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DIGEST

In 1817, the New Israelite Temple Association was
founded in Hamburg, Germany, in order to respond to the
needs of those Jews who had internalized the religious sensi-
bilities of modern German society and who, as a result, had
become alienated from the traditional synagogue. The Temple
adopted certain reforms, among which were prayers and sermons
in the vernacular, organ accompaniment for Sabbath Ser;ices,
and textual changes in pants of the liturgy. |

The reforms sparked the creation of a genre of literature
which, depending on the author's point of view, was meant
either to support or to discredit said reforms according to

Jewish Law. The first such work, a collection of responsa

entitled Nogah Hatzedéq / Or Nogah, was written in support of

the Reform services which had begun in Berlin. Functionally,
however, the book waé used to support the Temple in Hamburg.
In order to refute this work and to denounce the practices

of the Hamburg Temple, the rabbinic court of Hamburg collected
22 anti-Reform responsa and published them in a book entitled

Eleh Dibhré Haberith -- These are the Words of the Covenant.

One of the founders of the Temple and a co-editor of its
prayerbook, Meyer Israel Bresselau, wrote a response to Eleh

Dibhré Haberith entitled Herebh Nogemeth Negam Berith =~ The

Sword Which Avenges the Covenant. Written in a highly stylized

Biblical Hebrew, this work attacked the traditional rabbinate
for failing to respond to the needs of the changing times.

It also extolled the Reformers for their work in assuring the



continued existence of Judaism. In addition, it cited
halakhic sources which supported the major reforms of the
Temple -~ pointing out instances wherein the halakhah had
been misused or ignored by the rabbis who had attacked the
Temple. Although other polemic works were to follow, many
scholars have said that this piece was the most outstaﬁding
of the genre.

The present work is a translation of Herebh Nogemeth

Negam Berith with annotatibns. Also included are a descrip-

tion of the historical background of the Hamburg Temple and
biographical details about Meyer Israel Bresselau, a review
of the polemical literature, and a discussion of the halakhic

issues which Bresselau addressed.
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CHAPTER I

THE HISTORICAL SETTING

On December 11, 1817, sixty-six lay members of the Jew-
ish community of Hamburg, Germany, came together to give

official birth to the NMeue Israelitische TempelVerein'——

the New Israelite Temple Association. The constitution to
‘which they affixed their signatures began thus:-
‘Since public worship has for some time been
neglected by so many, because of the evér de-
creasing knowledge of the language in which alone
it has until now been conducted, and also because
of many other shortcomings which have crept in
at the same time--the underéigned, convinced of
the necessity to restore public worship to its
deserving dignity and importance, have joined
together to follow the example of several
Israelitish congregations, especially the one in
Berlin.l
The Association was created in order to bring to Hamburg
that which had existed in Berlin -- "dignified and well-
ordered“2 services for the Sabbath and Holy Days. The
services in Berlin featured a sermon preached in German
and a choir combining male and female voices which was
accompanied by an organ. What distinguished the Associa-

tion in ﬁamburg, however, was that it was established as

a separate and autonomous congregation dedicated to the



re—fqrming of Jewish practice. Whereas the previous
"Reform" congregations of Germany were simply groups

which held worship services in private homes, the Hamburg
Temple "was the first congregation in the nineteenth
century which was founded on a declared Reform basis."3

The Hamburg Temple was thus the cornerstone of that move-
ment which was to be called Reéform Judaism, and its prayer-
book was the first prayerbook of a Reform congregatiOn.

The Temple building was dedicated on October 18, 1818,
at which time the first section of its prayerbook was pub-
lished. The traditional rabbinic authorities of Hamburg
and indeed of all Central Euroée were quick to attack the
Temple and its prayerbook. They had already been incensed
by the Reform services in Berlin and the cohtroversies
surrounding them. In the Hamburg Temple they saw an attempt
to institutionalize those refomms which they thought they
had suppressed in Berlin. Thelr verbal and literary attacks
on the Temple, its prayerbook, and its membership constituted
the first drawing of the line between what was soon to be
called Orthodox Judaism ~-- that camp which was opposed to
any change in Jewish practice -- and non-Orthodox Judaism --
that group which maintained that Judaism must change its
form in order to survive and be meaningful in the modern

age. Herebh Nogemeth Negam Berith was writted to defend

and encourage this latter group.

The Jews of Hamburg

It would be incorrect to imagine that the founding of



the Hamburg Temple brought division and assimilationist
tendencies to a homogeneous, traditional community and
initiated the erosion of the authority of the traditional
rabbinate. Hamburg at the beginning of the nineteenth
century was in fact already a diverse community whose
members -- Jewish and non-Jewish -- were caught up by'the
social, intellectual, economic, and religious currents
which flowed through Western and Central Europe at that
time. Indeed, the heterogeneity of the Jewish community
of Hamburg "presented a polychromatic microcosm of German
Jewry as a whole."4 Almost from its inception, diversity
of background and ideology had typified the Jews of Hamburg.
-.The first Jews to live iR Hamburg aﬁd its surrounding
comﬁunities were Sepharadi Jews from Portugal and Spain who
settled there in the late lSOO's.5 Many of them were
financiers, merchant8, and skilled craftsmen and were" seen
as important contributors to economic life in Hamburg. They
- founded three Spanish-Portuguese synagogues which eventually
combined, and were able to keep up the language of their
native lands for almost 200 years.

Ashkenazi Jews began to settle in the Hamburg area in
the first quarter of the seventeenth century. During that
time, there was a great deal of movement in and out of Hamburg
due to persecutions and economic pressures. Sizeable num-
bers of refugees from other parts of Germany settled there,
were expelled in 1649, and were later readmitted. In 1656,
a grouprof Jewish refugees from Poland immigrated to Hamburg.

The Ashkenazi synagogue of Hamburg united with the synagogues



of its neighboring communities, Altona and Wandsbeck,
in 1671. In 1811, however, this combined congregation
was disbanded when the French authorities created a
single governing body for the Jews of Hamburg - the

Vorsteherkollegium or Governing Council consisting of

eight to nine laymen. Under the Council, the Ashkenazi
and Sephardi congregations of Hamburg merged as one congre-—
gation, directed by the Hamburg Council and separate from )
the congregations and rabbinic authorities of Wandsbeck
and Altona.6

The Hamburg Temple controversy was not the first
controversy to rage in Jewish Hamburg. 1Indeed, it seemed
that the Jews of Hamburg were caught up in most of the
movements and counter-movements which swept-the Jews of
Europe in the pre-modern and modern periods. Uriel Pa
Costa resided in Hamburg from 1616-1617; Hamburg was also
the city from which came both the most importang attacks )
on Da Costa's writings and his excommunication. The city
was also caught up in the Sabbatean movement of 1666 which
found great support there, especially in the Sephardi communi-
ty. The Sabbatean issue flared up again in the 1750's, when
Jacob Emden, a rabbi in Altona, accused one of the rabbis
of the combined Ashkenazi congregations of Hamburg,
Jonathan Evbeschuetz, of having Sabbatean leanings.8 This
dispu;e not only divided most of the European rabbis of that

day, it also polarized the Jewish community of Hamburg and

resulted in the serious decline of popular respect for local
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rabbinic authorities,

When the Enlightenment came to Hamburg, it found many
sympathizers. Moses Mendelssohn, whose wife hailed from
Hamburg, lived there for a time as did a collaborator of
his, Naphtali Herz Wessely. Hamburg was both a source of
support for Mendelssohn and his ideas and a nest of opposi-
tion, Rabbi Eybescheutz treated him with great respect
and wrote a treatise on his thought,ll yet another rabbi
of Altona, Raphael Cohen, was fiercely opposedto Mendels-

sohn's writings and attempted to ban the reading of his
Biblical commentary. In order for a ban such as this to
have been effective, however, it would have required a
unified community of faith which accepfed the authority of
ité rabbinic leadership. Hamburg, at the end of the 18th

and beginning of the 19th centuries, was not such a communi-
ty.12 All in all, it was a diverse conglomeration of =
German, Polish, and Spanish-Portuguese Jews in whose ranks
were both the most traditionally observant "old-world"
Jews and the most assimilated "new-world" Jews. There were,
as well, many Jews who accepted neither extreme, but felt
that there could be a blending of the old and the new. These
were people who had been deeply affected by the Enlightment
and its message of universalism,‘but yet were struggling

to maintain their particular Jewishness in a way which could
be true to the past and in harmony with the present. “Hamburg

was, therefore, a community which was ripe for religious

innovation and experimentation and receptive to the idea of
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reforming Judaism.

The Beginnings of Reform

As stated in their constitution, the founders of the
Hamburg Temple did not see themselves as original reformers.
They considered their work as the continuation of whéq had
begun in other localities, especially Berlin. This was made
explicit in the editors' dedication in the first Temple
prayerbook. The book was dedicated "as a sign of true
respect and sincére regard"l4 to the prime mover of the
Berlin reforms, Mr. Israel Jacobson. The editors of the
Hamburg prayerbook, Seckel Isaac Frankel and Meyer Israel
Bresselau, wrote that if their prayerbook and worship ser-
vice were at all successful, it would be due to Jacobson's
innovations and his inspiration. Addressing Jacobson,
they compared their reliance upon his work to "a plant
of which you have sown the seed in the distance, a seed
carried hither by a benevolent wind, finding here a fertile
soil and flourishing in it."15 The plant of which they
spoke were the private worship services begun by Jacobson
in Berlin, which themselves had roots in the services
Jacobson organized in Kessel and Seesen.

Israel Jacobson (1768-1828) was a man of his time ~-

a Jew who combined love for his people with a devotion to
the ideals of the Enlightenment with their promise of

liberty, equality, and brotherhood for all. When Napoleon

entered the Prussian state, Jacobson saw him as the embodiment



of the Enlightment. With Napoleon's coming, the Emancipa-
tion of the Jews could not be far behind. Yet it was
Jacobson's perceptiox. that, in order ‘for the Jews to enter
European society, the Jews as well as the state would have
to effect changes within their own way of life.16 The -
state would have to rid itself of those prejudices and legal
structures which maintained the Jews as pariahs. At the
same time, however, the Jewish community would have to
actively réform itself and demonstrate its own worthiness
to be part of the new world. This the state could not do.
It was up to the Jews themselves to initiate changes in their
own religious. life. Much of Jacobscn's life work was thus
dedicated to bringing about those changeé. His goal was "'to
méke those Israelites who are not yet what they ought to
be, worthy respecters of their hely religion, true subjects
of the government, and moral men.'"17

To these ends, Jacobson became 'invelved in, and later
.was head of, the newly formed Jewish consistory in his state
of Westphalia which governed the affairs of the Jews. 1In
this position Jacobson was able to mandate many of the
religious reforms which he advocated. 1In 1809, a school
in Kassel opened under the guidance of the consistory. In
its synagogue, Jewish services were held in which many of the
prayers were in German, regular sermons were preached in

German, and the students of the schocl were confirmed. On

July 17, 1810, amid much pomp, Jaccbson dedicated a "Temple"



in the school in Seesen which he, some years before, had
built for children of the poor.18 The Jacobson Temple,
as it was called, also featured prayers and sermons in
the vernacular as well as a mixed choir singing German
hymns accompanied by an organ.19

After the defeat of Napoleon, the state of Wesphaiia
dissolved and Jacobson moved to Berlin with his family. 1In
1815, he initiated a weekly ;ervice in his 6wn home on the
occasion of his son's Confirmation. Those services includ-

ed the reforms which had been instituted in Seesen.

Although not a rabbi, Jacobson led the service and preached
the sermon. The opening section of the service, the Pesuké
D'zimra, was recited in German, although from thé Barechu
to the end of the Tephillah,the entire service was prayed
in Hebrew. There were no ideological changes of wording,
e.g., the Ingathering of the Exiles was still prayed for.
‘The Hebrew used for the prayers and the reading of the Torah
was read according to the Sephardi pronunciation. After the
Torah reading, a prayer for the welfare of the government
was read, and the service concluded with the singing of
Adonf0Olam in German. There was no Musaph service.20

It was apparent that those services were very popular
--émong'the Jews of Berlin, for it was not long before
Jacobson's home could no longer accommodate the number of
people who came tq worship. Consequently, Reform services

were begun in a large hall in the home of banker Jacob Herz

Beer. Among the preachers at Beer's home were Isaac Auerbach,



Eduard Kley, Leopold Zunz, Isaac Noah Mannheimer, and
cC.5. Gﬁhsburg.

At first, there was little opposition to those private
services from the traditional Jewish community. Trouble
began, however, when one of Auerbach's sermons was published
in a local paper along with an advertisement for the sérvice.
The monarch, Frederick William III,noticed this and objected
to the holding of private Jewish services -- especially
services which were not letter for letter faithful to the
tradition.22 The services at the home of Jacobson and Beer
were thus disbanded on December 9, 1815. Later, however,
when the chief synagogue of Berlin was in need of repairs,
private'services were necessitated, and Beer was given
permission to reinstate his services until such time as
community worship could once again be held at the chief
syna,gogue.23 The services were resumed in August, 1816.24

The next several years saw a great deal of discussion and
debate over the fate of the Berlin Reform services. The
traditional Jewish authorities objected to any air of per-
manency given to fhe Reform services. The civil authorities
were concerned as well that the Jewish community not be
factionalized; although, when they saw that Beer'é services
attracted as many people as they did, they did suggest that
some ©of those refofms were worthy of emulation.25 Other
factors, however, mitigated against the Reform servigzs,

and in 1823, they were ordered to cease functioning. Among

those factors were the fears of the conservative government
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in Berlin that any change in religious practice --
especially a more liberal/permissive change —--might
cause synmpathetic vibrations in the political sphere and
could be a threat to the status quo.27 Many also felt
that a modernized Judaism would give enlightened Jews an
option to the outmoded traditional Judaism, and would thus
deter those Jews from leaving Judaism altogether and
becoming Christians.28 The traditional Jewish community
also seemed to have had a great influence in the closing
of Beer's Temple, since the official order which closed
the Temple used the exact wording of a petition which the
rabbis had sent to the King.29

Reform in Berlin thus lay dormant. It was not until
the mid-1840's that Berlin would see another,ﬁéform service.
Yet ironically,the initial closing of the Berlin services in

1816 provided the spark which touched off the growth of a

more permanent Reform Judaism in Hamburg.

Reform Judaism in Hamburg

After Jacobson's and Beer's services were halted by
the government, the young preacher Eduard Kley began to
doubt that Berliq‘and the Prussian state held a future for
him and his progreggive agenda. As as result, he was more
than anxious to begin again in a new location. Kley returned
as a preacher when Beer's sefvices were reinstated;30 but

when he was offered the position of director and master-

teacher of the progressive Jewish Free School in Hamburg,
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he eagerly accepted the post. Once in Hamburg, he gathered
together like~minded individuals who were interested in
founding a Temple based on a platform of reform. As
director of the Free School, Kley desired a Temple "where
the worship of the elders would harmonize with his teachings
to the youth in the school."31 Thus was the New Israelite
Temple Association born.

The name chosen }or the Association revealed a great
deal about how the founders perceived what they were creating.
The Association was not the first Jewish organization to
refer to its house of worship by the term "Temple". Not only
did Jacobson call his synagogues "Temples", but from
roughly 1813-1816, the traditional Hamburé community itself
used éhe term to refer to the main community synagogue in
order to distinguish it from the prayer-minyanim held in
local Jewish séhools..32 The term "Temple" was also used by
the French authorities who then ruled in Hamburg.as a general
term for any house of worship. Although many historians
have seen in the choice of the name "Temple" a rejection
" of the hope of the Jewish people's return to Jerusalem to
rebuild the Holy Temple there, this is nowhere collaborated
by contemporary sources. The term may have been chosen
a) because of its universal connotation, b) as a means of
identifying with the Temples of Jacobson, and/or c¢) so as
not to give the impression that they were founding a separate

33
synagogue in competition with the community synagogue.
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As stated by Meyer Israel Bresselau,

the Temple originated in a wish of a considerable

number of families who wanted to preserve their

‘ancestral religion and its basic teachings for

themselves and for their children ... It wants

to remain within the synagogue [i.e. the organized

Jewish communityl... it does not represent a

separate sect ... it only chose the name Temple

in order to preverit a conflict with the directors

of the synagogue.34
As was the style of the first generation of German Reform
Jews, the choice of the name "Temple" reflected more
practicality than ideoclogy.

The name "Verein - Assoclation" however, tempered the
Temple's design to be part of the community. The name im-
plied a seéarate body made up of like-minded people who freely
chose to associate. The Association therefore was dependant
on its members only and was not to be under the jurisdiction
of the Hamburg Governing Council.35 Whereas the synagogues
and other Jewish communal organizations relied on the Council
and the rabbinic court, the Temple was to be independent of
both. The Tempie founders felt that they were justified in
making this assertion since, while they themselves continued
to pay their taxes to the Jewish community at large, the

Temple neither requested nor received any financial

support from the community. In addition to the choice of
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the name "“Temple" over "synagogue", other titles were
chosen for the Temple which made clear the distinction
between it and the organized Jewish community. The leader-
ship of the Temple were called "Directors" as opposed to
"Committee of Supporters"”, and the spiritual leaders were
réferred to as "Preachers" and not “Rabbis".36

Within a week of the formal founding of the Temple,
the directorsapplied to the Council for official sanction.
The Council neither gave the Temple its sanction nor opposed
it. Their official reply was a warning to the Temple that it
should not conduct itself in a manner contrary to the laws
of the community. Unofficially, however, most of the members
of the Council felt that the Temple deserved to be supported
for it worked against the community's rampaﬁt religious
indifference. They were alsc dismayed by the irreligious
spirit of the traditicnal synagogues and the sorry state of
Jewish education and saw the Temple as responding to thoée
needs.37 As seen below, opposition to the new Temple came
not from'the official Council of the Jewish community, but
rather from the rabbinic court. Of the eight members of the
Council, four were founding members of the Temple; and only
two were fundamentally opposed to its existence.38

The first opposition to the Temple came soon after
it opened its doors in October of 1818 and issued the first

section of its prayerbook. Within weeks, a proclamation was

issued by the chief rabbi of Altona, Akibha Breslau, along
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with the three dayanim of the Hamburg rabbinic court,

Barukh Oser, Moses Jacob Jaffe, and Jehiel Michael Speyer.
This proclamation denounced the new Temple and its prayer-
book, forbidding any Jew to attend the Temple, to use its
prayerbook, or even to walk near the Temple building.

With the permission of a sympathetic member of the Council,
the proclamations were put up in every synagogue in Hamburg.

The rest of the Council immediately ordered the proclamation
taken down.39 They were afraid of a schism within the
community, and immediately set forth to find a compromise
between the position of the Temple and that of the rabbinic
court. Their first step was to appeal to the Temple directors
to abandon the new prayerbook for the sake of COmmunitf
unity. The directoés replied that their prayerbock was
harmonious with traditional Jewish belief as reflected in

the "Thirteen Articles of Belief" of Maimonides. However, if
anyone could prove to them that the new prayerbook indeed
contradicted Jewish theology, they would agree to change

the book. The Council then turned to the dayvanim and
appéaled to them to take a lenient position. Their fear

was that, if the Temple members were alienated from the
community, the sizable donations which the latter made to

the Jewish welfare organizations would cease. The dayanim
however, refused to enter into theological dialogue with the
Temple's directors and would concede to neither the need for

community unity nor the financial pressures a split might
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entail. They felt that the Temple was simply another new
synagogue and} as such, rightfully belonged under the
communal religious authority of the total community.40
Bernfeld, an historian admittedly critical of religious
reform, wrote in his account of these events that had those
rabbis not been as zealous and unyielding and had had the
benefit of some foresight, they might have been able to
work out some corﬁpromises and thus tone down the reforms of
the Temple.41 Yet, in trying to achieve everything, they
achieved nothing. The Temple was thus free to set out on its
own course, independent of any rabbinic authority.

The Council itself was not interested in theolecgical
debates either., Its task was to come to a working arrange-
ment which would not split the community. Unable to affect
this themselves, the members of the Council turned to the
Hamburg city senate to judicaﬁé the matter. The senate,
too, was worried about a split in the Jewish community. On
September 17, 1819, after hearing arguments from the three
sides - the Cbuncil, the Temple, and the rabbinic court,
the senate rendered its official decision. They would neither
hamper religious reform in Hamburg nor mandate it for the
whole Jewish community. 1In a highly equivocal statement, the
senate agreed to recognize the existence of the Temple and
not to render a decision as4§o whether or not it deviated .

from "the Mosaic religion." The senate did, however, demand

that the Temple not foment any political or economic
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divisiveness or become a financial burden on the rest
of the community. Althougﬁ the rabbinic authorities of
Hamburg continued to oppose the new Temple, the legitimacy
of the Temple was soon accepted by the general community.

The Hamburé Temple survived its bir;h pangs and was
to flourish as an established part of Jewish life in
Germany.43 Gotthold Solomcn joined Eduard Kley as
Preacher in the Temple. He was to be followed by a long
line of distinguished Preachers and Rabbis. In 1820, a
branch Temple was established in Leipzig so that the
merchants from Hamburg could worship as they were accustomed
while at the Leipzig commercial fair. The Leipzig Temple
_served‘also to expose a much wider cross—section of German
Jews to the Hamburg style of Reform.44

The Hamburg Temple issued three subsequent new prayer-
books = in 1841 (reprinted 1845), 1868 (reprinted 1876},
and 1904. The 1841 edition sparked a great deal of
controversy, being attacked by the traditional factions as
being too liberai and by the liberal factions as being too
traditional._45 However, it is the first edition of the

Hamburg Temple prayerbook which is of more interest to the

present study and so we turn now to it.

The Hamburg Temple Prayerbook

To the modern Jewish eye, the first prayerbook pub-
- lished by the Hamburg Temple would seem anything but

radical. One might be struck by the fact that the book
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opened from left to right - unlike a traditional
prayerbook,46 but would immediately be impressed by

the amount of Hebrew which was used in the worship
service. Indeed, to the Reform Jew of the late twentieth
céntﬁry, this prayerbook would appear aguite traditional.
Although this prayerbook introduced a number of liturgical
innovations which were to become part of many future
Reform prayerbooks, othe; reforms which were to become
standard in the movement were not present here. For
example, the Hamburg prayerbook included the full text of
the traditional Shema with the sections from Deuteronomy

654—9, 11:13-21, and Numbers 1l5: 37-41 which were later to

be shortened in the American Reform liturgy. The prayerboock

maintained references to various angels - the Ophanim and
o 47

the holy Hayoth, as well as to the resurrection of the
: 48 _

dead. The Musaph service, although modified to de-

emphasize the ancient Temple sacrifices, was preserved as
paft of the worship service. Indeed, except for those
prayers which were in German translation only, the modern
Jew would probably have difficulty discovering what made
this a different kind of prayerbook.

The traditional rabbinic authorities of the early
19th century did not have such difficulties. They were of
the conviction that the entire liturgy from the opening

Adon 'Olam to the concluding 'Aleynu Le-shabeah, had been

set for all time by the men of the Great Assembly during the
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era of the Second Temple. In addition, the liturgy had
gained authoritf as it was passed down from one generation
to another. It was, therefore, not permissible to change
any part of the received traditional text of the-prayerbook.
Even the most minor change in the liturgy would incite
the traditional rabbinic mind, for it could be perceiﬁed
as an outright attack on Rabbinic Judaism as well as a
tﬂfeat to the authority of the rabbinate which regarded
itself as the caretaker of the tradition.

The first section of the Hamburg Temple prayerbook
was published in the fall of 1818 in the same month in
which the Temple was dedicated.50 This edition contained
services for Sabbath aﬁd festivals. In the summer of 1819,
a full édition was. published which, in addition, included
the liturgy for Rosh Hashanah and Yom Kippur. The Temple
later published a prayerbook for the obsServance of Purim
and Tisha B'abh.

The feature of this prayerbook which stood out the
most was its use of the vernacular. German was used in
two ways. First, it was utilized as a translation for
those prayers which were recited in Hebrew. In those
instances, the German was at the_bottom of the page, under-
neath the corresponding Hebrew. Those ﬁranslations often
included transliterations of the first word of the Hebrew
prayers or whole Hebrew phrases which were used as congrega-

51
tional responses. Secondly, German was part of the
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recited liturgy itself. It was used either as a trans-
lation of a_Hebrew prayer which it replaced, or was used
for an original German prayer which substitufed for Hebrew
prayers which were omitted. For example, most of the
prayvers before the Barekhu in both the Sabbath evenihq

and Sabbath morning services were in German. Both servic?é
Y
began with a German hymn and concluded with a German trans-

lation of a Hebrew hymn. The Seven Benedictions or -
' ¢

Tephillah for Sabbath were in German on Sabbath eve an@?in
i

Hebrew on Sabbath morning. Although the defenders of the

reforms vigorously cited Jewish legal sources cond?ﬁing

X

" entire

. the recitation of the Shema in the vernacular, thd

. Shema was invariably recited in Hebrew. Secke]

i

‘:Frénkel, one of the prayerbook's two editors, explained

_why so much Hebrew had been retained for the Temple's worship

service:

1. The Prayerbook contains many verses from the
Scriptures which are generally known, and may,
therefore, be kept in the original [as is the
case with the Shema].

2. In order not to let the Hebrew language be
eventually forgotten.

3. An abandonment of the Hebrew language would lead
to the sgﬁpicion that we wanted to abandon Judaism
as well,.

The editors of the prayerbook needed no convincing that
Jewish law supported the use of much more German in their
éervice, yet they recognized the religious, historic, and

pedagogic importance of Hebrew and maintained it as the

[
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primary language of.prayer.

Anéther set of changes which appeared in the Temple
prayerbook reflected. a reshaping of the traditional Jewish
hopes for the future fedemption. The various prayers of the
tradifional‘siddur posited beliefs in a personal Messiah/
Redeemer and a time in the future when the antire Jewish
people would be transported back to the‘Land of Israel.
TherelGod's Holy Temple would be rebﬁilt, and Israel would
once again fulfill those laws of the Torah pértaining to
the sacrificial cult whiqh they were unable to obseﬁve
since the destruction of the Second Temple_in'TO C.E.

