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SYNOPSIS

In 1820 the book Berit emet (True Covenant) was published in Dessau. Its author,
David Caro, was a maskil and pedagogue living in Posen. Berit emet is generally
considered by Haskalah scholars to be the last in a series of polemics written in response
to the liturgical reforms of the New Israelite Temple Association of Hamburg, Germany.
Berit emet is divided into two sections. The first section “Berit Elohim” (“Covenant of
God”) is written directly in support of the reforms in Hamburg and against the New
Israelite Temple’s detractors and their anti-reform work, Eleh divre haberit (Altona,
1819). The second section of Caro’s book, “Berit hakehunah” (“Covenant of the
Priesthood”) also known as “Techunat harabbanim” (“The Character of the Rabbis™),
which is the focus of this rabbinic thesis, maintains the polemical tone of the book but
departs from the specific context of the issue of liturgical reform.

In the 57 pages that comprise “Techunat harabbanim” Caro traces the
development of the rabbinate throughout history, assesses it in its current state, and
outlines a program for what he believes the rabbinate can and should be. Caro articulates
his view of the rabbi’s role through the enumeration of specific duties. In explicating
these duties Caro tells the reader much about how he envisions past ages of Jewish
history, his grievances with the rabbis of his age, and his vision for the future. He
constructs his case on the basis of numerous traditional Jewish sources and also external
sources that were part of the maskilic body of knowledge.

The object of this thesis is to shed light on both the text and context of “Techunat
harabbanim.” The first chapter is explanatory, surveying how scholars discuss Caro and
“Techunat harabbanim.” The first chapter also outlines Berit emet and “Techunat
harabbanim” in particular. The second chapter is an annotated translation of “Techunat
harabbanim.” A preface introduces the thesis and the epilogue explores Caro’s influence

on Jewish religious life and suggests areas for further research.
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PREFACE

There are a number of features that drew me to David Caro and “Techunat
harabbanim” as the subject for my rabbinic thesis. In the process of “getting to know
Caro” 1 came to like him and identify with much of the critique and future vision of the
rabbinate that he articulates in the treatise. A few words about my decision to investigate
this man and his work should frame the pages that follow.

As an erev rav, soon to be ordained by the Hebrew Union College-Jewish
Institute of Religion, I feel obligated to continually reflect on questions of Reform Jewish
identity, ideology, and practice considering where I fit into to the movement and Judaism
generally. Forward movement and new insights, nor stagnant answers, regarding these
and other questions, help me achieve a measure of integrity and commitment that will
allow me to be an authentic rabbi.

Caro reminds us that each generation of rabbis and Jews must surely have its
unique challenges, based on the peculiar circumstances of the age. For my generation of
Reform rabbis there are several: congregations are changing in their composition—on the
one hand congregants are more Jewishly informed and curious than they have been in
some time, on the other hand many congregants are new to Judaism, either converts or
not. For many years Reform Judaism was practically synonymous with tikkun olam both
in the minds of its adherents and the Jewish community generally. A resurgence of
interest in ritual and halakhah has led to a diversity of religious practice among Reform
Jews, however access to halakhic literature remains largely elusive. Various models exist

among Jewish communal agencies, one of which is a business model that speaks not of a




discourse of faith and values but of cost-benefit analysis and bottom lines. In more
general terms the challenge facing today’s Reform rabbis is how to articulate their role
and lead given this variety of disparate tendencies. The challenge facing Reform Judaism
is how to articulate what we are moving towards and from what we are moving away.
While diversity and flux are the preconditions for growth and synthesis the present state
of affairs feels too amorphous, fragmented, and at times myopic to generate a new and
compelling voice for Reform Judaism.

Given these considerations, I was both curious and grateful to have the chance to
study the history of the Reform Movement in Judaism with Dr. Michael Meyer as part of
HUC’s core-curriculum. I came to the course hoping that a historical perspective on
Reform Judaism would help me assess the Judaism that I had inherited. In this context I
made three observations: 1) early Reform Judaism, particularly in Europe, emerged in
response to the challenges facing that generation of Jews. It defined itself in opposition to
what it considered to be the fossilized ideology and worldview of traditional Judaism but
it also articulated a vision of how Judaism might meet the challenges of the modern era.
2) The reformulation of Judaism from a Medieval religious community into a faith
suitable for the modern world was driven by the thought and vision of a relatively small
group of people. These people met in cafes, formed societies, read one another’s articles,
and believed, as Margaret Mead so simply stated, “Never doubt that a small group of
thoughtful, committed citizens can change the world. Indeed, it is the only thing that ever
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has.” 3) The number of scholars and Reform Jewish leaders who are interested in
studying these thinkers and this era is also relatively small. The result is that, while some

excellent study has been done, there is much that remains to discover and bring to light




with the ultimate goals of better understanding the history of Reform Judaism and also
achieving greater self-knowledge as modern day Reform rabbi.
I view the present study as a kind of textual archaeology. Physically getting to

Caro’s Berit emet (True Covenant) involved getting my hands a bit dirty. The “east

wing” of the Klau Library in Cincinnati is a dark and mysterious place. Students are not
actually allowed to go digging around in there. However due to the infectious love that
several of the library staff have for sharing these cryptically shelved materials I was
allowed, with a guide, to physically excavate the tiny volume from its place amidst
thousands of other brittle, largely unknown volumes. A few minutes in the Klau library,
particularly the east wing, and I was confirmed in my admittedly postmodern sensibility
that the question of “What is Judaism?” is deceptive. We can only speak of “Judaisms”
and, even then, with so many brittle “facts” still to be studied. So many books, so many
inaccessible moments in Jewish history.... How much longer would David Caro sit on a
shelf?

I came to David Caro at Dr. Meyer’s suggestion. My fundamental commitment
was to study and prepare a translation of a previously untranslated Hebrew text from the
Haskalah. That “Techunat harabbanim” also related to the question of the role of the
rabbi was a wonderful bonus. Whenever 1 wearied of reading about the Haskalah or
thumbing through dictionaries chasing after arcane usages of Hebrew words I could step
back and think about the rabbinate and my link in the chain of tradition. I can honestly
say that I never experienced this project as a burden. As a weighty responsibility yes, but

never oppressively so.




It seems to me that the institution of the “rabbinic thesis” is less about altering the
course of scholarship than it is about preparing the erev rav to be an autodidact. The
amount of time and level of knowledge and competency that true scholarship demands
was, [ must admit, largely unknown to me. While the present work falls pathetically short
of constituting a classic, or even a comprehensive study of a relatively circumscribed
topic, it still took an effort unparalleled by any scholarly project I have ever undertaken. |
have been both humbled and inspired even as I have acquired a number of critical tools,
the least of which is knowing (intimately) my own limitations. While I set out with lofty
goals (translate all of Berit emet and Mieses’ reconstruction of “Techunat harabbanim”;
uncover a hidden treasury of Caro’s unpublished manuscripts in an attic in the Jewish
section of Posen!) the achievement is appropriately modest. Having thoroughly
deprecated my efforts I should at least articulate the kinds of questions that I did end up
seeking to “resolve” (to use Caro’s word).

Who was David Caro? To what extent can this question be answered? How
heavily do I rely upon a biographical text when it is unique and its details cannot be
verified? How do I trace Caro’s influences? How widely do I need to read other Haskalah
texts in order to properly understand “Techunat harabbanim”? What is my responsibility
to previously written Haskalah scholarship? Can the Haskalah even be critically
approached if I can’t read German? How do I evoke the language and tone of “Techunat
harabbanim”? What can I do if I am unable to verify Caro’s citation of rabbinic or
medieval material? What if I simply cannot unpack a phrase or passage? What is
involved in the act of translation? Have I done violence to Caro and his writing? Have 1

misunderstood or misrepresented him? How will studying Caro contribute to my




understanding of the Haskalah? Why do 1 feel a sense of responsibility to this man, his
writing, and this project?

In addition to these questions, all of which I addressed either in private refiection,
conversations with Dr. Meyer, or in the pages that follow, there was one other question
that I returned to a number of times: “What would I do without Dr. Meyer?” While the
work that I’ve done (and not done) obviously does not reflect on Dr. Meyer, whatever
success I’ ve achieved has much to do with his gracious support of my efforts. From
suggesting the topic, to providing a rigorous schedule of deadlines, to rendering German
texts accessibie and providing extensive and extremely prompt feedback on submissions,
I have benefited in these very concrete ways from Dr. Meyer. On a more profound level 1
have experienced the joys of truly having a mentor. The experience is one that, for me,
will continue to yield fruit far beyond my interest in David Caro and even my interest in
the Haskalah. One day I'm sure I'll learn “most of all from my students” but for now I've

learned most of all from my professors.

Micah Lapidus

Cincinnati, Ohio, February 2008




CHAPTER ]

DAVID CARO AND “TECHUNAT HARABBANIM” IN CONTEXT

I. HISTORY OF SCHOLARSHIP ON DAVID CARO

The following will be a survey of scholarship on David Caro since his death
approximately 170 years ago. While Caro, as will be demonstrated, is a figure of interest
to scholars of Modern Hebrew and the Haskalah, he has not yet been the subject of

extensive scholarly analysis.

“THE LIFE AND WORK OF DAVID CARO”: LEBEN UND WIRKEN DES DAVID CAROBY DR. N.

LIPPMANN

The details of David Caro’s life might have been totally lost were it not for the
work of Dr. N. Lippmann. In 1840, the year after Caro’s death, Lippmann wrote a 36-
page description of Caro’s life and work." While Lippmann’s work is valuable as the sole
source of information about Caro much of what Lippmann writes cannot be verified or
assessed for the very same reason. Lippmann writes without footnotes or documentation,
his goal is to present a compelling narrative that honors and praises Caro’s life and work.
It is as much eulogy as it is biography. While it contains much that appears to be fact,

there is much that is obviously and necessarily interpretation. Furthermore, it is

'Dr.N. Lippmann, Leben und Wirken des David Caro (Glogau, 1840), 1-36. This work is written in
German and I am grateful to Dr. Michael A. Meyer for making translations of significant portions of it
available to me in English.

10




impossible to determine whether Lippmann thought about whether his writing would be
the only documentary- like source of information on Caro. If so he might have included
certain pieces of information that are simply absent.? Additionally, Lippmann himself is
an unknown figure. There exists no information about his identity or his connection to

Caro. None of this renders Lippmann’s work unreliable but it would be irresponsible to
rely so heavily on Lippmann as an authoritative source on Caro without acknowledging

these challenges and limitations.

Early Life

According to Lippmann, Caro did not know the year of his birth. Thus when the
various editions of the Encyclopedia Judaica, all of which rely on Lippmann for the bulk
of their biographical information, report that Caro was born in 1782 it seems they are
relying on Lippmann’s estimate rather than a verifiable fact.’ Lippmann reports that Caro
was born in Fordon, a small town north east of Posen,* that both his grandfathers were
rabbis, and that he was a talmudic Wunderkind. After an early marriage to a woman from
Sierps near Plock (outside of Warsaw) and some kind of involvement with the hasidic
community there Caro divorced his wife and severed his connection with Hasidism. Thus
in 1800 Caro fled to Posen to the house of his mother who had left Caro’s father when

Caro was a small child and remarried.’ Throughout this period Lippmann gives the

*Inter alia Lippmann might have indicated who had inherited Caro’s papers or library or who his most
?rominent students were, if any.

Lippmann, Leben und Wirken, 4.
* Fordon is today known as Bydgoszcz.
® Ibid., 6. Lippmann does not elaborate on Caro’s relationship to Hasidism or report any specific trigger
that led to Caro’s divorce and flight to Posen.
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impression that Caro received a traditional Jewish education and also showed interest in

the Hebrew language .

In Posen, Encounter with German Haskalah

Between 1793 and 1807 Posen was annexed to Prussia.’ During this period
Prussian legislation and more generally Prussian culture impacted the Jews of Posen. It
was at this time that the ideas of the Haskalah were most accessible to Polish maskilim.®
While we have no evidence or documentation of any specific influences or contacts that
Caro might have had during this period, Lippmann describes how Mendelssohn’s Biur
and the journal Ha-meassef as well as names and writings of figures like Solomon
Dubno,’ Naphtali Herz Wessely, Isaac Euchel and David Friedlander, at first disregarded,
gained favor among young Talmudists.'” According to Lippmann’s account, the young
Caro, at the time a ritually observant autodidact, was among those young Talmudists who
became interested in the German Haskalah.

The strongest evidence of Caro’s engagement with the Haskalah is his published
works. The first of these works, published in Ha-meassef in 1810 and 1811, is entitled
“Giddul banim™ (“The Upbringing of Children™)."! The article, over sixty pages in length,

was, according to Lippmann, well recetved by educated German Jews. Through this

® Ibid.. 5-7.
“Poznan” in Encyclopedia Judaica (1972). 429-30.
® Ibid., 430.

® Solomon Dubno (1738-1 813) is known, inter alia, for his contribution to Mendelssohn’s Biur, for which
he wrote most of the commentary on the book of Genesis. See Shmuel Feiner, The Jewish Enlightenment,
trans. Chaya Naor, (Philadelphia, 2004), 128-130.

10 Lippmann, Leben und Wirken, 11-12. Wessely, Euchel, and Friedlinder will all be discussed later in this
chapter.

! Ha-meassef, vols. 8-10, 1810-1811, This article is mentioned in Lippmann’s Leben und Wirken p. 18 and
“Caro, David,” The Jewish Encyclopedia (1902), 582.
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publication Caro came into friendly contact with similarly inclined Jewish men in Dessau
including Moses Philippson,'? Joseph Wolf,'* and others."*

After writing “Giddul banim” Caro attempted to establish a pedagogically
reformed school in Posen based on the twofold foundation of modern Bildung and Jewish
religious faith. The school quickly proved to be unsuccessful, accomplishing little more
than further arousing opposition toward Caro from his traditionalist neighbors. Caro was
equally unsuccessful as a businessman."’

The extent to which Caro was a prominent public figure in the communal affairs
of Posen Jewry during his lifetime is not addressed by Lippmann and thus remains
unclear. While Caro did eventually spend the majority of his working years as an
educator at a small school (1816 onward), the only other evidence of his involvement in
public affairs is during the controversy surrounding the appointment of Rabbi Akiva Eger
as chief Rabbi of Posen in 1814-1815. Some sources assert that Caro was a prominent
figure in the campaign to resist Eger’s appointment, joining with other like-minded Jews
in forcing concessions to be made by the Orthodox before the appointment was

ultimately approved.'® Although Shmuel Feiner suggests that a group of maskilim around

12 Moses Philippson (1775-1814) was a teacher at the Dessau Jewish school. See Michael A. Meyer, The
Origins of the Modern Jew, (Detroit, 1967), 128.

13 Joseph Wolf (1762-1826) co-founded and edited the Haskalah journal, Sulamith, beginning in 1806. See
Meyer, The Origins of the Modern Jew, 119-120.

' Lippmann, Leben und Wirken, 18-19.

"* Tbid., 19.

'$ See Jacob Sinason, The Gaon of Posen: A portrait of Rabbi Akiva Guens-Eger, (London, 1989), 34-38.
Sinason’s analysis, while ideologically Orthodox, reproduces primary source material surrounding the Eger
appointment. Significantly Caro is the only opposition figure mentioned by name in the entire discussion.
See also “Poznan” in Encyclopedia Judaica (1972), 430.
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this time “coalesced” under Caro it is unclear how many people were associated with this

group or in what kind of activities they may have engaged.'’

Caro’s Literary Productivity

Against the backdrop of Caro’s public life in the 1810’s and 1820’s stands his
continued literary productivity. During this time he published poems and short pieces in
Ha-meassef and later the journal Bikkurei ha-jttim.'® In addition to these shorter pieces
during this period Caro wrote and saw the pseudonymous publication of his only full-
length book on a Jewish subject, Berit emet, (True Covenant).'” In addition to this
published book Caro also wrote a number of unpublished works. Lippmann divides
Caro’s unpublished works into three categories: I} historical works, II) linguistic works,
and IIT) encyclopedic and belletristic works. Among the unpublished historical works are
Hebrew translations of Leopold Zunz’s Die gottesdienstlichen Vortrige der Juden and
Zunz’s article on Rashi, a German translation of Solomon Rappaport’s biographies of
Saadia Gaon and Rabbenu Natan, biographies of famous rabbis, a Hebrew bibliography,
supplements to Sifte veshenim (a bibliography of Hebrew works published in 1680 and
written by Shabbetai ben Joseph Bass), a Hebrew translation of a work by the Hungarian
reformer Moses Briick on rabbinic ritual law,?® and an uncompleted Hebrew work on

mitzvot—both their sources and changes to them— from the time of Moses to the time of

17 Shmuel Feiner, “Towards a Historical Definition of the Haskalah ™ in Shmuel Feiner and David Sorkin,
eds.. New Perspectives on the Haskalah, (London, 2001), 212,

1% For a full list of his contributions to these journals see “Caro, David” in The Jewish Encyclopedia (1902).
582. For a full list of Caro’s writings in Bikkurei ha-ittim see Moshe Pelli, Bikkurei Ha 'itim: The ‘First
Fruits’ of Haskalah, (Jerusalem, 2005), 290-291,

'” Amittai ben Abida Ahitzedek [Caro, David), Berit emet, (Constantinople [Dessau}, 1820).

* Briick’s work is described in Michael A. Meyer’s Response to Modemity (New York and Oxford, 1988).
160-162.
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the Shulhan arukh. Among the unpublished linguistic works are a dictionary of rabbinic
Hebrew (in German), preliminary studies for a rabbinic lexicon, a Hebrew- German
dictionary, Hebrew names (in German), and the introduction to a literal translation of the
Psalms. Among the encyclopedic and belletristic works are listed110 articles intended for
a Hebrew encyclopedia, nine notebooks of belletristic and scholarly content of which five
have titles,*! a satirical polemic against the anti-reform work, Kadur katan, “Davar b-ito”
(an article on the decline the Hebrew language among the Jews of Germany in his time),
“Ha-torah v'ha-avodah” (“Teaching and Worship™), an essay on Judeo-German script,
notes on Solomon Plessner’s twelve-part catechism “Dat Moshe v’ Yahadut”, a manual
for reading Hebrew, and nine notebooks of miscellanea.”? After listing Caro’s
unpublished works Lippmann laments that so much of Caro’s writing will never see the
light of day and predicts that when the Hebrew language is restored to its former dignity
Caro will be considered an important literary figure.”

In addition to Caro’s Jewish scholarship he also authored two textbooks on the
Polish language that were used in numerous elementary schools in Posen as well a
manuscript entitled “Prussian geography connected to Prussian history” for elementary

and lower public schools.

The End of Caro’s Life

“! The five titled notebooks are: 1) “A collection of essays, poems, and sayings on wisdom and knowledge.
elucidations of sacred writings, great generations, and chronicles™; 2) “Ethical proverbs, epigrams, and
ideas™; 3) “Epigrams, sayings, riddles, and sarcastic poems”; 4) “Poems”; 5) “Songs of childhood”.
Lippmann, Leben und Wirken. 30.

* Ibid., 29-30.

> Ibid., 31-32.

4 Ibid., 33.
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Lippmann concludes his summary of Caro by reflecting on the general features of
Caro’s life and career. He writes of Caro’s love for Hebrew: “Hebrew was the language
in which Caro lived and German the language in which he worked.”** He also points out
that Caro was not a champion of Jewish emancipation and generally stayed away from
political issues. Instead, Caro’s main efforts were directed inward toward the
regeneration of Judaism. Caro wanted to be both a critic and an advocate—criticizing
outmoded and misguided practices of his coreligionists while at the same time advocating
for changes within Judaism that would help refashion the faith in accordance with the
general culture of his time *

In describing the final years of Caro’s life Lippmann refers, without going into
detail, to the fact that Caro suffered from many hostilities that ultimately took their toll on
his health. He forges a direct link between the strains of Caro’s professional and public
life and Caro’s developing a “liver malady.” To the liver malady, which restricted Caro’s
activities, was eventually added liquid accumulation in the chest which resulted in Caro’s
having choking attacks. One such attack led to Caro’s “giving up the ghost” at the age of
58, on 25 December (18 Tevet) 1849, Caro, writes Lippmann, “left his widow and their
five grown children, one son and four daughters, little more of the fruits of his work than

the honor of his name.”?’

19™ CENTURY SCHOLARSHIP ON BERIT EMET AND “TECHUNAT HARABBANIM”

> Ibid.. 33.
*6 bid., 35.
2" Ibid., 35-36.
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There are two 19" century sources on David Caro in addition to N. Lippmann.
The first is an entry by Leopold Zunz in The Itinerary of Rabbi Benjamin of Tudela.?®
This source, itself relying on Lippmann, contains a few short lines about Caro and
includes the dates of his life and calls him “an author of great merit.” The second source,
Heinrich Graetz’s Geschichte der Juden, presents Caro as a Hebrew stylist, member of
the Meassef group, and author who wrote in support of the “innovators” in the Hamburg
Jewish community. Graetz describes “Techunat harabbanim™ as “a shared piece of
writing that treated the opposing rabbis like stupid pupils. who deserve the rod.”? Graetz
mistakenly attributes the authorship of “Techunat harabbanim” to David Caro along with
his contemporary Judah Leib Mieses. The reason for this is that Mieses reprinted
“Techunat harabbanim” in 1823 with extensive notes and alterations to Caro’s original
text resulting in widespread confusion, which Caro resolved only later in his life in an
article entitled “On the Dignity of Women in Israel” printed in Allgemeine Zeitung des
Judentums in 1837.3° Marcus Brann, editor of the second edition of Graetz’s work,

clarifies Graetz’s misunderstanding and, like Zunz, cites N. Lippmann.

20™ AND 21%" CENTURY SCHOLARSHIP ON CARO, BERIT EMET, AND “TECHUNAT

HARABBANIM”

The main 20™ century sources for information on Berit emet and “Techunat

harabbanim” are not scholarly volumes on the Haskalah but instead the multi-volume

% Leopold Zunz in The Itinerary of Rabbi Benjamin of Tudela volume 2, translated and edited by A.
Ascher. 1841, 300.

*? Heinrich Graetz, Geschichte der Juden, Marcus Brann ed., 11 (Leipzg, 1897): 397-398.
3 David Caro, “On the Dignity of Women in Israel” [German), Allgemeine Zeitung des Judentums, 1837,
345-372. Caro asserts his authorship of “Techunat harabbanim” on page 370-371.
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survey works on Jewish literature by Israel Zinberg, Meyer Waxman, and Joseph

Klausner.

LITERARY HISTORIES

Israel Zinberg’s A History of Jewish Literature’'

Writing between 1929 and 1937, Israel Zinberg devotes several pages of his
volume on “The Berlin Haskalah” to David Caro. Even though Caro lives and writes in
Posen, Zinberg equates David Caro with the “Reform faction” in the Hamburg Temple
controversy because Berit emet is written, at least in part, as a response to the collection
of traditionalist responsa Eleh divre ha-berit.>* He also cites Caro as the author “Giddul
banim.” Zinberg mentions Graetz's misattribution of authorship for “Techunat
harabbanim” and Caro’s 1837 article clarifying the matter. Zinberg also suggests that
certain themes in “Giddul banim”, also found in “Techunat harabbanim”, corroborate
Caro’s claim to authorship.™

Zinberg relates to Berit emet as a whole but calls the first part (i.e. everything
except “Techunat harabbanim™) of “slight interest.” He passes judgment on “Techunat
harabbanim”, dubbing it a work of “definite cultural- historical interest” and identifies it
as a text that relates to Aaron Wolfssohn’s “Sihah b-eretz ha-hayyim” insofar as both

reflect the “Kulturkampf which the maskilim undertook in neo-Hebrew literature against

f' Israel Zinberg, A History of Jewish Literature, 8 Bernard Martin trans, (New York, 1976): 258-261.

32 Eleh divre haberit, (Altona, 1819) is a collection of responsa from traditionalist rabbis all in opposition to
the changes in liturgy and worship occurring at the Hamburg Temple at the time.

% Israel Zinberg, A History of Jewish Literature, 258-259.
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the rabbis.”** Though his work is a literary history, Zinberg does not discuss the
differences in genre (play/ dialogue vs. treatise) or tone (satire vs. critique) between
Wolfssohn’s and Caro’s work.

After quoting and paraphrasing some of Caro’s major points, arguments, and
suggestions, Zinberg summarizes what he considers to be Caro’s overarching vision. In
Zinberg’s reading of Caro the main objective is the replacement of the rabbis with a new
elite. “In a word,” writes Zinberg, “all power over the community should be given to the
enlightened and educated and these, the enlightened men, shall be the ‘shepherds of
Israel,” the watchers and guardians of the people, instead of the rabbi.”** Zinberg presents
Caro as a reformer, a polemicist, and a critic of all rabbinical authority.

It must be stressed that Zinberg’s depiction of Caro is precisely that: Zinberg’s
depiction. In reflecting on Zinberg’s depiction the following observations are relevant: 1)
he relates to the part and not the whole of Caro’s writing and makes clear what he
considers valuable and what he considers unimportant; 2) he incorporates Caro into a
larger narrative of reform and Kulturkampf wherein battle lines are drawn and individuals
fight for one side or the other with little room for intermediate positions; 3) it can be
argued that Zinberg mischaracterizes Caro’s stance regarding the rabbinical elite and that
Caro’s relationship to the rabbinate as an institution is an open question unsatisfactorily
answered by Zinberg. Far from opposing all rabbinical authority in “Techunat
harabbanim”, Caro in defining the duties of the rabbi, actually presupposes a functional,
albeit enlightened, rabbinate. While certain ecclesiastical powers, particularly those of a

coercive nature like the ban, are attacked by Caro, the role of the rabbi is construed rather

* Ibid.. 259.
¥ bid., 261.
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broadly and encompasses not only preaching and education, but also political activity.
Rather than a fossilized figure, Caro’s rabbi is a role model and champion of both Jewish

and universal values and morality.*

Meyer Waxman’s A History of Jewish Literature®’

Waxman, writing in the 1930’s, in his first mention of Caro dismisses him as a
“lesser light” of the Haskalah who, along with other “lesser lights” such as Marcus
Strelisker, Yom Tob Spitz, Solomon Pergamenter, Joseph Flesch, and Joseph Barget,
“enriched the annual [Bikkurei ha-ittim] with their productions.”® There is no mention of
“Giddul banim” or Caro’s contributions to Ha-meassef nor is there any discussion of the
nature of Caro’s writing in Bikkurei ha-ittim.

Later, and again in the context of “minor writers,” Waxman dedicates a few
sentences to “Techunat harabbanim.” While his interest is in briefly describing the
contents of the work he does so while simultaneously explaining that it was Mieses who
“recast and republished it with new additions in the year 1823 in Vienna.” It is unclear
whether Waxman is relating to Caro’s creativity or Mieses’ when he writes, “These
demands [“the possession of Jewish learning and of secular knowledge, mastery of the

language of the country, and an ability to preach to the people on the principles of the

3 Several of the key differences in methodology between historians of modern Hebrew literature such as
Zinberg, Waxman and Klausner are found in Kalmar, “Changing Concepts of Jewish Identity in Germany
as Reflected in Hebrew and German Periodical- Literature,” 117-120. Kalmar rejects the tendency of
literary scholars to reduce individual thinkers and writers to generic categories such as “the Meassefim” or
“the Meassef group.” Zinberg, Waximan, and Klausner can all be understood as misunderstanding or
distorting David Caro in their attempts to fit him into the epic narrative of the rebirth of modern Hebrew.
*7 Meyer Waxman, A History of Jewish Literature, 8 (2™ edn., New York, 1960): 162, 195, 408, 412-13.
* id., 162.

* Ibid,, 195.
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Jewish religion and on moral conduct” as well as a willingness to adjust religion “to the
needs of the time”] reflect, of course, the ideal of the maskilim in their desire to change
Jewish life.”*® Whether writing about Mieses or Caro. it is clear that Waxman does not

relate to the entire text of “Techunat harabbanim.”

Caro’s final appearance is in the context of a discussion of the polemical literature
of the Hamburg Temple controversy wherein Waxman describes Berit emet.*' He asserts
that the first part “contains a fictitious correspondence between two friends concerning
the necessity of purifying Judaism from gross beliefs and harmonizing it with the spirit of
the time.” The second and third part relate to the Hamburg Temple reforms—the second
part being a general discussion of the issues and the third Caro’s rebuttal of the various
responsa of Eleh divre haberit. In Waxman’s words, “He analyzes each letter of the
collection, points out inconsistencies, and advances strictures against the tone of the
writers who declared the reformers heretics and sectarians. At times, he attacks the rabbis
for their rigid adherence to every custom, claiming that such an attitude rather impairs the
cause of religion.” Waxman, writing under the heading of “polemical literature”, is more
interested in the debate between halakhic and ideological positions of the various sides of
the Hamburg Temple controversy than he is in Caro’s vision of the rabbinate generally.
Therefore Waxman'’s description focuses on those sections of Berit emet other than
“Techunat harabbanim”, specifically the middle sections of the book. Waxman concludes
with an editorial comment that mischaracterizes Caro, “It is surprising,” writes Waxman,
“that this champion of Haskalah, who considered himself a Hebrew poet, saw nothing

wrong in the substitution of German for Hebrew in the prayers, and he utters no word of

0 Ihid.. 195.
 Thid., 408, 412-13.
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regret at the prevailing ignorance of that language, while the old-fashioned rabbis
protested against this state of affairs vigorously.”*? The mischaracterization lies in
Waxman'’s conflation of two issues: the use of Hebrew and the nature of worship. Caro’s
views concerning the Hebrew language are clear: all of his major writings are in Hebrew
and his unpublished manuscripts suggest an affinity for the study of Hebrew grammar.
However, the issue of Jewish prayer is broader than the question of language. Caro is
concerned with his impression that the synagogue is failing in its fundamental purpose—
people no longer pray there. For many the synagogue is “more like a bar or a business”
than it is a house of prayer. While the rabbi prays “the crowd discusses matters of
business and secular topics... or they simply leave because they do not have time.” *® The
synagogue is a diseased institution. Part of the cure that Caro envisions involves
instituting what he considers to be halakhically acceptable measures to restore honor and
dignity to the synagogue including prayer in the vernacular. Of course Caro would prefer
prayer in Hebrew but the synagogue needs immediate attention lest it become incurable.
Waxman does not present a coherent or thorough analysis of Caro. Caro is
simultaneously a “lesser light” and a “champion” of Haskalah. He is a minor figure
contributing unremarkable texts to Bikkuret ha-ittim (and not Ha-meassef) and a
polemicizing Hebraist battling against the great traditional rabbis of his day. Finally,

“Techunat harabbanim” is almost entirely beyond Waxman’s scope of interest.

Joseph Klausner’s History of Modern Hebrew Literature

2 1bid.. 413.
3 See “Techunat harabbanim” § 28.




Klausner includes Caro’s name in a long list of writers whose work appears in
Ha-meassef * Later, in the second volume of his history. Klausner addresses the issue of
the composition of “Techunat harabbanim” and rightly points out that its author was Caro
and not Mieses. He too references Caro’s claim to authorship in Allgemeine Zeitung des
Judentums. However, right authorship is not enough to earn “Techunat harabbanim™ and
David Caro a place of their own in Klausner’s history. Because the content of “Techunat
harabbanim” namely critique of the contemporary traditional rabbinate, fits so well in the
context of Mieses’ Kinat emet, Klausner’s short discussion of it is found in his discussion
of Mieses’ life and work. Like others before him, Klausner’s interest in “Techunat
harabbanim” is in Caro’s portrayal of the ideal rabbi. Klausner emphasizes the issues of
the rabbi’s fluency in the vernacular, preaching in a humanistic spirit, and Caro’s vision

of education.*

RECENT HASKALAH SCHOLARSHIP

Michael Meyer’s Response to Modernity*®

Michael Meyer writes that “Techunat harabbanim” is “the first extensive program

for a modernized rabbinate.”*’ Prior to Caro’s publication the Reform movement had

generally totally rejected the paradigm of the traditional rabbinate and cultivated as

spiritual guides young men whom they called “preachers” rather than rabbis— the use of

H Joseph Klausner, Historv of Modern Hebrew Literature (Hebrew), 6 vols. (1930-1950; second revised
edition, Jerusalem 1952-1958). 1: 156.

% Klausner, History of Modern Hebrew Literature, 2; 275, 279.
“ Meyer, Response to Modernity, 101 and note there.
7 Mbid., 101.
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the title “preacher” representing the extent to which the early reformers wanted to
distance themselves from the traditional rabbinate. The duties of the preacher included
delivering sermons in the vernacular and overseeing Jewish education but did not include
the ritual obligations of the traditional rabbinate ®

Meyer argues that the institution of the “preacher” did not represent a viable long-
term solution evidenced by the fact that these “representatives of the new generation. ..
sought recognition as rabbis even though they understood the role very differently.” Over
time a new mode! of rabbi emerged and the institution of the rabbinate was reinvigorated.
Caro’s “Techunat harabbanim” is the first literary text to envision the new rabbinate in a
comprehensive way.

