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a living; he refused to be gainfully employed either as a
rabbi or rosh yeshiva. Instead, he devoted a lifetime to
the diligent study of Torah for some twenty hours per
day. Regarding his daily regimen, his sons reported as
follows:

Throughout his lifetime, he never slept more than
two hours in any twenty-four hour period. He
never slept for more than a half-hour at a time,
and during that half-hour his lips recited halakhot
and aggadot in a whisper. When the half-hour
elapsed, he gathered strength like a lion, ritually
cleansed his hands, and began learning in a loud
voice, after which he went back to sleep for a
half-hour. It was his practice to sleep three half-
hours in the evening and one half-hour during
the day.’

His singular devotion to Torah knew no bounds.
Again, the testimony of his sons — who sometimes
received the short end of his singlemindedness - is
Impeccable.

He never inquired of his sons and daughters
regarding their occupation or economic well-
being. He never sent them a letter inquiring about
their well-being. When any of his children came
to visit him, even though he rejoiced greatly, for
often they had not seen him for a year or two, he
never inquired about the well-being of their
family or regarding their occupation. After
allowing his son to rest for an hour, he would
urge him to return immediately to his studies,
saying: "You must make amends in my house for

the study time forfeited during your journey
here."

It is difficult to imagine what else one could do in

3 Introduction to Be’ur ha-Gra, Shulhan 'Arukh, Orah Hayyim.
4  Introduction to Be'ur ha-Gra.
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fathom the plain sense of various rabbinic
passages in the Talmud and Midrash.’

The Gaon of Vilna's sons:

By the time the Gaon of Vilna was twelve years
old, he mastered the seven branches of secular
wisdom. . . ° First he turned to mathematics . . .
then astronomy.’

R. Israel of Shklov (d. 1839):

[ cannot refrain from repeating a true and

brew version, which was thought to be the original Hebrew version
addressed to the Jews, called Yosippon. Modern scholarship has es-
tablished that this Hebrew version originated in the tenth century;
see, e.g., David L. Flusser,, ed., Sefer Yosippon (Jerusalem, 1980), II,
3-252. This was distinguished by the Gaon and others from the
original Greek text of Josephus (first published edition: Basel, 1544),
and its many Latin translations (first published edition: Augsburg.
1470), addressed to the Romans, which were referred to as Yosippon
la-Romiyyim. Obviously, the Gaon would have preferred a Hebrew
rendering of the original Greek, but one suspects that this call for a
translation was addressed to eighteenth century Jews adept in
Latin.

7 Letter dated 1862 appended to Kalman Schulman's trans-
lation of Josephus' The Jewish War, Milhamot ha-Yehudim ‘im ha-
Roma’'im (Warsaw, 1862),11, v-vi.

8 The term seven branches of wisdom (Hebrew sheva
ha-hokhmot) was unknown to classical Jewish literature prior to the
medieval period, when it was often read into Proverbs 9:1. The con-
cept, which seems to have originated with Varro (ca. 116-27 B.C.E.),
culminated with the seven branches of learning of medieval
scholasticism: the trivium of grammar, logic, and rhetoric, and the
quadrivium of arithmetic, geometry, astronomy, and music. For
two interesting "Jewish" versions of the seven branches of wisdom,
see R. Bahya b. Asher (end of thirteenth century), commentary on
M. Avot 3:18, in R. Charles Chavel, ed., Kitvei Rabbenu Bahya
(Jerusalem, 1970) 591, and R. Jonathan Eibeschuetz, Ya'arot Devash,
ed. Makhon Yerushalayim (Jerusalem, 1984), II, 122-23. In general,
see Dov Rappel, Sheva ha-Hokhmot: ha-Vikuah ‘al Limmudei Hol be-
Yahadut (Jerusalem, 1990), 12-66.

9  Introduction to the Gaon of Vilna's commentary on the
Torah, Adderet Eliyahu, ed. M. Shulsinger (New York, 1950), 6.
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these reports, in fact they were published by
contemporaries of the Gaon (with the exception of the
second report which, however, is reported in the name
of a contemporary of the Gaon) who knew him
personally. Moreover, the tradents themselves were
men of integrity whose scholarly credentials were
impeccable.”” These, then, should hardly be treated as
imaginary tales that were reduced to writing for the
first time many generations after the events they

12 R. Bezalel Landau, Ha-Gaon he-Hasid mi-Vilna, third edition
(Jerusalem, 1978), 217 and 225-26, n. 16, questions the authenticity
of Schick's report, suggesting that Schick's Haskalah leanings led
him either to invent the report in its entirety or, at the very least, to
misconstrue whatever it was the Gaon had said. While it is certain-
ly true that some Haskalah enthusiasts recreated the Gaon in their
own image — see, e.g., E. Etkes, "The Gaon of Vilna and the
Haskalah: Image and Reality," (Hebrew) in Perakim be-Toledot ha-
Hevrah ha-Yehudit bi-Yemei ha-Beynayyim u-ve-‘Et  ha-Hadashah
(Jerusalem, 1980), 192-217 - there is no evidence whatever that
Schick engaged in such activity. For the extent of his Haskalah
leanings - if they can be called such - see Fishman's study (cited
above, n. 5). His integrity, to the best of my knowledge, has never
been called into question. The fact remains that Schick, a Polish tal-
mudist who served as dayyan in Minsk, published his report during
the lifetime of the Gaon. Its content complements and is in harmo-
ny with all else that is known about the Gaon's attitude to-
ward hokhmah. R. Abraham Simhah of Amtchislav (see above, n. 7),
a nephew and disciple of R. Hayyim of Volozhin, the Gaon's disci-
ple, refers to Schick's report approvingly; so too the editors of the
classic biography of the Gaon, 'Aliyot Eliyahu, ed. Lewin-Epstein
(Jerusalem, 1970), 45, n. 25. Landau's suspicion, at least in this case,
appears to be unwarranted. Cf. the more judicious treatment in D.
Eliach, Ha-Gaon (Jerusalem, 2002), vol. 2, 594-601, especially notes
14 and 20. The Gaon's positive attitude toward hokhmah was suffi-
ciently well known during his lifetime, and immediately after-
wards, that many in Eastern Europe assumed he was the author of
an anonymous desk encyclopedia of general science and Jewish
thought that appeared in Hebrew in Bruenn, 1797. The true author,
R. Pinhas Eliyahu Hurwitz, was forced to reveal his name in the
second edition (Zolkiev, 1807) in order to set the matter straight.

