judaism. I intend
to publish it, with some minor supplements and improvements, in
Historia Judaica. It will make informative and interesting

reading for every Reform rabbi. MNoreover, conservative and
orthodox rabbis will derive from it a better understanding and
appreciation of the growth and achievement of Reform Judaism
in America in the nineteenth century. !
In my opinion, the thesis merits acceptance "with honors."

New York City

February 8, 1953 / ‘
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FOREWORD

This paper had its origin in a suggestion by
Prof, Guido Kisch of the New York school of the H.U.C.-
Jd.I.R. to further develope part of an article by Dr.
Adolf Kober which appeared in October 1945 in Historia
Judaica.

The author of this paper mskes no pretensions
that his bibliography is exhaustive although it most
probably is the most extensive of its kind. He has used
all agvailable material at the libraries of both schools
of the HU.C.-J.1.R., the New York Public Library, as
well as the libraries at the Jewish Theological Seminsry
o America, Columbia University, New York University
and Temple Emanuel, The American Jewish Archives in
Cincinnsti contain only one sermon in manuscript form
which wes put at the writer’s disposal.

A word about the translation. Except for two
or three instances which are mentioned in the notes, the
translations are my own. They are literal except for
occasional passages where, for the sake of clarity , I

decided to preserve the meaning more than the text., I
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might note that I have chosento translaste the German
"Lehre" as "teaching" 2s distinguished by the rabbis
from "Gesetz" or "law." In this choice I am following
the example of David Philipson and others. It is
possible to translate "Lehre" as "doctrin" or "dogmal
However, I believe that “teaching" is closer to the
spirit and meaning of the rabbis.

My thanks are due to Rabbli Edward Kiev and his
staff at the New York school, as well as to Rabbl Theo
Wiener and lirs. Selma Stern~-Taeubler both of Cincinnati,
for helping me assemble some of my material, Fineally,
my greatest share of gratitude belongs to Prof. Guido
Kisch for his generous help and guildance in the com-

pletion of this thesis.

Bernhard N. Cohn
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Chapter 1

Introduction and Background,

The object of this paper is to deal critically
with German sermons of the "pioneer Rabbis" who of-
ficiated in the United States between 1840 and 1879.1
This epoch is important to us not only because of its
associations with the origins of Reform Judaism in
the United States, but also because it covers one of
the most important periods in American history. 1t
is a period which saw the development in this country
of energies previoﬁsly unimaginable. It is a period
which, possibly more than any other left its imprint
upon the American scene. '

On the one hand the opening up of the West made
vast new tracts of land available for development,
and the men and women who answered the call of the
frontiers were the living testimony to the general
temper of the middle decades cf the 19th century.

The virile pioneer spirit "encouraged individual in-
itistive;... made for political and economic demo-

eracy;... roughened manners;... broke down conserva-



tism, and bred a spirit of local self-determination
coupled with respect for national authority."® on
the other hand, the rapid progress of the industrial
revolution also made itself felt as it attracted more
and more people to the urban areas and into the fac-
tories,

Since both these developments put a premium on
manpower, immigration began to play an increasingly
important part in the American economy. This need
for manpower was met by a corresponding desire of
many Central Europeans to leave their homelands after
severe economic failures and the collapse of the Revo-
lution of 1848. Among the new immigrants were a
considerable number of Jews.

Up to that time the elite of the Jewish community
in the United States belonged to the Sefardic congre-
gations, They had long established themselves in
Eastern and Southern communities and adhered strictly
to their own ritual. The title "rabbi" was unknown
to them. Instead, the leader of the congregation

was known as the Chasan, a teacher or prominent citi-

aw

zen whose duty it was not only to lead the congregation

in prayer, but also to perform the verious ritual




functions which he might be called upon to fulfill.
An additional duty which was heaped upon his shoul-
ders was the duty of delivering occasional sermons
and lectures.

However, as the result of the new immigration the
complexion of the Jewish community in the United States
changed completely. Between 1840 and 1860 the Jewish
population in America nearly tripled.® Since the
great majority of the immigrants gravitated toward the
cities along the expanding trade routes, the number of
active congregetions doubled and could be found in nine-
teen states and in the District of Columbia.?

The new congregations were generally formed along
lines of national origin, thus serving as social as
well as religious centers of activity. With very few
exceptions - the exceptions being Har-Sinai of Balti-
more and Emanuel of New York - they were Ashkenazlic
and Orthodox. For lack of rabbinic leadership, these
coangregations, too, wer: lead by Ghaéanim, who per-
formed the same functions as their Sefardic counter-
parts.s

In addition to being centers of religious and

social 1life, all the Synagogues, Sefardic and Ashkenazic
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alike, assumed a service function. They dispensed
charity, looked after the sick, and arranged for the
burial of the dead. However, in the early 1850's the
effectiveness of these functions was impaired by the
sudden, inordinate increase in the Jewish populstion.
Up to a point the numerous congregations had beén able
to care for the many poor immigrants, But soon their
number became so great that it was necessary, especially
in the larger cities, to found charitable institutions.
These were generally organized along unifunctionsl lines,
each Institution taking care of one specific need.®
These charitable institutions and benevolent societies,
of which there were eventually 35 in New York and 23

in Philadelphia, must have done an excellent job in
caring for the new immigrants, for in 1854 they merited
the editorial comment of two of the leading Eastern

newspapers to the effect that in New York and else-
where "not a single Jew requires relief®.”? In smaller
communitirs, however, charity, along with education,
continued to be a function of the Synagogue.

The establishment of the many independent chari-

table institutions had an adverse effect upon the Syna-

gogue. It was deprived of most of its service function




and consequently lost a great deal of prestige. The
Industrial Revolution had shown, among other things,
the effectiveness of the policy of the division of
labor and specialization, and the problem of how to
deal adequately with the immediate needs of the many
new immigrants, made this specialization in the field
of social welfare a practical necessity.

In the realm of education, too, the spirit of the
age conspired against the Synagogue. This was ‘the
era of equalitarianism and democratization® which had
as one of its aims the expansion and secularization of
the public school system. As might be expected, the
early Jewish schools were generally of the Talmud
Torah type. However, the depth to which this form
of education had sunk can be judged by the fact that
already in 1838 the otherwise striect and plous Isaac
Leeser supported the Sunday school plan of Rebecca
Gratz.? Under such conditions it was not surprising
that the attempts at all-day Jewish Parochial Schools
were generally short 1ived, 10 Only briefly, as a
result of the new immigration during the early fif-
ties, did the Jewish Parochial School enjoy a more

widesprsad popularity, and for & time nearly every




Synagogue in New York City had its own all-day school.
However, when in 1856, in answer to the democratizing
spirit of the time, the New York Board of Education
secularized its Public Schools, the Congregational
schoolrooms once more became depleted, and the ail-day
Jewish school vanished as suddenly as it had come into
being.ll

It was to congregants living under conditions
such as outlined above, that the "pioneer rabbis" had
to address themselves upon their arrival in America.
VWhat they said and what they preached reflects not
only their concern with the state of American Jewry,
but a2lso the enthusiasm with which they took advantage
of the newly found opportunity to speak their own
minds. In a sense, this paper will deal with the
influence exerted upon emancipated American Jewry,
living in a climate of intellectual freedom, by re-
ligious leaders who, having been stymied by social
and relig.ous reaction in Europe, were now free to

test their ideals on virgin soil.




Chapter 2

The Rabbis Arrive.

The honor of being the first rabbi to practice
his profession in America falls to Leo Merzbacher
(1809 /Is42/ 1856) .1  This much forgotten pioneer
was probably more influential than is generally thought.
Though by no means an orator of any importance - pro-
bably due to his ill health - lNerzbacher made the most
of the scant fourteen years that he was permitted to
minister in New York. He was one of the founders of
the B'nael B'rith and the Loyal Order of the True Sis-
ters, as well as a guiding light of the Harmonie Club.
Most important of all, for the last ten years of his
l1ife Mergbacher was the first rabbl at Temple Emanu-El.
While occupying this pulpit he wrote his own prayer

book, Seder T'flllah, through which he exerted a con-

siderable i..fluence on the development of the Reform
liturgy in America.?

Merzbacher forms the vanguard of a steady stream
of rabbis and reverends who, like him, found it in-
creasingly difficult to pursue their calling in Europe.