In the course of one large paragraph Meyer captures the essence of Caro’s critique
of the rabbis of his day. They neither live up to the standards of the Talmudic sages of the
past nor are they capable of ensuring for Judaism a vibrant future. Though Meyer does
not quote Caro the at times scathing tone of Caro’s pen comes through. However, Meyer
understands that Caro moves beyond critique and forward into a detailed program of
redefining the rabbinate. “In short,” Meyer writes, “he believed that the rabbinate could
be radically transformed: old- new rabbis, combining traditional functions with modern
ones, could become effective spiritual, moral and practical guides.” In contrast to
Zinberg, who contends that Caro sought only to undermine rabbinical authority, Meyer
asserts that, “Far from wanting to limit rabbinical influence, Caro argued for its
expansion.”

Meyer depicts Caro as a man who was able to grasp and think creatively about

one of the major challenges facing the Jewish community of his day. Caro understood, at

“ Thid., 100.
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a relatively early stage in the reform of Judaism, that the question of leadership was of
paramount importance and that a new kind of leader was necessary to guide the Jewish
people through the unprecedented historical and social changes of the modern age.
Whereas Caro was not unique in his critique of the traditional rabbinate, he was unique in

his programmatic agenda for the rabbinate’s reconstitution.

Moshe Pelli’s Understanding of David Caro

Moshe Pelli mentions David Caro a number of times in several of his major
works.*”” A chronological survey of his ongoing discussion of Caro will show that, while
Pelli mentions Caro frequently, his primary contribution to our understanding of Caro is
to preserve his name and document his literary activity without ever going into great
depth on Caro as he does with many other Haskalah figures.

Pelli’s presentation of Caro in The Age of Haskalah portrays Caro as a figure
whose primary interest was in challenging the traditional rabbinic authority of his day.
Pelli first mentions Caro along with Eliezer Liebermann and Meir Bresselau as critics of
the contemporary rabbinate and as intellectual heirs of Saut Berlin.*® Later Pelli lists Caro
along with Liebermann and Bresselau as examples of his assertion that maskilim became

bolder in their calling for changes in the nature of Jewish religious practice from the time

* Moshe Pelli, The Age of Haskalah: Studies in Hebrew Literature of the Enlightenment in Germany.
(1979, reprint edn., Maryland, 2006), Moshe Pelli, In Scarch of Genre: Hebrew Enlightenment and
Modernity, (Maryland, 2005), and Moshe Pelli, Bikkurei Ha 'itim; The ‘First Fruits’ of Haskalah,
(Jerusalem, 2005).

>0 Pelli, The Age of Haskalah, 32. Saul Berlin (1740-1794) was a German rabbi and leading figure of the
Berlin Haskalah. Berlin authored numerous satirical and polemical works including Ketav vosher
(published posthumously and anomymously in 1794) and Besamim Rosh in 1793. He was a controversial
figure involved in a number of interesting controversies with some of the leading traditionalist rabbis of his
time,
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of the Hamburg temple controversy onward.”' Later still Pelli makes two strong claims
about Caro. First Pelli suggests that in Berit emet Caro asserts that the “maskil himself”
should “have the authority to change the mitzvot, rituals and customs™ of Judaism.*? In his
chapter on Saul Berlin (p. 171-189) Pelli reiterates Berlin’s influence on Caro and makes
his second strong claim. He writes, “Saul Berlin was already heralding the coming of the
second phase of Hebrew Enlightenment, typified by the writings of David Caro in the
beginning of the nineteenth century, which aimed at the destruction of the old- type
institution of the rabbinate.” The content of Pelli’s claim is twofold. First, that Caro’s
writings are somehow paradigmatic of the second phase of “Hebrew Enlightenment” and
second that Caro’s primary goal is to topple the “old- type institution of the rabbinate.”
Whether Caro’s writings typify the second phase of the “Hebrew Enlightenment”
depends on what constitutes the “second phase.” Implicit in Pelli’s words is also the idea
that Caro’s writing was somehow paradigmatic in the eyes of his fellow maskilim.
However, aside from the fact that Judah Leib Mieses reprinted (and largely rewrote)
“Techunat harabbanim” in 1823, it is hard to determine whether Caro’s words had any
impact on the broader maskilic community. Finally, Pelli’s portrayal of Caro as a
“destroyer” is one-sided. A more balanced reading of Berit emet will take into account
both the destructive impulses and the constructive ones that are present in Caro’s thought.
For a reader who wishes to learn more about Caro The Age of Haskalah is
disappointing. Twice Pelli alludes to Caro’s importance while simultaneously writing that

Caro was intentionally omitted from the book.”>* The reader will again be dissatisfied with

*! Pelli. The Age of Haskalah, 41-42.
*2 1bid., 47.

53 Ibid., 171.

5% Thid,, 92, 104.
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Pelli’s sparse treatment of Caro in his later work In Search of Genre, which shows even

fess interest in Caro.>*
Pelli also discusses Caro in his book Bikkurei Ha 'itim_The ‘First Fruits’ of
Haskalah. This work by Moshe Pelli is an annotated index of the contents of the journal

Bikkurei ha-ittim to which David Caro contributed a variety of writings. In the lengthy

introduction Pelli mentions Caro a handful of times but elaborates little on the nature of

Caro’s writings for Bikkurei ha-ittim. The primary way in which Pelli’s work contributes

to scholarship on David Caro is by listing his contributions to the journal. These
contributions, written in the years between the publication of Berit emet and the end of

Caro’s life, represent the bulk of his published literary corpus.

Caro’s writings in Bikkurei ha-ittim include a poem, a short story, a moral
parable, an epigram, a translation of a scientific text on the history of birds, and a
translation of a poem by Schiller. While it is beyond the scope of this work to offer a
close reading of these texts, the breadth of topics, genres, and activities in which Caro
was engaged demonstrate the limited scope of scholarship that focuses exclusively on

“Techunat harabbanim™ without any appreciation of Caro’s other literary productivity.

Summary of Scholarship on Caro, Berit emet, and “Techunat harabbanim”

Though not exhaustive, the preceding survey of scholarship on David Caro covers

the major voices of Haskalah and Hebrew scholarship that discuss Caro. The writers

surveyed, combined with the other references to Caro cited elsewhere in this chapter,

5% Moshe Pelli. In Scarch of Genre. 26. 86. 169. 315. The most useful comment on Caro has to do with
Caro’s use of the cpistolary genre (85).




present a reliable picture of the extent to which David Caro is engaged and/ or neglected
in Haskalah scholarship.*® Having contextualized Caro on the basis of biographical
information, categorization within the broader Haskalah movement, and Hebrew and
Haskalah scholarship, we can now focus on the context and content of Berit emet

generally and “Techunat harabbanim” in particular.

II. DAVID CARO, MASKILIM, AND HASKALAH

REFLECTIONS ON CARO’S BIOGRAPHY

Lippmann’s biographical sketch of Caro creates an image of him that may or may
not correspond with ‘who Caro really was.” While Lippmann’s writing contains a wealth
of information it is far from complete. It lacks, inter alia, information about Caro’s
interactions with Hasidism as well as a clear picture of his political activities in Posen.
Lippmann’s sketch does introduce us to Caro and also frames his life in the broader
context of the historical and ideological times in which Caro lived. It also reveals that
Caro’s life was important enough to someone, namely Lippmann, to generate the

composition and production of a commemorative brief biography.

Comparisons between Lippmann’s Depiction of Caro and Solomon Maimon’s

Autobiograph

% One important source on David Caro is the short piece by Robert L. Katz, “David Caro’s Analysis of the
Rabbi’s Role.” CCAR Journal (April, 1966): 41-46. It is discussed in the epilogue.
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When presented with a biography of a lesser- known maskil such as Caro whose
affinity for various elements of Haskalah thought is apparent in the details of his life and
his writing, it is helpful to locate the maskil in the context of the broader (and better
documented) Haskalah. In Caro’s case comparisons with the autobiography of Solomon
Maimon shed further light on Caro’s personality.

The biographical sketch that Lippmann provides wherein Caro moves from the
world of traditional Talmudic study to that of the maskil mirrors in certain respects the
general pattern of Solomon Maimon’s autobiography (originally published in 1792-1793,
47 years prior to Lippmann’s biography of Caro). How so? In the introduction to J. Clark
Murray’s translation of Maimon'’s autobiography Michael Shapiro analyzes the
geographical narrative of Maimon’s life. Shapiro identifies in Maimon’s movement from
“East” (in Maimon’s case Polish Lithuania) to “West” (Berlin) a movement from “the
provincial world of backwardness, ignorance and religious orthodox™ toward “a place in
the urban or cosmopolitan world of enlightenment, rationality, and secular learning.”*” In
Caro’s case the parallel movement would be from the small town of Fordon west to the
urban center of Posen. Admittedly, Posen is still “East” but, particularly between 1793-
1807 and from 1815 through the end of Caro’s life less so because of the political and
ideological dominance of Prussia throughout the region. Additionally it remains an open
question whether Caro ever spent time in Berlin, The first section of Berit emet, entitled
Berit ahim (“Covenant of Brothers/ Equals”), contains a series of epistles written by

Amittai {(Caro’s pseudonym). Seven of the nine epistles have the heading “Berlin” and

57 Michael Shapiro, “Introduction,” in J. Clark Murray, trans., Solomon Maimon: An Autobiography.
(Chicago, 2001), x.
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are written as if from Berlin.>® Caro’s enthusiastic approval of Berlin comes through in
the third epistle where “Amittai” exclaims, “It is here [Berlin}, my brother... that my soul
is filled with joy and my spirit with light, in this city full of reasoning and righteous
people.”*
There are other ways in which the Caro that we know through Lippmann is
prefigured in Solomon Maimon. For just as Maimon was forced to marry early, flirted
with hasidism and quickly became disenchanted with it, so too Lippmann describes Caro
as marrying young, dabbling with Hasidism and ultimately breaking with it as well.°

One way in which Lippmann’s description of Caro diverges from Maimon’s
autobiography reflects a fundamental difference between Maimon’s vision of Haskalah
and Caro’s. Shapiro, in analyzing what he considers to be Maimon’s conscious
engagement of the East- West trope notes that Maimon’s journey is one that leads
Maimon away from Judaism and toward secular German culture. Linguistically this is
evident in the fact that Maimon writes in German and for a German as well as 8 German-
Jewish audience. Maimon, in his thirst for secular knowledge and for “Enlightenment,”
was willing to walk away from Judaism and reject it. Caro, though he also wrote in
German, wrote primarily in Hebrew. The linguistic proclivities of the two maskilim
highlight their divergent commitments. Caro, while interested in moving from East to
West, is not interested in moving beyond Judaism.

This essential difference between a maskil like Maimon and one like Caro—their

intended audience as reflected in their choice of literary language— is, in the field of

Haskalah scholarship, one of the ways that scholars classify trends within the Haskalah.

z Amittai ben Abida Ahitzedek [Caro, David], Berit emet, (Dessau, 1820), 3-19.
Tbid.. 7.
8 J.Clark Murray trans., Solomon Maimon: An Autobiography, (Chicago, 2001), 65-74, 151-75.
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A survey of the basic criteria for categorizing maskilim in the works of Shmuel Feiner.

Moshe Pelli and other Haskalah scholars will further contextualize Caro.

CATEGORIZING MASKILIM

Thus far we’ve surveyed the only text that provides significant details of Caro’s
life. We’ve drawn a general comparison between David Caro and Solomon Maimon
demonstrating that Caro, like Maimon before him, was understood and also understood
himself as a maskil. We’ve seen that the details of Caro’s life—particularly his
geographical and ideological movement from East to West— provide a starting point for
thinking about his life in the broader context of the Haskalah. Just as the differences
between Caro and Maimon shed further light on Caro, so too will surveying the various
categorizations of Haskalah scholars help zero in on Caro’s particular affinities,

tendencies, and associations.

Moshe Pelli’s Binary Linguistic Classification of Maskilim

Haskalah scholar Moshe Pelli distinguishes between two different types of maskil
separated by their choice of language as well as their goals and orientations. Using a
classification system that he attributes to Isaac Eisenstein-Barzilay, Pelli profiles
“moderate” maskilim and “extreme” maskilim. Moderate maskilim represent the
dominant trend of the Haskalah. Their interest is in the rejuvenation and regeneration of

the Jewish community through a process of reform, modernization, Europeanization, and

31




enlightenment. One of the most significant and ubiquitous features of the moderate
maskilim, whom Pelli also calls “Hebrew enlighteners,” is that they write in Hebrew—
the shared language of the Jewish people. Furthermore they engage in discussions of
halakhah—the shared legal discourse of the Jewish people. In these respects they stay
“within the scope of traditional Judaism” even as they rebuke, reject, and seek to reform
aspects of that Judaism. Excluded from this group are figures like Saul Ascher, Solomon
Maimon, David Friedlinder and Lazarus Bendavid. These individuals, labeled “extreme”,
are characterized by their willingness to transform (warp) or abandon Judaism in favor of
assimilation, civil emancipation for the Jews, or a more general philosophical truth.®!

In terms of Pelli’s sharp distinction between moderate and extreme maskilim
there can be no question that David Caro fits into the former category. Though Caro
writes in German as well as Hebrew the vast majority of Caro’s writing is in Hebrew.
Pelli’s categorization pinpoints Caro. In Caro’s case the connection that Pelli posits
between language (Hebrew) and agenda (rehabilitation of Judaism) stands. While Pelli
does not write at any length about Caro, much of what he says about other moderate

maskilim may, as we will see, also be applied to Caro.

Shmuel Feiner’s Chronological Categorization: Earlier and Later Maskilim

Feiner writes of the early Haskalah:

It was characterized by a passion for knowledge and reading, a critical

approach, an aspiration to purify, improve, and reform, to nurture repressed texts,

6 pelli, The Age of Haskalah. 34-35.
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to encourage rationalist thinking, to expand the Hebrew language, to pay more
attention to nature and to aesthetic values, and to print more and more books, not
necessarily religious literature. All these aspirations were marked by a tendency to
weaken the Ashkenazi rabbinical culture that aroused these early maskilim to
engage in new forms of literary activity. They strove for rationalism, humanism,
nature and science, to counteract ignorance, folly, religious enthusiasm, and the
exaggerated fantasies of the Kabbalists. Qut of the belief that it was possible to
design a rational version of Judaism and to remedy the inferiority of the Jews in
the age of Enlightenment, the early maskilim, nearly all of whom were an integral
part of the religious culture, molded an alternative to the rabbinical elite in the
form of the new Jewish intellectual.... This process reached its peak in the 1780’s
when a new generation of maskilim unified around a program of reforms, joined
together to disseminate the Haskalah, and acted out of a modern self-

consciousness, as Jews who consider themselves members of the “modern era.”®?

In viewing the Haskalah in terms of an early period and a later period rather than

in terms of the language of discourse Feiner attempts to account for evolution and change

in the thought of individual figures.

Feiner’s “Later” Maskilim

Feiner writes about the early Haskalah as if it were a unified movement. In

contrast to the unity of the early Haskalah, Feiner’s “late” Haskalah is characterized by a

¢2 Shmuel Feiner, The Jewish Enlj ghtenment, 80.




double orientation. Feiner argues that changes in the character of Haskalah thought are
related to the changes in the German Jewish community during the final decades of the
18" century. The fact that in the second half of the 18% century the “Prussian merchant
community underwent rapid processes of acculturation and enlightenment, expressed in
their adoption of the fashion of dress and manners of high society, their social ties with
the non- Jewish milieu, and their growing interest in politics and culture” has
ramifications for the way that the Haskalah was disseminated and consumed (or not) in
Berlin and beyond.®® The process of acculturation that transformed Berlin Jewry coupled
with the fact that for many Jews orthodoxy/ traditionalism continued to hold sway,
especially outside of Berlin, led to the bifurcation and division of German Jewry in
response to which the Haskalah took on a double orientation.**

Feiner’s description of the transition from the early to the late period of the
German Haskalah can be seen in the dynamics of the relationship between Naphtali Herz
Wessely and the maskilim who saw themselves as Wessely’s intellectual heirs. Wessely
fits very comfortably in the mold of Feiner’s early Haskalah as described above—in fact
he is a leading figure. His heirs, namely the members of Chevrat Dorshei Leshon Ever
founded in 1782, differed from Wessely in a number of ways including their boldness
and willingness to attack the rabbinical elite. The new generation of maskilim represented

in the ranks of Chevrat Dorshei Leshon Ever were more radical, more willing to pursue

% Feiner, The Jewish Enlightenment. 191.

¢ Shmuel Feiner discusses the middle position occupied by the maskilim during this period in Shmuel
Feiner, Haskalah and History: The Emergence of a Modern Jewish Historical Consciousness, trans. Chaya
Naor and Sondra Silverston, (Oxford, 2002), 10-11. Feiner suggests that, especially in relation to traditional
Judaism, the maskilim saw themselves as “moral physicians”, “who knew how to cure society of its ills and
extricate it from its state of ignorance, prejudice, and false concepts, primarily through a new type of
Jewish education.” By the end of the 18" century, “the maskilim also depicted themselves as soldiers in a
rearguard action, with the aim of proposing a middle road between tradition and the abandonment of Jewish
culture and society.”
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the implications of their ideas and challenge rabbinical authority than Wessely. Over time
what had been, during the earliest phases of the Haskalah, a relatively unified moderate
movement split into two groups (that, Feiner admits, occasionally overlap).®’

The first group that Feiner describes includes those individuals who sought
acceptance and status within German and German Jewish culture. These individuals, over
time, became less rigorous in their commitment to Jewish religious practice, often found
a spiritual home in natural religion or deism, tended to be university educated, native-
born Germans, and were primarily members of the Berlin bourgeoisie. They generally
wrote in German, the language of their daily Itves, for a Jewish and non- Jewish
audience

The second group, similar in character to the moderate maskil described by Pelli,
continued to envision themselves as ‘moral physicians’ of Judaism rehabilitating the soul
of the ancient religion. These individuals, writing primarily in Hebrew, had little impact
on the broader German culture of their day, even as they advocated engagement with
secular thought, particularly language and science for their fellow Jews. While moderate
in their approach to Judaism generally, individuals in this group were not afraid to

criticize the rabbinic establishment. Such criticism was often directed specifically at

Polish leadership, lambasting the parochial nature of rabbinic leaming.67

® Feiner. The Jewish Enlightenment. 213. Regarding Wessely's caution to the younger generation of
maskilim against what he considered to be excessive critique and antagonizing of the rabbinic elite see
Meyer, The Origins of the Modern Jew, 116; Joseph Klausner, History of Modern Hebrew Literature
{Hebrew), 6 vols. (1930-1950; second revised edition, Jerusalem 1952-1958), 1: 156; and Chaim Kalmar,
“Changing Concepts of Jewish Identity in Germany as Reflected in Hebrew and German Periodical-
Literature (1785-1848)" (Ph.D. dissertation, Hebrew Union College, 1964), 122-23.

% Feiner, The Jewish Enlightenment, 213. Marcus Herz. Saul Ascher and Lazarus Bendavid are
representatives of this trend in Haskalah thought. See David Sorkin, The Berlin Haskalah and German
Religious Thought: Orphans of Knowledge, London, 2000, 120-24.

%7 Feiner, The Jewish Enlightenment, 214.
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In Feiner’s categorization it is only in the later phase of the Haskalah, with the
publication of Ha-meassef and the controversies surrounding Wessely’s Divrei shalom
v’emet and Mendelssohn’s Biur, that the Haskalah, in reaction to the backlash of
traditional rabbis and the apathy of assimilated Jews, took on this double orientation.

Aside from the fact that Caro did not live in the late eighteenth-century Berlin that
Feiner describes he fits Feiner’s description of the second group of the later period of the
German Haskalah just as well as he fits the mold of Pelli’s moderate maskil. Caro’s task
is not to impact non-Jewish culture but to contribute to the rehabilitation of Judaism. To
do so he looks to Jewish history, both in the land of Israe! and the Diaspora, and Jewish
thought, Biblical, rabbinic, and post-rabbinic, to show that the current state of Judaism in
his day is not only pathetic, but sickly, in comparison with earlier eras. Criticism of the
traditional rabbinate, and the Polish rabbinate in particular, is the vehicle through which
Caro conveys his entire view of what Judaism should be. While some of Caro’s
suggestions can be viewed as radical, such as the formation of a synod to oversee
rabbinic appointments (“Techunat harabbanim” chapter 5), his overall commitment to an
improved Jewish future places him on the “moderate” end of the maskilic spectrum.

Pelli’s categorization of “moderate” and “extreme” and Feiner’s categorization of
“early” and “late” are both attempts to locate maskilim on a continuum. An argument can
be made that both Pelli and Feiner are overly restrictive in their classifications. Too many
anomalies and exceptions to both a linguistic and a temporal classification exist to render
these categories useful. Rather than providing a framework for making sense of the many
different figures of the Haskalah they superimpose a lens of interpretation that gets in the

way of viewing such figures without any preconceived notions about what their choice of
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fanguage or birth-date might represent. In place of these attempts to classify maskilim,
the more general categories of “moderate” and “extreme” may actually allow each text

and figure to be approached on their own terms and without preconceived notions.

“Towards a Historical Definition of the Haskalah™®®

In the article “Towards a Historical Definition of the Haskalah™ Shmuel Feiner
addresses the difficulties that scholars encounter when trying to arrive at a precise
definition of “Haskalah.” Feiner asserts that the most useful definitions of Haskalah do
not come from the pens of scholars but from the maskilim themselves. In reviewing a
variety of definitions of Haskalah that emerge within the context of the Haskalah itself
Feiner develops a second categorization system, more nuanced even than the one that he
himself uses in The Jewish Enlightenment. However, even a close consideration of
maskilic definitions of Haskalah will not yield one summative definition. Naturally our
interest is to use these maskilic definitions of Haskalah to further situate David Caro on
the map of the Haskalah.

Feiner, following the scholarship of Uzi Shavit, suggests that in the earliest phase
of the Haskalah, between the 1750’s and 1770’s, the word “Haskalah” as used by
Mendelssohn and Wessely meant “philosophy and almost nothing else.” Associated with
this early phase of the Haskalah were efforts to renew the Jewish scientific tradition,
Hebrew grammar, and also the Jewish philosophical tradition. Acknowledging
ideological differences between early maskilic figures in Berlin and Poland (mostly along

the lines of the acceptability of philosophical inquiry) these maskilim shared the common

%8 Feiner, “Towards a Historical Definition of the Haskalah”, 184-219.
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goal of reinvigorating Jewish scholarship through an emphasis on the power of human
reason.*’

Feiner describes the process whereby this early definition of Haskalah expanded
from a primarily intellectual exercise into a “world-view.” Wessely's Divre shalom
v’emet (1782) and the founding of Chevrat Dorshei Leshon Ever in the same year,
represent the moment when a maskilic community began to form around the common
goal of benefiting their fellow Jews by engaging in the activities of writing, teaching,
seeking educational reforms and generally supplanting the pervasive ignorance among
Jews with knowledge of culture and love of reason and morality.”® Eventually this broad
social program incorporated an equally broad understanding of Haskalah, akin to the
German word Aufkidrung as understood by the Prague maskil Baruch Jeitteles to be a
“word {that] teaches us to understand the difference between truth and falsehood, good
and evil, knowledge and ignorance.””" As we will see, the second two phases of the
maskilic conception of Haskalah are most relevant to Caro who, as we know, was a
writer and teacher, and educational reformer who, in “Techunat harabbanim” critiques
the existing rabbinate and seeks to reshape it into an institution that embodies
Aufkldrung/ Haskalah and spreads it among the Jewish people.

In “Towards a Historical Definition of the Haskalah” Feiner argues that all
subsequent European Haskalah movements emerge out of the German Haskalah and are
anchored to it. A certain kind of ideological unity is common to all of the various
Haskalah movements across Europe. David Caro, living well into the 19™ century in

Posen, would have considered himself an intellectual descendent of Mendelssohn and

* Ibid.. 186-187.
% Ibid.. 187-190.
™ Quoted in Feiner, “Towards a Historical Definition of the Haskalah,” 193.
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Wessely. Regarding Caro, Feiner writes, “With the exception of Breslau, and the Polish
districts annexed by Prussia, such as Posen, where a group of maskilim coalesced under
David Caro, the Prussian phase came to an end at the turn of the eighteenth century.”
Whereas in relation to the Russian Haskalah, the direct connection to 18" -century
Germany is more tenuous, Feiner argues for a direct connection, both temporally and
geographically, between the Berlin Haskalah and Caro’s life and writing. Caro is not only
a disciple of Isaac Euchel and the Meassef group but also, if indirectly, the disciple of
Mendelssohn and Wessely.”> When surveying the scope of Caro’s interests in “Techunat
harabbanim” the thought and writing of figures like Euchel, Mendelssohn and Wessely

will be directly relevant.

II1. THE CONTEXT AND CONTENT OF BERIT EMET

To most fully appreciate the content of Berit emet requires familiarity with
developments in the Hamburg Jewish community of the first decades of the 19™ century
since the controversy surrounding liturgical reforms there elicited several volumes of
polemical writing of which Berit emet is one. By the 19" century the Hamburg Jewish
community was the largest in Germany and the Jews there enjoyed greater religious

freedom than elsewhere in Germany at the time. It is precisely this relative freedom that

“? Feiner. “Towards a Historical Definition of the Haskalah ” 206. Feiner’s assertion that the Berlin
Haskalah shifted East in the first decades of the 19® century is corroborated by Kalmar’s analysis of the
subscription records of Ha- meassef at the close of the 18" century and when it remerges in the 19
century. Kalmar writes, “A comparison between the corresponding lists of 1788 and 1809 indicates a
characteristic change in the subscribers’ geographical distribution and is relevant to our purpose. There is
now a steep increase in the number of subscribers from cities of Austria, Gaticia and East Germany.
Prominent among these are localities like Glogan, Posen, Prague, Riga, Warsaw, Petersburg etc.” Kalmar,
“Changing Concepts of Jewish Identity in Germany as Reflected in Hebrew and German Periodical-
Literature,” 178.
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allowed for Jewish reformers to impact the nature of Jewish religious observance in
Hamburg. In so doing the reformers exploited the already present chasm between
Hamburg’s traditional and assimilated Jews and demonstrated that the reform of Judaism
was a viable and powerful enterprise.”

In 1817, at the behest of Eduard Kley, sixty-five members of the Hamburg Jewish
community signed the statutes of the “New Israelite Temple Association in Hamburg”
whose aim was “restoring dignity and meaning to Jewish worship and thus reviving
interest in the ancestral religion” through the implementation of a number of aesthetic
changes to the prayer service.” Interest in these services grew to the point that in 1818
two men were hired to be, not rabbis, but preachers, for the community. Meyer notes that
the title preacher represented a conscious desire to avoid the title rabbi even though one
of them, Gotthold Salomon, had previously been ordained as a rabbi.” The preachers and
their community prayed from the Hamburg temple prayerbook—a text that contained a
variety of ideologically motivated emendations. The bold reforms and the perceived
successes they achieved made the Hamburg temple a model for other Jewish
communities around Germany and aroused strong opposition from traditionalist Jews
across EurOpe.76

In 1819 Eleh divre haberit (These are the Words of the Covenant) was published
in Altona. The work was a collection of traditionalist responsa seeking to invalidate the
activities of the Hamburg temple on the basis of halakhah. Eleh divre haberit attacked not

only the specific reforms of the Hamburg temple but also the works Nogah ha-tsedek and

73 Meyer, Response 1o Modernity, 53. Meyer describes both the history and the developments of the
Hamburg Jewish community in Response to Modernity, 53-61.

™ Ivid., 54.

> Tbid., 55.

6 Ibid., 57.
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Or nogah by Eliezer Liebermann, works that provided an ideological and halakhic
defense of the reform of Judaism.”’

The strong opposition of traditionalist rabbis fueled an equally strong response
from the reformers. Seckel Isaac Frinkel, one of the editors of the Hamburg temple
prayerbook wrote in its defense and Meyer Israel Bresselau attempted to cull rabbinic
sources to show precedent for their editorship. He also published Herev nokemet nekam
berit (The Sword Which Avenges the Covenant) a brief Hebrew satirical work that
ridiculed the rabbinical respondents in Eleh divre haberit.”® Eventually the three aged
dayyanim (rabbinical judges) of Hamburg were replaced by the university educated but
traditionally ordained rabbi Isaac Bernays. Appointed in 1821, Bernays is an important
figure whose appointment is early evidence of the changed priorities that led to the
emergence of the modern rabbinate.”

Berit emet, published in 1820, fits chronologically and thematically into the
framework of the exchange of polemical literature surrounding the Hamburg temple
controversy. Caro states in his introduction that the first part of the book contains his

80 [n the last two

beliefs and opinions regarding the innovations of the “new synagogue.
paragraphs of the introduction Caro compares his work to Eliezer Liebermann’s Or nogah
and instructs the reader on how to use both works in 2 complementary way. Caro also

acknowledges that two additional works, one in German, in favor of the “new

synagogue.” Having seen neither of them and knowing that at least one of them is written

77 Thid.. 58.

® Ibid.. 60.
7 Ismar Schorsch, “Emancipation and the Crisis of Religious Authority-The Emergence of the Modern
Rabbinate,” in Wemer E. Mosse, Arnold Paucker and Reinhard Riirup, eds., Revolution and Evolution:
1848 in German-Jewish History (Tiibingen, 1981), 205-248. Schorsch discusses Bernays on 208,
¥ Caro, Berit emet, 1. Caro calls the Hamburg Temple the “new synagogue.”
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by a more famous sage than he, Caro wants to make sure that he is not accused of
plagiarism.*'

The Hamburg temple controversy is not Caro’s only concern in Berit emet. In
addition to discussing how his work is relevant to the “new synagogue™ Caro refers to
“Berit hakehunah” [= “Covenant of the Priesthood”] (also known as “Techunat
harabbanim™) as the “essence” or centerpiece of Berit emet. The second part of the book
addresses the issue of how the rabbinate deteriorated to such lamentable conditions in
Caro’s day and what can be done to bandage the wounds and heal the affliction.*? The
broader vision expressed in “Berit hakehunah” is anticipated by Caro’s remarks at the
beginning of his introduction. Before coming to focus on the “new synagogue™ Caro
speaks about the fractured Jewish community divided between those Jews whose pursuit
of secular knowledge and culture has led them away from Judaism and from their fellow
Jews who have remained traditional. Old solutions to maintaining unity within the Jewish
community such as the use of the ban no longer have any meaning. In the absence of
coercion the only hope is that the encounter between Jew and Jew— as brothers and as
children of God— will rekindle a fire wherein Torah and wisdom burn together in the
hearts of all Jews.*' This will take more than a “new synagogue™; a new kind of rabbi
must lead in these unprecedented times.

Previous scholarship has noted that Berit emet was written pseudonymously. Caro
chose to publish the work under the name Amittai ben Abida Ahitzedek. This fact alone

is not surprising since many controversial works of the Haskalah were published under

*ITbid.. 2.
% 1bid.. 2.
* Ibid.. 1.




pseudonyms.®* Caro’s choice of pseudonym is intentional. In each of the three names is
embedded a Hebrew word: Ammitai = emer (“truth™); Abida = yeda (“knowledge”);
Ahitzedek = izedek (“righteousness™). Beyond the meaning of the words themselves the
choice of “Ammitai” may also be a nod to Saul Berlin who published an article he wrote
in Ha-meassef (1787) under that pseudonym. In that article Berlin discussed the issue of
early burial and also attacked the traditional rabbinate.® There is no way to support the
claim that Caro chose his pseudonym to pay homage or to reference Saul Berlin.
However this “nominal” connection has generally been overlooked. It has also been
noted that the place of publication is not Constantinople as indicated but actually Dessau.
The title page of the book indicates that the 146-page volume is divided into two
main sections: “Berit Elohim™ and “Berit hakehunah.” The former is subdivided into
three units:
1) Berit Ahim (“letters between two dear friends on general matters of religion and
ethics™): pages 3-20.
2) Berit Beit-El (“to show the permissibility of the innovative practices already
underway in the synagogues of Berlin and Hamburg™): pages 21-40.
3) Nekam Berit % (“a critique of the book Eleh divre haberit published by the

rabbinical court of Hamburg™): pages 41-85.