See R. Pinhas E. Hurwitz, Sefer ha-Berit (New York, 1977), second
introduction, 7b.
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prepared to interrupt his daily regimen in order to
master Greek or Latin and read Josephus in the
original. But he felt quite comfortable in encouraging
other Jews, whose obligation to study Torah - at least
in theory — was no different than the Gaon's to
translate Josephus into Hebrew.

The extreme positions aside, a spacious middle
ground remains, embracing a broad spectrum of
opinion, ranging from those who tolerated general
culture only under the most circumscribed of
conditions, to those who, for example, embraced
secular study enthusiastically, and even incorporated it
in the yeshiva curriculum.

There can be no question that the dominant
position of East European gedolei yisrael in recent
memory has been the open rejection of general culture.
This, despite — and sometimes due to — the advent of
modernity and the opportunities and benefits it has
provided for the Jewish community at large. The
Hatam Sofer, R. Yosef Baer Soloveitchik (author of Bet
ha-Levi), the Hafez Hayyim, R. Elhanan. Wasserman,
the Hazon Ish, R. Aharon Kotler — and virtually every
Hasidic Rebbe of note — are among the many Torah
giants who shared this view,

Orthodox teaching, however, has never been in the
habit of speaking in only one voice. Diverse figures
such as Rabbis Samson Raphael Hirsch, Zadok ha-
Kohen of Lublin, Israel Salanter, Abraham Isaac ha-
Kohen Kook, and Joseph B. Soloveitchik reflect the
incredible richness, depth, and latitude of Orthodox
thought in the modern period. Alongside the dominant
position of rejection of general culture, there were
other gedolei yisrael — some sat on the mo’ezet gedolei ha-
Torah of Agudat Yisrael, others would occasionally join
together on broadsides with members of the rabbinic
court of the ‘edah ha-haredit — who embraced general
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positions have often been misconstrued and
misrepresented. It will be no small accomplishment if
their views are set out dispassionately and accurately.
To the extent that there is an agenda in this
presentation, it 1s a transparent one: to demonstrate
that the positions described in this essay are real, not
imaginary. They are legitimate alternatives within
Orthodoxy, to be accepted, rejected, but not ignored by
those genuinely committed to traditional Jewish
teaching.

II. Setting

Rabbinic responses to general culture do not occur
In a vacuum. Since our focus is on the modern period,
it 1s essential that we develop a sense of what
distinguishes the modern from the premodern
periods.' After a survey of some of the more important
distinctions, we will turn our attention to an historical
episode (involving R. David Friesenhausen) that
vividly illustrates the tensions that pervaded
Orthodoxy during its transition from the premodern to

14 In preparing this discussion of the setting of the Jewish
transition from the premodern to the modern periods, I have
learned much from: Robert Chazan and Marc L. Raphael, eds.,
Modern Jewish History: A Source Reader (New York, 1969); Michael A.
Meyer, The Origins of the Modern Jew (Detroit, 1967); Jacob Katz, Out
of the Ghetto (New York, 1978); idem, ed., Toward Modernity: The Eu-
ropean Jewish Model (New Brunswick, 1987); and Paul R. Mendes-
Flohr and Jehuda Reinharz, eds., The Jew in the Modern World: A
Documentary History (New York, 1980). See also Jehuda Reinharz
and Walter Schatzberg, eds., The Jewish Response to German Culture
(Hanover, 1985); David Sorkin, From East to West: Jews in a Changing
Europe, 1750-1870 (Oxford, 1991); and Steven Lowenstein, The
Berlin Jewish Community: Enlightenment, Family, and Crisis, 1770-1830
(New York, 1994). Important studies of the state of Jewish society
just prior to the onset of modernity include: Azriel Shochet, ‘Im Hii-
lufei Tekufot (Jerusalem, 1960); and Jacob Katz, Tradition and Crisis:
Jewish Society at the End of the Middle Ages (New York, 1961).
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received a stipend from the community, the
householder provided him with all the food and
drink that he needed. Some of the more charitable
householders also allowed the boys to eat at their
table, thus three persons would be provided with
food and drink by one householder the entire
year.

There was scarcely a house in all of Poland where
its members did not occupy themselves with the
study of the Torah. Either the head of the family
was himself a scholar, or else his son or his son-
in-law studied, or one of the young men eating at
his table. At times, all of these were to be found
in one house. Thus they realized all the three
things which Raba said:""He who loves the
rabbis will have sons who are rabbis; he who
honors the rabbis will have rabbis for sons-in-
law; he who stands in awe of the rabbis will
himself be a rabbinic scholar." Thus there were
many scholars in every community. A
community of fifty householders had twenty
scholars who achieved the title morenu or haver
The head of the yeshiva was above all these, and
the scholars were submissive to him and they
would go to his yeshiva to attend his discourses.

The program of study in the land of Poland was
as follows: The term of study consisted of the
period which required the young men and the
boys to study with the head of the yeshiva. In the
summer it extended from the first day of the
month of Iyar until the fifteenth day of the month
of Ab, and, in the winter, from the first day of the
month of Heshvan until the fifteenth day of the
month of Shevat. After the fifteenth of Shevat or
the fifteenth of Ab, the young men and the boys
were free to study wherever they preferred. From

15 Shabbat 23b.
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Four Rows) and their commentaries. With young
men he would study Rav Alfas and other works.
In any case, they also studied Gemara, Rashi, and
Tosafot, until the first day of Ab or the fifteenth
day of Shevat. From then on until Passover or the
New Year they studied the Codes and similar
works only. Some weeks prior to the fifteenth day
of Ab or the fifteenth day of Shevat, the head of
the yeshiva would honor each student to lead in
the discussions in his stead. The honor was given
both to the scholars and the students. They
would present the discussion, and the head of the
yeshiva would listen and then join in the
disputation. This was done to exercise their
intellect. The same tractate was studied
throughout the land of Poland in the proper
sequence of the Six Orders.