-7 -




Among the earlier arrivaels we find Elksn Cohn of Albany,
Rabbi Kalisch of Cleveland, Bernard Illowy snd Henry
Hochheimer, as well as the "constant Reverend" James
K. Gutheim (1817 /c.1845/ 1886) in whose honor it may
be relsted that he never assumed the title "Rabbi" or
"Rev. Dr." for the simple reason that he was neither.
Gutheim was the earliest advocate of the English ser-
mon, preceding even Isaac Mayer Wise in that depart-
ment, and was an orator of popularity and note.®

Into this same group of rabbis who left Europe
before 1853, fall the names of Max Lilienthal (1814
/18457 1882) and Issac Mayer Wise (1819 /I846/ 1900)
whose 1life long associstion is one of the legends of
American Reform. Lilienthal, who at 31 was already
well known as an educstor and did much to further
Jewish educstion in Americs, was according to the
testimony of his closest friend a "puritanic, pro-
foundly moralistic and edifying [breacher in the
very spirit of Dr. [?ottholé] Salomon of Hamburg."4
Issac Mayer Wise, the originator of the Friday evening
lecture, also introduced the philosophical sermon and
historicsl discourse, according to his own accounts.®

Both found it necessary to immigrate to Americsa when




pressures abroad became too great. Lilienthal's
failure in Russia, coupled with an attempt to convert
him to Greek Catholicism, proved to him the futility
of staying in Europe, while the moderate reformer
Wise was in constant conflict not only with the
Austrian government but also with his conforming
rabbinical superiors. Europe's loss was Judaism's
gain.5
Early American German homiletical literature
received its most important contributors in 1854
and 1855 with the arrival of Bernhard Felsenthal
(1822 /18547 1908), Liebman Adler (1812 /18547 1892)
and David Einhorn (1809 /I855/ 1879). Of the three
only Einhorn was an ordained rabbi. Liebman\ Adler
and Felsenthal werc educated as teachers and started ,
their careers in America as such. Felsenthal, who
became the most active spirit in the early develop-
ment of Reform in Chicago, was a speaker with a natur-
al appeal who lacked all the oratorical trappings that
were common in his day. Though at first a radical
reformer of the shading of Einhorn, he later parted

company with his colleague on a number of issues.




Like Einhorn, however, Felsenthal felt himself a
spiritual German, though racially he considered him-
self a Jew, and politically an American.”

Undoubtedly the most gifted orator in the American
Jewish pulpit of the nineteenth century was David
Einhorn. Already a leading figure in the history of
Reform in Germany, he continued to be the spokesman
for radical Reform after his arrivel in America. A
brilliant speaker and a fiery perscnality motivated
by the deepest convictions of social justice and re-
ligious progress, Einhorn virtuslly made his pulpit
a spiritual totalitarian with his biting irony and
his uncompromising ethical idealism. It is strange
that the biography of this amazing personality still
remains to be written.®

Compared both to Felsenthal and to Einhorn,
Liebman Adler seems rather mild and meek. Coming to
America in the hope of finding a better home and future
for his children, Liebman Adler settled first in De-
troit and then in Chicago, where he died 31 years
later, He was essentialiy a Mendelsohnian, a more
conservative influence who opposed the preachment of

higher Biblical criticism as misleading for the public,
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and bound himself to a more literal interpretation of
the text. No one ever seems to have had trouble in
trying to grasp the meaning of his words. His ser-
mons were completely unsophisticated being delivered
in cordial and simple language, and pervaded by a calm
and tranguil apirit.g

Like Einhorn, Samuel Adler (1809 /1857/ 1892),
who was next to arrive, had been touched by the spirit

nabfarical conforiuatt

of the German sy«ukhof the fourties., In his 17
years as the active senior rabbi of Temple Emanu-El
he proved himself a vigorous speaker and a staunch
supporter of the Eastern wing of American Reform.
Samuel Adler 1s the first of a number of more serious
ac*ademici&na some of whom, iike Mielziner, Jastrow,
Kohler, and the gremmarian Salomon Deutsch, made
noteworthy contributions to scholarship.10

Moses Mielziner (1828 /18657 1903) was a Tal-
mudist of great stature. A student of Zunz and Hold-
heim, Mielziner was driven to Copenhagen by the German
state reaction. There, before striking out across

the ocean, he received his ordination from the chief

rabbil of Denmark Dr. A.A. Wolff. As an advocate of

a more moderate Reform he supported the position of

I.M. Wise in his struggles with Einhorn.ll
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The moderate wing obtained additional support
with the arrival of Adolph Huebsch (1830 /18667 1884).
While MieIziner was receiving his inspiration from the
German scholars)ﬁuebsch, who was an Hungarian, was in
close contact with Rappaport and Wesael#y in Prague
where he had gone to study in 1848, In 1866 Huebsch
left Europe in response to a call from Congregation
Ahawath Chesed in New York. He was known as a col-
lected and measured speaker and his melodious bari-
tone voice must have added greatly tc the effectiveness
of his "prophetic" delivery.lZ

Samuel Hirsch (1815 /1866/ 1889) was the philoso-
pher of American Reform. A stiff-necked Hegelian,
"whose passions were genuine but undisciplineti,“l5 he
argued for a rational exposition of Judaism. His
cold reasoning brought him into frequent theological
conflict even with some of his Reform colleagues who
still prefirred the heart to the head. Hirsch was
not unknown in American circles before his arrival
since he had written several books on Jewish phi-
losophy through which he tried to further the cause

of religious anlightenment.l4
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Kaufmann Kohler (1843 /18697 1926) and Gustav
Gotthell (1827 /I873/ 1903) were the chief figures
among the last rabbis whose sermons fsll within the
purview of this paper. Both developed within the
best scholarly tradition though Eohler, a former ad-
mirer of Samson Raphael Hirsch, metured in sn American
enviromment, while the older Gottheil received his

training at the best German universities, Gottheil
ceme To Americs to assist Samuel Adler at Temple Emsnu-
El, sfter having served as reader snd teacher with
Holdheim in Berlin. A%t Emsnu-El he became almost
mmediately involved in the Felix Adler affair which
resulted in the founding of the Ethicsl Culture Society
of wnich Felix Adler became the he=zd. Gottheill was
probably the profoundest and best educsted of the
German rabbis znd added grest weight to the prestigs
of the Reform rabbinate,l®

Kohler, too, was & scholar and theologlan whose
works are still standard in present day Reform. He
wes a popular lecturer more than a preacher snd an

advocate of the Sunday morning prayer service.ls




These, then, are the important names who made
early American Reform live. In general the rabbis
stocd head and shoulders above their congregants and
were thus able to hold the reins of leadership with-
in the Reform movement. Regardless of whether we
agree or disagree with what the "pioneer rabbis" had
to say, the period of their ministry undoubtedly re-
presents one of the high points in the history of

Reform Judaism so far.
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Chapter 3

The Rabbis React.

A. The Rabbis and American Israel.

We must now consider how the "pioneer rabbis"
reacted to the new American enviromment in which they
suddenly found themselves. Early American Jewry had,
for lack of leadership and guidance fallen into a general
state of apathy despite the efforts of Isa+c Leeser,
who was just beginning to make himself heard. Since
Orthodoxy represented the prevalent mode of American
Jewish life at the time, the new Reform rabbis lost no
time in placing much of the blame for the devitalization
of Judaism in America at its door. It must be remem-
bered that the rabbis were the product of the European
period of emancipation and enlightenment. They had,
in the main rejected the particularizing ghetto exis-
tence and were striving to infuse the highest Jewish
ideals and spiritual values into those of the nations
of the world.1 Consequently, they looked upon anything

that tended toward exclusiveness and particularization
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with a great deal of horror and contempt. The very
existence of Orthodox Judaism in a free world seemed
incongruous to them. How could any intelligent man,
living in a modern, progressing and enlightened world,
cling to the past and its outmoded values? Though
the lamentations about past oppressions had indeed
beén justified at one time, the rabbis felt that

there was no reason "why the walls of many Synagogues,
wherz men pray in freedom, should still echo with their
sound - sounds which had become discordant lies,"?
Furthermore, the whole lachrimose attitude toward the
Jewish past was based on a confusion between the re-
ligious body and the religious soul. "Instead of
striving for the elevation of the body through the
soul, (Orthodoxy) compresses the soul into the body...
so that even the moral law is measured by the standards
of the ceremonial law."® While the mere observance

of the ritusl made for orthodox piety, the reformer
preferred "to leave to the individual the outward
expression of his religious thinking. For religious
acts are moral acts, having spiritual value only when
they are free. Performed under compulsion of religious
law they are without effect and have no relationship

to the inner life."4
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This militant stand against Orthodoxy can only
be explained in terms of the enlightened idealism of

the German reformers. Having once breathed the free
air outside the ghetto walls they had become enamoured
of the very idea of freedom. In their enthusiasm for
freedom of religious expression, and in their rejection
of all but moral authority, the reformers tended to
swing to an extreme diametrically opposed to that of
Orthodox Judaism. Thus, many of the reformers saw
in Orthodoxy a stumbling block in the way of all spirit-
ual and moral progress, and in orthodox practice a
chain binding the living Jew to the dead past.

