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DIGEST

It is the purpose of this thesis to delineate the historical
processes involved inm the rise of Conservative Judaism from 1891 to
1900. These nine years depict comservatism?s struggle to maintain
itself as a movement,

The theological emphasis of the movement was based on a pragmatic
approach to Traditiom. Whatever ritual or practice could be maintained
by American Jews should, because of its historical importance, mot be
circumvented for the sake of mere convenience.

The tremendous flow of East European immigrants into the New York
City area presented a noteworthy challenge to the Conservative leader-
ship. If they could gain adherents among these newcomers, the numerical
strength of the movement alone would enable them to challenge Reform
Judaism as the representative Jewish group in America. The attempt, how-
ever, failed for two reasons. Firstly, the immigrants suspected that
Conservative Judaism represented the missionary aims of the Reform
movement. Secondly, the limited source of wealth among the immigrant
group taxed the already debilitated fimancial structure of the Conserv-
ative movement.

The financial difficulties of the mevement also hindered the Jewish
Theological Seminary from attracting motable scholars to prepare students
for the rabbinate. Although Sabato Morais died in 1897, it was not
until 1901 that the Comservative leadership could convince Solomen
Schechter to accept the presidency of the imstitution.

The major religious guestion at this time centered around the proper



observance of the Sabbath, The Conservative leadership set up pro-
grams to help the immigrants find employment that would allow them
to observe the sanctity of the Sabbath. However, their financial
resources were so limited that eventually these programs had to be
discontinued.

The Conservative movement presented no united front on the major
issues facing Jews during the 1890's. The question of Zionism found
the Conservative leadership divided as to the necessity of re-estab-
lishing the political state of Palestine.

The personal lives of these stalwarts of conservatism were fraught
with tragedy and disappointments. Key men in the movement died, while
others faced congregational difficulties that, in one case, led to the
resignation of the rabbi.

Thus, during the years 1891 through 1900, the Conservative move-
ment was continually faced with the problem of extinction. Lacking
financial backing as well as popular support from the Jewish masses,

it struggled merely to exist.
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Introduction

The historical configuration of the Conservative movement in
the 1890's was one of struggle. The theological position of the
movement was based on the philosophy of Historical Judaism. As
such, it emphasized a pragmatic approach to Tradition.

However, the Conservative influence on the Jewish American
scene was not very effective. The movement was finding it difficult
to maintain itself due to the lack of finances. This hindered them
from promoting educational and religious programs among the East
Eurcpean immigrant community. Thus, their only hope for converting
the masses to the philosophy of Historical Judaism was thwarted
because of this lack of funds. Also, the immigrants did not trust
the motives of a religious group who recognized the validity of Tradi-
tien, but, at the same time, sought to introduce & new way of thinking
about religious practices.

The E?nservatives recognized the fact that the Jewish Theolog-
ical Semi;ary could be the institution to solidify the multi-faceted
views of Conservative adherents. However, after the death of Sabato
Morais in 1897, the financial strain of meeting the yearly budget
nearly caused the collapse of that institution. During the next three
years, the Conservative leadership actempted to woo Dr. Solomon Schechter
away from England in order that he might take over the presidency of
the Seminary. However, the lack of finances forced Dr. Schechter to
maintain his residency in England until after the turn of the century.

From 1891 to 1900, the deterioration of the Conservative movement
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was evident. Most of the research depicting the decline of Historical

Judaism in America comes from the pages of The American Hebrew. This

Jewish weekly clearly indicates that the leadership was divided on

many issues. Zionism, in particular, engendered several discussions
among the conservatives as to its importance to American Jews. Although
no official proclamation was ever made during the entire controversy,
there was a definite cleavage of opinions as to Zionism's revelancy

for Conservative Jews.

This paper was researched with no preconceived philosophy as to
the direction the Conservative movement took during the 1890's. Over-
whelming evidence, however, delineated the thrust of the movement. It
was, for the most part, negative in nature. 1Its rebellion against Reform
Judaism was, in reality, the only reason for its existence. During
this time, however, Conservative Judaism was faced with the sobering
thought that Reform was moving back into the mainstream of Judaism.

The Suncday Sabbath issue, which represented a major controversy between
the conservatives and reformers, was rendered innocuous by Kaufman
Kohler's rejection of the validity of Sunday services in 1891. Now,
the only difference between the twc movements was one of degree and

not of mode.

The philosophy of Historical Judaism might well have represented
a velid expression of Jewish thought which differed from both ortho-
doxy and radicalism. But on the practicable level of existence, it
made very little difference to the Jewish masses as to who represented
the more liberal side of Judaism--Conservative or Reform. Reform Juda-
ism was already well-established and, therefor, at that time, repre-

sented the majority of liberal-minded Jews in America. Conservative
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Judaism, realizing its fate was bound uv with the numerical hegemony
of the East European immigrants, had to comfort itself with the idea
that time, and time alone, would favor its continued existence as a
movement, The 1890%s for Conservative Judaism might well be termed

the "years of struggle."



Chapter 1

An interesting phenomenon of the Conservative movement in Americe
is that it hes rarely issued formal statements which expound the philos-
ophy or theology of the movement., - Instead, it has attempted to formu-
late its principles as a pragmatic compromise between the two extreme
positions of orthodoxy and reform, Therefore, it remains passive in
the same sense that it must weigh each issue 2z it arises in the Jewish
theological continuum in order to propound & pragmatic alternative.z

As early as 1831, Dr. F. DeSola Mendes recognized this factor as
Lhe source of the Conservative movement's strength. In a lecture before
the School of Applied Ethics, at Plymouth, Massachusetts, in July of
1891, ne nutlined this philosophical nosition.3 Judaism, he claims,
has always recognized a theological coatinuum, with regard tc Jewish
law, ranging from a literalist nosition to z liberzl one. The religious
sictuation of the Jews in America necessitates the existence of the Ortho-
dox, Conservative and Reform movements in order tc give legitimate cre-
dence to the religious expressions of all Jews .

The best apalogy possible, accourding to Dr. ¥, DeSola Mendes, to
describe the actual configuration of American Jews is to view Judaism
as a wheel. Orthodoxy, in this sense, may be considered the hub of
the wheel--simply because it is the closest representation of rabbinic
Judaism in America. Moreover, it tenaciously refuses to depart from
those teachings for the sake of compromise with society. Hence, it is
the source from whence the other two expressions of Jewish faith receive

their nourishmen:.6
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In the light of this analogy, we may consider Reform Judaism to
represent the felloe of the wheel or the cutside rim. As the felloe,
it is "far removed from the central hub, but paralleling it exactly,
on & larger and wider scale.”"’ It adheres to the main principles of
ite ancescral faich, while accepting new religious principles founded
on & critical approach to religion. Hence, it is closer in appearance
to the religious practices of the liberal Christian community than it
is to Orthodox Judaism.® It atrempts to conform to the forces that
the American society exerts on all groups partaking of its democratic
philosophy.g

In the language of the analogy, Conservative Judaism must hence-
forth be viewed as the spoke of the wheel. This position affords it
the opportunity to root icself to the hub as well zs to the felloe. 1V
It provides the necessary link befween orthodoxy aﬁd reform. There-
fore, it is capable of carrying out the double purpose of sustaining
the faith of those who do not feel comfortable in either of the two
extreme camps.ll

juffice it te say, the Conservative movement has received opposi=-
tion from both the Orthodox and Reform groups. The reason for this is
clear. Neither group is willing to admit that a middle ground is legit-
imate. The Orthodox c¢laims that it is ton liberal, and the Reform ful-

12 Neverthe-

minates against its adnerence to ilLs ancestral traditions.
less, the position adhered to by the Conservative movement is that it
offers the best of all religious worldés for both the native-born Jew

as well ag the increasing number of immigrants flowing into this coun-
try from Russia.13

Conservative Judaism is seriously concerned with tne religious situ-

ation of American Jews. 1t believes thst those traditions capable of
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being maintazined in the modern world should be sustained. 1% However,
it must deny at least part of the Orthodox position. What it will
retain are those principles of faith flowing from Judaism's historic
past that can be translated into workable religious practices.15

In many ways the outward appearance of Conservative Judaism still
resembles orthodoxy. This is so, because it firmly adheres to those
rituals such as the Sabbath, circumcision and the dietary laws that
are closely associated with orthodoxy by the Christian community,
However, in the realm of public worship, it attempts to maintain a mean
between the Hebrew and the English vernacular, 1In this manner it is
able successfully to balance the Oriental and Western influences of
the modern day Jew. 16

Unlike the Reform Jews, Conservatives advocate the coming of the

Messiah.!7 However, the movement is cognizant of the fact that histor-
ically the Jewish Messiah has always been considered a political uman-
cipator rather than a personal savior. Therefore, conservatism views
the coming of the Messiah as a distinct possibilicy:
Recognizing the Messiah for what he really was, z
political emancipator, Conservative Judaism lonks
for his advent yet, in view of existing political
disabilities, eagerly watches political evenrs
foreshadowing nrogress toward him. Tt hopes for
the days of Messianic peace among men.
Historical Judaism, which is the expression of Conservative Judaism,
. " : q
advocates a propram of the national restoration of Palestine for Jews.!®
It does not necessarily have to be & pclitical restoration of the land,
2
but simply as a "home where the Jew would in no way be an alien."20 ¢
is importeznt to note, however, that the concept of restoring Falestine

23 a homeland for Jews does not indicate that the American Jew rejects

gpproximation in socisl mactters with Christians, rather, Jewrs believe
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that their race has been spared from annihilztion for reasons ocher than
socio-economic ones.

In a word, while deferring to the duty of welcoming
approximation in social matters with our neighbors,
it sees therein no reason to abate its national, its
patriotic, its ethnic sentiment and believes that

the race has been spared for other ends than absorp-
tion and amalgamation with the Gentiles. It believes
in a restoration, not of all Jews to Palestine, but a
Palestine tec all Jews-=-not perhaps as a monarchy, nor
as a hierarchy, but simply as a2 land for the landless
nation .,. 2!

Solomon Schechter, who followed Morzis as President of the Jewish
Theological Seminary, agreed with Dr. F. DeSola Mendes' pragmatic approach
25 to the religious position of Historical Judaism. He wrnte in 1896;

The historiczal school has never, to my knowledge,
offered to the world a theological programme of
its own. By the nature of its task, its labours
are archeology, and it pays but litcle attention
to purely dogmatic questioms, On the whole, its
attitude toward religion msy be defined as zn
enlighrened Scepticism combined with a staunch
conservatism which is not even wholly devoid of

a certain myscical touch. As far as we may gather
from vague remarks and hints thrown out every now
and then, its theological position may perhaps be
thus defined: It is not the mere revealed Bible
that is of first importance to the Jew, but the
Bible as it repeats itself in history--in_octher
words, as it is interpreted by Tradition.

Although Schechter, at that time, represented the European school
of thought of hHistorical Judaism, his thinking parallels the sentiments
expressed by Mendes. Dr. Schechter, like DeSola Mendes, propounds a
pragmatic approach to Judaism where even the written work of Seripture
is analyzed in the light of history, Tradition thus transmutes all
outmoded Laws inte weaningful expressions of faith:

Ancrher consequence of this conception of Tradition
ig that it is neither Scripture nor primitive Judaism,

but general custom whick forms the resl rule of prac-
tice. Hely Writ as well as history, Zunz tells us,
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teaches that the law of Moses was never fully and
absolutely put in practice., Liberty was always
given to the great teachers of every generation
to make modifications and innovations in harmony
with the spirit of existing institutions. Hence,
a return to Mosaism would be illegal, pernicious,
and indeed, impossible, The norm as well as the
sanction of Judaism is the practice actually in
vogue. 1ts consecration is the consecration of
general use--or, in other wcrds, of Catholic
Israel ... 23 —

The pragmatic philosophy of the Conservative movement during the
late nineteenth century did not go uachallenged. Dr. Kaufman Kohler,
speaking before the third Convention of the Central Conference of
American Rabbis, claimed that once an individual accepted the respon-

sibilicy of changing any aspect of the Law, he was automatically a

24

progressive or Reform Jew. Emotionalism with regard to one's faith

was not called into question by Kohler. When, however, emotionalism
becomes the raison d'etre of ar entire philosophy of Judaism, it is
time to investigate its legitimacy as an expression of Jewish theolcygy:

Conservatism as opposed to strict orthodoxy is a
catchword for the masses, but has no basis or mean-
ing. As soon as it has admitted one single reform
measure ... it has virtually taken side with Reform,
It has entered a compromise with and begun to recog-
nize progress as a motor of Judaism, To the so-called
Conservative, Reform is a guestion of degree aud mode,
not of principle.

... Moreover, it seems to wme that every Jewish teacher
who appeals to reason as an arbiter in matters of re-
ligion, every one who discards the orthodox maxim:
"Whatever is commanded by the Law is an edicrt of the

Heavenly Ruler and must not he pondered over ..." is
ea ipso an adherent of the principle of Reform and
Progress.”

Kohler's atreck was devastating insofar as it attempted teo prove
that Conservative Judaism ic & movement without a philosophy, creed or
definition. It therefore, cannot explain to itself why it exists,

Korler claims rhat Reform cannot argue with orthodoxy since it must



respect the integrity of its theological pOSiticn.Z? He thus intimates
that conservatism has no basis for existence as an organized movement.
This is because no reasonable limits or guidelines are established with
regard to its theological position.

Koliler had to be answered. Theologically, it would be folly to
fall back on the argument that Conservative Judaism had the right to
interpret Judaism as an on-going process of Tradition, This position
would net be accepted by the reformers because it lacked the authority
of resson. There is another difficulty invelved in Kohler's challenge:
From what ground or position shall conservatism take its stand? 1If it
answers the challenge in the name of Conservative Judaism, then it
severs itself from the European school of Historical Judaism and, thus,
admits that the premise of Historical Judaism is errorieous for an Ameri-
can expression of faith. 1If, ou the other hand, it utilizes the name
"Historical Judaism', it is tied to the premises Kohler had already
refuted,

4 rebuttal of XKohler's charge came indirectly from the Rev. Dr.

H. Pereira Mendes in & sermon delivered at the Spanish-Portuguese Syna-
gogue Irn 189S5, Although Mendes does not indicate the reasoning that
prompted him to deliver this sermon, it would be credulous to dismiss

the fact that he offers z cogent theologiceal position for conservatism.
In fact, the method of presenting his argument serves a twofold purpose.
First of all, by cvertlv ignoring Kehler's challenge to conservatives

to admit that Historical Judaism differs from Reform in degree and not
mode, he denies the major premise of Kohler's entire argument. Secondly,
by presenting a theological position for Conservative Judaism, without

affirming or negating any pasl utterance of ejther the European or



American school of thought, he postulates z consensus of belief among
all adherents of the historical school.
He accomplished this simply by stating that Historical Judaism
is a way of thinking that finds its genesis in Abraham, elaborated on
by Mogses and the prophets, and transmitted to Jews throughout their
nistory by a vast cellection of religious literature, 28 It; therefore,
is a valid expression of Jewish theology with concommitant behavioral
demands on its adherents.
I propose, therefore, to set before you today what
is expected of us according tc Historical Judaism,
that the awakening, so far as it affects you, may
be in harmony with the past and with our future as
our prophets.paint it:.25
The essence of Historical Judaism is found in the "Bircath Abraham",
or the "blessing of Abraham".30 '"It, therefore, preseats the following
four 'articles' as conveved in God's message to that patriarch known as
cthe [runder of our faith or religinn:"31

1. God is God, and we are His people.

2. We are to like the stars of heaven, like the
dust of earch, like the sand of the sea,

3, Palestine ig our fatherland.

Fos

We are_ Lo be a source of blessing for all man-
kind,

The first principle of the Blessing of Abrgham is that God is God,
and we are His peonle. By declaring that God is God, Judaism is also
saying that the Deity has an essence that we recognize as 0ne.33 Hou -
ever, subsumed in the first principle is the premise that the essence
of the godhead manifescs jtself in the history of Israel in a threefold
manner. Namely, this is manifested as a God of Love, a2 God of Law, and

a God of Light.34
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That God is a God of Love is deduced from the fact that belief in
Him gives man a sense of happiness.35 That He loves Israel is evident
from the mere fact that the Jewish people have often turned to God as
a Friend, and found Him the mainstay of their existence,
Thus, we derive comfort, consclation, hope and
courage--elements indeed of human heppiness,
proof indeed that God is Love.
The second manifestation of the godhead is that the Deity is a
God of Law. This premise is explicatory only if one postulates & Divine
source for the Laws of Nature and Morality.37 According to Nature's
Law, which is tantamount to God's Law, the growth and maturity of any
entity depends on {ts innate powers for survival in its native enviren-
ment. In the human situation it is necessary that man has the correct
religious environment to realize his spiritual potentia1.38 Otherwise,
deprived of spiritual nourishment, man's very character will wither and
decay. Judaism has, throughout its history, provided a rich soil for
Israel to take root and grow in. It has nourished the spiritual nature
af the Jews from the time of Abraham until the present.->° Yet, unless
Israel continues to derive its strength from its native seoil, it will
not grow properly.
The greater our spiritual development, the greater
possibilities of happiness open before us. Spirit-
ual evolution for better or worse is wirhin our own
reach. It is but saying in other werds, rhat Cod
is Law. He so ordalns it. He tells us we can choose
between spiritual life or development and death,
between blessing and bligh:ingé advising us, of
course, to chonse the "Life"."
The third manifestation of the godhead is that God is Light.ﬁl
Just as light is composed of three primary colors, so the Divine Light

depends on three primary quallties - Love, Justice and Purity.“z When

man incorporates these qualities into his life, ne responds to the "Light
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of God's Countenance"“s by increasing his level of responsibility to
his feilow mam.”" This is the Divine Light that touched the lives of
the prophets who taught us the type of response we should endeavor to
make.

The response means brightening cur lives and beauti-
iving our characters with all the colors of Happiness. 3

The declaration, God is CGod, indicates that Historic Judzism believes
in & universal godhead, carable of lLeing interwoven into the fabric of

any theistic religicn.aﬁ

It posits a loving God, who, as the source of
all Law and value, enables man to grow in his appreciation of values.
Moreover, his respunse to Divine Love evinces 2z sense of responsibility
for the happiness and well-being of others.%7

Suffice it to say, this component of the first primciple of His-
toric Judaism is in agreement with both Reform and Orthodox Judaism. 48
A1l three expressions of Judaism wouvld concur that Cod is God in the
manner described by Mendes--i.e, that His essence does manifest itgelf
in Divine Love, Light and Law. Because Mendzs equates God's Law ac a
universal principle, it thus exceeds the boundaries of Jewish rarticu-
larism. 1t becomes the Law for all people.ég

The second component of the first principle declares that '"We are

His people.“sc This implies that there is 2 covenant relationshin

C‘Asg.;,i "
berween God and Israel. It fs for this reason that "we are called a
neonle holy to or consecrated to Him--a nation of priests n31
Moreover, the rele assigned to Israel indicates that its mission in

53

history is te save mankind32 by promoting the happiness of other pecnles.
The second comnonent, &s the first, would meet litcle opposition
from the Reform or Orthodox camns of Judaism, for they, too, assent teo

the nrinciple that Jews have a Divine role to play in the history of
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mankind. The interpretation might be slightly different according to
the theological predilection of each group, but the principle is gener-
ally agreed upon,

The second principle of Historic Judaism claims that '"we are to be
like the stars of heaven, the sand of the seaz, the dust of the earth."sa
This threefold designation of the principle is an allegorical expression
of the actual and potential role of the Jews in history.35 The sters
are symbolic of the fact that Israel was chosen to "illumine the paths
to God in Heaven.'"?? Like the sand, '"we bheat back the waves of error
and superstition ... "57 Like the dust, we are a downtrodden nation
that silently suffers for the well-being of humanity.sa Again, it is
ascertained by Mendes, that Reform, Orthodox and Conservative Judaism
could find mutual agreement in this principle.

The third principle states that "Palestine is our fatherland."2?
tInlike the Rev. Dr. DeSola Mendes, Dr. Pereira Mendes advocates a
Ziorism based on the political re-establishment of Palestine:

As England is to the English, so will Palestine

be to us. 1Its possession may mean for us the solu-
tion of anci-Semitism and persecution. But the
doctrine of Jewish restoration to Palestine is of
prime importance for the world. For it means a
means for the censervation of humanity's best and
holiest interests.®0

Hence, the re-establishment of Palestine a5 the homeland for the
Jewish people is the sine qua non of Historical Judaism,B1 However, it
is important to rote that the leadership of the Conservative movement

was divided over the question of the re-establishment of the Jewish

commonwealth.%2 Drs. Marcus Jastrow, H. Pereirz Mendes, and Benjamin

63 64

5z0ld were ardent Zionists; while Drs, Sabato Morais and Cyrus Adler

totzlly rejected political Zionism as an expression of Historical Judaism.
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According to Mendes, however, the establishment of a third Jewish
Commonwealth is necessary in order to carry out the Divine plan of a
united world. %3 Palestine, as the center of a2 unirted world, would

66 Moreover, a world

exert hegemonvy in the realm of law and morality,
court of arbitration would be establisned that would put ar end to wars
by making firm the foundations of peace.67

The re-establishment of Palestine is a vital issue for world Jewry.
Only when Palestine exercises hegemonv in this area of religious Law will
the question of '"change'" in the Law be a vzlid one. 68 Changes in the
Law will then be accomplished constitutionally by leading Jewish theo=-
logians.69 This factor alone would eliminate the need of such rabbini-
cal conventions as the Central Conference of American Rabbis.’C Such
conventions are outside of the mainstream of Historical Judazism. They
claim that a single body, represented only by men who hold the same
views, iias the freedom to institute doctrinal changes.71

It is in the area of doctrinal changes that Reform Judaism and
Historical Judaism are in complete disagreement.72 Conservative Judaism

nermicts change only in the realm of synagogue ritual or oractice.73

Reform Judaism, on the other hand, has been indiscriminate in its theory
of religious change. Tnhey arbitrarily accent some rituals and Laws;
and, yet, discard others through the workings of a factitious rabbinical
convention composed of rabbis who do not have enough knowledge about
Jewish Law to make a thoughtful decision. "

Change in religious Law can only be accomplished by & body of learned
men who meet the following requirements:

1. They must be of the "elders of Isrsel,"” (Number 12:16)

2. They must be "men who are wise and of understanding and
know=-i.e. of reputation." (Deut. 1;13)
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3. They must be '"able men, who are known for their
reverence for God and His Law, men of sincerity,
hating personal advantage, even notoriety.'" (Exod. 18:21)

4, They must include the minister, as indicated by the
term "priest"; (Deut. 17:9) those learned in Hebrew
Law, as indicated by the term "Levites'"; (Deut. 17:9)
in the text, "by whose mouth shall be decided every
case and contention'" (Deut. 21:5) and the erudite or
specialist, even if he be a layman, as indicated by
the word "Judge' (Deut. 17:9).

Hence, Historical Judaism views the modus operandi for change in

the realm of religious Law as being rooted in the Torah. Furthermore,
it does not overthrow any of the religious principles of Law advocated
by orthodoxy. It merely attempts to suspend judgement with regard to
changing the Law until the proper conditions are met; that is, the res-
toration of Palestine where proper constitutional changes can be adopted.