Each head of a yeshiva had a truant officer who
daily went from primary school to primary
school to look after the boys, both rich and poor,
that they should study. He would warn them
every day of the week that they should study and
not loiter in the streets. On Thursdays all the boys
had to be examined by the principal of the
primary schools on what they had learned during
the week, and he who knew nothing of what he
had studied or erred in one thing was flogged by
the truant officer at the command of the principal
and was otherwise also chastised before the boys
so that he should remember to study more
diligently the following week. Likewise on
Sabbath Eve all the boys went in a group to the
head of the yeshiva to be questioned on what
they had learned during the week, as in the
aforementioned procedure. In this manner there
was fear upon the boys and they studied with
regularity. Also during the shelosheth vyemei
hagbalah (the three days preceding the Feast of
Weeks) and during Hanukkah, the young men
and the boys were obliged to review what they
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fatted fowl, or capons or good fish, would honor
the head of the yeshiva with half or all, and with
other gifts of silver and gold without measure. In
the synagogue, too, most of those who brought
honors would accord them to the head of the
yeshiva. It was obligatory to call him to the Torah
reading third, on the Sabbath and the first days of
the Festivals. And if the head of the yeshiva
happened to be a Kohen or a Levite, he would be
given preference despite the fact that there may
have been others entitled to the honor of Kohen
or Levi, or the concluding portion. No one left the
synagogue on the Sabbath or the Festival until
the head of the yeshiva walked out first and his
pupils after him, and then the whole
congregation accompanied him to his home. On
the Festivals the entire congregation followed
him to his house to greet him. For this reason all
the scholars were envious and studied with
diligence, so that they too, might advance to this
state, and become the head of a yeshiva in some
community, and out of doing good with an
ulterior motive, there comes the doing good for

its own sake, and the land was filled with
knowledge."

We included this riveting, if prolix, passage in its
entirety, not only because of its intrinsic merit, but
also — and primarily — because it serves as a convenient
foil against which one can measure the devastating
effects of modernity on the traditional Jewish setting.
Hanover's account correctly presupposes that rabbinic
authority reigned supreme and went largely unchal-
lenged; that governmental agencies made no attempt
to regulate Jewish educational institutions or to impose

16  Yeven Mezulah (Venice, 1653; reissued: Jerusalem, 1965),
42-3. The translation, with minor modification, is taken from Abra-

ham J. Mesch, trans., Nathan Hanover, Abyss Of Despair (New York,
1950), 110-16.
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wherever they pleased. The Pale of Settlement in
Czarist Russia was a modern vestige of this essentially
medieval practice. It took another form in Bohemia and
Moravia where, for example, the Familiantengesetz of
1726 decreed that only the eldest son in a Jewish
household had the right to marry and settle in the
locality where his family resided.” Jews often had to
pay special taxes for the privilege of residing in a
particular locality. They also had to pay a special tax,
the Leibzoll (body tax), when travelling from one
country to another. Severe restrictions were placed on
the occupations in which Jews were permitted to
engage. Jews were often expelled from particular
localities at the whim of those in power. Thus, as late
as 1744, the entire Jewish community was expelled
from Prague, despite the fact that Jews had resided
there for centuries.

In general, the Jewish communities were
religiously autonomous. Rabbis and rabbinical courts
were empowered by the state to adjudicate internal
disputes that affected the Jewish community alone.
Often, Jewish communal officials were responsible for
collecting from all members of the Jewish community
the taxes solicited by the governmental authorities.
They also maintained internal discipline by means of
the authority vested in them by the kehillah structure, in
accordance with its rules and regulations. In effect, the
Jewish and Christian communities were mutually
exclusive, with no easy access from the one to the
other. A Jew could opt out of the Jewish community
almost exclusively by an act of apostasy.

The Age of Enlightenment, the French Revolution,

17 See, e.g., Hillel . Kieval, "Caution's Progress: The Modern-

1zation of Jewish Life in Prague, 1780-1830," in J. Katz, ed., Toward
Modernity, 76.



20 Judaic Studies

established to help disseminate the new thinking. The
idea of the secular state, and of the separation of
church and state, came into being. All this led to a
rethinking of the place of the Jew in general society. To
the extent that a Jew was rational, and committed to
the principles that bind all of mankind together, he
could not really be denied his rightful place in society.
With the Enlightenment, a new middle ground
emerged where Jew and Christian could meet without
having to pay the price of apostasy.

While all this was taking place, rabbinic authority
was engaged in an act of self-destruction. In 1666,
Sabbatai Zevi, a Jewish mystic who had been
proclaimed the true Messiah, converted to Islam.
Despite his conversion and subsequent death (in 1676),
the movement he initiated continued throughout much
of the eighteenth century. During his lifetime, he
enjoyed the enthusiastic support of many prominent
rabbinic authorities. After his conversion and death,
rabbinic support for the Sabbatian movement waned,
but did not disappear entirely. In the eighteenth
century, rabbinic opposition would ultimately drive
Sabbatianism underground but not without consider-
able internecine strife among the rabbis themselves. In
1751, a distinguished rabbinic scholar, R. Jacob Emden
(d. 1776), accused one of the leading rabbinic
authorities of his generation, R. Jonathan Eibeschuetz
(d. 1764), of being a secret believer in Sabbatai Zevi.
The controversy that ensued - the Emden-Eibeschuetz
controversy — would pit rabbi against rabbi in Jewish
communities throughout Europe. During the first half
of the eighteenth century, R. Israel Baal Shem Tov (d.
1760) would lay the foundations for a new populist
Jewish  mystical movement, Hasidism. Not
surprisingly, it met with stiff opposition from the
rabbinic establishment. The Sabbatian debacle, the
Emden-Eibeschuetz controversy, and the struggle
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meaningful and fulfilling only with the greatest of
effort, always against the grain, in a never ending
struggle where absolutely nothing can be taken for
granted.

The radical transformation that Jews have
witnessed and experienced in the last two hundred
and fifty years is perhaps best brought home when one
considers the simple fact that Reform Judaism,
Conservative Judaism, secular Jews, the academic
study of Judaism, the emergence of the American
Jewish community as the largest — and one of the most
powerful — in the world, political Zionism, and the
State of Israel neither existed, nor could have been
reasonably predicted, two hundred and fifty years ago.