The reformer's aim, then, was to free man from
these "outmoded religious attitudes™ and to direct
"his complete and undivided strength toward the essence
of God's teachings, which stand high above the changes
of time and place, and which will continue to exist"
to the end of time.”

But Orthodoxy was not the only force which the
rebbis held responsible for the abject state in which
they found the American Jewish community upon their

arrival. Einhorn, for instance, found that "instead
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of being teachers of the word of God," many Jews had

€ which was a

become "ready students of materialism",
part of the general temper of the time, answering to
the practical needs of the rapidly expanding nation.
Jews would do little or nothing for their Jewish
spirits and, while they continued to contribute to-
ward the building and maintenance of Temples, most
donors considered their obligations toward Judaism
fulfililed once they had made their contributions.”
It was not surprising, then, to find many Temples
flourishing physically, while their pews remained
empty week after week. Temple attendance seems to
have been minimal.8 On all but the most important
occasions the majority of the congregants seem to
have been women and girls whose husbands, fathers,
and brothers were attending to their respective pro-

9 The "servants of

qn 10

fessional and business duties.
gold" greatly outnumbered the "servants of Go
But could anything else be expected of a generation

whose Orthodox parents were made to appear ridiculous
and to whom everything concerning God, religion, and

Judaism seemed ludicrous? In search of other values,
"must not such a generation sooner or later fall into

the arms of the most outspoken materislism"?1l
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The general educstion of the children, too, seems
to have been carried out with the same emphesis on
"material" rather than "spiritual" values. Parents
preferred to send their sons into apprenticeship rather
than expose them to an academic education.12 Natu-
rally, then, not much time or desire remained for
religious instruction.

But not only the parents, the rabbis, too, ne-
glected this aspect of community life almost com-
pletely. Although Einhorn had suggested the estab-
lishment of a Jewish parochial school ?n New York, L
and had seconded I.ll. Wise's suggestion for a theo-
logical seminary}5 not until 1874 did Gotthell put
his finger exactly on the sore, especially where the
Reform of Judaism was concerned. "It cannot be de-
nied," he said, "that we have started to build at the
wrong end. We pay too much attention to the Temple,
and not enough to the school,"14

Jewish youth had also been neglected in that it
was not given the proper motivation and opporsunity
to become the focal point of a new, indigenous,
American Judaism, The immigrants were not yet will-

ing to relinquish their inheritance to their sons
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and daughters.ls Rabbis continued to be drawn from
Europe, thus helping to prevent the crystallization
of a new form of American Judaism.1®6 "5 long as
we have -to preach and pray in a foreign tongue, that
long can we not speak of or hope for an American
Judaism, Our hope is the youth, and it has a right
to be American."'? Not until 1875 when, under the
leadership of Isaac Mayer Wise, the Hebrew Union
College opened its doors to the first class of future
American rabbis, did the new generation of American

Jews come into its own.

B. The Rabbis and America.

The collapse of the Revolution of 1848 coupled
with the failure of Reform Jjudaism in Germany, seems
to have been the prime mover which brought the "pioneer
rabbis" to America.l® Some of them had come of their
own free will, while others felt as though guided
"by the hand of God".™® A1l looked upon the United
States as their new Canaan,20 upon the Bill of Rights
as the modern counterpart to Cyrus' declaration freeing

the Jews of Babylonia,?l and upon their immigration




to the United States as the return of the Exiles.Z22
Taking their cue from their predecessors in France
the "pioneer rabbis" might have called America their
Palestine, New York their Jerusalem, and the Hudson
their Jordan.228

Though their enthusiasm for the United States
was obviously great, it is surprising to find that
most of the rabbls consistently shied away from
political and controversial issues, even on the many
days proclaimed by the Presidents as national prayer
days. "In general (the rabbis) were followers
rather than lenders in political thought."23  The
slavery issue, for instance, was very rarely talked
about in the pulpit until after it had already been
decided. Even then, some of the rabbis continued
to feel the need to apologize for the Bible which,
as was obvious, permitted slavery. A distinction
wa  made between the Mosaic law and the Mosalc teach-
ing (Lehre). The lew "permits an Israelite to be
a slave for a period of six years - the teaching of

Moses does not permit it one moment. It ferbids
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the forced return of an escaped slave into the custody
of his original owner - and we, in America, know
how far reaching such an ordinance is..." And yet,
according to Mosaic 1&353 Jew is permitted to own
non-Jewish slaves. This, however, only proves that
while "the law may be an expression of the Mosaic
teaching, the teaching is niore profound and fundamen-
tal then the law".2%

Actual references to examples of the American
probleq; as the above reference to the question of
a slave owner's right to his esceped slave, are very
rare. Implied references were more common, Samuel
Adler, for instance, used the Joseph story as an ex-
ample of rivalry between brothers, After all, brothers
should not forget that they are all sons of one father,
in whose image they have all been created. But then, °*
without further applying the Joseph story, to the
cvrrent prcblem of internal strife, Adler turns to
a completely different subject.25

This non-committal attitude toward the war, and

national issues in general, seems to have been an in-

tegral part of the total picture of the American Jew-

ish scene. Not merely the majority of the German




preaching rabbis were gripped by this political
apathy. Most of the English preaching rabbis, as
well as nearly all German and English language Jewish
periodicals, showed the same lack of concern for the
important social issues of the day.<®

The exceptions to the general attitude were
David Einhorn and Bernhard Felsenthal. Of the two,
Einhorn must be mentioned first, if for no other
reason than the complete absence, in printed form,
of Felsenthal's sermons on matters relating to social
and national controversies,

Einhorn was not only a violent abolitionist, but
also spoke vehemently against the worship of the modern
golden calf - "the Almighty Dollar".%’ His many
sermons which have been preserved for us in print show
his acute awareness of contemporary events and their
general implications. Einhorn's oratory spanned
t..ie whole gamut of American life. He had nothing
but contempt for the corruptible government officials
who remained at liberty to steal the public's money,
while the poor, hungry, and destitute thief was sen-

tenced to a long term in jai1.28 He attacked the
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Know-Nothing Party which wanted to deprive the new
1m@igrants of many of their righta;29 he disagreed
publicly with the Mormon interpretation of the
Bible,so and confidently predicted that the Atlantic
cable, which had been completed in 1866, would "un-
doubtedly (be) the greatest mediator of peace between
the nations",3l and the first step in the direction
of a world brotherhood. Not only Einhorn's attitude
toward Jewish matters, but also his militant stand
on politics and social justice was motivated by
universal ideals which rejected all tendencies to-
ward national or group exclusiveness, and had their
goal in the speedy establishment of a spiritual,
social, and political brotherhood of nations and
peoples,

However, the barbs of Einhorn's most vitriolic
oratory were reserved for his chief antagonists -
Slavery and Materialism, He considered both car-
dinal evils, Einhorn could not conceive, as did
Morris J. Raphall early in 1861, that the Bible could

"hallow the enslavement of any race".%2  Undoubtedly
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the lit=ral text of the Bible treats slavery as a
proper social institution. Yet none of the great
men in Israel ever took this institution seriously.
They, indeed, had to tolerate it, while the "great
truth" of human equality always remained close to
their hearts, "Naturally, we may have to wait thou-
sands of years for such great truths to become actual.
Humanity advances only slowly but surely, and truth
only grows gradually in man's mind... And so the
greatest of prophets had to tolerate slavery for the
time being, while he was implanting God's word in
the minds of men... But the fundamental principal
of the equality of all of God's children was always
present.""',’:5