On these issues as well, Frankel explained Ghiéh of
these hopes had beeh omitted or revised in the new prayef—
book and for what reasons.53 He wrbte Ehat some of the
passages dealing with the Ingathering of the Exiles and
the reinstitution of the sacrificial cult had been elimina-
ted. For instance, during the Sabbath Musaph service, the
section which began "To.Mbses didst Thou command" pétitioned
God not thét He should "briné us . up in gladness to our own
land wherein we shall perform our obligatory sacrifices”
as did the traditional text 6f this prayer taken from the
Sephafadi Rite. It asked rather that gi'hccept with mercy

and favor the utterances of our lips." The substitution

of the Sabbath Musaph Kedusha for the Kedusha of the Sabbath

morning service may have been motivated not by the former's

angelologic references, but by the desire to omit the phrase
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55 . :
"When wilt Thou reign over Zion." . Frankel explained °

that the desire to return to Jerusalem was now a hope -
held by only a few Jews. He cited the example of the
relatively few numbers of Jews who had returned to the
Holy Land following the Babylonian exile as proof that
"one can be a good Jew without praying for queﬁurn to
Jerusalem.“56 ' g

Many prayers were retained, said Fréﬁkel, which
referred to the return to Zion in a spiritual sense as
opposed to an actual physical return.57 ¥For example, the
eulogy of the 'Abhodah was left unaltered. It said
"Blessed art Thou, Oh Lord our God, Who restorest Thy
Presence to Zic;n."58 "This distinction between spiritual
and physical was not consistaﬁtly carried out, however.
To cite but two examples, the apparently spiritual phrase
"Let a new light shine upon Zion" was, following the Sepharadi
Rite, eliminated from the Yotzer Or, yet the more explicit
"Restore the worship of Thy Sanctuary and accept in love
and favor the fire offerings of Israel and their prayers”
was retained, perhaps because it was understood in a non~

literal sense.

In the Ahabhal Rabbah, the requests to separate the

Jewish people from the other nations and to "break the
yoke of the Gentiles from our neck" were omitted. However,
the "chosen people" idea was maintained here and in other
places as well. In the Abhoth, the traditional Hebrew

text used in the prayerbook spoke of God who will bring



-22

7814 --"a Redeemer," yet the German translation changed
this to "Erl8sung" -"redemption." The doctrine of the

resurrection of the dead was retained in the Gebhuroth. which

ended "Blessed art Thou Oh Lord, Who quickens the dead."

It seems that the criteria which the editors used regarding
the Jewish people's hopes for the future were either not tho-
roughly thought out, or consistently applied, or both.

The Hamburg prayerbook featured a number of other
omissions, substitutions and new creations. Some of the non-
obligatory prayers were abridged or left out, either to
shorten the service or to make room for the addition of a
German prayer or hymn. For example, many of the introductory
Psalms were omitted from the various services; there was no
repetition of the Tephillah; the Torah service was reviéed
and shortened; and, on the-High Heoly Days, the 'Al Het and

aAbhinu Malkenu prayers were shortened, and the Kol Nidre

was eliminated. The later was deleted for reasons of con-
viction. The Jew who was a good German citizen had to be
someone who would stand by his word and not annul his
vows.59 Also in the services for the New Year and Day of
Atonement, the Ashkenazi piyyutim (devotional poems) were
replaced by piyyutim from the Sepharadi tradition. This was
done because the latter were written in a simpler, less
esoteric Hebrew. They were easier to.understand and to
translate; and, in addition, their more structured meter

60
better facillitated musical settings.



-23-

Among the new creations were some German prayers
by Kley and an introduction and insertion into the mourner’'s
Kaddish which, for the first time, made this Xaddish refer

61
explicitly to those who had died. The inserticn, beginning

R7P7TY YT INAw? 7Y reads | S
“May there be to Israel, .and to the righteous,

and to all who have departed from this world

by the will of God, abunéant peace, and a good

portion in the life of the world-to-come, and

-grace and mercy from the Master of heaven and

earth; and say ve, Amen.62
This paragraph is of particular importance since it was one
of the liturgical innovations of this prayerbook which
found its way into many subsegquent Reform prayerbooks.

As noted, the prayers and the Torah were read using
the Sepharadi pronunciatim following the example of the
Reform services in Berlin. The Sepharadi tradition was
considered to be more aristocratic and its pronunciation
more authentic. The Torah was read, not chanted, and there
was no Haphtarah.

Beside the use_of the vernacular and the altered
liturgy, the Hambu;g Temple service was distinguished by
the sermons which were preached in German --~ a practice that
the neo-orthodox would soon adopt, the mixed choir, and the

use of the organ. The latter was of particular importance

because it, perhaps more than anything else, gave the Temple



service its distinct character. To the Temple members, it
served to elevate the aesthetics of the worship service

to a level which they had never before experienced. To the
traditional Jews, the organ served to symbolize the un-
Jewishness of the Temple services and was concrete proof
that the ggmple members merely wanted to be more like the

Gentiles.

Meyer Israel Bresselau (1779-1839)

The other editor of the Hamburg prayerbook was

Meyer Israel Bresselau, the author of Herebh Nogemeth

Negam Berith. Next to Eduard Kley, Bresselau was considered
' . 64
the soul of the congregation. He was a founding member of

the Temple and served as a director and secretary. He was
also a member of the Hamburg Council for many years.
Bresselau was not only a pillar of the Temple, but was an
important member of the overall Jewish commdhity and a
well respected and much loved citizen of Hamburg as well.

By profession, Bresselau was a notary who acted as
legal liaison between the Jewish community and the government
of Hamburg. No Jew could be an official notary or advocate
at that time, yet one Jewish notary was appointed on behalf
of the government, to whom the Jews would turn concerning
legal matters.65 Due to his knowledge and pérspicacity,
Bresselau was one of the busiest notaries public in Hamburg.66

Gentiles as well as Jéws came to him for counsel and he,

without regard for religion or class, gladly rendered his
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services. Bresselau's appointment was from the government
and as a result, his living did not depend on the will of
the Jewish community or its communal authorities. anse—
quently, he had no personal fears of siding against the
official rabbis and the other leaders of the community.67
Although this occupation did not make Bresselau a wealfhy
individual, he was said to have generously "supported the
needy in a pious, clever, and gentle way."68

Meyer Israel Bresselau's early education seemed to
have been rich in the study of the Hebrew Bible and rabbinic
literature., He was especially learned in Hebrew-Spanish
literature, and it was said of him that he was so familiar
with its poetry that he could recite whole passages from
memory.69 He was known as a master Hebrew stylist and
apparently wrote quite a bit for private consumption.70
I; addition to Hebrew and Hebrew-Spanish literature,
Bresselau also taught himself and mastered first German
literature and then French and English literature. - He
even taught himself Arabic by copying Saadia Gaon's
Arabic translation in Hebrew letters of the Torah which
Bresselau was allowed to see while visiting the Oppenheimer
library. The manuscript which he thus prodgied was considered

a magnificent example of Hebrew calligraphy. Besides

Herebh Nogemeth Negam Berith and the Hamburg prayerbook,

the only other work which Bresselau published seems to have
72
been a translation of Ben Sira into Aramaic, probably
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73
working from Frankel's translation from the Greek.

To the Hamburg prayerbook, Bresselau brought his knowledge
of the liturgy and poetry of the prayerbook, in addition
to his vast knowledge of Hebrew and Aramaic. Among his
contributions to the prayerbook was the 7Y1 Ny 7y
N?77?TY insertion into the mourner's Kaddish referred to
above.74

As reflected in quotes above, Bressélau had no
intention to start a new movement within Judaism. When
pressed by a fellow member of the becard of the Temple for
a precisely formulated creed, Bresselau responded, " 'We
wanted to improve the worship service -and that has happened.
I do not feel myself called upon to be a reformer.'"75
Throughouthis life, Bressélau resisted the institution
of a more liberal worship service in the Temple.

This conservatism, however, did not prevent him from
vehemently defending the innovations of the Temple along
with the autonomy and legitimacy of the Temple Association.
In 1820, the question arose as to whether the Preacher_of
the Temple could officiate at weddings and if so, whether
the ceremony had to be conducted according to traditional
Jewish law. One Temple member, Gabriel Joseph Cohen,
requested that Preacher Gotthold Solomon ~- not a member
of the rabbinic court -- perform the wedding of his son.
Seventy-three members of the Temple supported this request;

the rabbinic court opposed.it. The Council, at that time

headed by Temple member Adolph Emden, searched for a
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compromise solution. Emden suggésted an arrangement
whereby the Temple Preacher could officiate at weddings
on condition that the community religious fundtionarieé
who usually facilitated -- and were financially supported
by -- the perforﬁance of weddings would be paid their
reqular fee. This included the rabbis, the cantors, and
the synagogue attendants. In addition to this, an extra
6-60 Mark perquisite would have to be paid to these
offiéials, making up for the loss of gratuitiéé usually
given by the families being served. The coﬁprcmise also
prescribed that all weddings were to be conducted strictly
according to the text of the traditional wedding service.
The Temple seemed ready to accept this arrangement
until Bresselau spoke out and convinced them to reject
the compromise totally. 1In a letter dated July 16, 1820,
Bresselau rejected the unééflying assumption of the
negotiations, i.e., that the Temple was in any way under
the jurisdiction of the Council. The Temple received no
financial support whatsoever from the organized Jewish
community and was therefore a completely autonomous
organization. Preacher Solomon prdceeded to conduct weddings
upon his own authority, changing not only the traditional
text, but eliminating the practices of reading the marriage
contract and breaking the glass as well. 1In this incident
was reflected Bresselau's tenacity as well as his willingness
to be ouﬁspoken in defense of the principles repfesented by

76
the Hamburg Temple.
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When, in 1839, the Temple set about to create a new
edition of its prayerbook, the leaders once again turned
to Meyer Israel Bresselau to be aone of its editors.
Bresselau never lived to see this project througﬁ, since
he died on December 23 of that year, following a long,
painful illness which he bore "stoically and piously."?7
At his death, he was surrounded by his second wife, to
whom he had been married for 23 yéars, and his children.
His funeral was well attended by Jew and non-Jew alike;
he was deeply missed by the entire community.

Several Jewish observers of his day saw Bresselau
not just as an individual but as a paradigm. Jost said
of him that "he completely represented an ideal of a period
of flowering of Jewish erudition - a true disciple upon
whom rested the spirit of Mendelssohn's century."78
SeIigmann wrote that Bresselau's life reflected the approach
to Judaism which best personified the Temple's attitude
towards that religion - expressed as the desire "to retain
the positive basis in teaching and history according to its
particularity as long as and to the extent to which it
speaks to the spirit and feeling, and does not contradict
the demands of religious truthfulness and educated taste.“Tg
Jewish particularity, spirituality, religious truth,
civilized taste -- those were the concerns of Meyer Israel

Bresselau.

Bresselau's Herebh Nogemeth Negam Berith (1819) reflected

an author who could weave classical Hebrew texts into a
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colorful and expressive tapestry, using humor to convey
‘a message about which he was deadly serious. This satiric

work was a responsa to Eleh Dibhre Haberith, the collection

of response from traditionally minded rabbis from Central
Europe, all of whom dencunced the new reforms in general

and the Hamburg Temple and its reforms in particular. . The

reader can sense in Herebh Nogemeth Bresselau's anger and
contempt for those rabbis whom he perceived as being both
out of touch with the needs of their constituents as well

as inflexible and unyielding - even in matters‘wherein
Jewish Law would support innovation. What must be kept in
mind as well was that Bresseiau had a very personal commit-
ment to and a stake in the success of the new Temple. As

an editor of the new prayerbook, any attack on the authenti-
- city of the book could have been perceived by him as a
personal offense. Consequently, the vehemence and anger
reflected in Bresselau's brilliant response could be
grounded in a combination of righteous indignation, partisan

politics, and personal affront.



CHAPTER IT

The Polemic Literature

ra

As noted, the first'generation of Reformers did not
set out to create a new sect or branch of Judaism. They
wanted to update and improve the worship service, makiﬁg
it more aesthetic and hence more attractive to those who had
béen alienated by the traditional syhagogué - especially the
youth. They felt that they were playing the same ganmg= as
their traditional brethren, only playing it better. This
was illustrated by their attempts to defend the reforms they
advocated by'appealing to the same rule books by which the
Jewish community had'always abided -~ the collective body of
Jewish law. By appealing to the Jewish legal tradition, the
early Reformers attempted to demonstrate that they were well
within the bounds of acéepted practice as defined by that
tradition. They accepted Jewish law as that bddy of norms
which defined what was permitted and what was not, and, in
doing so, believed that they were wquing within the same
structure as were their traditionalist counterparts. It will
be seen, however, that they were not.

The first attack against any of the Reform groups seems
to have been an anonymous pamphlet which was distributed some-
time between the years 1815 and 1818 as a response to Israel
Jacobson's services in Berlin. This pamphle£ listed eight

ways in which the Reformers had violated the laws of Judaism:
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They have invented the practice of having most of
their prayers in German. Their sin is twofold:

i) They have forsaken the source of life, our

Holy Tongue, which we have inherited from our fathers
since the time when God created the world. 1i) It
is stated in the Talmud and in the Codes that who-
ever departs from the formulation which the Sages
have given to prayer does not fulfill his obligatién.
They have interpreted the law too leniently by abo-
lishing the silent recitation of the Eighteen Bene-
dictions. This is against the law of the Talmud and
the Codes.

They skip over the traditional version of the
Kedushah in the Sabbath Morning Sefvice.

As far as their use of organ music is concerned, this
is an absolute prohibifion, the like of which must
not be done in Israel.

Their innovation of using the Spanish and Portuguese
pronunciation of Hebrew of which their fathers knew
not until this day.

Their custam of reading the Torah without cantilla—
tion, which is against the law of the Talmud and

the Codes -= apart from other things, such as not
calling people to the Torah by their Hebrew names,
which is a new custom. |

Their profanation of the Name of God by setting up

different customs, thereby making the one Torah
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appear like two, and transgressing the law against
the formation of sects.
8. They trahsgress the law, "Forsake not the teaching

of thy mother," by changing what had been the custom
of our fathers to this day. This is not the correct
and upright way in the sight of the Lord. If it
were, why did not our sainted fathers conduct them-
selves like this, seeing thét they were more intelli-
gent than we are?l

Evidently, whereas the Reformers felt that their innovations

were consistent with Jewish law, certain groups such as the

rabbinate in Berlin, did not.

- 2
Nogah Hatzedeg / Or Nogah 141 1IN / 77¥0 a1l

~Eljiezer Libermann

Israel Jacobson was not a man to ignore such an attack
on himself or any project of his making. Wanting to fight
fire with fire, he set about gathering responsa from authori-
ties on Jewish law which would prove to all that the reforms
which he had instituted were permitted by Jewish law. 1In
order to do this, he enlisted the aid of a liberal rabbi’
named Eliezer Libermann. Depending on which historian one
reads, Libermann was eithef a "brilliant talmudist,"4 a
"scﬁolarly Jew,"5 or a "gambler...a base adventurer."6 As

much misinformation has been published about this man as

information. Some have connected him with a Libermann who
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converted to Catholicism and worked in the Hebrew:' library
of the Vatican, yet have done so mistakenly.? Bernfeld,
who accepted the theory of Libermann's conversion, said of
him, "Truth demands that we admit that in Judaic knowledge,

he surpassed all the rabbis [who later attacked him]."8

Libermann gathered rabbinic responsa, perhaps already
solicited by Jacobson, which supported the reforms of the
Berlin services and published them in a work entitled Nogah

Hatzedeq (The Splendor of Rightecusness). The book consisted

primarily of three responsa:

Derekh Hagodesh by Rabbi Shem Tobh, son of Rabbi

Joseph gayim ben Samun, dated the week of Parashath

Vayishlah, 5577 (Fall, 1816).

Ya-ir Nathibh by Rabbi Jacob;gai Recanati of Verona,

dated the last day of Marheshvan, 5577 (Fall, 1816).

Kin-ath Ha-emeth by Rabbi Aaron Chorin of Arad, Hungary,

dated 1818.9

Added to Derekh Hagodesh were endorsements from the rabbinates

of Leghorn and Jerusalem. These were later found to be fic-

10

titious. Rabbi Moses Kunitz of Budapest sent a hasty

letter of support in early 1818 which was appended to Nogah

Hatzededq.

Ya-ir Nathibh and Derekh Hagodesh were shorter works

(4-5 pages), and dealt mostly with the use of the organ on
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the Sabbath -- the major innovation of the Berlinlmemple.

Chorin's Kin-ath Ha-emeth (13 pages) presented halakhic

supports of varying depth for six of the disputed reforms:
prayer in the vernacular, the use of the organ, the charge of
creating a new sect, the abolition of the silent recitation
of the 'Amidah, the use of the Sepharadi pronunciationf and
the reading of the Torah without the traditional chant.
Chorin also appealed to the Reformers a) to be knowledgeable
enough in the Hebrew-languagé to be able to recite the Shema’
and the '"Amidah entirely 'in Hebrew,ll and b) to hold daily
worship services, not just services for Sabbaths and Holy
Days.

Rabbi Chorin, whose responsum most fully supported the
reforms, had taken other stands in his earlier career which
had pitted him against his more traditional rabbinic col-
leagues. }n the last decade of the 18th century, he became
embroiled in the "sturgeon controversy" in which the rabbinic
authorities of the times differed vehemently as to the per-
missibility of eating this fish.12 Chorin ruled that the
fish was kosher which led more extreme rabbis to declare

13

that Chorin's ruling was not. In 1803, Chorin published

'Emeq Hashaveh in which he attacked certain Jewish customs
14

which he claimed had no basis in the Talmud. Rabbi
Mordekhai Benet (Marcus Benedict) of Nikolsburg fiercely
attacked Chorin for his "heretical" views. A rabbinic court

ordered the book burned, and Chorin was forced to withdraw

his statements or have his beard cut off.13 Chorin appealed

[
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to the local government however, and these rulings were
reversed.t® He ‘published no more writings until Kin-ath
Ha-emeth, yet during the intervening years, he instituted a
number of refomms in liturgy and practice in his district of
Arad. Among the reforms he was to advocate were the aboli-
tion of the Kol Nidré, prayers in the vernacular with dn—
covered head, the use of choir_and organ on the Sabbath,

the permissibility of writing and riding on the Sabbath, and
the shortening of the mourning period.17 Throughout his
career, he was to publish many more writings which advocated
reforms in Jewish practice, secular education, and improved
civil status for Jews.

In Eleh Dibhrd Haberith, the response to Nogah Hatzedeg/

Or Nogah, written by traditional rabbinic authorities, Chorin

wrote a retraction of Kin-ath Ha—emetha18 This had been

precipitated by Rabbi Muenz, the chief rabbi in Altofen, who
£hreatened to remove Chorin from his rabbinic post unless

he recant. Chorin, who had a large family to support, chose
to retract his statements rather than to lose his livelihood.19

In 1820, however, he published Dabhar Be'itto, a progressive

trdact, in which he retracted his retraction in Eleh Dibhré
20

Haberith.

Published with Nogah Hatzedeg was Or Nogah, a two-part

work written by Eliezer Libermann himself. In the introduc-
tion to part one, Libermann described (fictitiously?) his
initial repulsion to the Berlin reforms, which changed to

admiration once he himself had actually attended the Reform
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services. This section continued with a list of the eight
traditionalist objections to the Berlin reforms which Liber-
mann addressed seriatim -- bringing in sources from the
Jewish legal tradition to support the reforms. He re-

presented much of the material from Nogah Hatzedeg, yet also

brought in other halakhic sources which were not mentidned
there. Ag Bernfeld suggested, Libermann seems to have had a
sound command of the halakhic literature on his own, reflected
in the intricate legal justifications for the reforms which
he himself introduced into the discussion.

Part two of Or Nogah was an essay by Libermann in
which he described the sorry state of the Jewish communiﬁy of
his time, and posited that the needs of the community could
be met only by reforming Jewish practice. He spoke of two
polar groups, the traditionalists who lived with blind faith
in their customs and traditions, and the moderﬁists who lived
with no faith or religious fradition at all. The former had
no appreciation for, or understanding of, secular knowledge,
the latter placed all their trust in secular knowledge and
depreciated the wisdom offered by their Jewish heritage.
Libemmann argued for increased piety and an openness to
Gentile customs which could enhance Judaism. He also advo-
cated the need, in their unsure times, to regard every Jewish
soul as precious, hence requiring the concerned Jewish
community to re—ehfranchise those Jews who had been alienated
from Jewish life, He called on the latter to rediscover their

heritage, to learn Hebrew, and to follow God's Torah -- both
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written and oral.

Nogah Hatzedeq/0Or Nogah was widely distributed -~

probably because of Jacobson's financial backing ---and

21 There

made a great impression on many of its readers.
was no response by the traditional camp in Berlin, pro-
bably because, by the time that it was finally publishéd,
the Berlin Reform serviceé had been halted once and seemed
to be under control. 2lso, at that time, the Hamburg
Temple was just being foﬁnded and the controversy it

engendered had taken the spotlight.

Some scholars have claimed that Nogah Hatzedeg / Or

Nogah was written in order to defend the reforms instituted

by the Hamburg Temple.22

It is clear, however, that this was
not the case. First of all, the responsa of Samun éﬁd

: Recanqti antedated the founding of the Hamburg Temple by
approximately one year; and Kunitz's letter was explicitly
addressed to "the residents of Berlin."23 In addition, the
liturgical innovations of the Hamburg Temple, e.qg., the
alteration of the prayers for the Ingathering of the Exiles
which was not part of the Beflin liturgy, were not supported
in this work. Chorin's statement that the 'Amidah should

24 was in consonance with the Berlin

be recited in Hebrew
services, but would have been at odds with the Sabbath Eve
services of the Hamburg Temple. Also, in his retraction

in Eleh Dibhré& Haberith, he said that had he known about

the other reforms which were to be instituted in Hamburg,

he would not have written Kin-ath Ha-emeth. Whether or not



he was sincere in writing this, the statement as to which
reforms he had originally wanted to defend was clear --
those in Berlin. However, whatever the original intentions
were, because of the particular timing of these events,

Nogah Hatzedeg / Qr Nogah in fact served as a defense for

the Hamburg Temple.25

Sendschreiben an meine Glaubensgenossen in Hambure

~-Lazarus Riesser

When the controversy over the founding of the Hamburg
Temple began, once again Israel Jacobson took up the fight
from Berlin by soliciting support from the leaders of the

communities involved.26

Among those to whom he wrote was
Lazarus Riesser of Altona. Riesser was a student and son-
in-law of Rabbi Raphael Kohen, chief rabbi of Altona, and
had a solid background in rabbinics. He was also very
learned in secular studies and was sympathetic to the
advancement of the Enlightenment and of reforms in the
Jewish cornmunity.27 To Jacobson's surprise, however,
Riesser's reply was critical of both the traditional
rabbinate and the Reformers. Riesser faulted the religion
of the Reformers for being too concerned with the intel-
lectual aspects of Judaism at the expense of the ritual
practices and norms which were needed to make any religion
live -- especially Judaism. To be sure, many reforms in
Jewish practice were needed to update Judaism, but it was

probably too late for them to have any impact, since so
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many of the youth had already abandoned Judaism'in favor of
the secular world. Had the-rabbinate‘responded to the waves
of modernity when it still wielded some authority over the
community, perhaps a movement to reform Judaism would not
have been necessitated. As it stood however, those who

had left Judaism now felt a need to expose their children to
their religion but could not return to the traditional
synagégue. Hence, Reform congregations were necessary to
attract Jews back to Judaism.

Riesser saw the two opposing sides, the traditionalists
and the Reformers, as being unable to work with each other
towards a common goal. Hence, he advocated a middle path.

He envisioned a time when‘there would be different ways of
being Jewish in which all would "live and let live." The
‘most important consideration was that the Jewish people should
" remain united, with no Jew hating another Jew because of a
difference of opinion. Riesser himself identified with the
traditionalists,28 although he pledged himself to work within
that community to convince the rabbis not to engage in contro-
versy. He bemcaned the fact that the rabbis were not con-
cerned if a particular group of Jews did not pray at all,

yet were inflamed when any Jews prayed in a manner different
than their's.2?

When Riesser saw that the dayanim of Hamburg were
gathering ammunition for a polemic assault against the new

Temple, he published a letter in German which he titled

Sendschreiben an meine Glaubensgenossen in Hamburg, oder
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eine Abhandlung ber den Israelitischen Cultus {An Open Letter

to my Co-religionists in Hamburg, or A Treatise on_ Israelite

Culture).30 In this letter, he defended the Reformers and
criticized the rabbis, "'the sanctimonious hypocrites' who
'nourish contentions in Israel, and bar the way of the sons
desirous of returning to the favor pf their father.'"31
He expressed his hope that Jews who had lost their Jewish
identity would find a way back into Judaism by attending the
lweekly services of the Temple, and urged traditional parents
to send their children there. Better that they should go
there on a Sabbath to worship than not worship at all.
Perhaps the children would, because of their positive experi-
ence'at the Temple, then return to the more traditional

32 Riesser compared the devotion

Judaism of their parents.
and decorum in the Temple with the clamor and disorder

which existed in the synagogueta3 and declared that the need
for reform was indisputable. He also urged the Reformers to
be more observant of Jewish customs and law.34 Above all,
Riesser counselled calm, moderation, and peace, saying that
in-fighting within the Jewish community and the schism

it might produce were far greater sins than the alteration

33 His pleas, however, went

of certain Jewish practices.
unheeded. Calm, moderation, and peace were not what were

in store for the Jewish community of Hamburg.

Eleh Dibhré ﬂgbgritb36 n2Man AT AN - -

-Rabbinic Court of Hamburg
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In response to the publication of Nogah Hatzedeq / Or

Nogah, and, to a greater extent, to the founding 6f the
Hamburg Temple, the three dayanim of the rabbinic court of
Hamburg, Oser, Speyer, and Jaffe, solicited responsa-from
traditionalist rabbis in Germany, Poland, France, Italy,
Bohemia, Morovia, and Hungary, in order to support the
prohibitions with which they wished to oppose the new re-
forms. The prohibitions stated: -

1. It is forbidden to change the order of prayer custom-
ary among Israel from the Benedictions of the Morning
to the Adoration and all the more so is it forbidden
to delete anything from the liturgy. |

2. It is forbidden to recite the order of prayer in
ény language other than the Holy Tongue,‘and any
prayer service which is not published according to
form and is not in concord with accepted custom is
unfit and it is forbidden to pray from it.