The fourth principle of Historical Judaism states that 'we are to
be a source of blessing to all mankind."76 Orthodox, Conservative, and
Reform Judaism agree in this particular principle. Throughout the his-
tory of Western Civilization, Judaism has been the source of countless
values. Moreover, whatever "is good and beautiful in ancient philos-
ophy and civilization, as in modern, is due to Hebrew teaching."?7

Conservative Judaism is committed to the eveclution of Judaism
through an understanding of the historical processes of Judaism. Any
law or custom that is possible to maintain in the modern world is incum-
bent upon the Jew to follow. However, any custom or law that presents
an kpparent incompatibility with modern life and culture may be sus-
pended until proper means are agreed upon to change it.

The historical school in the late nineteenth century viewed its
existence as a valid expression of Judaism. Hence, it saw its purpose

on the American scene as the ameliorating element of Jewish tradition
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--mainly because it was able to sustain the quality of traditional

4

Judaism while accepting a responsible social and cultural poaition._f

in the t'.’t:n.uu:t.mil:y.78



Chapter II

In cthe late nineteenth century, the Coaservative movement was
forced Lo confront the arduous task of winning adherents from Reform
and Orchodox Judaism. The Conservative's leadership was aware that
the changing milieu of the Jewish community in America accentuated
the need for a flexible theological position. However, both the
Urthodox and Reform groups were already established as viable expres-
sions of Judaism in America. They gave both the native-born and the
immigrant Jew a choice as to the mode of religious expression one
should follow, Hence, the only ideology Conservative Judazism could
offer at this time was that of dissatisfaction, and this nad little
zppeal to the masses involved in the changing milieu.

Despite all the magnanimous expectations of the builders of Con-
servative Judaism, the movement was beginninz to crumble for lack of

79 The mere fact that Historical Judaism acted as a

popular supporct.
rallying center for diverse groupg and individuals who were dissatis-
fied with the existing manifestations of Jewish faith naturally excluded
it from the main supply of the financial potency of wealthy American
Jews. Uncil the Conservative movement was able to demonstrate its
survival potential it was destined to remain in dire financial straits.
The debilitating factors that Conservative Judaism faced in the
late nineteenth century necessitated Lhe member congregations of the
Jewish Theological Seminary Association to decide whetner or not they

wished tc maintain their membership in the movement. Hence, by the

beginning of the twentieth century, most of the major congregations



- 15 =

of the Association divorced themselves from the movement.°’ In fact,
all the left-wing congregations,al with the exception of B'mai Jeshurun
in New York City, shifted their loyalties to Reform Judaism.52 The
right-wing congregations, with the exception of Chizuk Emunah of Bal-
timore and Mickveh Israel of Philadelphia,® also left the Conservative
fold and formally enrolled in the Unon of Orthodox Congregati.cms.a4
Immigration
On the surface, one might well suspect that these negative factors
could not long sustain the Conservative movement in America. However,
twvo basic sources of strength gave the movement the impetus to survive
the crises of the late nineteenth century. That is, they discovered
that the immense immigration of Russian Jews could be a source of
numerical strength. Moreover, the maintenance of the Jewish Theologi-
cal 3eminary as the ideological center of conservatism would eventuzlly
play a leading role in the formulation of Jewish theology in America, 83
The need to gain adherents among the immigrants was recognized by

the Seminary as well as those proponents of conservatism in the wider
Jewish community. For instance, the editorials in The American Hebrew
continually called for recogniction of this vast source of power.s6 The
need for missiovnary work among the Russian immiprants was depicted as
the hope and strength of the Conservative mocvement.

Our great metropolis has all the elements to make

this movement a success, if they are but marshaled

wisely from a broad and elevated point of view.

Ve have not only, in our midst, the men of wealth,

able and willing to support such an undertaking;

but our large Russian community, numbering more

than 500,000 souls, furnishes zlso the right mate-

rial for cur future teachers and spiritual leaders,

if only the right influence be exerted, the right

method applied to utilize the immense amount of

Hebrew lore stored up in the brains of our new
fellow citizens,B37
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Also, the Conservative leadership was cognizant of the fact that
the Seminary's sphere of influence dspended on how many rabbis they
could graduate and then place in American congregations. The Rev. Dr.
H. P. Mendes urged the leadership to actively seek out the Russian
immigrant before he would be lost to the movement forever. Therefore,
for reasons of self-survival, the Seminary had to accept the responsi-
bility of missionary work among the expanding immigrant cmun:lty.as

Our own safety ... demands that we shall not
neglect these congregations. Our own interests
require that they shall be supplied with min-
isters who shall be acceptable to them ..

The movement's potential to gain adherents among the new Americans
vas viewed as an excellent opportunity by the Conservative leadership.
They were aware of the fact that the Americamization process of the
East European Jew would, in the main, create a liberalizing attitude
with regard to religious practices, but not the desire to reject the
external forms of Tradition.go Moreover, for the first time in their
lives, they were exposed to three different expressions of the Jewish
faith - Reform, Conservative and Orthodox Judaism. 9! Thus, the free-
dom of choice was considered 2 positive factor by the Conservative
leadership.

Furthermore, it was felt that the Reform movement was not inter-
ested in the Americanization process of the Russian immigrant, nor did
they find it desirable at that time to convince them of the veracity
of Reform's theological position. Hence, the conservatives felt secure
in their evaluation of Reform Judaism's position in this matter and did
not consider them a restricting element to their own missionary goal:

Certainly, the graduates of the Cincinnati Union

College will never seek positions in Russian con-
gregations., And it is equally certain that such
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congregations will never receive them, for their
ideas and their lives are not in accord with what
such congregations would require.92
It would be unjust, however, to unequivocally state that Reform

Jews were not sensitive to the needs of their fellow Jews arriving

from East Europe. The American Hebrew indicates that there were reform-

ers who expressed genuine concern over the plight of the Russian immi-
grant, But, it is to be noted, according to The American Hebrew, these
reformers concurred that the Seminary would be the idezl institution to
syncretize the religious practices of the Russian Jew with the pragmatic
values of American society.93 Moreover, Reform Jews contributed to the
Morais Fund of the Seminary for the explicit purpose of enabling the
inmigrant Jew to meet his religious needs.%

As early as 1890, the Conservative leadership actempted to convince
the East European immigrant that Historical Judaism was a valid expres-
sion of traditional Judaism.”” The imporc of their argument stressed
the fazct that in a democratic country where socieal amelioration was &
distinct possibility, a ghetto brand of Judaism would retard the eco-
nomic mobility of the immigrant.gﬁ

In 1892, The American Hebrew reported that the Seminary was actively
engaged in "Americanizing Russian immigrants by training their preach-
ers."7 Although the results were gratifying. the Seminary was unable
to expand its influence because of a serious dack of Tunds, .

It is this phase of i1ts usefulness that is being
tardily and grudgingly recognized by the Jewish
community in this city. With the means at its
disposal, the Seminary has thus far maintained
good results. The range of its effectiveness has
been seriously limited, however, by reasovn of the

lack of funds to secure those additional advan-
tages needed for perfecting its power.
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The ultimate goal of Conservative Judaism in the late nineteenth
century was to imbue the philosophy of Historical Judaism into the
meinstream of American Jewry.l90 However, lack of finamcial aid in
this endeavor restricted the Conservative influence among the immi-

grants. This is evidenced by the fact that The American Hebrew period-

ically entreated the wider Jewish community in the New York area to do-

01 Furthermore, the Seminary Association

nate money to this cause. !
issued a vearly Channukah appeal to its member congregations for fi-
nancial aid in its missionary program among the Russian imigrnnts.wz
By the year 1900, it became clearly evident that the program en-

visioned by the Conservative leadership was a failure. A deficiency
of pecuniary support prevented the practical application of the con-
servatives' plan to convert the immigrants' religious views to the
philosophy of Historical Judaism. It is important to mote, however,
that the dynamics of the situation that caused the stultification of
the movement's program in this area of endeavor might have been pre-
vented if the immigrant community possessed its own fimancial resources.
The fact that it did not possess any wealth at all was recognized as a
determining factor by the Conservative leadership:

Clearly the Seminary authorities recognized that

the fate of the Seminary was bound up with that

of the newcomers. They also realized that these

pecple were unable, even if willing, to share in

the maintenance and development of the imstitation.

Appreciating the financial instability of the Sem-

inary, they readily conceded that {ts (i.e. the

Jewish Theological Seminary) reorganization was

necessarily inevitable, provided that it assured

an adequate endowment and the integrity of its

original purpnse.103

Any program created an upheld with the specific aim in mind of

winning adherents from another group necessitates personal involvement

in the intermal affairs of that group. Suffice it to say, the proponents
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of Conservative Judaism involved themselves in both the religious
and secular affairs of the immigrant community.loa In that way,
they could protect the rights of those Americans who were not cog~-
nizant of the socio-economic nature of America, as well as display
conservatism's sense of concern for their welfare:

The prevailing attitude within the historical

school of personal, communal and spiritual

responsibility for the immigrants as brothers

-in-need, whose children would contribute to

the future American community, was reflected

by the acts of individual members of the school

as well as their corpcrate coordinate effort.

In order to meet the religious needs of the Russian immigrant,
the Conservative leadership secured places of worship where the East
European Jew might pray according to his own minhag.1°6 Also, the
theological position of Historical Judaism was introduced to the
immigrant by means of public lectures held at the various Conserva-
tive synagogues.lo?

Once involved in the religious affairs of the immigrant community,
the leadership also became involved in the secular problem of raising
their standard of living. Thus, when the immigrants employed in the
shirtmaking industry called a strike against their Jewish employers
because of poor working conditions, Drs. Jastrow and Morais publicly
supported their efforts, 108

The attempt to influence the immigrant community was, of course,
borne out of the conviction that Historical Judaism reflected the
religious thinking of most American Jews. It was felt that the Reform
movement represented a particular segment of Jewish thinking that
would be rejected by the immigrent community. Orthodox Judaism,

according to this way of thinking, also represented an extreme that

was not conducive to the pragmatic approach to life found in America,
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Therefore, it seemed logical to assume that Conservative Judaism would
in fact represent the main-stream of Jewish thinking,

The hopes of the Conservative leadership, however, never came to
fruition, for the immigrants were not accepting the Conservative posi-
tion as readily as had been expected. There was, to be sure, some
increase in membership, but no evidence supports the theory that con-
servatism had, at that time, made sizeable inroads into the religious
life of the new Americams. On the contrary, there is evidence to show
that the immigrant community suspected the Conservative movement of
collusion with Reform Judaism,.l9? Elias L. Solomon, a student of the
Jewish Theological Seminary, informed the editors of The American
Hebrew that since the Seminary wss located in the higher rent district
of New York City, the immigrants automatically equated it with Reform
Judaism, 110 According to Solomon, the immigrant community may have
been justified in 4its assumption because of the fact that most of
the adherents of Reform Judaism resided in that particular area of the
city.lll Moreover, they could not fully understand why a gronp of Jews
who acknowledged orrhodoxy as the truest expression of rabbinical Ju-
daism would attempt to persuade them to give up their cherished beliefs, 112
Thus, Mr. Solomon reported that they suspected the Seminary of pervert-
ing the sublime Cruthe of Judaism:

In fact, I am even willing to excuse the recent
arrivals from across the Atlantic who refer to

the Seminary as the Jewish Theclogical Cemetery;
and I am ready to admit that this confusion of
terms ie not due to ignorance; buc that it is 3
willful perversion intentiorally made by those
who suspect that the Seminary, instead of being

an institution seeking to spread the living truths
of Judaism, even of that form of it to which they
themselves adhere, consists of & faculty and stu-

dents, dead tec the beauty ang'gublimity of our
time-hallowed justification,**~
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Suffice it to say, the Conservative leadership was aware of the
existing problem of communication between the Seminary and the emerg-
ing Orthodox community. It also realized that without their loyalty
the diminution of conservatism's influence in America would be assured.ll%

In 1898, a final attempt appears to have been made by the Comserva-
tive movement to win the loyalty of the Tradition-minded immigrants.
The leadership, representing the right wing of the Conservative group,
proposed a union between the proponents of Historical Judaism and the
""down-town" Orthodox congregations:

These congregations are composed of those who have
a warm attachment to ancient forms, to whose spirit-
ual wants the graduates of the Seminary could minis-
ter acceptably, while ministers from other seats cf
learning would never be accepted. The guidance of
the spiritual well-being of these congregations
which adhere to the standard of Historical Judaism
must, necessarily, be of importance; for under that
flag is rangedi by far, the greater majority of
American Jews.

It is evident that the conservatives took the initiative in pro-
posing this merger between the proponents of Historical Judaism and the
Orthodox Jews.

One can only surmise that since Conservative Judaism failed to win
a substantial number of adherents away from orthodoxy through its
missionary efforts, it was now attempting to confute the suspicions
of the immigrants by suggesting a theological merger between Historical
Judaism and rabbinical Judalsm. It is also within the range of possi-
bilities that the right wing adherents of Conservative Judaism were
cognizant of the decay of their movement and, therefore, decided to
calvage the philosophy of Historical Judaism by imbuing it into the

mainstream of Orthodox thinking. Whatever the real intent of the pro-

posed merger was, however, it was overshadowed by the fact that under
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the terms of this union, both Conservative and Orthodex Judaism would
preserve the Tradition-centered emphasis of Judaism in America.

According to The American Hebrew, it was the hope of the Conserva-

tive leadership that the Jewish Theological Seminary would play a major
role in this merger. The leadership felt that the reasoning behind
this move was quite logical, especially when one considers the enormous
cost of maintaining an institution of higher 1earning.116 With the
Seminary as the center for Jewish education, the need to maintain a
large number of yeshivoth would be eliminated,ll? Thus, the member
congregations could pool their financial resources and thereby obtain
the finest minds in the field of Judaica to teach and train rabbis.ll8
Moresorer, by having only one seminary, the union would be able to act
from a position of strength when it spoke for American Jewry. Thus,
under the terms of this proposal, the '"union would stand to the Seminary
of New York as the ccnstituent congregations of the Hebrew Union stands (sic)
to the Union College.“119

It is important to note, that such a union drawn in accordance
with the wishes of the Conservative leadership would necegsitate a per=
manent theological cleavage between modernists and eee traditionalists,l2C
No longer would an individual be able to adhere to a "middle of the road"
position in matters of Jewish practice, for one would have to support
either the Union of Hebrew Congregations or the Union of Orthodox Con-
grzgations, This situation, however, is not one to be lamented over
since the history of Judaism is replere with similar cleavages. The
pecple were always forced to choose between the opposing philosophies
of the Pharisees and Sadducees,  4-

The union, it was suggested, would benefit all who agreed to support
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its principles since the prestige of traditional Judaism in America
would be tantamount to the position of orthodoxy in Europe. Thus, in
thie way, "its voice could be heard asserting its principles whenever
required."l22

Because Historical Judaism does not deny the validity of tradition
and since it does represent a mcre pragmatic approach to religion, it
was also envisioned that it would someday become the prevailing philos-
ophy of Judaism in America. 123 Furthermore, by exerting its hegemony
over the religious life of the American Jew, it would be able to estab-
lish guidelines for Jewish opinion in the political realm of life as
well as the religious one. For instance, questions relating to Zionism
or Suncuy legislation could be discussed by the leading rabbinic minds
of the union; whereas, questions concerning changes in dogma would not
be discussed, 124

The first meeting of the Convention of Orthodox Congregations conm-
vened in the vestry room of the Shearith Israel Synagogue, where the
Rev., 3r, H. P. Mendes presided over the session.125 The historical
school was adequately represented on gll the policy-~making commitcees.
In fact, Drs. H. P. Mendes, 5. Solis-Cohen, H. W. Schneeberger, Judge
Mayer Sulzberger, Mr. Lewis Dembitz, Mr. Joseph Blumenthzl and the Rev.
D. H. Wictenberg all played an active role in formulating the constitu-
tion of the Union. 126

The mechanics of the sessions were so arranged as to permit both
the immigrant and tie native-born representative the benefit of trans-
lations of each other's remarks. However, it is noteworthy to point out
that when the American members began te discuss subjects politically or

theologically sensitive to the immigrants' representatives, they did so
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only in English. This prompted the non-English-speaking representatives
to protest that the rules of translation were not being observed.127

The first meeting began with a protest from the more traditionally
-centered members as to who decided what congregations were invited to
join the Union? The query was a legitimate one since some of the repre-
sentative congregations attending the convention indulged in reforms
where "organ and pews were in vogue“.128 However, Dr. H. P. Mendes,
the chairmaen of the convention ruled such a protest out of order on
the grounds thet the mere acceptance of the invitation to join the Union
entitled these congregations to send representatives.129

The question was then raised as to the exact nature of the Union.
Mr., Lewis Dembitz objected to the word "Orthodox" because "it did not
sufficiently indicate the purpose of the orgénization".ljo By zdopting
the name "Orthodox Union'", the convention would be giving particular
credence to those who represented the Orthodox congregations, It would
give the impression that those Jews whe held to another persuasion of
tradi. .onal Judaism were outside the theological consensus of the Union, 171
He, therefore, argued that the convention should change the name of the
organization from "Urthodox Union'" eco "Shomre Hadath', Observers of the
Law.132 Drs, Drachman and Schneeberger, however, stated that the term
'Orthodox'" was a useful one because it enabled all Jews whe believed in
Tradition to identify with the matrix of Jewish :hought.]33 This posi-
tion was further upheld by lMendes who recommended that the Dembitz
motion be sent back to the committee for further study.13&

Another difficulty encountered by the convention involved the ques-

tion of Zionism. The comnittee on Zionism submitted a2 resolution that

recommended the eventual rebuilding of Palestine as a homeland for these
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Jews "dwelling under the rigor of oppressive laws ... n135 However,
the protagonists of Zionism argued thzat the stztement formulated by
the committee was too innocuous. Furthermore, they rejected any com-
promise with their basic philosophy of the political re-establishment
of Palestine. Thus, that section of the resolution that recognized
the precarious nature of political Zionism was completely rejected.
It read:

The elimination of the idea of the political

State from the present programme of Zionism

averts the possibility of opposition from the

Turkish Government or from those European powers

that have special interest in the holy places

of the cradle of Chrisrianity.

Under the leadership of Dr. Bernard Drachman, the Zionists submit-
ted a counter-resolution calling upon all the congregations of the
Orthodox Union to favor political zionism.137 After a heated debate
between the Zionists and anti-Zionists, the Crachman proposal was
accentzdé as an official plank of the convention's principles.138

The next resolution that was passed made the Orthodox Jewish Con-
gregations of America an established society. The first principle pro-
mulgated by the convention recognized Historical Judaism as a valid
expression of traditional Judaism:

This conference ... is convened to advance the
interests of positive Biblical, Rabbiniec and
Historical Judsism.13°
It is important zo note that the conditions by which a Jewish

141

synod might be called to discurss religious matters is 2 reiteration

L

of H:. P. Mendes

philoscphy of Historical Judaisw as depicted in an

article by him in an 1895 issue of The American Hebrey, 141

The primary geoal of the Qneervative group, however, appears to
p B L £ p

have been a failure, Thac is, the Jewish Theological Seminary was not
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mentioned in the official minutes of the conference as the proposed
center of rabbinic study for the member congregations of the Ortho-
dox Union. Hence, the Union would not stand to the Seminary as the
constituent congregations of the Hebrew Union stood to the Hebrew
Union College.142

The second session of the conference involved the election of
permanent officers to the Union. 143 That the Conservative group
played an important role in determining the future policy of the
Union is evidenced by the fact that many of them were elected to power-

ful positions within the organization.144 For instance, Dr. H. P.

Mendes was elected vpresident, while Lewis N. Dembitz was elected first
vice-presideat. The secretary was Dr. B. Drachman, and the trustees
included Drs. H. P. Mendes, Joseph Hertz, Schneegerger, Cyrus Adler,
Solomon Soiis-Cohen and Messrs. L. N. Dembitz, Joseph Blumenthal and
K. H. Sarasohn.l43

In an attempt to justify the motives cf those conservatives repre-

serted in the Orthodox Union, Dr. H. P. Mendes wrote in The American

Hebrew that the public should not confuse the word "orthodoxy' with

any specific sect, 146 Rather, people should realize that "whatever in

the Bible conduces to higher standards of conduct, comnstitutes our reli-

gion. or Orchodox Judaism ...“}a;rthodoxy. then, does not refer to overt

confecrmity to ceremony, but to the internal striving of the individual

to be at neace with man and God through certain spiritual disciplines.laa
According to Mendes, the three guiding principles of civilized

humanity are: justice, loving-kindness and purity.l49 1In order to

safeguard these three articles in Judaism, the true Orthodox adherent

is compelled to protest against any deviations from Tradition that would
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weaken these principles.l30 Thus, the Orthodox person must speak out
against all forms of idolatry that restrain the spirit of man from
recognizing the One GOd.151
The second component c¢f true orthodoxy is the element of separa-
tism. 132 That is, in recognizing the responsibility involved in taking
the Lord's word seriously, the individual must remove himself from any
element that will make him impure before God.
Conduct is an important area of concern in the program of separa-
tism, 133 Thus, while the ceremonies in one's religion may indicate
the extent of his separatism, it is one's moral conduct that is con-
sidered of primary importance.154
Let me thus present true orthodoxy to you. It is
to raise the standards of protest, to proclaim our
separatism, but to live lives that are hallowed by
Justica, consecrated by Loving-kindness and beau-
tified by Hodesty.1
To be sure, H. P. Mendes' interpretetion of orthodoxy is a perscnal
one. Yet, it is on this basis that he considered it proper to propeose a
mer:r between the Orthodor congregations and the Conservative movement.
Since, he felt, both groups adhere to Traditicn, the differences between
them are of degree and not mode.156
1t should be noted, however, that the reasons behind Mendes'
affinity for orthodoxy zppears to have been his deep dislike for Reform
Judaism.'®7 He believed that the antithesis of Reform Judaism, on any
level, represented true crthodoxy. Therefore, orthodoxy could rightly
offer the people the philosophy of protest and separatism instead of
the reform principles of compromise and ascsimilation. Hence, what ortho-

doxy really has to offer American Jews is the attribute of quality:

The secret of the strength of orthodoxy is the
secret of the arrival of Judaism. It is lovalty
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to the Torah and the teachings of the Bible as

the best minds expound them. I say the best

minds. The word "best" is essential. It con-

stitutes the main difference between Orthodox

and Reform Judaism. Orthodox Judaism tolerates

exposition by only the best minds. Reform per-

mits exposition by any minds, even by trustees. 138

During the latter part of the nineteenth century, the concerted
drive of the historical school to gain adherents from the orthodox
ranks was extremely uegltgible.lsg In fact, after the turn of the
century, Dr. H. P. Mendes' congregation, Shearith Israel, along with
Dr. B. Drachman's congregation, Zichron Ephraim, left the ranks of
the Conservative movement to embrace Orthodox Judaism.l60 Thus, the
evidence indicates that the Conservative infiltration into the ranks
of orthodoxy served two purposes: one, it helped further the aims of
the historical school by legitimizing its theological position, and,
two, it enabled the right wing members of the movement to honorably
accept the Orthodox movement in the face of conservatism's own prob-
able disintegration.
In the final analysis, their apparent failure to secure Orthodox

support for their movement must be reconciled with the fact that they

hac the foresight to recognize the need to gain adherents from among

the Russian immigrant community:

However, the time was not yet ripe ... for the
Seminary to profit from this circumstance.
Therefore ... they readily conceded that its

(the Seminary's) reorganizstion wWas NMecessary
and inevitable ... "161

The Jewish Theological Seminary

The impéxtance of gaining adherents from the Russian immigrants
was only one of two major reasons for the survival efforts of Conserva-

tive Judaism. The second important reason for survival centered around
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the conservative's singular conviction that if the Seminary could
realize its potential in the academic world, it would someday exert
hegemony in the field of Jewish studies.
The original purpose for the existence of the Seminary was to

act as a scholarly center for the rebuttal of Reform Judaism, 162
The conservatives had no quarrel with the Orthodox. In fact, Morais
originally suggested that the inscitution be called "The Orthodox
Seminary”.163 Likewise, even the students attending the Seminary
were inculcated with the idea that the Seminary was '"founded for the
purpose of obeying the Torak in the spirit of the Talmudic sages."l6&
According te Mr. Henry Speaker, a rabbinic student at the Seminary, the
main purpose of their scholarly endeavors was to enable them to protect
the faith from those who would deny the validity of Tradition:

Because religion implies a rigid and high standard

of virtue, thereforz, religion is a mere supersti-

tion. Because self-denial is inconvenient, there-

fore, self- denial is folly, Because calumny, mockery,

hacred and persecution are often the rewards of the

highest and nobklest order of mind and since such

rewards are not very pleasant in their nature, there-

fore, our ancestors who suffered and bled for their

ideas and convictions were ignorant and pitiful

visionaries, They did not understand the elevating

idea of self-worship. An age that prides and boasts

itself om its lack of faith, or its indifference

toward everything magnanimous or sacred ... cannot

produce prominently active and hercic men., Every

grand and immortal action must have for its foun-

dation, faith, faith in God, faith in religion,

faith in the Divine Spirit 5

It would bz quixotic, however, to maintain that the oanly purpose

of the Jewish Theological Seminary was to combat the reform tendencies
in American Judaism in order to protect the ancient faith. For the

Seminary was also attempting to evolve a set of standards based on

the scholastic potential of the institution. Hence, the positive
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reasons for mainteining the Seminary existed coterminously with the
negative ones. On the positive side of the ledger, it may be noted
that as early as 1892, Dr. Cyrus Adler proposed that the purpose of
the Seminary was to revive Hebrew learning so that a renaissance of
Hebrew scholarship might flourish:

The central point for this renaissance of Hebrew

scholarship in America should be the Jewish Theo-

logical Seminary which is geographically in the

heart of this intellectual activity.