R. David Friesenhausen: Precursor of
Torah and Derekh Erez

Doubtless, his colleagues in Berlin called him
"Wrong Way" Friesenhausen. During the second half of
the eighteenth century, Berlin had become the mecca of
enlightened Jewry. Under the aegis of Moses
Mendelssohn, leader of and spokesman for the
burgeoning Haskalah movement, Berlin became the
center of attraction for Jewish intellectuals the world
over. Marcus Herz, David Friedlander, Isaac Satanov,
Solomon Dubno, Hartwig Wessely, Mendel Lefin, and
Solomon Maimon were among the many who made
the trek to Berlin, in some instances from as far East as
Podolia.”® Friesenhausen, an intellectual no less
talented than many of Mendelssohn's colleagues
mentioned above, would, after a residency of close to
ten years, leave Berlin for Hunsdorf [Hunfalu], a

18 In general, see Alexander Altmann, Moses Mendelssohn: A
Biographical Study (London, 1973), 346-420.
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was primary and habitual, whereas his secular study
was secondary and sporadic." Shortly after the
publication of Kelil Heshbon, Friesenhausen left for
Hunsdorf, where he was appointed dayyan and served
with distinction on its rabbinic court until he moved to
Ujhely in 1808. There, he served eight years on the
rabbinic court of R. Moses Teitelbaum (d. 1841), author
of She’elot u-Teshuvot Heshiv Moshe, and founder of the
first Hasidic dynasty in Hungary.” Friesenhausen left
Ujhely in order to arrange for the publication of his
magnum opus, Mosedot Tevel, a treatise on astronomy
that advocated the acceptance by Jews of the
Copernican theory. Indeed, Friesenhausen was among
the first Jews to look kindly on Copernicus and his
theory.”' Published in Vienna in 1820, it also included a
new proof for Euclid's eleventh axiom, as well as
Friesenhausen's autobiographical last will and
testament. With the publication of Mosedot Teuvel,
Friesenhausen retired from public activity, spending
his last years in the home of his son in Karlsburg in
southern Transylvania, where he died in 1828.

Despite his advocacy of hokhmah, Friesenhausen
stressed the centrality of Talmud study throughout his
writings. Although hokhmah clearly had its place in the

. SR

20 R. Yosef M. Sofer, Ha-Gaon ha-Kadosh Ba’al Yismah Moshe
(New York, 1984).

21 In general, see Andre Neher, "Copernicus in the Hebraic
Literature From the Sixteenth to the Eighteenth Century," Journal of
the History of Ideas 38 (1977): 211-26; Hillel Levine, "Paradise Not
Surrendered: Jewish Reactions to Copernicus and the Growth of
Modern Science,” in R. S. Cohen and M. W. Wartofsky, eds., Episte-
mology, Methodology and the Social Sciences (Boston, 1983), 203-25;
and Michael Panitz, ""New Heavens and a New Earth': Seventeenth
to Nineteenth Century Jewish Responses to the New Astronomy,”
Conservative Judaism 40:2 (1987-1988): 28-42.

22 R. Yekutiel Y. Greenwald, Korot ha-Torah ve-ha-Emunah be-
Hungariyah (Budapest, 1921), 40-41 and notes.
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secular wisdom. . . He is also unaware that he
denigrates the great Jewish sages of the past and
their wisdom, as well. Worst of all are those
guilty of duplicity. They speak arrogantly in
public, either to appease the fools and gain honor
in their eyes, or out of envy of the truly wise,
disparaging those who appreciate secular
wisdom, yet in their hearts they believe
otherwise.?

Friesenhausen was neither a founder of Reform
Judaism, as some have suggested, nor a Maskil.”He
was a precursor of the Torah and derekh erez movement.
He was, perhaps, the first traditional Jew in modern
times to address the curricular repercussions of Torah
and derekh erez which, as we shall see, became the
hallmark of the various educational institutions -
ranging from the Jewish day school to the Jewish
university — that combine Torah and secular study
under one banner. This occurred when Friesenhausen
proposed that a rabbinical seminary be established in
Hungary for the training of rabbis and teachers.”
Friesenhausen was motivated largely by a desire to
rescue Jewish youth from the snare of the "smooth
talkers, armed with secular knowledge garnered from
the handbooks, who ingratiated themselves to the
wealthy, and who hold talmudic scholars in disdain,”
i.e., the Berlin Haskalah of the 1790s.”His frustration
over the failure of his publication to make hokhmah
palatable to the traditional community also encouraged
him to seek an alternate more direct route, in order to
advance his cause. Friesenhausen prepared an
elaborate curriculum in German and submitted it in

24 Kelil Heshbon (Berlin, 1796), 8b.

25 See Sandor Buechler, "A zsid6 reform utoro Mag-
yarorszagon," Magyar Zsido Szemle 17 (1900): 107-19.

26  Mosedot Tevel, 89a-93a.

27  Mosedot Tevel, 89a.
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process would yield twenty students, aged nine to
eighteen, who would make up the entering class. A
two-tiered system would be instituted at the seminary:
a lower level for ten students aged nine to thirteen, and
an upper level for ten students aged fourteen to
eighteen. Aside from being knowledgeable in Torah
and personally observant, members of the faculty
would have to be adept in secular study. The upper
level teacher would have to be expert in Talmud; the
lower level teacher would have to possess pedagogical
talent. Appropriate stipends would be allocated to
students in order to provide for all their needs. At age
eighteen, a special fund would be established for the
student so that he could study undisturbed for a
period of ten years. When he married (at age eighteen
or later), the funds would be transferred to him.
During this ten year period, he would study Torah
and hokhmah, after which he would be qualified to
serve as a rabbi or teacher in the community. Fifteen
years after the founding of the seminary and by
government fiat, only graduates of the seminary would
be allowed to officiate as rabbis and teachers.

Friesenhausen envisioned the following curri-
culum: At the lower level: students would arise early
and study Bible and Hebrew grammar for one-and-a-
half hours prior to prayers and breakfast. After break-
fast, they would study Talmud until noon. At noon,
they would devote an hour to physical education,
followed by lunch and a rest period. The remainder of
the afternoon (2:00 - 8:00 p.m.) would be devoted
primarily to Talmud study. From two to three hours of
the late afternoon would be set aside for secular study,
which over a period of years would include: writing,
arithmetic, language of the country of residence,
German, and Latin. At the upper level, more intensive
study of Talmud would be combined with the study of
the Codes. Secular study would now include:
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favor of learning a trade, Friesenhausen wrote:

In this age, when we have neither field nor
vineyard to cultivate, even talmudists would do
well to learn a trade. Unless, of course, their love
of Torah leads them to make Torah their
occupation, at which point God, in His merciful
manner, will arrange for others to do their work
for them. . . Know that any land whose inhabit-
ants are not expert in the various occupations will
not succeed. For how can a land thrive without
experts in the various occupations? Whatever
occupations they are lacking in create lacunae
that are not filled. Indeed, when God will gather
in the exiles of Israel, we will need experts in the
various occupations. If we continue as we are
today, how will the Jewish state be able to
conduct its affairs? Will God open windows in
heaven and lower down experts in the various
occupations? Will we import them from the
nations surrounding us? This is a sad state of
affairs. I too have suffered in my old age because
[ did not learn a trade in my youth.*