The second part of the book, “Berit hakehunah”, is “an investigation of the

activities of the guides [i.e. the rabbis] of Israel: their virtues, deficiencies, and the

84 Pelli, The Age of Haskalah, 174,
%5 Feiner notes this in The Jewish Enlightenment. 240-241.
¥ Title taken from Lev. 26:25, a verse describing how God will exact retribution for disobedience.
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%7 It is only on the title page within the volume, in between the

remedy for their disease.
two sections, that Caro calls the second section of his book by the name “Techunat
harabbanim.” There Caro subtities his work, “The Character of the Rabbis: How they

"% Immediately apparent from Caro’s

were, how they are, and how they should be.
description of “Techunat harabbanim” is again the notion that Caro saw himself as a
moral physician of Judaism *°

While the connection between Berit Beit-El and Nekam Berit and the polemical
literature of the Hamburg temple is obvious it is less clear that Berit A4him and “Techunat
harabbanim” are in direct response to the Hamburg temple controversy. In these sections,
the latter of which is the focus of this thesis, Caro is less restrained in his choice of topic.
The writing style of Berit Ahim is epistolary. It is free flowing and narrative. While
passages of “Techunat harabbanim” are dense with citations from Jewish tradition and
halakhah the general style of the writing is more historical-philosophical (at least by

maskilic standards). The broader concerns presented in the introduction are addressed in

this correspondingly broad treatise on the rabbinate.

1V. THE CONTEXT AND CONTENT OF “TECHUNAT HARABBANIM”

To suggest that “Techunat harabbanim” is not written in direct relation to the
Hamburg temple controversy is not to deny that developments in Hamburg are important
to understanding Caro’s writing. It simply means that the context of “Techunat

harabbanim” is broader. On the broadest level “Techunat harabbanim” is a response to

8 Caro, Berit emet, title page. The title “Berit hakehunah” is a reference to Neh. 13:29 where Nehemiah
protests the corruption of the priesthood. The phrase also appears in Rabbi David Kimhi’s commentary to I
Sam. 2:30. The context is the prophecy against Eli’s houschold.

#bid., 89.

% On the image of maskil as morat physician see Feiner, The Jewish Enlightenment, 214.
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the unprecedented historical circumstances that faced the Jewish community in Caro’s
life as a result of the Enlightenment which impacted the most fundamental patterns of
Jewish communal and intellectual life. Narrowly, “Techunat harabbanim” is a response to
changes in the institution of the rabbinate including rabbinical authority, identity,
responsibility, and competency. “Techunat harabbanim” is a text that marks a transitional
stage in the emergence of the modern rabbinate. The processes of change,
accommodation, and redefinition that coalesced to generate the paradigm of the modern
rabbinate are the specific context of “Techunat harabbanim.”

An article by Ismar Schorsch entitled, “Emancipation and the Crisis of Religious
Authority: The Emergence of the Modern Rabbinate”, analyzes the cultural context of
18" and 19" century Germany wherein the modern rabbinate emerged. In response to the
question of why the modern rabbinate arose in Germany Schorsch offers a three-part
answer all three parts of which are rooted in the fact that German Jewry lived in the legal
context of partial emancipation: the anti-clerical impulse within the Jewish community,
political pressure, and the influence of the German university.

Schorsch’s portrait of German Jewry in the wake of the Enlightenment and the
context of partial emancipation highlights the unprecedented social milieu in which the
modern rabbinate emerges. Complex and inconsistent changes in legal status and
expanded opportunities for economic, educational, and social integration compietely
undermined the patterns of communal life of medieval Ashkenazi Jewry. The institution
of the rabbinate internalized these changes and the traditional role of the rabbi was

disrupted and transformed as a result.”’ Though different polities moved at different

% Schorsch, “Emancipation and the Crisis of Religious Authority.” 228,
% Ibid., 205.
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paces and related to the rabbinate in different ways, so that Breslau, Hamburg, Prussia,
Wiesbaden and other political entities all have their nuances and differences, the overall
effect is the collapse of the medieval Ashkenazi rabbinate and the rapid emergence of a
modern rabbinate in Germany by the middle of the 19" century.?® Schorsch analyzes a
few specific documents and scenarios that shed light on the multifaceted nature of this
transformative period. The perspective that later generations of scholars have on this
period is, quite naturally, more complete than that of those who lived through it. While
this is arguably true in most cases, Schorsch points out that the era wherein the
transformation of the rabbinate occurred is a particularly turbulent one whose
implications were not fully understood by those who participated in it.”

To Schorsch’s mind Hirschel Levin (father of Saul Berlin), the last Chief Rabbi of
Berlin, who occupied his position from 1784 until his death in 1800, represents one of the
last examples of a rabbi functioning in the familiar capacity of the medieval Ashkenazi
rabbinate—rendering legal decisions on civil and religious matters.”* Because of anti-
clericalism among German Jewry, typified by individuals like David Friedlander, most
major rabbinical appointments between 1793 (Breslau) and 1846 (Posen) and including
Berlin in 1801, Hamburg in 1812, and Konigsberg in 1813, were hotly contested political
issues within the Jewish community. Often the appointment of a rabbi, as in the case of
Isaac Bernays in Hamburg, was delayed for a number of years. As mentioned above, in
the case of Posen in 1815 David Caro was part of an oppositional minority that stymied

the appointment of Rabbi Akiva Eger settling only when concessions limiting Eger’s

72 Ibid.. 213.
% Ibid., 206.
* bid., 207.
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power were made.” The disputes surrounding rabbinic appointments correspond with the
emergence of a new kind of rabbi—embraced by some and rejected by others.

The first document to articulate a vision of a new kind of rabbi was written by the
Westphalian Consistory in 1809.%® “Duties of the Rabbis” enumerates twenty-one
obligations of the rabbi, many of which relate to the communal organization of
Westphalia, but a few of which shed light on the new mold of the rabbi. The rabbi is
above all else (including religious scrupulousness) expected to exemplify moral
excellence. Like Christian pastors he is expected, for the first time, to meet a variety of
pastoral needs in his community. He is an educator, teaching the young and preaching in
the vernacular on a regular basis.”’ These duties are reflected in the job description of the
Breslau rabbinate formulated in the 1820°s.”® Abraham Geiger’s appointment in
Wiesbaden (1832-1838) is paradigmatic of a new modern rabbinate. Geiger was expected
to preach, to teach the older children of the community daily, and conduct regular
worship services. In a letter from Geiger to Joseph Derenbourg Geiger reflects on the
importance of university education for the modem rabbi who “must acquire a broad and
solid scholarly education, practical theological training especially in preaching, and an
understanding of Judaism in its historical development.”® Figures like Abraham Geiger
and Zacharias Frankel embody the characteristics of the modern rabbi. By the 1840’s the

transformation is virtually complete. Most large and middle size German communities

have filled their pulpits with modern rabbis.'®

% Thid.. 229. 209 and note 12 there.

% Meyer, Response to Modernity, 34 and note 85 there. “Duties of the Rabbis” was originally published in
the journal Sulamith, 2.2 (1809): 300-305.

% Meyer, Response to Modernity. 34.

% Schorsch, “Emancipation and the Crisis of Religious Authority,” 209.

* Ibid., 210-11.

'% 1bid., 217.
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THE CONTENT OF “TECHUNAT HARABBANIM"

“Techunat harabbanim” is organized around five questions which Caro answers in the

essay:

1) “What were the titles of the rabbi before, and what are his titles now?

2) “Is it necessary for the Children of Israel to have a rabbi and a teacher? And how
is he to be selected?

3) “What are the obligations that the rabbi is to fulfill?

4) “How did our great men fulfill their obligations in the past, and how shall they
fulfill them now?

5) “If these men, benefactors of the people, do not do what is right, what is to be

The questions themselves indicate the compromised status of the rabbinate in Caro’s
time. The first question acknowledges that the institution of the rabbinate has been
disrupted and that there have been and need to be changes in its mold. The second
question, asking whether a rabbi is even necessary, reflects the aforementioned anti-
clericalism of the Jewish community captured in the designation of the title “preacher”
instead of “rabbi.” Question three suggests that the rabbinical job description is an open
question whose answer is not predetermined and which Jewish laity can also discuss. The

fourth question affirms the need for continuity in the position of the rabbinate even as it

19! Caro, Berit emet, 91.
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acknowledges change. The final question reflects the ambiguity of authority in Caro’s
time. With the ban no longer an effective means of communal control the question is no
longer the power of the rabbis to exert control over laity, but rabbinic accountability to
the laity and the institution of the rabbinate. It is in relation to the third question,
answered in chapter three of “Techunat harabbanim”, that Caro lists what he considers to
be the seven obligations of the rabbi. Discussion surrounding these seven obligations
makes up the bulk of the treatise.

Caro’s list of the seven primary obligations of the rabbi is as follows:

1) “To follow the honest path and to adorn himself with the loftiest of virtues.
2) “To learn and to understand the entirety of the religion clearly in sequence and in
an enlightened and knowledgeable way.
3) “He needs to be well-versed in the humanities, philosophy and science, with
special emphasis on the language of his land.
4) “It is obligatory for the rabbi to preach publicly. This obligation has several
branches:
a. “To preach and to teach the people love of God and the performance of
His commandments and to train them in virtues.
b. “To explain the books of the Hebrew Bible before average people with
intelligence and knowledge and to elucidate them well.
c. “To preach the code of conduct between a father and his sons and the way
he is to educate them; to urge the people to teach their sons a vocation

including an appreciation for working the soil.

49




d. “Let him preach on proper conduct of a household. and conduct between
man and his fellow man.

e. “Let him preach universal love of humanity.

f. “Let him rouse the hearts of the people to love the land in whose midst
they dwell and to support it with all his soul and strength in times of
trouble.

g. “His homily should be of a pleasing cadence and a humanistic spirit.

5) “Let him adorn and beautify the religion in accordance with the time and place.

6) “In his teaching students he must teach them in addition to the Talmud and
responsa literature, also the remaining humanities and sciences. He should teach
them in a relaxed manner and with a pleasant disposition.

7) “In his sitting in judgment he needs to apply his knowledge intelligently, to

understand the truth of the case.”'%

A helpful way of framing a discussion about the topics that are most important for
Caro in “Techunat harabbanim” is to ask the question: On the basis of this text and what
we know about Caro, what does being a Jew mean to him?'® In “Techunat harabbanim”
Caro tells us what he considers to be the ideal rabbi. In describing this paradigmatic
figure Caro also tells us much about how he understands Judaism, what he wants Judaism

to be, and what being a Jew means to him.

Critique of the Traditional Rabbinate of His Day

1% Caro, “Techunat harabbanim” § 8.
193 Regarding the use of this specific question as a device for framing a discussion of an individual's
thoughts and beliefs see Meyer, Origins of the Modern Jew, 8-9.
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Caro does not hold his tongue regarding what he considers to be the inadequacies,
hypocrisies, and abuses of the traditional rabbinate in his day. At his most vituperative
Caro writes, “At the present time any man who knows how to chirp his way through the
Talmud and responsa literature without possessing the qualities that the Sages
enumerated can take a rabbinic staff in his hand and lord it over the leaders of this holy
people in whatever way he pleases” and, “In Poland most any wealthy man can buy a
rabbinical position for his son or son-in-law as if he were going to buy an apple for his
son.”'™ Not only are many rabbis inept and undeserving of the title “rabbi,” but
traditional rabbis, almost without exception, have narrowed the scope of their knowledge
to only Jewish subjects. In Chapter 2 of “Techunat harabbanim” Caro traces the noble
lineage of the rabbinate back through the Geonim, Sages, Prophets, and all the way to
Moses. In previous generations the leaders of the Jewish people were learned in the
humanities and especially in the sciences. Caro depends on Maimonides and Judah
Halevi in particular when arguing that the leaders of yore were men of exceptional
learning in no way resembling the rabbis of Caro’s generation.'®

The critique of authority is a nearly ubiquitous aspect of the Enlightenment and
the Haskalah. The opening lines of Kant’s essay, An Answer to the Question: What is
Enlightenment?, describe the need to escape the immaturity that comes with forever

being under the guardianship of another person or persons:

104 Caro. “Techunat harabbanim” § 7 and the note there.
1% Ibid., § 4 and § 5. Caro cites The Kuzari in § 11.
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Enlightenment is man's emergence from his self-imposed immaturity.
Immaturity is the inability to use one's understanding without guidance from
another. This immaturity is self-imposed when its cause lies not in lack of
understanding, but in lack of resolve and courage to use it without guidance from
another. Sapere Aude! [dare to know] "Have courage to use your own

understanding!"--that is the motto of enlightenment.'®

The idea of self- reliance, of casting off self-imposed tutelage, was an idea foreign to
premodern, traditionally oriented Judaism. Traditional Judaism was basically a
hierarchical society wherein wealthy Jews and Talmudists were responsible for governing
the community and defining its values. The emergence of new ideas, even before they
infiltrate the Jewish community, heralds the social conditions wherein change, in this
case radical change, what Jacob Katz calls “tears in the fabric of the old society or the
emergence of a new design, new ideas, and aspirations indicating the beginning of
something new” will occur.'®” In the case of the Haskalah, the critique of authority takes
several forms including outright attacks on the rabbinate, establishing new outlets for
Jewish creativity, creating new sources of authority, and undermining the static hierarchy
of premodern Judaism through a variety of different projects including educational

reform.

Haskalah Criticism of Authority 1782 and Before

1% Immanuel Kant. What is Enlighienment?, (1784).

197 Jacob Katz, Out of the Ghetto: The Soctal Background of Jewish Emancipation. 1770-1870,
(Cambridge, 1973), 4-5, 21, 28.
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An example of an early maskilic critique of the rabbinate is Isaac Wetzlar’s Libes

Briv.'”® Written in 1749 two years before his death, Wetzlar. a well-traveled merchant
and business man and learned Jew authored a text that sharply criticized the religious
elite and the entire culture of Ashkenazi Jewry as he saw it. In addition to its critical
content the text is written in a way reminiscent of musar literature. By appropriating the
musar genre to critique the Jewish community of his time Wetzlar was simultaneously
challenging authority not only in the explicit content of his work but through his use very
use of the musar genre.'”” One of the features of this early phase of the Haskalah is the
emergence of the “secular Jewish intellectual elite” which Feiner understands to be a new
type of Jew, “The author, the physician, the philosopher, the student, and the periodical
editor represented a new secular type of Jewish intellectual, who did not lose their
commitment to faith, the study of Torah, and the observance of the commandments. This
type was no longer defined by his talmudic scholarship or his rabbinic and community
role, but rather by his ideas and intellectual capacity.”'*’ The process whereby this
secular Jewish intellectual elite penetrated the sphere of books, ideas, and leadership—
the sphere traditionally reserved for the rabbi—is itself a manifestation of the critique of
authority, of a new design in the fabric of Judaism.

Naphtali Herz Wessely in his 1782 pamphlet Divre shalom v’emet writes, “He

who is ignorant of human knowledge, although he knows the laws of God, will bring no

18 Morris Faiersicin. The Libes Briv of Isaac Welzlar. (Atlanta. 1996) and Feiner, The Jewish

Enlightenment. 23-24.
' Faierstein. The Libes Briv of Isaac Weitzlar. 10-11.

"% Eeiner, The Jewish Enlightenment. 34-35.




joy to the sages of his own people, nor to all other men.”'"! The subject of Wessely’s
remarks is the traditional rabbinate, which he criticizes for lacking knowledge outside the
narrow field of Jewish law and being out of touch with the historical context of their day.
Later in Divre shalom v’emet Wessely quotes the rabbinic maxim, “A talmid hacham
who is lacking knowledge, a carcass is better than he.”''? Thirty-eight years later David
Caro will quote the same maxim.'"

In the same year that Wessely wrote Divre shalom v’emet Moses Mendelssohn
published the preface to a book by Menasseh ben Israel. In his prefatory remarks
Mendelssohn presents his views on the need to abolish rabbinical social control over the
Jewish community. Writing in a liberal spirit Mendelssohn expresses the idea that
religion is a matter of personal beliefs and opinions wherein there is no room for coercion
and intolerance. So long as the power of excommunication exists for the rabbis the
Jewish religion cannot achieve the enlightened value of tolerance, the opposite of which
is complete intolerance. Mendelssohn’s argument reflects an unwillingness to accept
rabbinic authority as it had been exercised in the generations before and during his life.
His demand for change is a demand that undermines the authority of the traditional
114

rabbinate and arouses their contempt.

Feiner argues that by 1782 a Kulturkampf is underway:

The modern Jewish intellectual, born in the eighteenth-century early

Haskalah, entered the public sphere for the first time in 1782. He made his

”: Quoted in Feiner, The Jewish Enlightenment, 97.
12 Feiner, The Jewish Enlightenment. 98-99.

113 Caro, “Techunat harabbanim”, § 11.
"4 Feiner, ish Enli g, 127-127.
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appearance as a writer-maskil who demanded a place in the social and cultural
leadership and contended with the rabbinical elite, with the backing of a
supportive group. At the very time this secular intellectual was first attempting to
influence public opinion, the first enemy of the Enlightenment appeared. He was
not prepared to accept a split in the spiritual elite, nor was he prepared to grant
legitimacy to an intellectual who was not a rabbinical scholar or lacked proven

proficiency in the Talmud and the religious rulings.'"?

Haskalah Criticism of Authority after 1782

The Chevrat Dorshei Leshon Ever was an association of young maskilim who,
under the guidance of Isaac Euchel and the inspiration of Wessely and Mendelssohn,
attempted to bring Haskalah into all aspects of Jewish life. In regard to their reformist
agenda, the traditional rabbinate, brought into sharp relief by the previous attacks from
Wessely, Mendelssohn, and other early maskilim, came to represent the opposite of
everything they stood for. Like a roadblock, the traditional rabbinate, was a perpetual
obstacle making difficult the production and consumption of Haskalah. The traditional
rabbis were, in the eyes of these young maskilim, “the little foxes that spoil the

vineyard.”''®

Caro found the image of the foxes spoiling the vineyards to be an apt
description of the rabbinic abuses that he saw in his day as well.''” In addition to
publishing books, the main literary vehicle of the Haskalah in the 1780’s and 1790’s was

the journal Ha-meassef. During the peak years of the German Haskalah Feiner estimates

5 Thid., 161.

116 Feiner, The Jewish Entightenment. 194,
17 Caro, “Techunat harabbanim™, § 7.
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that there were approximately two-hundred activists writing and promoting Haskalah in
the cultural centers of Berlin, Konigsberg, and Breslau.''® Isaac Euchel, the de facto
leader of the Haskalah movement in these years, was a man whose beliefs reflect the
general themes of the Haskalah: love of reason, humanism, truth, and tolerance, belief in
the importance of education, and an attitude toward the traditional rabbinate that was
“charged with cynical, acrimonious criticism” all in the context of his sincere religious

conviction.''®

Haskalah Criticism of Authority in the Pages of Ha-meassef

In the second issue of Ha-meassef printed in 1784 Euchel, as chief editor of the journal,
beseeched his fellow maskilim to sever their ties with the traditional rabbinical elite. In a
scathing tone Euchel criticizes and ridicules the rabbinate highlighting their profound
ignorance and contempt for secular culture. Euchel calls on his fellow maskilim to
subvert and undermine the rabbis by acting as an alternative paradigm of leadership for
the Jewish community.'?® Similar statements emerging from the pens of Euchel, Saul
Berlin, Aaron Wolfssohn, David Friedlander and others made their way into subsequent
volumes of Ha-meassef. By 1790 Saul Berlin’s critique of Rabbi Raphael Kohen-—that
he knows only Torah—is a familiar one typical of the escalating Ku/rurkampf begun in

1782.1%

'8 Feiner, The Jewish Enlightenment. 212.
"ohid., 221.

' Ibid., 230.
2! Tbid., 283.

56




Since he was writing in 1820 Posen in the context of the Hamburg temple
controversy Caro’s frustrations with the traditional rabbinate would have been as pressing
and persistent a feature of the Jewish community of his day as they were during the peak
years of the Kulturkampf in Germany. That “Techunat harabbanim” uses similar idioms
and makes similar criticisms of the rabbis as were made in the 1780’s and 1790’s in Ha-
meassef and elsewhere demonstrates the extent to which Caro was a student of the
German Haskalah. Contempt for the traditional rabbinate is not the only view that Caro

shares with the earlier generation of maskilim.

Education

That educational reform was a critical issue at every stage of the Haskalah need
hardly be demonstrated. Wessely’s Divre shalom v’emet sparked a dynamic conversation
about the nature of Jewish education, the need to revise and expand curriculum, and
provide educational instruction to Jewish youth in an enlightened and modern way.
Schools, as much as synagogues, were the battlegrounds where the Kulturkampf was
fought. Like other maskilim Caro was a pedagogue and wrote extensively about

educational reform.

Haskalah and Philanthropin

The Philanthropin view of education stressing naturalism, human happiness, and

physical labor, emerging out of Dessau in the mid eighteenth-century, had a profound
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influence on maskilic views of education. Typified by Joachim Heinrich Campe, a close
friend of Moses Mendelssohn, the ideas of the Philanthropin were embraced by

maskilim. Zohar Shavit describes the influence of the Philanthropin on maskilim:

Under the influence of the Philanthropin they started to preach in favor of
returning to nature, to proctaim human happiness as an educational ideal and to
emphasize the concepts of beauty, love and physical labor. Special attention was
given to the natural sciences, justifying it by religious, moral and aesthetic claims.
The influence of the Philanthropin system was so strong, that Eliav goes even so
far as to claim that the Jews were the first to apply the ideas of the Philanthropin
to the letter in their schools, even before they were applied in the German

schools.'?

The discussion of Jewish educational reform was sparked by Wessely’s Divre shalom
v’emet, which was fundamentally the articulation of a vision of educational change.'?
Wessely’s category of torat ha-adam highlighted the importance of secular education
including the sciences while simultaneously grounding such study in a religious
imperative.'** Wessely also took for granted that “all parents would wish to provide their
children with every chokhmah and science, every craft and occupation.”'** In many

respects Caro can be understood as an advocate of Wessely’s educational vision.

'*2 Zohar Shavit, “From Friedlander’s Lesebuch to the Jewish Campe: The Beginning of Hebrew
Children’s Literature in Germany,” in Leo Baeck Institute Yearbook 33 (London, 1988), 393.

'** Feiner, The Jewish Enlightenment, 87-104.

“* Pelli, The Age of Haskalah, 128.

125 Quoted in Feiner, The Jewish Enlightenment, 91.
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Caro was certainly aware of developments in Jewish education before and during
his lifetime. It is reasonable to assume that he was cognizant of the activities of
Friedlander and Daniel Itzig in establishing the Freischule in Berlin in and after 1778 and
the activities of Israel Jacobson and others in establishing reformed schools in
Westphalia. It is against the backdrop of these ideas and institutions that we approach
Caro’s thoughts on education.

In his enumeration of the seven rabbinic duties Caro writes about the obligation to
preach on the “code of conduct between a father and his sons and the way he is to educate
them, to urge the people to teach their sons a vocation including an appreciation for
working the soil.”'?

In elaborating on the rabbi’s obligation to preach about education Caro makes
several important points. First, he argues that it is the father’s obligation to ensure that
both boys and girls receive proper education in their youths. Proper education means
appropriate education. Caro stresses that not all children are well-suited for intellectual
vocations and thus need to be taught a craft or other kind of physical labor. Failure to do
so will likely make the child a burden to his community later in life.'*’ Caro’s embrace of
craftsmanship and physical labor as socially constructive activities is an example of the
far-reaching influence of the Philanthropin. In his view of education Caro seems to be
saying that a Jew must also be a mentsch and should be able to do what most other people
do—work for a living. Caro views education and educational reform as central to the

rehabilitation of Judaism. Providing Jewish youth with appropriate education that

provides them not only with Torah knowledge but life skills, as well, is essential for the

126 The fourth duty that Caro enumerates, subcategory “c”.
*2" Caro, “Techunat harabbanim”, § 16.
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Jewish future. Caro’s modern rabbi is at the center of the educational system: he is
responsible for ensuring that fathers know how to instruct their sons and is himself to be
directly involved in the all aspects of pedagogy. Such a rabbi must be a dynamic leader,

enlightened and well educated in Jewish and secular subjects.

Knowledge of the Vernacular and Patriotism

One of the duties of the rabbi is to promote patriotism within his community. He
does so by preaching in support of the monarch during times of war but more generally
he demonstrates his commitment to being at home in the land in which he lives.
Knowledge of the vernacular is a prerequisite in this respect. The rabbi must be prepared
to model for his congregants that there will be times when they may be called upon to
“subjugate their will to the will of the monarch, which concerns itself with everything
that is necessary for the general good.”'*®

In Jacob Katz’s idea of the “semi-neutral society” of eighteenth and nineteenth-
century Germany old forms and patterns of identity in the Jewish community started
eroding under the influence of new and influential ideas and changing social
conditions.'? Whereas in previous centuries Jewish communities understood the balance
between their communal autonomy and the broader Gentile society these questions of
identity, loyalty, and authority were reopened in new and unprecedented ways. Christian
Wilhelm von Dohm’s essay “On the Civil Improvement of the Jews”, written in 1779, is

a useful text for framing the complexity of the changing political status of German Jewry

12 Caro, “Techunat harabbanim”. § 19.
'** Katz, Out of the Ghetto, 54-35.
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in the eighteenth and nineteenth centuries. On the one hand Dohm seeks to include the
Jews in the political life of Germany by granting them citizenship. However Dohm’s
motivation is to “better” the character of the Jews by encouraging not only citizenship but
a subtle process of assimilation. Mendelssohn responds to Dohm with tentative embrace,
offering a more neutral understanding of citizenship than Dohm’s “betterment.” Even so,
the prospect of citizenship and emancipation was taken seriously by Mendelssohn and
became the life work of David Friedlander."*" Even though naturalization and
emancipation were largely desired goals for many maskilim including Mendelssohn, the
specifics of the meeting of religious and civic obligation—the duties of Jew and citizen—
remained a dynamic issue. Katz describes Mendelssohn’s vague stance on the
relationship between these two conflicting identities calling Mendelssohn’s comments on
the topic, “cryptic advice.” Katz cites a passage from Jerusalem, wherein Mendelssohn
writes, “Bear both burdens as well as you can.” *! In “Techunat harabbanim” David Caro

is attempting to do precisely that.

The Rabbi as Maskil

In addition to Caro’s ideas about the problems of the traditional rabbinate, Jewish
education, and civil identity, Caro devotes a great deal of energy to describing the ideal
rabbi. This rabbi— moral exemplar, expert pedagogue, rhetorician, scholar, and patriot—

is himself a maskil. He is a product of the Haskalah and a progenitor of it. Through all of

139 The exchange between Dohm and Mendelssohn is presented in The Jew in the Modern World: A

Documentary History, Paul Mendes-Flohr and Jehuda Reinharz, eds., (New York, 1980). 27-33. 38-42.
3 Katz, Out of the Ghetto, 62 and note 20 there.

61




his activities Haskalah values are transmitted to the people so that over time they become

the normative values of Judaism.

V. “TECHUNAT HARABBANIM” IN TRANSLATION

The primary goal of the following translation of “Techunat harabbanim” is to
render Caro’s treatise accessible to the English reader. Translation is a craft, not a
science. More than converting words from one language to another a good translation
evokes the tone and character of the work being translated. More still a thorough
translation investigates the assumptions and proclivities of the author. Furthermore,
“Techunat harabbanim” is a composite text. While Caro is its author he not only
expresses his own thoughts but incorporates a significant amount of material from
traditional Jewish sources and non-Jewish sources. A good translation should indicate as
much and as faithfully as possible how Caro understood these materials and also how his
understanding compares with other understandings both among Caro’s contemporaries
and earlier generations. This involves placing “Techunat harabbanim” in a broad context
of literature.

A candid assessment is required: the following translation is, on the basis of these
criteria, partial. As will be seen, though the Hebrew has been rendered in English, there
are lacunae, not in the text itself, but in the more profound work of translation. There are,
for example, sources that Caro incorporates which remain unknown. There are citations
that have not been verified. There are times when it remains unclear whether Caro is

quoting or paraphrasing. All this in spite of the fact that Mieses edited and reproduced
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“Techunat harabbanim.” Though I had a copy of Mieses’ text with me as I translated it
was of limited help. Often he would simply replicate Caro’s mistaken citations.
Furthermore Mieses’ additions and omisstons ultimately make his version of “Techunat
harabbanim” a separate though obviously related text.

These chalienges of translation have much to do with Caro’s writing style and
also the genre in which he is writing. Caro is as likely to rely on memory as he is to
verify his own citations; he is as likely to cite a lengthy responsa without any indication
as to what that responsa contributes to his argument as he is to provide multiple citations
to make a single point, again without delving into the sources himself. These features,
while frustrating to a translator not thoroughly versed in halakhic literature, reveal the
extent to which Caro embraced the genre expectations of the literature.

In spite of the aforementioned challenges, a portrait of Caro as a maskil does
emerge, and “Techunat harabbanim” is now more accessible to English readers than ever
before. In light of the trickle of scholarship that exists on David Caro this translation is,

for the present moment, a useful resource.
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CHAPTER 2

THE TEXT OF “TECHUNAT HARABBANIM’’ IN TRANSLATION

Part II

Called

“Covenant of the Priesthood”

or

“The Character of the Rabbis”

How they were, how they currently are, and how they should be.
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Listen, you who are deaf; you blind ones, look up and see! Who is so blind as My servant,
so deaf as the messenger I send? Who is so blind as the chosen one, so blind as the

servant of the Lord? (Isaiah 42:11,19)"

At the outset we will go over the field of investigation of “Traits of the Rabbis.” We will
dedicate ourselves to exploring five principal questions, and they are:
1) What were the titles of the rabbi before, and what are his titles now?
2) Whether it is necessary for the children of Israel to have a rabbi and teacher?
And how is he to be selected?

3) What should be the obligations that fall on the rabbi to do and to fulfill?

4) How did our great men fulfill their obligations in the past, and how shall they
fulfill them now?
5) If these men, benefactors of the people, do not do what is right, what is to be
done?
To clarify answers to these questions is my goal in this article, in accordance with the

short time given to me, with God’s help.

CHAPTER 1- RESOLVING THE QUESTION: WHAT ARE THE TITLES OF THE

RABBI?>

! Actually Is. 42:18-19. All passages from Tanakh are quoted from the Jewish Publication Society Tanakh
(Philadelphia, 1985) unless otherwise indicated.

2 In this chapter Caro’s primary task is to clarify the different titles of Jewish communal leaders throughout
history.
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§ 1.“Rabbi” or “teacher” is what one calls a man who excels among his people in Torah

and wisdom, morals and manners, who out of his understanding informs the people
regarding that which they do not know and teaches them the righteous and honest way in
all matters and to follow after them. In earlier times in Jewish history the titles of these
great men were: priest, Levite, prophet, elder, judge or seer as is found in our Torah and
in our Prophets.* * These great men were called solely by their names [without any
title]. ** Only from the time of Rabban Simeon ben Hillel (circa 3768) [=8 C.E.]* did the
heads of the Sanhedrin start to be called by the name “Rabban.” This name connoting
status continued until Rabban Yohanan ben Zakkai (3833) [=73 C.E.]. The sages under
them were called by the name “Rabbi”*** or “Rav”.**** After this in the year 4349
[=589 C.E.] (according to the reckoning of Rabbi Sherira Gaon)® the name “Gaon” was
revived***** for the heads of the assembly and the exilarch, but this name ceased to be

used after Rab Hai Gaon (4797) [=1036 C.E.].°

* Deut. 18:15, 31:9; Num. 11:16, 27:16; Deut. 16:18; Jud. 19:30; I Sam.

9:9 and many other verses in addition to these.

3 Translations of Caro’s footnotes appear in the body of this translation and at the end of the paragraph for
which they are relevant.

4 Mieses’ text reads “Simeon ben Gamaliel”, See Judah Mieses, “Techunat harabbanim” (Lemberg, 1879) §
1. On the basis of the Hebrew date, 3768 (=8 C.E.), it seems that Caro is referring to Rabban Gamatiel ]
however Caro’s system of dating the various figures in this chapter is approximate at best.

* Sherira Gaon was the gaon of Pumbedita from 968-1006. Caro is correctly referencing his famous epistle,
Iggeret Rav Sherira Gaon which dates the title of Gaon to 589 C.E. See “Sherira ben Hanina Gaon” in
Encvclopedia Judaica (1972), 1381.

® This date is also approximately correct. Hai Gaon died in 1038 C.E. See “Hai Gaon” in Encvclopedia
Judaica online,
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** « According to the height of their high level in that it is impossible to
find a title for them” (Rambam in his introduction to M_Zgjgi@_),’ such as Ezra
the scribe, Samuel the seer, Hanani the seer® and Gad the seer.” And why do they
call the sages from the time of Simeon the Righteous (3448) [=312 B.C.E.] by the
name “Tannaim”, and from the time of Rava bar Joseph (4099) [=339 C.E ]"°
until Rav Ashi and Rav Avina (4126, 4237) [=366 C.E., =477 C.E.]"' by the name
“Amoraim”? This was not the title by which they referred to themselves in their
lifetimes. Only those who came after them called the former by the name
“Tannaim” from the word for “ones who teach” (Lehrer). For the Aramaic
translation of v'shinantam (Deut. 6:7) is v tamirun.'? Or [the name “Tannaim”
comes] from the word for “telling” (Erzédhlen, Sagen) similar to the Targum of
Scripture: ...and told his two brothers outside (Gen. 9:22): v'tani."® And the
reason is because they were teachers and expositors of the Oral Torah engaged in
the transmission from person to person until our Holy Rabbi'* wrote the Mishnah.
As for the name “Amoraim” it is from the word “speech” because they spoke and

interpreted the Mishnah.