3. It is forbidden to play any musical instrument in
the synagogue on a Sabbath or Festival even if it

is played by a Gentile.37
The rabbis received 22 responses and published them in a

collection entitled Eleh Dibhré Haberith (These are the Words

of the Covenant). The book opened with an introduction and

a ay1in —-— a proclamation - by the three editors which
listed the above prohibitions and described the situation in
Hamburg as they saw it-38 A restatement of the proclamation
was then given in Judeo-German, i.e., Germah written in

39

Hebrew characters. The final part of the introduction was
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a letter of support from Rabbi Akibha Breslau of neighboring
Altona. Pages 1-99 contained the actual responsés of the

ndl rabbinic

various rabbis40 written in a "rugged and coarse
Hebrew. Zinberg wrote of the book's "clumsy, stammering
style...written in such a confused language that in places

néd2

it is difficult to grasp the meaning. Pages 101 - 132

contained a condensed vérsion of each of the 22‘respoﬂsa
~in Judec~German prepared by former Reform sympathizer, Sho-
lom Cohen.?? This w;s done so that the book would be read
by the entire Jewish community.44

Some of those responsa took up the various issues of
Reform and produced halakhic sources and reasoning to prove
that the reforms were invalid. Chief among these were the
writiﬁg of Moses Sopher, Akibha Eger, Jaéob Lissa, and
Mordekhai_Beﬁet. A number of the responses offered little
but heavy rhetoric, supporting the rabbis of Hamburg and
vehemently denouncing the Reformers. =

In Eleh Dibhré Haberith, both the contributors to Nogah

Hatzedeq / Or Nogah and the Hamburg Reformers were targets

of severe dérogation. The former were called "false prophets

«.«. robbers who came upon us ... thieves of souls"43

"among
whom Satan dances."49 They “turned light into darkness,

darkness into light."47 The book itself was "evil darkness,

not to be relied upon."%®  papni Sopher used the acrostic
dMIN . (forming the word "iniquity") from the title
TAYT TIN (Or Nogah) which he and others then used to

" refer to this work. About Libermann it was said that he was

a base gambler who only produced the book for money. He was
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"a - man who walked in darkness without splendor - 10141 17X1
17 49 - 4 pun on the title of Libermann's work, Or

Nogah - The Light of Splendor. Chorin was especially attacked,

having disputed with some of those rabbis on previous occa-
sions. Benet had been an adversary of his, and in his
responsum, called Chorin a man "of little knowledge of |
Talmud and commentaries, whose usual occupation is with
secular science and logic.“50 Echoing his words, Rabbi
Eliezer wrote, "Indeed, we know this man and his character.
Who can rely on this kind of person?"

The Hamburg Reformers themselves were called "little
foxgs who breach the walls and destroy the fences" -
" presumably of the Torah.52 They were heretics who had no
%¥faith;53 they wished to be rid of the Torah and the customs
" of their ancestors, and brought about evil the likes of which
had not been seen since the Jewish people were exiled from
their land.®? Rabbis Fleckeles and Sopher described them
as being of no religion - "They want only to imitate the
Gentiles in whose eyes they would appear as more wise than
other Jews. 1In reality however, they are neither Jews nor
Christians."55 Eliezer in fact urged the Hamburg dayanim
to appeal to the civil authorities to have the Hamburg

56

Temple closed. This tactic had worked in Berlin; it

could work in Hamburg.

.5
Sepher Tzeror Hahayim 7 02705 117Y 18D

-Abraham Loewenstamm
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Among the rabbis solicited by the Hamburg dayanim was
Abraham Loewenstamm, Rabbi of Emden. However, because of

illness, he was unable to contribute to Eleh Dibhré Haberith.

A year later; he expanded the responsum which he had begun to

prepare and published it under the title Tzeror Hahayim --

(The Bundle of Life). 1In this book, Loewenstamm supported

the positions taken in Eleh Dibhré Haberith, and in nine

separate chapters, presented halakhic sources and reasoning
in a far more systematic way than had been done in the latter
work.58 Intérestingly, his eighth chapter discussed issues
which had not been on the original agenda of the Hamburg

Temple and were not mentioned in Eleh Dibhré Haberith:

Prohibition of being in the synagogue or performing a
mitzvah without a head-covering. Instances of prohibi-
tion in other cases: prohibition of men and women going
together to, and sitting together in the synagogue;
prohibition of pronouncing the Tetragrammaton.59

Chapter nine centered on the necessity for every Jew to be-

lieve in the Messiah, an issue addressed cursorily in Eleh

Dibhré Haberith. Perhaps these issues loomed larger in 1820

than they had in 1818 and 1819.

Loewenstamm admitted that many of the halakhic sources
quoted by the Reformers said what they said they said. For
instance, he conceeded that prayer in the vernacular was per-
mitted under certain conditions, but argued that Hebrew

prayer was far more preferable.60
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It appears that Eleh Dibhré Haberith and Sepher Tzeror

Hahayim had little real effect except to draw the lines
more distinctly between the strict traditionalists and the
Reformers. The attacks served to reinforce the convictions
of those who already opposed the.reforms, and to alienate
and enrage the Reformers further. In retrospect, even their
sympathizers have judged the work of those rabbis to have
been not at all effective. Among these was Graetz who said
of them:
The reasons which the (Orthodox) rabbis had adduced
against the worship service of the (Hamburg) Temple
were mostly not valid, and some of them were downright
childish. The letter (of the Law) was agaihst them
(i.e., the Orthodox}. The multiplicity of Rabbinic
authorities, belonging to such different times and
countries, always enabled one to bring apparent prodofs
for and against a specific case. The rabbis should have
sald that, even though the letter could be adduced in
favor of the innovations, the spirit of Talmudic Judaism
must nevertheless condemn them. But they did not stand
on that level; and, in their desire to utilize the letter
- also for their position, they revealed many a weak
Spot.61
Graetz's assertion that the rabbis were tied down to the
letter and therefore lacked a broader perspective, was only
partially correct. Many of those rabbis stressed in their

responsa that even though something was permitted by law, if
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the cumulative tradition had not sanctioned it, iﬁ,was not

to be permitted.62 In doing this, the rabbis indeed appealed
not to the letter but to the spirit of Talmudic Judaism -

as they perceived it.

In view of the changing attitudes towards the authority
of the rabbinate, even if the rabbis had produced better
arguments, the results would have been the same - minimal.
The rabbis were fightinga new war with old weapons. Had
Hamburg been a hombgeneous community which acceded to

rabbinic authority, rulings such as those in Eleh Dibhré

Haberith would have been more than enough to close the

Temple. However{ the Reform Jews, as well as many non-
aligned Jews in Hamburg, had already distanced themselves

from the traditional workings of Jewish law and were there-
fore unmoved and unimpressed by the halakhic arguments and

the appeals to tradition. The Reformers themselves had tried
to speak in the language of the rabbis -- the language of
Jewish law, yvet the latter did not speak the language of the
Reformers and, hence, held little sway over them. The rabbis
in no way addressed the underlying issue which was foremost

in the minds of the Reformers -- the needs of the vast numbers
of Jews who were alienated by Judaism as it had been presented
to them in its traditional form, who did not attend the
synagogue, did not know Hebrew, and gave little or no Jewish
education to their children. To those Jews, the rabbis were
saying that they slhuld learn Hebrew and follow all the dictates

of Jewish law, for which they themselves were the spokesmen.
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If there existed a gap between anyrgfoup of Jews and Judaism,
those Jews would have to readjust their own lives in order

to bridge that gap. Judaism itself was eternal and immutable -
unaffected by changing times and changing needs. One had

to accept it as the rabbinate presented it - all or nothing.

Schutzschrift des zu Hamburg erschienenen Israelitischen

Gebetbuchs63 = Seckel Frélnkel

Around the time that the Hamburg Temple prayerbook was

published, one of its editors, Seckel Frdnkel, published a

companion volume in German entitled Schutzschrift des zu

- Hamburg erschienenen Israelitischen Gebetbuchs (Writing

in Defense of the Hamburg Israelite Prayerbook). 1In it,

@rFrankel presented the rationales behind the particular reforms
instituted in their prayerbook. He explained the reasons
behind the presence of so much Hebrew in the prayerbook,

why certain Hebrew prayers were omitted, and why German
innovations were introduced (see Chapter I above). He also
discussed the issues of introducing changes in the liturgy,
prayer in the vernacular, and the use of musical aécompaniment
for Jewish worship services and, for each, brought halakhic

supports to prove their permissibility.64

.., 65
Herebh Nogemeth Negam Berith n?72 0l NPl aan
i

- Meyer Israel Bresselau

"In a time of war, we make war." This was the attitude
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ascribed to the founders of the Hamburg Temple in, the wake

of the attacks against them in Eleh Dibhré Haberith.66

Having received the brunt of epithets such as "the evil group,"
"destroyers of the generation,” "blind men," "wicked mén who
transgress and rebel," -- to mention but a few -- the found-
ers of the Temple were quick to respond in kind. Approxi-
mately one month after the publication of Eleh Dibhré Haberith,
a sixteen page pamphlet was publiéﬁed anonymously entitled

Herebh Nogemeth Negam Berith (The Sword which Avenges the

Covenant). The author however was well known to his contem-

poraries: it was Mevyer Israel Bresselau of the Hamburg Temple.67
Bresselau seemed to have decided that point by point

debate with the rabbis was useless. What was needed was a

tract which would éxp05e the rabbis for what they were --

shepherds who lead not the flock. Hence, "not with logical

arguments but with the whip of satire, the sharp arrows of

n68 did he sally into battle. Besides

ridicule and laughter
needing to lash ou£ against those rabbis who had attacked him,
his comrades, his Temple, and his prayerbook, Bresselau had
one other need -- to give encouragement to the members of
the Temple. He did not want-them to doubt that they were good
Jews, well within the Jewish tradition, and that they were
making a great contribution to the religious life of the
‘Jewish community.

Unlike the polemicists who preceded him and, with rare

exception, followed him, Bresselau did not write in Rabbinic

Hebrew. Herebh Nogemeth was written instead in euphuistic
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Hebrew =-- 71X?71n ni11y -— a Biblical style which' was popular
at that time among writers of the Enlightenment. Using this
style, Bresselau brilliantly strung together Scriptural
Phrases and.even whole verses to form his prose. Except for
an occasicnal connecting phrase or a change of person or num-
ber in a verb, he took his text verhatim from the Biblé. {(For
a sample of how this was done, refer to Appendix A.)

In this pamphlet, Bresselau responded to the rabbis,
invective for invective. On the inside cover, ﬁe reproduced
a passage from the Talmud which condemned those who -- like

the respondents in Eleh Dibhré Haberith -- had much knowledge

of Torah but neither dealt honestly nor spoke gently with
 others. His implied message was that, in attacking the
.Reformers so viciously, those rabbis had profaned God with
their acticns, and had been censured by the very Torah they

thought they were upholding. The preface of the work was

modeled after the preface of Eleh Dibhré Haberith. Of course,

Bresselau changed the nature of the charge levied against the
opponents, and added a string of his own vituperations.

In the body of the work proper, Bresselau railed against
the rabbis, especially the three dayanim of Hamburg, for
having provoked a controversy within the Jewish community at
a time when far more crucial issues were at stake. Bresselau
cited the rampant exodus from Judaism taking place in their
community, especially amohg the youth, and condemned the
rabbis for not doing anything to counteract it. Thé dayanim

who were paid to loock after the religious welfare of their
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community were not at all in touch with, nor responsive to,
the needs of that community, charged Bresselau. They were
simply collecting their stipends and acting as if nothing had
changed with the.advent of modernity. They sat in the darkness
of the medieval world and could not see that changes in Jew-
ish customs were needed. The Jewish legal tradition clearly
allowed for the reforms instituted by the Temple, asserted
Bresselau, who nowhere adyocated disregard for Jewish law.

He did, however, claim thét particular customs which had
developed and had since fossilized no longer engendered Jewish
religious feelings. Those had to go, said Bresselau. Jewish
customs had to adapt to the needs 0of the times.

Bresselau also attacked the traditional synagogues,
¢iting the noise, confusion, and lack of religious feeling and
decoruT which typified them. It was in response to those condi-
tions as well that the Hamburg Temple was founded. He spoke
of the sincerity and piety which marked the Temple's services,
which were well attended by young and old, man and woman. The
people who came to the Temple understood what they were pray-
ing, and hence could pray with increased devotion. They were
inspired by the sermons and the explanations of the Torah,
and were spiritually uplifted by the music of the choir and
the organ. Their children studied Judaism in a way which was
meaningful to them, and were then confirmed in the Jewish
faith. 1Indeed, the educational program of the Temple was
bound to create a new generaéion of knowledgable and committed

Jews,
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The'Temple membe;s could be assured that they were truly

perpetuating Judéism. Through their service they were increas-
ing reverence for God -— not rebelling against Him. = Bresselau

advised those groups that attacked the Temple not to be so

sure of themselves; it may have been that the Temple, not

the synagogue, stood in Divine favor. He urged the Reformers

not to be discouraged by the opposition of the rabbis but to

continue to serve God and follow His ways as they had been do;

ing. Time would indeed vindicate them.

In the footnotes to this section, Bresselau chided the
rébbis by quoting from their writings and pointing out their
inconsistent interpretations and applications of Jewish law.

© He also twitted them for their hubris and for their failure
to understand and respond to the needs of the-community.

In the second section of the pamphlet, Bresselau quoted

afrom major authoritative texts of Jewish law which justified
the Temple's reforms, and which Bresselau felt that the rabbis

had either misinterpreted or ignored.69 To many ©f these

texts he added footnotes, citing rulings in Eleh Dibhré

Haberith which directly contradicted Jewish law as presented
in his Sources. Bresselau brought thirteen sources justifying
public prayer in the vernacular, six sources on the permis-
sibility -- indeed the desirability =- of the use of music

in prayer, including texts which justified the use of musical
instruments on Sabbath, and two sources which said that Jewish

customs may be changeé according to the needs of the times.

Having been exposed to Nogah Hatzedeg / Qr Nogah, Bresselau
&



must have been aware of halakhic sources which supported tﬁe
other reforms which had been attacked, but felt either that
those three were of greatest import or that they had the most
solid grounding in Jewish law.

Bresselau concluded his work with an appeal to the
readers to ignore the pfohibitions of the rabbis, and ﬁrged
them to take heart. Because ¢f what the Reformers had done and
were doing, God would establish a covenant in their community,
not the covenant of which the rabbis had spoken, but a cove-
nant of peace. Based on this covenant, the Reformers could
be assured that they and their children could look to the
future with faith and hope.

When referring tQ-individual rabbis in Eleh Dibhré
Haberith, Bresselau often described them in the very words by
which they described themselves. Self-deprecating statements
of humility by the rabbis were presented as fact by Bresselau's
pointed pen. For example, the Rabbis of Leghorn referred to
themselves as "the least of the holy flock,"70 whereas Bresse-
lau, when citing their words, merely called them "the least
of the flock.“71 He also used their self-aggrandizements to
create a sense of irony, e.g., "See now what the sage who
HAS PRODUCED SIX HUNDRED DISCIPLES, MADE MANY BOOKS, AND WHO
HAS MANY SONS-IN-LAW advises..._“72 Bresselau enjoyed.refer—
ring to individual rabbis, using quotes from the Bible relating
to their Biblical namesakes. For instance, when referring to
Moses Tobhiyah, he quoted passages from Nehemiah about the

Biblical Tobhiyah who then as well hampered Jewish rebuilding:
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"See now what these feeble Jews do [Nehemiah] 3:34 -

TOBHIYAH being among them, Ewven that which they BUILD,

if a FOX (one of the "little foxes") goes up upon it, it

shall break down their stone wall [Nehemiah 3:35] !!"73 phe

parenthetical remark about the "little foxes" was an allusion

to the epithet applied to the Reformers by several of  the

. 4
rabbls.7

Those scholars who read Herebh Nogemeth Negam Berith,

locking for a complex.legal presentation and original halakhic
arguments, did not find those here. In the words of Mevyer
Waxman, "besides its flowing Hebrew style and its sharp tone
6f c¢riticism, it contains little new."75 However, those who
read the work for literary style and polemic impact found it

to be far and away the most outstanding of its genre. Zinberg

called it "one of the sharpest as well as the most brilliant

n76

-

tracts in neo-Hebrew literature. Even Graetz and Bernfeld,

two historians declarédly critical of Reform Judaism, praised
Bresselau's piece. The former wrote that in his work,
written in beautiful Hebrew style and with such skillful
manipulation of biblical verses, that it seemed as though
the prophets and psalmists themselves were scourging
the delusions of the obtuse rabbis, Bresselau treated
them now as ignorant boys, now as false prophets,
and especially as disturbers of the peace. Every
sentence in.this seemingly earnest but bitingly
satirical epistle was a dagger-thrust against the

0ld perversions and their“defenders.-77
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Bernfeld wrote, "This pamphlet is marvelous in its satiric style
and totally unique. From the vantage point of its literary
value, it is one of the precious pearls of modern Hebrew

78

literature." Because of his concern that this small "pearl,"

_ S - 79
"one of the important writings of Jewish culture," be pre-

served, Bernfeld published the entire text of Herebh Nogemeth
' 80

Neqam Berith as an appendix to his history of Reform Judaism.

.. 81
Lahat Haherebh Hamithhapekheth nisannn 17na pav

-M.L. Reinitz

In Eleh Dibhré Haberith, the editprs wrote that if anyone

took it upon himself to write a rejoinder to their work, it

would be beneath their dignity to respond. However, Herebh
—h———

Nogemeth apparently had such an impact that a response was felt

necessary. In 1820, M.L. Reinitz published Lahat Haherebh

Hamithhapekheth (The Flaming Sword which Turns Every Way) in

which he tried to turn the sword back in the direction of the
Reformers:
They have girded a sword against the servants of the
Lord, as one can see in the polemic which these evil
ones wrote with a pen of iron and lead and called THE
" SWORD WHICH AVENGES THE COVENANT. The wicked have drawn
out their sword. THEIR SWORD shall enter into their own
heart. Sténd forth and see thatAthe sword hath devoured
round about ye ... for after thee cometh a sword --
THE FLAMING SWORD WHICH TURNS EVERY WAY...It shall deliver
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me from the sword of an EVIL MOUTH.82

_ ) 83 .
Reinitz attempted, "without success," to imitate Bresselau's
literary style and to refute his halakhic sources by restat-

ing arguments culled from Eleh Dibhré Haberith. The effect

of this work was nil.

84
Berith Emeth nnN 177l

-David Caro

In 1820, another response to Eleh Dibhré Haberith was

published - Berith Emeth (Covenant of Truth) by David Caro

under the pseudonym of Ammittai ben Abhida' Ahiztedeq, and
using the false imprint Constantinople. Caro was-a Hebrew
“writer and educator, a devotee of the Enlightenment, and a

contributor to the journal Hame-aseph. Written in the Hebrew

“style of the Enlightenment, Berith Emeth was divided into

two smaller books - Berith Elchim (Covenant of God) and

Berith Hakehunah {The Covenant of the Priesthood).

The first of these books was itself divided into three

sections. The first, Berith ARim (Covenant of Brethren), con-

sisted of a collection of short letters by the fictitious
Ammitai on matters of Jewish religion and ethics, focusing
on the need to update Judaism according to the spirit of the

times.85 Berith Beth El1 (Covenant of the House of God), the

second section, described and defended seven of the reforms
instituted in Berlin and Hamburg. In it, Caro supported each

through three means: logical discourse, Scriptural testimony,
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and rabbinic proof-texts.. In the third section, Negam

Berith (Avenging the Covenant), Caro took up each of the

twenty-two responsa from Eleh Dibhré Haberith and attempted

to refute each of them through halakhic sources and logic.
He pointed out the inconsistencies of the rabbis' arguments

and asserted that their strict posture vis-a-vis changing

. \ , . 86
Jewish customs was hampering Jewish life, not nurturing it.

The second book in Berith Emeth, Berith Hakehunah, was

also subtitled Tekhunath Harabbanim (Qualities of the Rabbis}.

In this work, Caro presented his concept of the role of the
rabbi. He explored the roles of the rabbis of the past, pre-
sented his pérceptions of the present state of the rabbinate,
and envisioned the gualities of the rabbis who would be able
to meet the needs of the future. In addition, he suggested a
design for Jewish communal education aimed at creating the

-

ideal Jewish community.

The Polemics Subside

One of the last Hebrew polemics was written in 1826 and

87

was entitled Iggereth Al Asaph. Supposedly written by an

Algerian rabbi to his colleagues in Europe, it was in fact
written by Rabbi Aaron Chorin, one of the first defenders of

reform in Nogah Hatzedeqg. BAgain he urged support for reforms

in the synagogue, as he felt that they would strengthen Judaism
in their time. 1In 1826, as in 1818, Chorin used the sources

of Jewish law as the foundationh of his arguments, saying
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that halakhah mandated the change of acquired cuétoms when
those customs no longer served the needs of the community.
He, as most of his fellow pro-reform polemicists, saw him-
self in line with Jewish law and saw the reforms he advocated

as being halakhically authentic. For the first generation of

Reformers, Jewish law was the cornerstone of Judaism.. How
it was interpreted could he open to dispute; that it must be
interpfeted, taken seriously, and followed, was not.

The second generation of Reformers, personified by
Abraham Geiger, were not of the same mind as their predeces-
sors however. The first Reformers were committed primarily to
making the worship service more aesthetic, and religious
.pedagogy more harmonicus with the times, and were only second-

arily concerned with ideological/theological issues.
The later Reformers, on the other hand, set out to put Judaism
as a whole on a new footing, one in which Jewish law was a
historical product of -- but not identical with -- Judaism.

When, in 1857, Geiger published his Urschrift (The

Original Text and Translations of the Bible in their Relation

. 89
to the Inner Development of Judaism), he gave further

foundation to what was to become the underlying assumption

of Wissenschaft des Judenthums (The Scientific Study of

Judaism), i.e., that, in every age, Judaism was a product
of its particular time and place. Judaism grew and developed

in a dynamic historic process. Hence, every feature in

Judaism could be pinpointed as to its origin and to the

reasons behind its introdpction into Jewish practice.90
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More important for Geiger than the academic signiﬁicance of
this position was its tremendous implication for present-—

day Judaism. By positing that no Jewish practice was born
independent of its times, Geiger qould relativize all of
Jewish law. The authority of any paft of the Jewish past
existed only in relation to its own time and place. If
particular norms were created for particular reasons in a
particular time and place, it must follow that those norms
weré not binding.in a time or a place in which those reasons
did not apply. According to Geiger, "no sacred text, no

law, no custom could possess normative force unless it was
still alive in the contemporary religious consciousness, which
must ever revalidate its truth.“91 Thus, ﬁhe generation
rebresented by Geiger saw itseif not as a further link in

the chain of tradition, but rather as welder of a new chain,

a chain made up of those links from the old chain which could
be harmoniously joined with the fibers of contemporary civili-
zation.

To be sure, the Reformers were still concerned with
Jewish law and with finding halakhic justification for their
reforms. This was evidenced in many of the Introductions to
later Reform prayerbooks, in which the editors attempted to
validate the particular form of their liturgy by appealing

92 This desire was also seen in

to Jewish legal literature.
the proceedings of the various Rabbinic Conferences of the
1840's, in which many of the Reform-minded rabbis based their

positions on the issues at hand upon their readings of Jewish
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law.93

What had changed, however, waé that the Reformers no
longer accepted Jewish law as their sole authority} and, as
a result, felt a declining interest in using it with which to
debate their traditionalist counterparts. Both groups came

to realize that the literary polemics -- in which one side

quoted halakhic proof texts in order to dispute the claims

of the other -- were now pointless.94 Certainly, each side
continued to rall against the other. But, whereas in the
first generation, the disputes took the form of a literary
dialogue, in later years the disputes became polemic mono-
logues within the confines of the respective communities.
The pretext that the two sides spoke the same language, for
the most part, disappeared;

In addition, as time went on, many of the Reform Temples
-=- particularly the Hamburg Temple -- became established
institutions. They had regular memberships.with their own
rabbis -- as they were again called95 -- who themselves
dominated the Rabbinic Conferences of the 1840's. The tradi-
tional rabbis thus saw that they simply did not have the
power to affect change in the Reform Temples, and were
forced to accept Reform Judaism as a reality with which they

had to live,



CHAPTER TIT

HEREBH NOQEMETH NEQAM BERITH --

TEXT, TRANSLATICON, AND ANNOTATION

Note: So as to preserve the classic flavor of this work,

the translator has made use of the 1917 translation of

The Holy Scriptures published by the Jewish Publication
Scciety bffwhich to render the Hebrew. This translation
attempts to reproduce whatlthe author wrote in the
style in which it was written. What the author meant
by what he wrote is explained in the Annotations. Also
in the Annctations are notes which give further background
and explication for the text. -Beginning with the Preface,
whenever a word, phrase, or section 1is explained there,
the number of the line in which the first word appears is
given in the lefthand margin of the page. The fnote in the
Annotations bears the same number.

In the Hebrew text, the authcr has set selected
words in large letters in order to accentuate them. 1In
some cases, he wishes to draw attention to words used in

Eleh Dibhré Haberith; in others, he simply wants to give

them special emphasis in their own context. In the trans-
lation, these words have been set in CAPITAL letters.

A slash [/] in the text of the translation indicates
a new page in the Hebrew text, the number of which is

supplied in the right-hand margin of the translation.
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[Inside Cover]
[Deut. 6:5]

It was taught: Thou shalt love the Lord thy God,

meaning that God's Name be beloved because of you. If
one studies Scripture and Mishﬁah, and serves the needs of
the disciples of the wise, and deals gently withroﬁher
people; what do people say concerning him? "Happy is his
father who taught him Torah, happy his teacher who taught
him Torah! Woe to them who have not studied Torah! This
man who has studied Torah, look how pleasant are his ways,
how proper are his deeds!™ Of him does Scripture say:

Thou art My servant, Israel, through whom will I be glori-

fied [Isaiah 49:3}; Yet if one studies Scripture and Mishnah,
and serves the needs of the disciples of the wise but does
not deal honestly and speaks not gently with other people,
what do people say concerning him? "Woe unto him who has
studied Torah, woe unto his father who taught him Torah,

woe unto his teacher who taught him Torah!: This man who

has studied Torah, see how corrupt are his deeds, how ugly
are his ways:" Of him does Scripture say: They profaned

my holy name in saying to them: These are the people of

the Lord and are gone forth out of His land. [Ezekiel 36:20]

- Yoma 86a
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[Title Pége]
The Sword Which Avenges [p. 1]

T HE COVENANT

What hope has a manlto send out his letters to the
ends of the earth, to repair breaches,-to demonstrate
to a man his fault, and to visit upon him his iniqdity;
Is it not enough for him to rebuke himself for his own

blemish?"

Rabbl Meir bar Todros Abulafia Levi

18129

Published FREE * No Price
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[Preface]
DO GOOD, O LORD, UNTO THE GOOD AND TO THEM THAT p.

ARE UPRIGHT IN THEIR HEARTS.