The scholarly goals enunciated by Dr. Adler could only be met

if the Seminary could matriculate enough rabbis to exert an influence
on the religious attitudes of Jews in America. They recognized the
need to produce scholars who would propound the principles of Histor-
ical Judaism to the Jewish populace. At the present time, however,
there existed only a few men in the entire movement that could exert
this type of 1nf1u§nce. One of these men, Dr. Alexander Kohut,
declared that the guiding purpose of the Seminary involved the deline-
ation of the philosophical and theological principies of Historical
Judaism to those willing to think clearly about their religlon.167
He argued that a definite scheme of beliefs wss - intricately bound
up with the philosophy of Conservative Judaism. Thereby, it elimin-
ated its theology as a "fata morgana of eccentric legends and visionary

personalities."lsa That is not to say, however, that the conservatives

accept every new approach to the study of Scripture. 1In fact, Kohut
claims the comservatives reject the main import of higher critical
studies in the area of Scripture.169 On the other hand, Conservative
Jews are not hindered from investigating the Bible since one of the
guiding principles of Historical Judaism involves the use of human

reason to understand all areas of raligion.17° Thus, it may be stated
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that Conservative Judaism believes in the use of reason as an essential
codicil of God's commands to Israel:
We are authorized to argue and to reason; we are
exhorted to take heart, meditate, search, inves-
tigate, study and practice.l
In the final analysis, Kohut claimed that the rationale for the
existence of the Seminary wgs not merely to do battle with Reform
Judaism, but to uphold a theological position based on the philosophy
of Historical Judaism:
For the perpetuation of this noble purpose has the
New York Jewish Theological Seminary been erected.
For the recognition and rejuvenescence of American
Judaism has our institution been founded. It shall
utter forth in due time its graduates who will val-
iantly espouse the cause to which they are devoted. 172
This concern for scholastic achievement also manifested itself
in the educational requirements of the Seminary. The Conservative
lecadership felt that in order for an American-orientated rabbi to
be effective, he would have to be erudite in both secular and reli-
gious matters.l73 Therefore, one of the basic educational require-
ments set forth by the Seminary was that no student over twenty-one
years of age would be admitted to the rabbinic program unless he was
qualified to enter an accredited college.17“ Moreover, any person
over twenty-five years of age was not allowed to matriculate as a
rabbinic student unless he already possessed a college degree equiva-
lent to a Bachelor of Arts degree.175
In the late nineteenth century, the Seminary was recognized by
Columbia College as an accredited imstitution for the study of Judaics.l76
The Trustees of Columbia accorded the Seminary the same recognition it

gave to the Union Theological Seminary and the Genmeral Theologics! Sem-

inary by gratuitously admitting the Jewish Theological Seminary students
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into the schools of Philosophy and Political Science,'’7 This accomp-
lishment quickly became a source of deep pride for the Seminary's
supporters, This pride is evidenced by the fact that when a question
was raised by another jourmal regarding the scope of the Seminary's

educational program, The Americzn Hebrew retorted:

... The Seminary infuses its pupils with a full,
impartial and critical knowledge of Jewish history,
imbues them with an intelligent and enthusiastic
love for Jewish literature, and imparts to them an
accurate and reverential knowledge of Jewish Law.
In addition, it exacts from them such a pursuit of
secular learning as the best school, college and
Oniversity facilities of the City of New York can
afford, 173

Noe amount of pride in the scholastic accomplishments of their
students could mitigate the Seminary leadership's need for a building
to house their library and study rooms. They were aware of the fact
that the Seminary's educational standards were being weakened simply
because they lacked the pnysical facilities to educate their students, 17°

In 1891 & series of public meetings were instituted for the pur-

pose of rendering financial aid to the Seminary. The American Hebrew,

hovever, lamented over the lack aof public support from New York Jewry.
They wrote:

The Jews of other cities have effectively organized

in support of the Seminary and have contributed in

far greater proportion tha? their bretbren in this

city where it is situated,'®

In fact, up until the time the first Seminary building was dedica-

ted in May of 1892, Dr. Mecrais publicly complained that the Jews of
New York did not seem as vitally interested in the success of the insti-
181

tution as were the Jews of Philadelphia and Baltimore.

The founding fathers of the Seminarv had to realize a $10,000.00

annual budget for the maintenance cf the institutiou.lsz The problem
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of raising that yearly sum, however, remained an acute one because of
the Seminary's reliance on public donations.183 With the single excep-
tion of a $5,000 bequest by a Miss Ellen Phillips of Philadelphia, the
Seminary received nn outstanding donaticns throughout the latter part
of the nineteenth century.ls&

The lack of financial support was to plague the Seminary througn-

out this entire period, as evidenced by The American Hebrew's frequent

lament that the institution was having difficulties meeting its annual
budget., Nevertheless. a suitable home had to be found and maintained
i1f the Conservative movement was to realize its goal as the rallying
center for the defendants of Historical Judaism, 183

The aspirations of the Conservative leadership were realized in
May of 1892, when the first Jewish Theological Seminary building was

dedicated. The American Hebrew depicted this proud moment as the first

veal success of the Conservative movement.l86 This sentiment was re-
echoed by the dedicatory remarks of the President of the Board of Trus-
tees, Mr. Joseph Blumenthal:

+v+ You will excuse sz pardonable pride on my part
and on the part of the friends and well-wishers

of the Seminary, that we have a permanent abiding
place, and that the migratory experience of the
last six years has been ended. Like all new set-
clers or migrators, we have under difficulties
attempied to pursue our work: but, at last, al-
though modest, and not to be compared in any sense
with many of the cld znd noble institutions which
adorn this great City, yet we are proud of our new
home, affording us as it deoes and will, for the
present at least, ample facilities for our work,
and promisin% from that fact, the best results
attainable.l‘%

However, Mr. Blumenthal was also mindful of the fact that the
Seminary would be in constant need of funds in order to maintain itself:

I do earnestly beg of you, I entreat you rc make
this institution a part and parcel of your thought
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and your efferts... I entreat you to give it
that moral amd material support which it de-
serves, which all institutions of learning de-
serve, but which certainly the Jewish Theologi-

cal Seminary, in the Empire City of this conti-
nent not only deserves, but should amply receive.188

The new Seminary building took the place of the "incommodious,

ill-adapted quurtara;"lag

of the YMHA where, heretofore, many of the
classes were conducted.lge The physical proportionaz of the new building
afforded the rabbiméé students ample facilities for study and research.
The new Seminary was located on Lexingtom Avenue and was fitted with
classrooms, a library, meeting room, synagogue and dornitory.lgl

For the mest part, the course of study at the new building was
concerned with biblical scholarahip.lgz The only explanation for this
emphasis on biblical exegesis was the fact that many of the leading con-
servatives were adamantly opposed to the study of higher criticism
advocated by some liberal scholars. That is not tousay that the study
of rabbinics was neglected. On the contrary, Midrash, Codes, and Tal-
mud were emphasized almest as much as the study of the Bible,lg3lld
the Seminary conducted examinations inm all these areas of endeavor,

It is important to note that the Jewish Theological Seminary ree-
ognized the prerogative of respected rabbis of other theological per-
suasions to partake in the student examinations ag examiners. For
instance, Dr. Kaufman Kohler, in 1898, assisted Drs. Davidson, H. P.
Mendes and Drachman in administering the annual examination of students
in the aeminary.lga According to The American Hebrew, Dr. Kohler's
reaction coneerning the proficiency of the students was most faverable:

At the close of the day's exercises, the assemblage
was edified by ar address from Dr. Kohler, who had
taken an active part in both sessions. He expressed
himself as highly delighted with the evidence of

earnest work which he had seen, and with the excel-
lent results which had been attained.l?
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Dr. Voorsanger of San Framcisco also visited the Seminary and was,
likewise, invited to help administer the student examinaticms. His

enthusiastic impression was reported in The American Hebrew:

I must say in advance, that though I came unin-
vited and unexpected, I was cordially welcomed and
given a seat among the examiners. A ycung candi-
date for Rabbinical honors was on the rack. Six
men fired questions at him. The Dutch or English
Boards of Examiners would have been surprised at
the absence of all ceremony from this important
examination. It was sene gene, but nonetheless
thorough-going and far-reaching. The candidate
read and discussed three difficult "Shittoth" im
Hullin in the most satisfactory manner. Then he
was examined in commentaries, subsequently in the
literature of the responsa, then in the "Hilkoth
Shehitah" and in the mass of domestic '"dimim" with
which every Jewish minister should be familiar.
This was but a fragment of the final examinationms,
and if the candidate made as creditable a showing
in all other branches as he did that morning imn
Talmud, I would have no hesitancy in declaring
him fully competent to pass on to the responsible
duties of the Rabbinical office ... The impression
I bore away with me from that morning's work was,
that the Jewish Theological Seminary of New York
deserves to be treated with more consideration
than it has hitherto received.

The importan:e of leadership in the Conservative movement directly
involved the success of the Jewish Theological Seminary. When Sabato
Morais died in 1897, the Seminary seemed to have lost sight of its
direction. It needed the guidance and foresight of a man of Morais'
calibre--but it found no scholar in America who exhibited his charis-
matic qualities. The desire to elect Dr. Solomon Schechter a& the new
President of the Jewish Theological Seminary now became common knowl-
edge. However, the finmancial difficulties of the Seminary prevented

Schechter from assuming the duties of presidency.197

Schechter was also needed to unite the different factioms within

the Conservative movement, for the hiatus in power structure was weak-
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ening the influence of the Seminary. This in turn, would debilitate
the financial solidarity the Seminary needed in order to exist:

What the Seminary especially needs at the present

time is a scholarly head, who, in conjunction with

the active business spirits...can place the insti-

tution on a firm basis of echolarship and finamncial

prosperity. 198

The situation at this time, however, did not look promising. The

failure to gain numerous adherents among the Russian immigrant community
and the waning influence of the Seminary engendered The American Hebrew

to publicly announce that:

There must be an awakening on the part of the
officers of the Seminary, if they wish to pre-
serve its prestige. Like the Judaism which saw
itself dragged under the heels of the victorious
Roman, modern Comservativa Judaism rests for its
présefvition upon the schools that propagate its
principles...Unless the officers of this Seminary,
which has already proved its right to exist,tone
up and increase the scope of its activity, it will
certainly decline, 193

By the end of the nineteenth century, the Jewish Theological
Seminary itself was in danger of becoming defunct. Without that insti=-
tution, to serve as the symbol of unity fer the Conservative movement,
the historical school would have lost its grasp on the pulse of American
Jewry. Thus, the Seminary had to be maintained if Conservative Judaism

wag Lo exist as a viable movement,



Chapter TII

The guiding primciples of the Conservative movement in the late
nineteenth century centered around the general philosophy of Historical
Judaism. The free flow of Tradition was therefore utilized as the base
from which the Conservative theoreticians could formulate guidelines
for Jewish practices. This approach permitted a degree of religious
flexibility not found in Orthodox Judaism. However, it must be noted,
that the customs and practices of the Orthodox masses predestined the
theological course Conservative Judaism had to take. Hence, any aber-
ration of religious thought that would endanger existing religious
practices constituted unwarranted radicalism. Radicalism was considered
as deprecating as reactionism by the historic schooi of thought. Both
had the tendency to weaken the entire religious structure of Judaism.
Whereas reactionism engendered the creation of reform movements, radi-
calism had to be countered by a re-examination of those practices deemed
useful to the religious fabric of the people. This was the role of the
Conservative movement during the lacter half of the nineteenth century.zoo
The Sabbath

During this brief span of time, one religious argument in partic-
ular aroused the indignation of all tradition-minded Jews. That is,
the stand some reformers took with regard to the Jewish Sabbath, 20l
Led by Kaufman Kohler, the radical thinkers within the Reform camp
attempted to indroduce Sunday as the Jewish sabbath.292 The rationale
behind this attempt to break with Tradition was that the historic Sabbath

in America was being neglected alike by the adherents of traditionalism
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and reform.293 The economic conditions of the times prevented syna-

gogue attendance. It was, therefore, time to promote the ideal of the

"universal Sabbath" for all peoples who wished to live in harmony and

peace in a world dedicated to the principles of ethical nonotheil-.zoﬁ

Hemce, the reformers felt that "upon the altar of broad humanitarianism
. they would willingly sacrifice their own tribal traditions."205

The adherents of Conservative Judaism remained firm in their belief
that the historic Sabbath was a basic principle of Judaism. Dr. DeScla
Mendes, in an article entitled "Why Not Sunday" indicated that the idea
of a "universal Sabbath'" was indeed a noble reason for wanting to change
the Sabbath day, but not valid according to the dynamics of Jewish his-
tory.zoﬁ To support hie argument he claimed that there were three good
reasons why the Sabbath could not be moved to Sunday.

In the first place, Dr. DeSola Mendes asked, why do Jews keep the
Sabbath at all? The answer is rooted to the fact that Judaism was a
reiigion borne out of the revelatory experience at Mt. Sitult.z"""'r Hence,
Cod commanded that Jews should observe the Sabbath throughout all gener-
ations as part of their covenant with Ged.

Since then, it is to God's express command that we
owe the institution of the Sabbath as we have it, is
it not cleer that we are bound, if we observe it at
all to observe it in the way and on the day precisely
which the commandment intimates? And the cday the
commandment intim55§s quite unmistakenly is the day
we call Saturday.

Accepting a theistic position, one would have to contend with bib-
lical thought itself in ordar to do away with the centrality of the
Sabbath in Judaism:

My Sabbaths, and no other Sabbaths, shall ye keep;
My selected sanctuary and none other shall ye honor;

and I, I am the Lord, That is God's veto on the
Sunday Sabbath.
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The second reason for not changing the day of the Sabbath from
Saturday to Sunday involves the recognition of the validity of Chris-
tianity. Mendes contended that since Sunday represents the day Jesus
was resurrected, it would be folly on Judaism's behalf to concur that
the Sabbath should commemorate an advent it does not accept.210

The third reason for not changing the Sabbath day is the most
practical one of all. The flow of history would not permit it. Chris-
tianity would not welcome a change in the Jewish Sabbath if its import
only centered around the ideal of a "universal sabbath".21l Thus ...
"we would be debasing our own Sabbath and undermining the importance
of the Christian Sabbath."212

It is important to mote, however, that Dr. DeSola Mendes' per-
suasive arguments against changing the Sabbath reflected the senti-
ments of Dr. Kaufman Kohler. uttered almost four months earlier. 1In
August of 1891, the leading exponent of the Sunday Sabbath rescinded
all prior pronouncements in favor of that issue. In fact, Dr. Kohler
publicly announced that he found sufficient reasons to change his
views on the suhject.213

The Sabbath, he claims, is one of Judaism's foremost contribu-
tions to the world. Because of this particular institution, man was
given the freedom to seek physical rest from his daily toil:

It was instituted to cheer and liberate man ...
It was the first abolitionist. It declared the
bondman free; it laid down the first fundamental

principle of democracy; it disseminated the seeds
of religious truth among priest and prophet alike.

214
For the Jew, however, the Sabbath represents the matrix of his
religious obligation:

Like the unity and holiness of God, the Sabbath
forms part of the Jewish Constitution, the Sinai
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Covenant. As morality derives its sanctity
from God, the Lawgiver, so does purity of
life find its strength and shield in the
Sabbath. Without the Sabbath, Judaism is a
religion without God, a life without a hal-
lowing spirit, a voyage on the stormy sea
without a haven of rest, a ship without an
anchor.215

Hence, Kohler did not deny the importance of the Sabbath. 1In
fact, he made it central to his own religious position.

Kohler's attempt to sustain the Sunday issue for almost eighteen
year3216 was the result of his deep and abiding conviction that even-
tually all men and races could be united "upon the common ground of a
pure faith in God and man in all its grand siuplicity."217 He could
not believe that a mere day designated on the calendar as Saturday or
Sunday would hinder men of faith from pursuing the goal of Messianic
peace.218 Thus, his motivation for supporting the Sunday Sabbath
ideal was borme out of his conviction that the enlightenment of man-
kind was at hand and that the evolution of man's spirit demanded
growth in the spiritual realm of life as well as the physical one.

Kohler's hopes, however, were dashed on the rocks of prejudice.
The enlightenment of mankind was a mere dream and not a reality:

How rudely have we all been aroused from our
dream! How shockingly were all the illusions
of the beginning of the 19th century destroyed
by the facts developed at its close! What a
mockery has this so-called Christian civiliza-
tion turned out to be! What a sham and fraud
has this era of tolerance and enlightenment i
become! ... Without cause, without guilt of
their own, hundreds of thousands of Jews are
driven from their homes in the middle of the
night, not as if they had lived there long
before the Russian bear had laid his bloody
clutches upon the land, but as if they were
foes and fiends, the releatless tyrant on the

throne not sparing the child $n the womb nor
the aged nearing the grave.Z2l
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Moreover, the responsibility for history's step backward must be
laid at the feet of Christianity. For in the face of these atrocities
against the Jews, the Christian churches maintained absolute silence.
Thus, he felt, the spiritual leadership of Christianity was either
ineffective in the moral sphere of life, or else it did not care what
was happening to the kindred race of their Saviour.

Neither the Pope, whose lips overflow with pity
on the lot of both the laboring man and of the
bondsmen in Africa, nor the leaders of the Prot-
estant churches, have a word of condemmation for
the persecution of these Jews. Now is this, pray,
the time for a speedy realizatiom of Israel's
Messianic hope? Does this generation relapse
into barbarism permit the Jew to seek alliances
with the liberal wings of Christianity, whose
liberality is very far as yet from lifting them
above narrow prejudices and race hatred? Dare
we, in the face of such great disappointments,
recognize the predominance of Christian culture
by accepting the Christian Sunday as our day of
rest, in place of the ancient Jewish Sabbath? ...
No! Let us declare before the world that we
hope and longz for a universal Sabbath day, not
stained by the blood of persecution. 0

The idea of a universal Sabbath therefore contained both theolog-
ical and historical significance for Kohler and his followers. Theology,
however, could not overcome the flow of history. It must adjust its
views of man and Cod in the light of the events shaping the mundane
destiny of mankind. Hence, Kohler now felt that he must Xebuild the
theological importance of the Sabbath in order to protect the histori-
cal significance of that day for the Jew. The Jew must never again be
willing to throw out the theological precedence of the Sabbath day for
the unpredictable processes of history:

Cur faith, our hope, therefore, must be bound up
with the sign of the old covenant, the Sabbath,
until history will put the seal of perfection

upon the completed work of mankind and proclaim
the earth as the holy mountain of God and man
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as its king, the vice-regent of the Ruler
on high. Which Sabbath will then obtain
the victory? Which ring will then prove
to be the genuine one? We leave that to
God to decide, and in the meantime we wait
and hope

Reform Judaism now had the obligation to restore the beauty of
the Sabbath as a symbol of devotion to God.222 The pristine idea of
hallowing the Sabbath as a day of spiritual contemplation and physical
rest had to once again be imbued into the thinking of every Jew--both
traditional and progressive.223 Even the Reform Jew should refrain
from work on the Sabbath. It would not, Kohler argued, be considered
a stigma on his concern for acceptance by the larger community:

We must, with united forces rally around the
sacred Sabbath. We can, and we must, make
the influence of the Jew felt upon the great
markets of the world and force the mercantile
world to recognize the Jewish Sabbath as a
day of rest. Does not the Sabbath of Sabbaths,
the Jewish Day of Atonement, stop the wheels
of business and silence the din and noise of
the money exchange once a year? Why should
the Jew not throw his whole power in the bal-
ance in favor of the still holier Sabbath,
which is a loud protest against the worship
of the earthly powers, and the pledge and
promise of a world united in peace and love?
The time has arrived for a universal effort
to reconquer the lost Sabbath of the Jew.

We cannot but ga gain in the world's re. talpnct,

in our own self-esteem, materially and spir-
itually, by a restoration of the pristine
Jewish Sabbath. And instead of lessening
its powerful hold upon the people, Reformed
Judaism must do its utmost in making the
Sabbath resonant with the victory of the
Jewish cause over its assailants ... The
question of form and reform should no longer
interfere in macters pertaining to the very
essence and vitality of the Jew.

There is nothing wrong, Kohler insisted, in experimenting with
various approaches to one's religion. If we did not do so, religion

would remain a stagnant and ineffective way to serve the Dcity.zzs
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Therefore, it was not wrong in any sense of the word for Reform Jews
to embark on the Sunday Sabbath journey for the sake of promoting
peace among men of faith everywhere. Their journey, however, was
unsuccessful. Hence, they should be cognizant of the fact that it
is their duty as Jews to reinstate those symbols of the Sabbath that
had to be forsaken when they journeyed forth on their new Sabbath
mission.226 For example, Reform Jews should reinstate the family
reunicn on Friday evenings and the Kiddush alike as an effective way ﬂ
to hallow the Sabbath day, for these are two important ways of strength-
ening the symbolic significance of the Sabbath. 227
Dr. Kohler raised the rhetorical question of just how success-

ful was the Sunday Sabbath movement? In terms of numbers, he was
forced to admit that it was successful. But, he pointed out, the |’
Sunday service suffered from a lack of Jewish topics.zzs The rabbis
had to rely on their own homileti¢al skill to "awaken the dormant spark
of religious fervor ... n229 Moreover, Kohler reported that:

The principles of Jewish faith have nowhere

taken a deeper hold on Sunday audiences. On

the contrary, laxity appears to be the result.