Despite his commitment to hokhmah, Friesenhausen
was on cordial terms with the leading gedolei yisrael of
his time. During his peregrinations, he met and
"discussed Torah" with R. Nathan Adler (d. 1800) and
R. Pinhas Horowitz (d. 1805) of Frankfurt, R. David
Sinzheim (d. 1812) of Strasbourg, R. Mordechai Benet
(d. 1829) of Nikolsburg, and R. Moses Sofer (d. 1839) of
Pressburg. One of the more interesting of these
discussions is worth repeating here. Friesenhausen, a
confirmed Copernican, was troubled by the fact that

32 Mosedot Tevel, 76b. For similar arguments regarding the
necessity for Jews to engage in the various occupations when set-
tled in the land of Israel, see R. Moses Sofer; Hatam Sofer: Sukkah
(Jerusalem, 1974), 92 (ad Sukkah 36a); cf. his Hatam Sofer ‘al ha-
Torah (New York, 1977), 36a (parashat Shofetim).
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attempted to establish rabbinical seminaries whose
curricula incorporated secular study and bore a
remarkable resemblance to that of Friesenhausen. Only
Hildesheimer would succeed in doing so. Essentially,
three broad categories of Jewish responses to
modernity were possible: assimilation, isolation, and
confrontation. Friesenhausen ruled out assimilation
and isolation, opting for confrontation as the only
viable Jewish response. It was a daring stance,
especially then, and a lonely one. He won no friends,
influenced few people, and spent a lifetime as a
wandering Jew who was almost denied his rightful
place — at the very least — as a footnote in Jewish
history.

Torah Education in Western and Central
Europe at the Start of the Nineteenth Century

One manifestation of the devastating impact of the
Enlightenment on West European Jewry was the utter
collapse of the traditional yeshivot almost overnight.
The famous yeshivot of Metz, Frankfurt, Mannheim,
Fuerth, Karlsruhe, Altona-Hamburg, Halberstadt, and
Prague were still flourishing in the middle to the late
eighteenth century. By the beginning of the nineteenth
century all were in a precipitous state of decline.
Students were no longer attracted to the yeshivot;
traditional hadarim, which had once served as feeder
schools for the yeshivot, were disappearing. The social
mobility that was made possible by modernity led
students to seek other more "progressive" forms of
education, Jewish and secular® Wealthy Jews, now

35 Typical of the new schools that combined secular educa-
tion with "progressive" religious education, was the Philanthropin
in Frankfurt. Founded in 1804, it would mold several generations of
Reform Jewish leaders. See Herman Baerwald and Salo Adler, eds.,
Geschichte der Realschule der israelitischen Gemeinde (Philanthropin) zu
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combining Jewish and secular study whose express
purpose was the perpetuation of traditional Judaism,
was founded by Zevi Hirsch Koeslin, a merchant in
Halberstadt. Originally a freeschool for the poor,
Hash’arat Zevi (the school was named after its founder
and benefactor) eventually became a community
school, introduced separate classes for girls in 1827,
added a high school in 1866, and continued to thrive
until the Nazi period. R. Azriel Hildesheimer was
among the many graduates of Hash’arat Zevi; no better
justification for the school's existence is needed. A
similar school was founded by R. Samson Raphael
Hirsch's grandfather, R. Mendel Frankfurter (d. 1823) —
he served as rosh bet din of Altona — in Hamburg in
1805.” In a sermon delivered in 1816, R. Samuel

Landau (d. 1834), son of R. Ezekiel Landau and rosh bet
din of Prague, would announce:

When a child is six or seven years old he should
be taught the Torah in Hebrew, together with its
translation into German, as it appears in the
Hebrew Bibles printed in Berlin, Vienna, and
Prague. He should master German and related
subjects of importance. Anyone lacking the
ability to read and write German cannot succeed
in today's world. He will not gain entry to, nor
become expert in, any profession. It is obligatory
upon every father to teach his son the language
and the laws of the state in which he lives.
Moreover, parents shall see to it that their
children grow in Torah and derekh erez. The
children shall pursue both, moving from level to
level until they are ten to twelve years of age,
each according to his ability. When he is twelve
years old, a judgment shall be made concerning
his ability and character. If it is appropriate that
he continue his studies, a determination will be

39 See Eliav, Ha-Hinukh, 155-161.
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study is Willy Aron, "Hakham Isaac Bernays," Jewish Forum 32
(May, 1949), 102-104, 108; (July, 1949), #133. No discussion of
Bernays, would be complete without reference to an anonymous
two volume work entitled Der Bibel'sche Orient (Munich, 1820 -
1821), which was an immediate sensation upon publication. The
volumes were, in effect, a programmatic essay addressed primarily
to enlightened Germans (i.e., Christians) — and only secondarily to
Jews — calling for a reassessment of their understanding of the Old
Testament and the history of Jewish thought. The author nowhere
identifies himself as a Jew; quite the contrary, he tries to create the
impression that this was a book by a European intellectual intend-
ed for his colleagues. A profound work, it draws on classical Greek
and Latin sources such as the Homeric epics and Virgil, Talmud
and Midrash, Philo and Josephus, Masoretic studies, medieval He-
brew grammarians, medieval and modern Jewish philoso-
phers — including Spinoza and Mendelssohn, and Lurianic Kabbal-
ah. The book is suffused with the teachings of Bernays, even
though his name is nowhere mentioned in it. According to most ac-
counts, Bernays neither admitted nor denied his authorship of the
work; though Graetz reports, second hand, that Bernays denied
that he was the author. If Bernays wrote Der Bibel 'sche Orient, it of
course becomes the single most important source for Bernays'
thought. His authorship would also underscore a radical change in
the Orthodox rabbinate as it confronted modernity : here was an
Orthodox rabbi, writing in the vernacular and addressing (primari-
ly, at least) Christian intellectuals on philosophical and theological
issues of concern to them. If Bernays did not author Der Bibel sche
Orient, it of course is not relevant for an intellectual portrait of
Bernays. Or, at best, it could be used only with great caution. The
most extensive study of the issue is Hans Bach, "Der Bibel ’sche Ori-
ent und sein Verfasser," Zeitschrift fuer die Geschichte der juden in
Deutchland 7(1937), 14-45, who concluded that Bernays authored
this work. In recent years, Gershom Scholem ("Ein verschollener
juedischer Mystiker der Aufklaerungszeit: E. J. Hirschfeld," Leo
Baeck Institute Yearbook 7[1962], 249) and Arnaldo Momigliano (“Ja-
cob Bernays," Mededeligen Der Koninklijke Nederlandse Akademie Van
Wetenschappen, Afd. Letterkunde, 32:5 [1969], 7), citing Bach, concur-
red with his conclusion. Neither Scholem nor Momigliano provid-
ed any new evidence; and in a personal conversation with
Momigliano in London shortly after he published the essay listed
above, he admitted to me that he was entirely uncertain about who
really authored Der Bibel’scbe Orient! Bach's study, unfortunately, is
methodologically flawed; it proves only that whoever wrote Der
Bibel’sche Orient was profoundly influenced by Bernays-a fact well-
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a lifetime of "firsts,” almost always accomplished at a
youthful age that virtually defies belief. While in his
early 20s, he was appointed to the bet din of R.
Abraham Bing in Wuerzburg.® Bernays' interests,
however, were not confined to Talmud and rabbinic
literature. In 1817, while serving on the bet din of
Wuerzburg he published his first scholarly essay. It
was a critical review in German of a scholarly book by
a Protestant Bible scholar — Gesenius' Lexicon of the Old
Testament (German edition) — and the review was
published in a Protestant journal of theology! *
Clearly, Bernays was standing at the threshold of a
new order of Orthodox rabbi. At the University of
Wuerzburg, he studied under Johann Jakob Wagner, a
disciple of the German philosophers Hegel, Fichte, and
Schelling. In 1819, Bernays spent an entire semester at
the University of Munich, where he came under the
influence of J. A. von Kalb, a German philosopher and
theologian. Bernays learned much from his teachers —
and taught them much as well. Both Wagner and Kalb
refer to Bernays in their published works. Kalb, who
testified that he spent four to five hours daily in
discussion with Bernays throughout the semester they
shared in Munich, wrote:

His mastery of Jewish scholarship is bound up
with a profound understanding of world history
and politics. His proficiency in the latter was to a
degree that I have rarely seen among Chnstlan
scholars, and have never seen among Jews."

45 See Horowitz, "Toledot Rabbi Yizhak Bernays," column
847.

46 See I. Bernays, "Kritik des kleinen hebraeischen Handwo-
erterbuchs von Gesenius,"in Neue Theologische Annalen (Jahrbuccher

der Theologie und tbeologischen Nachrichten) (Frankfurt, 1817),1,
180-95.

47 See Duckesz, "Zur Biographie," 298- 301.
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our philosophers, and historians of antiquity. It is
said appropriately concerning him: "A wise
charmer” (Isaiah 3:3). The moment he begins to
discourse on Torah or wisdom all become
charmed and silent.” Hearing him discuss
Hebrew language and biblical exegesis, one
believes he is listening to Ibn Ezra himself. If the
discussion is about Mishnah, Talmud, Sifra, and
Sifre, it is as if he has become Maimonides
incarnate. In general knowledge, he is Plato
incarnate. Regarding his character, he is pious,
noble, and modest. . . Any community, large or
small, that will have the good fortune to come
under Bernays' leadership, will not long remain
isolated. It will become an ‘ir ve-‘em be-yisrael
"and all the nations shall flow to it (Isaiah 2:2).™'

With such letters of recommendation — and there
were more — > it is no wonder that Bernays got the job.
Nor was it an accident that the offer was made and
accepted in 1821. With the turn from the eighteenth
into the nineteenth century, Hamburg's Jewish
community began to move rapidly from the
premodern into the modern period. In 1799, R. Raphael
ha-Kohen - an inveterate foe of modernity who had
banned the use of Mendelssohn's Be'ur — resigned as
rabbi of the triple community of Altona, Hamburg, and

50  Hagigah 14a.

51 Louis Lewin, " Zum hundersten Todestage Wolf Hei-
denheims," MGW] 76 (1932): 11-12.

52 See, e.g., R. Abraham Bing's glowing remarks, as reported
in Duckesz, "Zur Biographie,” 298-99, n. 1. In Hirschian circles, a
tradition was preserved that Bernays was a Talmudist of the same
rank as R. Jonathan Eibeschuetz (a distinguished predecessor of his
in the Hamburg rabbinate)! See Raphael Breuer, Unter seinem Bann-
er (Frankfurt, 1908), 215-16. The tradition is cited in the name of
contemporaries of Bernays who were in a position to render such a
judgment. Perhaps the tradition originated with Hirsch's grandfa-
ther, R. Mendel Frankfurter, one of the few people who attended
the lectures and sermons of both Eibeschuetz and Bernays.
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like all Jewish communities in Germany at the time -
was structured as a single, unified kehillah it became
obvious that the best way to contain the spread of
Reform, and to maintain at least a semblance of
communal unity, was to seek a Chief Rabbi, at once
traditional and modern, who could address the needs
of the entire community. Bernays, who had turned
down numerous appointments to rabbinic posts prior
to the call to Hamburg, must have realized that destiny
was calling. This was the challenge and opportunity
for which he had been preparing all his life and for
which he was uniquely qualified. It would be Bernays'’
task to initiate the Orthodox response to modernity.

If Mendelssohn was the first modern Jew, Bernays
was the first modern Orthodox rabbi. This manifested
itself not only in the outward concessions he made to
modernity, e.g., he wore canonicals,” delivered a

International Publishers, Farnsborough, 1969).

56  Specifically, Bernays donned a clerical robe (Ornate) and
collar bands, the attire regularly worn by Christian clerics. (From
Horowitz, "A History,” column 850, it would appear that Bernays
did not wear canonicals at the start of his rabbinic career in Ham-
burg.) See the various portraits of Bernays, especially the one re-
produced in William Aron, Jews of Hamburg (New York, 1967), He-
brew section, between pp. 86-97, which hung in the study of
Sigmund Freud (who was married to Bernays' granddaughter).
Such canonicals were regularly worn by Reform preachers in the
early nineteenth century. For a striking portrait of Bernays’ Reform
counterpart in Hamburg-in full clerical dress—see Alfred Rubens, A
History of Jewish Costume (New York, 1973), 178; to the naked eye,
at least, the Reform rabbi's attire does not differ substantively from
that of Bernays. See also Michael A. Meyer, "Christian influence on
Early German Reform Judaism," in Charles Berlin, ed., Studies in
Jewish Bibliography, History, and Literature in Honor of I. Edward Kiev
(New York, 1971), 301-2, n. 9, who notes that the use of clerical
robes and collar bands by Jewish clergy is already attested in the
seventeenth century. Aside from Bernays, Rabbis Seligmann Baer
Bamberger of Wuerzburg and Samson Raphel Hirsch of Frankfurt
were perhaps the most prominent Orthodox rabbis who regularly
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philosophy and theology. But unlike Mendelssohn,
who was not a talmudic scholar of note,” Bernays
brought to bear his vast rabbinic erudition on modern
German thought.” The teachings of Schelling, Fichte,
Herder, and others were viewed through the prism of
classical Jewish literature — and vice versa.