Know that this epistle is published for the honor

of the Holy One, blessed be He, and His Torah;

and not,.Heaven forbid, to reproach or to provoke
any Jewish person. Also for the honor of our
community, the House of Jacob, TO DISTINGUISH
BETWEEN THE LIGHT AND THE DARK, and to make known
that FEW AND EVIL are those who have stumbled into
error AND HAVE GONE FORTH TO ENGAGE IN STRIFE,
prophesying for thee burdens of vanity and . seduction.
Yet the entire community is holy and only a small
minority are made to stumble through some insti-
gators WHO SIT IN DARKNESS AND THE SHADOW OF DEATH.
They change light into darkness and IT IS NIGHT
WHEREIN ALL THE BEASTS OF THE FOREST DO CREEP
FORTH. And at their command, STRANGERS as well

have come and have corrupted the Lord's inheritance.
May the good Lord forgive them. May He make His face
shine upon them TO LIGHT the way for them, so that
the eyes of the Hebrews shall see out of obscurity
and out of darkness. THE SUN SHALL RISE; THEY SHALL
SLINK AWAY and crouch in their dens. And the work

. ©of righteousness shall be peace, AND THE EFFECT OF

RIGHTEQUSNESS QUIETNESS AND CONFIDENCE FOREVER.

2]
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FOR THE HOLY ONES THAT ARE IN THE LAND. [p. 3]

Oﬁ ACCOUNT OF THREE DQTH THE EARTH SHAKE, these
three who have set their signatures with pen of

iron and lead under their document, a work of delusion
which they have called a PROCLAMATION to announce

to all the sin of-their mouth and to utter error
concerning the people of the Lord. They have raised
their voice in the camp of the Hebrews, "Woe and
alas! It is a time of distress for Jacobl!" Those
who spread SLANDER {Thé authors of Eleh Dibhré Haberith]
have recounted that which they have NEITHER SEEN

NOR HEARD. The Lord hath not spoken tc them yet
they presume to speak in His name, not for help

or for benefit, but for shame and reproach alsoc.
They see false visions and divine lies unto them;
they have gathered unto them worthless and reckless
people, brutish men, skillful to destroy, EVERY

MAN THAT IS MAD AND MAKETH HIMSELF A PROPHET.

One post runneth to meet another, and one messenger
to meet another. They gush out; they speak arro-
gancy. They howl like a dog and go round about the
city. They rush madly in the streets; they jostle
one against the other in the broad places. Their
appearance is like torches. They run to and fro
like lightning and speak one to another by the walls

and in the doors of the houses. Their thoughts are



55

63

65

-83-

thoughts of iniquity. Swords are in their lips

for who doth hear? EVERDAY DO THEY STIR UP WARS.
Fierce of appetite, they know not satiation.

THEY GIVE WICKED COUNSEL IN THIS CITY. They make us
a taunt TO OUR NEIGHBORS, a scorn and a derision

TO THEM THAT ARE ROUND ABOUT US. [They are] writers
who have written iniquity; and the messengers have
gone with the epistles to every provipce to know-
ledgeable men of the communities, heads of the
contingents of Israel. These are the horns which
have scattered Judah - that the Jews should be

ready TO ESTABLISH A PROHIBITION. Their mouth speaketh
falsehood and their right hand lies as they say

THAT SUCH WAS THE ORDER OF THE RULERS OF THE CITY

TO THEM, TO BRING COUNSEL FROM AFAR.* And their
words were pleasing in the sight of all that human
beings call an animate soul. And they thus acted

AND TRUTH BECAME LACKING.** They conceived mischief

70

*Something like this was shown to us in a letter
from the Rabbi WHO SPEAKS IN ANGUISH (Slander, p. 83)
to one of his acquaintances in which he said that
had he not written this, IT WOULD NOT HAVE OCCURRED

TO HIM TO PUBLISH HIS OPINION because the harm in

the disputes and the discord outweighed the benefit.

**These are the words of the SUCCESSFUL Rabbi (8lander, p.

"WE LABORED and had no rest UNTIL WE FOUND THAT

52):
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and gave birth to iniquity. THE EPISTLE WHICH THEY
SENT TO INTIMIDATE US -- forty camels' burden -- some
of them prophesy falsely. LAWS AND STATUTES THEY
FEIGNED OUT OF THEIR OWN HEART. Some of them have
insight, discretion, and prudence, yet they will not
consider a matter of wisdom. And some‘of them say

to every matter of splendid wisdom, "Behold, /

what weariness it is." THE WIND SHALL CARRY THEM [p- 4]
ALL AWAY. A BREATH SHALL BEAR THEM OFF. They do

not know, these foolish ones, that through the
maltitude of dreams and vanities which they make,
they ruin a life. - - They have sharpened their
tongue like a serpent, viper's venom is under their
lips., All of their acts are written in A BOOK.

HEAP ON THE WOOD! KINDLE THE FIRE! A STRANGE

FIRE which the Lord commanded them not. AND THE

LAMP OF GOD WHICH HAD FORMERLY SHONE, LET IT BE

EXTINGUISHED: NONE sueth in righteousness and NONE

WHICH OUR SOUL DESIRED, TO CONFIRM AND ESTARLISH

A PROHIBITION on all of their teachings." Has such

A5 THIS been heard since the day thatEphraim departed
from Judah? How much DID HE LABOR until he found
enough for his need in that which he lacked? HE
LABORED IN VAIN- AND BROUGHT FORTH.FOR CONFUSION. What
will become of the Torah? We surely see a conspir-

acy AND ALL OF "THOSE RABBIS FLATTER EACH OTHER.
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pleadeth in truth. Scarce are they planted, scarce
are they sown. §8carce has their stock taken root

106 in the earth. THESE ARE THE WORDS OF THE COVENANT
which they distributed amongst Jacob and dispersed
in Israel -~ A CONGREGATICN OF BLIND MEN whose works
are done in darkness AND FOR EACH MATTER OF TRANS-
GRESSION, THEY COME QUT AND TAKE THEIR STANCE..
This is the way of them that are foolish, darkness,
CLOUD, and thick darkness. They bend THE BOW;
they have made ready their arrow upon the string,
that they might shoot in darkness at the upright

115 in heart. _ THEIR BOW THEY HAVE SET IN THE CLOUD,
and it has been a sign of a COVENANT. THIS IS THE
SIGN OF THE COVENANT which they established in
the screed of THE BOOK which is prescribed against us.

119 The words of the covenant are the.WORDS OF CONTRO-
VERSY. By pride cometh contention. B2all of this hath
come unto us written in name and sealed with a ring.....
I will not take their names on my lips; they call

123 themselves WISE...* Woe unto them that are wise IN
THEIR OWN EYES! They commit evil wisely, yet whence
then cometh wisdom? How shall ye say, "We are wise?"

What wisdom do you possess? Your wisdom is spoiled!

*The publishers of Slander: Hark, the first sign
of this appears in the title page of the book: "Happy

is the man who obeys the edict of the WISE..."
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Oh that yé would altogether hold your peace and
this would be your wisdom. --- |

132 O YE DRY BONES! Their love, as well as their hatred
and envy, is longlago perished. NEITHER HAVE THEY
ANY MORE A PORTION FOR EVER. Can these bones live? -
O Lord God, Thou knowest! They have a mouth yet
cannot talk; neither do they speak with their throat.
There is neither wisdom nor understanding nor counsel! -
And this proclamation of THIS MOST HONORED TRIUM=-
VIRATE did not make the grade. FOR THERE IS NO
RESPONSE IN THE MOUTH Of‘ THESE THREE MEN. O please
consent and put this book into their hand Saying,
"Read now this." Thef shall respond, "Our hands
had no part in it. We know ﬁot [the] book." -
Alas! O Israel, your prophets are like foxes in
ruins: - If they be laid in the balances, together

they are lighter than air!

147 THE THREE SHEPHERDS' Shepherds that cannot under-
stand. These ten times have ye reproached us,
should not the multitide of words be atswered? -
Therefore, listen ye shepherds! Shall ye be called
THE PRIESTS OF THE LORD? $Shall ye be spoken of
as SERVANTS OF THE MOST HIGH? Behold, ye are nothing
and your work is a thing of naught, for the Lord
hath poured out upon you the spirit of deep sleep

155 and hath closed your eyes. -~ WOE UNTO THE SHEPHERDS
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OF ISRAFEL that have fed/themselves. Should not [p. 5]

the shepherds feed the sheep - ye did eat the fat

and clothed yourselves with the wool, but YE FED

NOT THE SHEEP. -~ The weak have ye not strengthened,
neither have yve healed the sick nor bound up that
which was broken. Ye have not brought back that which
was driven away nor have ye sought that which was
lost. But with force have ye ruled over them and

with rigour -- AND YE FED NOT THE SHEEP! -

HEAR now, O House of Israel all! Turn unto me and
be astonished, and lay your.hand upon your mouth!
It hés been many years since the plague was begun
among the people! The Torah has perished from the
priest and counsel from the elders. WE HAVE NO
LEADERSHIFP AS IN THE DAYS OF YORE. Each man doeth
what is correct in his own eyes and many Israelites
have gone down crooked paths, héve forsaken God

who made them, and have forgotten both Festival

and Sabbath. They asked not counsel at the mouth
of the Lord and did not call in His name nor appear
before Him. AND THESE THREE MEN WHO ARE IN QUR
MIDST, they have eyes, yet do not see. They go
about in darkness. They sleep a perpetual sleep
and do not waka. 'Thgy are stretched out on their
couches and are not grieved for the hurt of the

daughter of my people. The land hath become corrupt
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before them and mourning and moaning have multiplied
amongst the daughter of Judeh. For BROKEN IS THE
COVENANT WITH OUR GOD which He sealed in our flesh,
which He made with Abraham and established with
Jacob as a law - to Israel as a perpetual covenant.

And there is no one who layeth it to heart. --

‘Every man hath his hands on his loins, as a woman

in travail, and all faces are turned pale. ThHere
is no speech, there are no words, neither is their
voice heard; WEEP IN SECRET:!* - It is not time

TO ACT FOR THE LORD for they have made void His
covenant! Only on THIS CONDITION will the men
consent unto us to sit with us, if every male aﬁong
us be circumcised as they are circumcised. HEAR
NOW, YE RERBELS! IS NOT THIS COMMANDMENT INCUM~
BENT URON ¥OU!** THIS is the covenant which ve
must keep, yvet why have ye not kertit? Have YE

not killed thelpe0ple of the Lord, IN THAT YE HAVE
NOT -FULFILLED THE WORDS OF THE COVENANT. - Look
now and see! Our sons and daughters are grown -

a generation that set not their heart and whose spirit

is not steadfast with God. They have known not

* glander,in the Proclamation, page III.

** Yoreh Deah, 261l: If the father has not circumcised

his son, the rabbinic court is obliged to have him

circumcised.
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the God of Jacob, the Holy One of Isxael, and it

hath been a reproach and a taunt; it is both instruc-
tive and amazing for the Gentiles. -- Who has

caused this evil? IT HATH COME FROM YQU HANDS,

for ye have not gone up into the breaches, neither
made up the hedge for the House of Israel. WHY

HAVE YE BROUGHT THE CONGREGATION OF THE LORD INTO
THIS WILDERNESS? If the word of the Lord is with
you, entreat the Lord of Hosts so that the wétered

be not swept away with the thirsty. Hear, ye deaf;

look, ye blind, that ye may see! OUR SONS AND OUR

DAUGHTERS. ARE GIVEN TO ANOTHER PEOPLE / before they (p.

know to refuse the evil and choose the good.

Behold, the heavenly hosts cry without, and the angels

‘0f peace weep bitterly. THESE THREE MEN WHO ARE IN

QUR MIDST, as I l?ve, SHALL DELIVER NEITHER SONS
NOR DAUGHTERS! -—- Woe to the worthless shepherds!
They that forsake the flock! Entreat the favor ofr
the Most High that my people be not scattered,
every man from his posseséion, and the congregation
of the Lord be not like sheep/who have no shephexd.
Call now in the name of yOur-God AND DO NOT KINDLE
AL FIRE! Woe to ﬁhe shepherds who lose and scatter
the flock! Ye eat of the fat, and ye clothe your-
selves with the wool, but ye feed ndt the flock!

YE HAVE NOT BROUGHT BACK him who has been driven

,away NOR HAVE YE SOUGHT him who was lost. WHERE?ORE

6]
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THEN LIFT YE UP YOQURSELVES ABOVE THE ASSEMBLY

OF THE LORD? --And ye say in your heart, "The
city is full of people. It is an excgedingly
numerous community, yet few are they who sin in
their souls. The soul which sinneth shall bear
its own iniquity. Its blood is on its own head
and we are guiltless." Thus may the Lord do and
moreVSb, for at the cost of your own life have

ve spoken this. Why have ye not spoken to warn
the wicked from hié wicked way, be they few in
numbers or many? -- Think not in your heart that
ye shall escape more than the other.Jews. They
shall bear £heir own iniquity, yvet ye shall not
be guiltless. —- Do not let your heart be seduced
in that you are the MAJORITY and that BECAUSE

QF YOUR NUMBERS, the Lord _léx'“zes you. For IT IS
NOT THE NUMEROUS WHO ARE WISE:; What know ye that
we know not? What understand ye which we do not
understand? With us are both the grey-headed and
the very aged men. Can yve not deviate to the
right or to the left from the path whieh our
ancestors of old -- men of rencwn -- walkéd? Your
ancestors, where are they? Shall the prophets
live forever? -- How can ye speak so rashiy saying
that CUSTOM LIVETH A THOUSAND YEARS TWICE TOLD,
therefore its reason still stands and its sense

has not departed, and it should be observed as
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THE TORAH.* No doubt, but ye are only human beings,

AND WISDOM SHALL DIE WITH YQU! Know ye not? Hear

ye not? Have ye not understood that time and

happenstance affect them all, and_CUSTOM, WHEN- ITS
REASON CHANGES, IS OBSERVED IN MADNESS. It taketh
away the heart of the chiefs of the common people

and GUIDES THEM like a fiock in the wilderness.

Has it not LED YOU and caused you to walk in DARKNESS
aﬁd not in light? Xnow now and see, the sheep

and the cattle THEY GUIDED in new customs that came
up of late of which our fathers had not imagined. --
Certainly, our way is not your way, for the LORD

IS OUR JUDGE, fHE LORD IS OUR LAWGIVER. ©SUCH 1S

GOD, OUR GOD, FOR EVER AND EVER; HE WILL GUIDE US,--

As for you, stand in the court of the House of the
Lord. Ye hear the sound of words saying: THE TEMPLE
OF THE LORD! THE TEMPLE OF THE LORD! 2nd ye come
and stand in the house which is named for the Lord,
and behold, do three men stand before the congre-
gation to serve them. The small and great are there
alike. One near the other they approach. THE

FIRST ONE bringeth down the rafters. He raiseth

a voice which maketh the calves to hind. With his

eye he winketh, with his feet he scrapeth. As

for the SECOND ONE as well, / his roaring is like [p.

* Slander, pp. XI, 2, 8, et al.

7]
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a lion's. He thundereth marvelously with his ﬁoice.
289 And the THIRD ONE openeth his mouth and chirpeth
290 1like birds that fly. What is this noise of the
multitude? Does God hear their shout? -~ Their
tunes are DRINKING SONGS? in their mouths are
LOVE SONGS. And my people love this; all of Israel
run TO THEIR VOICE to listen to the JOYOUS CRY,
yet to the prayers they pay no attention. The people
sit down and fise up to make merry. They send
forth their little ones like a flock and their
children dance and there is no peace for him who
-leaveth or entereth. These sounds cease, they all
turn to their own way. Every man to your own tent,
0 Israel! -- Ye are.left few in numbers, pursuing
your pleasures-aqd speaking thereocf. And the word
of the Lord is scarce in these days. Without vision,
304 the people perish. Their fear of the Lord is a
commandment of men learned by rote. - This, too, is
an iniquity calling for judgment which the wise
have told and should not hide from their fathers.
For ye fasted and mourned; ye fast for strife and
contention and to smite with the fist of wickedness,
And it shall be with the people as it is with
its priests, causing to he heard with one voiée,
the voice of the people in their shouting, as a
proverb and a byword, as a horror and a hissing

AS YE SEE WITH YOUR EYES. Yea, when ye®make many
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prayers, ye weary the Lord with your words, for
where there are many words, vanity increaseth.

YE DO NOT THAT WHICH WE DO HERE THIS DAY, FOR YE
HAVE PUT AWAY THE HALLOWED THINGS OUT OF THE HOUSE
and ye have come into the sanctuary TO PROFANE IT. —--
Behold, THUS HAVE THEY DONE in the midst of the
House.of the Lord, MAKING US ODIOUS UNTO THE
INHABITANTS OF THE LAND. - Smite with thy hand,

and stamp with thy foot and say: Alas, because of
all the abominations! For they have profaned the
holy name by saying to them THESE ARE THE PEOPLE

OF THE LORD!* - THIS, TOO, is vanity and great evil.
One saith, "I am the Lord's," and another calleth
himself by the name of Jacob. Another shall mark

his arm "The Lord's," and adopt the name of "Israel".

ap.

* And you.expert and distinguished dayanim of this
holy city - the honorable mighty cnes who have author-
ity over the community -- those who produced the
Slander! Why did you not reproduce the last

words of Eliezer as they are written in the cor-
respondence beginning with the words: "Before I

cease speaking" (p. 94) until the end of his.letter.
did you not copy his words in the language of the
populace to show the.natiOns and the officials their
beauty? For they are good, but this is what I had

said: A SCORNER LOVETH NOT TO BE REPROVED.

Why
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They call a meeting, ten men in one house, morning
and night, their window open in the upper chamber,
EVERYONE UPON THE ROOF OF HIS HOUSE AND IN THEIR
COURTS. The one who gathereth least, gathereth ten
heaps. One he-goat as a sin offering, cattle, sheep,
whatsocever passeth under the rod, THE TENTH is

holy. They shall not inquire whether he be good or
bad. FOR A PRICE will they come and rise up early

in the morning. From one Sabbath to‘another, at
evening they diligently search for the goat of the
sin offering. WHOSOEVER DESIRETH TO ASSUME A PIQUS
REPUTATION DOETH SO and speaketh to trees and rocks.
With stammering lips and with a strange tongue

he speaketh to the people. Whoever heareth, his ears
shall tingle. Whom shall one TEACH KNOWLEDGE? And
whom shall one mak; to UNDERSTAND THE MESSAGE? -
STRANGE is his work, FOREIGN is his act. Therefore /
TORAH IS SLACKENED and it shall be sheer terror (p.
to understand the message. - Their priests teach

FOR HIRE; their prophets divine FOR MONEY and

pervert all equity. Yet they rely upon the Lord

and say, "Is not the Lord in our midst? No evil
shall come upon us." Certainly, this great nation

is a WISE AﬂD UNDERSTANDING PEOPLE; - Were they wise,
they would understand why the House of God is
forsaken. - Alas! THE TEMPLE OF THE LORD! THE TEMPLE

OF THE LORD! THE TEMPLE OF THE LORD! THY DESTROYERS

8]
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AND THEY THAT MAKE THEE WASTE SHALL GO FORTH FROM
THEE! Lo this, we have searched it; it is so.

And if it be not so, WHO WILL PROVE ME A LIAR?

CERTAINLY, O ye our brethren. Israel is not yet

widowed. Behold they have arisen and taken.their
stand, they who offer themselves willingly among

the people. They make a sure covenant and subscribe

to it. Our princes, our Levites, and our priests
set their seal unto it. All they that had set
themselves apart unto the Torah of God and put the
stumbling block of their iniquity before their
face, gave themselves willingly for the service

of the House of God, and with a whole heart offered
themselves to the Lord. And a house was built

FOR THE NAME OF THE LORD, THE GOD OF ISRAEL.

Those who héd been distant came and built the Temple
of the Lord. And from Sabbath to Sabbath and during
the Festivals of thé_Lord, the holy convocations,
thelpeople go up to the House of God; with our

youth and our elders we go, with our sons and our
daughters. And they read in the scroll of the Torah
for a fourth part of the day and another fourth

they praise énd prostrate themselves before the Lord
our God; with thanksgiving and the voice of song.
AND THEY REJOICE AT THE SOUND OF THE ORGAN. And when

the musician plays, they surely come in joy. And
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the spirit of the Lord cometh mightily upon them

to sing in choirs and to sound the voice of His
praise. And they respond in praise and in thanks

to the Lord, for He is good, for His ioving—kindness
is great toward us. And we established shepherds

for us, WHO TEACH THE PEOPLE TORAH. And the people
standing in their place, their wives, their sons

and daughters, UNbERSTAND THE WORDS THAT ARE DECLARED
UNTO THEM. And there is great happiness. The time
will yet come when it shall be said to us that it

is too cramped for us in this place, for the

house is filled to the brink. We accepted the
obl%gation to teach our éhildren HEBREW BIBLE AND
LANGUAGE and to bring our sons and daughters into
the covenant of the Lord, to teach them the path
which they should follow and the works which

one should perform in order thereby to live.

There hath not failed one word of all His good promise
which He promised by the hand of Moses, His servant.
And sons who had not known listen and learn TO FEAR
THE LORD OUR GOD. They put their confidence in God,
not forgetting the works of God, but.keeping His
commandments. Theyrshall not be as their fathers,

a stubborn and rebelljous generation.

And now, for a small moment, grace hath been shown
from the Lord our God, to leave us a saving remnant,

and to give us a stake in His holy place TO ENLIGHTEN



422

434

-7~

OUR EYES. And yet there have befallen us such
things as these! Violent men have sought our lives

and have not set the Lord before them, because they

" give no heed to the works of the Lord. They

compass us about like bees; they are quenched
as the fire of thorns. Their teeth are spears
and arrows, and their tongue.a sharp sword. They
say to us that we have no salvation in God. -
HAD IT NOT BEEN THE LORD WHO WAS Fok Us, THEY
WOULD HAVE SWALLOWED US UP ALIVE!. -~ But Thou,

0 Lord, shalt laugh at them. Let them curse,

BUT THOU SHALT BLESS! / Stand and see the salvation [p.

of the Lord which he hath worked for us this day.
A work hath béen wrought in your days which ye
will not believe though it be told to you. For
the thing was ddne suddenly and NOW THERE IS HOPE
FOR ISRAEL BECAUSE OF THIS. Jacob shall not now be
ashamed, neither shall his face now wax pale. For
all shall know the Lord FROM THEIR SMALL ONES
UNTIL THEIR GREAT ONES. Yea, they shall sanctify
the Holy Cne of Jacob and shall stand in awe of
the God of Israel. They shall bear the shame of
the nations no more. =-- O that'they had such a
heart as this ALWAYS, that it might be well with
them and with their children for ever! Would that
all the Lord's people were prophets, that the

Lord would put Hié spirit upon them! The‘people

9]
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who walk in darkness shall see a great light.
AND ALL THE CHILDREN OF ISRAEL SHALL HAVE LIGHT

IN THEIR DWELLING PLACES.

And concerning the changes of the prayers, our many
songs and the musical accompaniment of the song
which is sung in the House of our God, and concern-
ing ouf use of the vernacular, the three are all
of the same nature.* Also, do not pay attention
toall the things which they say and of which they
accuse us, FOR NOT OUT OF WISDOM DID THEY QUESTION
CONCERNING THIS. Were they wise, they would see
and know, consider and understand that it was the

460 hand of the Lord which has done this to- revive
-many people. Therefore, THE PRUDENT SHOULD KEEP
SILENT IN SUCH A TIME. The remnant of Israel
shall do no iniquity, AND BE IT INDEED THAT WE
HAVE ERRED, OUR ERROR REMAINETH WITH US. -—-

465 And you THREE LEADERS! What be this service to
you that.you would seize torches in your left
hands and ram's horns in your right and would

468 sound the horn arcund the camp and call out

469 THE SWORD FOR THE LORD:?--HATH THIS HOUSE BECOME

A DEN OF THIEVES? Is there injustice ON OUR TONGUE? -

* The Rabbis declared that these THREE matters
were alike in that they were laws without a

Scriptural basis.
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Have we forgotten the name of our God or spread
forth our hands to a strange god? Surely, THE LORD
shall search this out, for He knows fhe hidden
recesses of the heart. Far be 1t from us that we
should rebel agéinst the Lord and turn away this

day from following Him. God, God He knoweth, and
Israel éhall know, IF IT BE IN REBELLION OR

IN TREACHERY -AGAINST THE LORD, OR IF OUT OF

CONCERN ABOUT THE MATTER WE HAVE ACTEﬁ THUS,

saying, In time to come, your children might

speak unto our children, saying: What have ye to

do with the Lord, the God of Israel? IT SHALL BE

A WITNESS BETWEEN US AND YOU AND EETWEEN QUR GEN-
ERATIONS AFTER US. -~ Take heed for the sake of

your souls! Behold, all ye yourselves have seen

it; WHY THEN HAVE YE BECOME ALTOGETHER VAIN? =
Why sayest thou, 0O Jacdb, and speakest, O Israel,
"Our way is hid from the Lord?" —-- Against whom

make ye a wide mouth and draw out the tongue?

A people of deep speech that thou canst not perceive,
of a stammering tongue that thou canst not under-
stand. Can not our way be correct? IS IT NOT

YOUR WAYS WHICH ARE INCORRECT, because ye thrust
with side and with shoulder, and push with your horns.
And ye speak great things with your mouth, saying,
HAVE WE NOT TAKEN TO US HORNS BY OUR OWN STRENGTH? --

Ye have sown much and brought in little. He that



~100~

earneth wages doeth so for a bag with holes!
Would that there were an arbiter among us / that [p. 10]
might lay his hand upon us both. We would have
answered this people, sevenfold unto their bosom
their reproach, wherewith they have reproached
506 wus. Yet what shallwe speak and how shall we
justify ourselves? Shall they turn from their sin
when Thou dost afflict them, when Thou teachest
them the good way? Look upon the COVENANT, and
if you neither believe nor hearken to the voice of
the first sign, let your ear be attentive to the
512 voice of the FINAL SIGN.* These ére the chariots
of THEIR HONOR; in pride and in arrogance of heart
they raise their horns IN GLORY and with their
mouths they speak PROUDLY saying THEY SHALL NOT
RETRACT A WORD. - Let the pious exult in GLORY
and let them be taken IN THEIR PRIDE. Every
way of a fool isg correct in his own eyes. If thou
pound him in a mortar, yet will not his foolish-
ness depart from him. Thus, such is the counsel
given from of old:
A WHIP FOR THE HORSE, A BRIDLE FOR THE ASS,

AND A ROD FOR THE BACK OF FOOLS.