Scepticism: and agnosticism are on the increase.230

Dr. Kohler's willingness to admit that the Sabbath had to remain

a primary concern for the Jew was hailed by The American Hebrew as an

indication of the reformer's sincerity in the ideals he espouled.231

In the past, his belief in the validity of the Sunday Sabbath had been
evidenced by his strenuous and somewhat successful efforts in its behalf.232
The American Hebrew concurred that, numerically, the Sunday Sabbath was

most successful, but it also points out that the superficiality of the
service was evident to all who attended.?33 It was especially noted

by Dr. Kohler, who had nurtured this service from the time of its intro-
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duction until the moment he realized its harmful effects:
... the sincerity of Dr. Kohler was not
content with that superficial result, and
hence the suspension of the Sunday services
in that congregation,

It should be noted, however, that not all of Dr. Kohler's Reform
colleagues agreed with his prognosis of the Sunday Sabbath eituation.
Their rebuttal of Dr. Kohler's argument took two distinct forms. The
first was advocated by Dr. Joseph Silverman, in a sermon delivered at
Temple Emanu-El. 1In this sermon, Dr. Silverman did not deny or reject
the fact that the traditional Sabbath is to be preferred over the Sun-
day Sabbath, 233 Unfortunately, the Jew was experiencing social mobil-
ity in the modern world for the first time in centuries, making it
necessary to supplement certain prgctices.236 This does not mean that
the time-cherished traditions ave forgotten or replaced by a completely
new phenomennn,237 but, rather, that the love and devotion that was
formerly exhibited for the old tradition is transferred to a more expe-
dient approach in order to perpetuate its essence.238 In the case of
the Sabbath, it became evident that most modern Jews could not attend
services on Saturday; therefore, the Reform temples merely followed

the Orthodox approach of providing services on days other than on

Saturday.239 This is not to say that the Saturday service was discon-

tinued. It does, however, impel loyal Jews to gather on a day conven-
ient for worshipping, so that they may join in common ptlyer.24°

Those temples that regard the eight o'clock service om Friday
evening as a legitimate Sabbath service are sadly mistaken.2%l ser-
vices on Friday should, if they are in accord with Jewish Traditiom,
begin at sundown. This is precisely what Temple Emanu-El advocated . 242

Hence, it is erroneous for one to consider Sunday services as s nom-
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Jewish practice; especially if that temple also conducts a service on
Saturday:

In Temple Emanu-El, the experience has been
that, since the inauguration of Sunday ser-
vices, there has been a perceptible increase
in the attendance at worship both Sabbath
morning and Friday evening.

It is also natural that Sunday morning ser-
vices should be beneficial to Judaism for

they attract ... such people who would not
be drawn to the synagogue at all, or very
rarely.z

The second type of argument against the abolition of the Sunday
Sabbath was advocated by Dr. Emil G. Hirsch. In a letter to The American
Hebrew, Dr. Hirsch protests against using Sunday as merely another day
of prayer. It is, according to the Reform rabbi,fdgllacious and hypo-
critical to assume that one can observe two Sabbaths rather than one.zaa
He feels that it is extremely important to set aside one day of the
week for community ptayer.zas It is alsc important to provide an ade-
quate time and place for public worship. Hence, the Sunday Sabbath
should be the logical choice of those spiritual leaders who strive
for sincerity in this area of endeavor.

Thus, Sunday must squarely and epenly be made
the Sabbath and, as such, invested with all

the solemnity which, with our great grngggatheru,
the old historical Sabbath did possess.

The American Hebrew retorted by agreeing with Dr. Hirsch that

there can only be one Sabbath in Judaisn.za, Two Sabbaths present a
logical inconsistency to the mind when one realizes the very meaning
of a Sabbath.248 That is, the Sabbath is a special day of the week
devoted to contemplation and prayer. Furthermore, it would have been
quixotic to deny that Judaism was not facing a dire crisis with regard

to this 1nlue.249 The very survival of Judaism as an historical con-
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tinuum was at stake. Without the historical Sabbath, there would be
no rationale for keeping any of the holy days or festivals.2%0 The

American Hebrew, therefore, felt it its duty to question the sincerity

of Hirsch's proposal:
In all seriousness, we must ask ourselves whether
Judaism is to be maintained as a mere perfunctory
institution, with 2n annual demand of a few hours
attention ... or whether it shall be as of old,
an actual vital force2 working for the moral ele-
vation of our people.

During the last half of the ninetreenth century, the threat of the
Sunday Sabbath presented conservatism's greatest theological battle.
For, if the Sunday Ssbbath could become invested with the same type
of feeling the historical Sabbath manifested in the past, then Judaism
in America would certainly be irrevocably divided.

The question concerning the Sabbath was not an easy one to solve,
Reformers as well as conservatives recognized the imminent danger of
the Sunday Sabbath movement. Therefore, it is not surprising to find
rabbis, of the calibre of Dr. Louvis Grossman of Detroit, making a
passionate plea for the observance of the historical Sabbath:

I do not believe that much essential Jewish
theology is involved in the matter, but I
know that Jewish history and the continuity
of it are obviously implicated in so abrupt
a transference of the time for worshipful
assembly, and it may involve a change of
conception of the Sabbath, 23

It should be noted here, that Dr. Grossman was, at one time, an
advocate of the Sunday Sabbath movement. Moreover, the special services
held in his temple on Sunday were successful from a2 statistical stand-
point, It was unsuccessful, however, from the standpoint of improving

the religious commitments of his people.253



This argument, The American Hebrew points out, supports the prop-

osition that the Sunday service was merely a kind of accomodation to
the existing economic conditions of the times.2%4 That the reformers
were not really interested in the deeper significance of the Sabbath

is evident. In fact, one could go so far &s to claim that the radi-
cals who instituted these services were opportunists who took advan-
tage of the peoples' willingness to follow the path of least resistance
in matiers of religion.zs5 Of course, it must also be realized that
many of the Jewish journals of that time supported the Sunday Sabbath
movement as a legitimste cause mainly because Sunday was the only day
when the majority of the people could attend the services. Such news-

256

papers as The Jewish Messenger, xhe Tidings of Rochester,237 The

Hebrew Observer of Cleveland,zsB and The Reform Advocate of Ch:l.cago.zs9

advocated the Sunday Sabbath as a legitimate successor to the historical
Sabbath.

Vith the exceptions of Dr. ¥ohler and Rabbi Grossman, the only other
significant leader of Reform Judaism tc speak out definitively against
the Sunday Sabbath was Dr. Isaac M. Wise, the President of Hebrew Union
College.260 Dr. Wise claimed that there was no ground for such a theo-
logical position to be found in any cof the teachings in Judaism. During
a speech in Cleveland, he spoke in a vigorous langusge, saying:

A rabbi in Israel takes upon himself the solemn
duty to teach, expound, promulgate and preserve
Judaism intact as taught by Abraham, Moses and
the Prophets, 2= the history and literature of
Israel presents and reflects it. Any argument
based upon the ever changing tenor of criticism,
science or philosophy, antagonizing the Judaism
of three thousand years of evidence is null and
void for the rabbi im Israel, for he has not the
duty to justify what is now called science or
philosophy; his duty is to teach, expound, prom-
ulgate and preserve Judaism. If he cannot do
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that, it becomes his dgty as an honest man
to step down and out, 261

In 1899, The American Hebrew attempted to investigate the Sabbath

problem in terms of the three different approaches to Judaism.262 Firsc,
Reform Judaism and Orthodox Judaism attempted to improve the religious
situation by applying power from without.283 That is, in the case of
Reform Judaism one must realize that its assimilatory nature provided

the secularists in the movement to rationalize that economic and social
conditions coterminously warranted changes in the religious realm of
11&.264 Thus, many Reform rabbis quickly concurred with those who advo-
ceted a Sunday Sabbath as the most rational approach to this problem.265

Secondly, the Orthodox approach was to exert religious pressure on
the people by means of religious laws, but without ever attempting to
probe the reasons that caused their neglect of the Sabbath.2%6 This
approach also had to end in failure, for it disregarded the peoples'
yearning for clarification and improvement.ze?

The Conservative approach was, by far, the most sensible, since
it utilized the dynamics of Historical Judaism. That is, it searched
out the feelings of its adherents in order to realize just how deep
the emotional level was:

What is the force of love that will not submit
to sacrifice? What stuff is our leve for God
made of, if we will not sacrifice anything for
him?2

Thus, Conservative Judaism attempted ro use the power of religion
in a new fashion--i.e. through a pragmatic investigation of Judaism.
"Reform Judaism, and, for that matter, Orthodox Judaism camnot build
up, revive, inspire and improve by only power from without. It must

use the power from within,"269
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By 1899, according to The American Hebrew, the trend away from

secularism in religion was beginning to take effecc.270 In the earlier
part of the nineteenth century, Darwin's theory of evolution and the
conflict between religion and science shook the very foundations of
organized religion, but by the turn of the century, a more conservative
approach to religious practices was being reinforced on the leadership
level as well as the popular one.271 Hence, it was the duty of the
conservatives to take advantage of this favorable situation by securing
greater observance of those traditions that had been wantonly discarded:

First in importance among such observances is

the Sabbath. We are not so deluded as to believe

that because of the more favorable existing atti-

tude toward religion, the difficulties ntcen%ggt

upon Sabbath observance have been dispelled.

Conservatism's concern over the Sabbath gquestion manifested itself

i{n the leadership role it took to enhance Sabbath observance. Through
the efforts of individual rabbis, questions regarding Sabbath observ-
ance were confronted in a forthuight manner.273 For instance, Dr. Kohut
and Dr. H. P. Mendes stressed the need for recapturing the Sabbath spirit.
Dr. H. P. Mendes, in an open leiter to his congregation asked the comn-
gregants not to ride on the Sabbath, and to refrain from shopping, sew-
ing and embroidering. Also, in order to enhance the spirit of the day,
he urged that the family should join together in reading Jewish litera-

ture and attending these worship services together.27&

Strangely enough. The American Hebrew considered the actions of

women the prime reason why the Sabbath was often times brokem in the
traditional Jewish homes . 273 They claimed that Jewish women needed to
realize a sense of duty toward their religion. Thus, if they would stop
shopping on Saturday, the first step toward a more comprehensive under-

standing of the Sabbath might ensue.276



- 50 -

A concerted effort on the part of the conservatives gave impetus
to the founding of an organization dedicated to engender a more somber
attitude toward Sabbath observance by traditional-minded Jews.277 Not~
withstanding the Sunday Sabbath influence, the conservatives also recog-
nized the economic necessity of many people working on the Sabbath who
would ordinarily refrain from all such endeavors.278 Yet, some sort
of reconciliation between an individval's religious commitment to Juda-
ism and his economic needs was necessary if the Sabbath was to maintain
its sacred position in the religion:

To what extent this can be done will only be known
when some zealous effort is put forth to organize
the leaders in the various branches of trade and
industry, for the purpose of effecting an arrange-
ment whereby some lettlzﬁgolicy of Sabbath observ-
ance would be possible.

Moreover, such an organization might find it possible to exert
pressure within the political realm in order to secure fair Sabbath
iegislation for those citizens who observed Saturday as the Sabbath, 280
For at that time, there was evidence that people observing the seventh
day as the Sabbath were molested and subjected to iniquitous demands in
the nature of bribes in order to secure immunity from police persecu-

tion.281

The American Hebrew contended that the time was right for such

an organization to effectuate worthwhile results in this area of con-

cern.282 Movements in the past that were dedicated to the general

observance of the Sabbath were, it is true, unsuccetlfu1.283 Yet, with

the right organizational approach tc the gquestion, the people would at

least be aware of the recreant nature of their acts against the Sabbath, 284
Approximately fifty people met for the express purpose of devising

an appropriate schema for the organtnntion.235 The Honoratle Joseph
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Blumenthal was elected chairman.286 py, Drachman, who drafted the
Sabbath appeal, acted as seeretaty.za? The first order of business
for the new organization was to formulate a constitution and by-laws
as well as find a proper name for the group. Arg'ments pro and com
were advanced by Drs. Maisner and Wise, the Rev. Stephen Wise, Dr. H.
P. Mendes, Mr. Max Cohen, the Honmorable Joseph Blumenthal and Mr. Ottin-
ger.zas After much discussion, Dr. Wise suggested that they utilize the
organizational structure advocated by Dr. Kohut when he introduced such
a program into his teuple.289
The name voted upon was ''The Jewish Sabbath Observance Association."290
The primary constitutional scope of the society concerned itself with
finding ways to render material aid to people who desired to observe
the Sabbath, but found themselves economically deprived when they re-
frained from working on the seventh d-y.291 The main point of disagree-
ment, however, centered upon the advisability of the clause, "All Jews
or Jewesses in sympathy with the objects of the organization shall be
eligible as members."292 The chairman, Mr. Blumenthal, and a small mi-
nority of followers argued that only Sabbath observers should be allowed
to joim the orggni:ution,293 while the Rev, Drs. H. P. Mendes, Drachman,
Messrs. Neumark and Bullowa supported the Constitutional Committee's
liberal recommendation that all those in sympathy with the organization
should be eligible for membership.Z*
At the second meeting of the Jewish Sabbath Observance Association,

the following officers and trustees were voted into office:

David M. Piza, President; Max Cohen, First Vice-

President; H. P. Mendes, Second Vice-President;

Percival Menken, Secrstary; A. J. Bloomberg, Treas-

urer; Drs. B. Drachman, F. DeSola Mendes, Directors;
A. Neumark, Rev. Stephen Wise, Honorable Joseph E.
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Newberger, Messrs. Nathan Hirsch, Abraham E.
Rothstein, Max and Moses Ottinger, Alfred
Bullowa, Julius Dukas, Adolph Cohen, Louis
Mirsky, L. Napoleon Le\r!9 Jacob Louis and
Henry Balais, Trustees. 5

The Constitution of the Association represented a brief statement
of its goals:

1. Name - This organization shall be known
28 the Jewish Sabbath Association.

2. Object - To further the object of the
Biblical Sabbath.

3. Method - To awaken public sentiment by
publication, the press, the pulpit; to seek
additional legislation where necessary, and
vigilantly to oppose unfavorable legislation;
to keep the one issue distinct from all other
questions; to employ private remonstrance and
appeal when practicable; to enlist, by justice
of the measures taken, the cooperation of good
citizens; to establish an Emplovment Bureau

in the interests of the Association; to afford
temporary relief or assistance with tools or
goods, when necessary and possible, to appli-
cants of the Employment Bureau; to foster the
formation of Sabbath Observance Committees imn
congregations by their respective ministers;
to further the organization of Sabbath Observ-
ance Committees in the various professions and
trades; and by such othei methods as may from
time to time be Tevised.?0

Moreover, the pledge signed by interested parties attested to the
fact that the Association sought influence in the sphere oi Sabbath
observance as depicted in the Conmstitution:

Being in full sympathy with the object and
method of the above organization as set forth

in the Constitutionm, hereby
apply for membzrship in the Association, and
authorize you to a;;ix name to
the Constitution.?

The American Hebrew took up the banner of the Association and wrote
numerous articles favoring its continued existence. They constantly

stressed that there were no dues set by the Association, that it would
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subsist on voluntary contributions instead 298 However, the most popu-
lar experiment of the new Sabbath society, was the establishment of the
emp loyment buresu.29? 1t urged employees who were in sympathy to reg-
ister their firm's name and address so they could help observant Jews
obtain useful employment without sacrificing their religious ideals. 300
Moreover, the possibility existed that if enough Jews were employed
in a particular trade, some sort of work arrangement might be secured
whereby observant Jews could make up the time they missed on Sstnrday.3°1

Unfortunately, it must be noted that the Association was handi-
capped in that it was supported solely by voluntary contributions. 302
In order for the Jewish Sabbath Observance Association to have met all
the commitments outlined in the constitution, an annual income of at
least two thousand dollars was ueccssary.3°3 Funds for the following
areas of concern were dependent on public support: the employment
bureau, the issue of tracts publicizing the Association's purpose, the
organization of the Association in various trades and professions, the
formation of congregational Sabbath-observing leagues and the protec-
tion of Sabbath observers who sought employment on Sundayl.306

Mr. David M. Piza, the president of the organization, reported,
at an assembly of members of the Association, that within the span of
six months, the membership of the Association had grown to five hundred
members . 303 Also, seven hundred and twenty business establishments
were closed on the Sabbath, at the same time, employment was secured
for a few Sabbath observers, 06 Also, Dr.H. P. Mendes reported that he
interviewed several large business establishments.>97 According to The

American Hebrew, only the Ehrlich Bros. gave assurance that if a Jew

desired to remain away from the premises on Saturday, they would respect
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his views,308 However, due to the firm's own pecuniary responsibilities,
the Sabbath observers would hsve to submit to a2 one-sixth diminution of
their weekly snllry.309

Membership in the Jewish Sabbath Observance Association increased
rapidly. Thus, by the end of the first year, the Association listed a
membership of over a thousand names . 310 Moreover, the society deemed
it necessary to secure an office im order to accomodate its members
seeking employment, as well as the employers desiring the employment
of Sabbath observerc.311 In fact, the number of registered employers
had risen from seven hundred to nine hundred and fifty, and eleven jobs
were found for strict Sabbath observers.>lZ

By the year 1900, however, tha Jewish Sabbath Observance Associa-
tion could no longer sustain the financial responsibility of its annual
budget.3l3 The services it offered had to be terminated, mainly because
the immigrant community with whom they were endeavoring to assist in
the realm of Sabbath observance, lacked the finances to re-appropriate
the Association on a yearly basig. 4

It is important to note that the need for an association dedicated
to remind the Jewish public of its obligations with regard to the Sab-
bath did not cease coterminously with the termination of the Sabbath
Observance Association. A new organization drawn along less formal
linazs than the old society made its appearance in February of the year
1900.315 1ts statement of principles depicted a new emphasis in the
area of Sabbath observance. No longer was it overtly concerned with the
mundane problems of the Sabbath observant; rather, it stressed the reli-

gious obligations of Jews tc sanctify the Sabbath as part of the revealed

Decalogue.
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The prevailing public desecration of our holy
Sabbath has become such & crying evil, and the
neglect of its observance is proving so deplor-
ably destructive of that religious family life
and domestic happiness once again an effort to
stem the tide that is leading our people to

destruction, notwithstanding their recognized
material prosperity!

To many of us, who are yet inspired by love

for our holy religion and patriotic devotion to i 1

our people, it seems a most criminal apathy te :

remain indifferent and unaffected by this dead-

long desertion from a fundamental command of the

Decalogue, and, feeling it our duty to make a

strenuous effort to recall those who now neglect

the Fourth Commandment back--to its observance

--to duty and to greater happiness, we earnestly

and hopefully unite in pledging ourselves to the

proper observance and consecration of the holy

Sabbath, and use all honorable efforts to induce

others to do likewise.316

The language of these principles revealed a certain degree of
success in the area of Sabbath observance. That is, the vigorous
condemnation cof Sabbath neglect indicated that there was sufficient
agreement among the Jewish masses as to the importance of that day.
Otherwise, a more innocuous statement would have been desirable in
order to plead the case for the new organization. This is evidenced
by the fact that Cyrus L. Salzberger, in a letter to The American
Hebrew, reported that the demise of the Sunday Sabbath issue was at
hand.317 Even Dr. Rirach of Chicago admitted that "he has very nearly »
reached the conclusion that Sunday-Sabbath is a failure ... n318
Hence, no longer did the Conservative leadership have to content

themselves with a defensive roie with regard to this controversy. The
overwhelming number of East European Jews immigrating to America now
exerted numerical hegemony over the Jews of Portuguese and German descent.319

Furthermore, it was recognized by the conservatives that the Russian

immigrant exhibited a theological propensity for the traditions of
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Judaism.320 Therefore, Conservative Judaism believed it could play a
supportive role in perpetuating the importance of the Sabbath.
The Synod
Conservative Judaism's concern for proper Sabbath observance

received only the tangential support of the Jewish populace. The
Sabbath, as Historical Judaism interpreted it was not being honored . 321
The fight over the Sunday Sabbath controversy could never again be a
salient feature of those arguments the supporters of the traditional
Sabbath propounded in order to explain the failure of Sabbath observ-
ance; rather, there came a growing recognition that a united front on
the part of the three segments of Judaism was necessary if new vigor
was to be inculcated into the apathetic attitude of Jews toward observ-
ance of the Sabbath.322 Religionists who were deeply concerned with
this state of affairs, ventured forth tc propose and support the idea
of calling a Jewish synod for the sake of preserving Judaism in America:

The Sabbath was not being observed and Historical

Judaism was honored in the breach. Whatever the

reason--despair or anxiety--the synod proposal

once again appeared on the agenda of American Jew-

ish religious 1155 as a way to stir interest where

apathy reigned.3

Rabbi H. G. Enelow, in 1900, investigated the origin and purposes

cf the "synod" in Jewish life. Precedence for calling & synod in Amer-
ica, he concluded, was well substantiated, for throughout the history
of Judaism, a synod was called "at every historical junct.ute."az4

The Elders, the Great Synod, the Gerusia, the

Synedrion of Jerusalam, the Synadrion at Yamnia

and its successors, the Bsbylonian Synedria,

the stately series of Medieval Synods spanning

five centuries at least, the Synods of Lithuania

and Poland, the Modern Synods--their records,

you may be sure, would make the best synopsis

of the development of Judaism, not to mention
their share in our secular hiutory.325
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To be sure, many religionists advocated the convening of a synod
in America long before the Sabbath question and the general apathy of
American Jews toward religion prompted the Reform and Conservative
leaders to press for its convocation.326

However, in the latter half of the nineteenth century, new efforts
were made to unify the various segments of Judaism under one banner.

In 1892, The American Hebrew condemned the idea that Judaism did not

possess the innate strength and depth to furnish a common meeting ground
for all exponents of the Jewish faith.>2/ Without the unification of

all Jews, the mission ot Judaism would be a failure,328 How could they
influence the thought and conduct of the world if they advocated three
different Judaisms? Of what value would their mission be?329 Moreover,
the dissensions in the religious camp of Israel had hindered the intermal
development of Judaism.330 Instead of evolving & religion concerned
with man's deepest yearnings for God, Judaism in America sought to mag-
nify its difficulties and then remain content in its division.331

"Those who believe that the carrying on of the work of Judaism is psr-
forming the work entrusted to it by Divine commission, cannot but realize
that not even the union of the divided sons of Israel is an {mpossibility
if the task is undertaken in the right way.”33z

In 1894, The American Hebrew again asserted its position with

regard to a synod.333 However, this article went beyond the calling

of a synod in order to substantiate the philosophical position of "the
chosen people”. It called for a synod cowposed of the leading scholars
from eiea Orthodox, Conservative and Reform Judaism, to discuss frankly
and opsemly those areas of concern that separate believing Jews in Amer-

ica.33% 1t would be understood that the synod would nct meet in order
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to defend any particular theological position lest it embarrass the
ideological position of any group.335 Instead, they would meet as
a holy convocation without fear of exposing ideoclogical weaknesses

or strengths, for there would be no noteriety attached to these meet-

tngs,336 nor would they be committed to support the majority opinion.337

In the main, it would be an assemblage where:

. Kohler, Kohut and Jacob Joseph could discuss
the current religious problems of Israel, strive
to come to some understanding on as much as they
could find to agree upon, and to shake hands and
go their several ways in peace over those ques-
tions as quwhich no common meeting ground could
be found.-= "~

It is important to note, that The American Hebrew was supported

in this endeavor by the American Inraelite.339 which also suggested that

a synod was necessary in order to bring various factions together to
discuss matters of vital 1wpottanct.3“°

Perhaps the strongest and most passionate plea for a synod was
proposed by the reformer, Kaufman Kohler,aal when before the Central
Conference of American Rabbis he pleaded:

The time for strife and for party division is
over. We need consolidation. My message is:

A United Israel! Let all differences of opin-

ion be waived. Let all wrangling and bickering
between Reform and Orthodoxy, between Conserva-
tive and Radical, between East and West, in pul-
pit address,cease once and for all. Let us stand
as one man for an undivided Judaism. There is no
orthodoxy or heterodoxy in our Confession. Who-
soever follows the battle cry: Sh'ma Israel, is

a Jew. Mark well! There is no piural in the verb
Sh'ma--hear, no plural to the noun Israel. There
is but one Israel. The people sent forth to pro-
claim God's unity to the world throughout the ages
should show but one solid front to the nationms.
One God, one humanity and one Israel--this is our
creed--we have no other.