Yet, though the South was vigorously attacked,
Einhorn did not consider it the only blameworthy
party involved in the civil strife, Both the North
and the South had committed the same moral crimes of

respecting neither God nor man.34

This atmosphere of Godlessness preceeded the
war and was, in the eyes of the rabbis, the direct

cause of it. "The spirit of Business, and the spirit
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of greed have replaced the sense for the higher and
divine, They have driven the spirit of God from our
midst", with the result that the war had to come .39
At the same time, however, the war between the states
also had its positive aspects, in that it was looked
upon by some of the preachers as a purgative which
was to rid the country of evil, once and for al1,56
Besides Einhorn, only Felsenthal is known to
have expressed himself on the slavery question before
it was decided by war, Not even Gutheim, whose
sentiments were on the side of the Confederacy, men-
tioned the institution of slavery in his sermons.o’
Other immediate and social issues of the day
also seemed of little general importance to the
rabbis, although we notice in a few sermons some
concern about the implications of #ls anti-Semitic
attitudes which.:ﬁ; to be found among verious seg-
ments of the American p0pu1ation.58
Nevertheless, all contrary indications not-
withstanding, Judaism and the United States seemed

to stand upon the same foundations, the belief

"that all men are created equal" and in the imsge

of God, and that all are endowed with the right to
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"life, liberty, and the pursuit of happiness", being
as much Jewish as American doctrine.39 Thus the
future of Israel in America seemed secure and full

of promise,

C. The Rabbis and their Buropean Background.

The same freedom which America offered to the
immigrants who had been disappointed by the course of
events in Europe, also attracted the rsbbis who found
themselves stymied after the state resction following
the revolution of 184#.40 "Impelled by force of 2
circumstance, or the desire gnd thirst for freedom",
the rabbis, along with the general immigration, had
turned their backs "upon the dear home of (their)
childhood and (had) embarked for a country where the
rights of man were recognized, and where they could

live urmolested, according to the dictates of their

conscience™ .41

Nearly all the "pioneer rabbis" came to the
United States as grown men with most of their formal

education behind them. Some, like Bernhard Felsenthal,




Liebman Adler and James K. Gutheim, probably never
seriously considered the rabbinate as a calling until
after they had settled in America. Many of them,
however, had occupied pulpits in various parts of
Europe before they set out on their journey across
the ocean.%2 Thus, in general, "their training and
}ractical experience... predisposed (the rabbis) to
the use of the German language" as their medium of

45 And, of course, upon their arrival

expression.
they had a large potential following in the German
Jewish population of America.

It is a curious fact that, judging by the sermons
under discussion, the rabbis made few direct references
to Germany or Europe. Occasionally they would refer
to the restrictions placed upon German Jewry by the German
governments in order to helghten, in a homiletical manner,
the beauty of the new American freedom,%4 Or, in
another vein, they might point to the weakness of a di-
vided Germany over against the strength of a United
States.45 An interesting comment upon the German
Jewish scene was made by Samuel Hirsch who cautioned

his 1isteners not to be infected Dby the"imitation-mania®
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of their German brethren, who were avoiding the
Synagogues because the Christian population was stay-
ing away from the Churches,46

Only David Einhorn was in sny way more deeply
concerned with Germany and German culture. As a
reform Jew he could never forget his debt to Germany.
"Is not the German spirit the bearer of Reform Judaism?
And, because of this, has not our congregation (Adath
Israel, N.Y.) made use of the German language in
ritual and school?™7 "I cannot forget that the old
homeland is the land of thinkers and, at the present
time, the most cultured country in the world,"48
"Culture" is, in fact, Germany's heritage to the world
and, "wherever her children may settle," there German

49 Germany's

culture spresds its benificent influence.
culture "has been carried farther and farther to other
countries and across the seas. Remove the German
sp'rit or - what amounts to the same thing - the
German language, and you will have removed the ground
beneath human culture.”" To deprive the Synagogue

of the German language is treason to Judaism, While

Einhorn admits the importance of the English sermon for
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the sake of the new American generation of Jewa,50
"the object of preaching in English can be nothing
more than to make use of the treasures of the German
‘spirit and of German literature for the enhancement
and enrichment of religious life. In short: where
the German language is banned, there Reform of Judaism
is nothing more than a glittering veneer,"51

At the same time, however, Einhorn was not unsware
of conditions in Germany as far as the Jews were con-
cerned. In Germany, however, we must expect im-
provement to be slow. After all, slow progress is
an integral part of German thoroughness, since "she
draws her wisdom from deeper wellsprings". (Weil
sie aus groesserer Tiefe schoepft.}52

A more criticel view, taking the conditions of
American Jewry into account, was voiced by Gustav
Gottheil, who warned of the dilemma that would face
the American community once the supply of German
rabbis ﬁould be cut off. "jje can only be saved if

we immediately and energetically undertake the found-

nd3

ing of our own institute of learning. Thus, as
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the English speaking children of the German immigrants
began to move into their parent's Temple pews, the work
of Isaac Mayer Wise, aiming at the establishment of
such an institution of higher Jewish learning and
scholarship became more and more important. It soon
became detrimental to Reform to hire "a stranger (from
Germany) ... who would long for his homeland to the
end of his days" and would never be able to preach
a dignified sermon in the English language.54

It is undoubtedly true that many, if not most
of the German rabbis never mastered the English lan-
guage adequately enough for use in the pulpit. But
then, most of our early rabbis had come to the United
States at an age when they were already fairly set in
their ways. Leeser, Wise, Gutheim and Kohler who
immigrated as relatively young men and immediately
began to preach in English, are the exceptions. As
a rule, after the thorough and often extensive edu-
cation which they received at German seminaries and
universities, America of the mid-1800's did not have

muech to offer to the pioneer rabbis in terms of
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culture and intellectual stimulstion, And since
they had a ready made German speaking audience wait-
ing for them, we cannot blame them too much for
having taken what appears to be a course of least
resistance. This might explain, in part, the ap-
parent chauvinism of a man like Einhorn, although

his attitude never excluded a great fondness of the
United States. In fact, none of the rabbis harbored
great longings for their former homeland and, certain-
1y, they looked upon their new home as a refuge from

oppression and & haven of freedom.>°




Chapter 4

The Reform of Judaism,

There were many reasons why the America of the
mid eighteen-hundreds was fertile ground for religious
innovation. An interfering government, a hostile
locally, and sometimes nationally organized Jewish
commnity which prevented the spread of Reform in
Germany, presented no obstacles in the United States.
And so, the Reformer saw in America a place of un-
limited possibilities for the fulfillment of his
aspirations. Although at times, as in the case of
T.M. Wise, a congregation would fight innovation}
more generally it would offer 1little or no resis-
tance once a Reform inecursion had been made into its
midst,

The temper of the American people, which, at the
time, was open and receptive to change, also helped
in the establishment of Reform Judaism in the United
States. conservatism in general was frowned upon.

The pioneer spirit had little use for convention or

& Bk &




religious niceties. The practical man, the one who

could quiskly adapt himself to new surroundings was
the successful man. Flexibility, in fact, had become
a necessary characteristic of the pioneer who went
out to develop the unknown resources and possibilities
of the land. And so, religion, like thought in gener-
al, had to make way for the spirit of the time. The
practical man, who had of necessity learned to become
accustomed to changes, welcomed a form of Judalsm
which would fit into the patterns of his daily life,
A Judaism which was flexible suited his needs and his
temperament. He did not know Hebrew, and therefore
welcomed the introduction of English into the liturgy.
He was pleased thatl Reform did not consider working
on the Sabbath a mortal sin, so that he could keep
up in the hard competition with his non-Jewish
neighbours.

Tt i against this background that we must un-
derstand the development of Reform Judaism in America
both in 1its practical and theological aspects. The

sermons of our early rabbis afford us an excellent

picture of how they dealt with these questions of

Jewish living and thinking.




A. The Foundations of Judaism,

As was the case in Germany, Reform Judaism in
America was originally a lay movement, concerned not
so much with aspects of theology as with the establish-
ment and maintenance of a dignified, decorous divine
service. We are not surprised, then, to find among
the earliest known expressions of Reform in America
proposals made by laymen aimed at the improvement of
the Synagogue service. The Charleston Reform Nove-
ment, falling outside of the purview of this paper,
needs no further elaboration here.2 Of interest
to us is the sermon delivered in 1846 by James K.
Gutheim at the cornmerstone laying ceremony of Temple
B'nai Yeshurun in Cincinnati. Gutheim urged his
1isteners to see to it that the congregation "arrange
and celebrate its divine service in a manner worthy
of its outward form - the sanctuary."® Even more
important for our purposes, i{s the Chanukah sermon
delivered at about the same time in New Haven, Con-
necticut, by Leopold Waterman, the uncle of the late
Mrs. Stephen S. Wise. While appealing for greater

decorum and attendance at services, Waterman suggested
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some minor reforms which, however, he understood
only in the sense of a transformation of the exter-
nal forms of religious ceremonies. ®"The nature of
religion, however, remains inviolable and etermal,
and frall human reason trembles before its night."
Waterman here anticipated the problem of the dual
nature of the foundation of Judaism which nine years
leter found its most ardent American advocate in
David Einhorn,

Einhorn lost no time in meking his views on
this matter known once he set foot onm American soil.
In fact, his first sermon delivered at the Har-Sinail

Congregation in Baltimore, on a memorable 28nd of

AS

September in 1?55, contains the following declara-
tion of belief. "I {ke man himself, the child of
God, the divine law has a perishable body and an
imperishable spirit. The body is intended to Dbe

the servant of the spirit, and must disappear as soon
as bereft of the latter. This spirit is the doc-
trinal and moral law of Scripture, whose fundamental
principles the Ten Commandments set forth exclusive-

1y... The Decalogue {3 the essence of the covenant




between God and man, and is therefore binding for

all times, places, and peoples, and was destined

to become from the very beginning the common possession
of mankind through Isrszel... All other divine ordinances,
on the other hand, are only signs of the covenant -
guards and protections of the eternal universal law....j -
These from their very nature, cannot remain always and
everywhere the same, nor acquire the force of eternal

or general obligation. Not that man will ever be able
to dispense altogether with visible signs, but the
expression and form of these must necessarily change

with different stages of culture, national customs,
industrial, socisl, and civil conditions, in short with
the general demands of the inner and outer 1life,"d
Nothing could better illustrate the duality of the
foundation of Judaism as conceived of by the early
Reform rabbis. Though Einhorn's views were the most
exrtrems, they also show the general tendencies most
clearly. The first of the two pillars on which
Judaism rests is the immutable "rock of Sinai".®

The other is made up of the needs and demands of the




present generation. The man of today being more
highly developed than his forefather who stood at
Sinai, mirrors the spirit of God more perfectly.7
Certainly, then, nobody 1s in a better position to
interpret the word of God correctly than the man of
the present.