524 Answer not a fool acéording to his folly. Certainly

to everything there is a season and a time to

* Slander, p. 132



-101-

every purpose. A TIME TO CAST STONES and a time

to speak.- The day shall come when we shall give
our reply to this people and we shall see what
becometh of its dreams. Is not this laid up in
store with us, sealed up in our treasures. Though
it tarry, wait for it, for IT SHALL SURELY COME,
PLAIN UPON THE TABLETS S0 THAT ONE MAY READ IT

SWIFTLY.*

535 Consider, ye brutish among the people and ye
fools; when will ve understand? Is it not in
sitting still and rest that ye shall be saved;
in gquietness and in confidence that your strength
shall lie? When the spirit be poured upon you from on
high, then shall your eyes be opened and your ears
be unstopped. AND TOGETHER ALL FLESH SHALL SEE

IT, FOR THE MOUTH OF THE LORD HATH SPOKEN.

543 ENTER, my people, into thy chamber and shut thy
doors about thee. Hide thyself for a little moment.
HOW LONG will this people despise us and HOW LONG
will they not believe in all of the signs which
have been wrought in our midst? COME THE MORNING;
and the Lord will show who are His. Your ears shall
549 hear a word behind thee saying, THIS IS THE WAY,

550 WALK YE IN IT! Seek ye the Lord while He may

*Thou shalt see but THE UTMOST PART OF THEM this

day, and behold, it will come after us.
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be found. Call upon Him while He is near, for the
Lord is near UNTO ALL WHO CALL UPON HIM, TO ALL
who call upon Him IN TRUTH and in sincerety.

AND THERE IS NO ADVANTAGE TO ONE WHO MASTERS A
PARTICULAR LANGUAGE. Pralse Him with the timbrel
and dance; praise Him with stringed instruments
and INSTRUMENTS OF PIPES. Be not afraid, neither
be ye ashamed. Hearken not TO THEIR DREAMS,
NEITHER BE YE DISMAYED AT THEIR REVILINGS. Speak
ye not of what hath been, that the former days were
better than these. Consider the years of many
generations. Ask thy father and he will declare
unto theg, thine elders and they will tell tﬁee
that IN THOSE DAYS AS WELL, THE NOBLES OF JUDAH
SENT MANY LETTERS, through the multitude of dreams
and also many words. In every generation, ﬁhose
who make themselves out to be holy and pure arise
and bless themselves / in their hearts saying (p.
that TO THEM ONLY hath this heritage, the Torah,
been given, which Moses set in the sight of ALL
ISRAEL. And whosoever doth not pay attention

to what they say, they prepare war against him.*#*

*See now what the sage Eliezer who HAS PRODUCED SIX
HUNDRED DISCIPLES, MADE MANY BOOKS, AND WHO HAS

MANY SONS AND SONS-IN-LAW advises, beginning with

11]

the words: "For ye are the people..." (Slander, p. 23),
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They make mention of the God of Israel, NOT IN
TRUTH, NOR IN RIGHTEOUSNESS, but rather in order
TO TURN THE SUN ten degrees BACKWARDS. THESE

ARE AMONG THOSE WHC REBEL AGAINST THE LIGHT.

They know not His ways, nor abide in His paths.
They are all of ONE éPIRIT. They shall depart

from the HOLY place AND SHALL BE FORGCTTEN. There
is no remembrance of the former ones; neither shall
there be any memorial of their lattér—aay counter-
parts. _The sun CONTINUETH TO SHINE and the earth
abideth forever. I praise the dead that are already
dead more than the living that are yet alive,

FOR CF THE WISE MAN, EVEN AS OF THﬁ FOOQOL, THERE

I5 NO REMEMBRANCE FOR EVER. My brethreﬁ, be not

now negligent, for in the days to come, all will

S

and that to which was alluded by the grammarian

Rabbi WHO HAS FORGOTTEN THE PURITY OF THE HOLY

TONGUE, beginning with the words: "It is clear to us.
{Slander, P. 80). Yet in contrast to this is that

which was told to us in a letter of Rabbi David
Kimchi, of blessed memory, beginning with the words:

"I shall not cease," which is in the writings

in thé bqok The Letters of the Rambam. And that
which sustained oﬁr ancestors sustains us as well.

There is nothing new under the sun and the Holy

‘One, praised be He, delivers us from their hand.

m
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long ago have been forgotten. ~ONLY THE WORD OF

THE LORD WILL ENDURE FOREVER.

So know now and see all the labors and all excelling
in work, This BOOK, in which are written lamen-
tations, moaning and woe: "The Jews. thought to
rebel against their God, consequently they built
for themselves this house," and in addition to
these, many similar words. THEY INVENT THEM OUT

OF THEIR OWN HEART. They speak these vain dreams
when they‘say: " THE TABLE OF THE LORD IS CONTEMPT-
IBLE. They commit an abomination when they say:
JUDAH HATH PROFANED THE SANCTUARY OF THE LORD
which He loveth. They caused the people of the
Lord to err by their lies and by their wantonness.
THEY PERVERTED THE WORDS OF THE LIVING GOD, OF THE
LORD OF HOSTS, OUR GOD with their dreams which

they tell every man to his neighbor. 1IT IS FROM
THEM TﬁAT UNGODL:NESS HATH GONE FORTH INTO ALL

THE LAND. They éil would have us afraid saying:
Their hands shall be weakened from the work that it
be not done. Bﬁt we are riseﬁ and ére strengthened,
doing the work likewise now as then. THE LORD

GOD SHALL HELP US, WHO THEN SHALL CONDEMN US?

Hear now "THE WORDS OF THE COVENANT." Seek ye

them out of THE BOOK. Ye shall seek out and find

whosoever goeth therein DOTH NOT KNOW PEACE.
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The beginning of the words of his mouth is
FOOLISHNESS, and the end of his talk is GREVICUS
MADNESS. -- Thus is this people, this group,

and EVERY WORK OF THEIR HANDS and that which they
offer there --UNCLEAN. Fear not these boorish
people, for they are in our hands. And it shall
be that when thou hast finished reading THE BOOK,
thou shalt bind a stone to it, cast it into the

middle of the river, and thou shalt say: "“THUS /

SHALL THE DEEDS OF MY ADVERSARIES SINK. And they p.

that speak evil against me, THIS SHALL THEY HAVE
FOR THEIR PRIDE because they have taqnted and
spoken boastfully against the pebple of the Lord." --
HEED NOT. lying words; be strong and let your

heart take courage, all ye that wait for the Lord!
For the Lord your God putteth you to proof, to know
whether ye do love the Lord your God with all your
heart and with all your soul. O LOVE the Lord,

all ye His pious ones! Serve the Lord WITH
GLADNESS, come before His Presence WITH SINGING,

as it was when we were brought up. SING unto Him,
SING PRAISES unto Him, young men and young women

as well, the aged along with the youth who stand

in the House of the Lord, in the courts of the
House of our God. SING PRAISES UNTO HIS NAME,

for it is pleasant. And what doth the Lord require

of thee - only to do justly, to love mercy, and

12]
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to walk humbly with thy God. REMEMBER THE LORD,
WHO IS GREAT AND FULL OF AWE. Cleave unto Him
from now and evermore, for with the Lord there is
mercy and with Him is plenteous redemption. He
will redeem Israel from all its iniquities. The
God of Israel shall establish peace for us.
- GREAT PEACE SHALL BE UPON EVERYONE WHO WALKETH
IN HIS INTEGRITY AND WHO SPEAKETH THE LANGUAGE
OF HIS PECPLE.
Such are the words
of him who writes here in Hamburg, in the week in
669 which is read, "Their defense is removed from
over them, and the Lord is with us: Fear them not."

[Numbers 14:9, Parashat Shelah Lekha ]; In the year:

672 Who traineth my hands for war and MY FINGERS for
battle [5579 - 1819]. |
I AM A HEBREW

AND I FEAR THE LORD, THE GOD OF HEAVEN

676 THY WORD IS A LAMP UNTO MY FEET AND A LIGHT TO MY PATH,
THAT I MIGHT HAVE AN ANSWER FOR HIM THAT TAUNTETH ME,

FOR I TRUST IN THY WORD.

679 Dear Reader, thou who hast eyes to see and a mind
to discern and to comprehend, consider well that
which is before thee that thou mayest be justified

when thou speakest, and be in the right when thou
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judgest. And in order that the law of the Lord
may be in thy mduth that thou might teach them
diligently to thy children. Know thee this day
and take it to heart, THAT THIS MATTER 1S ESTAB-
LISHED BY GOD. And every tongue that shall rise

against thee in judgement, shall thou condemn.

If these ordinances depart from before Me,
saith the Lord, then the seed of Israel shall
also cease from being a nation before Me

for ever.

- Jeremiah 31:36

MISHNAH Sotah, Chapter 10:

THE FOLLOWING MAY BE RECITED IN ANY LANGUAGE:
THE SHEMA, THE PRAYER OF EIGHTEEN BENEDICTIONS,

THE GRACE AFTER MEALS...

GEMARA, ad. loc.:

The recitation of the Shema - What is the
Scriptural basis that it may be recited in
any language? Is is written, HEAR O Israel
[Deuteronomy 6:4], IN ANY LANGUAGE which you
hear [i.e. understand].* The prayer of the
Eighteen Benedictions may be recited in any
languadge because it is supplication and one

may supplicate in any language he wishes.
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That the'Grace_after meals may be recited

in any language is derived from the text:
And thou shalt eat and be satisfied AND

THOU SHALT BLESS [The Lord, thy God. Deuter-
onomy 8:101 - IN ANY LANGUAGE wherein thou
blessest.

*Yet in spite of this, the Rabbi of Lissa [Jacobl

(slander, p. 79) had the impertinence / to say, "YE [p.

HEAR BUT YE UNDERSTAND NOT [Isaiah 6:9] which
means that they should listen to the tradition
even if they do not understand. Even with regards
to the accpetance of God's unity, it does not say
UNDERSTAND Q Israel, but rather HEAR O Israel,
which means that one accepts the words:" -

Be astonished at this, O ye heavens! Is not he
rightly called JACOB [the supplanter]}l, for he

has supplanted us these two times, yea thrice

with his interpretations. Certainly his own words
betray him. He says (there), "We are by no means
permitted to utilize OUR RATIONAL FACULTIES alone,
FOR REASON HAS OFTEN WEAKENED and has been caught
in the trap of error." And in truth, he has judged
well HIS OWN REASONING, FOR A MAN SHALL BE PRAISED

ACCORDING TO HIS OWN REASON! -

RASHI [Rabbi Solomon_Yitzpaqi's commentaryl ad loc.:
Our Mishnah teaches that the prayer of the

Eighteen Benedictions may be in any language.

13}
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It needs no Scriptural basis, for it is
supplication. SO LET ONE PRAY IN THAT
LANGUAGE WITH VWHICH HE KNOWS TO DIRECT

HIS HEART.

TQSAPHOTH [Addendal ad. loc.:
"And you shall bless"”: Since the blessing
and the éraise is towards the Divine Presence,
YOU MAY BLESS IN ANY LANGUAGE YOU WISH. And
this obviously includes the language with
which you are familiar, which will give praise
to the Holy One, blessed be He,with a whole
heart because of the benefit-which He has
bestowed upon vou.* This is also found in
the Palestinian Talmud: "'And you shall bless':
in order that one know whom he is blessing." =
THIS IMPLIES THAT EVEN IF ONE SAID IT IN A
SECULAR LANGUAGE NOT AS ORDAINED, ONE HAS
FULFILLED ONE'S OBLIGATION."**
* God hath spoken ONCE, TWICE have we heard this
from the mouth of the sages of truth, our Rabbis -
may they rest in peace. And to MOSES [Sopher]
He [apparently] said (Slander, p. 10), "If we say those
prayers as the men of the Great Assembly ordained,
even though we do not know their intention, our
prayer is accounted for us." And he, the wise

Rabbi of Pressburg, wittingly confused his argument,

for MOSES said (there), "Before a human king, this
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is not done, for whoever speaks with him must talk
in the king's own language. It is not proper

to speak in the language of the people, even though
the king understands it...And if this be the case,
the holy tongue is the language of the Holy One,
blessed be He, in which He gave us His Torah.

Thus it is impossible for us to speak before Him

in our customary language." This is his argument,
God has made us LAUGH! And this MOSES - we do not
know what has become of the man - with whom took

he counsel and who instructed him? To whom then
will ye liken God? What likeness will ye compare.
unto Him? - THERE IS NO END TO WINDY WORDS. Twice,
yea thrice he does it, and to everyone he saith
that HE IS A FOOL.

** Tf the ancient authoritiéé were as angels, as

it hath been told you from the beginning, then these
latter ones, the authors of the Slander, what

are they? They are a generation pure in its own

‘eyes, and yet are NOT CLEANSED OF THEIR OWN FILTH.

This generation - O how lofty are their eyes!

Their eyélids are lifted up.

RAMBAM [Maimonides in Mishneh Torah] "The Laws

of Blessings" l:6:
All of the benedictions MAY BE SAID entirely
IN ANY LANGUAGE provided that one recite them in

a form similar to that which the sages ordairted.
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IF ONE ALTERED THE FORMULATION OF THE BENE-
DICTION, as long as one mentioned the recitation
of God's name,* His kingship, and the idea of
the blessing, EVEN THOUGH IT WAS IN A SECULAR
LANGUAGE, ONE HAS FULFILLED ONE'S OBLIGATION.
793  * MORDEKHAT [Benet] came out. to show his own
strong hand. He stood IN THE COUNSEL OF THE LORD
795 vyet the length of the curtain was a cubit (Slandér, p. 14).
In thé multitude of words there wanteth not trans-
gression. He hath ascended up into HEAVEN and hath
descended. He hath gathered the WIND in his fists.
799 And [Moses] TOBHIYAH [of Hanau] rose up TO THE HEIGHTS

800 as well (Slander, p. 72). YET THERE IS NO UNDERSTANDING

BEFORE THE LORD.

" KESEPH MISHNEH [Joseph Caro's commentary to the

Mishneh Torah] ad. loc.:

OQur master repeated this point, "that even
though it was in a secular language, one has
"fulfilled one's obligation." That is to say
that even though / there are two possible [p. 14]
objections to this: 1) THAT THE BLESSING IS
NOT ACCORDING TO THE ARRANGEMENT OF THE SAGES
and 2) IT IS IN A SECULAR LANGUAGE, NEVERTHE-
LESS [one who prayed in a secular language]
HAS STILL FULFILLED HIS OBLIGATION.*
813 . * From Moses to Moses, there has not arisen one

such as MOSES TOBHIYAH, the Rabbi of Hanau. All
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the hidden things have been revealed to him and

there is no secret that they can hide from him,

For the honor of our holy Torah he wrote (Slander, p. 73),
"One must say no blessing EXCEPT IN THE HOLY

LANGUAGE. Far be it from us to sin by changing

this. It is an ABOMINATION to us...GOD FORBID,

WE SHOULD DBETRACT FROM THE TRADITIONAL FORMULATIONS

OF THE PRAYERS." O Land; Land, Land, hearken!

They have made us an ABOMINATION UNTO THEM. They

add INIQUITY unto their iniquity. Let them not

come into Thy righteousness.

ALSO ON THIS PASSAGE:
Concerning that which our master wrote,
"If one altered the formulation of the blessing..."
Rabbi Meir Cohen wrote, "You might say by
way of objection that in the 'Laws concerning
the Recitation of thé Shema [2:10, also in

the Mishneh Torah]' he wrote, 'One does not

fulfill one's obligation, etc.' And this
requires further study." One may wonder
about his surprise, for the beginning of

the "Laws concerning the Recitation of the
Shema," Rambam teaches concerning one who
changes the wording of the blessings: "If
he concluded the prayer with a blessing or
began it with a blessing in a case where the

sages had not prescribed this, he hast not
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fulfilled his ohljigation." But HERE he dis-
cusses oﬁe who has altered the FORMULATION

of the blessing by not reciting its exact
wording but instead reciting THE GIST OF THE
PRAYER WITH ANOTHER FORMULATION,* and altered

neither the opening blessing nor the eulogy.

This 1s clarified in the words of our master.

*The grea£ luminaries, the authors of the
Siandef, decreed (in the Proclamation), "IT IS
FORBIDDEN TO CHANGE ANY FORMULATION, etc."” And
in the [Judeo-German] translation of_their words,
853 they acted in the manner of women and added by
way of explication {(p. VII), "[Nothing may be

altered] from [the opening song] ADON 'OLAM

[Master of the universe] to the [concluding prayer]

'ALENU L'SHABEAH [It is our duty to praisel]."™ AND

IT IS OQUR DUTY TO PRAISE THE MASTER OF THE UNIVERSE
859 Who did not make our portion LIKE THEIRS and our

destiny LIKE ALL THEIR MULTITUDES.

MAGEN ABHRAHAM [Abraham Abele Gumbiner's commentary

of Joseph Caro's legal compendium the Shulkan 'Arukh

" Orah Hayim] section 50Q:

In prayer as well [as in study], it is hetter

865 to pray IN A LANGUAGE ONE UNDERSTANDS.
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[Shulban 'Arukh.] ORAH HAYIM, section 1Q1:

One may pray in any language one wishes -
THIS APPLIES ONLY TO PUBLIC PRAYER.*
* See ye this EVIL before their faces! Who is
wise that will watch THEM and will discern their
ways! For deceit is in their mouths, and with
their tongues they lie. They explain the Torah
in a way WHICH IS CONTRARY TO THE HALAKHAH, when
they say that which is the opposite of the truth.
THEY APPLIED THE PROHIBITION [of prayér in the
vernacular] SPECIFICALLY TO PUBLIC PRAYER, contrary
to established-law. Come and see:
l. The letter of the Rabbi of Pressubrg [Moses Sopher]
(Slander,_p. 10 and 38 as ﬁell).
2. The Rabbi of Rawicz [Aaron Joshua son of
Rabbi Dov Baer], (p. 29).
3. The epistle of the great luminary who rules
in the community of Breslau [Abraham, son of
Rabbi Gedaliah Tiktin] (p. 25), beginning with
the words, "And it is explicated in Gemara
to Berakhot." His every word is sweet. GRACE
is poured upon his lips.
4. The letter of the great and learned Rabbi
of Posen ['Agibha Eger] whose WISDOM stands
AS A WITNESS (p. 27) beginning with, "Ah!
Whoever hears..."

5. The threefold cord in Padua [Menahem 'Azarivah, °
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Jacob son of Rabbi Asher Luzzato, and Israel
Mordekhai Kunyon] (P.. 48).

6. A community of blind men, the leést of the
flock in Leghorn [ 11 Rabbis] (p. 67).

7. The Rabbi of Lissa [Jacob] (p. 81).

8. The Rabbi from Winzenheim [Naphtali Hirsch
Katzenellenbogen] (p. 86).

EACH ONE HAS INTERPRETED ACCORDING TO HIS OWN

DREAM. They have written'concerning the Jews

WHATEVER SEEMED RIGHT iN THEIR OWN EYES, fo be

given as LAW in every province in order to bring

them UNTO THEMSELVES as slaves.

MAGEN ABRAHAM, ad. loc.:

It is better to pray IN A LANGUAGE ONE

UNDERSTANDS./ p.

RESPONSA DEBHAR SHEMUEL ([ of Samuel Aboabl] #321:

According to the opinion of the majority of
legal authorities, IT IS PERMITTED TO PRAY
and to say even the Kaddish and the Sanctif-

ication IN ANY LANGUAGE.

913 LEQET HAQEMAH [Responsa of Moses Hagiz]

paragraph 108:
Ten Jews who do not understand Hebrew may

pray and recite Kaddiéh;'Barekhu, and the

Sanctification in the vernacular.*

15]
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918 * Certainly, the Rabpi wha offered the FIRST
sin offering ['Agibha Breslau] will himself
not gain the permission [to pray in the vernac-
921 - ular], for he knew not to be careful of ERRONEOUS
WORDS IN THAT VERY SAME LANGUAGE, as you can

clearly see (Slander, p. XV.)

SHENE LUHOTH HABERITH [a mystical-halakhic work by

Isaiah Horowitz] "The Laws of Prayer":
926 When one prays in the language to which he
is acéustomed, meaning THAT THIS IS THE
LANGUAcE HE EMPLOYS FOR.ALL HIS ORDINARY
NEEDS, IT WILL MAKE IT EASIER FOR HIM TO
PRAY WIfﬁ DEVOTION. When one prays in
another language, even though he understands
what he is saying, it will not be as easy
to do so.*
*AND IT WAS.FOUND written that MORDEKHAI Benet
935 had told the vefy opposite'of this., See Slander, p. 13,
beginning with the words, "On the contrary."
Take him from there to see WHETHER THE WORDS OF

MORDEKHAI WILL ENDURE the test of fire.

939 GEMARA 'ERdBHIN, chapter 2:

| From which_Scripturai verse do wé know that
the pfincipie of song is obligatory on the
basis of the‘Torah?..,Rav Mattenah said,

It is derived from this wverse: BECAUSE THOU
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DIDST NOT SERVE THE LORD THY GOD IN JOY-
FULNESS AND WITH GLADNESS OF HEART [Deuteron-
omy 28:47]. What service is it which is
in joyfulness and gladness of heart? You
must say, 1t is SONG.*
* The Rabbi of Mainz [Hirz Scheuer]} said (p. 5},
"Who says that praying with musical instruments is
a commandment?" The Rabbi of Pressburg [Moses Sopher]
said (p. 9), "Ever since the Temple was destroyed,
there is no rejoicing before Him." He himself
thérefore errs when using WINE, for it is
written: They shall not drink WINE with song
[Isaiah 24:0]. Therefore, let him look into the
wine goblet [he uses] and let him walk uprightly.

The Rabbi of Nikolsburg [Mordekhai Benet] asked

(p. 16), "What commandment is there in playing music

during prayer?" And Jacob [of Lissa] ascended to
the House of God and said (p. 78), "[Rejoicing at

a wedding with musical instruments is a command-
ment] which is not the case with prayer. Where do
we find that rejoicing is part of this commandment?"
And he added (p. 79}, "Bﬁt with reference to prayer
itself, WE HAVE NOT FOUND [the principle of]
REJOICING." What can we do with him? HE hath

not found, yet WE have found a full Scriptural
basis [for rejoicing in prayer]: SERVE THE LORD

in rejoicing [Psalms 100:2]; and we have learned =
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from tradition that THIS REJOICING IS PRAYER.

RABBI SAMUEL EDELS [from his novellae] ad. loc.:
973 Scripture was particularly strict concerning
the matter of worship in song, in that it
exacted a punishment for its neglect. For
song undoes an evil disposition and brings

on the holy spirit and prophecy.

BOOK OF THE PIOUS [of Judah the Pious], section #158:

979 Seek for yourself the TUNES [of the prayers]
and then pray with a melody which you find
sweet. Then shall yvou pray with devotion.*
It shall draw your heart after the ﬁtterances
of your mouth like the melody which draws
one tqwards words of praise and gladdens
the heart - in order that your mouth may bhe
filled Qith love and joy for Him Who looks
into your heart. And you shall bless him
in great affection and joy.

989 * A man's wisdom maketh his face shine: this applies
to the Rabbi of Hanau and its district [Moses
Tobhiyah] who offers an argument from a minor to
a major (p. 76) saying,“énd further, there is
reason to suspect that [prayer in songI might be
prohibited because ofranother matter, according to

995 what was written, etc. - namely that it is forbidden

to illustrate books out of which ,people pray, so
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that the devotion not be disrupted . . .AND ALL THE
MORE S0 SHOULD IT BE CLEAR that devotion would

be disrupted / [by music] for one would incline (p.
his ear to listen to the sound of the SINGERS

IN SONG." Can we find such a man AS THIS in whom
is the spirit of God? This man MOSES was very
humble and said (p. 71), "I am among the least of
the FLOCK, etc. I have come out’not to inflame,

but to take issue with strange and HARMFUL OPINIONS,
to pull down FALSE EDIFICES and their basic
foundations." See now what these feeble Jews do -
TOBHIYAH being among them! Even that which they

BUILD, if a FOX (one of the "little foxes") goes

up upon it, it shall break down their stone wall!!

[Sshulhan 'Arukh,] ORAH HAYIM, section 560:

For the needs of performing a commandment,
all [types of music] are permitted -

whether vocal or INSTRUMENTAL.

MAGEN ABHRAHAM [on Orah Havim] section 339:

IT IS ONLY FORBIDDEN for a Jew himself to play
a musical instrument on the Sabbath as a

preventative measure.

MAGEN ABHRAHAM, [on Orah Hayim] section 335:

DE JURE it should be permitted to play a

Musical instrument (on Sabbath).

16]
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THE RESPONSA OF RARBRI MQ.SES ISSERLES, #21:
In a place where an innpvation argse of a
kind earlier generations did not know,
wherein there might be grounds to suspect
that it would involve a deterioration or
a prohibition that one MIGHT NOT have had
to fear in PREVIOUS times, it is certainly
permitted to ordain something [new], similar
to ALL OF THE ORDINANCES SPOKEN OF IN THE
TALMUD, for one may say THE PREVIOUS AUTHOR-
ITIES DID NOT INTRODUCE IT WITH THIS INTENTION.
THEY DID NOT SAY * THAT PREVIOUS CUSTOM
COULD NOT BE CHANGED AT ALL, BUT RATHER THAT
IT I8 PERMITTED TO ADD TO IT AﬁD TO CORRECT
ITS DEFICIENCY. “
* They did not say so, yet the Rabbi of Amsterdam
and Amersfoot [Samuel] did, After he had rambled
on like a woman (p. 57), SAMUEL finally said,

I am the seer "that whosocever abrogates one thing

. from the tradition which has bheen received and which

the sages, great in wisdom and in number, have
fixed and ORDAINED, HE IS AS ONE WHO DENIES THE
AUTHORITY OF THE ENTIRE TORAH." - Is there here

a SEER? And the Rabhi of Fiirth [Meshulam Zalman
Ha-kohen] wrote (p. 1), "The customs of Israel are

as [binding as] the TORAH." 0 would that the TORAH
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be the custom of Israel and not the customs Torah! -

In this matter, most of them have greatly trans-

~dressed.

MAGEN ABHRAHAM {on Oral Hayim], section 690:

If the matter has changed from that which
it had been in previous times, W ARE
PERMITTED TO CHANGE THE CUSTOM ACCORDING

TO THE TIMES.

AND NOW, dear reader! After God hath informed you
of all this, no one is as understanding and wise
as thou to see that all the prohibitions which these
rabblis have put upon us are NULL AND VOID. Their -
prohibitions are not my prohibitions, NEITHER
VALTD NOR ESTABLISHED. They are rather like the
chaff which the wind driveth away. And behold,
not even half of the words of the TRUE SAGES,

our rabbis - may they rest in peace -~ have been
told to you. There is much more, my son! Let

not the words of the sages depart from thine eyes,
for they are life unto those who find themn.