In particular, Bernays came under the influence of
early nineteenth century romanticism. As applied to
Jewish teaching by Bernays, this resulted in a more
critical and less favorable approach to Maimonidean
teaching. Bernays viewed R. Judah ha-Levi,
Nahmanides, and the Kabbalah as reflecting more
authentically the unadulterated teachings of Scripture
and the talmudic rabbis. Indeed, Bernays' most famous
public lectures were an extended series of adult
education lectures on the Kuzari. Based upon the
romantics, Bernays developed an elaborate system of
"speculative” etymologies which he applied to Hebrew,
and an even more elaborate system of symbolic
interpretations which he applied to the biblical
narrative and to the commandments. Essentially, he
taught, Judaism must be understood from within and
against its historical backdrop. He railed against
viewing the Bible and Talmud through Greek or
Arabic lenses. And while the Jews were a people apart,
they also had a mission, namely to spread monotheistic

58 Mendelssohn regularly attended lectures in Talmud (see
Mendelson, Penei Tevel, 229, 234), but devoted little scholarly atten-
tion to Talmud. One of his few talmudic insights, recorded for pos-
terity, appears in R. Levi of Kaidany, ‘Ateret Rosh (Amsterdam,
1766), 1, 59b.

59 Indeed, Heinrich Graetz would write: "Bernays was the
first to understand — in a far more profound manner than Mendel-
ssohn — the significance of Judaism for world history; moreover, he
had a deep understanding of the entire range of Jewish literature."

See his Geschichte der Juden, ed. M. Brann, second edition (Leipzig,
1900), XI, 388.



46 Judaic Studies

spoke over the heads of his audience.” The situation is
perhaps best captured in the following anecdote. In a
sermon, Bernays mentioned in passing the Roman god
Jupiter. After the sermon, a congregant was overheard
asking his neighbor: "Who 1is Jupiter?” The neighbor
responded: "I haven't the slightest idea, but if the rabbi
mentioned him in a sermon he certainly must have
been a famous Jew."™ Apparently, only the
intellectuals — among them Hirsch and Hildesheimer —
appreciated Bernays' genius.

Another venue for Bernays' teaching was the day
school founded in Hamburg by R. Mendel Frankfurter
in 1805.° Despite Frankfurter's efforts, it had reverted
back to a traditional heder by the time Bernays arrived
in 1821. Bernays applied himself with gusto to the day
school and revitalized it by revamping the curriculum,
expanding its hours, and hiring a new and competent
faculty. His early plans called for the establishment of a
teacher's seminary as a natural adjunct to the day
school, but this would never materialize.®® Bernays
regularly taught the highest Talmud class at the day
school — it rarely consisted of more than a handful of
students aged fourteen and fifteen — until his death.
One of the few documents by Bernays that has been
preserved contains the ideal curriculum he drew up for
implementation at the day school. Aside from German,
history, geography, mathematics, and science, he called
for instruction in the history of religions "for religion
properly understood is on par with any other science
regarding the significance of its content and its
antiquity.” More importantly, he required of his Jewish

63 See Mendelson, Penei Tevel, 53.

64 See Heinemann, "The Relationship," 49.

65 See Eliav, Ha-hinukh, 159-61, and 232-34.

66  See Joseph Goldschmidt, Geschichte der Talmud Tora Re-
alschule in Hamburg (Hamburg, 1905), 51 - 52.
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Germany prior to Bernays, even as it reflects, I suspect,
Bernays' less than enthusiastic regard for the Hamburg
rabbinate. Despite his frustrations as a rabbi, Bernays
was held in esteem by virtually the entire Jewish
community of Hamburg,” and left an indelible imprint
on a small coterie of students who would become
leaders of the Jewish community. These included
Solomon Frensdorff, principal of the Jewish Teacher's
Seminary in Hanover and a Masoretic scholar of note;”
several dayyanim and Jewish educators who would
succeed Bernays at Hamburg;”” and above all, Rabbis

70 In 1846, the Hamburg Jewish community celebrated
Bernays' twenty-fifth anniversary as Chief Rabbi. Participants in-
cluded members of the Hamburg Senate, members of the Jewish
Board of Directors, the head of the Portuguese Jewish community
in Hamburg, R. Jacob Ettlinger of Altona, and faculty, students, and
graduates of the day school. A procession through the streets of
Hamburg, musical interludes, and the striking of gold, silver, and
bronze issues of a medallion in honor of Bernays — no other rabbi of
Hamburg was accorded this honor — were some of the highlights of
the celebration. For fuller detail, see Duckesz, "Zur Biographie,"
314-19. For the medallion, see Max Grunwald, Hamburgs deutsche
Juden (Hamburg, 1904), 134-36.

71 See Gerard E. Weil's prolegomenon to Solomon Frens-
dortf, Massorah Magna (New York, 1968), xxv-xxxii, and especially,
n. 68. Frensdorff dedicated his first book, an edition of R. Moshe ha-
Nakdan's Darkei ha-Nikkud ve-ha-Neginot, to his revered teacher
Bernays.

72 For example, R. Leib Adler, a noted Jewish educator (see
E. Duckesz, Hakhmei AHW [Hamburg, 1908], 149-50; R. Samson
Nathan, Jewish educator and dayyan of Hamburg (see Duckesz, op.
cit., 152 - 54); and R. Gottlieb Moses, dayyan of Hamburg (see Duck-
esz, op. cit., 130).

W. Aron, "Hakham Isaac Bernays," Jewish Forum 32 (March,
1949), 41, claimed that Nathan Marcus Adler (1803-1890), Chief
Rabbi of the British Empire; Solomon Ludwig Steinheim (1789 -
1866), celebrated physician and philosopher; and Aaron Marcus
(1843-1916), publicist for Hasidism in Western Europe, were
"pupils” of Bernays. These claims appear to have no basis in fact.
Nathan Marcus Adler was a student of R. Abraham Bing. The bi-
ographies of Adler available to me make no mention of his having
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intellectual teaching into a more practical form of
Judaism, one that would revive Orthodoxy in Germany
and ultimately impact on Orthodoxy the world over.