The division of authority in Judaism between the
past and the present directly gives rise to 1ts corol-
lary, namely, that the moral law embodied in the Ten
Cormandments forms the universal essence or body of
Judaism, while the ceremonial law constitutes its
form or the clothes which cover and protect it.

"Religion must change her dress according to the times
and the climate... (and) according to the dictates

of advanced science, enlightened insight, more cul-
tured taste, broadening conditions of life - in short
according to the needs of the world today."® Changes
in the ceremoniasl law thus Tecame a necessary con-
comitant of Reform.

The differentiation between the form and essence
of Judaism is most important to the understanding of

Reform theology as seen by the early German preachers.g
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Orthodox Judaism had always considered every "yot
and tittle" of essential Jewish value. At the
bottom of orthodoxy lies the belief in the divine
origin and immutability of the word of the Torah.
This belief, of course, could not be maintalned by
the reformers. While they did hold that everything
written down in the Bible was of divine origin,lo
they saw no difficulties in denying its immutability.
At the time of Sinai God could do nothing but dress
His eternal truths in the ceremonial forms He chose,
since otherwise the primitive Israelites would not
have understood their eternal mission. Since then,
however, our conceptions of these truths have become
"slearer and purer not because we have overshadowed
the words of Moses, but beceuse we have gained a
much deeper understanding of them", Having gained
this deeper understanding, man is also in a position
to judge which parts of the Bible are essential and
eternal, and which are merely a "deadening mass" of
ceremcny.12

What, then, becomes of Torah as originally
conceived? Once more we are directed back to a

variant of the dichotomy between the essence and form
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of Judaism. Torah is not a law. It is & teasching
(Lehre)., "The law is the application and assertion
of the basic principles of the teachings under certain
temporal conditions. But it is not the teaching
itseif."1® In other words, the character of the law
depends upoﬁ the character of the eternal principles
which underly it. "The reasons for the law, the aim
of the giving of the law is instruction (Belehrung).
The law as such demands and is satisfied with exter-
nals, It does not ask whether the commandments have
a spiritual hold on us or not... nor whether the
fulfillment of the law should be close to our own
lips and hearts, or far removed from us in times long
Furthermore, to obey the law is relatively
easy. However, to live up to the teachings implies
much greater demands upon man. Law in itself is
amoral. The demands of the teachings on the other
hand, are moral demands. They necessitate thought
on the part of individual man. "Judaism as teaching
makes us free of the law but binds us the more closely

to the moral law; it does away with semblance and




and demands the truth; it despises thoughtless
belief and action and demands consciousness, con-
viction, and inwardness. It demands that we dig
to the rockbottom of our disposition and of our
spirit,"15

What is important in Torah is the spirit of the
letter and not the letter itself, "0of what conse-
quence is it for our religious thinking and doing
whether Moses wrote the books named after him or
not?... However great the number of contradictions,
interpretations and omissions which may yet be pointed
out by Biblical critics, even if they brought us to
the conclusion that Moses... (is a mythical personage)
who never existed in reality, it would not trouble

us."ls

The truths which are contained in the Torah stand
in nc direct relationship to the written word. They
are the "golden kernel" for which the Torah is a
"silver bowl".l7 Nor are these truths limited to
Israel alone, They are the common possession of
mankind,18 But just as God chose the Greek genius

to be the messengers of the arts, so He chose Israel

- 80 &




to be the promulgator of His eternel truths. But
the arts neither are exclusiwvely Greek, nor is the
moral law of the Torah exclusively Jewish,1® Only
in this sense are we to understand the concept of
chosenness. It is Israel's duty to make God's moral
law ¥nown to all mankind. Having achieved this,
Tsrael will have brought on fthe Messianic age, "when
walls and barriers separating man from man and brother
from brother, will again be overthrown".2®  Thus
Israsel is the divine instrument by means of which the
world is to be redeemed.?!

Tsrael's mission and the Messianic age are in-
separable. Einhorn celebrated the Ninth of Ab as
the birthday of the Messiah, since on that day of
dispersion Israel stood "at the beginning of its
messianic world redeeming task".22 In this task
Tsrael is also sald to be aided by Christianity and
Mohamnsdarism which, as popular, world-spreading
outgrowths of Judaism, are preparing the world for
the final acceptance of God's eternal moral truths,?3
The gap between the "rock of Sinai" and the

fulfillment of Israel's mission must be bridged by

the continued efforts of succeeding generations.
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Since God reveals Himself to each generation in
the cultural development of its day, and since
each generation, therefore, experiences divine
revelation in the context of its time, it follows
that Judaism must be conceived of as being cepable
of unlimited development., "It must constantly
adapt itself in its outward form to time and cir-
cumstance,"2®

To bring about this adaption to the times, each
generation must be endowed with the authority to
change and re-evaluate the customs, ceremonies and
beliefs of Judaism, This issue is crucial to Re-
form. If the present generation has no say in the
shaping of Judaism, certainly the basis for all inno-
vation has been removed. Most of the (Crerman rabbis
agreed that, since revelation was a continuous pro-
cess, not limited to any time or plaace,e6 the pre-
sent renerztion of Jews, interpreting revelation in
the context of its own experiences, was, indeed, en-

dowed with the authority to make changes in the form

of Judasism,
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Though the early Refore rabdis concur—ed with
this ides in primciple, in prectice their sgreement
was DY DO means sbsolute. Nany of them ssw the
grest danger to which this vier would, snd indeed
did lezd. For unless there is s recognized sné
properly constituted body to suthorize changes,
chenge itselfl becomes an arbitrery mtter. S o2
the one hand, then, the rabdbis presched snd tsught
on the »ssis of an suthority whick they bdelieved
belonged to the present, while on the other hand they
had to contend with congregstions who toock this su-
thority too literally, snd found in it = way to make
Judsism £it convenientiy into the schedunle of prsc-
ticel 1ife. And so it came sbout that practical
Judsis= tended to become the exclusive damsin of the
Temple. The Synagogue service became the "genter
of gravity of religious 1ife".2¥ The Temple was
considrred the bridge between the psst snd the
future.2® On this bssis, however, Judsism soon

beczme externalized, ®Devotion is ss good s&s ex-

t£inguished in our Synsgogues. They have become




more besutiful and splendorous. Even the religious
service has acquired a shining shell. Silence and
decorum, singing and organ music have become the order
of the day.50 Everything has become more cut to size,
but the material has become thinner and lacks genuine-
ness. The Jewish congregations do not know how to
pray anymore."31

Against this tendency the rabbis spoke in no
uncertain terms. "Under no circumstances", we hear
them sai, "§s it the intention of Reform merely to
tear down the old structure of Judaism and replace it
with a new, beautiful but foundationless one. There
is more to Reform than to put certain old usages be-
hind you. The observance of the Sabbath (for instance)
is one proof of the reformers serious intentions.
The other proof is that he must become a better Jew,
in short, a better human being. liot he who prays
out rf the new prayerbook is a reformer, nor he who
advocates a change in ritual; but he who reforms his
1ife according to the spirit of the Temple cult,"52
Yet their efforts seemed to have been of little

avail. As late as 1879, which is the last year of

this study, we hear I.S. Moses of Milwaukee, while




advocating religious progress, missing "the fruit and
consequences of our efforts which we were justified
to postulate. Along with superstitious fears, the
true fear of God and the Holy has elsc diminished.
With the overthrow of authoritative belief we have
also done away with all certainty and hold. We
have thrown open the gates to arbitrariness and pre-
sumption, have set up our own infallibility as a
basic premise, if we can speak of such, and have
lost all rever*nce for great memories... and histori-
cal thoughts. One has become accustomed to consider
religion as a superseded point of view... and a medi-
cine for the feeble minded."®3

Most of the early Reform rabbis, it seems, were
committed to their cause to a point where they found
it difficult if not impossible to do anything about
the problems which faced their congregations. And
as long as many believed that Judaism was the only
religious belief which did not contradict the doc-
trines of mcdern science, but was in line with
"reason, knowledge, and understanding," we can appre-

ciate the weight of the practical obstacles which
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stood inu their way.54 Gustav Gottheil was the first
to object against this tendency of his contemporaries
to court science at the expense of Judaism. "Either
Judaism is something defihite and unique, something
true in itself... or it is not definable or recog-
nizable... in which case let us put down our prayer-
books and let us give up our religious schools, "39
And it seems indeed true, that in these early
days of Reform, Judaism was nothing "definite".
Opinions varied between the radical Einhorn and the
conservative Szold,®® while the bewildered congre-
gants were caught not only between the grindstones
of Orthodoxy and Reform, but also between the various

Reform rabbis who were contesting with one enother.

