Dr. Jacob J. Schacter

Torah u-Madda Revisited:
The Editor’s Introduction

In 1934, Rabbi Simon Schwab, currently Rav of Congregation K'hal
Adath Jeshurun in Manhattan and then District Rabbi of Ichenhausen in
Bavaria, wrote to many leading rabbinic authorities of his generation
asking their opinion on the halakhic legitimacy of secular disciplines in
general and the validity of the “Torah 'im Derekh 'Erez” ideology in
particular.
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After engaging in his own analysis of the issue, Rabbi Schwab concluded:
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Among those who responded in writing to this she’elah were Rabbi
Avrohom Yizhak Bloch, rosh yeshiva of the yeshiva in Telshe; Rabbi
Barukh Ber Leibowitz, rosh yeshiva of the yeshiva in Kamenetz; Rabbi
Yosef Rozin, known as “the Rogatchover”; Rabbi Elhanan Wasserman,
rosh yeshiva of the yeshiva in Baranowicze and Rabbiner Dr. Ze'ev Zevi
(Hermann) Klein, then a member of the K’hal Adath Yisrael Bet Din in
Berlin and later a rabbi in Buenos Aires, Argentina.2 Rabbi Bloch began
his response with a most striking observation:
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Although Rabbi Bloch went on to take a dim view of the validity of
secular knowledge, the openness with which he began his analysis of the
issue is remarkable. At the very outset, he acknowledged that one cannot
treat this matter as one would a strictly halakhic issue, offering a clearly
definitive pesak applicable to all. On the contrary, he felt that it is
inappropriate to make a blanket statement prohibiting all such activity. In
fact, he explicitly acknowledged the validity of a subjective approach to
this issue, arguing that one must first take into account “the conditions of
time, place, circumstance and environment.”?

There is, indeed, no question that many great rabbinic scholars valued
secular knowledge, pursued it and even integrated it into their halakhic
and religious works. Writing in opposition to the Rashba’s ban in 1305
against the study of philosophy before the age of twenty-five, Yedaiah b.
Abraham Bedersi (ha-Penini) argued:
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He went on to cite a list of predecessors who had been learned in secular
wisdom including R. Sa’adya Gaon, R. Yizhak ibn Ghayyat, R. Moshe ibn
Ezra, R. Shlomoh ibn Gabirol, R. Yehudah ha-Levi, R. Avraham b. Hiyya,
R. Yizhak ha-Yisra'eli, R. Yonah ibn Janah, R. Avraham ibn Ezra and, of
course, Maimonides.* It would be easy to bring the list up to date, for the
last six centuries also featured prominent scholars well versed in extra-
Talmudic disciplines. Such a more recent list would include R. Moshe
Isserlis, Maharal of Prague, R. Yair Hayyim Bacharach, R. Ya'akov
Emden, R. Samson Raphael Hirsch, R. Isaac Halevi Herzog, R. Yaakov
Yehiel Weinberg and, yibadel le-hayyim, R. Joseph B. Soloveitchik.
Clearly, the legitimacy, validity, and even the value of extra-talmudic
disciplines for the religious Jew have long been recognized and accepted
by outstanding rabbinic authorities throughout the generations.>

In the nineteenth century, R. Samson Raphael Hirsch expanded and
institutionalized this involvement in secular scholarship. No longer was it
to be considered the private domain of a few especially gifted individuals
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but rather it was, for Hirsch, to be the focus of attention of all Jews.
Rejecting the notion that such involvement should be limited only to the
intellectual elite, Hirsch incorporated secular learning into the school
curriculum, even in the younger grades. In a work written almost two and
a half decades ago, Rabbi Schwab noted:

At all periods of our history there were Gaonim—who commanded
authority within and became our spokesmen without—who had added
secular knowledge to their profound wisdom. There is a colorful roster of
immortal masters such as R. Saadja Gaon, Rambam, Maharal and so forth,
all the way down through the ages to the Gaon of Vilna. They all have
successfully employed the so-called “outer wisdom™ as the “spice mixers
and the cooks” for the royal table of the Divine Teaching