The workings of this synod would follow the conceptual scheme of

past synodical establishments such as existed in the time of Hillel and
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Shammai.3*3 1n that way, reasonable changes in Jewish Law could be
secured for the benefit of all Jews. ** Both consciously and uncon-
sciously, the majority of Jews have discontinued a number of tradi-
tional observances that render their retainment an undue burden on the
people.345 Traditions would not be neglected for convenience sake if
the pecple believed in the efficacy of those pructices.346 Moreover,
one should realize that not all of Reform Judaism's practices were
congenial to the Jewish spirit.3“7 Reform's appeal to reason as the
final arbiter in matters of religion had impaired '"the feeling of
reverence and humility, the sense of responsibility and solidarity
among the modern Jews ."348

What is after all the gair in having big temples

filled to overflowing with spell-bound listeners

to enrapturing oratory? 1Is religion the gainer?

Have Sunday attendances changed the lives of young

men for the better? Has the Jew in his heart of

hearts been touched and led to a purer and holier

life, to a life that would Iezd the world by its

exemplary priestly aanctity?3 9

Hence, all the divisionary factors of Judaism had to be discarded
by a fair and iwpartial study of the religion, which took into consid-
eration the demands of reason as well as the emotional needs of the
Jewish people.

Kohler recognized that the immigration factor would eventually
play an important role in determining the impetus of religion in the
life of American Jews.J0 According to Kohler, the next twenty years
would determine the fate of American Judaism.5°! The Russian element,
that was undergoing the process of Americanization, might not only

reject traditionalism because of the element of sequaciousness, but

would very likely reject religion in its entirety.352
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In the forefront of Kohler's perceptive analysis of the Ameri-
canizalion process of the Russian immigrant was the idea that Reform
Judaism was already geared to those who were Americanized. Hence,
there would have been little opportunity for the immigrant population
to understand the dynamics of Reform Judaism's liberal thrust. 333 How,
for instance, could Reform explain its liberality unless viewed from
the perspective of the liberal religious thought that was permeating
the thinking of American intellectuals. "Our Reform ideas will as lit-
tle impress them as they did the Nationalist Graetz or any of our breth-
ren of Portuguese descent. Reform to them means not Judaism spiritual-
ized, but, as it did to Graetz and others, Judaism Christianized."354

Thie answer, as Kohler understood it, rested in "wise and conserva-
tive methods ... w355 That is, to become more comprehensive in nature
and acope so that freedom of religious expression would become an in-
tegral part of the movement's philosophy.as6 This would allow a con~-
tinuum of religious ideas about ritual and tradition to exist without
divicing the house of Israel.357

The necessary step for the reformers to take for the rebuilding
of a united Israel would first involve a change of name. Instead of
retaining the separatist title "Reform Judaism", the members of the
Central Conference of American Rabbis should decide to substitute it
with the name "Progressive Judaism".3%8 The comprehensiveness of this
name would allow the proponents of Historical Judaism and the theolog-
ical liberals of Reform Judaism to maintain the dignity of Judaism,
as a religion mindful of the past, present and future:

We need both a power working for expansion

and assimilation9 and a power working for
stabilicy ...



=-61-
Historical Judaism, therefore, was equated with Progressive
Judaisn.36° Both recogmized the same desire to progress according
to the needs of the piople.361 The problem thus far centered aroumd
the question of determining the extent of these religious needs. Every
movement needs two points of view--one directed to the past, and the
other striving for the futur¢.362 Alone,neither Reform nor Comserva-

tive Judaism could capture the interests and loyalties of Americam Jews

who would not accept an either/or explanation of reltgion.363 Religion

must be comprehensive if it {s to be effective, and Judaism can enly
be effective if it is one reiigiom:

.«+in our theological teachimgs let us be the first
to drop party colors and raise the flag of Judaism
all the higher. There is no such thing as an Ortho-
dox or Referm Jewish Science. Science has neither
color mor party. Historical study is the study

of progress. Theological study is the study of

that which i{s permanent and &termal. Both must go
hand in hand...As the rays of light of the sun are
reflected in the manifold coleors and hues of the
rainbow, so is God*s majesty wmirrowed in the many
views and comceptions, the various creeds and philo-
sophical systems of man and ages. Israel stands
betwesn them all for the idea of Unity, the One

Ged, for the One Humunity, and so should we today
stand before the world, not divided, but one Israel,
in view of the common cause of God and mankind. 3

Kaufman Kohler's plea for the imification of Judaism opened the
door wide for framk discussion on the subject by conservatives and
reformers alike. The belief that an American synod could successfully
cut across party lines was advocated by such men as Meldola DeSola,
Maurice H. Harris, Isaac M. Wise and Sabato Morais. Meldola DeScla
of Montreal, for instance, insisted that the history of Judaism vas

365

replete with synodical meetings. Whenever the exigencies of the

time demanded a symod, Jewish leadership was quick to rulpond.366 In
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fact, "the non-existence of such a body had given rise to many deplor-
able evils."367 With the conceiving of a synod, perhaps even those
individuals who sought to change religious Law in the past would bow
to the dictates of the synod.368 But, at the present time, he claimed,
the abandonment of religious institutions engendered anarchical ele-
ments into the religion of Israel. %9 Thus:

Laws respected by one class of Jews are rejected

by another, and an Eastern Jew feels that_he is

a stranger in many a Western Jewish llnl.378

The necessity of Jewish unification was recognized by the Ortho-

dox Conference held in New York in June of 1898, when it expressed
itself in favor of a synod.371 Unlike the Kohler proposal, however,
the Orthodox plan favored a synod that would have the authority to

pass restrictive measures against dissident Jews who refused to bow

to its decisions.>’2 Such a clause would be necessary if the synod
wag ever to enact changes in religious stl.373
Another important reason for the convening of a synod was the
Zionist controversy.3?k It was believed that as Zionism extended its
sphere of influence, it would begin to speak for world Jewry:
Another circumstance that is likely to hasten the
formation of a synod is the holding of the great
Zionist conventions. If Zionism spreads as rap-
idly in the near future as it has within the past
eighteen months, a Zionist Congress will be to
all intents and purposes a Jewish Parliamen:.3?
Moreover, the step from a Jewish Parliament to a Jewish Synod
would not be such a long one 376
Maurice H. Harris also advocated a synod to control the religious
life of American Jews-37? However, it was his contention that Orthodox
Jews were united in matters of theology; therefore, there would be no

need to include them in a synod desiring to innovate forms of Jewish

practice:
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As in the past, it finds its ultimate authority
in the Talmud, or, better still, in the final
redaction of Talmud law, in the Schulchan Aruch.
Today there are some dead letters in the Ortho-
dox code, there are some lines of differences
between the Orthodox proper and those called by
way of distinction ultra-Orthodox, as for instance,
with regard to the wearing of paes or ringlets,
as to the cutting of the hair of the bride, as
to the rigidity of Sabbath ceremonial ... not
only during worship, but at all times; and, in
brief, as to the degree of strictness of all
minutiae of the vast Jewish ceremonial. This
slight diffgsence of degree can really take care
of itself.>

Orthodoxy was totally involved in the traditional practices of the
past and would not come to terms in any way with the modern world. There-
fore, orthodoxy and reform represented two distinct schools of thought
that could never be reconciled.

Harris believed that both ways of thinking engendered serious prob-
iems for their adherents. If Orthodox Judaism faced the problem of
asgimilation, then Reform Judaism faced the problem of secularism. Of
the two, Reform Judaism had even a more serious prolem in that it had
ne authoritative text by which those Jews adhering to its fundamertal
beliefs could live by.379 Many suggestions concerning the conduct of
Reform Jews had been presented by the leading reformers of the day,
but none possessed that "touch of holiness'" so characteristic of the
Orthodox rabbis. 80

Tbe policy structure of Reform Judaism had always rejected the
idea of a religious hierarchy. Although Harris felt that this was saga-
cious on their part, he was aware that the lack of centrality of author-
ity often created a state of anarchy within the Reform ranks .81 Reform,

like orthodoxy, needed guidelines for its adherents to follow.382

In Reform Judaism thare was an anastomosis between confusion and
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religious ignorance. Because each congregation was a law unto itself,
questions concerning fundamental credal beliefs were often expunged
on the grounds that religion was a private matter.383 Thus:

There is much uncertainty and confusion in the
Reform Jewish mind as to the burying of Chris~
tians in Jewish cemeteries and the burying of
Jews in Christian cemeteries, as to the condi-
tions of admitting a proselyte, and as to whether
the Abrahamic rite should be waived in the case
of an adult male. Many are at a loss to know
whether Reform absolutely prohibits the eating
of leaven on Passover, or only commands the eat-
ing of Matzoth with leaven. When it comes to
the question of what constitutes the breaking
of the Sabbath, we are all at sea. There are
absolutely no recognized Reform Jewish ézwu
with regard to proper Jewish prnctice.3

Lastly, he asked the question of just how much authority does a
rabbi have in Reform Judaism?383 4 congregation, through no fault of
its own, is subject to the vagaries and errors of each new rabbi that
occupies its pulpir..386 On the other hand, important changes in cere-
mony may be enacted by a congregational majority vote or by a ritual
committee composed of a half dozen merchants. 387

According tec Harris, the situation in Reform Judaism was analo-
gous to z government whose comstitution was based on anlrchy.388
Moreover, it was in the throes of suffering the fate of an anarchist.
It graduvally lost all respect with the people since it offered nothing
but confusion as a principle;

Consequently, this indeterminate attitude is
disintegrating our religion and our members
are fast drifting away. Therefore, do we need
a synod, a gathering of recognized representa-
tives, of rabbis and laymen of this land, to
agree on some common line of obgervance that
all shall faithfully fulfill.>®

However, he believed that a meeting of the minds was possible

between the proponents of conservatism and radicalism,3%0 Buc, in
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order tc accomplish a union between these two schools of thought, three
conditions were going to have to be met. Firstly, the recognition of
individualism as ar evil within the religious realm of life, for it
leads "to confusion in belief, robs both Faith and its followers of
respect and dignity, and leads to religious ueglect.“391 Secondly,
the price of union would involve mutual concessions on the part of the
conservatives and radicals.’92 For instance, the conservatives should
be willing to abandon some practices that are mere vestiges of ancient
traditions, provided that such an abandonment would not violate their
conscience.393 The third condition was vital to the lasting success of
the union. It stated that all parties must be willing to abide by and
conform to the majority rulings of the synod.394
It is evident by Dr. Harris' remarks that he considered Conservative

Judﬁpim as analogous to the right wing expression of Reform Judaism,
while the radical reformers represented the left wing element of the
movement. Together, they could represent the religious convictions of
the vast majority of Jews in America. A synod composed of both elemente:

«++ would bring us all more closely together

through truer conformity of observance, and,

perhaps, win a wider recognition of the ggg-

ish religion from our brethren at large.

It is interesting fo note, however, cthat The American Hebrew refused

to recognize this as an attempt of reconciliation on the part of Dr.
Harris. % as long as Harris refused to include all segments of Juda-
ism, he was merely advocating & constitutional body for reformers alone:
We are reluctant to see Judaism split into twe
religions, though the racial tie will always

be there to make Israel one,

Although The American Hebrew concurred that a synod was necessary,

it remained adamant that it must represent K'lal Yisroel,398



- 66 -

Lewis Dembitz, a leading Conservative figure in the nineteenth
century, granted some of the premises of Kohler's plea for a synod.399
He agreed, for instance, that Pharisaic Judaism was a reform of Mosaism,
worked out by the Great Synod, and by the Synedria that followed it.400
He is in full agreement with Kohler's point that many Jews classified
themselves as Orthodox, when, in reality, they discarded several laws
and customs, or reduced the observance of religion to pure emotional-
1sm.%01 Notwithstanding the differences between Conservative and Reform
Judaism, Dembitz acknowledged that the reformers were not wrong to
discard several outmoded practices in order to save Judaism. 402

However, Dembitz strongly disagreed with Kohler on the need to
call a modern day synod. As far as he was concerned a synod would only
benefit Reform Jews--not the Orthodox whose influence he regarded as
inconsequential:

A synod such as my reverend friend contemplates,
must, in the main, be made up of men as "far
gone'" as he is, for the Orthodox in this country
:;:apoorfa:d disgrgsgizeﬂ, and their leaders are
vy © ongue''.
Furthermore, a synod should be ecumenical, in that it would meet

in the holy land with representatives of world Jewry in attendance.404

An American synod would only have the impress of American Jewry on it,
or, tather, Reform Jewry.“os
A synod, he felt, would only be used by the reformers tec enhance

406 Thig is so, because they have discarded most

their own interests.
of what is considered sacred in Judaism for the sake of convenience. 407
Would they then offer to sit down and discuss ways of securing greater

observance from their Orthodox or Conservative hrethren?aoa The answer

would have to be in the negative. They would no more have reinstated
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the traditional Sabbath, than would the conservatives have relinquished

409

their stand with regard to that holy day. The best course for Amer-

ican Jewry to take, Dembitz asserted, was to drift along at ite present

speed and course. Amy attempts to bring the three groups togetherrat

this  juncture of history would only widen the breach of American Jeury.“lo

Judge Mayer Sulzberger of Philadelphia was far more sdamsmtcabout
the impossibility of a synod than was Lewis Dembitz. He reasoned that

even though it would be theoretically desirable, it would have been

411

physically as well as theologically impossible. First of all, it

would automatically have had to exclude Jewish leadership from many

412

foreign countries,. Secondly, according to the teachings of eortho-

doxy, ''the whole B8hurch of Israel is powerless tc change anythiug.““13

Therefore, how could Jews sit down together and calmly discuss questions
that represent the core thinking of each participating group? Whe would
be the first to ammounce that their religious directions were erroneous?

Is there only one true expression cf Judaism, or is two or three omly

pesaibletlé

It was Sulzberger's considered opimion that until these quastioas
were solved before such a synod took place, it would be doomed to utter
failure:

I wish that I could express sanguine hopes that
the question will be treated in a becoming spirit
by our non-orthodox or conservative brethren.
They de met seem to realize that there is a ser-
ious question. Such remarks as I have heard or
seen on the subject are rarely free from tempes-
tuous declamation or personal abuse.

Until the times change so that the wholé:commun-
ity will feel a personal interest im these deep
and far-reaching problems, there will be no gen-
eral assembly; ]I mean none that can achieve unse-
ful results. 415
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The views of various conservative scholars on the possibility of
a synod indicated that the majority of these people did not think such
a meeting would be fruitful. However, two of the most damsging state-
ments as to the feasibility of a synod, were uttered by Solomon Schech-
ter and Henrietta Szold.

When Schecter was asked by The American Hebrew as to whether or

not he thought a synod was possible, he replied tersely:

On the whole, I think, synods, unless confined
to purely administrative affairs, are useless,
and even harmful. Religion is one of the
"dvarim ha mesurim la-lev", which are vulgar-
ized by every public discussion.

Besides that, I think, no man is capable of
representing other men in matters spiritual.

Synods have also a tendency to create among us
a certain sacerdotalism which is quite forei-a
to the Jewish spirit.
Personally, I hate and detest all priests,
whether they breakfast on oysters, or Matzo
Sh'moru.416
In an article entitled '"Catholic Israel", Henrietta Szold closely
examined the ideology of the historical school and came to the conclu-
sion that Conservative Judaism had a religious philosophy to offer the
American Jew, that would eventually make it the most popular of the
three groupa.al7 Conssauently, a synod would be damaging to the success
of the Conservative movement . %18
The method of reasoning by which she drew the above conclusion was
by an analytical study of Schechter's philosophy of Cathelic Israel.
She agreed with Schechter that Judaism was a living entity "which con-

stitutes the final authority for the interpretation of the Scriptures

and the fixing of customs ... w419 The needs of Israel remain in flux

and are never stultified. %20 Therefore, no one age or group in the
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historical continuum has the authority to restrict the expansion of
Jewish thought.azl
The Chassidim of Galacia and the Bene Israel
community cf Bombay alike may contribute to
the spirit informing Catholic Israel. On the
other hand, the American Jew, liberal and cos-
mopolitan, may fail to grasp it im its breadth.422
The Diaspora, with its physical, govermmental and idological
restrictions, placed the Jew under the religious authority of Tradi-
tion.423 Jews were not living in one land where they could bow to
the religious authority of a Sanhedrin, but are scattered throughout
the world. Under these conditions, a synod would be most impracti-
cable, 424
Moreover, the whole question of a synod had to be viewed in its
true perspective according to the age in which it is called. In the
nineteenth century, the burning religious question involved the observ-
ance of the Sabbath:
What, now, can a synod do about it? Invent a
legal fiction which shall prove that it is all
a mistake about the Sabbath we have been cele-
brating these three thousand years ... 27425
Hence, according to Miss Szold, questions of such magnitude as
Sabbath observance could not be worked out by a synod. Rather, the
answers have to arisc out of the flow of histury.“ze This is evidenced
by the fact that only a2 handful of individusls decided that Sunday would
become the Jewish Sabbath.%27 Yet, the force of Jewish history emascu-
lated the theological position of the Sunday Sabbath proponents to the
point where they completely destroyed the religious significance of
that day.“zs

At this poinc, she claims the philosophy of Catholic Israel can be
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beneficial to those who sincerely desire the continuation of the
Jewish Tradition. The solution it proposes is a program of education.%29
The remedy has at least the quality of universal
applicability to recommend it. It may be adopted
by Zionists, and need not be scorned by the synod
partisans .

The way to achieve a successful educational program for all Jewry,
however, is not to begin at the top, with the training of rabbis, but
by educating the people.431 This means that every individual Jew has
a stake in the future of his religion.432 It also means that a synod
would not be necessary if the leaders of Judaism actively engage in an
educational program for their people, so they, themselves, could fol-
low the direction historical Judaism points to.

The remedy is efficacious and universal, but
not easy. Discussion helps little, enthusi-
asm alone is abortive. Every man and woman
of us must stop talking and buckle down to
steady work. It again resolves itself into
the impressive home thrust: '"Thou art the
man." Upon thee everything depends. Thou
canst create a world, thou canst destroy it.
The alternatives are set before thee: in
the Ghetto of American Judaism, death and evil;
in open-hearted, intelligent communion with
Israel, past and present, lifz gnd good.
Choose thou life everlasting. 3

Education, according to Miss Szold, 1s what should be of primary
concern, not a synod. The philosophy of Conservative Judaism should
stress the study of Tradition as the way to secure proper observance
for all Jews.

The Conservative leaders as a whole then, rejected Kohler's plea
for a synod. Yet, it should not be overlooked that the movement was
divided on this question. Cogent reasons, both pro 2nd con, were dis-

cvssed at length, but the impetus for the convocation of such a meeting

never materialized at that juncture of history.
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Chapter IV

Although American activity on behal! o the colon-
lzation of Palestine began in 1884 with the establishment
of a Hoveve Zion soclety in New York, Zionism as a move-
ment only began to gather momentum in America during the
1890's,

The deleterious attitude of the Russian government
during the 1830's toward the Jewlsh people caused seféral e
thousands of them to migrate %o the Unlted States, d;;e
in America, these newcomers formed the rank and "ile of
the Zionist movement. The posslible reasons for this appear
t.0 have bz2en threetold: First oai all, they were able to
partake in the development o' 2 national movement and,
seconcély, "Zionism became a substitute [ar the Jewish way

w34 The third reason

of 1lile left behind in the shtetel.
was that Zionism represented "the 1link to Jewish history
and the Jewish people throughout the Dlaapora."u35

However, the main thrust for Zionism's growing popu-
larity in the early 1830's came in the form of a Memorial
presented by William Blackstone of Chicago to Presldent
Benjamin Harrison and Secretary of State James G. Blaine.u?‘6
Biackstone's petition urged the Pressident and Secretary
of State to use their good offices and influence with the

European government:y to the end that an international
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conference would consider the pitiful conditisn of

Isracslites and their claims to the holy land as their
ancilent homeland.u37
The Memorial was presented to the government of the
United States at the White House an March 5, 1891. At
the ceremony Blackstone told President Harrison:
+-.belleving that protests zgainst
Russia would make matters worse, he
arafted this memorial (which does
not) antagonize Russia hut seeks
Pheir old home in Falestina. 338
The petition to the Presidunt was an important one
in that it was signed by some of the most eminent men in
public 1life. Among the 413 signers were Chauncy M, Depew,
U. S. Senator rrom New York; Melville W, Fuller, Chief
Justice of the United States; Thomas B. Reed, Speaker of
the House of Representatives; Sereno E. Payne, Chairman
2" Ways and Means Committee; Rabzrt R. H11ll, Chairman o°
Housz Committee on Foreign Affairs; Willizm E. Russell,
Governor af Massachusetts; William McKirler. Representative
from Chin and later the President of the United States; several
Judges, ctate and federzl officlals and nany mayora.u39
The document 2sks the guestion, 'wkat shall bz done

5?"u“0 Blackstone claimed:

Tor the Russlan Jew
Europe 1s crowded...shall they come
to America®? This will be a tremendous
expenss and rsquire years,
Why net give Palestine back to them
zgain? According %o Ged's distributinn
of natlons, it is their home--an
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inalienabls possesslion from which

they were sxpelled bv force. Under
their cultivation, it was 3 remarkably
fruitful land, sustairing millions of
Isrzelites...They were agricultirists
and prleducers as well as 2 nation of
great ¢ommericail importance...The y41
carter of religion and civilizatior.

Tha author of the document also felt that world Jewxy
wenld rally to the cause of thelir brethren seeking to
establish their ancient homeland:

If they (the Jews) could have autonomy
in government, the Jews of the world
would rally to transpert and estabhlish
their suffering brethren in their time-
horored habitation, For over 17 cent-
uries thev have patiently waiﬁﬁg for
such a privilege pppartunity.