B. Ritual and Ceremonye.

It is probably true that due to the lack of
properly trained Chaéanim or teachers, the services Z
in the early American Synagogues were anything but
dignified when measured against the standards of
decorum which the German rabbis brought with them.

Though the early American Synagogue service was still
conducted in Hebrew, that language had, for all intents
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and purposes died out, and people objected to the
fact that they had to "pray in a lenguage which
(they did) not understand, at a length which (was)
tiring, and in a manner which (was) revolting".57
Thus, in the eyes of the rabbis, the form which
Judaism had taken on, belied the beauty and truth of
those principles of which it was meant to be an ex-
pression. The whole structure of Judaism at this
time, it would seem, came to be judged by its out-
ward appearance. The general objections were that
the old forms had become "too narrow" for the re-
ligious needs of the present,58 and that the "eternal
and essential in our religion (lay) buried beneath a
dead weight of ceremonies which (had) lost all their
meaning" .39

And so it became the avowed purpose of the re-
former to 1ift this ceremonial millstone from around
the neck of Judaism and "to bring new life into re-
ligion and new religion intc life",40

The process by which this rejuvenation of Jewish
religion was to be achieved was the point of great-

est divergence amongst the early reform rabbis,




While the radical Einhorn could say that man's
sensuousness would revolt against the complete re-
moval of religious signs and symbols,%’ he was at
the same time locking forward to the day when re-
ligious belief would stand up by itself without
needing the help of external symbols.4? According
to this view ceremony was looked upon as somewhat of
a necessary evil for which man's nature, rather ‘than
the nature of religion, was to be blamed. The con-
servative Benjamin Szould, on the other hand thought
that the true approach to the problem lsy somewhere
between the views of Reform and 0rthodoxy.45 "All
the means given us by time which will ellevate and
enhance the service must be utilized... as long as
the old spirit is not pushed into the background".44
Between the views of Einhorn and Szold nearly
every German preaching rebbl constituted a degree
of hi~ own. Samuel Adler considered Kriath ha-Torah,
Kedushah, Kiddush, Tefillsh, and Kriath Sch'ma the
essential part of the service reaching back into the
past while the new English prayers were the guides

leading to the future.49 Bien, again, advocated




that the whole service be shortened and recited in
English, except for the Sh'ma and the Shemonah Esreh,46
The actual degree of confusion with regard to cere-
mony and ritual can be gauged by the fact that during
this time of the reform movement's initial growth and
consolidation, nearly every prominent rabbi pniated/f;m’%lﬁét
his own prayerbooks.47 In some congregations the
Torah cycle was spread over 3 years, in others over
the customary one year. Similar changes in the
Haftarot seem to have been contemplated, too.48 At
least one rabbi expressed the hope that the decrease
in the length of the weekly portions would be ac-
companied by an increase in congregational reverence .49
Yet with all the changes and innovations which
they advocated, the German rabbis were not unaware
of the justness of some of the criticism that was
being leveled against the Reform. The changes which
the rabbls introduced were certainly motivated by
ideas and ideals the validity of which they felt they
could justify. But to change for the sake of change,
or out of opposition to the "o0ld" and adoration of

the "new" - which were the motivations of many




congregants - was doing the right thing for the wrong
reason. "We do not desire to create our own cere-
monial cult, nor a Judaism that longs [for good taste...
but a Judaism that has its roots in Sinai."50

The whole problem was summed up by Moses Miel-
ziner. "You have made "the new" and "the better"
the basis of your struggle. You say, "We want im-
provements warranted by time, enhancement and em-
bellishment of the beauty of our service, so that we
can gain the satisfaction, which the old could not
give us." 0 love the truthl! Do you really desire
the "new" because it is better and up to date? Or
is it not a craving for the new which feeds on inno-
vation and change, a craving for the new merely be-
cause it is new? Or maybe you are motivated by a
desire to imitate others because they have something
that you don't have? Do you really desire a Temple
service for ycur own spiritual growth? Or will the
new, too, leave you cold and indifferent. as soon as

the novelty of its newness has worn off?"51




It is possible that this state of affairs im-
plied by Mielziner, was at least partially due to
the fact that the men who were leading the Reform
lacked a program of innovation for their congregants
to follow, Most of the German rabbis talked much
about the tarnish, dust, and mud of ancient, mean-
ingless ceremony which was obstructing the real
beauty of Judaism. But not once in the available
sermons do we find one of the more radical men tell-
ing his listeners how they are to go sbout removing
this "useless dust", or even how they are not to go
sbout it.

The closest we come to what might be termed a
practical approach to reform, may be found in some
of the sermons of the two moderates - Szold and Miel-
ziner. They recognized that history and constant
usage had imbued the treditional ritual with a touch
of the holy, and that therefore one could not just
change the service according to one's whim or fancy.52
Yet, while on the one hand the Jew should obey the
laws of the Torah, on the other he should not hesi-

tate te follow those new ways which time had revealed




to his spirit.55 Thus, by keeping ourselves open
To the old as well as to the new, our prayers and our
services would contain only that which is consistent
with truth and which "answers to the real wishes and
needs of our hearts".®®  And the right way to
achleve this end would be "through a gradual, thought-
ful improvement of the service".99
Although several attempts were made to find a
common basis for the reform of the ritua1,56 not
until the founding of the CCAR in 1885 were the first
concrete steps in that direction taken. Until that
time the character of the reform Temple service re-

mained largely in the hands of the individual rabbi.
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Chapter 5

The Sermon.

Since "as Judaism, Judaism (appeared) only within
the Synagogue, within the Temple",l it was natural
that the sermon, as an integral part of the Synagogue
service, should take on special importance. In fact,
the sermon seemed to have become part of the essence
of Judaism, and its role corresponded in many ways
to the role of the Synagogue itself. The Temple
was considered the bridge between the past and the
future;2 and, similarly, it became the "duty" of
the sermon "to lift the pearls of thought out of
the deep shaft of the past", revealing "the proud
spiritual tower which Isrsel is continuing to build...
toward the recognition of its world embracing mission",3
Since the Synagogue service was looked upon as the
center of contemporary Jewish life? it was the
"preacher's duty... to throw light on God's revela-

tion in our time".®
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. As most of the Reform rabbis combined within
themselves a knowledge of tradition and Biblical and
Talmudic lore with an admiration for the spirit of
modern enlightenment, they understood how to use an
0ld homily or story to illustrate a point which ap-
pealed to their enlightened listeners. We find,
therefore, that even t he most radical argzuments in
favor of Reform or against Orthodoxy, were couched
in the language and symbolism of tradition. "This
was a new feature in the homiletic literature, especial-
1y in the East, where there were yet men who appreciated
the sagacious interpretation of a Midrash or an in-
genuous application of a rabbinical maxim or story,
fremed in a rationalistic discourse of reformatory
character, or applied philosophically."®

The majority of sermons followed the midrashic
tradition of discussing and exposing a given Biblical
passage; genecally taken from the week's Toran read-
ing.7 Just as Torah was looked upon as teaching
(Lehre)? so the sermon, based upon Torah was looked

upon as an instrument of teaching (Belehrung) and
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revelation. "Essentially the aim of the sermon was
to bring up the teachings (Lehren) out of the dark
depths of Jewish antiquity, and to immerse them in
the profound spirit of Mosaic symbolism."® This
"symbolism™ and the "old Biblical material" were
made into an "attractive shroud" which was to give
the sermon greater appeal. Underneath the "shroud"
however, lay a valuable "core" which the preacher