What R. Samson R. Hirsch 9”¥1 propagated is not really the principle
itself as much as its introduction into M, ie., the educational program for
the Jewish school and for the growing youth. This is the true w1t which
Hirsch initiated! There were always learned adults who had a positive
attitude toward wordly knowledge which they acquired after they had
mastered Shass and Posskim. Hirsch innovated a school program for
children, starting from the elementary level all the way up to higher
education during the formative years of life.6

This notion gained its most substantial institutional legitimacy with the
establishment of Yeshiva College in September, 1928 in New York City.
While the story of the founding of Yeshiva and its development from a
small cheder on New York’s Lower East Side to a multi-faceted university
has been told and retold from different perspectives,’ it is important to
analyze the ideology which underlay the founding of this institution and
to trace its development both in official pronouncements as well as in
student publications from its inception until the present time. To be sure,
the joining together of Torah and secular wisdom as the optimal
educational model was by no means accepted at either of the two schools
whose merger in 1912 had made possible the founding of this institution.
On the contrary, the founders and faculties of both Yeshivat Ez Chaim
and the Rabbi Isaac Elchanan Theological Seminary (RIETS) saw their
schools as classic East European yeshivot transplanted onto American soil
where, following the model of the Torah academies on the other side of
the Atlantic, secular studies had no place.

Yeshivat Ez Chaim was founded in 1886. Although its “Constitution of
the Society Machzeki Jeshibath Etz Chaiem” written that year indicated
that each afternoon “two hours shall be devoted to teach the native
language, English,”® this did not represent a serious commitment to
secular studies on the part of the administration. Their attitude towards
secular knowledge was a less than enthusiastic one and was described in
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the Yiddish autobiography of the famous novelist and journalist, Abra-
ham Cahan, who served as one of the first English teachers of the
yeshiva, from 1887-1888:

Old fashioned Orthodox Jews of the old-world type wanted their children
to be raised in America as they and their fathers were raised in Eastern
Europe (i der heim”). Instead of attending public school where one sits
bareheaded, learns non-Jewish subjects and speaks not Yiddish, (they
wanted) their boys to spend the(ir) days at the Gemara like old-world
yeshiva baburim. The Yeshiva Ez Chaim was founded for this purpose.
However, one must still know a bit of the worldly studies (“veltliche
limudim”) as well, whether the pious father wants it or not; after all,
America is not Poland or Lithuania of seventy years ago. Unwillingly, the
trustees (“gabba’im”) of the yeshiva hired a few teachers to teach the boys a
bit of the “goyishe” subjects . . .

I was supposed to teach the boys grammar, the second part of
arithmetic, reading and spelling. The trustees had no clear conception of
what one must teach the children for they themselves never tasted such
spiritual fare (“geistige ma'akbolim”).

The entire “school” was (established) more for the sake of fulfilling an
obligation than for the true purpose of giving the children a modern
education . . . I had sympathy (“rapmunis”) for them and used to spend
more time with them than my contract entitled them to . . . The Orthodox
trustees used to complain to me why I “devote so much energy” on the
lessons. “They already know, even now, enough English,”—one (of them)
used to say to me . ..

There were very few schoolbooks: two or even three boys used to have
to read from one “Reader.” Other books were altogether missing.”?