They are all plain TO HIM THAT UNDERSTANDETH

and right TO THEM THAT FIND KNOWLEDGE. The end

of the matter, all having been heard, FEAR GOD

and KEEP HIS COMMANDMENTS,. for this is the whole

duty of man. And the Lord will be our God and will
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1073 establish with us A COVENANT OF PEACE that He will
not turn away from us, and that He will treat
us graciously. He will put reverence of Him in
our hearts, so that we shall not turn away from Him.
Then shall it be well with us and our children
after us forever. |

AMEN
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ANNOTATIONS

(Front Cover)

"The Sword Which Avenges the Covenant" -- Leviticus 26:25,

The "covenant" which this work was meant to avenge was the

rabbinic attack against the Hamburg Temple -~ Eleh Dibhré

Haberith:-— These are the Words of the Covenant, which

will henceforth be referred to as E.D.H. On page 21 of

E.D.H., Mordekhali Benet referred to Nogah Hatzedeg/ Or

Nogah as hereph piphiyoth -- "a two-edged insult" -- pun-=

-1
ning on the word herebh which means "sword." Perhaps
this is the source of the image of the sword which Bres-

selau uses in his title.

{Inside Cover)

This passage from the Talmud is intended to condemn the

rabbis who have a great deal of learning, yet who "speak
not gently." ©Not only will other people scorn them, the
Torah itself will cohdemn them because, by claiming that
only they are God's true servants, they have profaned His

holy name.

(Title Page)
The quote here tells the rabbis simply that it is futile
for them to attempt to criticize the Temple members.
They themselves have enough faults and should turn their
criticism inward.
"Published FREE * No Price" -- Exodus 21:11. Literally:

"She shall go out for nothing, without money."
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{Preface)

Much of the Preface is taken word for word from
the Preface of'E.D;HJ, p. LI.

Bresselau has added words and phrases so that the
section sounds like the preface of the rahbis yet
reveals his own agenda. Bresselau's additions are

listed below:

7} "0 DISTINGUISH...AND THE DARK!!"

9) "AND EVIL"

10) "AND HAVE GONE FORTH TQ ENGAGE IN STRIFE... vanity
-and seduction." =-- Here Bresselau states the sin of

the rabbis -~ that they have stirred up a controversy.

12) "entire" -- i.e., not only the followers of the rabbis,

but the whole comfnunity is holy.

14) "WHO SIT IN DARKNESS ...DO CREEP FORTH" --i.e.,
these rabbis sit in darkness and are not aware of
what is happening around them. The Reformers, too,
had been accused of turning "light into darkness
and darkness into light" (E.D.H., p. 21). Bresselau
chargeg that the rabbis turned light into darkness,
but gives them no credit for turning darkness into

light.
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17) "and at their command, STRANGERS as well have come"—-
The strangers referred to in the Preface of E.D.H.
may have been men like.E. Kley who had brought
Reform to Hamburg. Here, Bresselau refers to the
fabbis from the other communities who, at the
command of the Hamburg dayanim, contributed to

E.D.H.

19) "May He make His face shine....[end]" --Bresselau
hopes that the light of the new way will disperse
the darkness of the 0ld and that peace and quiet will

again return to Hamburg.

21l) "eyes of the Hebrews" -- Bresselau puns on the
word ©?¥1yn {the blind) which appears in this
phrase in Isaiah 29:18 by substituting the word

n21iyn (the Hebrews}).

27) "ON ACCOUNT OF THREE DOTH THE EARTH SHAKE" --
Bresselau mocks the three dayanim of Hamburg
who assume that the actions that they have taken
against the Temple have been earth-shattering.

According to Bresselau, they have not.

30) "PROCLAMATION" --i.e., the pyTin in E.D.H.
pp. III-VI.
34) "Those who spread SLANDER" -- Instead of using the

first three letters of Eleh Dibhré Haberith by which
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to form the acrostic aHIX + Bresselau chose

Eleh Dibhré Haberith - or A"1T te stand for

this work. The word dibah means "slander" or "evil

report"” as in the phrase which Bresselau chose --
iM"1T ?N?X¥1Nn . This phrase has two meanings, both
applicable in this context: "those who spread

slander" or "those who published Eleh Dibhré

Haberith." For Bresselau, the two are synonomous.
Since he uses "dibah” by which to refer to E.D.H.,

it will henceforth be translated as "Slander."

"The Lord hath not spoken to them" -- i.e., the
rabbis have no direct link to God, yet they act

as if they do.

"they have gathered unto them...." -- This section
describes the collection of the responsa for

E.D.H. and its manner of dispersion.

"They make us a taunt..." - i.e., the rabbis
make it appear to the Gentiles that it is the Reformers

who have strange customs.

"ready TO ESTABLISH A PROHIBITION." -- Such was

the purpose of E.D.H. as expressed by Moses Sopher,

(E.D.H., p. 1l1l) -- to prohibit any change in. Jewish

practice.

"SUCH WAS THE ORDER OF THE RULERS OF THE CITY" -=-

[
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Perhaps the dayanim had said that they were only

acting on behalf of the Hamburg Senate. Thé Senate may
have wanted further opinions as to the'legitimacy

of the reforms befofe it couid rule on the case

brought torit by the dayanim, ﬁhe Temple members,

and the Council.

70} "Something like this..." -- Perhaps this Rabbi,
Naphtali Hirsch Katzenellenbogen, regretted the
harsh invectives he used against the Temple members
when he found out that his words would be brought

in front of a Gentile body.

89) "they ruin a life." =-- i.e., they are destroying

the Jewish community.

92) "A STRANGE FIRE....LET IT BE EXTINGUISHEDR!" --
This alludes to the strange fire which Nadabh and
Abhihu, the sons of Aaron, tried to offer to God
‘on their own initiative (Leviticus 10:1).

God was not pleased with their offering and struck
theﬁ dead. The current rabbis are also offering

a strange fire, according to Bresselau, which

does not please‘God and, at the éame time, are

extinguishing the true lamp of God.

106) "THESE ARE THE WORDS OF THE COVENANT" -- the title

- of the rabbis' polemic against the Temple.
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"THEIR. BOW THEY. HAVE SET IN THE CLOUD, and.it has
been a sign of a COVENANT.“ —-Bresselau qpotéé

this verse from the story of ﬁoah\in which.the rainbow
which God sets in the clouds after the flood is a

sign of His covenant (Genesis 9:13). Here, however,
the image of the bow is used in a differeht sense:

the bow to which Bresselau refers is the bow which
shoots arrows "at the upright in heart™; the cloud
represents the darkness in which the rabbis sit

and create strife. Thus, the sign of their covenant

is the violent bow which is set in darkness.

“WORDS OF CONTROVERSY" —- Bresselau switches the
letters of the word for covenant n»72 to

create the word for controversy naz3,

"WISE" -— p°non (hakhamim) literally means
"wise," but also refers to a class of sages who

are given the authority to make legal decisions.

"O YE DRY BONES..." 1In this section, Bresselau
speaks of the indifference and insensitivity of

the rabbis. Their devotion has no substance,

“THE THREE SHEPHERDS" -~ This refers to the three
dayanim of Hamburg. Here: Bresselau introduces the

image of the rabbis as shepherds whose task it is

-to tend the Jewish flock, As shepherds, they are
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to serve the needs of the people; and, as
priests of the Loxd, they are to be cancerned

with serving God in thefr midst.

155] "WOE UNTO THE SHEPHERDS . . .AND YE FED NOT THE SHEEP!"--
Bresselau charges the rabbis with collecting their
rabbinic salaries, taking from their flock that
whicﬁ;will gserve themselves, But not doing the
job for which they were paid —- tha£ of nourishing
the Jews of the community. Instead of responding to the
crisis in Judaism and attempting to reach out to
alienated Jews,'tﬁe rabBbis have entrenched themselves
in their power base and have tried to control the

situation with force,

167) "It has been many years ..," ——The plagues of alienation

and rakid disregard for Judaism and Torah have been

spreading within the community for some time.

169). "WE HAVE NO LEADERSHIP..." —-~The rabbinate has lost
its franchise to direct the Jews; as a result,
each person goes his own way =—— leaving Judaism and

God behind.

176) "“AND THESE THREE MEN,.." —~The rabbis are concerned only
with their own comfort and security and are callous
to the sorry state of Jewish. life which exists

before their eyes.
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"BROKEN IS THE COVENANTY -- Many Jews have forsaken
God and the Torah in their desire to enter the

modern world.

YWEEP IN SECRET!“ —~ In the footnote, Bresselau
alludes to a paragraph In the Proclamation of

E.D,H. which describes the many Jews who were leaving
Jewish life, The paragraph concludes, "“And the
God—fearing men wept in secret and entreated God

to open the eyes of those who had strayed.'

Bresselau condemns tfie writer for rightly observing
this problem, bemoaning the situatiQn, and then

doing nothing to counteract it.

"Is it not time TO ACT FOR THE LORD for they have
made void His covenant!" -— This is a paraphrase

of Psalm 110:126, substituting "covenant" for

"law." The verse 1is interpreted in the Talmud,

Berakhoth 63a and Gittin 60a, to mean that

"eyen biblical law may be temporarily changed...
for the sake of preserving the Jewish_religion.“2
Pelli claims that Bresselau uses this verse to
agsert that Judaism mandates internal change

in order to respond to the needs of the times,
However, this may not Be the case, since Bresselau's

reading of the versgse does not parallel that of the

Talmud, Berakhoth 63a reads: "R. Nathan says, '(This
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verse means} thHey have made void thy Law because

it is time to work for the Lord.'" This, then,
justifles Breaking JewiSh_laW'for a higher good,
Bresselau asserts here tHat it is the

result, the Reformers have had to take sPeéial measures
to work for the Loxd. Bresselau would._not have

said that it was the Reformers who had made void

God's covenant for a higher good. Aaron Chorin

did use this verse in Its Talmudic sense in

" Nogah Hatzedeg, p. 23,

“if every male among us be circumcised as they are" --
i.e., the rabbis will only deal with us as Jews
if we conceed to practice Judaism in exactly the

same manner in which they do.

"YE REBELS: -— Bresselau asserts that it is the

rabbis who are not upholding their covenant with

God .

IS NOT THIS COMMANDMENT..." -- Here, Bresselau
posits that; in Jewish law, it is the responsibility
of the rabbinic court to assure the Jewish
upbringing of the neﬁt generation in situations

in which the parents themselves are not doing so.

*IL,ook now and see'!.,," =— In this section, Bresselau
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bemoans the state of the Jewish youth wha, because
_of the neglect of those who were responsible for
the religious life of the community, have received
no Jewish education, have forsaken Jndaism, and

hHave embraced Christianity.

226). "that my people Be not scattered..." -- Because
of the lack of true spiritual leadership, the Jewish

people is in danger of disintegration.

234) “WHEREFORE THEN LI¥FT YE UP,.." -- i.e., not having
taken responsible leadership roles in the community,

upon what do you justify your authority?

236) "And ye say in your heart...be they few in numbers
or many?" —- Bresselau attacks the rabbis for minimi-
zing the problem and for washing their hands of -
any culpability, No matter how many had been
distanced from Judaism, the rabbis were responsible

for making an effort to bring them back into the

fold,

- 245). "Think not...yet ye shall not be guiltless." --
i.e., do not think that you will not be adversely
affected by this problem. Much of the responsibil-

ity for the problem is your own.

2501 “For IT IS NOT THE NUMEROUS WHO ARE WISE." ——

Playing with a rabbinic dictum quoted in E.D.H., p. 8.
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“No rabbinic court may annul the decree of another
court unless the former is greater in number or in
wisdom," Bresselan combines the concepts of
wisdom and number to say that just because the
Reformers were in tﬁe'minoxityy thiis did not mean

that thHe rabBbis possessed greater wisdom or authority.

YCan ye not deviate,.." —— This section continues

the tirade against arguments presented in E.D,H.,

p. 8, namely»thaﬁ the traditional‘custcms have been
part of Judaism for 2d00 years and that even if Elijah
the Prophet came, he could not change them. Customs
had to be observed, the rabbis claimed, even though their
original justifications no longer applied. Bresselau
challenges this claim. He maintains that Jewish customns
are only as immortal as their creators. Those who

had initiated the various customs had long since died

and with them had died the authority of their customs.
Times and conditions change, and it is foolish to
follow a custom which has no relevance for the present.3

In his note, Bresselau cites those who ascribed binding

authority to custom.

“"CUSTOM LIVETH A THOUSAND YEARS TWICE TOLD" —— This was

the claim in E.D.H., pp. XI, 2, 8, passim,.

“THEY GUIDED in new customs' -~ i.e., the new

~generation has created its own customs to respond
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to the needs of its own time.

"Certainly, our way is: not your way," -- i.e.;

we do not guide our lives by dead éﬁstomS} We
are guided dﬁly by God‘'s word.

"the House of the Lord." --—~ This section begins a

description of the traditional synagogue.

"THE TEMPLE OF THE LORD!...," --This phrase is

taken from Jeremiah 7:4, In its original context,
it is used By those who had oﬁpresséd others,
worshipped idols, and then came to the Temple in

the belief that the institution itself would protect
them and guarantee their security. Bresselau thus
agscribes those same hypocritical tendencies to the

traditicnalists.

"three men stand bBefore the congregation to serve
them...," = This refers to the three singers who

led the services in the pre-modern Ashkenazi synagogue.4
“THE FIRST ONE" -— the cantor, a baritone,
"the SECOND ONE" -- a bass,

“the THIRD ONE" -—- a boy soprano.

"What is this noice of the multitude?..." —-
Bregselau here describes the disorder, lack of
decorum, and absence of true religious feeling in

the traditi#onal synagogues.
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"Their fear of the Lord is a commandment of men
learned By rote." --i.e., they mechanically observe
all the rituals, motivated by habit only. Their
observance lacks both. sincerity and understanding

of what they are doing,

“MAKING US ODIQUS UNTO THE J:NHABITANTS OF THE LAND." --
This verse from Genesié 34:30 was originally said

by the patriarch Jacob as he remonstrated two of his
sons for having committed a disreputable act against
the family of Shekhem, Jacob's concern was that this
had given him and his tribe a bad name amongst.the
other tribes. Here, Bresselau maintains that the

lack of religious feeling and order in the synagogues

is an embarrassment before the Gentiles.

"for they have profaned the holy name..," —-—

c.f., the final passage of the Preface.

"One saith, 'T am the Lord's'..." --Bresselau here
begins a tirade against the various small minyanim

of the traditionalists,

"aAnd you expert..." —-—Bresselau refers to the
regsponsum of Eliezer of Trietsch which rebukes

the rabbis as well for the lack of decorum in the
syﬁagpgues and for their own sin of gossip and slander.
Eliezér suggests that while they'are criticizing

others, the traditionalists should re-evaluate their
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own hehavior, This section was not translated
into Judeo-German -~ a fact which Bresselau tauntingly

points out.

341) "ten men" -~ the minyan or qguorum required for public

prayer.

343} “EVERYONE UPON THE ROOF OF HIS HOUSE AND IN THEIR

COURTS." -— i.e., the minyanim meet wherever they

can find the room.

345) "heaps" -- 0771AD -—can also mean either “donkey

drivers" or simply "donkeys".

346). "THE TENTH is holy." -— Often, a group of men need to

seek out desperately the tenth man to make the minyan.

348)] "FOR A PRICE"“ — Bressglau refers to those men

who were supported by the community for the sole

purpose of being available to complete a minyan.

351). "WHOSOEVER DESIRETH TO ASSUME A PIOQUS REPUTATION
DOETH SO“ —_— This is a partial quote from Berakhoth 16b,
which reads, “Egg_everyoné who desires to assume a
pious reputation may do so." Bresselau uses this
phrase to point out the religious presumtuosness

of the traditionalists,

359) "Their priests tedach FOR HIRE" -~ i.e., the religious
functionaries are devoted to the commuinity only
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because they are paid. Their concern is not real,
yet they smugly assert that they are secure hecause

they think that they are following God's ways.

371} "CERTAINLY..." --This Begins Bresselau's description

of the Hamburg Temple.

381} "And a house was built,.." -—-i.e,, the Hamburg

Temple.

3831 "Those who had Been distant" -- i.e.,, those who

had been alienated from the traditional synagogue.

384) "And from Sabbath to Sabbath..." == This begins

a description of the Temple's worship services.

401} "UNDERSTAND THE WORDS..." --This refers to the

prayers and the sermons which were in German.

407) "~ "to bBring our sons and daughters into the covenant
of the Lord," —— This refers to the ceremony of

Confirmation.

413} "“a saving remnant" -- i.e., the founders of the

Temple.

422} “'violent men" --i.e,, the traditionalist opponents

of the Temple.

434y ™A work hath been wrought" =« i.,e., the founding of

the Temple.
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“to reyive" -~ i.e., to bring back to Jewish life,

-

"“What be tfiis service to you.,..," -- i,e., what is
so objectionable akout our services that the rabbis

should Be so agitated?

“sound the Horn" -— The ram's horn (shophar) was
sounded when proclaiming a rabbinic ban such as
the ban under which the rabbis placed the Temple's

prayerbook,

“"HATH THIS HOQUSE..BECOME A DEN OF THIEVES?,.," ——
In the next feW‘lines,,Bresselau asgerts that the
founders of the Temple were not heretical -outlaws
with evil intentions, but were God-fearing people
who sincerely believed that they were serving

God through their actions,

"In time to come..." i.e., our concern is that

our descendants will remain Jewish.

"Ye have sown much and brought in little" —--
i.e., the rabbhis have done much, bhut with little

positive results.

“Yet what shall we speak..." —-— Bresselau bemoans
the situation in which there is no dialogue between
the Reformers and the traditionalists, The rabbis
are too closed-minded to take what the Reformers

are saying seriously.



-139-

512) "FINAL SIGN% -- Bresselau refers to the concluding

words of the dayanim in E.D.H., p. 132, in which

they refuse to enter into discussion with any of

their opponents; “We are convinced that no rabbi
could criticize what has heen said...We regard it

as beneath our dignity to deal with individuals
who may have an ax to grind against this Book and to
begin conversations. We therefore declare that

we shall not reply to any attack. The truth contained
in these pages cannot be weakened through any

. empty babble, and silently achieves victory."

524} T"Answer not a fool according to his folly." --
i.e., we will not ehgage in the extended polemics
which the rabbis have engendered. The time for us

to present our case completely will yet come.

535} "Consider..." -- In this paragraph, Bresselau
advises the rabbis to hold their peace. Only then
will they see clearly what good the Reformers are

doing.

543) "ENTER, my people...“ —-—- This section addresses the

members of the Temple,

549) - "“THIS IS THE WAY, WALK YE IN IT:!" -~ i.e,, all will
soon see that the ways of the Reformers will become

the proper way for the entire Jewish community,
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"Seek ye the Lord while He may be found," --
i.e., worship God In ways that are proper for your

own times.

"INSTRUMENTS OF PIPES" -— The 'ugabh, a piped
instrument mentioned in the Bible, was considered

by the Reformers to Have bBeen a type of organ.

*Speak ye not of what hath been..." — i.e.,

do not think éﬁat the “good old days"“ were any
Better or easier than the present. There has been
internal strife and aiséensioﬁ in the Jewish

community for many years.

' -— 1I.e., there have always

"In every dgeneration,,.'
been those who have maintained that only they had the
correct interpretations of the Torah and that

theirs was the only authentic way of practicing

Judaism,

“they prepare war against him," -- In the note,
Bresselau refers to the suggestion by Rabbi Eliezer
that the Hamburg dayanim appeai to the civil author-
ities to have the Temple closed, as.had bBeen done

in Berlin. The suggestion was that "they should
choose wise, learned, and God-fearing men who

would go in tears before the civil authorities —
may their glory he exalted —— that the house of the

wicked ones be destroyed and the arms of the wicked
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be broken" (E.D.H., pp. 23-24). Bresselaualso cites
Rabbi Jacob Lissa who, on page 80 of E.D.H., suggested
to the dazanim that they go in front of the civil
authorities with the argument that; if those who
challenged traditionél religious authority were
successful, they would neit be challenging traditional

political authority.

"TO TURN THE SUN ten degrees BACKWARDS" --

i.e., the rabbis wish to deny that the times have
changed and want to turn back the clock to the '

time when they would not have had to deal with these

problems.

"THEéE ARE AMONG THOSE WHO REBEL AGAINST THE LIGHT" —-
i.e., against the advancements brought about by

the Enlightenment.

"They shall depart..." -- i.e., those rabbis are
only mortal, and therefore both they and the
customs they uphold shall eventually pass out of

remembrance.

"So know now..." -- This begins Bresselau's final
invective against E.D.H. in this section of his

work.

"that it be not done" -- i,e., the rabbis would have

us believe that our project is doomed to failure. We
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will not be discquraged, however, but rather encour-

aged, for we are doing the work of God.

639) ‘“"river" ~—literally: the Euphrates. This image is
taken from Jeremiah'51}63; in which the prophet
throws a book of Babylon's iniquities into the
Euphrates to symbolize how Babylon itself would

- someday sink.

644) "HEED NOT lying words,.." -- This begins Bresselau's
closing address to the Reformers in this first section
of his work. He inspires them to see their present
struggle as a test from God and to continue to
serve the Lord as they had been doing, ignoring

the presumptuous protestations of the traditionalists.

669) "Their defense is removed..." -- In aorder to give
the date on which this book was written, Bresselau
quotes a verse from the Torah portion which was read
in that week. This portion is read in the summer. The
verse which Bresselau chose also has a message for the

Reformers in their present struggle.

6§72) "MY FINGERS" -- using gematria, the sum of the
letters of the word 701VYIYN which means "my fingers,"

is 579. The sixth millennium is assumed, so that the
year comes out to be 5579 in the Jewish calendar or

1819 C.E. This verse as well relates to the polemics
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in which Bresselau is engaged.

676} "THY WORD..." —--With this verse, Bresselau ésserts
that it is God’'s word; as revealed in the Torah
and Rabbinic literature; which will provide him
with ammunition with which to respond to the

traditionalists.

679) "Dear reader;.." -- This introduction to the
haiakhic texts which Bresselau quotes advises the
reader to e%amine the laws which are to follow.
These tekts will offer the correct rulings on

the issues at hand.
694) "Chapter 10" -- The correct chapter is 7.

703} “"hear [i.e. understand]" -- The implication of this
passage is that one must understand that which one
says when cone recites the Shema and thereby accepts
the yoke of God's kingdom. Rabbi Jacob, referred
to in the note, had said that understanding was
not essential when following God's law. The

act of simply reciting the words was itself sufficient.

752) "God hath spoken ONCE, TWICE have we heard..." --
If God has spoken but once, and the sages have
heard twice, this raises doubts as to the accuracy

of any human perception of the exact will of God.

7558) "He'[apparently] sald" -- According to Bresselau,
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Rabbi Sopher had misinterpreted God's intention.

771) "To whom then will ye liken God?" -- Bresselau
attacks Rabbi Sopher for comparing God to a human

being who has preference for a particular language.

774} "yea thrice" -- Sopher had contributed a total of

three responsa to E.D.H.D

793) "his own strong arm” -- Literally: his own Yad Hahazaqgah,
this being the traditional name for the Mishneh
Torah. With this, Bresselau implies that Benet is

producing his own law.

795) "the curtain" -- i.e., that which separates Benet

from the Lord,.

"SLANDER, p. 14" -- There, Benet argues that any
translation is an interpretation and hence excludes
possible meanings and implications_the original

may have. He says that if one does not use the
Hebrew name of God, one is using a description

only and not His actual name. Consequently,
reciting God's name in another language is like not
reciting it at all. Maimonides, however, wrote
that one need only recite the idea of the prayer:

thus Benet contradicted Maimonides.

’7991 "Tobhiyah rose up TO THE HEIGHTS" -- This is the
first line of a medieval piyyut by Joseph bar Samuel

Tobh 'Elem (Bonfils). It refers to Tobhiyah's, i.e.,
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Moses' ascent to receive the Torah on Mt. Sinai.®

“SLANDER, p. 72." -- There, Tobhiyah admits that
Maimonides permitted praying the Shema in other
languages. Why then, asks Tobhiyah, did Maimonides

not write this in Hilkhoth Tephillah? Also, if it

were permissible to préy in the vernacular, why
did not previous authorities compose any of

the prayers in other languages? Tobhiyah posits
Maimonides' hope as being that someday, everyone

would pray in one language —-- Hebrew. Rabbi

'Tobhiyah uses the same logic as Benet, that transla-

tion limits.-understanding.

"From Moses to Moses, there has not arisen one

such as MOSES" -- This is a popular saying referring
to the pre-eminence of Moses*Maimonides as a legal
authority, the likes of whom have not arisen since
Moses Rabbenu. Bresselau chides Moses Tobhiyah

for apparentlf claiming the wisdom and insight of

his namesakes.

"in the manner of women" -- Usually, this phrase
refers to the menstrual cycle. Here, Bresselau
alludes to the rabbis' logquacious tendencies, in
which they resemble women. The rabbinic connection
between wordiness and women is based on the story

of Eve and the snake in the Garden of Eden (Genesis 3).
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In this story, Eve was beguiled into eating the
forbidden fruit as a result of her adding on to that
which God had commanded concerning the Tree of
Knowledge. She had told the snake that they were
forbidden to eat of the fruit or; as she added, to

touch the tree. According to Midrash Genesis Rabbah

XIX:3 and‘Sanhédrin 29a, the snake then pushed Eve
against the tree, asserting that since she had touched
it and had not died; she éoﬁld eat of its fruit and
not die. The principle established from this is

Y32 9?p1An 73 —--whoever adds in fact detracts. The
rabbis in E;E;E' had done the same type of adding
cn to God;s commands when they asserted that nothing

could be changed from Adon 'Olam to 'Alenu, since this

rule was nowhere stated as being part of God's law.

<

"Who did not make our portion LIKE THEIRS and our

destiny LIKE ALL THEIR MULTITUDES." -~ After having

to form "AND IT IS OUR DUTY TO PRAISE THE MASTER OF

THE UNIVERSE," Bresselau quotes the above line from

the continuation of the 'Alenu. In its own context,

it is meant to draw the distinction between Israel

and the other nations. Bresselauluses it here to

draw the distinction between the Reformers, who

were truly following God's law, and the traditionalists,

who were distorting it.
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"IN A LANGUAGE ONE UNDERSTANDS" —~—-Gumbiner supports

this by referring to Orak Hayim, section $101 (below)

yet goes on to say, "In any event, one must say

that even though one may not understand [what

one says in préyer], the Hdlf One; blessed be He,
knows his intentions and uﬁderstands; Hdwever, i1f one
studies and does not understand the language of the

text, this cannot be'COnsidéred study."