10

had to expose and reveal to his listeners. Since

the people were thirsting and longing for instructionll
it was the preacher's duty "to explain the wonderous
writings of God," in terms applicable and meaningful

to the times.1? The core of the sermon, then, was
always to be timely, bearing upon one of the burning

religious issues of the day.15

0f course, not every rabbi was able to live up
to these homiletic standards. In general these were
the aims Soward which David Einhorn directed himself;
and Einhorn was also the most constant critic of his
colleagues. Too often, he complained, a sermon
consisted "of a bouquet of flowers rather than

thirst quenching waters", Too often, they blinded
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the eyes with "sparkling foam" of "artful oratory"
instead of opening them to new truths,l4 awakening
the heart and the spirit "for the glorious mission
of Israel",15

Structurally speaking, the German sermon seems
to have been under the influence of the popular dia-
lectic. The strict three-part structure seems to have
been particulsrly popular, A sermon constructed
after this pattern, would begin with a general ex-
position of the main theme, In the course of the
exposition the three parts were generally stated to-
gether in the order in which they were then to be
taken up individually in the frequently lengthy body
of the sermon itself. The parts were generally
related, forming an order of ascending importance.
"The state, the family, and God",1® "truth, justice,
and peace",17 "belief, trust, and truth®,18 are
examples of this pattern dealing with more abstract
themes. A different and more analytic approach to
the same structure is illustrated by the following:
"we dedicate a house of God; we dedicate an Israelit-

ish house of God; we dedicate an American, Israelitish
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house of God,"?  Or: "What may we call our spirit-

ual and moral property? How much have we gained,

either through our own efforts or through changing

times? And what have we lost through our own fault?"20
Though the three-part pattern was frequently

employed we also find many deviations from it. Henry

Hochheimer, for instance, was particularly fond of a

simpler two-part construction,?l while it was not un-

common for a preacher to seize upon a series of two

or more Biblical passages so as to relate and discuss

them in order.22 Sometimes the parts of a religious

symbol or religious act were given special meaning.

Thus Keufmann Kohler rscognized in the four cups of

wine which are traditional on the Seder night, four

corresponding cups of redemption, drunk by Abraham,

Israel, Moses lNendelsohn, and all humanity.23

Similarly Mielziner turned the myrtle and willow into

young and old congregants, the Lulav into a Board

of Trustees, and the Esrog into =a rabbi.24
The one thing common to sermons constructed

according to the various patterns outlined above is

their internal orderliness. This had at least one
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considerable drawback. While it lent itself to high
toned and often philosophic treatment of a topic, it
somewhat curtailed the imaginstion of the speaker who
found himself bound by strict limits of homiletie
development. Among the early rabbis only David
Einhorn was generally successful in avoiding the rigid
patterns employed by most of his contemporaries, an
achievement which, no doubt, contributed to his power
as a preacher.,

We have had occasion to note that most of our
rabbis strove to avoid controversy in the pulpit.
This seems to have been in line with the ideal of

making the Synagogue the heart and center of Judaism,
and of having the sermon be of a spiritually enlighten-
ing nature. These attitudes are clearly r eflected

in the sermons themselves. Outside of Einhorn, who
introduced the polemic into the American Jewish pul-
pit, and Kohler, who preached more scholarly and pro-
blematic sermons, most of the rabbls took a very
moralistic approach to their work. ‘The rabbis con-
sidered their words "niyrors" in which sveryone could

see a mors or less accurate image of himself,25 and

they appealed to their sudiences' "open and ready

26
hearts" to accept the message which they brought.




Chapter 6

Conclusion

There is no doubt that the Reform movement in
America received its initial impetus through the
efforts of the "pioneer rabbis"., Being products of
German enlightenment, they were also men of great
religious enthusiasm and high ideals, who carried
their message to the Jewish community in elevated
and lofty tones, They advocated a pure, spiritual
Judaism in place of the prevailing Orthodoxy which,
to their minds, was all f orm without spirit, material-
istic instead of universalistic. The Reform rabbis
saw Judaism as "an outward means toward the realization
of a universal religion"l and they therefore repudiated
anything that might stand between Judaism and the
world. They steered clear of all exclusiveness and
couched their prayers and their sermons in an all em-
bracing universalism. This meant that specifically
Jewish customs and practices had to be de-emphasized.

The gocd Jew did not have to observe the old and empty




rituals and ceremonies of the Orth;dox, nor did he
have to recite the traditional prayers. The good
Jew was the good individual, the'individual who ‘eould
be considered righteous anywhere in the world. Thus
it became the purpose of the early reformers to elevate
the spirit of Judaism by emphasizing more and more the
universal e;Pment in Judaism,

Towards this end the rabbis had to make a clear
distinction between the form and spirit of Judaism,
The one may be called Judaism under the influence of
man's cultural development and therefore changeable
in adjustment to prevailing soclal needs and conditions.
The other was Judaism as the representative of all
universal verities, and therefore unchangesble and
eternal. The spirit of Judaism being lofty and ideal-
istic, its form had to be of such a nature as not to
detract from the idealism at its spiritual content.
Orthodcxy, the "pioneer rabbis" felt, had buried the
Jewish spirit beneath an ugly crust of outmoded usages.
Reform Judaism was going to scrape off these ancient
usages, which had lost all their meaning to an en-

lightened age, and reveal the Jewish spirlt to the



whole world in a form befitting its loftiness. The
body which housed this ideally conceived spirit of
Judaism was not Israel, nor so much the individual
Jew, as it was the Temple with its divine worship,
which alone was capable of giving adequate expression
to the Jewish spirist.

This attitude brought about a radical change in
the scale of Jewish values. If Judaism was to be
found in its purest form only within the framework
of the Temple or Synagogue service, then the aervice
itself had to live up to the loftiness of the Jewish
spirit. And so, almost inevitably, we find parallel
to the development of Reform in EurOpé, a new emphasis
on decorum and demeanor in the Synagogue. The out-
ward appearance and form of Judaism rose to previously
unheard of importance. The beauty of the service,

as it appesled to the congregants' eyes and ears, was
to help and sbet the appeal of ethical Judaism to the
heart and the spirit of the Jewish worshipper.2 To
the early Reform rabbis the appeal of Judaism seems

to have been, to a marked degree, an esthetic appeal.
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As we might expect, the sermons of the German
preaching rabbis clearly mirror these developments
of Reform Judaism in the United States. The form
of the sermons seems to have been very important, and
their content was predominantly "spiritual" - that is,
moralistic, Few and far between were the men who
ventured to speak on controversial subjects, The
authority of the rabbi, as the authority of Judaism
1tself,‘soems to have been purely moral. This emphasis
on the moral authority of Judaism must hsve appealed
to many congregants. The distinction between the
amoral Jewish Law (Gesetz) and the moral Jewish Teach-
ing (Lehre) - paralleling the distinction that was
drawn between the form and spirit of Judaism - the
changeability of the one and the immutability of the
other, and the superiority of the latter over the for-
mer, must have been welcomed by the many people who
found the practical demands of Orthodox Judaism not
only unintelligible, but also too difficult to liive
up to in an age where competition in every field of

endeavor demanded everyone's attention for at least
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six days a week. Reform Judaism offered the American
Jew the opportunity to be Jewish, without having his
Judaism interfere with the just demands of the time.
?his, however, did not mean that the Reform rabbis

catered to the practical needs of the people. Reform
had based its claims for change upon the authority
of the present, upon the authority of a God Who reveals
His truths to every generation in a context it can
understand. And the context of the time demanded,
in the eyes of the rabbis, certain changes which would
bring Judaism back to life in the America of the mid-
1800's. America was in a state of social, economic,
as well as political flux, and so Reform Judaism, too,
had to show flexibility if it was to stay alive in
a changing environment. That some changes should
work Tfor the convenience of people, and that some
people were attracted to Reform Judaism because of
these sonveniences, was inevitable, But it was
never the conscious aim of the reformer to build a
Judaism of convenience.

-This development of early Reform Judaism at the

time under discussion could not have taken place any-

where but in the United States. Germany, as Europe



in general, as history has born out, was both by
temperament and political climate completely unsuited
for such a free growth and development of religious
thought, America, the home of the pioneers - with
its strict separation of church and state and its
insistence on individual free choice - was the ideal
soil for Reform. The conservative "Orthodox opposi-
tion" in America could not induce an egually conser-
vative government to restrict the activities of Reform
Judaism, Conservatism in general wss frowned upon
in the United States, and new ideas and inventions
were greatly in demand, Furthermore, the same re-
lizious reaction which brought the "pioneer rabbis"
to America kept the moderate and Orthodox Jewish
leaders in Europe, with the result that the Reform
rabbis had a free hand in building their own movement
away from any orgenized religious or governmental
interrerence,

An examination of the sermons, statements and

attitudes of the German prezching rabbis who came %o

the United States between 1840 and 1879 has led me to
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the conclusion that the development of Reform Judaism
as it is recorded in history is a predominantly, if

not a wholely American development, forming a logical
part of the growth and history of this country.