Nevertheless, with the passage of time the level of the general studies
improved and by 1910 a group of parents were sufficiently pleased with
the school’s secular curriculum to take out an ad in one of the Yiddish
newspapers thanking the Board of Directors, “for the excellent education
that the Yeshiva gave their children in Jewish and other subjects.” In
addition to a thorough grounding in traditional rabbinic texts, the
students “completed the public school curriculum in a short time and
entered City College.”10

A very similar scenario was played out at RIETS which was founded
slightly over a decade later, in 1897. The newspaper announcement
describing the founding of that institution noted that, “a daily ‘shiur’ will
be taught by a Rosh Yeshiva and a teacher will give instructions in the
language of the land.”!! But, once again, the administration of the school
had no intention of taking the latter responsibility seriously and secular
subjects were not originally part of the curriculum at all. However, in this
case, dissatisfied with the lack of formal secular instruction, students of
RIETS insisted upon an expansion of the curriculum ¢ include a more
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central role for these disciplines as well. When the directors asserted that
such material is inappropriate for a yeshiva, the students attempted to
marshal public support for their position and, at one point, went so far as
to go on strike. A newspaper editorial supporting the students’ position
even appealed to historical precedent to buttress their arguments:

Not by your perpetuating in New York the old fashioned methods of
Aishishok will you make Judaism great in America; not by shutting for
them the doors of worldly education (“veltliche bildung”) will you create
spiritual leaders. Judaism does not at all fear the light of secular education
("bildung”). The leaders of Judaism were not unenlightened. The Rambam
with his philosophical knowledge, R. Yehudah ha-Levi with his philosophy
and medicine, the Gaon of Vilna with his knowledge (“wissenshaft”) and
mathematics—these were the representatives of Judaism.

Open the windows, give more light and fresh air to those whom you
want to place at the head of American Judaism.12

The recurring struggle between the students and the administration over
the inclusion of secular studies into the curriculum of RIETS was a bitter
one and it represents one of the most interesting chapters in the history
of the attempt of American Orthodoxy to come to terms with its new
environment in the first decade of the twentieth century.!?

In 1915, thirty-year-old Dr. Bernard Revel was appointed as the rosh
yeshiva and president of the faculty of the Rabbinical College of America,
representing the recently merged Ez Chaim and RIETS. A child prodigy
and musmakh at the age of sixteen; a student of law at Philadelphia’s
Temple University while enrolled in courses on ancient Hindu philoso-
phy, oriental languages, and economics at the University of Pennsylvania;
a graduate student of comparative religion, Semitic languages and
philosophy at New York University; and the holder of a doctor of
philosophy degree from Dropsie College, he ~vas obviously a man who
himself combined advanced talmudic learning with sophisticated secular
scholarship. Indeed, for Dr. Revel, this double emphasis was not simply a
grudging accomodation to the realities of his newly adopted country but
was the result of a firm ideological commitment to the basic importance
of both Torah and secular wisdom for the religious Jew, a commitment he
had already expressed prior to his coming to America and which he
maintained for his entire life.* On the day Dr. Revel was inducted in his

new post, the Yiddishes Tageblatt hailed his appointment in an English
editorial:

It certainly is a departure from old custom to elect as head of such an
institution a man of the type of Dr. Revel. There has been some fear in the
past and not without cause, that 2 modern education leads away from
orthodoxy. True in Germany, Dr. Hildesheimer, father and son, Dr.
Lehmann, Dr. Bamberger, Samson Raphael Hirsch, scholars in the Jewish
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sense of the word and at the same time academically trained rabbis have
wielded a tremendous influence for orthodoxy. There is no reason why
orthodoxy should not produce such spiritual leaders in this country as
well. 15

As a concrete expression of his ideology, Dr. Revel devoted the first few
years of his tenure to redesigning RIETS curriculum, expanding it to
include offerings in Bible, Jewish history, philology, pedagogy, and
homiletics. In addition, shortly after assuming his new post, Dr. Revel
founded the Talmudical Academy, a high school program which offered
students daily instruction in traditional Jewish texts as well as general
subjects, all under one roof.16