Moreover, hs felt the %imes was right for such a move:

we believe this is an zpproplate tims
for all nations and especially the
Christian nations of Europe, to show
kindness to Israel, A millinan exiles
br their terrible sufferings are
piteously appealing to our sympathy,
Justice and humanity. Let us now
restore to them the land of which
they vere so crug&ly despoiled by sur
Roman ancestors. +43

The American Hebrew greeted Blackstone's petition

warmly., Commentating editorialir, the newsozaper stated
that thelr were two alternative courses nhen to the
irternational conference. The first would simply te to
ensure that faorms of local government be established to
aratuct 1ife and ;rnperty.uug Also to insure speedy and
tmpartial ‘udicilary, ard s suitable plar for industrizl
and commercial grawt?.uus The second alternative would be
9 "pllow a more radical course and "invest Palestine

with “erritarizl !ndepcndenCE.”uu6
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Whatever the future course af events would be,

however, The American Hebrew desired to make public 1its

sense of gratitude for Turkey's patience and understanding
of the plight of the oppressed Jew:

The Turkish Government has manifested

the most graclious 1liberality and
tolerance in the treatment of the Jews,
and whatever 1s sought to be done for the
Jews by the Great Powers should be done
In the spirit which will conduce to the
dignity, prosperity and satisfaction of the
cocuntry which has so generously opened
its doors as an entrance to a haven for
the hapless refugee from the haﬁg and
intolerance of another country. 7

Notwithstanding this announced "sense of gratitude, "

The American Hebrew was well aware of the fact that the

Turkish government instituted a seri=s of regulations
agalnst the settlement of foreign Jews in Palestine as early
as 1885.““8 Therefore it 1s not surprising to learn that

in November of 1891, The American Hebrew publicly regretted

Turkey's endeavors to restrict Jewish immigration to the

'mere admission of individuals and the exclusion of families,“49
The fear of bzing denounced as unpatriotic toc America

because of the Zionist stand with regard to the reclamation

of Palestine, prompted several Jewish newspapers to reject

the Blackstone petition on the grounds that 1t rfostered the

ideal of political Zionism. The Jewish Messenger editor-

1ially regretted Blackstone's Memorial as an unfortunate act

of friendship which placed the Jew in a precarious political

sltuation:

First, 1t revives the cld reproach
of the anti-Semites that the Jews cannot
be patriots if Palestine 1is their national
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home today. Secondly, it makes the
Jews again a subject of newspaper
comment when such publicity and
notoriety work more harm than good.uSo

The Jewish problem, according to The Jewish Messenger,

will not be solved by forcing governments to make room for
the Jews in a desolate country.u51 Rather, it advocated the
calling of a conference to bring the moral power of Christian

nations to bear on the recalcitrant political regime of

h52

Russia, Not only for the immediate amelioration of the

oppressed condition of Jews, but of all minority groups
within that state. The editorial concluded with the state-
ment that:

The remedy proposed by Blackstone
is worse than a diseass, The Jewish
problem will be solved in Russia and
Russian enlightened opinion....we
deprecate artificlal pressure. The
J2w to b& gmancipated must emanclpate
himself, 45

On March 8, 1891, The American Israelite also rejected

Blackstune's Memorial as harmful to the Jewish position in
all friendly countries?suAlao, it declared that "Not one

Jew 1in 100,000 living in 2 civilized land under a tolerant
form of government would leave. "455 The real solution to

the Jewish problem would be to allow the Russian Jews to
emigrate to all cultured and civilized countries so that they
could trecome assimilated into the general milieu. In that
way they would develop s1i the tralts of good citizenship.uss
But a large concentration of Jews in any country would be

unwise since it would leave the door wide open for anti-

Semltism.wjT



The American Israelite was also fearful of the

possibliity s orthodoxy becoming the official religion
of a Jewish state. If that were to happen then the possi-
bility of reinstituting antiquated forms of practice
would undermine the evolutionary spirit of Judaiam.use It
would, 1n fact, undermine the entire religious growth
L
achieved 1in the Diaspora. 59 Moreover, it would also
Jeopardize the religious position of the Christians and
Moslems in the holy land:
Sabbath breakers, the Romar and
Greek Catholic miszions would not be
tolerated, The tomb of Christ anrd the
numerous spots held sacred by Christians
and Moslems would be wiped out by whose
religious entggsiaam invited their return
to Palestine,*00

On April 17, 1891, The American Hebrew took to

Blackstone's defense.uél It expressed astonlishment that

the Reform rabbls, and those Jewish newspapers presenting
the Reform noint of view, could misrepresent every effort
to render Palestine more acczsibkble to the migrating Russilan
.)‘ews.u62 It argued that American Jews seriously debated the
possibilities of settling their brethren in Argentina,
Dekota z2nd even Kansas; but when Palestine was mentioned

as a possible homesight, K it was immedlately rejected as
impracticahle.u53

The argument concerning the merits of Zionism did not

become a ‘ull-blown controversy until Theodor Herzl's

Jewish State appeared in 1896, From that time on, Zionism

became a movement to contend with on many levels, OC:

central importance ta the Jews in America, was the Tact
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that it was definately a palitically motivated program.

The American Hebrew reacted unfavorably to political

Zionism. It was their hope that the praoposed Zionist
con’erence to be held in Munich would receive scant
encouragement “rom those who represented Judaiam."}sl‘l They
reiterated thelir approval Tor the colonization of Palestine,
as long as it was carried on under the auspices of the

urkish government. However, the idea »° rorming a Jewlsh
state would only antagonize Turkey whao was already unfriendly
to the 1dea o Jewish 1mmigration.u65

The Americar Hebrew not only withheld its support of

Heril's nlan to establish a political state in Palestine,

but condemned the proposed conference as dangerous to Jewish

interests:

I7 any delegates are sent to Munich

from this country, we hope 1t will be
with instructions to take no stens in
favor of a Jewlsh state.,.we very much
fear that the Congress will not attract
those members of ocur race who are deeply
interested in communal work in general and
the Jewlsh Question in particular, There
will be hobbies to ride by such men as Dr.
Herzl, Max Nordau, and others who have
never been specially 1dentified with the
Jewish community, and each will ride his
particular hobble at the expense 8g6what
concerns the largsr Jewish world.

the feelings expressed by The American Hebrew were

Moreover,

relterated by the Jewlsh press throughout the world.“67

Rabbinlc leadership in general, appeared at that time, to

have been "just as unanimous as the press in their disapprov-

al o° the Cangress."uﬁe
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Cnly one Jewish Journal published in the United States
in the 1820's supported the Zionist cause.usgl However,

The American Hebrew is fully aware that the proponents of

Zionism in America were mast vociferous in suppurt of their
470

cause. 7 In Tact, it was precisely because of the béligerent

nature o’ the Federation of Zionlsts against the anti-

Zionists, that The Amerlcan Hebrew decided to withdraw the

weekly section entitled "The Zionist Department" from the
newspaper:

The Federation of Zignists in The
American Hebrew, will be discontinued
herealter, owing to the unwillingness o
the officers of the Federation to accede
to our request that both sides of the
Zionist questionupf discussed in the
same department.

The threat of damaging the already stralned relations of
Jews living in Palestine under the Turkish government, prompted

The American Hebrew to dernounce the Zionist movement as

actiag without discretion or interest in the Jewilsh ﬁrmblem.uT?

Furthermore, no objective view of the Zionist position would
possibly support their claims to Palestine.u?3 Turkey had to
protect its own political interests. Self-interest forced

Turkey to prevent the wholesale colonization of Palestine by

the Jews.a7“ This was clearly shown in a telegram {rom

Washington:

The Department of State recently
recelved from the U.S. Minister

at Copstantinople, information that
the Minister of Foreign Affalrs of
Turkey had informed him that the
Turkish government had no intention

of oreventing American citizens,
whether Jew or Christians, coming as
individuals, and not en mass {rom vis-
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iting Syria or Palestline as
travellers or visitors, the

only objlect of that government
being to prevent further colo-
nizatior of Palestine by Jews, as
the settlement of there religious
bodies in preponderating numbers
might lead to political compli-
cations, which it 18 the purposETS
off the Ottoman Empire to avoid,

The general attitude toward the Zionist endeavors to

re-estabklish the political independence af a Jewish Palestline

was su5pect.“75 Therefore it was no surprise to The American
Hebrew that the Turkish governmert placed new restrictions

an colonists of the Jewish ?aith.aT? Jews were now prevented
rom acquiring land, bullding houses and, in a few instances,
were expelled Trom some colonies 1n Eastern E'alestint-z.M’8 The
reason for this Sir Charles Hilsogygrhe Director of Militarv
Zducation in Jerusalem, explained was that the Sultan so
feared the Zionists' desire “or the zcquisition of Palestine,
that he even had "zpnies at svery Zionistic meeting..?aoﬁ"to
rerort their progress.

In May of 1832, The American Hebrew printed a state-

ment issued by All Ferrcigh Bey, the Turkish Foreign
Ministar, 1in order to enlighten the American public abaut

Turkev's attitude toward the Zionists' desire to eventually

purchazs=z Palestine Tor the Jews:

There 3eemg to be a prevalling
idea 1n this country that only a
monetary consideration is invelvad
in the plan being now agitated in
high Hzbrew circles over the prorised
surchase of Pales“ine. I have noticed
that all press acounts dwell on the
fact that the Hebrews are also to ralse
millions ad infiritum 2nd with these
millions the sale of Palestine 1is then

assured,

L
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I can assure the American people
that such 1s not the state o7 affairs.
The Sublime Porte does not desire to
gell any part of 1its Arabian country,
and no matter how many millions of gnld
are offered this determination will not
be altered. This statement is the offical
reply from Constantinople to many Turkish
envoys who have been asked to sound the
government on this point. There appears
to be an opinion among the American
people that our government is in need
of financlal assistance, This 1s a grave
error. At no time since the Crimean War
has Turkey been so well equipped as £3 |
her monetary apparatus, Ear public dept
has been vearly decreased untill now 1t/
is but a trifle. So rapidly are our
revenues increasing that we are about
to change our fiscal system In order to
meet the growing demands. The purchase of
Palestine then becomes a political question
and not one of swelling our exchequer.

The present agitation to establish a free
home for the Hebrew race within the old
confines of the Promised Land, the historic
pvatrimony of Abraham, seems to me a very
cnimerical proposition. I cannot under-
stand whvy the J=w under the Turklsh
sovereignty should be more disconternted
thkan in other countries.

I know that they hold that thev are
nersecuted and oppressed in some larnds,
but such is not the case in ours. The
Jewish people under the Turkish Sultan
are haopv and contented. Scores o7 them
hold important positions. In thelr
orivate and individual pursuits thev are
never troubled.

Now the Turkish government does not
coneider 1t wise to change this state of
af"airs. For some could not rall to cause
political and economic confusion, It must
not bz considercd that persopally I am
hostile. I merely volce the orficlal state-
ment »f the Constantinople office.

But I do not think 1t fair to en-
courage by silence false hones, the
realization >f which would only lead to
trouble and embarrassment to a natlon
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which never persecuted the Hebrew

race. If the promoters of the plan

would heed this advice, I know ‘%

would save their co-religionists 15

Europe and Asia trouble hereafter. 81

The political aspirations of the Zionists affected the

thinking of religious leaders in the Orthodox, Conservative
and Reform camps of Judaism in America, The objection to
Zionism on the part of some of these religionists existed
on thres different levels, The first argument ageinst
Zionism was that acceptance of 1ts prirciples presented the
problem of dual allegiance., Could Jews support the political
state of Palestine and, at the same time, support the govern-
ment o the United States? Sabatc Morais, in an article in

The Jewish Exponent, claims that it would not be patriotic

“or Jews 1in America to support, in any way, the building of
another political s:ate.uaE His point of view was also

shared by the conservative-minded Jewish weekly, The American

Heuvrew,

Thus it is evident that Conservative Jews did not support
the Zionist group en masse., Along with the reformers they
felt an overwhelming need to assert thelr loyalty to the
governmrent o the United States.

The second reason for their rebuttal of Zionism was
humanitarian in nature. That 18, the propaganda issued by
the Zionists had caused a serious deterioration in the
relationship between the Jews already living in Palestlne and
the Turkish government., Cyrus Adler, in a passionate plea
to the Zionist groups in America, asked them to consider
what ther were doing to intensify the misery of thelr co-

religlonists living in the Holy Land. €3 Nor he claimed, was
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the government of Turkey to blame for the situation:

The Turkish government 1s not

prejudlced agalnet Jews as such,

but it has two evils to combat;

the possiblec uprising against the

Jews of fanatic sects, and still

more the fear of adding to the

dreadful misery, destitution, and

hunger now existing amﬂﬁﬁ the Jews

visiting in Jesrusalem,
Hence, full moral responsibility for the plight of the Jews
already settled in Palestine rested squarely on the shoulders
of the Zionists.

The third objection to Ziornism was based on the theo-
logizal argument that a return to Palestine would auto-
matically restore many of the anclent forms of practice. It
would also give rise to messianic speculations that might be
unfounded due to the fact that the re-establishment of
Palestine was not accomplished by the Divine will, but by
political aspirants from Eurore and America.

Sabato Morails did not impugn Dr. Herzl's motives for
desiring the establisiiment of the Third Commonwealth; but
he did feel that the deliverance of the Jews should only
come about when God desired it, and not when the Zionists
wanted 1t. 495

Dr. I'. De Sola Mendes believed that Folitical Zionism
wes an absurd caus:z that was damaging the political position
of those Jews already living under the Sultan's rule.ues It was
also a phllosophy that ran counter %o the religion of Israel sirnce
God was the sole arbiter in the fate of Judaism.ua? Moreover, on
the practical level of religion one had to be aware of *the fact

5 L
tha* Christianity and Islam both had a stake in the Holy Land. €g
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Would the: then have permitted the Jews to gain political
control over their places of veneration?*E9 F, De Sola
Mendes' answer was in the negative, The Jews could never
maintain the law of the land without being biased in their
own behal”, Once they violated the rights of the Moslems
or Christians in matters pertaining to thelr religion, the
Jewish state would invite the wrath 9" several nations an
them.“g0 What would the Jews do, “or instance, to maintain
law and order around the time of Easter when the pilgrims
normally reacted against the Jews as well as against each
ather.491 Would they be able to maintain impartiality? No!
The sword o. religious severance had cut too deeply into
the fabric o" histoary for the Jew, Christian and Moslem to
gay together "Let us go into the House o' the Lord--Israel's
Lord--with reloicing and confidence, "492

On the nositive side of the scale, however, it should

be noted that The American Hebrew recognized that the

Zionist movement was bringing "intc the 'old Jews by birth
who have herstofore not beer in affiliation with thelr
brethren. "493 Alsg, 1t would be quixotic to imagire that

the bulk of those individuals comnr(iyng the Conservative
mavement reiected the philosophy o”‘gionism. On tkre
contrary, many of the ieaders o! the historical school
adamantlv suonorted tre Zionist cause, Such people as

L. N Dembitz, Marcus Jastrow, Benjamin Szold, Solomon
Solis-Cohn,uguHenry Tliowizi, H. P. Mendes, Joseph H. Hertz,

Stephen S. Wise and Henrietta Szold were deeply committed to



-8Y-

Zioniam.ug5

In 1897, Solomon Solis-Cohen delended the probity of
political Zionism in a debate with Kaufman Kohler.u96 Dr.
Solis-Cohen laid emphasis on the ract that developing the
Jewlish state in Palestine was not incompatible with one's
loyalty to the United States.hg? He “urther stated that
i1t was the aprti-Zionist within the Jewish “old that was
raising the 1ssue about the patriotism of American Zioniats.uga
Moreover, "the fact that individuals might or might not
‘avor the creation of a Jewlsh state gave them no right to
inter_ere in any way with their fellowmen, who had the
righnt to do as they pleased ‘n the matter. "#99 In fact,
the attitude displayed by the anti-Zionists was an 1in-
defensible one from the standpoint of the principle of
freedom of speech.50O

Dr. H. Pereira Mendes, in 1839, also de"ended the right
2" American Jews to participate in the Zionist movement.sol
To begin with he declared trat It was good to be an
Americezn, but 1t was nobler “o be 2 Jew.29% This was not
0 inrer that 1% was the destiny of the Jewish people to
ectablish a state which would demand political alleglance
from all other Jews in the Diaspora:503 rather, it meant
that a Jewish state was a necessary step in the spiritual
evslutisn 27 man:

To estadlish 2 Jewish state for
sniritual purposes is more than neces-
sary. It 1s essential for the existence

n" society, for huma ﬂiberty and for
humanlty's progress. 0
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The humanitarian claim that a Jewish state will give
refuge to its oppressed pecples, 1s not of primary con-
sideration,?%5 It 13 an accidental cause which should not
be propaganizad at Zionism's exnense. Suffice 1t to say,
anyone who would lower the sublime goal of Zionism by
in’ering that 1its primary goal is providing a homeland “or
oppressed Jews, would in fact belittle the movement.ses

Cnce the actual political state was formed, the
gpiricual leaders of the Jews would gather in its academies
in order to oropound "the highest expressions of human thought
*ar human guidance. "7 They would emphasize the moral law
in “helr teachings and, thereby, influence the pnlitical
actions of natlons for gaad.sos Tre same relationshlp would
hold true to Jews 1in other lands. Thev wnuld not be under
the direct political control o Palestine, but would give
spiritual loyalty in all things pertaining to the spiritual

realm of lirfe.

A Jew, resident outside those borders
will be expected to be a faithful cltizen
or subfect of the country o his residence:
he must be loyzl to 1% and serve it faith-
T"ully in every way. I reneat, he will owe
to Palestine nc 2llegiance in things temporal,
For sviritual guidance the individual Jew
and the Jegégh community will look to
Palesgstine,

The importance of a Jewish state should not be re-
iegated to a minor pcsition by the Re'orm, Orthodox or
Conservative groups in this country. Once Falestine will
exert ite rightful hegemony over Jews 1in the area of religlon,

the question o¢ reform versus tradition could finally be

SDIVed.510
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Dr. Joseph H. Hertz claimed that Zionism was a wvalid
expression o the Jewish faith. The reason why so many
rabbls, responsible laymen and the Jewish press hefetofore
denounced the Zionist cause was because they were ignorant
27 the very meaning of Zionism. 211 They never boaothered to
read 1ts literature, study 1ts progress; or view its achieve-
ments in its true perspective, Actually, Dr. Hertz claimed
that it may be asserted that nine-tenths of the rabblinlcal
leadership in the Unlted States never bothered to examine
the racts of world history. If they did, then they too
would not have sat back in their arm chairs and denounced
the Zionist cause as Jacking spirituality,2le

Due to the Zionist Congress in Basle, the anti-Zionist
now kad to contend with that movement as an accomplished
‘act., Dr. Hertz asserted that the movement in America
could no longer be conslidered a Jjoke or a devious scheme on
the part o1 Dr Herzl to gain wealth at the expense of his
peo::-le.513 Moreover, the anti-Zionist contention that the
movement was a ‘farce only depicted the sad state of their

U
2wn moral canditian.51

American Jews, Dr, Hertz felt, must realize the con-
ditions Jews were facing in Europe, Africa and Asia. In
Russia, ior instance, five million Jews were belng deprived
o the privilege to call themselves citizens of that country.
In Algiers, homes and Synagogues Wwere being reduced to ashes
by marauding mobs, In Galicia,children, women and men were
being murdered and their busiress establishments pillaged.

In Greece the Jews were also being mistreated by the
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government. Also, it was rumored that Turkey and Persla
nlanned to exterminate a portion of their population as

8 scapegoat Tor their own political failures--ther planned
to exterminate the Jews of course,21l5

In view of those facts the Zionists alone realized
that something would have to be done about the Jewish prob-
lem., Sitting in one's arm chair and talking about the
situation meant precious 1little to those oppressed people.
The Zionists confronted a condition and not a theory. They,
therefore, felt it their duty to insure the freedom of all
Jews who wished to be free. This meant getting to the root
o the problem and then attacking it with all the resources
availabls to them:

Prepared to call things by thelr proper names,
they have studled it, and find that they

must provide for these poor outlawed creatures
a place of refuge from the cannibalistic

lust o7 thelr persecutors, and | ufhermore

that such a place of refuge mu3t52 uly
protected by the Law of Nations!

I° Jews had to lay the blame on anyone for thelr con-
ditions, the honor would have to go to Christianity.m7 They
practiced inlustice, cruelty and barbarity on the Jews, The
tndescribable atrocities they committed against Jews through-
out the last eighteen hundred yvears testilled that Christendom
nreached 1ove but practiced evil.5lE How ridiculsus then
are those comfortable Jews in America, Dr. Hertz claimed, todecry
the Zionist onosition because their Christian neighbors would
not understand their pristine motives.513

5" course the Jew alwsys wanted to become assimilated into

the general milleu, but this was only oossible in America.



-86-

Does this then mean that American Jews had the right to
throw their brethren in Europe, Asia and Africa to the
burning furnace of hate and prejudice.S?o Why didg, Dr.
Hertz lamented, American Jews cry ont:
Let them stay in Russia., They
have there a mission to perform. As
there seems to be something sanctimonious - .
about this advice, and it is alwavs our £
orivilege to know whether practices, let
us look and see who are they 'that preach
thus? Is it fellow sufferers, Who bid them
courageously endure for the “athers' sake?
No, “or the most part this phrase 1s on
the 1ips of those who lounge in luxury: who
never knew suffering, least of all for
conscience sake: to whom martyrdom smacks
somewhat of madness: who among other things
trade away their Sabbath and gamble away
their Sunday: who have crossed the word
"selr-sacrifice"” rrom their vocabulary:; to
whom sell-denial, especially for religés?'s
sake 1s sryponymous with devil -worship.

The case for Zioniem, according to Hertz, was extremely
clear. The rezsonable gamble the Zionists were taking in
order to secure Palestine as the homeland i(or all oppressed
Jews was, at the very ieast, an hopest attempt to do some-
thing about the aituation.see Also, out of the Zionist
movement a new type af Jew was emerging. Cne that was not
afraid of being recognized for what he was--a Jew!223 1In
fact, Jews who never admitted thelr Jewlshness were now

24
btecoming enthusiastic workers in the movement.5‘

Perhaps, Dr. Hertz btelieved, the most important aspect
of the Zionist movement was the fact that the Jew was at

. 925
last looking at history with a view to the future. This
lesscn o' seeing the direction of history through the con-

certed efforts o man hac erased the narrow-mindedness o'

=5
many Jews involved in Zionism, 3%
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If the Conservative leadership was divided over the
question of Zionism, the student body o the Jewlsh Theo-
logical Seminary was not. The Seminary men were attracted
to the Zionist movement as early as 1896.2°7 1n “act, they
organized the first colleglate Zionist soclety in America.BEB
It was known as the Young American Zionists and was coed in
composition, 229

Some three vears later, in 1899, the society revised
its constitution and became an excluslive Zionist fraternity.530

It alsc changed its name to Z,B.T., which are the initial

letters o the words Zion b'mishpat tipodeh, "Zion shall be
n531

redeemed through Justlce,
The membershio requiremerts of Z,B.T. excluded all ron-
Zionists. But if a person wes a Zionlist, over elghteen years
of age, and attended a recognized college, university or
nraf28sional schoal gor at least two years, ne was eligible
to loin the .“r'::l'f,et"n1.1:_v.5?"2
The transformation from a pro-Zionist movement to an
exclusive Zionist fraternity was indicative of the growing
nonulepity of Zionism among the young intellectuals at the
turn of the century. Ih May of 1899, the Z.B.T. membership
rose to sixty.533 Bv the beginning o the twentleth century,
Z.B.T. had a membership of seventy men:
Representing the Jewish Theological
Seminary, the Ballege of the Clty
a7 New York, Columbia University in

its various branches (the School of
Arts, the School of Medicine, the



School of Law), New York University

with 1ts different schools, and

other pro:ega&onal schools in this

metropolis.23
Some ol the oro“essional schools in the New York area
included: the Long Island Medical School, the New York
Law School and Bellevue Medical College.535 Also, there were
chapters of Z.B.T. at John Hopkins in Baltimore: the College
0" the City of Baltimore: the University of Cincinnati and
Hebrew Union College; and at Harvard and Yale univeraities.536

In the 1890's, Zionism played an imoortant role in form-

ulating a esorit de corp among the native born and immigrant

Jews., VYet, 1t should be noted that the Conservative Move-
ment did not o” icially support or reject Zionism. It had
nc o fcilal position with regard to that subject and, su' 1ice
it to say. 1t created a difference o' opinion within the
ranks o conservatism's leadershin. Some actlively suoported
it and others fulmirnated against its very existence. How-
ever, most of the founding fathers of Conservative Judaism
in America were sympathetic to Zionism in one way or another.
Certainly. the students at the Semlnarv during the latter
nart of the nineteenth century recognized the importance of
this movement. Their direct involvement in it provided the

impetus to .orm the firat Zionistic fraternity in the United

States,.