"*¥See ye;.." -~ In this note, Bresselau cites

those rabbis who had written that public prayer in
the vernacular was forbidden. Some of the rabbis
citea admitted that public prayer in the wvernacular
was permitted, but only in exceptional cases, not on
a regular basis. This distinction, however, was not

supported in the halakhic literature.

"GRACE" -- Bresselau alludes to Tiktin's arguments

which were based on the importance of mystic inter-

pretations of the Hebrew of the prayers. The word
1n (grace} is an acrostic for aanpa anan

(hidden wisdom} which refers to esoteric mysticism.

"whose WISDOM stands AS A WITNESS" -- Breséelau has

taken a phrase found in the Bible Ty 7 ntmy

- T

~--"gtands forever" (Psalms 111:3,8,10), and has

revocalized it to read T ¥ 7 nimy --"gtands as a

witness." Rabhi Eger had written that the Reformers
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must follow the traditional authorities, yet in
this case, he himself did not. Interestingly, in

their commentaries on the Shulhan 'Arukh, neither

Sopher nor Eger had any notes on this passage.

"DEBHAR SHEMUEL" -~ Samuel Aboab had been asked if

ten Jews who did not‘underétand Hebrew could fulfill
their prayer obligation and recite those prayers

for whichﬁwas needed a guorum of ten in a language
other than Hebrew. His response was that they could,
even though it was thought to be a strange situation,
and the community would look upon such a practice
as surprising. Bresselau does not quotekverbatim
but instead gives a summary of the ruling, minus the

hesitations expressed by Aboab.

"LEQET HAQEMAH" —- In the edition of this work in the

‘hands of the present author, this reference is not

found in the location or with the phrasing which
Bresselau gives. ©On page 12 of this edition is
written, "Ten Jews who only know a foreign language
may pray and recite Kaddish in a minyan in that
language which they understand." It appears that
Bresselau has simply taken this reference from

Or Nogah, p. 4, where the identical citation is

~given.

“the FIRST sin offering" -- Rabbi 'Agibha of neigh-
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boring Altona was the first to ban the Temple's

prayerbook.'7

"he knew not to be careful of ERRONEQOUS WORDS IN
THAT VERY SAME LANGUAGE" -~ Bresselau asserts that
'Aqiﬁha would not be permitted to pray in German
since it was not a language which he understood.

He cites a mistake in the_ Rabbi's Judeo-German
(E.D.H., p. XV}, in which had mistakenly been written

DTNyl instead of VAN?8YaA,.

"When one'prast.;" -- Bresselau's citation from this
work varies in minor ways from the original text,
e.g., verb tense; He may have copied from another
edition, or was writing from memory. If the latter
was the case, it was amazing how much of the original

Bresselau remembered.

"had told the very opposite of this" -- Benet
had written that one can only pray with devotion

in Hebrew.

"GEMARA 'ERUBHIN, chapter 2:" —-- This passage 1is

actually found in 'Arakhin, chapter 2, page lla.
Bresselau has taken this mistaken reference and
the quote (which varies in minor ways from the

original)} from Or Nogah, pp. 15-16.

"He himself therefore errs when using WINE" --
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i.e., certainly thisrRabbi,uSes song with wine

when he sings the Kiddush on Sabbath and Holy Days.

"Scripture was particularly strict;.." -

Edels refers to the Scfiptural reference in
'Arakhin, Deutercnomy 28:47. The next verse, 28:48,
reads: '"Therefore shalt thou serve thine enemy
whom the Lord shall send against thee; in hunger,
and in thirst; and in nakedness; and in want of

all things:; and he shall put a yoke of iren upon
thy negk} until he have destroyed thee." Edels'
point is that all of these calamities would come as
a result of not worshipping God in song, as was
commanded in the previocus verse. Bresselau's
citation is at slight variance with the traditional
version of Edels' comments; These variations are
alsc present in or'Nogah, r. 17, which must have

been Bresselau's source.

"Seek for yourself..." -- This citation is also

not identical with the original and was taken from

Or Nogah, p. 18.

"maketh his face shine" -- i.e., embarrasses him.

"etc." --Not wanting to support the claims of his

opponent, Bresselau omits the authorities which

Tobhiyah had cited to support his position.
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"MOSES was very humhle" -~ Bresselau sarcastically

- contrasts the humility of Moses Tobhiyah with that

of the Biblical Moses.

" (one of the'liftle fokeé)“'—— In E.D.H. (p. 64,
ﬁaééiﬁ), the Reformers had been called "little foxes
who destroy the Lord's vineyard." Here, Bresselau
accepts the epithet; but, by borrowing from the
context of Nehemiah 3:34—35; he turns it against

the rabbis. (Cf.Chapter II above.)

"whether wvocal or INSTRUMENTAL" -- This phrase is

not part of the text of the Shulhan 'Arukh but is

taken from David HaLevi's note on this passage

in Turé °~ Zahabh.

"section 339" —--The correct reference is section 338.

This citation is found in Nogah Hatzedeqg, p. 13,

but with the proper reference.

"preventative measure" -- A preventative measure, or

~gezerah, is a prohibition concerning a matter which,

accordihg to the law, is permitted, but yet is
proscribed in order to keep one further from the

possibility of breaking a real prohibition.

"section 335" -- The correct reference is section 338,
note #5.

Perhaps, also, the letter n (8) was mistaken for
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no(5).
1032) "WITH THIS INTENTION" -- Omitted here is an
example which Isserles offers: "Furthermore they

said that if Elijah the Prophet came and said,
'One may perform the ceremony of halitzah with a
sheoe'! [a sandal had been désignated in the Torahl,
he is obéyed. But if he said, 'One may not per~
form the cefemony of halitzah with a sandal, '

he is not obeyed;" This was to demonstrate that
practices may not be completely abolished, but may
be altered to respond to new conditions and social

conventions.

1038) "After he had rambled..." -- Rabbi Samuel wrote
three to four pages of tirades before he began to

say anything of substance.

1044Q) "I am the seer" —-- Bresselau adds this phrase,
taken from the mouth of the Biblical Samuel
(I samuel 9:19). He does so to mock Rabbi Samuel
who, according to Bresselau, purported to have

prophetic insight and wisdom.

1051) "MAGEN ABHRAHAM" — In context, Gumbiner is

.commenting on Isserles' notes to the Shulhan 'Arukh

which read: "One may not annul any custom or denigrate
it, for it was not established for naught.™

Gumbiner guotes Tsserles' Responsum #21 (see above)
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in which Isserles cites an earlier authority,
Rabbi Joseph Kolon: "One may not annul any custom

which is mentioned by a halakhic authority. Even

in a time of distreés;‘cuétom may not be changed.

And even if it has an aspeét of something forbidden,
it may not be annulled, és Rébbi Joéeph Kelon wrote,
And eﬁen with a local cﬁstom, they say that it
annuls a halakhah, But if the matter has changed..."
These sources underline the importance and immuta-
bility of established custOm; but do justify adding
to custom when the needs of the times warrant. The

rabbis cited in Bresselau's note maintained that

no custom may change for any reason. (Cf., Chapter
IV below.}
"NULL AND VOID...ESTABLISHED" -- This language is

taken from the Kol Nidré prayer of Yom Kippur in
which all vows and self-imposed prohibitions of the
past year arevvoided; Bresselau has revocalized the
phrase "Our prohibitions are not prohibitions™

to read "Their prohibitions are not my prohibitions."

"A COVENANT OF PEACE" ~-~ The covenant to which the
traditiconalist rabbis adhered was a covenant of
confrontation and strife, according to Bresselau.
This is not the covenant which the Reformers will

have with God; theirs will be a Covenant of Peace
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which will come as a result of their true devotion
to God. The present may appear unsure, but the

future holds only good for them and their descendants.



CHAPTER IV

THE HALAKHIC ISSUES

As mentioned in Chapter II above, there were at least
eight halakhic objections against the reforms of the Hamburg

Temple which were raised by the traditionalist rabbis in Eleh

Dibhré Haberith and Tzeror Hahayim. The reform-minded rabbis

who contributed to Nogah Hatzedeq / Or Nogah had already of-

fered halakhic arguments in favor of the reforms, and David

Caro's Berith Emeth responded to each of those issues as they

were presentéd in Eleh Dibhré Haberith. Bresselau's Herebh

Nogemeth Negam Berith, however, dealt with but three of the

issues, not all eight. This work was neither a rabbinic
responsum nor a ﬁeform apologetic in the strict sense. It

was a work of satire which took for granted the legitimacy of
the Temple, and attempted to speak to the larger issues of the
needs of the Jewish community and the failure of the rabbinate
to respond to those needs. Therefore, Bresselau chose not

to respond to each of the rabbis' objections to the Temple,
but rather to focus on those three issues which most clearly
represented that for which.the Temple stood. Those issues
were: prayer in the vernaéular, representing the conviction
that prayer had to be rationally understood in order to be

- meaningful; organ accompaniment at worship services, repre-
senting the desire to make worship aesthetically pleasing and
spiritually uplifting; and the permissibility to change Jewish

custam, representing the belief that Judaism mandated altering



-156-~

its customs in order to meet the demands of changing times
and new conditions. Bresselau's aim in reproducing halakhic
justifications for the reforms was to show how the traditional-

ist rabbis had misrepresented Jewish law and that it was
actually the founders of the Temple who were being true to
both the spirit and the letter of the law. For this reason,
he guoted texts from the major works of Jewish law which he
felt justified the reforms and juxtaposed them with the rulings
of the traditionalist rabbis.

This chapter will review each of the three issues, pre-

senting the halakhic arguments cffered by the rabbis in Eleh

Dibhré Haberith and the justifications given in Nogah Hatzedeqg/

Or Nogah and Herebh Nogemeth Negam Berith.

Prayer in the Vernacular

Synagogal prayer is as ancient as the synagogue itself,
dating back to the era of the Second Temple. DGring this
period, as the basic form and order of Jewish liturgy were
being fashioned, Jewish prayer services iﬁ the Greek language
were not uncommon.l The permissibility to recite the major
rubrics of the rabbinic prayer service in any language was

codified in the Mishnah, Sotah 7:1:

The following may be recited in any language:...

the Shema, the Prayer of the Eighteen Benedictions,

the Grace after meals...
The Gemara and the commentaries on this passage accepted its
ruling and offered Scriptural supports for it.2 Sotah 33a

included a discussion as to whether the permission to pray
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in the vernacular applied to one_praying by oneself or to
public prayer in a congregation. The ruling was that it
applied mostly to public prayer and noted that individual
prayer should be in Hebrew. Perhaps underlying this dis—
cussion was the rabbis' concern that a Jew's prayer be theo-
logically and ideologically in line with accepted norms,

When one worshipped in his own language, he was freer to
express his spontaneous prayers which might be somehow de-
viant. Were one praying in one's own language in a congrega-
tion, however, such deviations could be controlled by the
others in the group. If, on the other hand, one were by cne-
self, there would be no safegquards preventing him from offer-
ing an inappropriate prayer. Hence, the requirement that an
individual use Hebrew, a language of which most Jews had
little mastery, provided a safeguard against inappropriate
pfayers.  Later, when the standard Hebrew liturgy was fixed,
some authorities allowed an individual to pray in the verna-
cular, but only when reciting the standard prayers. Most
authorities ruled that spontaneous prayers still had to be

in Hebrew, thus lessening the risk of un-authorized prayers
passing for Jewish.3 For the most part, prayer in the syna-
gogue was in Hebrew, although Aramaic, considered a quasi-

holy tongue, was used for such prayers as the Kaddish, Yekum

Purkan, and a formula like Kol Nidré.
The permissibility to pray in the vernacular was included
4
in the major compendia of Jewish law and was succinctly ex-

pressed in the Shulhan Arukh, Orah Hayim, 101:4:
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One may pray in any language one wishes, This applies
only to public prayer. In private, one may only pray
in the Holy Tongue. Yet some say, this latter ruling
applies only when one prays.for one's own needs, e.g.,
praying for someone who is ill or concerning other
sufferings within his household. But concerning the
prayer which is fixed for the congregation, even an
individual may recite it in any language. &And there
are those who say that even an individual expressing
his own needs may petition in any language he wishes
except for Aramaic.5
-Clearly, the halakhic tradition supported the Reform pdsition
unequivocally. -

For the Reformers, prayer was a spiritual act in which
one stood before God and opened up one's soul. The words of
one's mouth had to be in concord with the meditations of one's
heart; anything else was unacceptable before God. In the
words of Aaron Chorin:

The men of the Great Assembly considered the essence

of prayer to be WISDOM AND UNDERSTANDING -- that one

should direct the outpouring of his lips towards

his thoughts, that his heart might understand and

know that for which he is praying, for what he is

giving thanks, for what he seeks, and before whom

he speaks.e
Muttering meaningless syllables witﬁout understanding was the
antithesis of prayer for the Reformers.
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The absence of a firﬁ halakhic ground upon which tb
stand did not prevent the traditidnalist rabbié from
fiercely attacking the practice‘df praying in the vernacular.
Attempts were méde to limit the application of Sotah 7:10,
not denying fhat prayer in the:vernacular was sometimes
permitted, but asserting that this permission did not apply
to the Reform services. One suggestion was that it applied
only to-ﬁomen of former times who did not understand Hebrew.
No sources, halakhic or otherwise, were cited to support this.
Another‘assertion was that the permission to pray in the verna-
cular apﬁlied only to an individual's private prayer, not
public prayer.8 In this.case, logical arguments were attempted
to justify tﬁe ruling. It wés suggested that if'fhe community
Lcould pray in any language, then Hebrew would be forgotten
rltotally. Had the men of the Great Assembly actually desired
or expected Jews not to pray in Hébrew, they W%ould not have
composed the prayers ih such beautiful and concise Hebrew. In
addition, the only precédents in which Jews prayed in theirx
own language were isolatéd, individual instances.9

Other reasons for the nécessity of using Hebrew in
prayer were givén, based on the nature of the language itself.
Some rabbis hinted at the mystic‘meanings of thé words, letters,
and their numerical values which, when understood by the
worshipper, could elevaﬁe him to the heights of”devotion.
Some argued that Hebrew was God's own lapguage throﬁgh which
He created the world and gave the Tofah. Thus, it was only
pfoper to speak to thé heavenly king in His own language.10

Also, since God's proper name was in Hebrew, one could not
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possibly fulfill the obligation of including the name of
God in cone's prayer if one prayed in a lénguage other than
Hebrew. Rabbi Jaccb of Lissa.argued that Hebrew words had
many meaning and.cohnotations which adaed to one's undérstanding
of the prayers. When one translated, one chose-only one
possible meaning of the Hebrew word and excluded all the rest.
For instance, when translating the Tetragrammaton as "Lord,"
ocne lost the traditional association which this name had with
God's aspect of mercy. Lost as well was the root meaning of
thelword -— (to be)--which Jewish philoso?hy had associated
with God's eternity and creative power over ali existence.ll
Most of the rabbis agreed that, even if one understood
no Hebrew, one still fulfilled one's obligation to pray. As
Rabbi Jaccb wrote, "The Torah says 'Hear, O Israel,' not
'Understand, O Israel.'"™ This seems to héve been the major
difference in attitude;befween the Reformers and the traditional-
ists. For the former, prayer was a spiritual expefience in
which onefs personal devotion -~ cne's reiigious experience,
as it were -- was paramoﬁnt. In order to héve such'experiences,
oné had to understand the words 6ne was éaying. For the latter,
however, the essence of prayef was the fulfillment of one's
duty to God. One was obligated to recite the sacred service
three times daily, four on Sabbath and Holy Days. One did
not pray because of what prayer did to elevate oneself oF
give oneself a spiritual‘experiénce. One prayed bécause the
act itself was part.of one's duty to God. Hénce, understanding

was not a sine qu non of prayer; desirable -~ yes, indispen-
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sable -- no.12 In prayer, one fulfilled one's obligations
to God; and one could only do so when one prayed in the manner
prescribed by the sages and practiced throughout the ages
by God-fearing Jews. Because the opposing sides had such
radically differing understandings of the purpose and nature
of Jewish prayer, neither could consider seriously the rea-
soning of the other.

Hidden behind the debate over praver in the vernacular
were issues which were to come to the fore in later genera-
tions. One such issue was the nature of the Jewish people
as a whole and its place among the nations. The tréditional—

ist rabbis were not just fighting for these words or those;
they were battling the forces around them which threatened
the continued existence of the Jewish people as a separate
entity with its own culture, national identity, and language.
The Reformers, they rightly sensed, would eventually want to
compromise the particularity of the Jewish people. By
accepting the national and cultural identity of the country
in which they lived, they would shatter Judaism and Jewish
culture as it had existed. The natiohal elements of Judaism
with their cohesive power would thus completely disappear.

Not all of the first generation Reformers had in mind
the elimination of Hebrew as the primary language of Juda-
ism. .Eliezer Libermann expressed his dismay that so: many
of his co-religionists were not teaching their children
Hebrew. He berated them for having the children tutored

in other fashionable languages, but asked, "Why, then, do
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you deprive your children of the study of this precious
language, the language of our exalted ancestral tradition?
Let it not be forgotten among us until the end of all genera-
tions!'"13 However, even as early a Reformer as Eduard Kley,
the motivating force behind the founding of the Hamburg
Temple, expressed his preferance for German over Hebrew as
the Holy Tongue. Hebrew, he said,would always have a special
place in the Jewish heart,
But seven times more holy to us is the language
which belongs to the present and to the soil
whence we have sprung forth,...the language in
which a mqther first gfeets her new-born child,
...the language which unites us with our fellow-
men in happy fellowship or in serious business,
the language, finally, in which our philanthropic
and just king speaks to us, in which he proclaims
his law to us.14
Later, in the 1840's, Abraham Geiger expressed this same
preference, based not just dn_his love for German alone,
but on his vision of a Judaism which would be weaned away
from all vestiges of its existence as a separAte nation.l5
Thus, in attacking the practice of praying in the
vernacular, the rabbis were not simply trying to uphold the
dictates of Jewish law -- the law in fact spoke against them.
In their eyes, they were fighting for the very survival of

Judaism as they knew it, lived it, and cherished it.
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Organ Accompaniment at Sabbath Services

The traditionalist rabbis raised three halakhic

objections to the use of organ accompaniment on the Sabbath:

1)

2)

3)

Both vocal and instrumental music had been forbid-
den to Jews since the time of the destruction of
the Temple and the abolition of the Sanhedrin as

a sign of mourning. The exception to this had been
music used at weddings to rejoice with the bride
and groom.

The playing of musical instruments on the Sabbath
was forbidden since it would involve a violation

of Sabbath rest (shebhuth}. Since it was forbidden
for a Jew to play an instrument, it would likewise
be forbidden for a Jew to ask a Gentile to do so.
This too would constitute a violation of shebhuth.
Musical instruments in general and the organ in
particular were regular features of the Christian
worship service. Hence, the introduction of the
organ would be an imitation of idolatrous practices
and would violate the law stated in Leviticus 18:3 --

"Neither shall ye walk in their statutes."

There were other non-halakhic obiections raised, but for the

most part, the halakhic objections fell into one of the cate-

gories above.

16

The first objection did not involve the issue of the

organ or its being played on the Sabbath, .but spoke to the

use of music in general. The use of music was first prohi-
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bited to the Jews in Sotah 9:11 : “"When the Sanhedrin ceased,
singing ceased at banquets, as it is written: 'They shall
not drink wine with song' [Isaiah 24:9.]" The Reformers
were quick to quote Rashi on this and on a parallel passage
in Gittin 7a, who commented that this prohibition referred
only to secular songs of levity sung in homes and taverns.
Hence, it would not apply to religious music.

This mishnah was codified in the Shulhan Arukh, Orah -

Hayim 560:3, in the section dealing with the prohibitions
which the sages instituted as signs of mourning over the
destruction of the Temple:
They also decreed that one may not play any musical
instrument ... through which to rejoice ... And
it is forbidden to listen to them because of the
destruction of the Temple. Even vocal music over
wine is forbidden as it is written: "They shall
not drink wine with song." Yet all Jews have prac-
ticed the custom of reciting words of praise or
songs of thanksgiving and memorials of the deeds
of the Holy One, blessed he. He, over wine.
Isserles' note to this law, citing the practice of German
Jewry, was crucial for the Reformers' refutation of the ap-
plicability of this argument. He wrote: "And thus for the
needs of [performing al mitzvah, for instance at weddings,
all is permitted." Isserles cited the Tosaphoth, the early

halakhic compendium Sepher Mitzvoth Gadol, and Meir b.

Barukh “Hakohen's notes on the Mishneh Torah as his sources.
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To Isserles' note, David HalLevi added the comment that the
permission applied to all music, "whether vocal or instrumen-
tal." Basing themselves on these rulings, the Reformers
reasoned that, if instrumental music was permitted in connec-
tion with a mitzvah which honored human beings. all the more
SO would it be permitted in order to honor the Holy Oﬁe,
blessed be He, in the mitzvah of prayer. To this argument,
the traditionalis%s responded that, éccording to vérious
halakhic sources, communal prayer was in fact not a mitzvah
as was rejoicing at weddings. One could fulfill one's
obligation to pray just as well at home by oneself.

The Reformers also claimed that the traditionalists
themselves-did not fecllow the law proﬁibiting music. Nearly
e%ery halakhic authority sang songs of praise to God over
wine, namely, the Kiddush. -In this, they were transgressing
some aspecfs of the law. The Reformers also cited rulfhgs
which explicitly sancticoned the use of musical instruments
by Jews and extolled the use of music in prayer. They even
were able to cite the example of one of the nine synagogues
in Prague which had had an brgan accompanying its prayer
services during the week, although not on the Sabbath.
Finally, the Reformérs reasoned, if musical instruments were
prohibited from Jewish use, why then would playing them on
the.Sabbath be discussed as a separate issue which, as shall
be seen, it was? This fact was an indication that, according
to Jewish law, the use of song and of musical instruments

was not categorically forbidden to Jews.
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The second halakhic cobjection raised against the use
of the organ was based on the prohibition against playing
musical instruments on the Sabbath. This prcochibition was
derived from the category of Sabbath rest or shebhuth
( n1ap ). Something was considered to be in this-category if
it was

an action which, while not belonging to the category

of forbidden labor or their derivations, was never

the less forbidden either because it might lead to
one of these or becausé it did not harmonize with
the general spirit of the Sabbath.
Actions in this category were not forbidden by Biblical
law, but were proscribed by Rabbinic law and hence were
subject to more flexibility.
The playing of musical instruments was placed in the

category of actions forbidden because of Sabbath rest in

Betzah 36 b. rThis principle found expression in:Orah Hayim
339:3

{On the sabbath,] one may not clap the hands,

slap the thighs, nor dance. This is a preventive

measure, lest one repair a musical instrument.
In this case, there was no inherent transgression of the
Sabbath in playing a musical instrument. However, ﬁhe use
of the instrument might, at some point, require the instru-
ment to be repaired which would be a violation of the laws
prohibiting work on the Sabbath. As a result, the playing

of the instrument was forbidden so as to preclude the possi-

-
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bility of having to violate the Sabbath. The Reformers,
however, found a dboophole in this law in Isserles' comments

on the same passage in Orah HJayim. These comments were

based on the position taken by the Tosaphoth in Betzah

30bs
This is permitted to us since, in their day, they
were expert in the making of musical instruments,
and the decree applied to them then. But, since
we are not so expert, the decree does not apply to
us.
Based on this, Isserles and others advised leniency in the
matter.
" Playing musical instruments on the Sabbath was also

discussed in QOrah Hayim 338:1, in the section dealing with

actions forbidden on the Sabbath because of the sound they
produce. The law said simply, "Producing sound from a
musical instrument is forkidden..." However, the next

paragraph, Orakh Hayim 338:2, stated:

There are those who permit saying to a Gentile to
play musical instruments at weddings. (Isserles'
comments:) Even to instruct a Gentile to repair
the instrument is permitted for the honor of the
bride and groom, yet in other cases it is forbidden.
(See Mordekhai b, Hillel's comments on Betzah, chapter
5.) However, in these times, most are lenient;

The comments of Mordekhai b. Hillel to which Isserles

alluded were also most helpful for the Reformers. He wrote:
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Clapping and dancing were only forbidden to Jews,

but a Gentile is permitted to play a musical instru-

ment at weddings, even if a Jew tells him on Sabkbath

to do so. For the bride and groom cannot fully

rejoice without musical instruments. Something

prohibited by the Rabbis is permitted if it involves

the performaﬁce of a mitzvah.
In both the Berlin and Hamburg Temples, the organ was played
by a non-Jew. Hencé, the Reformers asserted, none of the
laws forbidding the playing of musical instruments on the
Sabbath applied to them. The codes of Jewish law clearly
allowed Gentiles tc play on the Sabbath for the needs of per-
forming a mitzvah and permitted a Jew to request a Gentille
to do it -- even to repair the instrument if nécessary.

The Reformers quoted such authorities as Isserles,
ﬁébennu Nissim ben Reuben Gerondi, and Rabbi Joseph Karo
whorall allowed a Jew to engage a Gentile to perform an act
which would involve breaking a law of Sabbath rest. It was
with this peint that the traditionalists took issue. They
pointed out that the permission to ask a.Gentile to break
such a law was only given in cases involving a real mitzvah,
e.g., a wedding, a circumcision, or saving a life. This dis-
pensation was granted only for isolated instances and was
not meant to justify a regular practice. Thus, it would
not apply in the case of asking a Gentile to play an organ on
the Sabbath, since this was meant to be an on-going practice
and, the rabbis claimed, there was no mitzvah involved here.

It was invalig reasonihg to confuse the rejoicing at a
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wedding with the joy of the soul in prayer; they were two
separate concerns.19

In the final analysis, the halakhic literature on these
points wvaried and, in cases, was contradictory. Hence, it
could be used to support both sides in their arguments. Rabbi
Moses Tobhiyah's comment, however, seems to have been to the
point. He argued that the aﬁthorities all spoke of the per-
missibiltiy of using musical instruments at weddings only.
Never did they state that they could or should be used for
worship services -- on the Sabbath or at any other times.
Had this been their intention, they would have said so; yet

they did not.20

The Reformers' extrapolation from weddings
to Sabbath services was consistent with their own logic, but
.was not in keeping with the burden of the legal literature.
The third halakhic objection which the rabbis raised
against the use of the organ was that the organ itself was .
a feature of Christian worship and was therefore forbidden
to Jews. The principle forbidding imitation of idolatrous
practices was found in the Torah, Leviticus 18:3 : "Neither

shall ye walk in their statutes." This law was referred to

as hukath hagoy - customs of the Gentiles.