" I cannot verify this citation.

* See II Chron. 16:7,

? See I Chron. 21:9.

“® According to Encyclopedia Judaica Rava bar Joseph died in 352 C.E. The text mistakenly dates the life
of this “Amora” a millennium too early. This translation corrects that mistake. See “Rava” in Encvclopedia
Judaica online.

" Rav Ashi and Rav Avina (Ravina) were contemporaries. The dates that Caro includes are incorrect. Rav
Ashi (c. 366 CE.- 427/8 C.E.) and Ravina (d. 422) are certainly considered the last of the “Amoraim”. See
“Ashi” in Encyclopedia Judaica online and also “Ravina.”

12 Caro is explaining the etymology of the word Tannaim on the basis of a comparison between the Hebrew
and Aramaic versions of the Torah.

13 The Targum translates: and he told (v'yaged) as: and he taught (vatani). Genesis 9:22 in its entirety
reads, “Ham, the father of Canaan, saw his father's nakedness and he told his two brothers outside.”

'* “Our Holy Rabbi” is Rabbi Judah HaNasi.
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*** Father, father (11 Kings 2:12) is translated: “rabbi.” The resh has a
patach and the yod a suffix which speaks for itself, It is not “rebbe” with a sego/

under the resh as 1s commonly mistaken. 5

**** They called everyone from Babylon “rav” and “mar” and everyone
from the land of Israel “rabbi”. The plural of “rav” is “ravim” and because of this
it is not right to call the teachers of the people in our days by the name
“rabbanim” which is the plural of “rabban”, an honorific title which is no longer

in use.

*++** This is the language of Ha-Tishbi:'® “There is a sense of “gaon”
that is positive. For example: dignity and majesty (Isaiah 4)!7 and there is a
negative [sense] as in: pride goes before ruin... (Prov. 17).'® “Gaon” also has the
negative sense of the meaning of pride...”—And so it is in our days that the
rabbis are named: ‘the rabbi, the luminary, the majestic, the great, light unto
Israel’ and so on and so on and so on.—and they do not know that they thereby
profess their own pride and conceit—which is not rightfully theirs. This is the
language of the true rabbi and scholar, the humble Moses our teacher son of
Maimon in his letter: “Men of intelligence know that most of these titles that are
applied to men are without significance and mere words and knowledgeable

people minimize the use of them and hate them, but those who love greatness,

'> The words “rabbi” and “rebbe” appear in a larger font in the text indicating emphasis.
16 Ha-Tishbi is a lexicon written by Elijah Levita a 15%- 16™ -century Hebrew philologist, grammarian, and
lexicographer. See “Levita, Elijah” in Encvclopedia Judaica (1972), 132,

1. 4:2

'8 Actually Prov. 16:18,
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those who chase after authority, they multiply them and love them, because they

are their greatness and their stature.”"

§ 2. The name “Rabbi” in our time applies to three types:

1) The “rabbi of a city” is one who occupies a rabbinic seat in a particular city.
Any man who has a dispute or a question comes before him, whether regarding a matter
of prohibition or permission or a case that requires a monetary ruling. He is above all the
learned students and judges in his city and also the common folk. His sustenance is the
responsibility of the community. In some cities he is called by the name “Head of the
Court” or “Righteous Teacher.”

2) The rabbi who teaches Talmud and Jewish law to his students. He is called
“Head of the Academy.”

3) The rabbi who preaches ethics and the way of God to the people. He is called
“Preacher” or “Remonstrator.” However in most communities the rabbi performs all of

these duties by himself: judging, instructing, teaching, and preaching.

CHAPTER 2—RESOLVING THE QUESTIONS: IS IT NECESSARY FOR THE

ISRAELITES TO HAVE A RABBI? HOW IS HE TO BE SELECTED?

'° While I cannot verify that these are the words of the Rambam 1 can verify that they do appear in a
responsum of Rambam’s son, Abraham ben Harambam. See “Bar Ilan Responsa Project”™:

RN SR 17T T D B2 | aTaEx e nt'w
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§ 3. From the time that men came into alliance with one another to live in society they

saw that it was not good to dwell alone and that human life is not designed so that man’s
actions can be carried out in solitude. Even if his days were like the days of Methuselah
and his strength like Samson his hand would still be unable to do his work fully or grasp
a single science, nor can his soul known joy in the fullest sense. Ever since, the most
thoughtﬁxl‘men among the people also saw that there was still something lacking among
the average people that would contribute to their overall wellbeing, that would join them
together and set their minds to a single goal, that would enable them to live pleasantly
and to reach a state of perpetual happiness; which is to come together into a covenant of
service to Elohim (Religion) and to believe that a transcendent Entity made everything,
that He gives a good reward to those who do his will, and He punishes those who act out
of wickedness, and that there is an end of days and hope for the soul after man dies. And
on the basis of these fundamentals of faith the social contract was greatly strengthened,
and men could achieve a level of perfection. Then these same men came and legislated
laws and rules for the people, and set over them priests, functionaries, and religious
officials to instruct the people in the path that they should follow, for the average person
does not have any knowledge of concepts, since he labors in the business of his
sustenance. If only he knew what was appropriate for him to do and to refrain from

doing, so that he live out the measure of his days comfortably (see The Guide of the

Perplexed, 11:40).%° There is also a different reason why it is vital for a people to have one

% There are two ways in which The Guide of the Perplexed, IT:40 is relevant to Caro’s discussion here. In
general it may be suggested that Caro’s thoughts concerning the importance of “society” and the need for
“leaders” in this paragraph are both based on Rambam’s discussion in I1:40. For example, at the beginning
of 11:40 Rambam states:
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man who leads them: lest each man proceed arbitrarily according to his own thoughts so
that disputes will multiply and each person will simply do what is right in his own eyes.

For this reason they place one man over themselves whom everyone turns to and whom

they follow. In this way the goal of society will be reached. And it is: harmony {or:

unity].

§ 4. Upon Israel his treasured people, the Eternal One bestowed a gift hidden from ail

other peoples, and he gave us his pure Torah via the man that He selected, a man unique
among men. This man, Moses, received the Torah at Sinai and set it before Israel. And he
assembled seventy elders to bear together with them the burden of the people in
accordance with God’s instruction (Num. 11:16). And so he wrote this Torah and gave it
to the priests—and to all the elders of Israel. And he commanded through a prophet (Ex.
18:15) to whom they would listen. And before his death he implored God saying: Lef the
Lord appoint someone over the community so that the Lord’s community may not be like
sheep that have no shepherd (Num. 27:16).?! In every matter, every dispute and every
plague that occurred among the people, the matter came to the priest or the judge who

instructed the person correctly, and the Levites roamed among the people to observe their

It has been explained with utmost clarity that man is political by nature and that it is his
nature to live in society. He is not like the other animals for which society is not a necessity

And later in 11:40:

Now as the nature of the human species requires that there be those differences among

the individuals belonging to it and as in addition society is a necessity for this nature, it is by no
means possible that his society should be perfected except—and this is necessarily so—through a
ruler who gauges the actions of the individuals, perfecting that which is deficient and reducing that
which is excessive, and who prescribes actions and moral habits that all of them must always
practice in the same way, so that the natural diversity is hidden through the multiple point of
conventional accord and so that the community becomes well ordered; The Guide of the

Perplexed, trans. Shiomo Pines, (Chicago, 1963), 381 {ff. The Guide of the Perplexed, Pines ed.].

* Num. 27:16-17

71




deeds and to teach them honesty. And so it was in fact with the prophets after them who
were the people’s teachers. At all times that our forbears listened to their rebukes they

were successful and prospered.

§ 5. When the prophets ceased they established groups of wise and reputable men in

accordance with the words of the Torah (Num. 11:16); Gather for Me seventy men....
And this is the language of our great rabbi Rambam, may his memory be for a blessing,
on the basis of the words of our Sages: “It is a positive commandment of the Torah to

appoint judges and officials in each and every state...”; ( Mishneh Torah,“Laws of the

Sanhedrin” 1:1). 2 “They established in the beginning, the great court in the Temple
which is called the Great Sanhedrin...”; (Ibid. 1:2).” “Any city wherein there are one-
hundred and twenty inhabitants nominates three judges...”; (Ibid. 1:4). “They do not
nominate individuals for the Sanhedrin unless they are wise and discerning, experts in the
wisdom of Torah and possess great knowledge, knowledgeable in the rudiments of other
branches of knowledge such as medicine, arithmetic, [the calculation of] cycles and
constellations and so on so that they may be knowledgeable enough to judge with regard
to them...”; (Ibid. 2:6). “Since the [members of the] court must be without blemish in
regard to righteousness so too they must be free of any bodily blemishes. And one needs
to endeavor to check and to look to ensure that all of themn are of sufficient age, great
physical stature and appearance, articulate, and able to understand most languages”;
(Ibid. 2:6). “In spite of the fact that a court of three may not fit all these criteria precisely

each one of them needs to embody these seven things: wisdom, humility, reverence,

* Translation based on Abraham Hershman, The Code of Maimonides. Book XIV: The Book of Judges,
(New Haven, 1949, 1963), 7.
3 Actually 1:3.
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contempt for monetary gain, love of truth and humanity, and a good reputation. All these
matters are made explicit in the Torah... And how will they come to be beloved by their
fellow man? When they look upon one another favorably and are humble, when their
fellowship is cordial and when they are gentle in their speech and business with others.
Furthermore the Torah states capable men** meaning that they are great in their
adherence to the commandments and rigorous with themselves; ever seeking to tame their
passions to the point that they be without disrepute or bad reputation and unblemished in
their character”; (Ibid. 2:7). “The Sages said that the Great Court would dispatch
messengers throughout the land of Israel to examine (potential judges). Anyone that they
found to be wise, sin-fearing, modest and of sound mind, of unblemished character and
towards whom his fellow man has a favorable disposition: they appoint him as a judge in
his city. And from there they elevate him to (the court situated at) the entrance to the
Temple Mount. And from there they elevate him to (the court situated at the) entrance to
the Temple Court, and from there they elevate him to the Great Court™; (Ibid. 2:8). Happy
is the eye that witnessed these prosperous times when Israel was well established and
when all these matters were in their proper order befitting the will of Him who Dwells in

Wisdom.

§ 6. After the Sanhedrin ceased to exist they appointed learned men as leaders of the

Diaspora. They called these men “princes.” The prince was the exilarch; at his command

they would go and at his command they would come—in all matters. However the office

Ex. 18:21
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of the prince also ceased among Israel (4796) (= 1036 C.E.)*® as a result of the well-
known disputes and quarrels between Rabban Gamaliel II and Rabbi Joshua ben
Hananiah?® and because of the issue of “carrying” in particular. In our exile and our
scattering to the four corners of the earth and our subjugation to different kingdoms we
could not remain under the authority of one religious authority. Because of this each
community of Israelites agreed to appoint over themselves a man who would instruct

them in their ways. He was called by the title “rabbi.”

§ 7. Verily the prophets, the judges and the Sanhedrin were chosen through the process of

ordination by the greatest among the people who laid his hands upon his student and
dedicated him to Divine service as is mentioned (Deut. 34:9, Num. 27:18) and also in the
words of the Rambam cited above (§ 5).2” However, as is known, all legal rulings
concerning ordination have already been annulled so that now anyone who wants to take

the rabbinical office and the staff of the gaonate can do so without the approval of men

*5 This date cannot be correct. Caro most likely meant 3796 (=36 C.E.). Though there is no definitive date
for the conflict between Rabban Gamiliel IT and Rabbi Joshua ben Hananiah, 3796 is at least within the span
of their lives.

* This dispute between Rabban Gamaliel. the nasi of the Sanhedrin, and Rabbi Joshua is described in the
Encvclopedia Judaica:

Of greatest consequence was Gamaliel's dispute with Joshua ben Hananiah on the fixing
of the new moon. Gamaliel regarded the affair as a test of the authority of his bet din and ordered
Rabbi Joshua to demonstrate publicly that he accepted the discipline the nasi: “I charge vou to
appear before me with your staff and your money on the day which according to your reckoning
should be the Day of Atonement.” On the advice of his colleagues... Rabbi Joshua bowed to the
command. When he came before Rabban Gamaliel, the nasi rose, kissed him on his head and said
to him: “come in peace my teacher and pupil—my teacher in wisdom and my pupil because you
have accepted my decision” (Mishnah “Rosh Hashanah™ 2:8-9). The clashes between Gamaiiel
and Joshua, however, did not cease with this affair. The firmness of Gamaliel was regarded by
most of the scholars as an insult to the dignity of Rabbi Joshua and led to a revolt against his
authority which ended with his removal from the office of nasi... ; “Gamaliel. Rabban” in
Encvclopedia Judaica (1972), 296.

" Rambam does write about ordination of judges in Mishneh Torah, “Hilkhot Sanhedrin” 1:8 but Caro does
not actually cite this passage.
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greater in wisdom than he. Alas so it is presently in Israel: several families in a city come
together to appoint over themselves a rabbi —multitudes upon multitudes in the valley of

dissension—72

without heeding the council of the sages and truth- fearers among them.
Each and every person in the community has his own special reason and ulterior motive
for their choice: this one so that he or his son-in-law will be called a learned man and be
respected by the multitudes as if “our rabbi” had spoken; another in order to be appointed
as a lay leader; yet another does so to cover the nakedness of his stupidity and
foolishness; another for the sake of his conceit and to acquire property. And to these we
add all the other ulterior motives that other members of the community have.*) Thus
everyone else faithfully depends upon a man or group of men who have given out the title
of “rabbi” with honor and glory. This is because they themselves have not tested the
“rabbi” and he is a stranger to them. Sometimes he is called by the title for irrelevant
reasons known only to those who confer it, or simply as a matter of chance. In most
instances where there is a selection like this iniquity opens its mouth and spreads its seeds
while honesty stands afar and is silent. Hereto, at the present time, any man who knows
how to chirp his way through the Talmud and responsa literature without possessing the
qualities that the Sages enumerated (in accordance with Rambam’s words cited earlier)
can take a rabbinic staff in his hand and lord it over the leaders of this holy people in
whatever way he pleases. The words of Rambam (Mishneh Torah, “Laws of Torah
Study” 5:4) apply to such individuals, “These are the younger students who have not

developed sufficiently in Torah on account of whom disputes multiply. They destroy the

world, extinguish the light of Torah and ruin the vineyard of the Lord of Hosts.

* Caro is clearly making a play on words with Joel 4:14: Multitudes upon multitudes In the Valley of
Decision! For the day of the Lord is at hand In the Valley of Decision.
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Concerning them Solomon said, ‘Catch us the foxes.””? And these are the words of

Rabbi Solomon ben Jehiel Luria in Yam shel Shelomo® on the chapter “One who

injures”®' section 58, “Small- minded men are multiplying. Not one of them knows his
place, and as soon as one has been ordained (by himself) he starts to act as though he has
authority and to gather young men, enticing them with a lot of money like noblemen
hiring servants to run before them. Verily these are the ones called ‘foxes’... And there
are elders who do not even fully understand matters of practical law and are unable to
descend at all to the depths of the halakhah. In spite of having not acquired wisdom they
assume authority over the public and over the scholars; they excommunicate and declare
permissible and lend their imprimatur [to publications] etc.... Shall the House of Israel

conduct itself in accordance with the words of such “rabbanim”? On the basis of men

completely without wisdom and right conduct?

*) And in Poland most any wealthy man can buy a rabbinical position for
his son or son-in-law as if he were going to buy an apple for his son. And he can
do so even if his son is tender and young, and impoverished of spirit. Is this what
is meant by “fear of God” or “to expand the Torah through studying it,”** to
magnify rabbis and the rabbinate, “and their students and the students of their

students and all those who busy themselves with the Torah”?** And our Sages

% Song of Songs 2:15: Catch us the foxes, The little foxes That ruin the vineyards — For our vinevard is in
blossom.

30 According to The Encvclopedia Judaica Solomon Luria was a 16® century posek and talmudic
commentator most likely born in Posen. See “Luria, Solomon ben Jehiel” in The Encyclopedia Judaica
(1972), 580. Regarding Luria’s work, Yam shel Shelomo, see Elon, Jewish Law, 111, 1386-1394.

3! B.T. Baba Qama, chapter 8.

32 Caro may have had in mind the quotation attributed to Hillel in Mishnah Avot 2:7: "Who expands Torah
expands life”.

33 Here Caro is quoting the prayer Kaddish D 'rabbanan.
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said in the Palestinian Talmud at the end of Bikkurim:** “Rabbi Ammi would say
about those who were appointed for money: gods of silver you shall not make for
yourself.** A god created through silver [i.e. through money]. Rabbi Ashyan said:
This refers to one who is appointed for money. We do not stand before him and
we do not call him ‘rabbi.” And the talit that he wears is like the blanket under the

saddle of an ass.

CHAPTER 3— RESOLVING THE QUESTION: WHAT SHOULD BE THE

OBLIGATIONS OF THE RABBI?

§ 8. The obligations of the Israelite rabbi are divisible into seven primary obligations*)
which are:
1. To follow the honest path and to adorn himself with the loftiest of virtues,
2. To learn and to understand the entirety of the religion clearly in sequence and
with intelligence and knowledge,
3. He needs to be well-versed in the branches of the humanities, philosophy and
science, with special emphasis on the language of his land,
4. It is obligatory for the rabbi to preach publicly. This obligation has several
branches:
a. To preach and to teach the people love of God and the performance of His

commandments and to train them in virtues.

* P.T. Bikkurim 3:3
* Ex. 20:20
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b. To explain the books of the Hebrew Bible before average people with
intelligence and knowledge, and to elucidate them well.

c. To preach the code of conduct between a father and his sons and the way
he is to educate them, to urge the people to teach their sons a vocation
including an appreciation for working the soil.

d. Let him preach on proper conduct of a household, and conduct between
man and his fellow man.

e. Let him preach universal love of humanity.

f  Let him rouse the hearts of the people to love the land in whose midst they
dwell and to support it with all his soul and strength in times of trouble.

g. His homily should be of a pleasing cadence and a humanistic spirit.**)

5. He should ador and beautify the religion in accordance with the time and place.

6. In his learning with students he must teach them in addition to the Talmud and
responsa literature, also the remaining humanities and sciences. He should teach
them in a relaxed manner and with a pleasant disposition.

7. In his sitting in judgment he needs to apply his knowledge intelligently, to

understand the truth of the case. Now I will explain my words.

*) I know that there are many more duties than I have written here that
apply to the qualified rabbi. And there are duties that I have mentioned that are
not primary obligations of the Israelite rabbi, and some which are not obligations

during certain time periods. However the times are not suitable “to repair the
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world under the Kingdom.”® Therefore, as my words will clarify, all of these

[duties] fall on the rabbi.

37

**) This is a foreign word found in Yalkut, chapter “Pinchas™’ and

Lamentations Rabbati in the passage that begins: / am like a lone bird *® And the

explanation of this word is a spirit of pleasantness and kindness, a spirit of love
and compassion, of grace and benevolence and of justice and righteousness which
encompasses one and all. In German this is called (menschlichkeit/

menschentiimlich).

THE FIRST OBLIGATION
§ 9. The rabbi needs to follow the honest path and adorn himself first out of his desire to

adorn others because one example makes a greater impact on the crowd than one

thousand sermons. Regarding this God said to Ezekiel: For I make you a portent to the

3¢ In other words: the messianic age is not at hand.

3 Yalkut Shimoni chapter “Pinchas”. This word does not appear in the chapter on “Pinchas” nor do any of
its cognates. It seems that Caro meant Yalkut Shimoni chapter “Yitro” rather than “Pinchas.” In Yatkut
Shimoni chapter “Yitro™ section 273 we read:

Her ways are pleasant ways, and all her paths, peaceful (Prov. 3:17). The Holy One Blessed be
He sought to give the Torah to Israel at the moment that they left Egyvpt but they [the Israelites] were
divided one against another and they were constantly saying: ‘Let us head back for Egvpt’ (Num. 14:4).
The meaning of the Scripture: They set out from Succoth, and encamped at Etham (EX. 13:20) is that they
were quarrelling while traveling and quarrelling while camping. When they came to Sinai they were
likened to a single association. Israel encamped there (Ex. 19:2). The verse does not say “here” rather
Israel encamped there, they were transformed into one people [= humania)]. The Holy One Blessed be He
said, “The whole Torah is peace. So who should ! give it to? To the nation that loves peace, for ‘all her
paths are peaceful”; transiated on the basis of Yalkut Shimoni, (Mossad Harav Kook, Jerusalem, 1973) 415.

Given the fact that this passage from Yalkut Shimoni treats the same subject, the Revelation at Sinai, as the
passage from Lamentations Rabbah it is most likely this passage that Caro bad in mind. See Yalkast
Shimoni (Mossad Harav Kook), 413, note 40 (which cites the Lamentations Rabbah passage).

* Actually Lamentations Rabbah, chapter 20. The proem begins by citing Psalm 102:8: [ /ie awake; 1 am
like a lone bird upon a roof. See Midrash Rabbah, “Lamentations” ed. H. Freedman and M. Simon, trans.
A. Cohen, (London, 1939), 24-25.
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House of Israel.®® And the Sages said: “It is not the interpretation but the deed that is
most important.™* And Jethro said (Ex. 19:21):*! You shall also seek out from among all
the people capable men (biedere Manner)... You have already seen Rambam’s words

above (§ 5). He acquires a good name and honor among the people on account of his

righteous deeds; his ways and his deeds are honest so that he distances himself from
ugliness and the like. And this is the language of the Rambam (Mishneh Torah, “Laws of
Ethics” chapter 5):** “Even as a sage is recognized by his wisdom and moral principles
which distinguish him from the rest of the people, so ought he to be recognized in all his
activities, in his food and drink,... in attention to his excretory functions, in his talk,
walk, dress, management of his affairs and business transactions. All these activities
should bear the mark of exceeding refinement and orderliness.” See the text itself.*
And in “Fundamental Principles of the Torah” (5:1)* this is the language: “If he
who does them is great in his Torah learning and in things that humanity praises him for
then they are considered a profanation of the Divine Name even though they are not
transgressions....” Moreover in “Laws of Ethics™:** “A scholar, when speaking, will not
shout or scream, like domestic cattle or wild beasts. He will not raise his voice unduly.
His speech with all men will be gentle. But while speaking gently, he will be careful to

avoid exaggeration which would make his speech sound affected, like the speech of the

* Ezek. 12:6

*% Mishnah Avot 1:17

! Both Caro’s and Mieses’ text have the wrong citation for this verse. It is Ex. /8:21.

4> Mishneh Torah, “Laws of Ethics” 5:1. Translation from Misheh Torah: The Book of Knowledge by
Maimonides, Moses Hyamson ed., (Jerusalem, 1981), 52b,

** Perhaps out of a sense of modest Caro omits the phrase “in the fulfillment of his marital obligations™
from this passage of the Mishneh Torah.

4 Actually Mishneh Torah, “Fundamental Principles of the Torah” 5:11. Both Caro and Mieses have the
wrong citation.

4 Mishneh Torah, “Laws of Ethics” 5:7-8. At first this citation follows the text closely. By the end it is

quite elliptical. Translation from Mishneh Torah: The Book of Knowledge by Maimonides, Hymanson ed..
53b.
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haughty.... He will judge every one favorably. He will dwell on the merits of others and
never speak disparagingly of anybody. He loves peace and pursues it.... Nor will he
stoop, bent double like a hunchback....” They said in Sifre on the passage: Single out
Joshua son of Nun, an inspired man...**— “Who is attentive to the needs of everyone.”*’
By which they meant ‘who knows well the characteristics of men and can speak with and
approach each one in accordance with his character.’ It is this that is the great wisdom
referred to by the expression ‘intercourse with people’ (Umgang mit Menschen) that

preceded the Torah as our Sages said in Tractate Derech eretz. And they also said: “If

there is no derech eretz there is no Torah.”*® And this is the language of Shney luchot

haberit* from the chapter “Ki Tissa”™: See, / have singled out by name Bezalel...*® “Open
your eyes and see who merits to be a leader in Israel, how he needs to be full of wisdom,
understanding and knowledge, and also needs to be fit in the eyes of God and man.” Up
to here his golden language. In sum, the rabbi needs to be the wise, understanding, and

righteous man among his people, and then his work will prosper.

% Num. 27:18
*7 Sifre 10 Numbers, Section 140.
* Mishnah Avot 3:17. Here is the passage in full:

Rabbi Elazar ben Azariah says. “If there is no Torah. there is no derech eretz, if there is
no derech eretz there is no Torah. If there is no wisdom. there is no reverence; if there is no
reverence, there is no wisdom. If there is no understanding. there is no knowledge; if there is no
knowledge there is no understanding. If there is no flour [sustenance] there is no Torah; if there is
no Torah there is no sustenance.

When viewed as a whole it is clear that Caro is citing only part of the passage. Whereas Caro makes it
sound as if the passage asserts that derech eretz must precede Torah this is not exactly correct. Rather the
passage suggests a symbiotic relationship between Torah and derech ererz.

* A 17" century work by Rabbi Isaiah Horowitz. See Eliyahu Monk, Shney luchot habrit I, (Jerusalem,
1992), introduction. See also “Horowitz, Isaiah ben Abraham Ha-Levi” in Encyclopedia Judaica (1972),
990-994. Caro’s citation of Horowitz is significant because, having spent at least part of his rabbinic career
in Poland, Horowitz is part of the Polish rabbinical tradition that would have been known to Caro. The
§gxé1e is true (even more so) of Solomon Luria whom Caro cited in paragraph 7.

“Ex 31:2
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THE SECOND OBLIGATION
§ 10. The rabbi should know clearly the inner workings of the Torah, without mistaking

the ancillary for the essential or the essential for ancillary. Lo, our Torah is based on two
pillars: ‘the welfare of the body’ and ‘the welfare of the soul’ (The Guide of the
Perplexed, I11:27)."" ‘Welfare of the body’ refers to the strengthening of the body and
preserving it in health, all matters relating to commerce and acquisition, and all labor that
sustains the species and perfects the system of governance. ‘Welfare of the soul’ is man’s
perfection in faith and knowledge and the perfection of his soul in the relationship
between man and God and between man and his fellow. Behold, ‘welfare of the body’ is
prior, both in nature and in sequence to ‘welfare of the soul’ because “if there is no
sustenance there is no Torah,”*? if there is no health and tranquility there is no justice.
Therefore the Torah is at pains to be precise in this matter and multiplies the
commandments necessary for its fulfillment, For our lasting good and for our survival,
as is now the case.™ (See the text itself.) The sage Rabbi Shem Tov’* wrote there,
“Therefore you will see that most of today’s established governments— even if they
completely lack ‘welfare of the soul’— they fulfill what they consider to be ‘welfare of
the body.” But what about the holy city of Jerusalem? There was true faith there so why
did she lose the ‘welfare of the body’ and quickly perish?”—The prophets regularly
spoke and cried out about this: 7o be sure, they seek Me (‘welfare of the soul’) daily,

eager to learn My ways (‘welfare of the body’). Like a nation that does what is right, that

5! See The Guide of the Perplexed. Pines ed., II, 510. Caro is paraphrasing this passage.

52 Another reference to Mishnah Avot 3:17.

%3 Deut. 6:24 cited by Rambam in that passage.

3* Caro cites Rabbi Shem Tov ben Joseph Falaquera who in 1280 wrote his Moreh ha-moreh (Guide of the
Guide). I cannot verify this citation. See “Falaquera, Shern Tov ben Joseph” in Encvclopedia Judaica
(1972), 1140.
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has not abandoned the laws of its God, they ask Me for the right way, they are eager for
the nearness of God: ‘Why, when we fasted... ** (They thought that ‘welfare of the soul’
alone would allow them to fulfill their obligation to man.) To unlock fetters of
wickedness...; (Isaiah 58).Surely ‘welfare of the body’ is the point. And likewise Ezekiel
described the righteous person with regard to ‘welfare of the body’ (Chapter 18). Also
King David answered the question (24):°® Who may ascend the mountain of the Lord? He
who has clean hands (‘welfare of the body’) and a pure heart (and afterwards ‘welfare of
the soul’). Explicitly the prophet said (Micah 6:8): He has told you, O man, what is good,
and what the Lord requires of you: Only to do justice and to love goodness, and to walk
modestly with your God. Thus the multiplication of commandments and customs is not
the point, particularly if they are for the sake of making extra fences around ‘welfare of
the soul.” The Sages explained this in a commentary on the verse: What does the Lord
your God demand of you? Only this: to revere the Lord your God...*” “Is the fear of
heaven such a little thing?” They explained that it is not, but that this was referring to

Moses.”®

This alludes to the fact that because his [Moses’] pure intention was that the
children of Israel be pure- hearted servants of God meaning without multiplying external
customs. Because of [Moses’] intention this truly was a “little thing.” Therefore the wise

rabbi knows how to infuse his [adherence to] commandments with wisdom.

THE THIRD OBLIGATION

** Is. 58:2 and the beginning of 38:3.
* Ps. 24:34

%7 Deut. 10:12

%8 See B.T. Berakhot 33b.




§ 11. The rabbi needs to be well-versed in the humanities and sciences and in the

language of the land because in order to understand the Torah one must understand
secular disciplines; this is because our Torah includes many such disciplines and is built
upon sciences as is known to those who understand. Thus it is written: Pick from each of
your tribes men who are wise ..., (Deut. 1:13) .. for that will be proof of your wisdom and
discernment to other peoples...(Deut. 4:6). That is why the Sanhedrin needed to be well-
versed in the majority of the branches of knowledge, as we said before in the name of the

Rambam (§ 5). And this is the language of the The Kuzari from the second section: *°

“The Sanhedrin was commanded not to be deficient in even one of the branches of
knowledge... How would they regularly find seventy wise elders among the nation if the
branches of knowledge were not pervasive among the nation so that at the very moment
that one elder would die another just like him would be appointed in his stead...?” See
the text itself because he went to great lengths to prove that there were wise men in all of

the branches of knowledge. And you already saw earlier (§ 9) the words of Shney luchot

haberit. And the Sages said explicitly: “Anyone who engages in Torah alone is like a

person who has no God.”® And they said further, “Any scholar who has no knowledge—
a carcass is better than he is.”®' And this is the language of the Rambam (I:15),%> “For the
one who wants to lead his fellow man it is proper that he know how the Master of the

Universe leads His creatures. As it is said: Pray let me know Your ways..®> And after
ay ay

% Judah HaLevi, The Kuzari, Article 2, section 64. Caro quotes the beginning of the section.

“ B.T. Avodah Zarah 17b

®'] eviticus Rabbah 1:15

®2 The Guide of the Perplexed, I:15. However. this citation is incorrect. Mieses’ text has the correct citation
which is The Guide of the Perplexed. 1:54.

% Ex. 33:13
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that: Consider, too, that this nation is Your people,** that is, a people for the government
of which I need to perform actions that ] must seek to make similar to Thy actions in

- 1’65
governing them.

He needs to have knowledge of the language of his land if [he is] to articulate his
thoughts to his people, in his instructing them in the ways of justice, and if he is to speak

before the ministers and leaders of the state of our Diaspora to improve things for us, and

if he is to answer the heretics and opponents, for they are many.

THE FOURTH OBLIGATION

§ 12. The rabbi is obligated to preach publicly to the people regarding that which they

should do. This is because all of the people work for their sustenance during the six days
of the work week and have no free time to pursue knowledge of the ways of
righteousness. When the Sabbath day and holiday come, the rabbi should teach them
what they should do during the times of labor and what will find favor in the eyes of God
and man. Thus it says: Gather the people ... that they may hear and so learn to revere the
Lord your God... (Deut. 31:12). And from where would the people know the way of God
and proper behavior if those who attest to it do not inform them of the laws and rules that
God commanded by the hand of Moses!—This obligation branches out into eight

particular obligations that I will clarify one by one.

64 11 ¢

Tbid.
*> Though Caro uses quotation marks it is evident that here, as in paragraph 10, he is paraphrasing the
Rambam rather than quoting him. The last portion of this translation beginning with “that is, a people” is
taken from The Guide of the Perplexed, Pines ed., I, 125.
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§ 13. a) To teach the peopie love of God and the performance of His commandments and

to walk on the path of honesty for the sake of their life in the land, for this is the aim of
all the commandments, to live in tranquility the measure of his days in the land, the time
of his earthly existence. For without these, man wil] go astray, led by his heart to an
unrestrained morality and every evil measure will be reinforced so that man will swallow
up his neighbor alive. Were it not for man’s fear and love of God, why would he not
steal, oppress, commit adultery and engage in every wickedness? However the great
deeds of God, who created everything in His wisdom and out of His understanding set
everything into order for the good of all so that as a result no wickedness will be found,
only goodness and favor. Justice and equity will have their effect on him and press him to
do what is honest. And when something bad comes along, man will know that according
to the nature of creation and human life it is necessary, but that above there are no
changes and no weariness. Because of this he can trust in the name of his God and hope
for the world of etenity where his soul will be bound up in the bundle of life and it will

enjoy eternal bliss.