Though the early Reform rabbis were German, and preached
in German to German-speaking snd German-educated con-
gregations, it was the fact that they were living

at that time in America that made the growth and

initiael success of Reform Judaism possible.
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"Das Judenthum ist unsterblich, Predigt
zur Einweihung des neuen Gotteshauses
der Gemeinde Ahavath Chesed, New York,"
Deb., IX, (1863), 194.

Wolff, M.A.A., Rede beim Buss- und Dank-Feste der Ver-
einigten Staaten, (New York, 1865) «

[ —— —



Miscellanecus Collections of Bermons:

Hertz, J.He »

Kohler, Kaufmann,

liiscellaneous Collection - Chaleston
(New York Public Library). o g £

Sermons, American, (Two volumes of
sermons at the library of the Jewish
Theological Seminary of America).

Sermons by Agerican Rabbis, (Chicago,
18986) .

Abraham Lincoln -~ the Tribute of the
Synagogue, (New York, 1927).

Studies, Addresses, and Personal Papers,
(New York, 1931)

Jewish Periodicels OGontaining Sermons:

Die Deborah, Vols. I - XXXIII, (1855-1878).
The Jewish Times, Vols. I - XI, (1869-1879).
Sinai, Vols. I - VII, (1856 - 1863).

General Biographical Sources:

IEBVMAN ADI.ER:

Felsenthal, Bornhard, Liebman Auler - Eine Gedenkrede,

Hirsch, Emil G.,

SAMUEL ADLER:

Maj}'er, Tia ’

gehalten am 14 Februar 1892 im
Tempei der K.A.M. in Chicago,
(Sonderdruck aus The Reform Advocate
vom 5 liaerz 1892).

A Tribute to the liemory of Liebman
Adler, (Chicago, 189%).

"Eulogy on the late Dr. Samuel Adler,"
Yesrbook of the C.C.A.R., II, (1892),
Pre. 27 - 324
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Silverman, Joseph,

DAVID EINHORN:

Hirsch, Samuel,

BERNHARD FELSENTHAL:

Felsenthal, Emma,

GUSTAV GOTTHEIL:

Gottheil, Richard,

JAMES K. GUTHEINM:

Heller, Max,

SAMUEL HIRSCH:

Lefkovitz, Maurice,

"Saruel Adler - Tribue Pronounced at
the Celebration of the Centenary of
his Birth," Yearbook of the C.C.A.R.,
XIX, (1909), PpP. 415 - 423,

Rev. Dr. David Einhorn # Gedaecht-
niss Rede, Gehalten vor seinem
Sarge in der Synagoge der Beth-El
Femeinde, New York, den 6ten Novem-
ber 1879, (Philadelphia, 1879)

Bernhard Felsenthal: Teacher in
Israel; Selections from his writings
with a Biographical Sketch and a
Bibliography by his Demghter,

(Vew York, 1924)

The Felsenthal Letters, a colliection
of letters written by and to
Bernhard Felsenthal. (Archives of
the Am ricsn Jewish Historical
Society) s

The Life of Gustav Gottheil -
Memoir of & Priest in Israel,
(Williamsport, Pa., 1936).

"james K. Gutheim," Yearbook of the
C.C.A-H., mII,(lgl'?), pp-565-36?n

"gomuel Hirsch," Yearbook of the
C.C.A.R., XXV, (1915), pp.174-190.



ADOLPH HUEBSCH:

Rev, Dr. Adolph Huebsch - Late Rabbi
of the Ahawath Chesed Congregation,
New York: A Memorial, (New York, 188%),

BERNARD ILLOWY: 3

Illowy, Henry, Sefer Milchamot Elohim - The
Writings of Bernard Illowy with a
biographi and historical sketch by
his son," (Berlin, 1914).

KAUFMANN KOHLER:

Kohler, Kaufmann Personal Reminiscences of My Early
Life, (Cincinneti, 1918).

NAX LILIENTHAL:

Philipson, David, "Max Lilienthal," Yearbook of the
C-oc.A.Ro’ m’ {1915) '] pp.191—220;
In Memoriam - A Tribute to the Memory
of Rev. Dr. Max Lilienthal on the
10th Anniversary of his Death,
(Cincinnati, 1892).

MOSES MIELZINER:

Mielziner, Ella Mc.F., Moses Mielziner -:A Biography with
a Bibliography of his Writings,
(New York, 1931)

BELLJAMIN SZCLD:

Rosenau, William, In Honor of the Seventieth Birthday
of the Rev. Dr. Benjamin Szold: A
Life, (Pal timore, 1899); Benjamin
Szold - Uriginally written by William
Rosenau and revised by him for the
100th Anniversay of the birth of
Ben jamin Szold, (Baltémore, 1929).
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ISAAC MAYER WISE:

Wise, Isaac liayer,

Reminiscences, (Cincinnati, 1901).

Philipson, David &

Grossman, Eouis,

Selected Writings of Isaac Mayer
Wise with a Biography by the Editors,
(Cincinnati, 1900).

General Historical Sources:

BOOKS.

Baron, Salo W.,

Baron, Salo W.,

Bregstone, P.P.,

Elzas 3 B.A. ’

Grinstein’ H.B, »

Gutstein, M.I.,

Helk r, James K.,

Korn, Bertram,

Nevins & Commanger

Parrington, Vernon L.,

Philipson, David,

Reznikoff, Charles,

A Social end Religious History of the
Jews, (New York, 1952)

The Jewish Community, (Philadelphia,
1942)

Chicago and its Jews, (Private printing).

The Jews of South Carolina, (Philadelphia,
1905)

The Rise of the Jewish Community of
New York (1654 - 1860), (Philadelphia,
1945) .

The Story of the Jews of Newport,
(New York, 1936).

As Yesterday when it is past: A History
of the Isaac M. Wise Temple, K.K. B'nal
Yeshurun 1842 - 1942, (Cincinnati, 1942).

American Jewry and the Civil War,
(Pniladelphia, 1951).

Americe - The Story of a Free People,
(Boston, 194%Z).

iain Currents in American Thought,
(New York, }930).

The Reform Movement in Judaism,
(New York, 1907).

The Jews of Charleston, (Philadelphia,
1950) .



Rubenstein, C.A.,

Seligman, Caesar

Shappes, Morris U,,

ARTICLES:
Einhorn, David,
Engelman, Uriah,

Friedenberg, A.M.,

Eliasoff, H.,

Grinstein, Hyman B.,

Heineman, D.E.,

Honor, I,eo L.,

Kisch, Guido,

Kisch, Guido,

Kober, Adolf,

History of Har-Sinai Congregation,
(Bal timore, 1918).

Geschichte der juedischen Reformbewegung,
(Frankfurt a/Main, 1922).

Documentary History of the Jews in the
gnit?d States (1654 - 1875), (New York,
950) «

"Was Tut uns Noth," Sinai, II, (1857), 670.

"Jewish Statistics in the U.S. Census of
Religious Bodies (1850 - 1936)," Jewish
Social Studies, IX, (1947), pp.l27-174,

"The Jews of New Jersey till 1850,"
Publications of the American Jewish
Historical Society, XVII, (1909),
PP. 33 - 43,

"The Jews of Chicago," Publications of the
Ame rican Jewish Historical Society,
XI, (1903), pp. 117 - 130,

"The Minute Books of Lilienthal's Union

of German Synagogues in New York,"

Hebrew Union College Anual, XVIII, (1944),
PpP. 321 - 352.

"Jewish Beginnings in Michigen Before 1850,"
Publications of the American Jewish
Historical Society, XIIIL, (1904), pp.47-70.

"Jewish Education in the United States,"
The Jewish People Past and Present, II,
(1940), pp. 151 - 171, (New York, 1946).

"Tsrael's Herold - The First Jewish Weekly
in New York," Historia Judaica, II,

(1940) , pp. 65 - B4.

"Pwo American Jewish Pioneers of New Haven,"
Historia Judaica, IV, (1942), pp. 16-37,

"Jewish Presching and Preachers: A Contri-
bution to the History of the Jewlsh Sermon
in Germany and America," Historia Judaica,
VII, (1945), pp. 103 - 134.
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Lebowich. J., "The Jews of Boston till 1875," Publicatioms
of the American Jewish Historical Society,
XII, (1904), pp.101 - 112,

& Rawidowi*z, Esther E., "I.L.Chronik and His Zeichen der Zeit,"

i The Chicago Pinkas: edited by Simon
Rawidowisz, on the 25th Anniversary of
the College of Jewish Studies, (Chicago,
1952),, pp. 137 - 176.

The Jewish Encyclopedia, (1904 edition).
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