The Reformers did not deny that the introduction of
the organ into Jewish worship services was modelled upon
the Church's use of the organ. They pointed out, however,
that according to the major halakhic authorities, not every-

thing which the Gentiles did was forbidden for Jews to imi-

tate. According to Isserles in Yoreh De'ah 178:1, a practice

was considered a custom or hbk of the Gentiles and was there-
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by forbidden to Jew if:

1) It was itself part of idolatrous practices.
2) It involved a breach of modesty, or
3) It was of unknown or superstitious origins.

Those Gentile customs which were none of the above and

served a beneficial purpose could certainly be adopted'by

Jews. This concept had already been expressed in the

Rabbinic interpretation of Ezekiel 5:7 and 11:12, found in

Sanhedrin 3la:
It is written: '"Neither have ye done according to
the ordinances of the nations that were round about
you." [Ezekiel 5:7.] Yet it is [elsewhere] written:
"But ye have done according to the ordinances of the
nations that were round about you." [Ezekiel 11:12].
[That meansf] Ye did not act as the right-minded
[Gentiles], but as the corrupt;among them.

According to the Reformers, the use of the organ was not

prohibited by the laws of hukath hagoy and was in fact an

adoption of a Gentile practice which was beneficial to the
Jewish community.

The traditionalist rabbis disagreed. Among their
attacks on the organ was that it was used as part of idola-
trouswofship in the Christian church. Some considered it a
matzebhah, a sacred pillar which was a fixed part of the

church. Jews were forbidden to make use of such matzebhoth.

However, the Reformers maintained that the organ was not

worshipped as a sacred pillar and was therefore not forbidden
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for Jewish use, They reasoned that bells and candles were
also fixtures in churches, but this did not mean that Jews

could not have these things in their homes for their own

use. The text of Yoreh De'ah 143:15 forbade the hearing of
the musical instruments of idolators, but Rabbi Joel Sirkes,

in his commentary to this passage in the Arba'ah Turim, ruled

that only the songs and instruments themselves which were
used by the Gentiles were forbidden to Jews. In this con~-
text, this meant that Jews coﬁld not use an organ which had
been used in a church, but could use an organ which was used
exclusively for Jewish services. In addition, had the organ
been an essential part of Christian worship, it would have
been a mandatory part of every church, similar to the bap-
tismal waters. The.fact was, the organ Gas not a part of
every church. Some churches ianoland and Germany even
forbade it! Lastly, the Reformers asserted, most halakhicg
authorities had ruled fhat the Christians of Europe were
not idolators, and thus, their worship could not be considered
idolatrous.
There was no issue of immodesty with the organ. There

was, however, an exchange over the origins of the'ofgan, a
discussion which was more aggadig than_ﬁglgﬂhlg; The Reform-

ers claimed that the origins of the organ were neither un-
known or superstitious. -- théy were Jewish! The use of

the organ, they claimed, was originated by the Jewsh'refined
by the Gentiles, and was now being £efenfranchised by the

Jews. They cited the Biblical ugabh and magrephab, instru-
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21 This

ments which supposedly were férebears of the organ.
reasoning raised another potential halakhic probiém, however.
Since no synagogue was to be made in the image of the an-
cient Temple, perhaps uéing the organ would be doing just

that since the organ might have been part of the Temple

service. The response to this was that in Abhodah Zaﬁah 43a,

wherein ﬁhis principle was expressed, Rashi limited the for-
bidden resemblances between the ancient Temple and the
synagogue to physical dimensions only. In addition, in
Maimonides.l description of the instruments used in the Temple,

Beth Habehirah 7 .5, neither the organ nor its predecessors

were mentioned as having been used in.the Temple service i1t-
self. One of the tfaditionalist rabbis argued that, - yes,
the organ was a Jewish instrument, but it had been adopted
by pagan idolators and ever since then, was forbidden to

Jews. This argument was not halakhically substantiated.

Another issue raised by the rabbis was that instrumental

music would detract the attention of the worshipper and, as
a result, would lessen devotion. The analogy used was illus-
trated prayerbooks which had been forbidden for this very
reason. The Reformers' argument, hoWever, was that it had
already been the.custom of some synagogues to accompany
prayers with instrumental.music, even though it was not on

the Sabbath. They put a great deal of weight upon the pre-
sence of the organ in Prague, although the rabbis corréctly
pointed out that this was an.isolated case, diSputed in its

own community; and when the organ was in need of repairs,
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some 25 years before, it was decided that it not be fixed.
There was no question but that the Reformers were
imitating'a Gentile practice with the introduction of the
organ.22 The rabbis claimed that the Reformers had done so
in order to become more like the Christians. The Reformers
asserted that they had introduced the organ to make their
sérvices more aesthetic and uplifting, and hence, more
attractive to the German Jew of their day. In this sense, the
organ would benefit Judaism and was thus a permitted imita-
tion. They understood that many might come just to listen
to the music, but held the hope expressed by the sages --71nh
0120 S = S 1< N7y -- those who came only for
the musié and not out of a commitment to praver, might bhe led
to value prayer for its own sake and for the sake of serving

23
- God.

S

The Authority of Jewish Custom

The third halakhic issue which Bresselau raised in

Herebh Nogemeth Negam Berith was the question of the binding

1

force of Jewish custom. Although this was only one of the
many issues over which the traditionalists and the Reformers
disputed, Bresselau correctly chose to focus upon the gues-
tion of the authority of Jewish custom because of its pivotal
importance. The question at hand was to what extent did
Jewish customs of the past have authority over the preseﬁt.
Were custom and law possessive of the same ascribed authority?
These questions underlay the whole range of the halakhic
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debates, for the attitude that each side took towards this
issue determined their view as to whether or not Jewish
practice should or even could change according to the needs
of the times and how that change was to take place. For the
Reformers, Jewish custom was a multi-leveled source of pré-
cedents which could be called upon selectively in order to
respond to the needs of a particular time. For the tradi-
tionalists, on the other hand, Jewish custom was a cumulative
tradition in which the sum total of the past claimed binding
authority upon the present.

In Jewish law, a distinction was drawn between two
categories: law per se and custom. Law (or halakhah) was
that body of rules, derived from the Torah and Talmud, which
were considered divinely sanctioned. Custom (or minhag)
was the actual practices of either all Jews or a particular
popul;tion of Jews which represented their own way of either
following or supplementing the law. The tendency in the
Jewish legal literature had been to ascribe the same binding
authority to custom as had been given to law. Thus, there
had even been rulings which applied the same punishments for
transgressing a custom as had been applied to transgressing
a law.24 In some instances, particularly civil cases, custom
overrode established law.25 This was not to say that any cus-
tom which arose was condoned by the law and the legal authori-
ties. There were those customs which met opposition either
because they were based on erroneous readings of the law,

were unreasonable or illogical, were considered to be
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inherently not good, or because they contradicted basic
principles of equity or justice.26 No custom could per-
mit that which the law forbade -- especially in matters of
ritual practice, but custom had full power to forbid that
which the law clearly permitted.

It was upon this latEer principle that the traditional-

ist rabbis stood. Quoting Proverbs 1:8, they charged the
Reformers with forsaking "the teachings of thy mother,"
i.e., changing the established practice of Judaism. "We
may not permit that which our fathers énd their fathers con=

sidered forbidden," wrote Rabbi Moses Sopher in Eleh Dibhré

Haberith.27 Others wrote, "The customs of Israel are as
. o 28 . .
binding as the Torxah," and "It is forbidden to change any

fixed custom."29 The traditionalists saw that their strong-
est halakhic argument against all Qf the reforms, especially
against prayer in the vernacular, was that, even fhough the
law might permit the change, they were not allowed to permit
something which, by custom, had not been practiced.

The rabbis were well aware that many customs had
arisen in response to particular exigencies and that the
conditions requiring them had long since pést. However, this
did not mean to them that the customs could now be discarded.
As Rabbi Sopher wrote, "Even if the reason for an enactment
was no longer valid, the enactment itself retained its
validity."30 Sopher considered himself a guardian of the
tradition. For him, Judaism was anlinternally consistent

system in which each part was vital to the whole. Hence, a
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change introduced into any area of Jewish practice would
endanger the system as a whole. Custom and law were ulti-
mately indistinguishable, so that a custom, once integrated
into the system, could not be abandoned for any reason.
Mordekhal Benet argued in one of his responsa that:

the customs of the fathers have a fatal claim on"

us today and on those who shall come after us.

It matters liétle whether the use of butter bought

of a non=~Jew is legally prohibited or not; the usage

of the centuries has stamped its disapproval on its

use, and regardless of the reason of its origin,

the practice shall remain unchanged.32

Rabbi Eliezer Fleckeles also wrote a responsum in which he
expressed the same principle:
When men arise who seek by the aid of the law
to permit [something new] , the question for us to "
decide is not altogether whether the law sanctions
its use or not, but have our fathers included it ...
.or have they barred it...? If the latter be the
case, then their example must be followed. We
cannot at this late date add [ anything new to the
tradition. ] 33
According to those rabbis, Judaism was fixed, not flexible.
Hence, they saw their function as rabbis to say "no" to
change, never "yes."
For most of the traditionalist rabbis, Judaism had

to transcend the exigencies of life.34 It could not bend
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in ordep’td meet the transient needs of any indiyidual or
group. Thus, in another context, Moses Sopher denied per-
missiOn for a young epileptic girl and a retarded boy to
receive treatment since, in both cases, the children_would
be in settings wherein they would have had to eat non-

33 For Sopher, it was clear that the demands

kosher food.
of Judaism overrode the individual needs of Jews. Benet,
however, did allow for more flexibility than did Sopher. He
maintained that rabbis should be guided by the spirit of
moderation -- as long as no lenient ruling contradicted the

36 "The law is

letter or gpirit of the received tradition.
not indifferent to human needs," he wrote.37 However, he

- continued, the particular times in which they lived mandated
extreme care in sanctioning any kind of deviation from the
past. This was due, claimed Benet, to those who disregarded
the law and used it for their own purposes.38 He felt that
the rabbis who advocated changing Jewish practice were doing
so for their own ego gratification and not out of sincerity.
It was therefore of particular importance to oppose them on
all fronts and to condone none of the new practices.

The Reformers had a very different wview of the force of
Jewish custom. They saw it as an evolving system to which
each generation made its own unique contribution. Théy cited
a discussion in Hullin 6éb, in which the sages were warned
not to inhibit a younger student from offering a new inter-
pretation of a law or a Scriptural passage which permitted

something which had been forbidden by custom. They also
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quoted Rashi on this passage who commented that the new
generations must be able to find aspects of the Qays of
their fathers which were in need of repgir, lest they have
no way of eventually establishing themselves as authorities.
Within Judaism, the Reformers perceived a dynamic which
allowed for law and custom to respond to the needs of a
particular time. It had done so in the past; and hence, it
could do so in the present. They rejected the authority of
past customs-over the present, especially when the reasons
for the customs no longer applied. "CUSTOM, WHEN ITS REASON
CHANGES{ IS OBSERVED IN MADNESS," wrote Bresselau.41 In
quoting the responsa of Rabbi Moses Isserles, Bresselau felt
that he was standing on solid legal ground.42 Isserles had
written that, if a new condition arose with which the earlier
generations had not had tb deal, it was permissible to allow
a practice which had been forbidden by custom. The new.con-
ditions which Bresselau saw were the rampant disregard for
Jewish observance, the widespread ignorance of the Hebrew
language, and the inability of Judaism in its present form to
speak to the upcoming generation. Given those new and most
threatening conditions, it was, according to Bresselau and the

other Reformers, halakhically valid to reach back into the

sources of Jewish law to justify new practices, even though

they had not been customary in previous generations.

Evaluation

As mentioned in Chapter II, the Reformers had wanted to
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remain within the system of Jewish law, thinking.that if they
could play the same game as the traditionalists, the latter
would be convinced of the validity of the reforms. What soon
became evident as the polemics continued, however, was that
the two sides had radically opposing understandings of the
aims of the game. For the traditionalists, the purpose of
the whole endeavor was to protect the system from the fluctu-
ations of the outside world and to maintain what they consi-
dered to be Judaism's integrity in the face of the demands
that it change. For the first generation of Reforﬁers, the
purpose was to change the outward form of Judaism so that it
could accommodate the many Jews who had already internalized
‘the aesthetics and religious.sensibiiities of the Enlightment,
" One side accepted Judaism as it was and demanded that Jews
" change; the other accepted the Jews as they were and demanded
" that Judaism change. Each side used the same vocabulary --
the texts of the Jewish legal tradition, yet they were still
speaking different languages.

In the final analysis, neither party used Jewish law
as their sole guide when discussing the issues. To be sure,
each quoted legal texts to justify their respective stances.
" Yet each had already decided what they wanted the law to
prove; based on their own wvalues and view of what needed to
be done to respond to the new times. When the halakhah
clearly justified prayer in the vernacular, the Reformers
quoted those texts profusely; while the traditionalists used

mostly non-halakhic reasoning and argumentation in order to
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forbid what the law permitted. When it came to the use of
the organ, however, the law was not clearly on the side of
the Reformers. Hence, they toc had to rely on argﬁmenta—
tion not supported in the legal literature. Thelr halakhic
reasoning could only be wvalid if the reader accepted their
assumptions -- a) that the permissibility of musical instru-
ments at weddings applied also to worship services, and

_b) that the use of the organ was an imitation of a Gentile
practice which would be beneficial to Jewish life. Without
those assumptions, the rabbinic objections to this practice
were, in the main, justified. Finally, the authority of
Jewish custom as it applied to the issues at hand depended

on how each side viéwed the state of the Jewish community and
what it believed was the kind of response needed to foster
the ideal community. The traditionalists saw a community in
which the customs of the past were under attack. For them,
this condition demanded a strong defense, part of which meant
that Judaism could no longer afford the flexibility it had
once had. The past had to have total authority over the
present. In their closing of ranks and declaring that theirs
was the only authentic form of Judaism, the traditionalists
created a Judaism which had not existed before -- Orthodox.
For the Reformers, on the other hand, the sorry state of the
Jewish community was a clear message that many of ﬁhe old
customs were no longer efficacious and, as a result, Judaism
mandated the adoption of new customs. More important, there-

fore, than what the halakhah Said on the issues was what each
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side wanted it to say. The multi-faceted nature of the
Jewish legal tradition allowed each group to reach into the
past and to find guidance by which to respond tothe needs of
their times, as they perceived them.

Each side, the Reform and the Orthodox, has siﬁce gone
through many changes and will continue to do so. Both have
also proved to be viable options for Jews in the modern
world. Thus, as this chapter concludes, it may be said with
conviction and without fear of triteness that time has proven

both to have spoken the words of the living God: 1781 17X

m?en p2pyn 2737 , 43



CHAPTER V

CONCLUSION

The first generétion of Reform Jews were seriously
concerned with justifying their reforms to their tradition-
al brethren by appealing to the legal literature of Rabbinic
Judaism. In general, they accepted the traditional authori-
ty of halakhah, even if they did not -accept the particular
halakhic assumptions and conclusions made by their adversar-

ies. The Reformers saw Jewish law as offering sets of
options which could be applied when new needs arcse. This

concept was not at all new within Judaism. Mishnah 'Eduyoth

1:5, stated the principle that minority opinions were includ-
ed in Jewish legal texts, even though they did not reflect
what was to become normative practice, in order to preserve
them as options for future Jewish communities:
For what purpose did [the sages] preserve the
opinions of an individual amongst that of the
majority, since the halakhah can only be according
to the majority? The reason is that if a rabbinic
court favors the opinion of that individual, it may
rule according to his opionion.
This ruling was conditional; the court making the change
had to be greater in number and in wisdom than the court
whose ruling it was changing. Nevertheiess, at least
theoretically, Jewish law had this built—-in ability to

. . . . 1
offer a series of varied options to future generations.
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The second generation of Reform Jews inherited their
predecessors' acceptance of halakhah only in part. They
viewed Jewish law as part of the heritage of Judaism —-
often guiding, rarely governing. For some, it was_the au-
thentic expression of Judaism. For others, it was the husk
which had protected the essential kernels of Judaism and
which, in the modern age, could be discarded.

‘There are those who believe that Reform Judaism actually
began with the second generation -- the Geigers and the
Holdheims -- the rabbis who gave ideological expression to
the new perceptions which were to re-form Judaism. The
Jacobsons, Chorins, and Bresselaus were simply aftershocks
of Mendelssohn's age who instituted certain external reforms
“while accepting the o0ld understandings of the halakhah and
its authoritative position within Judaism. Indeed, as
' Bresselau himself stated, "I do not feel myself called upon
to be a reformer.“2 In no way did he intend to put Judaism
on a completely new ideological footing.

' That Reform Judaism did become a different kind of
Judaism was due, for the most part, to the second generation
of Reformers. Ideologically, therefore, the latter could
be thought of as the first Reform Jews. Historically,
however, they were not. The ideclogues of later years owed
their existence to the first Reformers -- they who made the
effort to break out of the traditionalist mold while remain-
ing within the Jewish fold. Still, the fact remains that

Reform Judaism was shaped more by the second generation than
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by the first.

If this be the case, what‘then would be gained by
looking back at the pre-ideological founders of ﬁeform
Judaism? Perhaps by examining who they were and what they
did, we can find aspects worthy of emulation. One thing
which is apparent when looking at the first generation is

that, with some notable exceptions, most of the leaders of

the early Reform were laypeople -- highly knowledgeable
laypeople. It was the vision of a Jacobson -- naive, per-
haps, in retrospect -~ which saw what Judaism could become

in his day. And without the efforts of men like Bresselau
and Fridnkel, Preadher Kley would have preached to an empty
house. Those were Jews whose roots were solidly planted

in Jewish texts, whose eyes were open to the realities of
the world around them, and whosé hearts were at one with
their fellow Jews and with their God. Today, in an age of
increasing specialization, wherein the rabbi is asked to be
sole interpreter and keeper‘of Judaism, it would be an

act of Jewish renewal to give Judaism back to the Jews.
This would demand a core of committed laypeople who would be
willing to study Jewish texts and to drink from the well-
springs of our tradition. Only with this kind of learning
will Jews be able to regéin active ownership of Judaism.
They who aré most in touch with the needs of Jews and who
are firmly grounded in Torah will be aﬁle to shape Judaism
creatively and to reform it as it must be reformed to meet

the needs of new generations.
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As has been seen, the activities of the first Reformers
in the area of Jewish law were radically different from those
of the traditional community. The Reformers were not simply
rendering lenient decisions. They were creating-new customs

and, by attempting to justify them halakhically, were main-

taining their link with the Jewish past. They discerned
which reforms were demanded by the times, often borrowing
what they felt was the best from their Christian neighbors,
and made the reforms Jewish. If prayer in the vernacular was
permitted in the Talmud and Codes, how could it be anything
but authentically Jewish? If the organ would enhance the
worship service, it will be shown that there were no halakhic
reasons why an organ could not be Jewish as well.

But why play this game today? Why not alter-aspects
‘of Judaism, simply based on contemporary sensibilities and
the .needs of the times? Why go through the legal acrobatics
inorder to justify something which one is going to do in
any event? The time has long since passed since Reform Jews
have needed to prove anything to their traditional brothers
and sisters. Why then bother with Jewish law?

The first reason is that Jewish law provides a set of
concerns and values which must be taken into account, even
if they are later to be seen as non-applicable. When acting
in the name of Judaism, it is important that one know what
the boundaries have been in the'past, especially when they
need to be crossed in the present. &And if the past offers

ways in which to pass safely through the boundaries, so much
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the better, It was vital that the Reformers faced the ques-

tion of whether or not playing the organ was halakhically

valid. Whether one agrees or disagrees with the pfacticed
the fact that they were able to draw texts from halakhah

in order to justify the use of the organ, meant that they
were greatly concerned with creating a link between the
Jewish past and their Jewish present. And as long as the
past can continue to be linked with the present, the future
is assured.

The second reason for taking.Jdewish .law seriously is
the great diversity of practice which is inherent and avail-
able in the legal literature. Rabbinic texts offer a wide
range of options, or "opportunities,"4 -— much wider than
our Orthodox colleagues would have us believe. The practices
 of the past are a storehouse of possibilities for the pre-
sent ~- if only we know where to look and will make the
effort to adapt the heritage of Judaism to our own times.

In describing the early Reform polemics, Graetz stated
that the letter of the law was on the side of the Reformers,

5 The

although the spirit of Talmudic Judaism was not.
traditionalist spirit within Judaism spoke against them, to
be sure. But another spirit, the spirit of Jews who, like
Jews of ages past, saw the activity of Judaism as linking
past, present, and future K was certainly at work in the ef-
forts of the first Reformers. The dynamic spirit operative

within Jewish law, which allowed Judaism to be at home in

vastly differing times and pléces, most certainly was on the
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side of the Reformers.

Twofold, then, is our inheritance from the generation
of Meyer Israel Bresselau. First is the concern with re-
sponding to the needs of the present and future while being
guided by the wisdom of the past. And second is the sincere
devotion and dedication to the covenant which binds each

Jew and the Jewish people as a whole to the living God.



APPENDIX A

[A selection from Herebh Nogemeth Negam Berith (p. 6)

with Scriptural references:]

What know ve that we know not? What understand ye'which we

do not understand? With us are both the grey-headed and the

very aged men [Job 15: 9-10]. Can yve not deviate to the

right or to the left [Deuteronamy 5:29] from the path which

our ancestors of 0ld - men of renown [Genesis 6:4] - walked?

Your ancestors, where are they? Shall the prophets live

forever {Zachariah 5:1]? How can ye speak so rashly [Eccle-

siastes 5:1] saying that CUSTOM LIVES A THOUSAND YEARS TWICE

TOLD [Ecclesiastes 6:6], therefore its reason still stands and

its sense has not departed [Jeremiah 48:11] and it should be

observed as THE TORAH [Ezra 10:3]. No doubt, bhut ye are only

human beings, AND WISDOM SHALL DIE WITH YOU [Job 12:2]!

-

Know ye not? Hear ye not? Have ye not understood [Isaiah

40:21] that time and happenstancel affect them all [Ecclesias-

tes 9:11], and CUSTOM, WHEN ITS REASON CHANGES [Psalms 34:11,

IS OBSERVED IN . MABNESS [II Kings 9:20]. It taketh away the

heart of the chiefs of the common people [Job 12:24] and

GUIDES THEM like a flock in the wilde:ness [Psalms 78:527.

Has it not LED YE and caused ye to walk in DARKNESS and not

in light [Lamentations 3:2]? Know now and see [I Kings 20:7],

the sheep and the cattle THEY GUIDED [I Samuel 30:20] in new

customs that came up of late of which our fathers had not

imagined [Deutercnomy 32:17]. - Certainly, our way is not

your way I[Isaiah 55:8)], for the LORD IS OUR JUDGE, THE LORD
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IS OUR LAWGIVER [Isalah 33:22]. SUCH IS GOD, OUR GOD, FOR

EVER. AND EVER; HE WILL GUIDE US [Psalms 48:15]. --_

lEcclesiastes 9:11 reads "time and chance [ yag |
affect them all."” Bresselau has inserted the word

- "happenstance”. { a0 ] which appears in a parallel
context in Ecclesiastes 2:14.
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Cincinnati, Ohio
March 5, 1981

Report on the Rabbinic Thesis
by Donald B. Rossoff '
_ entitled o
"An Annotated Translation of
Herebh Nogemeth Neqam Berith"

Sometimes, although admittedly not too often in the course of his
career, a referee is handed a Rabbinic thesis, which in ‘terms of the
student's work involved and in terms of the real contribution it makes to
the understanding of an area of Jewish thought and/or experience, can be
considered to have met the criteria of a real pilece of acholarship. It
1s the kind ‘of ‘bcholarly writing which, 1f it were available in print; and
1f the referee had not seen it in manusciipt form, the referee would rush
out to buy as a published book. Those occasions are, as indicated, ‘rather

rare. But the work evaluated here does represent such an occasion.

The work of the first generation of Reformers came under heavy
traditionalist attack. The responsa colléction} Eleh Dibhené Haberith,
issued by the Hamburg rabbinical authotities in 1819,'attempted'to refute’
the pro-Reform apolbgetié works of Eliezer Iibermann (in ‘tiurn meant to defend
the reforﬁs introduced by Israel Jacobson in Berlin), and to attack, in
particular, the recently opened Hamburg Temple and its newly published
prayerbook., But the Reformers, or at least some of them, could give as well
as they could take. Meyer Israel Bresselau, a founder of the Hamburg Temple
and co-editor of its prayerbook, responded to Eleh Dibheré Haberith with his
tract, Herebh Noqemeth Neqam Befitk, which he 1ssued in 1819. It is generally
recognized to be one of the finest examples of satire in the early period
of Modern Hebrew Literature. Written in the malizah~style of that period,
and, though adopting an imitation Biblical Hebrew, nevertheless evidencing

a profound knowledge of Rabbinic sources, Bresselau's tract does not exactly

. make for easy reading by the latter-day descendants of those whose cause

~ Bresselau get out to champion., It is, in fact, extremely doubtful whether

" many writers about the evolutimof Reform Judaism either took the trouble or
~ possessed the requisite knowledge to read and understand Herebh Nogemeth

| Neqam Berith.

(more)



Mr, Rossoff toolk that trouble, and his thesis demonstrates that
he acquired the requisite knowledge. In his 189 pages of text, 15 pages
of Notes, and 6 pages of Bibliography, he not only provides a fellcitous
translation of Bresseélau's difficult text, but He»aléodéupplies the various
perspectives (historical, biographical, halakhic and theological) which are
. essentlal to a proper understanding and a fair evalution of that work. A
whole and crucial period in the evolution of Reform Judaism comes alive
in lir, Rosgsoff's treatment of the background againat which Herebh quemeth

Neqam Berith has - ‘to be seen. o )
13’ = . Lo ST
Mr. Rossoff's thésis/ as has already been indicated ‘a.real contribu—

tion to scholarship. Future historians, dealing with the,"ﬂamburg‘phase__
of Reform Judaism, would do well to delay their writing until they have '
read and digested this Rabbinic .thesigs. It ought to be available -in published

formo

To say that I recommend to the Faculty of the Hebrew Union College-
Jewish Inetiﬁuﬁe of Religion the acceptarice of Mr., Rossoff's thesis in
partial fulfillment of the requirements for.Qrdination mist, by now, come
almost as an anticlimax. - But:say it, [ will--with great pleasure and

. profound satisfaction.; :

Jakob J; Pétuchoﬁéki

Referee