§ 14. b) To explain the books of the Bible by portion in an enlightened and

knowledgeable way and to elucidate them well so that Israel will know their religion and
walk in its paths because the words of Torah are more influential than much secular
morality. Thus the Torah commands: [Moses] wrofe down this teaching (Deut. 31:9)—

and commanded them to read it, in the presence of ail Israel *® And in Nehemiah: He

8 Caro is paraphrasing Deut. 31:9-11.
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read from it—to the men... (Neh. 8:1-3). This is repeated in Sifre®’ and in Tractate
Soferim (chapter 18): “It is appropriate to translate each and every portion of the Torah

for small children, for women, and for babes™%®

— and elucidate them well before the
people every Shabbat, portion by Torah portion in a clear and easy language that average
people can understand. He should explain it and derive from it an enlightened morality to
teach them that the paths of the Lord are smooth,*® and it is not too baffling for us, nor
are they beyond our reach, rather they are close to us, in our mouths and in our hearts that
we might observe them.”® Therefore Ezra prepared the Targum so that the people would

understand, and it is proper in our days to read it [Torah] in a translation in the language

that the people understand.”

§ 15. ¢) The rabbi is obligated to preach on the way of educating children, how they are

to be reared and how they are to be taught, because man must teach his son the
knowledge that his spirit is prepared for because the sons are the offshoot of the
generations’” and if they are corrupted from their youth, even when they reach old age
their foolishness will not depart from them. Therefore the Torah commands numerous
times: And teach them to your children,” and also, teach your children.” And the Sage
[Solomon] said: Train a lad in the way he ought to go.”* And for this one needs great

understanding. From where will the multitude which engages in the mundane and in

67 1 cannot locate this passage in Sifre.

® Tractate Soferim 18:6

% Hosea 14:10

7 Caro is paraphrasing Deut. 30:11-14.

"' While there are numerous rabbinic sources that discuss various enactments of Ezra I cannot find one that
attributes the Targum to him.

“2 An idiom based on Is. 11:1.

 Deut. 11:9

7 Caro is paraphrasing Deut. 4:10.

" Prov. 22:6
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business be informed and the young man set out on a meritous path if his rabbi does not
inform him what to do? And it does not need to be stated that the education of children is
divided into 1) education of male children 2) and education of girls, for they engage in
daily affairs. And in particular upon them {women] falls the education of the youths in
their childhood and from them comes forth every virtuous quality for their children, their

husbands, and all men.

§ 16. d) The rabbi should preach that each Israelite man is obligated to teach his son who

is not qualified for an intellectual vocation (these are the majority) some kind of craft or

physical labor. The Sages stated an important rule in Avot: “Love a trade and hate

office.”’® And Rabbi Judah said (BT Kiddushin): “Anyone who does not teach his son a
vocation it is as if he teaches him banditry.””’ And they said further in Avot: “Any [study
of] Torah that is not accompanied by a vocation will ultimately result in idleness.””® Until
Rabbi Tarfon said (Avot de-Rabbi Natan, chapter 11): “Even the Holy One Blessed be
He did not cause his Shekhinah to dwell over Israel until they undertook a vocation as it
is said: Let them make Me a sanctuary (and afterward) that I may dwell among them.™”
Working the land is also included in the general category of vocations, and it has

precedence as will be addressed later. Thus if a man does not teach him a vocation then

he will not know how to sustain himself, in the end he will steal from his fellow man.

7® Mishnah Avot 1:10
7 B.T. Kiddushin 29a
" Mishnah Avot 2:2
P Ex 25:8

88




§ 17. e) The rabbi shouid preach on the substance of behavior in the home and behavior

between man and man so that the multitude know how to behave with his wife, his sons,
and the members of his household, with his servants and maid servants, with his fellow,
his friend, and his neighbor, with his master and his king, how he will behave during
times of trouble so as not to despair, and how he should behave in times of joy, so as not
to scatter his wealth and not to hoard it. Similarly the proper behavior with regard to daily
affairs of which the multitude is not aware. And the Sages said in BT Yoma: “What
constitutes a profanation of the Name? Anyone whose speech and ways with his fellow

man are not pleasant.”*’

§ 18. ) It is an obligation of the rabbi to preach love of all mankind which is that every

man will love all men, regardless of what nation or what religion he will be, because they
are all works of the hands of the Creator, and upon all of them the sun of His
righteousness shines, and His benevolent hand upon all is open, as it is said: You open
your hand, satisfying the desire of every living thing.®' And the Torah commanded
explicitly (Lev. 19): Love your fellow as yourself...** meaning ‘every man.’* And
therefore Hushai the Archite, a gentile idolater, is called, as the Sages noted, David's
friend...(I1 Sam. 7)® and in a commentary the Torah commanded pity and mercy for the
Canaanite slave to the point that if an Israelite killed him his death would be upon him as

if he were his brother because we, the children of Israel, on the basis of our Torah, are to

% BT Yoma 86a

¥ Psalm 145: 16. This translation is from the New Revised Standard Version (1989) rather than the JPS
because the JPS translation does not include the word “hand™ and therefore fails to capture the
anthropomorphism that Caro (and the Tanakh) are using.

& Lev. 19:18

 Actually IT Sam. 16:16.
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look only at the deeds of a man, not at his faith, as it is said: Though [For] all the peoples
walk each in the names of its gods...”** ** Therefore the Torah commanded to annihilate
the Canaanites on account of their degenerate deeds,®* not on the basis of their faith as it
is clearly explained.®® However the Torah did not command hatred towards other nations

even if they had false faiths. Later on I will expand on this matter.

* The author of the Book of the Covenant®’ in fine article dedicated to
“Love of Fellow Men” stated: “that if the meaning [of “fellow”] was that these
were specifically Israelites it would have been written: Jove your brother like it is
written in the context of usury: You shall not charge interest on loans to another
Israelite.®® Or [it would have been written] “love the children of your
countrymen” like it is written: You shall not take vengeance or bear a grudge
against your countrymen.® However the intended meaning of “your fellow man”

is “a human being like you”, engaged in daily life...”

** The seventy elders have already solved the Scriptural verse: You shall

not revile God...*® according to its plain- sense meaning of “the gods of the

** Micah 4:5

%5 See Deut. 7 for the commandment to annihilate the Canaanites.

¥ See Rashi’s commentary to Lev. 18:3: You shall not copy the practices of the land of Equpt where vou
dwelt, or of the land of Canaan to which I am taking you; nor shall vou follow their laws. Rashi writes,
“[This verse] states that the deeds of the Egyptians and the Canaanites are more degenerate than all of the
nations....” [“mmxn Yon Oppn”]. Caro’s use of the root “op>p™ suggests that it is this comment of
Rashi’s that he has in mind.

87 1 think that Caro is referring to a work by Rabbi Isaiah Horowitz, author of Shney luchot haberit though 1
cannot confirm this citation.

® Deut. 23:19. This translation is from the NSRV because the JPS translation translates “pnno” as
“countrymen” and thereby fails to capture the essence of the point being made in this footnote between
“PNND” and “nb”.

¥ 1ev. 19:18

" Ex. 22:27
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peoples.” *! So too Philo the Jew agreed, and he wrote the reason, “in your vexing
those who bow to another god he will become angry and cry out to the
heavens.”” But the reason given in the Josippon is more correct, where it is
written, “Verily we need not concern ourselves with the teachings of the rest of
the peoples, because the observance of our Torah is the thing that we are
obligated to, but not to degrade the teaching of others. On the contrary we are
warned against cursing the religious teaching of others because it too is connected

to God.”” With this many other sages agree.

§ 19. g) It is an obligation for the rabbi to preach on love of the land in which his people

dwell because man is obligated from the time that he enters into a social contract to help
his fellow in any way he can, for through this his welfare is attained, for: it is not good
for man to be alone.”® Therefore every man needs to improve the situation of his fellow
man. This is achieved by subjugating his will to the will of the monarchy which concerns
itself with everything that is necessary for the general good. When war breaks out and the
king calls his people to go out to battle, to risk their lives for their land, to stand united as
compatriots he will say to the king, ‘We are your servants,’ and say to his fellow, ‘Be
strong, let us strengthen one another for the sake of our people, our women, our children,
and our homeland, so that we not be ransacked and plundered.’ And if each man turns his

back to the command of the king, and does not lend his hand to him but rather sought to

*' 1 cannot find a rabbinic source for this tradition.

%2 1 cannot verify this citation.

% Regarding the Josippon see Michael Meyer, Ideas of Jewish History, (New York, 1974), 15-16, 20 and
Yosef Hayim Yerushalmi, Zakhor: Jewish History and Jewish Memory, 1996 edition (Seattle, 1982), 34-
35. 1 cannot verify this citation from the Jossipon.

* Gen. 2:18
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protect only himself in times of trouble, then solidarity will dissolve and the whole
people will be exiled.

Verily we too, the children of Israel, are required to seek the welfare of the land in
which we dwell, for we too are a part of the social body, we too eat from the fruit of the
land and are satiated from her goodness; upon us too stirs the eye of the monarchy
without which we would be plundered, which saves us from all exploitation and violence.
Therefore at the time that the king will call for his people to go out as an army to wage
war we too are obligated to act for the general welfare and to save it and to defeat those
who hate the land, as the prophet said: And seek the welfare of the city to which I have
exiled vou (Jeremiah 29).°° The meaning of “seek” is “set your eye upon the matter” of
what is best for her [the city] and to be concerned for her in every possible way (Sorge

tragen). As in: /t is a land which the Lord your God looks after (Deut. 11:12).

20. § h) Who preaches on righteousness needs to order his words in a trustworthy

language. From his lesson, flowing like dew, the soul of the listener should be amazed
and receive the pleasantness of beauty and truth. He should know how to order his words
in as easy a fashion as possible and to paint a picture of that which he is trying to say in
glory and beauty in accordance with the time and the place. He needs to know how to
bend the heart of his listeners and their ways, so that he can arouse their hearts for the
good and their thoughts according to his will. To village dwellers he should not talk about
scientific knowledge, and in the ears of lovers of knowledge he should not speak jest.

And his words should allude to distant matters to arouse the hearts of his listeners, who

% Jer. 29:7
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will deliberate upon his words in their homes for themselves, for man improves his deeds
more quickly in discovering his errors for himself than from one thousand sermons given
by another. He should know to be cautious in his soul and his honor regarding the traits
that are fitting for him, he should not swell up with excessive pride or haughtiness,
striding over the heads of the common folk and think of them as beasts, for everyone with
a breath inside of him is a man and should not be made to crawl and be afraid because of
the great men among the people. He should not suppress the truth under his palate from
unwarranted fear of falsehood and he should not conceal wickedness out of respect for
those who acts wickedly. Sometimes he will raise himself up upon mountains of
righteousness and speak of great things; reprimanding his people with a brave and ready
heart in a spirit of justice and a spirit of clarity for the sake of causing them to return from
their wickedness. And he should be ready in humility and righteousness to accept the
return of the sinner, and avoid using a loud and angry voice thereby making the earth
quiver. His mouth should not send out arrows of vengeance, only in gentleness should he
speak to the heart of the sinner, if he accepts he accepts, and if he does not he has saved

his own soul.

THE FIFTH OBLIGATION
§ 21. It is incumbent upon the rabbi to adorn and beautify the religion in whatever way

possible according to the time and place without adding or diminishing, God forbid, from
the essence of the Torah. He should open his eyes to the behavior of the state in which he
dwells, and seek to adjust the deeds and behaviors of his people to the mores and

etiquette of the state, so that he may purify through his wisdom the musty air that lingers

over the heads of his people and remove the spider webs that the women have spun for
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the queen of the heavens or for those outside the land, or for the princes of foolishness (as

will be expounded later), and his God will be with him.*®

THE SIXTH OBLIGATION
§ 22. In his studying with students he needs to teach them not only Talmud and responsa

literature, but also the other fields of knowledge and derech eretz. But he should be
careful in his words not to present an excuse for them to leave the Jewish faith. He should
not act foolishly in their presence so that they respect him and his words are accepted. He
should not become angry at them and he should review and repeat several times until

they understand (BT Eruvin folio 54)°7 and if the students become negligent he needs to

cast bile on them (BT Ketubot folio 103)*® but he should not be overly severe with them
and not unfurl the sheet of fear and pressure over their heads lest they learn to be

hypocrites and flatterers or become low- spirited and of an abject disposition.

THE SEVENTH OBLIGATION

% Caro is referencing a number of magical/ superstitious practices that must have existed among the Jews
of his time. He views these as negative and suggests that it is the rabbi’s responsibility to rid the people of
these practices. Mieses’ text does not include any description of these practices. It seems that he held these
practices in such great contempt as to expunge any mention of them from his text. See Mieses, “Techunat
harabbanim” (1879), § 21.

" B.T. Eruvin 54b. Caro is paraphrasing a baraita whose topic is rabbinic pedagogy:

Our Rabbis leamed: What was the procedure of the instruction in the oral law?... Rabbi
Eliezer inferred: It is a man’s duty to teach his pupil [his lesson] four times For this is arrived at a
minori ad majus [kal va'homer}: Aaron who leamed from Moses who had it from the Omnipotent
had to learn his lesson four tirnes how much more so an ordinary pupil who leams from an
ordinary teacher; Epstein et al., The Babylonian Talmud: Seder Mo’ed. 2 (London. 1938): 381-
382,
% B.T. Ketubot 103b. See Epstein et al.. The Babvionian Talmud: Seder Nashim, 4 (London, 1938): 662.
The context is an aggadic passage that deals with the death of “Rabbi.” “Rabbi” instructs his son Rabban
Gamaliel: “My son, conduct your patriarchate with men of high standing, and cast bile among the
students.”

94




§ 23. In his sitting to judge he needs to judge with intelligence and solid knowledge of the

matter, after thorough investigation. And if he does not understand the content of the
matter he should not judge, because to judge he needs wisdom and prudence. And it
should not need to be said that the judge should be God-fearing, show no favor and take
no bribe, whether it be a monetary bribe or another form of bribe, as it is said: You shall
also seek out from among all the people capable men who fear God, trustworthy men who
spurn ill-gotten gain (Ex. 28:21). And also Jehoshaphat said to the judges: Consider what
you are doing, for you judge not on behalf of man, but on behalf of the Lord, and He is
with you when you pass judgment. Now let the dread of the Lord be upon you; act with
care, for there is no injustice or favoritism or bribe-taking with the Lord our God (11
Chron. 19:6-7). (And see BT Sanhedrin folio 6),” and the obligations of the judge are

already written in Hoshen mishpat, the laws of judges.

CHAPTER 4—RESOLVING THE QUESTION: HOW DID OUR LEADERS
FULFILL THESE DUTIES IN THE PAST AND HOW DO THEY FULFILL THEM AT

PRESENT?

§ 24. As was stated, the first duty is that the one who instructs the people needs to be a

moral exemplar. Our Sages of blessed memory completely fuifilled this duty as is
demonstrated in a variety of passages of the Talmud and need not be elaborated.

However, in our day foolishness and power are so widespread that rabbis are appointed

% B.T. Sanhedrin 6b cites I Chron. 19:6. The broader context relates to Caro’s discussion in § 23 insofar as
it deals with the role of the judge in resolving disputes between parties of unequal social standing.
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without first considering whether they possess secular knowledge or are moral exemplars.
honest and moderate in all that they do. For if the rabbi’s actions are confused and hasty,
if he does not greet people with a pleasant disposition but rather with an angry and
disgruntled face such that men will follow the right path because they are fearful of his
gaze, this is actually a profanation of God because the average person thinks (that
because the rabbis follow His word and observe the Torah as they see it) that he is purely
a God of vengeance who does not desire a happy heart but rather a depressed soul. Or if
the rabbi screams and shouts and does the opposite of what the previously cited passage

from the Rambam suggests,'®

if he alienates his fellow when he speaks with him because
he is rude, or raises his voice even a fraction, or sits inclined there like a hunchback,
without any love of truth and only a love of dominating others and overcoming their
views with his fantasies. By virtue of all this he encourages the scoffers to speak

boastfully against our Sages. In their thinking that such behavior is commanded people

will move from righteousness to perversion.

§ 25. It is obvious to everyone who reads the Talmud and Midrash with open eyes that

the majority of the Sages in their days fulfilled the second duty and grasped the essence
of the Torah as it is stated in BT Makkot: “Rabbi Simlai taught that six-hundred and
thirteen commandments were spoken to Moses at Sinai, David came along and reduced
the number to eleven, a psalm of David, Lord, who may sojourn in Your tent... Isaiah
came along (chapter 33) and reduced them to six, Micah came along (chapter 8)'°' and

reduced them to three. Isaiah then elsewhere reduced them to two... Amos came along

10 Cf §9.
% Actually Micah 6:8.
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and reduced them to one.”'® Rashi commented: “In the beginning they were righteous
and they could accept the yoke of many commandments. But subsequent generations
were not as righteous so that if they attempted to observe all the commandments there
would not be a single meritorious man. David came etc... so that they would be
meritorious if they fulfilled those particular commandments. From then on each later
generation reduced the number of commandments.” Thus we find that our Sages
established new rulings according to their times and occasionally annulled what was

written in the Torah. We find this in BT Sotah (folio 16): “R. Johanan said in the name of

R. Ishmael: In three places the halakhah uproots the Scriptural text.”'?

— This is to say
that in these three instances, the matters being equivalent, the specific result is removed.
In addition to these three instances many more can be found— “the Torah states
“dust”, whereas the halakhah allows [the blood to be covered] with anything.”'** Thus
Hillel annulled the positive commandment of the remission of debt and established the
prosbul (BT Gittin folio 36) when he saw that it was necessary to do so because of the
times. “Rabbi Johanan in winter would wear both refillin (on his hand and his head) but
during the summer he would only wear zefillin on his arm” (PT Berachot folio 82). And
occasionally they also annulled the rulings of past generations of Sages. For example
Rabbi Johanan ben Zakkai annulled the adorning of the streets of Jerusalem with fruits
(BT Betzah 5a). Similarly the Sages who came after the Talmud also lightened our

burden regarding specific stringencies and prohibitions contained in the Talmud such as

the dispensation regarding business [allowing loans to fellow Jews], and the matter of the

192 BT Makkot 24a and b and Rashi there. Caro is distilling the essence of a lengthier passage.
'% Translation based on B.T. Sotah 16a in Isidore Epstein ¢t al., The Babylonian Talmud: Sotah, online
?gition: http://www.come-and-hear.com/sotah/sotah_16.htnl,

Ibid.
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writ allowing the sale of leaven [at Passover]. And this is what our Sages said: “Rabbi
Haninah ben Akshai said: ‘The Holy One Blessed be He wanted to favor Israel.
Therefore He increased the amount of Torah and commandments that he gave to
them.””'%® They explained that Israel was given many commandments so that evervone
could be righteous and meritorious for if everyone necessarily achieved perfection they
would not be able to gain merit but rather [the perfection] would be determined. And this
is what Rabbi Yohanan said: “It was not pleasing to their Master that you spoke about
them thusly as if they had not fulfilled a single law.”'® Thus Rambam wrote in his

commentary to the Mishnah cited earlier:'”’

“Now we will explain what we asked before
that if one commandment alone may be enough to grant human perfection why are there
many commandments found in the Torah? This would not be the case were it not a
benefit ensuring that no Israelite would abandon his duty completely and no longer merit
life in the world-to-come. Thus: by virtue of one of them, any of them... There is a rule
concerning these matters stating that any action done for the sake of heaven merits a man
life in the world-to-come even if the actor thinks that he is not worthy... Understand this
principle and its implications, because it is essential to the Torah of Moses. For were it
not so all of Israel would not merit life in the world-to-come because of the Torah rather
only one person in an entire city.” See the text itself. And this is what Rabbi Samuel
Eliezer Edels has to say in his commentary to the Talmud, chapter 3, folio 21 of Eruvin:

“Only on account of the imagination does the written Torah have six hundred and thirteen

commandments, but it is not so, for the written Torah was not given except to be received

'% Elivahu Zuta chapter 17

1% BT Sanhedrin 111a

!9 This citation is a paraphrase approximating Joseph Albo’s Sepher ha-ikkarim article 3, chapter 29 and
not Rambam’s commentary to the Mishnah.

o8




according to the hour... and this is the language of what is written there—only because of
the intention of our Sages of blessed memory with every enactment to rectify a specific
need, and moreover because they had the special general intention to establish a political
collective wherein all Israelites would be loving brothers and neighbors... because the
enactments of our Sages were done for the need of their time, occasionally they saw that
it was good to annul one of them in the spirit of ‘just as one receives a reward for the
addition so too should he receive a reward for the retraction.” The aim of our Sages,
whether in a political enactment or its annulment, is to establish political peace and
order.”'® And in Rashi’s commentary to Tractate Shabbat chapter “If darkness falls”'®:
“Rabbi Joshua said on the day they made the measure deficient that too many decrees had
been issued and the people could not fulfill them and therefore transgressed words of
Torah. It would have been better that the measure be precise so that the basket not
overflow, but in spite of this the abundance of decrees caused the people to transgress
words of Torah.”'!® These are Rashi’s words—thus it is demonstrated that all the holy
ones agree that the multiplication of commandments is not of the essence. Rather

everything depends on the heart; the inwardness is the essence, not the externalities.'"!

§ 26. However, in our time the rabbis do the opposite. They care only for the welfare of

the soul and have no concern for the welfare of the body at all. Therefore many in our

198 1 cannot verify this citation.

' BT Shabbat 153b

10 The issue Rashi is discussing is a conflict between two legal viewpoints: 1) through the issuance of
additional decrees a specific legal problem can be solved: 2) even if a specific problem can be solved the
issuance of additional decrees is ultimately detrimental to the Jewish legal system. The latter position is the
one that nltimately wins out in this passage of Talmud. Rashi is explaining this theoretical discussion which
emerges in the context of a specific discussion concerning accurate measuring implements.

! In other words, the multiplication of commandments is not what really matters, rather that the essence of
the faith be preserved, transmitted, and lived. Here Caro is in agreement with most maskilim: moderate and
extreme,
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days are among the masses of the pious ones who wrap themselves in the cloak of the
welfare of the soul even as they are quick to steal and act wickedly. They cover
themselves in a fringed prayer shawl and in two sets of refillin and they bow and bend all
the way to the dust but their foolishness reaches to the heavens because they present
themselves as righteous and perfect men and they speak among righteous men of
integrity more awe-filled and perfect than they are not only in welfare of the body but
with regard to true perfection. And this insolence has grown so much among us that it has
reached the point where even men from among the common folk whose beards have
grown, sway in the synagogue like a reed moving side to side in the water as they pray
prayers they do not understand and then prattle in the foyer about the God-fearing and
perfect sages.

Yet in the days of the Talmud not even the president had the permission to make
decrees on his own without the agreement of the Sanhedrin (see the responsa of Ribash
number 271) but one sage could not make binding decrees for Israel—and they said in
chapter “One should not place” folio 35: ''> “When an ordinance is made in Palestine, its
reason is not revealed before a full year passes, lest there be some who might not agree
with the reason and would treat the ordinance lightly.” And the Kesef Mishneh used this
talmudic passage as a proof-text in the “Laws of Rebels” 20:6: “The courts cannot force
the dissemination of a decree for even if they could what would stop others from making

light of the court’s attempt to coerce them.” !> And thus they said: “Daniel decreed but

112 Isidore Epstein et al., The Babylonian Talmud: ‘Abodah Zarah, online edition: hitp://www.come-and-
hear.com/zarah/zarah_35.html.

'3 Kesef Mishnah commentary 1o the Mishneh Torah, “Laws of Rebels” 2:6. Not chapter 20:6 as printed in
“Techunat harabbanim.”
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they did not accept.”''* And they said: “I did not force them to recite the Shema with
uncovered head.”''® And they said further: “Where do we learn that an elder need not be
burdened as it is said, And fear your God."*'® And if it was the case that one should be
able to fulfill the Torah without it becoming excessively burdensome, how much more so
in the case of harsh and detrimental decrees. They already ruled: “It is not up to us to
make decrees after the completion of the Talmud™ (Hamaggid commentary to “Laws of
Leaven and Matzah” 5:5; Qrach hayyim chapter 8 section 461; Rosh on BT Shabbat
2:15).'"7 And now? See what is written in the book Metzaref hadat:''® “There is no
nation or people so burdened with customs and laws as we are today. From the moment a
man wakes up in the moming until the moment he closes his eyes at night he has heaps
upon heaps of customs and laws. There is no feeling from among our feelings or
movement of our bodies that does not have a prohibition or permission associated with it.
And if it is not a Toraitic commandment then it is a rabbinic stringency or a Geonic
enactment, or a fence or a boundary, or a custom of hasidim or men of punctilious
observance, or a decree lest there be any doubt or even a doubt of a doubt and everyone
adheres to the statement: blessings flow upon the most stringent...” Therefore a great
scandal has occurred in Israel. There are those who grasp only the ancillary and the
external commandments while thinking them to be the essence. Meanwhile they are
losing the essence the essence. And there are others who, when they realize that no one

can fulfill the entirety, they become irreligious and break the yoke [of the

" BT Avodah Zarah 362

113 1 eviticus Rabbah chapter 27

116 BT Kiddushin 32b

17 None of these citations contain the statement that Caro appears to believe they do.

% Caro cites Metzaref hadat multiple times. Unfortunately I cannot identify the author or date of this work.
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commandments] and abandon it all. They said in a Midrash on the Scripture:''* Do not
add to His words, lest He indict you and you be proved a liar.'*® “ A teaching of Rabbi
Hiyya: do not make the fence greater than the essence, lest you overthrow and uproot that
which is planted. ”— I submit to you that certain alien customs that have sprung up
among us and been treated as if they were commandments to Moses at Sinai, it is within
the power of the rabbis to annul them without destroying God forbid even one little stone

from the foundations of the faith.

§ 27. a) Every elementary student knows that according to the rules of grammar our

reading is very different and full of errors as I have already written above (Berit Beit-El §

9). And in spite of this the rabbis have still not undertaken to restore the correct reading
of old, even though our reading is at times vile and blasphemous, and most incorrect, the

opposite of the correct reading.

§ 28. b) How do we conduct ourselves in the sanctuary?— Israelites go there and pray

prayers without understanding what emanates from their lips (about which I have already
said enough)—screaming in the synagogues like crazy men. And in Song of Songs
Rabbah: Companions are listening for your voice.'*' “Said Rabbi Asher: When Israelites
enter their synagogue and recite the Shema with purpose and beauty the Holy One
Blessed be He listens to their voices, but when Israelites recite the Shema madly and

wildly this one faster than that without any purpose or beauty, the Holy Spirit screams

1% Genesis Rabbah chapter 19
. Prov. 30:6
12 Song of Songs 8:13
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out: ‘My beloved has fled.””'** And they scream and raise their voice as they recite the
word ehad as if they want to arouse—if one could even say such a thing—Him from his
slumber, God forbid! And they bring shame upon us whenever someone hears them. This
is the language of Eliyahu Rabbah section 101: “I deeply regret the custom in certain
lands wherein they excessively raise their voices in their recitation of liturgical poems
(and the more so with regard to other prayers) to the point that Gentiles scoff at this...”
See the text itself.

They sway back and forth in their prayers like a reed in water, and this is the
language of Rabbi Isaiah Horowitz in the “Laws of Prayer”': “Whosoever sways in his
prayer undermines his focus; whosoever stands without swaying at all strengthens his
focus. All my bones shall say, ‘Lord, who is like You...” "** but not in prayer. And if
someone says that it should also be this way in prayer one should not pay heed to his
words, for experience demonstrates that standing during prayer without swaying causes
the heart to focus, and see for yourself: Does one make a request of a king of flesh and
blood while swaying back and forth like the branches of a tree in the wind? And the
person who greatly lowers his voice in prayer produces concentration of the heart while
the one who raises his voice has no focus...” These are the words of this sage. —

They select a prayer leader and call him “cantor” if he can stand up and sing with
other singers. One and the other—they wail and the prayer itself is not most important to

them and he may not even know the prayers or be a sin-fearing man just so long as his

"2 Song of Songs Rabbah chapter 8
'3 Both Caro and Mieses attribute this citation to Rabbi Isaiah Horowitz but it more likely from the Kitzur

shnei Inchot haberit written by Rabbi Yechiel Michal Epstein Ashkenaz (d. 1706). This work, while based
on Shnei Juchet haberit contains additional glosses and laws that its author derives from his reading of the
?grlier work. See “Epstein, Jehiel Michal ben Abraham Halevi” in Encvclopedia Judaica online edition.

Ps. 35:10
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voice is pleasing to them. As opposed to what our Sages of blessed memory preached
regarding the verse: She raised her voice against Me—therefore I have rejected her.'*
“Rabbi Zutra bar Tuvyah said: ‘this is the prayer leader who is not fit to descend before
the Ark. Who is considered fit? One who is free of sin and who is pleasant... and reads
Scripture regularly...””'?® And thus the Tur wrote passionately about this in Orach
hayyvim section 53. See the text itself—And this is the language of the Rashba in his
responsum'>’—*“The question of a prayer leader whose voice is pleasant and who
lengthens his prayer so that his pleasant voice may be heard and take pride in that—is it
appropriate to appoint him or not?—and the response: They are following their hearts. ..
and in any case if the prayer leader lengthens his prayer he has not done well, and in
several places they said to shorten it because of the burden on the public.” These are the
words of the Rashba. And now not only do the rabbis not take notice of this, or to the
words of Rabbi Akiva who would shorten his prayer in public, but they elongate to the
point of absurdity their recitation of the Shema and the Eighteen Benedictions without
ever considering the burden they place on the public. Meanwhile the crowd discusses
matters of business and secular topics, while the rabbi continues to stand there praying, or
they simply leave because they do not have time on account of the need to make a living
and they do not even stay for the Kedusha —And if the holy Rambam, and these are his

words, annulled the silent recitation of the Eighteen Benedictions for this very reason as I
stated (Berit Beit-EI1§ 9.), how much the more so indeed is it appropriate for us to annul

the cumbersome prayer of the rabbis.

'35 Jer. 12:8
26 BT Ta'anit 16
1*7 Responsa of the Rashba part I, #215
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As they discuss matters of loss, theft, and the like in the sanctuary, the house of
God becomes more like a bar or a business— with regard to the recitation of the Kaddish
there are disputes. On account of the disorder they stretch out the Shema and say the
Kaddish D 'Rabanan multiple times—and they call up certain people to the reading of the
Torah using the honorific title of haver or morenu, thereby causing disputes and
resentments.— In Poland they whisper the passages of the rebukes, calling up for those
passages only the poor common folk as if they themselves are afraid of the fear of
God.— They make a hundred mi-she-berachs—they close the ark and open it countless
times during the Days of Awe—on Hoshana Rabbah they thrash their willows, and on
Purim they beat with sticks (beating Haman), and the house of God becomes a gathering

for riffraff, and the rest of these baseless customs.

§ 29.'%8 Prayer may be spoken in any language so long as there is a clear understanding of

what is being said. This is according to what I wrote above citing the Kesef Mishneh.'® It
is for this reason that Ezra established that prayer be in Hebrew as we have stated. And
thus the author of Maaseh Rokeah'® said: “Though prayer can be in any language at no
time is it an honor to God to pray before Him in a mixture of languages. In spite of this it
is customary among us to have liturgtcal poems whose composers abandoned the source
of living waters, the way of holy Hebrew, who hewed broken cisterns, iambs and rhymes
that distract from concentration. Thereby they demolish the beauty of the rhetoric; this is

because not every person is suited to compose liturgical poetry. They mixed in Chaldaic,

128 Mistakenly labeled § 26 in the text

12% Perhaps in an earlier section of Berit emet.

130 Maaseh Rokeah is a commentary on the Torah and portions of the Talmud by Rabbi Eleazar Rokeah
(1665-1742).
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Aramaic, Babylonian, Greek and Hebrew words which the crowd does not understand at
all, and even the scholars struggle to understand since it requires considerable effort.
They insert their names at the start of the lines of the poems and sometimes the language
contains blasphemy since they do not know the holy language.”*) And they
inappropriately use too many adjectives, about which the Rambam complained (and these
are his words): (The Guide of the Perplexed I:59) “As for him who apprehends the
deficiency of those speeches and yet uses those speeches, he belongs in my opinion to the
category of people of whom it is said, And the children of Israel did impute things that

were not right unto the Lord their God™**'

— See my brothers what an important point our
great and influential sage made here. So too the sage Rabbi Abraham ibn Ezra cried out
against them in his commentary to Ecclesiastes 5:1. See the text itself carefully.'** And in
opposition to this consider what the Bayyit Hadash said:"** “Two great men of the
generation were punished because they stopped reciting liturgical poems in their
congregation, and therefore every person should make sure that he continues to say them
in public.”—Now choose which of these you want to follow!—And yet all the rabbis
cling to these liturgical poems as if they were from Sinai, and they teach that they contain
awesome secrets. But even if it was said that they were part of the prayer service of the
most refined individuals, enlightened poets who made their words smooth and pure, full

of wisdom and ethics, and congregations took upon themselves to recite them for some

purpose, would they, even for this reason, become holy?—Do they not remain merely the

3! The Guide of the Perplexed, Pines ed., I, 142

132 In his commentary to Ecclesiastes 5:1 Ibn Ezra writes: “A person may not introduce a liturgical poem
into his prayers if he does understand either the meaning of the poem or its authorial intent lest he himself
sin or repeat the sin of the author.” It seems that Caro did not cite this text because of its length even though
the entire comment is relevant to Caro’s discussion of liturgy and liturgical poetry.