Chapter V

Joseph H. Hertz

The first graduating class of 1894, was not very large.
In fact, it consisted of one man, Joseph H. Hertz. As he
was the Tirst graduate of the Seminary, it was his fortune
to explore the various frontiers or the Conservative move-
ment. He was the first student to preach at the Seminary:
he was also the iirst student to receive a Ph.D from
Columbia College: he was the "irst Conservative rabbi to
minister to a congregatlion outside the continent of the
Americas: and he was the only Conservative rabbli who ever
became the Chie® Rabbi c¢f the British Empire.

He entered the Jewish Theclogical Seminary at the
impressionable age of fifteen.537 For seven years he studied
under the tutelage of Dr. Sabato Morais, until he was pre-
pared to enter the rabbinate.538

Joseph H. Hertz' first exposure to the general public
was a memorable one, both for him and the Seminarv. On
January 7, 18G3, young Hertz attempted to show the general
Jewish public that the Seminary equipped its ministers with

all the essential qualities necessary for a successful

preaching career in the American rabbinate.539



The American Hebrew reported that the s=rmon was well re

ceived by those attending the Sabbath services.5“0 In
the text o the sermon itsel-, Hertz attacked those Jews
who re orm Judaism on a secular level but were blind to
the deeper meanlngs of faith.5u1 The Torah, he claimed, was
the essentia! and primary concern o7 Judaism and not opur
transitory interests in the sclences, arts or humanities.5u3
The next oublic appearance young Hertz made was at his
ordination excercise, a year later. It was conducted at
Shearith Israel, and Dr. H. Pereira Mendes delivered the
Baccalaureate aermon.51l3 His charge to Hertz stressed the
importance o the young rabbi's role as Conservative Juda-
igm's {irst ordained missionary to American Jewry:

The anlvy reason ‘or the Seminary's
axistence is that 1ts students shall
be exponents or 1its ideals--a thorough
knowledge of the Torah and personal
example o! respect ta the Torah's
teachings,--or in two words "Scholar-
ship and Consistency." "Scholarship
and Conslstency"--that 1s 1ts motto.

Do not belie your Seminary.
Study and study, that ve may be guldes.
Be loving and gentle, that ye may be
pastors. Be strong and of good cour-
age, reverent ol the Law, and oractising
{t, so shall ve have the right srcirirt,
the soirit of Gadiingﬂﬂ. loving and
serving God and man.

Years later, when Mendes reminisced abouft that solemn move-

ment he remarked:

Well do I remember how VOung
Her+z felt the spirit of the cere-
monv. Hls "ace naled as he stood
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be "'ore me to recelve the solemn
charge rom the pulpit, and the
whole congregation rose wken I
oronounced ug&g him the Priestly
Benediction.

Dr. Bernard Drachman represented the faculty when

he con’erred upon Joseph H. Hertz the Hattarath qugiab;

Upon receiving both the English and Hebrew diploma:T/;;rtz
stepved orward and dellvered the va'edictory addreaa.suﬁ
In it he displayed a concern that Conservative rabbis would
be vilified and "accused of clogging the wheels o progress,
of stemming the tides of Advance, 2{ aiming to hurl our
brethren back into the 'rantic exclusivism o  the Ghetto
-?Su? Nevertheless, it was their duty to instill the
traditional concepts o! Judalsm into the very fabric of

Judaism, 48

Unon receiving his rabbinical! degree, the Rev. Dr.
Hertz began his ministry by serving 1n Syracuse, New York.5u9
Th June o 1838, a communization from the Witwatersrand
01d Hebrew Congregation of Johannesberg, South A'rica was

received bv The American Bebrew.550 The trustees of that

congregation were anxious to secure a rabbl who was also

a scholar. They wrote:

... with that object in view, it was
thought advisable to advertise in the
American Jewieh press in order to
acquire the services of gentlemen holding
rabbinical and academical degrees, and
those who can mix with and lead educated
men, whilst sulficiently charitablie not
to Corget the poorer classes.

The American Hebrew was quick to coint out that the re-

quirements were such that only an extremel conservative

552

or orthodox rabbli would be chosen.
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Nothing more was heard of the a.fer until a two line

announcement appeared in The American Hebrew stating that

Rabbi Hertz was awarded a two vear contract and was rorced,
because of the necessity of reaching South Africa by the
Holvdavs, to leave hls congregation con short notice, 223

A furor arose in the Jewlsh oress as to why The

American Hebrew reoresented the American Jewish press.ssu

Th de ense o its position the editor o that newspaper

retorted that The f&merican Hebrew did not attempt to con-

trol the tvpe or amount of inquiries made by rabbis of
various shades o+ Judaism.255 In ract. inquiry was also

made by the congregation as to Dr. Issac M. Wise's avail-
abilit-.556 There ‘ore, no religilous i;ader should have

felt slighted If he was not chosen.297 Actually, the choice
was made bv a single individual, Mr. Julius Bien, the head

n the T.0.B.B, He was amiliar with the congregation and
‘ts needs and it was he who suggested that Dr. Hertz be
chosen “or the position.558 The ccngregation, however, at
#1pst pe lected Dr. Hertz' name because he did not meet their
requirements as a mohel or schochet. Furthermore, ther did
not want an unmarried man. Thus the noti 1ed Hertz that

ke did not measure up to their reguirements. But a’'ter a
more uliigent look into the rabbinica’ situvation in America
they reconsidered their action and invited him to serve

their congregation.239

The American Hebrew thought the choice of Dr. Hertz

showed good sense on the part »” the Johannesberg COnNgrega-

+ion. After a 1, the Rev. Dr. Hertz was 2 rabbi and
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nossessed a Ph,D. degree ‘rom Columbia College.550 More-
over, he was closely identiiied with both the reiigious
and secular endeavors o the Jewish community. He was,
or example, involved in the Jewish Historical Society,
the Chautauqua Society and the Jewish Publication Soclety.561
No one could blame Dr. Hertz for accenting the
Johannesberg congregation.552 Tne Svracuse congregation was
not too large and could only pay a small saiarvy to the
rabbi.593 The South Afpican congregation, however, pre-
sented Hertz the oonortunity or bettering himself finan-
cially:
The (Syracuse) congregation was
a sma-1 one, and could only nay a small
sgiarvy to its Rabbi; and Dr. Eertz could
have improved hnis rinancial nosition by
accenting other positions o somewhat
better salary, but dislikea the constant
change of position and preferred to bide
his time till the opportunity o! materially
bettering himsel’ shouid offer. Neegiess
to sav he has now found his reward, o2k
The aooointment o. Dr. Hertz now gave the Conservative
movement the ooportunity to extend 1ts ini'luence outside
the religious confines o, the Unitea States.565 wWhereas
Reform Judaism represented an American phenomenon in that
it advocated assimilation, the Conservative movement had a
more insernational appoeal as evidenced by the 'act that its
“1rst graduate was chosen to serve another type o! Jewry.566
The 1dea 2. conservatism extending its 1in' luence across
the seas %o the Orthodox enclaves of the world, apoealed to
many Conservative leaders. At the meeting of the Jewish

Theplogical Seminary Association Dr. Hertz was praised or

his activities "on behal. o: llberty. "567
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When. however, this noteworth; oraise engendered a 'J§ v

motion to enter it intc the minutes of the Assaciation's
meeting, a heated debate broke out with regard to Dr. Hertz'
activities in South Arrica.568 Dr. Solomon Salis-Cohen
obiected to the phrase "on behalf of religious liberty,"
because it meant that the Conservative movement condoned
the actions of rabbis who hecame politically involved with
the affairs o’ 3tate.569 He further stated that Dr. Hertz,
who was asked to leave Johannesberg because o1 his involve-
ment in the Britlish-Boer war, acted as a free agent and,
there ore, the "matter was foreign to the convention.'"270
Revs. Stephen 3, Wise, Nieto and Morais argued that
Hertz maintained the dignity of the rabbinate and of" the
Conservative movement, and that the convention would be
doing 1tsel an in’'ustice by not recording his achievement.971
Mr. Blumenthal, the President o the Association, sided
with Dr. Solis-Cohen in this matter by deciding that the
convention could not act hastily in matters that were ol
a o»olitical nature.572 Hence, under the influence of
Blumentha! and Solis-Cohen, the convention tabled the motion
to praige the Rev. Dr. Joseph H. Hertz.573 But the influence
he was %o exert on world Jewry as Chief Rabbl of the British
Empire was not dependent on this entry in the minutes of
the Jewish Theologlcal Association. In act, 1n the year

1900, his rabbinical career was 'ust beginning to show

promise,
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Marcus M. Jastrow

Dr. Marcus Jastrow was one of the faounding fathers of
the Conservative movement in the Unitzd States. Throughout
most of his rabbinical career he servec as the rabbil of
Rodef Ehalom Congregation of Philadelphia.

During the latter part of the nineteenth cesntury, Dr.
Jastrow's career reflected vicissitudes of the Conservative
movement, The 3truggle to keep the philosophv of the
historical school alive during this period culminated in
Jastrow's "ailure to keep his congregation within the pale
of Conservative Judaism.

In 1891, the congregational minutes of the Rodef Shalonm
Congregation showed that it had sixty-eight paild-up members
and eighty-four seat holdera.STu These one hundred and
£1°ty-two people, represented by ths Board of Directors,
voted to officially celebrate Jastrow's silver anniversary
as the rabbi of thelr congregatian.575 It was also voted
to present Dr. Jastrow with the sum of $4,000,00 zs an ex-
presaion of the congregation's gra*itude.sTﬁ This magnarimous
jesture, to be sure, did reflect the membership's feelings
for their esteemed rabbi. However., 1t also marked the begin-
ning of the end of Dr. Jastrow's career in the active rab-
binate,

Cn October 1, 1891, the first hint of the congregatlon's
dissatisfaction with Jastrow was mentioned in the minutes of

the Board meeting.577 It was proposed that Rodef Shalom should
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engage an English-speaking rabbi to assist Dr. Jastrow in

his dutles, 278 It 18 interesting to note, that at the next
official meeting o~ the congregation a motion was made that
the new rabbl would strictly adhere to Dr. Jastrow's con-
servative positian.579 However, this mocion was votea down

85 to 25.580 As a consequence o/ this meeting an advertisement

‘or an English-speaking rabbl was placed in The Jewish Mes-

senger, The Israelite, and The Philadelohia Exponent.581 of

particular importance is the fact that, f'or the most parc.
these newsoapers represented the liberal religious viewpoint

of the re ormers. Also, The American Hebrew, the leading

Conservative Jewlsh paper at that time, was not given any
notice about Rode Shalom's interest in another rabbi.
At a meeting o the Board of Directors, two items were

mentioned that clearly indicated Rode Shalom's dissatis-
action with the Conservative movement. The flrst 1ltem was
trat Lhe minutes o. the meeting duly noted that a prominent
Re nrm rabbl by the name ol Dr. Louis Grossman of Detroit,
was being considered [or the vacant poaitian.582 In as much
as Dr. Grossman was already deemed to be well-estabiished ir
the American rabbinate, the evidence clearly pecints to the
congr=gation's intent about hiring a second rabbi. That is,
it apdyears that thev were earnestly searching 'or a man to
serve the congregation in the caracity of senior rabbi. The
second item o' importance was the ‘act that the Board voted
to eliminate Hebrew “rom the worshio aervice3.583 Only the

Shema and the Tarah portion were to be retalned in the holv

Language.5&u
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On September 14, 1892, thes Board of Directors appointed
a committee of three to "wait on Dr. Jastrow and ask him ir
he would kindly retire from his position as rabbi of the
congregation, as the interests of the congregation demand
this. "5€5 on the 19th of that month a congregational meeting

was convened for the express purpese of consicering a re-

placement For Dr. Jaatrow.586

The general meeting was wzll-attended by the congregation.587
A heated debate concerning the Board's action detained the
vote to z2lect a new spiritiual leader for several hours.588
Zventually, 3 vote was consldered and Dr. Henry Berkowitz
was elected the new rabbl of Rodef Shalom, by a vote of
sixty-one to fifteen, which was afterwards made unanimnua.589
Moraover, the following resolution with reference to

Dr. Tastrow was agreed fo:

drerszas: After twanty seven years of
continued and arduous labor, devoted zeal-
susly to the welfare of Judalsm and to the
apbuilding and prosperity of the Congregation
Rodaf Shalom, the %ime has now come when,
because of wesakensd physical strength, 1t
13 deemed ritting to rellieve our esteemed
Rabbi, Rev, Dr., M. Jastrow, of ths duties
hitherto devolving upon him, 2nd of plaeing
the burden upon younger shoulders; and
whereas this Congragation desires to sXpress
its aprreciation and gratitude for the work
that he has done for it, and their continued
confidence and adherence to the principles
of our faith of which our esteemed Rabbl has
been for many years the exponent; tharefaore,
be 1t resolvad, that Rev. Dr. M, Jastrow be
and 18 herebv made the Rabbl Emeritus of the
Congregation at % galary of ¢4,000C per annum
during his life, 20

The American Hebraew ip an attempt to mitigate the crush-

ing t19% toward the Conservative movement, congratulated Dr,
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Berkowitz on his election as Rabbli ot Rodef Shalom, 221
Although, they noted, he was indeed a Rei'orm rabbl, they
insisted that "Dr. Berkowitz has shown a spirit or ccmparative
conservatism. "52°

In the next issue of The American Hebrew, the editorial

on Dr Jastrow's retirement commented that, although Dr.
Berkowltz was a capable person, the congregation went out of
its way to insult Dr. Jastrow by hiring an alumnus of the

593 It was. thev claimed. the erratic

Hebrew Union College,
religious attitude o” Dr. Isaac M. Wise, and "the instability
o views"™ % taught at the Hebrew Union College that alwa's
sromnted Dr, Jastrow to coppose Relorm as an unsuitable ex-
nression o Judaism in america.595 Nevertheless, 1t was the
opinion o ﬁhe editor that Dr Berkowitz was not connected in
any wav to the irreverance shown to Dr. Jastrow:

He has responded to a call, and we are

conlident that he will not emulate the

the bad example of the congregation,

but will display towards Dr. Jag&gow

the respect that is due to him.~-

Dr A Friedenwald, a leading Conservative “igure, could

not concur wlth The American Hebrew's statement that ol ered

congratulations to Dr. Berkawitz.sg? Dr. Berkowiltz, he
declared, was a radical re ' ormer whose election %o Rode!
Shalom wes tantamount to a desertion o conservative prin
ciples hereto ore observed by that congregat:on.598 Thus he
felt that one o7 the leading strongholds of conservatism in

“ T LA

America had deserted the cause 0. Historical Judalsm:
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I take the liberty to say this o7 the
congregation, out o respect to Dr.
Berkowitz...Rode” Shalom has utterly
discarded consistency, and Philadelohia

is not to be congratulated upon such
conduct in so important a congregatian.599

The Jewish Exponent, was able to shed some light on the

matter ‘or both Dr. Fiedenwald and The American Hebrew, Ac-

cording to that newspaper, Dr. Jastrow was present at the
congregational meeting that chose Dr., Berkowitz as the new
rabbi to Roder Shalam.soo It appears that when the committee
of three, under the direction o the Board of Directors,

asked Jastrow to tender his resignatisn, he demanded to know
who was being consldered to replace him., He was then in‘ormed
that ~‘our candidates were being considered as possible suc-
cessors to him. Although he objected to all [{our candidates
as beinz uni'it for that particular pulnit, he announced that
he would be opresent at the general mesting and that he would

ablide b, a ma‘ority vote o  the congregatlon as to who would

succeed him, £01

At the congregational meeting he advised the congregation
to walt until someone could be “ound whom he elt would be
suitable or the position o rabbi ip that congregation. Alt-
er making that brie’ announcement he withdrew rom the meeting.

It was a.ter that incident, The Jewish Exgonent reported, that

a heated debate ensued, but when 1t abatsd; a mosion was made
to elect Dr. Berkowitz.éOE

On November 26, 1892, Dr. Jastrow gave his Tarewell ad-

dress to the Rodei Shalom Consregatian.st He declared that,
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although there was jfustification ior bitterness on his be-
half’, he would not leave the pulpit with feelings of anger.sou
Rather, 1t was his intention to remain in the congregation in
order to serve the needs o those conservatives who sought his
instruction 505

The reason why he was being retired, he stated, was be-
cause some orogressivists in the congregation felt that his
views were anttquated.606 In his fudgment the maiority of
the congreganta were Conservative Jews. who would not swerve
rom their theological positions even though the radical
element “inancially controlled the congregation.607

He believed that the ’'inancial consideration of the 16
congregation was the determining “actor in thelr selection of
a Re orm ravbl.®0f However, he warned them that "religion
must nct be bartered nor are convictions to be made subord-
inate to canvenience."ﬁog To emrhasize this noint he turned
to Dr Berkow!tz and reminded him that, irn the main, the con-
gregation was conservative 1n nature. The maliority of the
neople did not wish to forget their Jewilsh heritage.610 He
reminded the in-coming rabbi that 1t was his duty to teach
Judatsm 2nd, i he did so,Dr. Jastrow said he would "render
that suonort which mv conscience and convictions nermit me
to exrend.“ﬁl1 His final statement to Dr. Berkowitz, how-
aver, gave insight into his inner feelings about the idea
o a Re“orm rabbl occupying his pulpit:

Apreal to what 1s noblest in your heart,
pot to seli-love. Appeal to what is most

earnest and you will not call in vain.
Remember it is the Jewish rellglon, the
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Jewish creed, 1t 1s your miscsion
to teach. We need not losk arcund
for a philosophig?% basis for our
ethical culture.“

Dr. Jastrow's prediction was corr=sct in as much as
some of the members of Rodel Shalom dié remain loval to the
Conservative mnvement.613 Because of thelr general dissatis-
faction with the new reform practices, thev severed thelr

614

connectisn witk the congregation, The American Hebrew, how-

aver,urged the dissident gzonp not to form their own synagogue,

but to Jjoin existing Conservative aynagogues.615 The news-

paper was 3ympathetic tc their cause, but in the end it would

only extenuate the power of the larger Conservative cougregations.516
It claimed that the congregational break-up of Rodef Shalom

clearly indicated that Reform Judaism represented "Novelty-

morigering Judaism."SIT And as such, it could not have ex-

pected to retain those members who earnestly sought to ad-

618

hers to the cons=ervative principles of traditional Judaism,

True to the predictions of The American Hebrew, the

dissident group eventually disbanded becauses they were unable

to meet the financial demands involved in maintaining a
619

synagogue.
In February of 1E94, the bitterness Dr. Jastrow was
harboring against the congregation finally came to the attention

of the Jewish press. In a lstter to The Jewish Exponent, he

urgently requested some editorial space in order to express
h1i3 own feelings on the question of intermarrizge, then being

discussed 1n his Bynagogue.620 The reason for this action,
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he claimed, was the fact that he no longer was able to
communicate directly with his congregat!sn.621
Unfortunately, Dr, Jastrow did neot use the editorial
space merely to give hls rabbtinical opinicn or the matter of
intermarrisge, but personally attacked the integrity of Dr.

Berkowitz:

When, &t the suddenly improvised meeting

of the congregation Rodef Shalom, on the
19th nf September, 1802, Dr. Berkowitz

was propased as my successor, exception

was taken to his action in Kansas City of
admitting into Judaism (and marrying) a
non-Israelite without the rite of the cove-
nant. To this objection one representative
of the congregation replied that 1t was

true Dr. Berkowitz had made a mistake, but
he was sorry for 1t, and would not repeat

it egain. What authority that gentleman had
for a statement of such a stranzge nature,
nobodv ventured to question....Fortunately,
the laws of our congregation allow the min-
ister to perform no marriage ceremony without
vhe president's authorization 1n the shaPsﬁh
of a marriage license, called 2 "permit, " “°

The Beaird of Trustees lost no time in contacting their Rabbl
Emeritus about the matter. In strongly couched language
they reminded Jastrow that it would be teneath tke dignity
0! the Bozrd tc snswer him through the medium of the Jewish
nress.SEE Instead, it was their duty to inform him through
an official communigue, that his remarks were "hostile to
the interests of our Congregation, and br creating and
fnstering strife, it is bound to inlure its worth and use-
rulness. "02%  He was furthrer reminded that as the Rabbi
Zmeritus, hec was bound to henor $he right of privacy in
congregational mattera.egs

As to the charge of not being allowed to preach to his
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congregation, the Board of Trustees claimed that his remarks
were un'ust and vnwarranted. He would never be denled the
right to express his oplnion on any sub ect However, the
pulpit was the private domain of the rabbi who was actively
engaged in directing the congregation. Therefore, it would
at no time be used as a debating nlatiorm. This rTact was
made known to Jastrow be ore he was retired and it was, thev
“elt. their duty to remind him once again that the pulpilt
was ree only to one rabbl at a time.ses
The Board understood the .eelings o Dr. Jastrow, 1in
that thev made gpecial mention of their indebtedness lor all
nis vears o! service, But at the same time 1t had to convince
Dr. Jastrow with whom the congregation nlaced 1ts loyalty:
We would also note that we know that

we are volcing the sentiment o’ the Con-

gregation in exoressing our confidence !n

the sincerity and earnestness which prompt

the utterances o1 our honored and esteemed

Rabbi, Dr. Henry Berkowitz, and we recognlze

grate ully how much he has done during his

short incumbency to further our interests

and maintain the grue religious standard o’

our Congregation, 927
With tkis statement, the Board or Trustees ended the matter.
N5 more would the oress hear from Dr Jastrow concerning his
dissatisfaction with Rode( Shalom. From that day anward both

parties maintained a mutual sllence.
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Alexandzsr Kohut

Alexander Kohut was fifty-two years old when he died
on May 25, 1894, Until the day of his death he was the
recognized theologian of the Conservative movement in
America. It was he who vallantly waged 1deological war-
"are between the two extremes of Judalsm, ortheodeoxy and
radicalism.628

The years 1891 to 1894, however, tell a very poignant
story about a man who, knecwing that he was dying from
cancer, refused to relinquish his girts of preaching and
teaching until he could no longer talk.529

His love for teaching prompted him, in 1893, to undsr-
take a strenuous teaching schedule in arcder to conduct a

class orn in the Introduction and Isogogy of the Talmud.630

Awar=z nf the physical inconvenlence of teaching such a

course, EEF American Hebrew wrote:

This 3e1f-sacrificing devotion to
the cause of Hebrew learning and
the interests of the Semlnary, de-
serves emulation on the part of
other 1abbis who could in like
manner contribute to thesggfective-
ness of the instruction.