IV. R. Jacob Ettlinger

Rabbi Jacob Ettlinger ™ (1798-1871) studied under
R. Asher Wallerstein (d. 1837) — a son of R. Aryeh Leib
b. Asher (d. 1785), the Sha’agat Aryeh — at Karlsruhe,
and under R. Abraham Bing at Wuerzburg, receiving
his rabbinic ordination from the latter. While at the
yeshiva in Wuerzburg, Ettlinger attended the
university there. During his third year of study at the
university, anti-Semitic riots broke out in Wuerzburg
and Ettlinger was forced to flee, never completing his
program of study. But the mere fact that a gadol be-
yisrael — later to achieve great renown as the author of
‘Arukh la-Ner, a celebrated commentary on several
tractates of the Talmud, and She’elot u-Teshuvot Binyan
Ziyyon, a classic compendium of responsa - pursued a
formal program of study at a secular university, and in
fact excelled in his secular studies, reflected a change of
prodigious proportions for traditional Judaism.
Ettlinger, after all, did not pursue secular study
because he sought a medical or any other professional
degree. For Ettlinger, secular study was deemed

/> The definitive biography of Ettlinger is by Judith Bleich,
Jacob Ettlinger, His Life and Works: The Emergence of Modern Ortho-
doxy in Germany (see n. 44); we have relied heavily on her research
for the account presented here. Important materials relating to Et-
tlinger are gathered together in R. Yehudah A. Horovitz, ed.,
She’elot u-Teshuvot he-Arukh la-Ner (Jerusalem, 1989), 2 vols. See also
Yonah Immanuel, "Chapters in the History of R. Jacob Ettlinger"
(Hebrew), Ha-Ma'ayan 12:2 (1972): 25-35; A. Abraham, "The True
Guardian of Zion" (Hebrew), Yated Neeman, Nov. 29, 1991, 10-12;
and the entry “Ettlinger, Jakob” in Michael Brocke and Julius
Carlebach, eds., Biographisches Handbuch der Rabbiner (Miinchen,
2004), vol. 1:1, 287-90.
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incorporated into his rabbinic contract!”” With the
Enlightenment, the nature of the rabbinate changed
drastically and rapidly. @Whereas the pre-
Enlightenment rabbi did not attend a university, did
not ordinarily preach every Sabbath, and certainly did
not preach in German, by the middle of the nineteenth
century, virtually all Orthodox rabbis in Germany were
college educated and preached every Sabbath in
German.” In part this was due to governmental interfe-
rence, which required rabbis to be college educated or,
at the very least, to pass equivalency examinations in
secular study; in part it was due to the new social
setting in which rabbis found themselves. After all,
logic dictates that a rabbi preach in the language his
congregants understand. In many parts of Germany,
government agencies did all they could to curtail the
powers of the rabbinate. Their ultimate goal was to
control and speed the process of Jewish acculturation
to German culture. Thus, for example, rabbis were no

77 The contract is reprinted in Horovitz, She’elot u-Teshuvot
he-’Arukh la-Ner, 1, introduction, 18. For a less charitable view of
rabbis who preach in the vernacular, see R. Moses Sofer, She’elot u-
Teshuvot Hatam Sofer, Hoshen Mishpat (Jerusalem, 1972) , 74b, §197.
For a nuanced understanding of the Hatam Sofer’s position, see R.
Moses Schick’s responsum in Likkutei Teshuvot Hatam Sofer (Lon-
don, 1965), §82.

78  See Ismar Schorsch, "Emancipation” (above, n. 72), 205-47
(and the appended qualifying remarks by H. A. Strauss). Interest-
ingly, of the 67 rabbis with doctorates in Germany in the 1840s (list-
ed by Schorsch), 13 percent studied under R. Abraham Bing at
Wuerzburg. The list, of course, does not include Ettlinger, Bernays,
and others who enrolled at the University of Wuerzburg but did
not earn the Ph.D. degree while studying under Bing. Was it the
proximity of the yeshiva to the university that best accounts for this
statistic, or is it possible that Bing played a more active, perhaps
even pivotal, role in the transition of the rabbinate from the pre-
modern to the modern period? The matter deserves investigation.
See, tentatively, Isaac Bamberger's biography of Bing in R. Abra-
ham Bing, Zikhron Avraham (Pressburg, 1892), 5 - 12.
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necessary by the dearth of Orthodox teachers adept in
secular study and by Ettlinger's refusal to appoint non-
Orthodox Jews to his faculty.” Once again, Ettlinger
served as a trailblazer, restructuring the form and
substance of traditional Jewish education in order to
render Orthodoxy viable in a modern world.*

79 Thc¢ appointment of Christian rather than non-Orthodox
Jewish teachers of secular studies was first instituted by Hakham
Bernays in the day school at Hamburg. See Goldschmidt,
Geschichte, 57 - 58.

80 In a carefully worded manifesto on behalf of Torah study
in the yishuv in Palestine, written by R. Eliyahu Guttmacher (d.
1874) and cosigned by Ettlinger, the two rabbis called for the estab-
lishment of "universal” yeshivot in Jerusalem, Hebron, Tiberias,
and Safed. Diaspora Jewry was urged not only to support the
yeshivot, but to send its youth to study in these new world centers
for Torah study. Regarding the students at these new yeshivot, the
manifesto predicts:

They will surely excel in secular wisdom in a holy way, as
did our holy forefathers, in comparison to whom present
day sages, even those knowledgeable in secular study, are as
naught... Consider Saadia Gaon, Maimonides, Ravad, and
the tens of thousands of others who mastered all of secular
wisdom, yet merited ultimate perfection from the light of
Torah that shone over them. . . The day will come, perhaps,
when every parent who wishes to instill Torah, fear of God,
and secular wisdom in his child . . . will send him to the
Holy Land . . . and after [studying Torah at the yeshiva] he
will learn how to engage in business, then marry, thus com-
bining Torah with worldly success.

The manifesto should hardly be viewed as an endorsement of
the introduction of secular studies into the yeshivot in the Holy
Land. One suspects that the two rabbis had a far more subtle-and
Innocuous— notion in mind, i.e., the notion that if Torah is studied
properly and intensively all wisdom can be derived from it.
Nonetheless, the formulation - intended to attract European stu-
dents to the yeshivot in the yishuv - is striking and worth noting.
Also noteworthy is the rather clear indication that graduates would
not be bankrolled indefinitely by Kollel funds or by the halukkah;
they were expected to join the work force. The full text of the mani-
festo, dated 1862, is available in Guttmacher's Mikhtav me-Eliyahu
(Jerusalem, 1990), 124-37; and in Horovitz, She’elot u-Teshuvot he-
‘Arukh la-Ner, 11, 140-45.















































































