133 The Bayyit Hadash is by Rabbi Joel Sirkes (1561-1640). See “Sirkes, Joel” in Encvclopedia Judaica
online. 1 cannot verify this citation.

106




work of a poet’s hand? And moreover in our time do we not have better, more esteemed
and pure poets of Hebrew and German than they “telling... the praises of the Lord and

His might”?'**

But such is the way of fools to sanctify only that which is written in the
language that they deem holy even though it itself is composed of different languages and
even though it is written with disputed, diluted and impossible words. This all leads to the
multiplication of prayers, liturgical poems, compositions, creations,'** petitions, “Master
of the Universe”, “May it be Your will”; this is too much. It is in contradiction to the
words of our Sages of blessed memory who said: “For what reason did they not include
the portion of “Balak™ in the recitation of the Shema? Because of the burden on the
public.”'*$ For prayer is truly the vehicle for arriving at the inner essence of worship. It
kindles within us a flame to do God’s will, to pursue justice and righteousness. And if we
pray in a language that we do not understand how can we fulfill the obligation of the
Eighteen Benedictions, and if we pray so much of the time when will we do what we are
supposed to do, and as a result many will now absent themselves from the house of God.
Also resulting from the multiplication of prayers is that they pray their prayers quickly
and rush so that they may go to their homes to eat, and the prayer of the crowd is like the
sound of rushing and flowing waters, like rivers whose waves crash into one another
without any order. The prayer passes over their lips like scorching fire without creating
religious enthusiasm from their words. Our Sages have already said: “If one prays long

and looks for the fulfillment of his prayer, in the end he will have vexation of heart.”'*’

'3 A paraphrase from Ps. 78:4.

133 Here Caro is referring to different kinds of liturgical poems specifically m ‘arvot and yotzrot.

135 BT Berachot 12b

137 BT Berachot 32b. Isidore Epstein ¢t al., The Babvlonian Talmud: Tractate Berakoth, online edition:
http://www.come-and-hear.com/berakoth/berakoth_32.html. Caro’s citation here is decontextualized in a
way that undercuts the talmudic discussion. Whereas in the talmudic passage there are two different
opinions as to the efficacy of lengthened prayer, each with a biblical proof text, Caro cites only the opinion
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So why do we lengthen our prayers on account of liturgical poems and prayers that were
written by certain people unknown to us with regard to their Hebrew writings? Rambam
already wrote in his commentary to Avot: “Know that regarding the poems that were
composed in any language one needs to determine their content and whether they are
sincere... For a matter is not beloved or despised based on its language but on its
meaning,; if its meaning is wonderful one is obligated to say it in any language that he
will; but if the intention of the poem is contemptible it may not be spoken in any
language. Moreover, if the matter is base, how much worse for it to be in Hebrew than in
a foreign language.”'*® These are his words. This is obvious to anyone whose eyes are

open.

* For example “Come to entreat You with an embittered soul”: which can be
interpreted as “Come to make You sick and angry with an embittered soul” (dich
zu krinken); and the word “desire/ lust” which is spoken by our prophets surely
refers to whoredom as Rabbi Isaac Satanow explained at length in his

commentary to the Kuzari 2:38."% See the text itself’

§ 30. On the topic of prayers there is another strange matter which is: requests for rain—

in the rainy season! If it is because we once were in an eastern land and needed to ask for

rain in the winter season, because there was no rain in that season, must we who live in

that supports his claim that lengthened prayer has no value. The final opinion expressed in the talmudic
passage is that if one offers extended prayers that go unfulfilled, he should pray again. This opinion
obviously does not correspond with Caro’s opinion.

138 (Caro is paraphrasing Rambam’s commentary on the Mishnah Avot 1:16.

139 Regarding Satanow's literary activity, inctuding his annotated edition of the Kuzari see Feiner, The
Jewish Enlightenment, 325 and note 14 there.
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Europe also request rain in our wintertime which is full of rain! Do we ask for straw to
come forth from the earth? Does God desire such prayer?—The Rambam has already
addressed this in his commentary on the Mishnah:'** “Al] the times that we count for rain
are not relevant except in the land of Israel. In all other lands the request needs to be at

times that they are petitioning for rain in their land...”

§ 31. On the issue of deferring burial of the dead greater and more learned sages than I

have already spoken and brought strong arguments to show that there is no prohibition at
all in this matter from a legal perspective. *) Not long ago the expert, widely practicing
physician, the great sage, God-fearing and beloved by all, the outstanding physician,
Naphtali Herz [Schlessinger] from Frankfurt-on-Oder, published a small pamphlet of
great quality called A Wise Question.'*' There he articulates his claims for the
permissibility of late burial in the first part on the basis of legal precedent and talmudic
and later discussions. In the second part he brings his medical knowledge and experience
and demonstrates with sound reason that the only decisive sign of death is the actual
decomposition of the flesh. He sent his pamphiet for free to the rabbis who sit on courts,
presenting them with a convincing argument permitting late burial on the basis of Torah
and science, but not only did they not respond to him, but the rabbis did not even read his

book or consider its ideas,as its author learned.

140 pambam’s commentary on the Mishnah Ta’anit 1:3.

' See Ch. Friedberg, Bet Eked Sepharim; Bibliographical Lexicon, 111, (Jerusalem, 1954), 956, A Wise
Question (Heb.) by Naftali Herz Schiessinger, a doctor in Frankfurt-on-Oder, was written in 1797 on the
issue of burial of the dead. I have no indication of how Caro came to know this work or its author.
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* And what of those who say that anyone who delays burial of his dead has
transgressed a negative commandment? Perhaps it could be that he has only
committed an infraction, as it is said: “Whoever accepts hospitality from an

Egyptian™'*

and “Whoever goes up from Babylon to the land of Israel
transgresses a negative precept.”'*> And Rambam already stated this (root eight of
the fourteen roots of the categories of commandments).'* If there is any
legitimate cause for delay, even a financial cause, burial may be delayed (as is the

case in the talmudic commentaries of Rabbenu Tam and Rabbenu Simha and in

the Tur, Hoshen mishpat: 106 and 62)'**. And if all this is the case, how much the

more so a delay out of fear for the person’s life. —

See, my brother, for I have set before you an example—one of many—of the
stringencies and decrees that each and every day have been and will be innovated,
without their having any foundation in the Torah. All these make it possible for sinners to
sin as in the case of beating Haman in the synagogue, the thrashing of willows, the
prohibition against eating legumes and sugar on Passover, and the waving of a chicken as
atonement, *) the chanting of the Torah accents in our customary manner and there are

thousands of other examples.

2 BT Sotah 38b

19 BT Berachot 24b. Caro is suggesting that there is precedent, particularly in the context of burial, for
transgressing negative precepts.

144 See The Book of Divine Commandments (The Sefer Ha-Mitzvoth of Moses Maimonides), trans. Charles
B. Chavel, 1 (London, 1940): 4. It is unclear what connection Caro sees between the Rambam and the issue
of Jewish burial.

145 1 cannot verify the citation from Rambam or the talmudic commentaries referenced.
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* This is the language of the Rashba in his responsum #395—"I have heard from
very respectable men of Germany that all the rabbis in their land do this on the
day before Yom Kippur: they slaughier geese and chickens as atonements (and
the pregnant woman will slaughter two and the scrupulous person will slaughter a
white chicken). With regard to this matter, I have blocked this custom from our

city.”

§ 32. Let understanding raise its voice: Open your eyes human being, gaze upon the host

of heaven and those who dwell beneath, seek to know everything from the cedar in
Lebanon to the hyssop that grows out of the wall,'*® understand the course of water from

dew to the Great Sea, understand animals from the Leviathan, the “elusive serpent™'?’

to
the smallest mosquito or moth, from wisdom on the lips of the elderly to the logic of the
young, for in them all you will perceive acts of the Wise Creator. You will tremble and
exclaim: Great is the Lord and much acclaimed: His greatess cannot be fathomed."*®
The Torah commands us: Hear, O Israel! The Lord is our God, the Lord alone."*® And
He said: And you will see my back'® (See The Guide of the Perplexed 1:18, 54). And
pious David said: And you, know the God of your father, and serve Him (1 Chron,
28:9)."°! And Isaiah cried out (40:26): Lift high your eyes and see: Who created these?

And the sage said: But ask the beasts, and they will teach you (Job 37:2).!*2 And the king

146 Caro uses 1 Kings 5:13 which describes the breadth of King Solomon's wisdom to show that there is
Pr_ecedem within Jewish history for the pursuit of secular knowledge.
*" The phrase is taken from Job 26:13.
% ps. 145:3
' Deut. 6:4
10 Ex 33:23
3! In the verse David is speaking directly to Solomon. Caro omits the reference to Solomon making
David’s words as if spoken to the entire community,
152 Actually Job 12:7.
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[David] said (Ps. 118:17): I shall not die but live and proclaim the works of the Lord;
And: How many are the things You have made, O Lord; You have made them all with
wisdom!;'** How great are Your works, O Lord, how very subtle Your designs!;'** How
majestic is Your name throughout the earth! 158

On the basis of these proof texts we find that our Sages of blessed memory were
experts in all the sciences, each man in accordance with his intellect and capacity;, and
they valued the sciences wherever they found them even among the Gentiles as they said:
“Whoever speaks words of wisdom, even among the Gentiles, is called a sage.”'*® And

they said: “Who is wise? The one who learns from all men.”'*” As is abundantly clear to

anyone who reads Talmud, aggador and midrashim.

§ 33. Our Sages said regarding Hillel the Prince (Sopherim Chapter 16:9):'*® “That he

had not ceased to study any of the words of the Sages, even all languages, even the
speech of palm trees, mountains, hills and valleys (this is the science of the treasures of
the earth: physics), the speech of trees and herbs (this is the science of plants: botany), the
speech of wild beasts and cattle (this is the science of natural creatures: zoology), the
speech of demons... (this is the science of inquiring into spirits: philosophy). Why [did
he study] all these? Because it is stated: The Lord was pleased, for His righteousness’

sake, 10 make the teaching great and glorious.”"> Such was the Prince of Israel in the

153 pg, 104:24

4 ps. 92:6

133 ps. 8:2

136 BT Megillah 16a

T M. Avot 4:1

%8 Actually Sopherim 16:7

1% Translation from The Minor Tractates of the Talmud, 1, trans. A. Cohen, (London, 1965), 291-292. The
parenthetical statements are Caro’s explanation.
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past; and now, alas, we have only those who distance themselves from science, and scorn
understanding. We found in the Rambam, “Laws of the Sanhedrin” (4:8) that the
Sanhedrin authorized particular sages to rule with regard to laws of prohibition and
permissibility and authorized other sages to decide in civil cases...'®® This kind of
specialization remains the case among the Gentiles to this day: there is one judge for
cases involving fines (kriminalisches Fach), one in cases of property (Justizius), and one
who was appointed as a guard. In each branch there should be specific men who have
studied that subject well and clearly but who may, in other matters be uninformed; for not
every man is able to master and apprehend all matters. But in our time, when there is no
ordination, the rabbi exercises his judicial authority and he rules in ritual matters and
civil matters, and delivers sermons of rebuke, and he rules in cases of fines (if he is given
the authority), and he seeks to fix the customs of the city; and he thinks himself capable

of all of this on account of his capacity for talmudic casuistry.

§ 34. 1 said further that it is a rabbinic duty to communicate in the language of his land

i.e. the land in which he dwells and he should be able to speak that language with correct
grammar and syntax. Thus we find that our Great Ones knew the language of the nation
that ruled over them. For example, Josippon Ben Gurion who was a priest and a military
leader knew Latin well, as is clear from the books he composed in it. Further the
members of the Sanhedrin were obligated to know most of the languages (Rambam,
Mishneh Torah,“Laws of the Sanhedrin™ 2:7) and so too the talmudic sages were experts

in the vernacular of their lands, as is clear from the Greek and Latin words that are found

1%0 Caro is paraphrasing this passage.
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in the Talmud and Midrash even though they could have substituted Hebrew words in
their place. This is because they were fluent in their languages. *) In every land those
who were true sages were fluent in the vernacular. Such was the case with our rabbis
Rambam. Saadiah Gaon, and Bahya'®! who wrote their books in a foreign language.
Additionally the later prophets like Ezra, Nehemiah, and Daniel recorded their prophecies

in the vernacular, Aramaic.

* We already have a number of useful books that explain these words used by
Sages, and in spite of this it is only one rabbi in a thousand or more (whose father-
in-law buys him every book that comes to his hand or who received a gift or

inheritance of books) who possesses the wonderful volume Tzemah David (the

162 163

full version) °“ or Shiltei giborim (From the great sage Abraham the Doctor)
and books like them. Therefore we should not be surprised if these important
books have not been reprinted and they are very expensive in contrast, for

example, to the works of Maharam Schiff and others like them that are in the

hands of every scholar.'®

Many of the rabbis in our time—not only do they not understand the vernacular at
ali, but they discourage its study, and they preach against it, and they declare unfit for

reading all books written in any language other then Hebrew; even if the book is God-

! Bahya ben Joseph ibn Pakuda author of Duties of the Heart [Arabic).

152 A significant and unique work of Jewish historiography by David Gans (1541-1613). See Michael A.
Meyer, Ideas of Jewish History, (New York, 1974), 19-21.

163 Shitei giborim is actually by Joshua Boaz ben Simon Baruch a 16® —century Italian scholar. See “Joshua
Boaz ben Simon Baruch” in Encyclopedia Judaica online.

'%4 German rabbi and scholar; born at Frankfort-on-the-Main 1608; died about 1644 at Prague. See “Schiff.
Meir ben Jacob Ha-Kohen” in Encyclopedia Judaica online.
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fearing and full of wisdom the one who reads it is called, among these rabbis, an
apikoros. They will not even permit these books to be brought into their homes.
Meanwhile their own language is a bastard language without a definitive father or
mother; a conglomeration of the languages of the nations among which our ancestors
wandered. It is a frenetic, diluted, and corrupted language. Have they not already set
enough stumbling blocks before Israel through the rabbis’ inability to speak the
vernacular as is needed when appearing before government officials and important
people, or to comprehend the works of the actual apikorsim and respond to them?
Meanwhile the true sages have saved us from many decrees by virtue of their expertise in
the vernacular. For example the great rabbi, our teacher and sage, Menasseh ben Israel,
whose wisdom and mastery of various languages lifted the decrees of the exile of the
Israelites from England, as is known. Also the theologian and philosopher, the rabbi, our
teacher and sage, Moses ben Menachem {=Mendelssohn] who annulled the Passover

blood libel in the state of Poland.

§ 35. The preaching of the chief of the people should be as I have written (§ 12.) full of

morals and manners “to instruct the people of God in the way in which they should go,
the deeds they should perform, to observe His commandments every day, to make God
their strength and their shield, love righteousness and hate evil, to teach them well the
love of their fellow and of humanity in general, to comfort the unfortunate, and speak
compassionately to those in despair.” *)}—Thus did our prophets and sages of old. Look
among the holy writings at the chastisements of our prophets, and see the spirit of

wisdom, how they combined the moral with the literary, with pure words on their lips
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spoken wisely; in a clear and pure language they delivered their message, they dressed
their chastisements in allegory and aphorism appropriate for the time and place. At times
they would complain bitterly, how “their souls were melting in evil”'®* and their spirit
turned away from the nation of God as they became crooked. They would wail over the
guilt of the nation and the sin of her priests; they would weep over the tribe of God who
had afflicted them. Embittered and strong they went to all regions of the land in order to
shake out the wicked. And they would clothe themselves in strength and gladness and
dance on account of the goodness of God whose steadfast love is eternal lifting up the
hearts of their people to trust in the help of God whose ways are just; they would lift their
eyes and see the blessing in the One who is beneficent to all. In speaking to the heart of
the common people, vintners and farmers, they would choose as metaphors productive
fields, delightful vineyards,'*® pioughs and spades, bulls and sheep. In their rebuking the
leaders of the people and the chiefs of the generation on account of their guilt, they
selected images of royal palaces and fortresses. And in speaking to the servants of God
they presented laws relating to their tasks: the meal offering and the libation, sacrifice
and burnt offering. Thus for each set of circumstances they crafted a relevant image that
was appropriate for the matter being discussed, to rouse the listeners to repentance and
love of God without ever dancing among mourners or crying during the rejoicing of the
crowd. They never presented an image of royalty at the door of the common folk nor did
they present an image of a cattle tool before the nobles. From their mouths flowed
knowledge and a pleasing message fell from their lips, whether like the showers on the

grass or the dew that falls gently on the land, or like rain that washes over the land,

165 Erom Ps. 127:26.
1% From Amos 5:11.
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leading everyone out from the midst of their transgressions. Who would not weep with
them or rejoice in their joy! This is how the sons of God spoke in the past. How blessed

we were. Happy was the eye that witnessed all this!—

* These are the words of the author of Divre iggeret from the pen of the brilliant
rabbi and scholar, our teacher and sage, Mendel Steinhardt, the author of the work
of responsa, Divre Menachem. Would that all the rabbis of Israel were like him,

how we would find favor in the eyes of God and man.'®’

Likewise, our Sages of blessed memory, the authors of the Talmud and Midrash,
who were already in exile and oppressed in foreign lands, did not forget the words of
their prophets, and their morals remained pure. The words of the Sages in Laws of

Avot'®

testify to this—in truth Avot is entirely dedicated to morals and manners—
manners especially, and in the Talmud and Midrash generally the discerning eye will find
evidence of such concerns scattered throughout. And even after the talmudic sages there
arose among the sons of God true sages, men of integrity who were God-fearing, like our
rabbis Saadiah Gaon, Rambam, Bahya and those like them. This is the language of the
pious sage, our rabbi Bahya, from the introduction to his book, The Duties of the Heart:
“After you have looked into the rulings concerning divorce and marriage, matters that

bring little delight in their being considered, inquire into the duties of the heart.”'%

167 Menachem Mendel Steinhardt (1768-1825). Regarding Steinhardt and the importance of Divre iggeret
see, Michael A. Meyer, Response to Modemity, (Oxford, 1988), 33, 37-38.

168 Caro is referring 1o Mishnah Avot.

1% 1 could not verify this citation.
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But now—alas, our souls are parched, none of it remains! The rabbi of our day, in
his preaching, confusedly explains the casuistic argumentation of laws before the crowd.
He speaks about things that they truly have no desire to hear, like the laws concerning
divorce, or the ox that is unfit for Temple service and so on. The crowd endures such
preaching but has no understanding of what it means to them. And the Zohar'”® already
ruled on this matter. These are its words: “Youw shall not make for yourself a sculpted
image.'” An interpretation of Rabbi Isaac: Don't let your mouth bring you into
disfavor'  This is a warning to men not to error and derive from Torah something that is
not in it. Rabbi Aba said: Scripture states, “You shall not make for yourself a sculpted
image...... > and “Carve two tablets...”' ™ to teach you not to make for yourself another
Torah that you did not know and that your rabbi did not teach you....” And this is the
language of the pious author of The Six Pillars:'™ “Verily an evil sickness I have seen
and heard that many of the preachers demonstrate their talmudic expertise in public, and
impose the law in places where there has previously not been law... Certainly this is the
‘revealing of faces’ in the Torah that is not according to law, and the Torah wears
sackcloth on account of this kind of learning” (the text, 25).'”

Such preachers, when they do occasionally come to preach on the duties of the
heart, they consider it to be non-essential and they do so tersely. They draw upon
unreliable sources and do not produce their words from the crucible of truth and rhetoric,

rather they swallow up and skip over, jumping from topic to topic, with midrash upon

170 Book IT of the Zohar chapter “Yitro.” Page 87 column ‘a.’

1 Exodus 20:4

172 Eccl. 5:3

' Exodus 34:1

"* A work by Isaiah ben Shabbetai Sheftel Horowitz (1632-1689). See “Horowitz, Isaiah ben Shabbetai
Sheftal” in Encvclopedia Judaica online edition.

175 1 could not verify this citation.
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midrash, in ways that our Sages of blessed memory never would have considered
preaching. They think that the laws of preaching are the same as the laws of making
acceptable legal rulings—they further conceal that which is already hidden; they lack any
right spirit. These are the words of the author of Midrash Shmuel on the statement: “It is
not the sermon that is essential, rather the act.”—*"And afterwards they use all their time
in their sermons showing off the greatness and praiseworthiness of their wisdom (that is
to say, their talmudic casuistry)... and they make that the essence, and the moral

correction, which was the intention, is not realized....”!"®

§ 36.!" I stated (§ 14.) that it is a duty of the rabbi to order the translation of the Torah

into the vernacular so that the crowd may know God’s Torah and do the good in
accordance with its commandments. Thus we find that in the days of the talmudic sages
that they appointed an Aramaic translator for the unlearned who would provide
immediate translation every Sabbath (BT Megillah folio 23 as well as in the tractate
mentioned earlier) so that they could fulfill the Torah given them. And we find later (in
the responsa of Maharam of Padua section 78) that the Jews who lived in Crete *) on the
fast day of Yom Kippur would recite the haftarah in Greek since the institution of the
interpreter had been annulled.'” **) The sages of Israel translated the Torah into the
spoken language of whatever land they settled in, like our rabbi Saadiah Gaon did with
Arabic, the sage Rabbi Jacob ben Rabbi Joseph Tavus with Farsi;'” it was translated into

Spanish a number of times by the rabbi Menasseh ben Israel and Rabbi Eliyahu Behor

'8 Parenthetical is Caro’s interpretative gloss.

""" Caro does not number this paragraph. His change of topics indicates that this is a typographical error.
178 I cannot verify this citation.

179 16™ —century. See “Tavus, Jacob ben Joseph™ in Encyclopedia Judaica online.
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translated the Torah into German and other languages. The rabbis and sages in those days
gave their approbations to these translations. Therefore the great sage, philosopher, and
theologian, a man strong in wisdom and the fear of God, our rabbi, Moses ben
Menachem, translated, in our time, the Torah anew into German in accordance with the
rules of pure language in our time. However witiess rabbis slandered and spoke haughtily
against Moses and his translation, because they remained ignorant and did not desire

> 180 and

what was truly good. Rather they chirped about ‘Twice Scripture, once translation
kept that which was familiar to them: a right and correct reading from an earlier time
when the people of Israel only understood Aramaic. But what does the multitude at
present understand of the Torah? Why is it that French Jews do not translate the Torah
into French so they can understand? And the Italians into Italian? The Germans into
German, the Poles into Polish, and the rest of our Israelite brothers each into the language
of the nation in which he dwells?—And why should the Gentiles say: ‘They are a witless
nation knowing not their own Torah.” Those who consider themselves the sages of our
nation, they too pursue evil culture without understanding their Torah, and chase after
vanities, after lustfil and foolish stories (novels), mockery and apostasy, (satires,

freethinking) and think that with Voltaire and Mirabeau***)'®! all wisdom and sagacity

will die, and scoff at God and his Torah without proper understanding.

* Candia is a metropolis on an island sometimes called Creto on the

Mediterranean Sea.

180 A rabbinic idiom. See BT Berachot 8a-b.

181 Caro is referring to the French Comte de Mirabeau. See Michael A. Meyer, Origins of the Modern Jew,
(Detroit, 1967), 64 and note 25 there.
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** For reasons unknown to us. But perhaps on account of their wanderings and
the wandering of our ancestors from state to state for so many consecutive years

they did not know what language to select.'®

*** Two well known French scholars expert in the sciences. However the first
one spoke derisively about all revealed religions and his mouth was filled with
scornful words against our Torah. And the second ‘set his mouth against the
heavens.’'® Their language enters the open mind of the young person who is
inexperienced in wisdom just like oil and he is never able to uproot this source of
bitter poison that their words leave in his soul. Any man who is responsible for
himself and his sons will stay away from these books of theirs, but their books

written on other subjects are good and useful.

§ 37. I stated (§ 15.) that it is a duty of the rabbi to awaken attention to the education of

children, as we find among the talmudic sages (BT Baba Batra folio 21) that they would
toil over the matter of educating the youth. These are their words: “In earlier times one
who did not have a father was not educated, but they established an ordinance requiring
children to be sent to schools at age six (if healthy) or age seven (if weak). Rav said to
Rabbi Samuel ben Shilath: ‘Before the age of six do not accept pupils; from that age you
can accept them and stuff them with Torah like an ox (‘satisfactorily’ according to
Samuel Eliezer Edels). Rab also said to R. Samuel b. Shilath: ‘When you punish a pupil,

only hit him with a shoe latchet not with a stick or a rod. The attentive one will read [of

'82 Caro seems to be embracing the impact of exile in terms of Jews having to learn the vernacular.
*® See Ps. 73:9.
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himself]...””'® This is the proper course of study according to our Sages (M. Avot): “At
the age of five—Scripture, at the age of ten—Mishnah....” And this is how it is stated
explicitly in Tractate Sopherim: “One who skips over Scripture and Mishnah cannot
come to Talmud, only on account of one’s study of Scripture and Mishnah can one come
to Talmud.”'®® There are many sources that deal with the improvement of education.

But what do the rabbis in our time do? The ones who say that all matters of
sanctification fall upon them and see themselves as the guardians of everything good in
Israel? What do they do for the sake of educating the saplings of Israel, the tender ones of
the House of Jacob?—Hear this: the father brings his son when he reaches the age of
three, before his body is appropriately formed, *) to the study house, there they seat him
upon a bench or log before the teacher, who holds a rod of fear and whose face darkens
and tenses. There the boys sit crowded together while the teacher instructs one in the
reading of Scripture, another in a weekly portion of the Torah and without any
grammatical instruction—while instructing another in Talmud, Rashi, and the 7Tosafor.
And everyone is confused. The teacher stands there with a stretched out rope beating the
child and hurting him for not understanding what he cannot understand. There the
children hear words of Torah from the mouth of their instructor who speaks a corrupted
language and does not himself understand the reading of Scripture. And if the youth does
not learn how to chirp along, the teacher delivers harsh blows to him at his pleasure. All
this so that he can recite the weekly lesson before his father or a scholar and demonstrate

his ability to read Talmud, Rashi, and the 7osafot and so on. Because of this the youth

184 At first Caro paraphrases the talmudic passage but Rav’s comment is a quotation. The translation of
Rav’s quotation is from Isidore Epstein et al., The Babylonian Talmud: Baba Bathra, online edition:
http://www.come-and-hear.com/bababathra/bababathra_21.html.

' Sopherim 15:6
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despises his teacher and his Torah, and he becomes dispirited and lacking in energy. And
when he leaves the study house in the evening he skips like a ram or a crazy person in the
streets and squares because in his liberation his heart soars without limit. And when there
is one youth among the children whose soul is ready for inquiry and investigation and
there is a chance for him to ask a question and he asks his teacher, his teacher changes the
subject or strikes him and says “this one has chosen to become a deviant”, and he is
warned not to ask further questions of that kind, because it is forbidden to ask. This is
because the teacher himself was not accustomed in his youth to inquiring on the basis of
his intellect into the root of any matter, he too is like the [parrot that was] taught to chirp
out words that were uttered before him without understanding. On account of this Israel
does not know the history of its doctrines or its ancestors, and even the rabbis and leaders
of the people do not have the capacity to understand the beauty and splendor (das Schone
und Erhabene) nor understand the spirit of the poetry, nor to wonder even at the most
sublime literature, because their spirits are muddled and they choose delusion,
contrivance, and crooked reasoning until all the parables, riddles, and hyperboles of the
Talmud and Midrash that are encased in husks while their inner essences are subtle, are

adopted literally,

* Qur generation is particularly feeble. And if our Sages of blessed memory said:
“In earlier times they ploughed and sowed... but we hardly even have mouths to
eat.”'® What shall we say? We will truly be called an impotent and frail

generation in comparison to them.

136 pT Shekalim folio 48
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After all this they teach the youth not only Talmud, Rashi, and the 7osafor. but
also the commentaries of Samuel Eliezer Edels, Maharam Schiff, the Sifrei Cohen, and
later commentators, all without first teaching him Scripture in accordance with Jewish
law and the words of our Sages (mentioned earlier). Thus the student does not even know
how to read Scripture properly because his teachers think it is a commandment to skip
over Scripture and to rush to Talmud, Rashi, and the 7osafor. How is the student to
understand the depths of talmudic teaching? It is especially problematic in that he studies

187 the

matters that are not appropriate to teach to a youth anyway, such as the open door,
woman “injured as with a piece of wood’,'*® ‘after you betrothed me I was forced’,'®” the
delivery of a writ of divorce, the signs of puberty for young girls, and cases of afflictions
and the like. It happens only by the rod and the strap upon his back that the student is
forced to learn what he is unable to attain by the sweat of his brow, and which he is
required to read word by word (without understanding the content of the matter)
whatever the rabbi says. And then when the youth reaches the age of thirteen or fourteen
and he has not succeeded in mastering Talmud, Rashi, and the 7osafor, he leaves the
study house for good, with nothing to show for it. And many youths leave Judaism when
they see the ways of the world and the course of history, and they understand what they
did not previously, and as they forsake everything they have been taught they

simultaneously forsake the good, and think it all meaningless, and they become

increasingly distanced— as we see happening every day.

'87 See BT Shabbat 6a. Refers to the uterus.
'® See M. Ketboth 1:3.
'** See BT Ketuboth 11b.
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These are the words of the Metzaref hadat:'*® “There is no portion of the
obligations incumbent upon man that is as uprooted, weakened, and concealed from the
eyes of the Hebrews more than that of the education of children and of raising them with
culture, sciences, and morality. No one walks before the nation and sets them on the right
path in this matter. But what has been done to fulfill the obligation: 7each them to your
children? They made the study of Talmud and casuistic literature obligatory for their
children but they did not observe the following four things: 1) to first prepare the heart
and mind of the youth, making him fit and ready, in accordance with his nature, to study
the depths of such a pointed matter as the study of Talmud; 2) when a youth is found fit
for the study of Talmud, to set up his curriculum and requirements so that he can persist
in them, and not bother him with worldly affairs to turn him away from his study of
Torah; 3) in addition to these two conditions they must be mindful of the proper order of
study, advancing him in accordance with what is appropriate in their view and also what
is necessary for the study of the Talmud; 4) to give him time and space for the mastery of
the additional disciplines to which a man is obligated to set in his mind. Had they done
this, I would have remained silent and justified them. Yet so many childhoods are wasted
studying one narrow matter, without first determining whether the mind of the child is fit
for it or not, without considering what the child will do in the future, when he becomes a
man among men. Rather all the fathers envision their sons all becoming scholars, rabbis,
and judges...” Who will become an artisan? And who will work the land and perform
other kinds of labor?—But this is the way that children are educated in Israel—like a
lamb astray. They have established an institution by the name: “Society for the study of

Torah.” The purpose of the founders is to give a free education to every poor child at the

190 Again, 1 cannot verify this citation.
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hands of the type of teacher and in the mode of instruction mentioned above. And when
they complete the days of their primary schooling, as they come to adolescence, without
being suited for the rabbinate or to be a judge, they depart from their teacher’s house to
be yet another man who is deficient in Torah and science, lacking faith and good
manners, and completely incompetent in every form of labor that could sustain him. He
will be embittered and will leave Judaism seeking satisfaction in some lowly work or as a
peddler, and he will become dependent on his fellows. And this is what you call concern

for the welfare of the poor among Israel!!

§ 38. Women too are obligated to know the commandments that they must observe as it

is said, “Gather” (Deut. 30:12)"*! and also Joshua recited the words of the Torah in the

presence of the women (Josh. 8:34-35).!%

And also the women came to the House of
God during the times of public assembly (Deut. 12:12, 16:11). Therefore we find women
who were important, adept and famous for their wisdom like Miriam, Deborah, Huldah,
Hannah and others like them. They were widely known, great and successful. And thus

we are taught in Tractate Sopherim (chapter 18)'**

that it is appropriate to translate the
Torah for women.

But what is the way of educating the daughters of Israel in our time?—The father
brings his daughter at the age of three or four to the house of study mentioned above,

where she is taught to read Scripture in Hebrew and also the butchered German,'** and

when she knows how to read Scripture, then her days of study are over, and she goes and

19! Actually Deut. 31:12. Caro is citing this verse because it specifically delineates women as a distinct
category of person

' In Josh. 8:35 women are again specifically mentioned.