When the pain hindered him from going to the Seminary, he
insisted on continulng his classes at his hsuse.632 And
when his pain became too severe ts endure, the students
eame to his sick-room and sat at his bedside. "33 He held
+hese classss almost up to the time of his death., Ir fact,
a few davs be"ore he died, he conducted his last lesson with

Stephen S. Wise, Joseph H. Hertz and his son George. TosS

weak to even hold the textboo%i’his students held it
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Tor h.h'u.sy‘l

Dr. Kohut was able to carry on his regular duties at
the synagogue until April of 1892.635 Wh=naver he was not
ahle to preach, other rabbis--both Conservative and Reform
----willingly occupied his pulpit., In April of 1892, his
son George deliverad the 3erman;536 and in May of 1893,
when Kohut had to miss the confirmation exercises, Dr.
Silverman of Temple Emanu-El agreed to occupy his pulpit.637
When he Telt well enough to return to the pulpit in June,
he was dissuaded from delivering a sermon "and contented
himself with expressing his thanks to all for thelr kindly
interest in his condition, and to hkis physicians, to whom
hWe felt a strong debt of gratitude."638

It 1s interesting to note, that Kohut's ideclogical
dispute with Reform Judaism did not impinge on his personal
friendship with many leading reformers. It was Lr. Gottheill,
for instance, who helped Kohut raise the money to defray the
cost 2 publishing the seventh and eighth volumes of the

Aruch gompletum.639 It was also Dr. Gottheill who, at the

Centrzl Conference of Amsrican Rabbis in Atlantic Cilty,
opraised Kohut as a great scholar'.Ohc Referring to his
wililingness to make friends from the opoosing camp he sald:

Ee was born in a conservative world,
and had remained true to his early
training, though when here his views
became modified by the prevalliag
conditions, He was not faratical,
did not tnlerate, but asssciatggl
with those differing from him, =
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His personal Criendship with Dr. Isaac M. Wise was well-
known. The tws men held opposing views in matters o
theology and. according to Rebeccah Kohut. would always
end up argulng whenever Wise visited their house in New
York City.sﬂ? However, their rlendship withstond the
strain of their onposing vieus.sh3 Moreover, a‘ter

Kohut's death, it was Dr. Wise who counselled George Kohut
about his future career.sau

When Dr. Kohut was alive he constantly worried about
his son's health. George hzd been sick with a lung disease
throughout most of his life.6u5 For this reason his
father sent him to Georgla when he was barely eighteen to
recucerate from his 111ness.646 In 1892, on his eighteenth
birthdav, he received a letter from his father expressing

his gratitude to God for sparing George's life:

wWhen these 1lines reach you, vou
will be eighteen years old, which in
Hebrew, as vou know, means life,

I send you my heartfalt wishes=s
and the expressicn of my gratitude
that the Almighty in His goodness has
s=zen 1t to spare you to us, You are
very dear to me. Especlally during
the past two vears vou have endeared vour-

g2l to me.

You havs learned to become aware
of our greatest duty, that of belrg
canscious of your health and with God's
will, vou will make up :or lost timc...su

George, however, did not fincé out about the severity o’
Iiis ‘ather's 1illness until he returned from Genrgia.sue
When ke arrived in New York, his father's physician, Dr. Adler,

in®ormed him that Dr. Kohut.'s days were numbe.'r-ed.‘g’u9
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Alexander Kohut's love for hisnztive Hungary and his
love for Judaism both played an important role in the last
few weeks of his life., On March 20, 1894, Dr. Kohut re-
ceived news that Louls Kcasuth, a Hungarian hero in the

650 Kohut, himself

movement for independence, had died.
an aprdent Hungarian patriot, was so moved by the newe of
Kossuth's death that he fclt he had to attend services at
the synagogue or Saturday morning.651 He had promised
hie family not to expend his energy by speaking. When
the Sabbath service conclucded, however, he approached the
pulpit, and instead of glving the benediction, he delivered
a sermon on Kossuth's relation to Judaism, As soon as he
finished his impassioned address he collapsed and had to
be carrisd home.652 This was the last time he ever left
his home again, FHe died on May 25, lB?H.553

The funeral servicee for Dr. Kohut were held on a
Tuesday morning #tTemple Ahawatl Chesed.55u Dr. Gottheil, of
Temple Emanu-El, delivered the eulogy. He related how the
deceased firmly bellaved that he was placed on earth to
perform some holy mission.sss He conceived of this mission
in terms of his own intellectual prowess. That 1s, he felt
that it was God's purpose to assign him "to chronicle aright
the in%ellectual records of his peaple."656 When he was
consigned to rest, Dr. H.F. Mendes delivered the final eulogy.657

The leading rabbinical figures of lNew York conducted a
joint memorial service for Dr. Kohut the follewing Sunday at
Temple Ahawath Chesed.658 The Rev. Stephen S, Wise dellvered

the opening prayzsr, followed by the El1 Molay Rachamim which

was sald by the Rev, Raphael Benjamin.559 The two major

[T



addresses were deliversd by Drs. Kohler and Harris.

Dr. Kohler felt that Kohut's death was a crushing blow
to those who valued original schnlarship.660 Dr. Harris
claimed that through Kohut's careful reszarch in the rield
5¢ Talmud "he did more to help the religious nesds of to-
day than by talking about them or offering cheap theoriecs
for their solution. "®61

Cn that selfsame day, the faculty and students of the
Jewish Theological Seminary assembled to render honor to

the memory of Dr. Kohut.562 Dr, Morals said that no memﬂﬂggl

could sutlast the usefulness of the Aruch Comp]etum.663 Dr.

Drachman, on the other hand, rsmarked how Xohut was able to
be understoosd bv all three segments of Judaism in theological
matters, Whether they agresd with him or not, thes fact
remained that 2 mutual understanding of *terms alwzvs exlisted
with whatever group he addressed.ssu
Dr. Kz1hut was a faithful representative of Conservative
Judzaism. His early demisz, to be sure, prevented him from
achieving greater levals of success Tor thk= Conservative
movement., Nothing, howsver, can describe the man's most
inner thoughts as well as his resquest to his familv. I%t was
kis wish that on the anniversary of his death each of his
eight children would do some good de=d for a poor theological
student, so that the Biblical dictum "The memory of the

righteous shall be “or a blessing" would be literally carried
out, 595
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Sabato Morais

Dr. Szbato Morails was the founder and first President
of the Jewish Theologiczl Seminary. He undertook the task
of plonsering thes administration of that school when he
w#as alreacdy sixty-three years old, Together with H. P.
Mendes, who remained falithful to the Seminary during
Morais' lifetime, they attempted to transmute the principles
of Historical Judaism into an active educational program for
the training of rabbis.

Morals clalmed that the basis of the Seminary revolved
around the belizf that Moses "was in all truth inspired by
the Living God to promulgate laws for the government of a
psople sanctifled to an imprescriptible mission; that these
laws, moral and cercemoniesl...broadly formulated, needed in
all ages an oral 1nterpretation.“666 But in America it was
too simpls 2 matter to dlscard the oral law for the comfort
of assimilation.667 That is what the reformers did ané that
is why he felt it was necessary to base the Jewish Theoclog-
ical Szminary on the evolvipng spirit of the oral 1aw.66e

Dr, Morais found the administratlwe dutles of a pPresident
no easy task; mainly because he was required te commute from
Philadelphia to New York three times za week.659 His friend
and colleague, Dr. H.P., Mences offered toc trade pulpits with
Morais in ordzsr to lighten tha burden of serving a2 congregation
in Philadelphia and adwinistering a school in New York @ity.GTO

This, to be sure, wzs a2 noble jesture 1n itself, since Mendes'

congregation, Shearith Israel, was a much larger congregation

than Morals! Mickveh Israel.671
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During the years 1891 to 1897, Dr. Morais was totally
involved in the maintalnance of the Seminary, He was only
able to cdevote time to those 1ssues of great importance to
the Seminary, For instance, a most common theme in his
lectures and writings durling this period was his denlal of
the validity of higher critical studies on the Bible, In
1892 he cautioned his students at the Seminary to beware of
falling into the trap of thinking that mere logic could un-
672

fold the truths of the Bikle, The purpose ef such an
undertaking, he claimed was to disprove the possikility of

the Mosalic revelation.673 Outside of that narrow margin

for scribal errors that produced some literal perverslons,

the BRible had %o remain, for Conservative Jews the source

of God's re\!'e1at:'.lz'm.67"‘l It was, in fact, the higher eritical
methods that left American Jewish youth bereft of any positive
faith:

It has changed these youths,..into cold,
caleulating beings, looking upon the
stupendous past of God's chosen missionaries
as a fiction, upon the grandest figure in

the annals of mankird; upon the matchless 675
liverator of the chosen tribes, as a myth,

The President of the Seminary also spoke out against the
fatlure of American Jews to sanctify the Sabbath as did thelr
forefathers.676 The question about the Sunday Sabbath,
according to Marals, was no question at all, Those Jews who
would not give the Torah proper credence by followlng its in-
Jjunctions concernirg the 3abbath, were really not very in-
terested in the faith of their fathers. The Decalogue precisely

proscribes what day of the w2ek the Jewish Sabbath falls on. 577



Nor shculd Jews who were concerned about the desecration of
the Sabbath, blame the poor Israelites who were unable to
support themselves; they had to work on Saturday.678 It
was the wealthy Jews who were really to blame. They were
able to refrain from work, but they did not because thelr
minds were too occupiled with msthods of achisving the physical
comforts of life.579

Morais believed that Jewish invoEEyent in Herzl's
scheme to re-establish the political homeland of the Jews was
by far the most dangerous proposal made against the spiritual
well-being of all Jews.sbo Political Zionism was, for
Americans, unpatriotic, How could an American Jew, he claimeq,
support the political government of the United States and
at the same time work for the pclitical aspirations of another
csuntry?aal Of greater importance, however, was the fact
that Palestine wzs only to be re-established when God de-
sired 1t.682 Political involvement would not lead to the
spiritual redemption of the people. Therefore, 1t was wrong
for Jews to support & cause that only contained political
pvertones and not spiritual ones, 583

The strernuous pace of activities Dr. Morals endured
during the latter part of the ninsteenth century began to

weaken him as =2arly as 1891. The American Hebrew reported gn

December 31, 1891, that Dr. Morais was seriously 111 and
would be unable to maintzin his rabbinical du‘;ies.68u A
sfudent from the Jewish Theological Seminary was thus glven

the chore of occupying the pulpit of Mickveh Israc1.565 1In
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1893, he once again fell 111, but recovered sufficiently to
continue hils dual activity of being an active rabbl and the
Seminary's preaident.saﬁ However, in 1896 he became quite

111 and had to forego his officlating at the High Holy Day

services of Mickveh Israel.687

On Friday, November 1%, 1897, The American Hekbrew re-

ported that Morais fell 111 immedlately after dinner on the
previous Wednesday. Later that evenlng he became comatose
and remained that way untll he died on Thursday night.688
The news of Morails' passing left the Conservative
movement bereft of a most charismatic leader. The editor

of The Amerlcan Hebrew remarked that not since the death of

Iszac Leeser hac traditionally-centered Jews suffered such
a profound 1033.689

Tributes to the fallen leader of the Conservative move-
ment came from the adherents of Reforin Judalsm as well as
from the r1anks of orthodoxy. Kaufman Kohler said, "he was
the very soul of devotion and loyalty to truth.,,"083C
Although Kohler disagreed with Morais in theologlical matters,
he nevertheless stood in awe before his unwaivering sense of
duty to the principles of Conservative Judaism.B591

Dr. Emil G. Hirsch alsc extended his sincerest sympathies
o the family and colleagues of Sabato Morais. His respect
for the Conservative leader grew out of the battles they waged
agalnst each other:

Be did not approve of my viaws., FHis
attituce on all questions bothering

Israel were antipocal to mine. But

his opposition was honest and consistent...
He 1ived his Judaism, and would make no
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concessions no matter what might

b2 the reasons of personal or
congregatioral policy to ths con-

trary which were urged upon hinm,

Such a consistent unbending loyalty

had the right to disapprove of my
radicalism--a right which vacillating
time-servers may usurp but do not own.692

Of all the tributes Morais received, perhaps none were
as poignant as the one from his friend and colleague, Dr.
Marcus Jastrow. Jastrow, to be sure, made mention of the
man's great intellectual and administrative powers.693 He
also recounted how Morals founded and organized a number
of worthwhile charitable institutions, and how he singularly
carried on the fight for his religious principlea.6914 Yet,
nothing measured up to the amount of respect paid to him by
the immigrant community of Fhiladelphila:

But all thls appeare almost
insignificant in the face of that
8ide of hils activity, the magnitude
and grandeur of which became manifest
to-day to the dimmest eye. Who were
the hundreds and thousands that crowded
Fift*h Street this afternoon for entire
squares frowm side to side, leaving just
room enough for the care to pass? Vho
were thoss hundreds whose weary feet
traveled the distance from Fifth and
Green to Twelfth and Federal Streets?
A guard of honor it was which kings
might emvy. Who were they? The poor
and the outcasts of cur brethren,
those whom Russia's atrocities have
made so unsightly in appearance that
many of us are ashamed to acknowledge
fellowship witrh them,..They g&%l mourn
for him, thev will miss him.
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Solomonn S, Schechter

The Conservative leadership attempted to secure the
services of Solomon S. Schechter as early as 1890. 1In
that year Cyrus Adler presented a message to Schechter
from Sabato Morais on behalf of the faculty of the Jewish
Theological Seminary, asking the Cambridge scholar to
consider the possibility of accepting a teaching position
at the Seminary.696

In 1891, Dr. Alexander Kohut received a reply from
Schechter saying: "I should be willing to accept the post
of teacher in your seminary provided the renumeration will
permit me to live 1ndependently."69? However, the financilal
situation of the Seminary was still preczrious at that tlme,
and nothing came of the proposal. Nevertheless, Schechter
was still interested in the Semipary, for in 1E833, he again
wrote to Kohut sayilng:

What is vour College doing? America
must be a place of Torah, because the future
of Judaism is across the seas. VYou must
make something great out of your Institution
if Torah and wisdom are to remain among us.
Everything is at a standstill in Germany;
Zngland has tos few Jews to exercise any
rezl influence. What will happen to Jewésg
learning if America remains indifferent?

Suech a positive attitude on Schechter's part toward the
possibility of creating a center of Jewish learning in America,
prompted Judge Maysr Sulzterger and Dr. Cyrus Adler to visit
him in England in order to persuade him to lecturz in the
United Stztes.B99 Schechter consented to lecture before the

Mickve Isracl association on the subject of Jewilsh Theology.Too
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His expenses and fees for the lecture were paid for by the
Hyman Gratz Fund. Originally, the Gratz Fund was set up
"for the establishment and support of a College for the
education of Jews residing in the city and county of
Philadelphia. "7l pp, Solomon Solis-Cohen was appointed
chairman of a congregational committee tc investigate the
possibility of setting up such an educational institution,702
However, the $6,000,00 per annum income from the "Fund'did
not prove adequate enough to maintain such an institution.
Thus:

At a meeting of the committee hesld November

29, 1894, it was resolved that a series of

lectures be given during the year 1894-95,

and that Mr. S. Schechter, Reader in Rabbinics

in the University of Gimbridge, England, be

invited to dgliver a number of lectures of

this series,. /%>

The American Hedrew hailed the trustees of the Gratz

Fund Tor 1ts wise and liberal-minded use of the finances

of the trust.Tou They recognized that Schechter's visit

would provide them with a fiprst hand look at this rempwned
scholar from England. Moreover, negotiations on a more

serious level could begin once Schechter had the opportunity

to investigate the growth-potential of American scholarship, /25

It 18 interassting to note, however, that The American Hebrew

was well aware 2" the 1ndifference of New York Jewry toward

the Seminary. Hence, that newspaper pleaded with their New

Vark brethren for them not to display their usuval 1nd1??erence.7°5
Noswithstanding such a plea, 1t soon became apparent that

New Vork Jewrv was not vet readvy to be wooed by Dr. Schechter,

“or all plans to have him lecture in that city were can

celled, 77
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Schechter delivered six lectures on Rabbinic Theology

in the Academy of the Fine Arts in Philadelphia.’Cf The
lectures were a success in that theyv were widelv covered by
the Jewish preaa.TO9 But Schechter's own reaction toward
his popularity prompted him to say:

I gave my first lecture yesterday. The

hall was crowded, and I hope that at least

T TheTTove saved fer vhe sake of cen,710

Schechter returned tec England after the lecture series.

Between 1895 and 1897, he unearthed the Caire Genizah and
discovered the Hebrew text of the Book of Ecclesiasticus.
Hence, his popularity now became world-wide, Ip was now,
believed that it would be quixotic for the Seminary to offer
him a teacher's position. Realizing this fact the Seminary
leadership again appraached Schechter in 1897. However, they
now offered him the presidency of the Seminary. The reason
for this offer was that Dr. Sabato Morais had died, and the
Seminary needed a scholar of at least equal renown to succeed
him. 711 The Cambridge schelar filled all the requirements of
leadership and was already assured of American Judaism's
respect and admiration.712 This was evidenced by the fact
that he confided in Judge Mayer Sulzberger in order to
secure some advice from him regarding his future in the

United States:

I was lately approached from New York

with the question whether I should care

to come to New York to take charge of

the ®hancellorship of the Jewish Theo-
logical Seminary. I do not care to mention
the name of my correspendent as the matter
1s confidential. Besides you know probably
by now who it is. I have not answered him
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vet: but I am going to refer him

to vou. I hardly need to tell vou
that America has certain attraetions
“or me, But I am anxious to be there
quite independent as well as doing
there some good by founding there a
school on:a scilentific basis. Yeou
probably know what I want or rather
what I ought to want better thzan I
myself. Hence the best thipng 1is that
you cdeclde for me in this respect.

The judge, as well as Cyrus Adler, urged him to be patient in
the face of the Seminary's insecure financial position:

Some of his more impetuous friends urged

him to Jjoin the Seminary at once, but I

was very solicitous and in thils Judge

Sulzberger jolned, that he should delay

until we had a suffic eRt foundation to

make him secure here.ll

Schechter, however, was not interested in coming to Americz
just for the sake of the Seminary. In a letter tc Judge
Sulzberger on January 14, 1898, he made 1t quite clear that
the New York schonl was not his main interest in coming to
America.715 He had heard that Gratz College had been reorganized,
and he wished to bz associated with that 1nst1tution.716
In reply to his query, Judge Sulzterger advised him not

to> make any commitments in America for the present time.717
His advice, it seems, was heeded since Schechter, on March
8, 1898, wrote to Sulzberger stating:

The New York news ars 8o far satisfactory

and I thank you gor all you have sald and

vou have done.T1
These negotiations with the Jewish Theologlical Semlnary
continued apacs. The American Jewilsh press, representing the
Conservative viewpoint, however, was getting impatient with

the long drawn out naegotiations. They recognized Schechter's



qualifications and began to push for some concerted action
by the Seminary. Por instance, in the October 6, 1899 issue

of The Jewish Exponent, the editor called attention to the

fact that in their opinlon Professor Schechter was the only
individual that could properly f1ll the position of President
of the Seminary.719 It was also their belief that
he would find unlimited success in his capacity of president,
Trerefore, they felt 1t the duty of the Jewish press to
publicize "the efforts that (they) are now making to induce
him to accept the call of the Seminary. "720

Although The American Hebrew echoed the appeal of EEE

Jewish Exponent, it was also cognizant of the “act that the

Seminary's financial problems prevented it from acquiring

T21

the 3ervices of Schechter at that time. Thus 1its plez to

secure his services was cdirected toward the philanthropie
L |
int=srests of American Jewry.72“ Schachter's acceptance
would nnt merely be a gain for the Semipary, but for all
Judaism:
Every Jew who loves his race and religion,
whatever be his "doxy" must recognize the
value to American Judaism of the transferance
off the influence and la?gg of Professor
Schechter to this land,

The American gebreh's concern over the financial status

of the Seminary was a point well taken bv that newspaper., It
appears that the shaky financial foundation of that Instit-

ation was the determining factor in Judge Sulzberger's con-

gtant advice to 3chechter to remain uncommitted to the Semipary's
propossls.TEu The Judgs's intercet in Schechter's welfare
prompted him to write a letter to Cyrus Adler explaining his

position as both 2 supporter of the Semipary and a personal



friend of Schechter.’25 In this letter he reminds Dr, Adler
of the many sacrifices Schechter would have to make in order
to preside in America:
If he 1s prepared to make the sacrifice of
(1) scholarly implements, suzh as a librapy,.
and (2) social position, for which in this
city a man without money cannot find even a
proximity of an equivalent; if, further, he
1s prepared for a certain grattitous hostility
which could only be endured and not battled with,
then T think that his uszfulness here can be
greater than anyvwhere else, and I have no
objection to hils accepting this orfer....T2
To protect Schechter from making a financial error of judgment,
however, Sulzbsrger also insisted that hs should not accept
the presidency unless a certaln sum of money was raised in
advance so that he would not face financial ruiln if the
Seminary could not meet its responsibilities.l2(
Nevertheless, Joseph Blumenthal, the President of the
Jewlish Theological Seminary Associaticn, urgeé Schechter to
accept the Seminard's offer.TEB It is probable that such

an offer was misinterpretated by The American Hebrsw, for 1t

announced that Professor Schechter accepted the o!fepr made

%o him and was golng to take over his duties as president by
the earlr zart of 1940.7?Q It 1is impnrtant toa note, however,
that Schechter eventually rzplied to Philin Cowen, the editor

of The American Hebrew, and infarmed him that he had ns in-

tention of coming to Anmerica at that time.TBO
Sulzberger foresaw the necessity of the Seminary's
reorganization as the only way to improve the financial

stability of the Seminarv.731 Without such a reorganization,



he saw no possible way he could =zdvise Schechter to acecept
the presidency. The major drawback, as far as Sulzbergsr was
concernsd, was the fact that the Board of Trustzes of the
Seminary was under the diraction of a Rabbinical Board, 3%
In 2 letter to Schechter he intimatzd "that unless the Board
of Trustees is reorganized on the basis of seculaprity, I shall
advise your dsclinztion."733 In fact, it was the Judge's
opinion that although the Rabbis comprising the Board:

may be properly orthcodox in belief pr

expression...tkey do not command the

financial support of the only people

Eo be relled vpon to maint?%ﬁ the

nstitution in permanence.

Sulzberger's next move on Schechter's behzlf wzs to speak
to Jacob H. Schiff. Schiff, according to the Jjudge, was
"the Yiﬁudl" in New York,735 Howsver, it appears that Schiff
would not render proper support of the Seminarvy unless there
was a reorganization of the Board of Trusteces under the
presidency of Louls Mapshall.736 But the reorganizatlon of
tha Seminary did not take place until arter the death of
Joseph Bl#menthal in 1901.7°7
The Etrugglea zncountered by the active participants who

degired to bring Schechter to Americz were, ln the year 1300,
st11l unresolved. Joseph Blumenthal, in his arnual report
to the Jewish Theological Seminary Association was cognizant
of the fact that Schechter would not accept the posltion

offered to him without adequate renumeratian.738 Yet, with-

asut Schechter at the helm, Blumenthal foresaw thes collarse of

the Szminary:
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We must secure the services 2 a recognized
scholar as the Preaident o 1its Faculty,
and in order to do so the 1nancial status
0 the orgarization must bc raised to s
level that will ensure its vermanence ir

a2 high degrse o’ e’ “{ciency.

Trhe entire period, “rom 1891 to 1200, was 2ne o mutual
expectation and hone. Scheckter desired to settle in America
and the Conservative Jzws in America wanted bim to accent
thelr offer. - first as a teacher and then as the president
0" the Seminary. However, neither part— was able to conclude
the negotiations because of the lack 27 monev. The a”fect
on Schechter by 1300, prompted him to write Judge Sulzberger:

..ol New Yark)I <(:an anly say
R prazn /O (the yhole
matcg;/;s ﬁeavisome}.7r9

Indecd by the =rd o7 1207 the whole matter seemed noa

claser to a sslutiosn than it ctd in-1E91,
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