'%5 Tractate Sopherim 18:3, page 42b.

9*ie. Yiddish.
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returns to her fathers house, to the oven and the saucepan. She knows nothing of the
matters of her faith, nothing of pure Jewish thought or the importance of deeds, and she
hears nothing of her obligations to her parents: to human beings, to her husband, when
she is married *) to her children. Neither is she permitted to go to the house of God and
pour out the meditations of her soul in the assembly of women, before she is married. So
she wanders about her father’s house in her youth, until the time arrives that she is
desirable for marriage to a man; therefore she is a woman that knows hardly anything and
has no official learning or instruction in women’s obligations. When she enters into the
assembly of women in the house of God to pour out her thoughts in a language that she
does not understand, even though now we have prayer books in German translation and
she is permitted to pray that way as well, and thus know what comes out of her mouth,

she prays nonetheless in a language foreign to her.

* Evil is the act that persists among us to this day of reading the ketubah—The
document that contains the obligations of the couple and the objectives of their
matrimony. Prior to their hearing the ketubah read the couple knows nothing of
their duties to one another. Yet it is read in a language foreign to us, the language
of Aramaic. Thus the couple stands under the wedding canopy without knowing
what their mutual obligations are and they depart from it still without knowing.
The Aramaic reading most certainly became customary in the days when we
understood that language but should we now read it in Aramaic, when we live in
northern lands, Germany?—It is appropriate to read the ketubah in the vernacular.

And already well-known rabbis, sages, and men of understanding have started to
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sweep away this cobweb and perform the wedding ceremony in the synagogue,
and preach to the couple regarding their mutual obligations via a German sermon
so that they will know what is incumbent upon them. Many have said: “The
reason for the custom of holding the wedding ceremony under an open sky is so
that the couple will be fruitful and multiply like the stars of the sky.” And this
might be the case, since the earliest generations believed in symbolism (Symbolen
[=symbeols]). But to me it seems that there is a different reason: because it is a law
for Israelites to be present to greet the bride, even if it negates their study of Torah
to go out and greet her, all the inhabitants of the city, old and young come out
when a bride is present. The synagogue presents certain stumbling blocks to this
because it is a difficult place to assemble all the happy people who are curious
(Neugierige [=the curious]) and among whom there may also be bandits. For this
reason they decided that the wedding canopy should be in the courtyard in front of

the synagogue.

What are the books that are set out for the virgin or the woman to read in terms of
wisdom, morals, or to know wherein dwells the way of light and truth?—For if the
preaching of the rabbi overflowing with casuistry and fantasies is unintelligible to men,
all the more so to women!—The rabbi does not condescend to compose a book of
women’s morality, he is too busy engaging in the depths of casuistry that reach up to the
Throne of Glory. And they roast anyone who questions them about the significance of
their teaching. Only men from among the students who never ascended to the heights of

casuistry because they were not adept enough to grasp them, who did not have the minds
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to sustain such activity, would occasionally write a book of women’s morality, written
usually in their muddled language, full of strange notions of morality, mysterious matters,
and secrets abhorrent to the intelligent soul, like the books Tzena u'rena,’”® Kay v’yosher
'%8and the like. Therefore one finds that the women of Israel in our time who possess
some understanding will not find enjoyment in such books, and therefore read romantic
works (novels) wasting their time and doing whatever they will do. Thus in our time we
find that a girl rises up against her mother, because their views are different, and who is
responsible for this if not the rabbis? They do not care at all about the education of
women. And as a result the girls in our day go out to meet their gentile counterparts, who
are more educated and practically skilled, and they learn wicked behaviors from them,

but they never learn the good, because they have no teachers or educators like them.

§ 39. 1 stated (§ 16.) that it is a duty of the rabbi to preach that every father needs to

ensure that his son is educated in some kind of labor, because not every man is fit tobe a
leader of the people, and only one out a thousand can ascend the mountain of God and
even for the sage himself labor is still good as they said (Avot chapter 2): “All Torah that
is not accompanied by labor will come to naught and lead to iniquity.” Therefore we find
that most of the talmudic sages were adept at some form of labor. Hillel, before becoming
our chief, was a woodcutter, Rabbi Huna was a drawer of water, Rabbi Joshua was a
blacksmith, Rabbi Sheshet was a carpenter, Rabbi Yohanan was a sandal-maker, Rabbi

Jose ben Halaphta worked with leather and hides, Rabbi Yosa would transport wood and

19 Tzena u'rena is “an exegetical rendering in Yiddish of the Pentateuch, hafiarot, and the Five Scrolls

composed at the end of the 16" century by Jacob ben Isaac Ashkenazi.” The book continues to be popular
to this day. See “Ze’enah U're-enah” in Encvclopedia Judaica online.
1% Most likely Melitz yosher also by Jacob ben Isaac Ashkenazi.
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would say ‘labor is most important because it warms up those who engage in it while the
rabbinate buries its practitioners, as our eyes witness every day. Labor keeps us alive as
our Sages of blessed memory said (PT Rosh Hashanah): “Though a famine last seven
years it does not pass the artisan's gate.”">’

In all these matters the way of rabbis in our time is the opposite. They have
accustomed the people of Israel so that every father that has a male child wishes him to
be an expert in Talmud, Rashi, and the Tosafot and completely despise every form of
labor. Only in casuistry, Talmud, and legal decisions should he study day and night with
other children and youth. And this even if their spirits are not fit for such study. *) A
particular child may be especially fit for knowledge of physics, another for art, each
according to his talents. It is in this way that the children of Israel grow up lacking proper
education and knowledge of the “duties of the heart” and all labor is most despicable in
their eyes. But it is precisely this that leads so many people into laziness and boredom,
and many live empty-handed without being able to support themselves and their
household. Such behavior is a feature of our time, for many almost second-nature. This is
why so many adolescents emerge from the rabbi’s house and take a wife and have
children without knowing how they will support themselves and then become dependent
on the community or die of hunger, guiltless except for the transgression of their foolish

fathers whose transgressions are responsible.

* “Nihil decet invita Minerva” [= “Nothing is becoming to us which is against the

will of Minerva, as the saying is: that is to say, contrary to, or repugnant to,

197 See BT Sanhedrin 29a. Epstein et al., The Babvlonian Talmud: Tractate Sanhedrin online edition:
http://www.come-and-hear.com/sanhedrin/sanhedrin_29.htmi#29a_28.
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nature.”] The sage Cicero speaks about the duties of the heart in his book [De

Officiis 1., 31, 110.]."”® Man will not do a thing for the purpose of doing the good
if his spirit is opposed to it, a deed will not appear fitting to him if his nature is not
predisposed to it. Thus said our Sages of blessed memory: “A man cannot learn
unless his heart desires it”—our Sages said, in Genesis Rabbah chapter 72,
‘Instruct the child according to his ability, this is Reuben: Once, at the time of the
wheat harvest, Reuben came upon some mandrakes in the field... (Genesis 30:14).
This is to say that he knew that the character of his soul was fit for working in the

field and not in the study house of Shem and Eber.”'”

The Rambam wrote (in the Mishneh Torah, “Laws of Gifts for the Poor” 10:18):
“One should always restrain himself and submit to privation rather than be dependent
upon other people or cast himself upon public charity, for thus have the Sages
commanded us, saying ‘Make the Sabbath a weekday rather than be dependent upon
other people.’... Among the great Sages there were hewers of wood... They did not ask
for public assistance, nor did they accept it when offered to them.”**® And in “Laws of
Ethics” chapter 1 he wrote: “The sensible course is for a man first to choose an
occupation that will give him a livelihood, then buy himself a home... and after that, take
a wife; as it is said: And what man is there that hath planted a vineyard and not redeemed
it?... (Deut. 20:6). But the foolish first marry; then if this sort can afford it, he purchases a

house; and, last of all, towards the end of his life, he sets about seeking a trade or lives on

'% Thomas Benfield Harbottle. Dictionary of Quotations (Classical), (Cambridge, 1897), 158. Online at:
http://books.google.com/books?id=TPENAAAAYAA]J
'% Genesis Rabbah chapter 72.

*® The Code of Maimonides Book Seven: The Book of Agriculture. trans. Isaac Klein, ed. Leon Nemoy
(New Haven, 1979), 92-93.
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charity. Thus it is said the Imprecations: A wife shalt thou betroth... a house shalt thou
build... a vineyard shalt thou plant (Deut. 28:30); that is, all your activities shall be in the
reverse order of what they should be, so that you will not prosper in your ways.”**! And
so it is that this curse falls upon many Israelites without their actually having
transgressed. And what do they end up doing?— Alas the rabbis of yeshurun, remember

this and wake up!

§ 40. Among the various labors whose performance sustains a person, the labor of

working the land is at the top. The objective of our Torah is that the nation of Israel be
workers of the land, and distance themselves from all types of work which bring luxuries
and accountings which then result in all types of evils and laziness. And even more so
should we distance ourselves from all kinds of commerce. That kind of work is connected
with slyness and deception. Regarding anyone who either oppresses others or is content
to do so, either in public or in private, either unintentionally or with intent, each man
according to the deed as is known—our Sages said (BT Yebamot chapter 6). “The Lord
has delivered me into their hands against whom I am not able to stand... This refers to
one whose maintenance depends on his money.”?*? For it is truly the greatest evil for
one’s sustenance to depend on money what increases and decreases in worth on the basis
of the rising and falling of merchandise. Pertaining to this kind of activity our Sages said:

29203

“Man’s sustenance is as difficult as splitting the Sea of Reeds,”” which was a

supernatural occurrence. Thus a man whose work depends on money will not succeed

9 Actually “Laws of Ethics” 5:11. Mishneh Torah: The Book of Knowledge by Maimonides, trans. Moses
Hvamson, 54a.

202 BT Yebamot, 63b. Translation from Isidore Epstein et al., The Babvlonian Talmud: Yebamoth, online
edition: hitp://www.come-and-hear.com/yebamoth/vebamoth_63.html,

2% BT Pesahim 118a.
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according to the basic laws of nature; only by working the land can he be in accordance
with their words. And in Leviticus Rabbah chapter 22 they say: “A4 king that maketh
himself servant to the field (Eccl. 5:8). Even though he is a king and holds sway from one
end of the world to the other, he is a ‘Servant to the field’, if the earth yields produce he
can accomplish something, if the earth does not yield he is of no use whatever.
Accordingly: He that loveth silver shall not be satisfied with silver (Eccl. 5:9), that is to
say, he who loves money will not be satisfied with money: Nor he that loveth abundance
(hamon) with increase; this also is vanity (ib.), for he who is covetous (homeh) and
greedy (mehammeh) for money but has no land, what benefits has he? R. Ishmael son of
R. Tanhum and R. Hanin son of Rabbi said in the name of R. Jeremiah: It is written: And
all that handle the oar, the mariners... shall come down from their ships, they shall stand
upon the land (Ezek. 27:29). Now do we not know that they would stand upon the land?
Yes, but it implies that if a person’s ship sinks in the sea and he possesses a plot of
ground on land he will endure, but if he does not possess a plot of ground on land—well,

you can have no vanity greater than this.”***

—When our eyes witness day by day how
great and honored merchants collapse while the farm-laborer subsists though the wars in
our time make merchants rich but impoverish farm-laborers. Even so times will quickly
change and the sun of peace will shine, and the many rich will be humbled and the farm-
laborers will rise ever higher.

And in Midrash Yalkut chapter “Lech L’cha™® “Rabbi Yirmiah states: When

Abraham our father was walking in Aramaea and he saw the people eating, drinking and

4 Midrash Rabbah: Leviticus 3™ edition. trans. Judah J. Slotki eds. H. Freedman and Mautrice Simon.
(London, 1983), 276.

%05 While a version of this Midrash does appear in Yalkut Shimoni the version that Caro is citing is actually
from Genesis Rabbah chapter 39.
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behaving recklessly he said: ‘Let my portion not be with this land’ because they were
eating, drinking, and behaving recklessly. When he reached the Ladder of Tyre and saw
people engaging in weeding at the time of weeding and hoeing at the time of hoeing, he
said, ‘Oh that my portion might be in this land.” God said to him: 7o your seed I shall
give this land.” “This land”— the majority of commandments in the Torah were given in
connection to working the land. For example the laws of remission, jubilee, offering the
first fruits, the gathering of fallen produce, the corner of the field, and the like. Blessing
descends in the fulfillment of these commandments and the reward was stated: 7 will
grant you rains in their season’® so that our lives will be peaceful and secure, and that
we may serve God while sated, without worrying day to day about our corporeal
existence which would divert our eyes from the necessity of fulfilling all the other
commandments. Verily the wellbeing of man depends on the earth, and he trusts in God
to bring down from the heavens sustenance for his satisfaction, and he beseeches his land
all year round. For this reason our Torah warned us against taking profit on a loan to our
fetllow Jew. Such a practice will come to naught, because the farm-laborer cannot pay
exorbitant interest and on account of having to pay such interest he will become dispirited
and the interest will consume his fields and his land will be waste and these are old
matters. *). And thus in the time of the Talmud many of our ancestors, including many of
the talmudic sages, worked the land; we find that in the days of sowing and reaping the

scholars left their teachers and returned to their homes to do their work.

261 ev. 26:4
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* (See Michaclis on Mosaic Law, §38-44)*%

And now, on account of the changing times, the idea of working the land is
considered by many Israelites to be a terrible form of labor, even more terrible than
tannery and completely inappropriate for an urban man. Only savages learn such things—
to the point that they view such a person as a kind of deviant. And our Sages of blessed
memory said: “Qur rabbis teach: You shall gather in your new grain®®® what does
Scripture say? Because it is written: Lef not this Book of the Teaching cease from your
lips ** You might think the words must be understood literally. Rather the meaning of

You shall gather in your new grain is: treat people in a proper manner.

§ 41. A further obligation of a preacher is to preach on the topic of the proper conduct of

the household, and on proper behavior between men. Our Torah demands through the
fulfillment of commandments seeking the welfare of others, such as making a parapet for
your roof,*'® and raising the ass of our enemy,*!' and many others beyond count. And
therefore our Sages stated, regarding the many obligations enumerated in the Talmud and
Midrash, a great principle: “Right conduct comes before Torah.”*"

The rabbis in our time preach the opposite, that Torah (that is to say their Torah

which is casuistic study of Talmud—hot air and vain utterances) comes before right

" Regarding Johann David Michaelis see Meyer, The Origins of the Modern Jew, 17-18, 26, 39. See also,

The Jew in the Moderm World: A Documentary History, Paul Mendes-Flohr and Jehuda Reinharz eds..
(New York/ Oxford, 1980), 36-38.

2% Deut. 11:14

2 Josh. 1:8

29 Deut. 22:8

M Ex 23:5

312 A possible source for this statement is Yalkut Shimoni chapter “Bereshit”.
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conduct. If only there arose one of these days God-fearing men of true integrity who

would write enlightened moral literature in German and in the Holy Tongue like Shevet

musar,”'* and Reshit hochmah,*'* Menorat hamaor ***and others. But average people

simply do not know any of the laws of morality or right conduct.

§ 42. Now I will come to the greatest obligation that I wrote about above (§ 18.) and this

is the obligation for the rabbi to preach on the universal love of humanity (Toleranz,
Menschenliebe [= tolerance, love of humanity]) because man, from the day he issues
forth from his mother’s womb until the day he is buried, he is expected to be a member of
society and he requires assistance for someone, regardless of whom, regardiess of to
which nation or religion he may belong. Therefore reason obligates him to love all
people. Furthermore human nature—when it has not been corrupted by foolishness—
obligates him to have compassion for all humanity, which is the measure, dare it be said,
of godliness. And as God is compassionate, you are required to be compassionate to
everyone, as it is stated: Yow give openhandedly, feeding every creature to its heart's
content *'®

Thus our Torah demands love and mercy for all humanity, as stated especially in
the commandment with regard to the resident stranger. Our Torah shows no trace of
hatred to other nations, with the exception of the seven nations, who were not acting in
ways fit for society. And in Sifrei chapter “Ki Tetze”: “Do not abhor the Egyptians. Why

not? Because you were a stranger in their land. Rabbi Elazar ben Azariah said: ‘The

*'* By Elijah ben Benjamin Ha-levi, a 16” ~century Turkish rabbi.
=1 Either by Elijah de Vidas or Shem Tov ibn Falaquera, probably the latter.

13 By Isaac Aboab (14™ <century). See “Aboab, Isaac I" in Encyclopedia Judaica online.
216 psalm 145:16
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Egyptians did not accept Israel except out of self-interest and even they received a
reward. How much the more so is the reward for those who have the right intention in
these matters!”” 2'7 Our Torah states a great principle: The same ritual [Torah] and the
same rule [mishpat] shall apply to you and to the stranger who resides among you.
(Num. 15:16) And if our Torah made this a high value and the Holy One Blessed be He
made the non-Israelite and the Israelite equivalent, how much the more so when they live
in the same country.

Our Sages stated further in Avot:*'* “Which is the straight way that a man should
choose? That which is an honor to him and gets him honor from men.” And thus they
stated: “He in whom the spirit of mankind finds pleasure, in him the spirit of God finds
pleasure.” Thus any man who follows the commandments of the Torah, which hold
between humanity and God, but does not act appropriately with other people—including
Gentiles for they too are fit creatures in the eyes of God—"in him the spirit of God finds

no pleasure.”*'? (This is similar to the parable in § 10.) And in the chapter “He would

read”:?2° “A favorite teaching of Abaye was: ‘Man should always seek to increase peace
among all men, even the Gentile**' in the marketplace...”” And they said further: 222
“Despise no man.” And the author of Sefer haredim**’ added in a commentary: “neither

old or young, Gentile or Israelite.”

2V7 Sifrei Deuteronomy section 252.

2% M. Avot 2:1. Translation from The Mishnah. trans. Herbert Danby, (Oxford, 1933), 447.

*1% Caro is interpreting M. Avot 3:11. Translation from Danby, The Mishnah, 451.

=% BT Berachot 17a

~! These words appear in a larger font in the text for emphasis.

22 M. Avot 4:3. Translation from Danby, The Mishnah, 453,

*** By Rabbi Eleazar ben Moses Azikri. “Sefer Haredim (Venice, 1601), a spiritual and ascetic manuat
arranged according to the mitzvot in usage at the time and their division according to the limbs of the
body and according to time. This book had a wide circulation and was printed in over 27 editions. It
was also abridged, and a commentary was added to it.” See “Azikri, Eleazar ben Moses” in
Encvclopedia Judaica online.
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Therefore all the commandments between man and his fellow were equivalent in
the eyes of our Sages as they said: “Anyone who works in good faith with his fellow man
it s as if he fulfilled the entire Torah.”*** Therefore see, my brothers, the great matter that

our ancient Sages spoke, for happy are those who hear them. Shmuel said (BT Hullin

98)*%* explicitly: “It is forbidden to deceive another person, even a Gentile.” And he was
angry there with a butcher who sold a Gentile an unfit chicken even though the Gentile
does not observe the dietary laws. How much the more so and how much the more so is it
forbidden to deceive the Gentiles with malicious intent! And thus they ruled (Hoshen
mishpat paragraph 228) “It is forbidden to deceive a person in business...” (also
paragraph 231 there). And this is the language of the Rambam (“Laws of Theft” 7:8): “If
one measures or weighs incorrectly in dealing with an Israelite or a heathen, he
transgresses a negative commandment and must repay. It is similarly forbidden to
deceive a heathen about an account, and one must be scrupulous with him. For since
Scripture, even in a case where a heathen is subject to our rule, says: And he shall reckon
with his purchaser (Lev. 25:50), how much more does this apply to a heathen not subject
to our rule. (How much the more so a fellow citizen and even more so those Gentiles who
rule over us).**® This offense is included in the statement: For an abomination unto the
Lord thy God are all that do such things, even all that do unrighteously (Deut. 25:16)—

that is, in any manner.”**’And in Yalkut chapter “Tzav” at the end of paragraph 504:“A

teaching of the House of Eliezer: It happened that 2 man told him that he did an injustice

to a Gentile in measuring out dates that he sold him, and afterward used all the money to

24 Caro is paraphrasing Yalkut Shimoni chapter “Beshallach™ section 257.
2 Actually BT Hullin 94a.
*%¢ This parenthetical statement added by Caro reflects the political conditions of Jews at the time.

“27 The Code of Maimonides: Book Eleven, The Book of Torts; trans. Hyman Klein, (New Haven, 1954),
81.
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purchase oil and the jug cracked and the oil was spilled, he said, ‘Blessed is God who
shows no favor...’” And thus they said (in chapter “What is neshekh): “If thou lend
money to any of my people that is poor by thee: [this teaches, if the choice lies between]
my people and a heathen... "my people" has preference.”?*® This implies that it is a
commandment to loan also to the Gentile. And everything else written in this portion and
in countless other places in the Talmud and Midrash that demand the universal love of
humanity applies also to him.*?

This is how our Sages discussed the matter, and their rulings reflect this, But the
rabbis, they seek only their own well being and that of “their students, and the students of
their students, and all who busy themselves with the study of their Torah.”**° These are
the ones in their eyes who qualify as human beings for whom it is important to follow the
commandments and expound their meanings. And they strive to make their attire and
their customs distinct from the customs of the people among whom they live because of
the principle: “Do not walk in their ways.”**! Verily any person of reason, whose brain
has not rotted in the smoke of ornamental casuistry and its decrepit and shaky
foundations, can see that this commandment was intended only to apply in times when
the Gentiles were idol worshippers who engaged in all kinds of abominations including
sacrifices to Moloch, human sacrifices, stealing of souls and every kind of evil that

corrupts society. Our Torah warns us against these kinds of statutes encouraging us to

“* BT Baba Metzia 71a. Isidore Epstein et al., The Babvlonian Talmud: Tractate Baba Mezi’a, online
edition: http://www.come-and-hear.com/babamezia/babamezia_71.html.

% Caro is deriving a principle that is implicit in this passage but not its contextual meaning. The contextual
meaning is that in matters of usury a Jew should prioritize his fellow Jew over a Gentile. Thus while the
passage assumes that a Jew loans to Gentiles as well as Jews the talmudic passage is not focusing on the
commandment to loan to Gentiles rather the prioritization of Jew over Gentile. Caro reads the passage as he
does because of his desire to demonstrate the humanistic impulse in Judaism.

20 Caro paraphrases “Kaddish D’rabbanan” in a pejorative way to show the narrow self-interest of the
rabbis.

>! See BT Avodah Zarah 11a.
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unite our cause with all people who worship One God and who walk in righteousness and

pursue every virtue.

§ 43. I have already clarified above (§ 19.) the rabbi’s duty to preach that Israelites too

are required to serve in the nation’s army against enemies common to those who live side
by side. And thus we find in chronicles that our ancestors who lived in exile in foreign
lands and among Greek and Roman soldiers, served under Alexander the Macedonian,
and after him under the Ptolemaic kings . *) Not only did the rabbis of the Talmud not
forbid us from this, but we find the opposite, that they thought it honorable and
praiseworthy, as they state in Numbers Rabbah (chapter 7):2? “ Another incident is
related of a man who experienced regret at not having read the Scripture nor studied the
Mishnah. He was once standing in the Synagogue and when the reader reached the
sanctification of the Divine Name he raised his voice and cried: ‘Holy, holy, holy, is the
Lord of Hosts.’ They asked him: ‘What impelled you to raise your voice?’**) He said to
them: ‘I was never privileged either to read the Scripture or to study the Mishnah, and
now that I have the opportunity shall I not raise my voice so that my mind may be at
rest?’ In the course of that year and the second and the third [good fortune came to him].
The man went up from Babylon to Eretz Israel, was made chief of the emperor’s army,
and appointed head of all the castles in Eretz Israel. They also assigned him to a place
where he built a city and he settled there and was called coloni,***) [note: i.e. he was

accorded Roman citizenship, and freed from taxation.] he and his children and

32 Actually Numbers Rabbah 4:20. Midrash Rabbah: Numbers I, trans. Judah J. Slotki and H. Freedman
and Maurice Simon eds., (London, 1951), 120-121.
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grandchildren for all time... and so it says: For them that honor Me I will honor...(1 Sam.

2:30).7

*) Maccabees 10: 36-37, 13:20 and Josephus, Antiguities 12, 13, 14.

**) The simple meaning of this is that in their days they did not raise their voices

to the point of shouting in the sanctuary as we do in our time.

**%) The rabbi who authored Matanot kehunah®® did not understand this title
[coloni] and so was forced to explain it in different ways. ... see the text itself. Its
plain-sense meaning, which is both true and known to every reader of history, is that
the Romans built cities in the lands that they conquered and settied inhabitants of the
land there and also Romans, and exempted the people from taxes, and they called a
city so established a colony (Colonia)—See BT Avodah Zarah 10a. In Hebrew our
Sages referred to such a city as Morsa (BT Sukkah 45a) and in German
{Populanstadt). Furthermore this word proves that the pronunciation of the Sephardim

is more correct than ours.

Thus Israelites have always placed great value on enlisting in the army alongside
Gentiles to fight wars of the land until the Emperor Honorius came along (395 CE) and
decreed that Jews could no longer enlist in the fighting army *}—and we find in all other

lands that even after this there were truth-loving and God-fearing people among the

3 Issachar Berman ben Naphtali Ha-Kohen, 16® century commentary on the Midrash. See. “Issachar
Berman ben Naphtali Ha-Kohen™ in Encvclopedia Judaica online.
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soldiers like Don Shiomo ibn Yihya who was the general of the king of Portugal (1190
CE)**) and many others like him. And also in our time many Israelites join the army, and
the great rabbis who were gathered for the Sanhedrin in Paris and the consistory in

Westpahlia expounded this obligation ***)»*

* Codex Theodosianus L. 32.

** Basnage, Histoire des Juifs 3.B Chapter 8 & 21.

*** Sulamith 1, (vol. 1:2:1, p.11), also in Ha-Meassef of the year 5569 [1808] and in

the responsa collection, Divre iggeret mentioned earlier.

But the average rabbis, how they act! It is not enough that they refrain from
preaching on this obligation which is incumbent upon every Israelite, each man in
relation to the state in which he lives, but they also do everything they can to undermine
the state’s intention in this matter—because they consider it in opposition to their
religion. Their thinking on this matter is a result of their impoverished minds. They argue
from the perspective that Israel does not possess its own land on account of the forced
expulsions and dispersions that they have endured, and on account of the hatred in their
hearts against those who have oppressed them by not giving them a place to breathe

freely. And also because kingdoms that ruled over us in earlier times out of hatred did not

23 Question six of the twelve guestions posed by Napolcon to Parisian Sanhedrin asked: “Do Jews bom in

France. and treated by the laws as French citizens. consider France their country? Are they bound to defend
it? Arc they bound to obey the laws and to conform to the dispositions of the civil code?” In this passage of
“Techunat harabbanim™ Caro is most likely thinking of the portion of the Sanhedrin’s response that states.
“they [The Jews of France] consider as equally sacred and honourable |sic| the bounden duty of defending
their country.” Sec Mendes-Flohr and Reinharz, The Jew in the Modern World. 116-121.
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want to list our names among those who defended the land (as will be discussed later) for
in reality, in the moment that the nations accept the Jews as soldiers in their armies, these
soldiers performed heroic deeds. All these facts are unknown to the rabbi, and he does
not want to know them, he prefers to fantasize and say that there is a prohibition in the
matter. And as a result Israel is scorned and disgraced because the Gentiles contend:
‘This people consumes the best of this land and dwells among us without helping to keep
out our enemies, surely fear must rule their hearts.’ It is well known how many decrees

against the whole community have come forth on this account.

§ 44. The rabbi’s preaching should be full of love, compassion, and grace to reach the

heart of the sinner; his words should extend compassion to the wicked. Just as Beruriyah
said:®** “Let sin be removed from the earth. That is to say: sin” [not sinners]. And they
stated: “The sinners of Israel are received in repentance because God’s chamber is open
to all who transgress.” It is proper to receive the sinner with a kind disposition and
sincere words and help bring him back to righteousness. The preacher can act like a
physician healing an illness that fends him off with all its strength, but he will desist from
his treatment because he has afflicted the person, who is as one struck by blindness in his
diseased body. And these are the words of the Alsheich in his chapter on “Kedoshim™**®:
“You shall not hate your kinsman in your heart (Lev. 19:17) if he is your kinsman but if

he does not behave like your kinsman, rebuke your fellow (Ibid.) because he remains your

fellow [Israelite].”

5 BT Berachot 10a. Berurivah reads Psalm 104:35 not in the customary way: “Let sinners be removed
from the earth” but rather “Let sin...”
6 Rabbi Moshe ben Chayim Alsheich, Torat Moshe, 16™ century. I cannot verify this citation.
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But the teachers in our time froth and foam and embitter every man who is evil in
their eyes, even though he may be good in the eyes of heaven. They do not pay heed to
what our Sages of blessed memory say (Chapter “Portion™) regarding the passage: Shal/
it be according to thy mind? (Job 34:33)*" Their words are built on a foundation of truth
because words contained in the heart are judged by God, and man has no part in it, except
to speak tenderly to the sinner. It is as our sage the Moses Mendelssohn®® elaborated
tastefully and sensibly on this issue in his book entitled Jerusalem. His reasoning is that
God has granted reason to every person, and no two people are fully identical in their
characteristics, place of residence, or temperament. For the sake of further clarifying
these ideas, which comprise a great human truth, I will translate for you, my dear reader,

words of a scholar who seeks truth and the benefit of mankind *). These are his words:

* Campe in his book Theophron.*

“Man sees with his eyes—that is to say he judges based on his thoughts, and he acts
based on his judgments, but his thoughts and his judgments and all his actions are not
contingent upon his will expressed in freedom of choice, rather upon his circumstances
and his social status that have been with him from the time of his birth until the present
moment. In the treasury of his soul are found these ideas and not others. Where do I get
these from?— Have I not gathered them from the day of my birth on the basis of my

unique circumstances and social conditions, because I have not ever seen different

=7 See BT Sanhedrin 104b.

*® Cited as Harambeman [Moses ben Menachem).

9 Joachim Heinrich Campe, an important Prussian pedagogue, was, for a time, director of the
Philanthropin school in Dessau. He had influential contact with Moses Mendelssohn and other Haskalah
figures read his works. Theophron appeared in 1783. See Meyer, The Origins of the Modern Jew, 42, 128.

144




images, and I have not thought different thoughts aside from these all the days of my life.

And had the land of my birth been either Tahiti or Greenland, then certainly my thoughts

would be different than what they are now, and if I had been born blind or deaf then the

thoughts and conceptions that I have today would be different than what they currently
are. On the basis of this there are three necessary conditions for human behavior:

1) If there is truth in this idea, that our thoughts depend on our social conditions and
circumstances which have been with us from the day of our birth—then the scholarly
mind will take this idea further—in all eternity there never was and never can be two
people who are identical in their social conditions in every respect *) then the
following is also clear: there have never been or can ever be two people who are
identical in their thoughts. Thus it is a great foolishness to seek equivalence among
the thoughts of children born of women, regardless of the topic—foolishness! How
could one require this, to place in your mind what is foreign to you and beyond your
own capacity for thought, as if to say: think like me! Imagine foreigners who have
never seen flowing water, having only thought of snow and ice, and therefore think
that rain is a solid, or inhabitants of a dark land—what can they say?—Have you not
seen another image, which from a variety of different perspectives looks like different
images?—Go out to a field at the time that the shadows descend, look from afar at
the trees of the forest, or from an ivory tower—Ilook and learn from them that all our
visual conceptions conform to these images; and only from the place that we stand
and observe (Gesichtspunkt [=angle of vision]) and our abundance or lack of strength
to establish the necessity of what we see, whether it is a high and steep mountain or a

little hill, if it is the light of the sun or of the moon—and since it is impossible for
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2)

another to stand with vou together upon the place that your stand, and see through
your eyes, and be in your social conditions, thus too it is impossible for another to see
that one reality, or feel like you do. It is foolishness and the first lesson is learning the
ways of the soul before you judge and require from human society that which is

impossible.

* See The Guide of the Perplexed, 11:40.

If conceptions depend only on time, place, and situation of the one who conceives
them, and also feelings and sensations that dominate us, then it is great foolishness to
require that all people come to the same conclusion on the basis of one conception—
for who would believe in what they hear from us (if daily experience and reality did
not testify to this). There have been people (and there are!) who sought (and will
seek!) in even greater foolishness, from others that they say “amen” to all of their
words, and declare everything that they say to be truth, and declare false everything
that they declare false. Hah, what excessive stupidity! Indeed these people expect that
their words will achieve this perversion. They say: “See through our eyes, think with
our thoughts, hear with our ears in this matter, just as we see, think, and hear it.”
Deceive yourselves, destroy your individuality, remove your feelings and thoughts
from your hearts and souls. Better to accept in their place, one time, the feelings and

thoughts that I was given from the day of my birth until now by my circumstances
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and my social condition. One more time 1 declare: It is great foolishness (and mostly
evil) for a person to know the stupidity of this request and request it regardlesst!!—%
3) If man, even though he is able to determine his actions (sometimes or generally?-)
in opposition to his judgment and his knowledge, or the special qualities of his soul,
and no external powers can compel him to act against it, then this is an eternal truth:
since most of our actions depend on our social conditions and circumstances that have
been present from the beginning, and our circumstances in the present moment. If so,
then it appears that our actions, even those that are born out of choice, do not depend
entirely on man to punish him or reward him for his every deed, as many think. If
people could change or transform their unique mental characteristics, their bodies,
their status and their personal histories, then they could switch albng with them also
their thoughts, their virtues, and their actions. David could be Ahab and Ahab David,
Socrates could be Nero and Nero Socrates.—But this notion does not hold or prevent
the judges from imposing their judgments on a person or setting limits on a person’s
actions by virtue of their decrees and laws, and to punish those who transgress
because such rules are fitting and necessary for the human condition and there are
reasons that underlie all human action; but for us, who do not have the power of legal
judgment put in our hands, are meant to maintain our ways, without becoming
haughty over our brethren on account of our alleged greater righteousness, only to
gird ourselves with a just humility, without condemning the evils of our neighbor
excessively; we, I say, who do not make rules or render judgment can only speak

softly words of morality and intelligence to listening ears, proper and fitting for our

2% Caro envisions Campe as rebuking the rabbis that Caro rebukes for imposing their thoughts on other
people.
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souls, when we see sinners. Were we in their place, or they in ours, then perhaps our

deeds would be like theirs and their deeds like ours.” These are the words of this sage.

§ 45. On the topic of the rabbis obligation to his students I wrote above that he is

obligated to study with them not only Torah but the other sciences just as we find in the
example of our Sages who taught all the sciences to their students, as they said: “Hillel

the Elder had eighty students...”?*! And likewise we find (BT Shabbat 82a) that: “Rav

Hisda studied external matters with his students.” There are many other examples—but
the rabbis in our time, they do not teach any science to their students because they
themselves lack the capability and are far from understanding. And I am already sick of

repeating that which I have elaborated upon above.

§ 46. The judge needs to understand the content of a matter that comes before him. The

most wicked thing about our rabbis is that most of them do not know and cannot
understand the content of a matter that they are supposed to judge, whether in matters of
commerce or arithmetic, or any of the other disciplines that he requires, and in spite of
this not only do they still sit in judgment but they can coerce the litigants to accept a
ruling against the precedent of the laws pertaining to the Sanhedrin. In “Laws of Judges”
(4:14, the Rambam) these are his words: “But outside Palestine the authorization”—

granted to the judge from a court within Palestine—“does not confer upon him the right

1 Avot d'rabbi Natan Chapter 14. Hillel’s students are subdivided into categories based on their potential
to be Torah scholars. Some are not fit for scholarship.
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to compel litigants (to submit their cases to him).”**? It need not even be said that this
applies to our rabbis who are not ordained, since ordination has long been obsolete, and
had the government not abolished the ban, they would still try to coerce the acceptance of
corporal punishment out of sheer whim. They fantasize about all kinds of things for
which they do not have the authority, as our Sages said (BT Ketubot):**’ “The

Tannaim bring destruction upon the world. How can it occur to you to say that they bring
destruction upon the world! Ravina said:** Because they decide points of law from their
teachings...” These are the words of the Rambam (“Laws of Judges” 2:7):**° “A judge
who is arrogant in decision, who hastens to give judgment before weighing it carefully in
his mind... is foolish, wicked, and haughty.”*** And especially now that the laws of
ordination no longer apply (“Laws of Judges™ 4:4) and we are not obligated outside of the
land of Israel to appoint judges at all (Rambam “Laws of Judges” chapter | and Ramban

in his commentary to parashat Shoftim).**’

§ 47. Should a person ask upon seeing ail that 1 have written: how did we Israelites reach

the present moment, to have sunk to such depths of ignorance? How did we fall so far? 1
will answer him with this explanation.
The reason for all this contempt, muddling, confusion, and quarrel among us is all

the expulsions, persecutions, decrees, and massacres that befell us in earlier times,

* The Code of Maimonides: Book Fourtcen, The Book of Judges: trans. Abraham Hershman, (New
Haven, 1949), 16.

** Actually BT Sotah 22a. Isidore Epstein ¢t al.. The Babylonian Talmud: Tractate Sotah online cdition:
http://www.come-and-hear.com/sotah/sotah_22.himl.

= Caro cites not Ravina but Rava.

*** Actually Mishnech Torah, “Laws of Sanhedrin™ 20:7

%% The Code of Maimonides: Book Eleven, The Book of Torts: trans. Hyman Klein, (New Haven. 1954).
62.

**" Ramban's commentary to Deuteronomy 16:18.
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specifically the Dark Ages in various lands, aside from Rome during its tranquil period
wherein there sat civil judges and we too were treated as inhabitants of the Empire. Then
from the time of the birth of the Christian sect, and its ubiquitous rule, there arose foolish
priests who did not know their left hand from their right nor the ways of their vocation,
and did not follow in the footsteps of their own legislator [Jesus] to apply his teaching,
but rather loved bribes and strove for glory and to gain the wealth of all those who did not
belong to their own sect. And in particular they rose up against us, a bedraggled and
decrepit people because of the hatred in their hearts, which they described as religious
vengeance—even though their religion, according to its own progenitor, commands only
love and not hatred, because it was built on the foundations of our Torah, whose first rule
is love—but nonetheless these fools arose and made our lives exceedingly bitter, for there
are people whose temperament is wicked, whose Zodiac sign is Mars**® and crave only
evil, and only blood and enmity can satisfy them. There are others who were after the
Jews’ money since the Jews knew through various stratagems and the many expulsions,
the ways of business better than they did, and that they would not sit lazily at home with
empty hands and seek only pleasures. Rather they toiled in commerce, and traveled far,
and amassed property, and therefore the nations became envious and sought their wealth.
There were also some who envied them on account of their intelligence and knowledge,
for it is the nature of the fool to hate the sage, for when Europe was populated primarily
by boors, until eventually only the circumcised ones (the Jews and the Muslims)
possessed a store of knowledge. For this they raised charges against them and sought

their annihilation. Who can call to mind all the stupid attacks and accusations that our

%% See BT Shabbat 154a; “He wio is born under Mars will be a shedder of blood. R. Ashi observed: Either
a surgeon, a thief, a slaughterer, or a circumciser.” Isidore Epstein et al., The Babylonian Talmud: Tractate
Shabbath, online edition: hitp://www.come-and-hear.com/shabbath/shabbath_156.htmi,
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ancestors endured without losing their balance? Who can know them without his hair
standing on edge! Any trouble or evil that occurred in the world as a result of the course
of events, whether to the king or to the nation: the Jews were considered the cause. When
there would be a plague in the land, *) a drought, plant disease, every plague and
affliction— the Jews, in their opinion, had a hand in it. They said that the Jews had put a
toxic drug in the wells and similar libels—and Jews were slaughtered. If soldiers fled
from their enemies out of fear, they said it was because Jewish soldiers had acted as
spies. So they accused and then fell upon them and killed many of them. At a moment of
need because there was no more money with which to run the state in the king’s treasury
or to carry on a war, they forced the Jews to give them their money that they had toiled
for and accumulated by the sweat of their brows. And then when the king could not pay

back his debt to the Jews or did not want to repay it, or the interest on it—expulsion!—

* Best known is the great plague that affected virtually every stafe in Europe in
1348 and the Christians claimed that the Jews were the cause, and many fell upon
them on account of the words of their priests who thought it was a good occasion for
revenge, in Germany, France and Italy and the rest of the states, and they killed them,

burned them and expelled them.

In addition to all this they imposed many cruel decrees, such as the decrees against
observing the Sabbath, against circumcising the flesh of the foreskin, and against
studying Torah; anyone who transgressed an edict would be burned and killed—the worst

of all was the collective culpability (Solidarium) so that through this association, in their
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eyes all Israel was like a single judicial person. They enacted many decrees specifying
that if one Jew sinned (whether in truth or by accident) their fury was unleashed against
the whole community—the civil courts were not allowed to judge Jews, if a Christian
priest did not sit on the court—after this under the reign of the German Kaisers, the Jews
were called servants of the government (Kammerknechte [=serfs of the chamber]) and the
Kaiser had the power to make things worse or better for them, and to do with them as he
willed. For example, King Wenceslas IV issued an edict stating that all his non-Jewish
subjects were exempt from paying off their debts to the Jews, not principal and not
interest. Henry 111, King of England, sold the Jews in his state to his brother Richard for
5000 marks in the year 1255, and so on. After that the wicked priests raised a new charge
against us in stating that all Jews absolutely require the blood of Christian children for
Passover, as a remembrance of the Passover sacrifice. I do not know which is greater—
the stupidity or the wickedness of these people! And the faithful crowd believed every
word that came out of these priests’ mouths. And they waited for the day of vengeance
and then fell upon the Jews, and murdered them time and again, as is known from
chronicles. I simply cannot record all the catastrophes and troubles that have befallen us,
it would be impossible to include everything. Finally we find that they accused the Jews
of France that they were the cause of the insanity of their king, Charles IV, and a decree
was issued to expel them from the land.

In light of this how would it have been possible for the Jew to love his enemies
deeply, the enemies of his soul who thought of every contrivance day after day to
annihilate him from the earth!—The Jew feared every day the deadly anger of his

oppressor, and at night in his bed he sighed and said, ‘who knows whether the moming
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will bring a new decree set out to cause us harm’; in a place of fear it is impossible for the
flower of love to blossom—therefore, in truth, it is no surprise that so many Israelites
hate those who hate them, even though we children of Israel by our nature and our Torah
are merciful persons, the descendants of merciful persons with regard to all human
beings. *). We are grateful to Him who is compassionate to all people, that the constant
troubles have passed completely, and in their place have come days of tranquility, and the
Gentile too has opened his eyes, and purified his heart, to see and to understand that the
Israelite too is a human being like him and that it is incumbent upon him to love him and
consider him like a brother; and also the Israelite who walks among the Gentiles and sees
that they seek our well-being, then will love the Gentile without stressing the difference

in their beliefs, and he will draw near to him in every possible way.

* In these difficult days words were repeatedly spoken that are alien to us today but
which are contained in the Talmud and other books. For example we alone are called
human, “wronging a Gentile is permitted...” or “it is forbidden to walk with a
Gentile...”—and at the time they were justified. But, now that the Dark Ages have

passed, it is appropriate to expunge such views from the heart of yeshurun.

Also for this reason it was not possible for an Israelite to hold certain jobs, study
certain subjects, or perform certain deeds, because the Gentiles did not permit the Jews to
enter certain professions that they held. And those occupations that the Gentile permitted
to the Jews, many Jews feared going to Gentiles homes to learn from them, out of a fear

of punishment and danger. Also they were put off by the measure of the Gentiles’ sins.
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And regarding the occupations that the Jews were skilled at, they sometimes would not
have the ability to carry them out on account of the expulsions and persecutions. For
today in one state a certain profession is permitted for the Jews but it is not permitted in
another. Because of such conditions many professions perished among the Jews.—
Another reason for the abandonment of various professions among us is the excess of
taxes placed upon us day by day. On account of these and on account of the expulsions,
our ancestors were forced to engage only in trade, which was contemptible in the eyes of
the Gentiles *) but through which a man could have all his wealth at hand to flee or run
away in a time of trouble, or to bribe his enemies, or to pay the heavy taxes—also for this
reason they permitted them to occasionally charge a Gentle interest, which was forbidden

by law, because they considered it akin to sucking their blood, and it warranted the whip.

* Montesquieu, L esprit des lois, Book 21. Cap. 20

As a result of all this our honor was diminished and our wisdom perished (see The

Guide of the Perplexed, I:31, 33, and especially 38) since for what purpose should they

learn the various humanities and sciences if all the different forms of civil service were

forbidden to them.—And how can an oppressed person study the sciences which can only

***French writer and political philosopher (1689-1755) who argued for the value of tolerance.
“Montesquieu, Charles Louis De Secondat, Baron De La Brede Et De” in Encvclopedia Judaica online.
Caro refers his reader to a passage from chapter 21. section 20 of the book which contains inter alia the
following passages which relate directly to Caro’s discussion:

“Commerce was transferred to a nation covered with infamy, and soon ranked with the most
shameful usury... and with all the dishonest means of acquiring wealth.

“The Jews, enriched by their exactions, were pillaged by the tyranny of princes...

“The Jews invented letters of exchange; commerce, by this method, became capable of eluding
violence, and of maintaining everywhere its ground; the richest merchant having none but invisible effects,
which he could convey imperceptibly wherever he pleased.” See, Baron De Montesquieu. The Spirit of the
Laws, trans, Thomas Nugent, (New York, 1949), 364-365.
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be studied by a person with a happy spirit! It reached the point that in matters that were
permitted to our ancestors to partake in, like the study of medicine, there were found
among us physicians of great renown and fame **). Thus the Israelites restricted
themselves to those corners of the cities where they were allowed a bit of tranquility and
they focused their energies inward and added commandment upon commandment,
division upon division, to distinguish themselves from the people of the land, for the
oppressed soul finds strength in its citadel; and like one who falls into the water grasps on
to something to save himself, the oppressed person holds onto vanities all day saying:

*This will save me!’—

** Among the famous are the rabbi, truly of all the exile, Rambam, physician to the
King of Egypt, Saladin; Rabbi Judah Alpakar, The Ramban (responsa of the Rashba
#120); Don Meir who translated the Book of Ethics of Aristotle and was the physician

to the King of Castille; David Hatapuhi,:"50

the author of Tzemah David (mentioned
earlier); Orobio de Castro; and in addition to them many others, and in more recent
time the physician and sage Rabbi Jonah Jeitteles, Marcus Herz, Marcus Eliezer

Bloch, and others like them who became very famous not only for the study of

medicine but other sciences as well.

But now we joyously lift up our eyes to God who frees the captives, our souls sail on
a tranquil sea, and our spirits fly to the heights of humanity; now we too enjoy the good

of man and rejoice in the fellowship of humanity. And while it is true that even in these

50 Apparently another name for David Gans.
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times of enlightenment there are still many Gentiles who hope to see us suffer and would
be happy to see us die out; and while there are still many contemptuous people who abase
us and write books that degrade the glory of Israel!—In spite of all this my brother, do
not despair, there are more people today than in the past who are with us, who recognize
that we too are human beings like them, and there are many people who have true love
for Israel. For throughout most of Europe the times of great oppression have passed,
righteous kings in every state have lifted the old yoke of subordination and have given us
respite. These kings will set their eyes on our wellbeing and protect us from any evil that
arises to destroy us. Therefore it behooves us too to improve ourselves in whatever ways
possible and to draw nearer to them through all forms of attachment so that we may live
out the rest of our days peacefully on the land, aware of the goodness of God, and
fulfilling His commandments. And if the rabbis of our time would only be willing to
consider all this, then virtually all envy and hatred between Jews and Gentiles would
cease, and we would become a wise and discerning people of whom the Gentiles say: “O

House of Jacob! Come, let us walk By the light of the Lord!"*'—

CHAPTER 5—RESOLVING THE QUESTION: WHAT SHOULD WE DO?

252

§ 47. Behold God is peering through the lattice™* of the Torah and wisdom. Let us go

forth against those who denigrate knowledge. Let us say to our souls: ‘be strong, do not
fear.” This is what we should do first: in every state an assembly of sages and learned

men should join together as one and come before their king and beseech him saying: ‘We

2ls. 2:5
252 Song of Songs 2:9
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are your servants, like all the other peoples of your land, we too contribute to society
through the blessings of our hands, and from our labors and our granaries we shall
contribute to the storehouses of the monarchy; we are honest and loyal. Let us be,
regarding this matter, like all the other inhabitants of your land, namely:

To establish for ourselves a council of sages and learned men. men who are
known as masters of the religion ot Moses and Israel and who also love righteousness,
who would oversee all religious matters and who would be in charge of fixing and
abolishing in Israel. They would also have the power to appoint wise rabbis for every
community and ensure that the community of Israel not be like a flock without a
shepherd wherein every man pursues the cravings of his heart. This would expedite the
removal of certain imbecilic prohibitions and allow us, the people of Israel, to be like all
the other nations in your land—beneficial to society and the monarchy through our
talents and knowledge.”

And if this were granted to us, an association of sages to supervise the affairs of
the community, this would enable to rabbi to become what he is supposed to be in
accordance with the words of the prophet: Proper rulings were in his mouth, and nothing
perverse was on his lips; he served Me with complete loyalty and held the many back
from iniquity. For the lips of a priest guard knowledge, and men seek rulings from his

mouth, for he is a messenger of the Lord of Hosts (Malachy 2:6-7) —

§ 48. This is what should happen next, since in almost all lands we have the freedom to

choose any kind of labor or course of study, each man according to his characteristics and

talents, like every citizen of the land. Why do we hurt ourselves and not show concern for
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the wellbeing of our children. Why do we do nothing to make them good and productive
people for their own sake and society! Why do all of us become either rabbis or
merchants! (On account of our many sins, a middle ground is hardly ever found at present
between these two extremes.) Why do we rest indolently and not worry for the wellbeing
of our sons, and remain despised among the nations (as if the Jews had horns on their
heads and the hearts of rabbits). If the diseased eye of the rabbis cannot see what should
be done, why do we not act for the benefit of our children? They are our sons, my
Israelite brothers! They are our sons, not the sons of the rabbis who do not care for them
at all. It is our duty to improve their education, lest our sons curse their fathers who
brought them into an embittered life full of suffering. Afterward their grievances will be
against us, not the rabbis. So why therefore, my brothers are you waiting for the rabbis?
Go, each of you, and demand of the mass of the House of Israel (God protect them) to
listen to the wise men in their town. Go my brothers! We must rally for the sake of our
people, and for the sake of God’s people, this weakened flock which has no leader

besides us to do this thing.

§ 49. And in each and every city where the sages gain a stronghold, they should establish

two connected sister societies which will generally be referred to as:

“The Society for the Education of Youths”

Which will be divided into two sections, the first will be called:
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“The House for the Service of God”
And the second:

“The House for the Service of Humanity”

The first will oversee the instruction of the youth fit for Torah and science and
will teach him a variety of disciplines; the qualified youth will be prepared for any kind
of study he desires: one can be a Torah scholar, another an engineer, another an
astronomer, and another still a doctor—And the second oversees the youths who are not
capable of studying science (the majority) and they shall instruct them in the skills of a

labor fit for their temperament, physical stature, and character traits.

§ 50. And should you ask, my brother, from where will we take the necessary funds to

establish schools like these?—I will answer you saying:

a) Every father in Israel, even if he is poor, is currently paying the fees of the
Talmud Torah instructor. These fees will go for the establishment of this new
school.

b) In every city the assembly will take moneys found in the treasury of the Talmud

Torah and other study houses for this education *).
* 1 have already explained above (§ 37.) the failure of the institution of the
Talmud Torah as it is conducted among us. If it was appropriate in earlier
times it has now become an obstacle. And the failure of traditional study

houses is also well-known. The expenses are great and the usefulness

minimal, being of value only to those who have no room to study in their
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homes or for the man who says, “Better to sit in the study house than to be
with a ‘contentious wife’ and ‘a house full of feasting with strife.””3
¢) They will abolish assistance to pilgrims and transients who travel from one city to
another and each city will be responsible for supporting only its own poor. Thus
the surplus that remains in the fund of the charity collectors will be taken for the
purpose of this great charity **).
** Many people come and go from city to city either because of the poor
quality of their education or because of an expulsion that has fallen upon
them catching many unprepared. So one person goes and becomes a
primary teacher, another becomes a rabbi or a cantor and scribe, another
becomes a ‘rebbe’, and another a kosher slaughterer. The result is an
abundance of people who become lazy and unproductive. See how many
healthy and capable people, who have the strength to be workers, to cut
trees and draw water, have become indolent and dependent on public
welfare because they know that Israelites are compassionate. Well this is
truly vain compassion!—
d) Each community of Israel will decrease the number of civil servants attending to
various institutions, synagogues, and study houses. Who is not astounded to see

that in every city there are so many people involved in this: one knocks on doors

**%), another brings water to the washstand, another calls out the purchasing of

53 Caro is referencing Prov. 21:9 and 17:1. 21:9: Dwelling in the corner of a roof is better than a
conlentious wife in a spacious house; 17:1: Better a dry crust with peace than a house full of feasting with
strife. Clearly he is ridiculing the institution of the study house.
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honors, another prays on the intermediate days of a festival, yet another on
Shabbat, and another on the festival itself, another reads Torah from the pulpit,
another announces who is called up to the Torah, and lots more like them—Could
not all these small tasks be performed by a single person? These little reductions
would still allow for their sustenance without depleting the resources of the
community quite so much. Also in this category belong the reductions in the
number of young men who serve the rabbi or the judge in the city. I know that
there are cities whose inhabitants are poor, but nonetheless, either on account of
shame or to gain honor, or out of fear of the rabbi, they will use what remains in
the treasury to feed the belly of a youth who in only a few short days will be like
the rest of the mass of Israel—a merchant!
*** And on Shabbat he yells in the streets. This, as is known, is a custom
from earlier times, and it should be discontinued everywhere that it is still
practiced just as it has, in fact, been discontinued in the big cities because
Jews now live on the same streets as Gentiles. Furthermore prayer times
are now set at certain hours.
Every Israelite, even if he does not have children, will give with a willing heart to
the establishment of this school.
It seems desirable to decrease taxes that place a heavy yoke upon the necks of
Israelites, which are there because of the lay leaders of each city, whether they
have a love of dishonest profit, or are simply ignorant of the right form of
leadership and organization for the community, and place a heavy burden on the

people. They simply do what they please.
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g) When all this comes to be, the Israelites will go before their king and beseech him
saying: ‘We are your servants like all the other peoples of your land, so why do
we face discrimination with regard to the wellbeing of our children, your
children?— In our hands are our best, our blessing from God. Now, won’t you too
show kindness to us! And the king in his seeing that this is just, will certainly not
withhold his compassion from us, and it will go well with us and our children, and
through us the words of the prophet (Is. 29:22-24, 54:13) will be fulfilled: No
more shall Jacob be shamed, no longer his face grow pale. For when he - that is,
his children — behold what My hands have wrought in his midst, they will hallow
My name.— And the confused shall acquire insight and grumblers accept
instruction. And all your children shall be disciples of the Lord, and great shall be

the happiness of your children.
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EPILOGUE

Given that a large part of this rabbinic thesis involved translating from Hebrew [
decided to spend the summer in Jerusalem so that I would be immersed in the language.
While there I experienced a coincidence that I am pretty sure went unnoticed by the rest

of the country. On July 3™ I turned to the back-page of the newspaper Sha’ar to read the

commentary on the weekly Torah portion, which happened to be parashat Pinchas.! After
a brief overview of the parasha the author stated his topic: “The appointment of Joshua
Bin-Nun to lead (Num. 27:15-23)” and then: “We will learn how the Torah views the role
of the leader and also what characteristics [= “techunot”] the Torah requires of him.”
According to the column there are three such “techunot™: 1) the ability to listen; 2) the
leader must be consistent and command authority; 3) the leader must serve as a personal
example to others.” 1, and (I am pretty sure) only I, immediately thought of David Caro.
As I reflected on the connection between this contemporary discussion of “techunot” and
Caro’s “Techunat harabbanim” I realized that the commonality is based not only on the
shared vocabulary and the common feature of the enumeration of the leader’s duties, but
also on a shared textual tradition regarding the figuse of Joshua.

As I sat reading the Sha’ar column I was struck by the fact that a 19" -century
Polish maskil and a 21" century Israeli journalist were both discussing the same midrash
about Joshua. In addition to the scriptural basis for the discussion of Joshua both Caro

and Sha’ar cite a midrashic tradition that Joshua was an attentive and thoughtful leader

! Sha’ar, July 3, 2007, p. 15.
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capable of meeting the needs of all his fellow Israelites. Two voices, separate in every
way, answer a common question based on a shared textual tradition but with different

answers. Caro is concerned exclusively with the rabbi as leader, in Sha’ar the discussion

is of leadership in a primarily secular context—political, social, and military.’

This coincidence, clearly orchestrated for my benefit, made me pause and
consider the question of David Caro’s influence. What, if anything, is his legacy? I took
as my starting point the fact that, while Caro was becoming an increasingly significant
figure in my life (we were spending quite a bit of time together), all my research suggests
that in the 188 years since the publication of Berit emet, “Techunat harabbanim” has had
little or no direct influence on anything or anybody. Unlike Sifre to Numbers and Rashi,
“Techunat harabbanim™ has not been incorporated into the shared textual tradition of

Jews everywhere. The author of Sha’ar clearly does not know Caro.

None of the early figures who came to typify the modern rabbinate, such as
Abraham Geiger, who we might think would have derived some inspiration or sense of
legitimacy from a work like “Techunat harabbanim” ever mention Caro. A candid
assessment of Caro’s influence is that Caro is in no direct way responsible for any of the
changes that the rabbinate underwent in modern Europe. What we can say about Caro is
that, while he wrote in a context of upheaval and unprecedented change for European
Jewry and saw himself as engaged in the reform and rehabilitation of Judaism, he is more

a reflection of change than he is an agent. Poised between the end of the German

* In § 9 under the heading of “The First Obligation” [10 serve as a model for the people) Caro cites Siffe to
Numbers section 140. The Sha’ar column cites the same tradition in the name of Rashi on Num. 27:18. For
Caro, Joshua is proof that “derech eretz” is on equal footing with Torah. The Sha’ar column states that
“The leader needs to be aitentive and sensitive to every person in his community: the new immigrant and
the long-time citizen, young and elderly, rich and poor.”

? Around the same time that the Sha’ar column appeared Shimon Peres was clected President of Israel in an
overwhelming victory.
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Haskalah and the beginning of the Haskalah in Galicia and Russia, he is the student of
many but the teacher of few. He is a liminal figure both chronologically and
geographically, whose writing reflects the processes at play in his lifetime. To a student
of Jewish history Caro is a voice that evokes a particular historical moment. He is of
interest not only because of his diagnosis and prescription for the rabbinate, but because
of the fact that Caro too is engaged in historiography: tracing the roots of Jewish
communal leadership to the earliest period of Jewish history and also conveying
something of the history of the Jews tn Europe. Even as Caro looks forward to a new
paradigm of rabbi he looks backward to a past which he venerates and idealizes. The
result is an alt-neu rabbi.

I would be remiss to not devote some attention to the people who did read David
Caro and take him seriously. The first such figure is Judah Leib Mieses. Mieses’ relation
to “Techunat harabbanim” is a complex one. He reprints the text but also rewrites it.
Mieses’ version of “Techunat harabbanim” is at least 1/3" longer than Caro’s and has
extensive footnotes. There are times when Mieses, certainly a better stylist than Caro,
clarifies Caro’s thoughts, but also times when he deletes without leaving any trace of the
original text. The relationship between Caro and Mieses is an area for further research. In
the context of this rabbinic thesis Mieses’ text functioned primarily as a translation tool.
Significantly it is Mieses’ version and not Caro’s that is reprinted in Lemberg in 1879.
This later publication date also implies at least some ongoing interest in “Techunat
harabbanim”. More could be done to research the production of this later edition.

Part of what drew me to “Techunat harabbanim” is the content. As an erev rav |

have had a number of occasions to reflect on my developing rabbinic identity in the
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broader context of the current moment in American liberal Jewry and also the institution
of the rabbinate as I experienced it as a child and young adult. Given the challenge of
achieving a bird’s eye view of the present moment, whatever it may be, a document like
“Techunat harabbanim” is a useful tool for assessment and reflection. While a historical
document, it is more than an artifact. If we read Caro in an interested way, allowing for
the possibility that he can help us better understand the present moment, then Caro is a
resource for our own critical self-reflection. This kind of reading is what Robert L. Katz
did in his short article, “David Caro’s Analysis of the Rabbi’s Role”, published in the
CCAR Journal. in April, 1966.% In Katz’s view “Techunat harabbanim” makes
suggestions that might be of interest to the modern American rabbi. Katz calls “Techunat
harabbanim” a “constructive analysis... of the potentialities of the rabbinate for ethical
and communal leadership,” and states that, “The issues raised by Caro respecting the
function, authority and accreditation of the rabbi anticipate current questions in the
sociology of the rabbinical profession.”’

Katz’s attraction to Caro is understandable. Caro’s rabbi is a man of integrity, a
powerful and clear communicator, and a dynamic pedagogue with a broad base of
knowledge. He is a leader capable of inspiring the Jewish people, committed to the
growth and wellbeing of individuals and the community. He is fully modern and fully
Jewish, and does not need to apologize either for his modern or his Jewish spirit.

Furthermore he is a social critic, a preacher of truth, and a person capable of honoring

“ Robert L. Katz. “David Caro’s Analysis of the Rabbi’s Role”. CCAR Journal. offprint (April, 1966), 41-
46.
* bid., 41.
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both universal and particularistic considerations. No wonder Katz calls Caro’s vision

“Utopian.”®

Now that I too am a reader of Caro it is appropriate for me to state briefly some of

the ways that Caro has influenced my conception of the rabbinate:

Knowledge of Jewish tradition. Caro’s rabbi, like Caro himself, is fluent in
the Jewish textual tradition. His authority is based on his knowledge of
halakhah and his ability to make halakhically based decisions. Far from
reducing the rabbi to a posek this traditional kind of knowledge enables him
to be an agent of change. Jewish literacy is the key to an authentic rabbinate.
Rabbis cannot act on behalf of a tradition that they are unable to study and
teach.

Symbolic exemplar. Caro understood that the rabbi had to serve as a mode!
not solely as a remonstrator. “The crowd” expects their rabbi to be an
example of a humble, spiritual, well-balanced, thoughtful, honest individual
and Jew. The concept of the rabbi as symbolic exemplar, very much in vogue
today, is not a new concept.

Education. Education is not a narrow activity, circumscribed by the walls of a
school-house. Teaching and learning are the primary ways that we transmit
values across generations. Learning is one of the fundamental activities
present at every stage of the life of a rational human being. Caro’s rabbi is a
teacher, but not in the narrow sense. He teaches at school, from the pulpit,
and in all that he does. He advocates on behalf of not only Jewish education,

but secular education. He teaches derech eretz and Torah and ensures that

¢ Toid., 41.
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both boys and girls are educated appropriately. Rabbis may be judged on the
basis of their approach to pedagogy: content and process. The importance of
teaching and creating a culture of learning among the rabbi’s community
cannot be understated.

« Public figure. Caro’s rabbi is not only aware of the socio-political context of
his community; he is expected to advise the community and speak on their
behalf as well. Caro saw this duty primarily in terms of reminding the people
that they too should feel a sense of patriotism for their homeland (i.e.
whatever land they live in). In modern times the role of clergy vis-a-vis
government is not so easy. However what endures is the notion that the rabbis
should be informed about current events and social trends and use their
influence to guide the community.

Universalism and particularism. Caro is most passionate when sounding the
bell of universal love among all humanity. Caro’s rabbi must not only make
the Jew respectable in the eyes of his Gentile neighbors, but also teach the
Jew how to respect. All human beings are endowed with reason, a precious
and ennobling gift from their Creator. The rabbi is duty-bound to help his
community see that all human beings, Jew and Gentile, are so endowed and
therefore deserving of respect. Caro articulated this value in the “Age of
Reason”. How much the more so in the present moment, which some feel is
ever more an age of unreason.

Overall it is the rabbi’s duty to advance the rehabilitation of Judaism. At the end

of the day the rabbi’s ability to shape world events is miniscule. The rabbis’ power lies in
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their ability to impact the body and soul of Judaism. From Caro and other maskilim we
have inherited the notion that in every age Judaism ts, in some way, diseased. The rabbi’s
duty is to diagnose the illness and seek to implement the cure. The metaphor of disease
and cure is a way of describing the importance of reforms within Judaism.

Though his direct influence is negligible and his writing generally overlooked,
there is value in studying David Caro and “Techunat harabbanim.” The specific
challenges that the Enlightenment raised for traditional Judaism and the various
responses of Jews to these challenges, when understood and researched, shed light on a
critical era in the development of modern Judaism. For all the research that has been done
on the Haskalah there is still much left to be discovered. Hence the value in studying a
work like “Techunat harabbanim” which seeks to integrate modemn values into the
traditional role of the rabbi. More than the specific solutions and suggestions that Caro
advocates, his process of reflection, confrontation, and accommodation of new values and
ideas, resonates across the generations. Caro offers us an example of how an individual
committed to the wellbeing of the Jewish people rises to the challenge of articulating a
clear future vision even as the status of Judaism was undergoing unprecedented and
profound changes during Caro’s life. Given the complexity of Caro’s world the fact that
his vision is of enduring relevance for many Jews today is an accomplishment worth

acknowledging and studying.
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