The notion of a formal curriculum featuring both Jewish and secular
subjects was firmly established with the founding of Yeshiva College by
Dr. Revel in September, 1928. A few months before the school opened its
doors, Dr. Revel printed an article in which he outlined his vision of this
new institution. He began by noting that, "The aim of the Yeshivah
College is to afford a harmonions union of culture and spirituality” in the
spirit of “the harmony between Shem and Jephet spoken of by our sages.”
He stated that,

The Yeshivah College aims to foster this harmonious growth, in which the
bases of modern knowledge and culture in the fields of art, science, and
service will be blended with the bases of Jewish culture, to develop
informed and devoted sons in the undying spirit and faith of Israel. The
College aims at the inculcation of an abiding consciousness of the high
ideals and the spiritual heritage of the Jewish people and at the
development of intellect and character, through the pursuit of those
humanizing studies by which life as a whole may be elevated and
enriched.!’

In an interview prepared for release by the Department of Public
Relations at Yeshiva in October 1928, Dr. Revel noted that,

For the last several generations, West European Orthodox Jewry has
considered as its ideal the harmonions combination of modern culture and
ways of life with the knowledge of and devotion to the Torah in its entirety,
in loyalty to its concepts and precepts. The typical champions of this ideal
were the German Jews, followers of Rabbi Samson Raphael Hirsch . . . To
us, the conception of the “inevitability” of such participation in modern life,
thought, and culture is not one of anxiety. We consider the spirit of
progress, of love of and search for knowledge, and the advancement of its
boundaries and its widest dissemination, not only compatible with, but
inherent in the very genius of the genuine Jewish soul . .. Only through a
full education in modern thought and culture, based upon an underlying,
fundamental knowledge of the teachings and ideals of the Torah, can the
Jew once more take his proper place in the general path of world-
progress. 8
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At the ceremony marking the completion of Yeshiva's new building in
the Washington Heights section of Manhattan on December 9, 1928, Dr.
Revel dedicated the institution “to the pursuit, intepretation and advance-
ment of universal knowledge i harmony with the great affirmations of
Judaism.”'® Yeshiva College’s press releases proudly announced that,
“Scholastic studies in the Yeshiva College, the first college of liberal arts
and sciences under Jewish auspices, aiming to combine Jewish studies
with secular knowledge, were begun” and hailed the fact that, “The ideal
of combining higher Jewish learning with secular knowledge is no longer
a dream.”?°

Although there was opposition to this ideology even within Yeshiva's
own faculty, it continued to be the basic orientation of the institution
throughout Dr. Revel’s twenty-five year tenure as its president?! and was
reflected in the writings of its students as well. The first issue of The
Commentator, the "Official Undergraduate Newspaper of Yeshiva Col-
lege” edited by Moses 1. Feuerstein, appeared on March 1, 1935 and just
three issues later took the administration to task for not fully living up to
its stated mandate. In an editorial entitled, “Yeshiva-ize the College,” the
newspaper noted:

Yeshiva College was founded to effect a synthesis between religious and
secular knowledge, to fuse Jewish learning and world culture into an
integrated view of life and its problems . . .

It would follow logically from these ideals that the study of Judaism, its
history and literature, its philosophy and principles would form an integral
part of the program of Yeshiva College. Is it not therefore strange that ina
college whose sole raison detre is the integration of Jewish learning with
secular knowledge so few courses in Judaism and Jewish studies are offered
the student body??2

In describing its conception of the qualities of a dean for Yeshiva College
close to a year and a half later, The Commentator editorialized that, “He
must, to begin with, represent in his own person the highest synthesis of
Torah Judaism with modern secular culture, the attainment of which is
the goal set for Yeshiva College.”?? In honor of Yeshiva’s fiftieth
anniversary in 1936, the president of the Student Organization of the
Yeshiva wrote that, “The Yeshiva and Yeshiva College is the Holy
experiment. It attempts the synthesis of Time-True Judaism and Modern
Culture, ow Sw 192 no» Sw .24 After the end of the “Shloshim”
period of mourning for Dr. Revel who died on December 2, 1940, The
Commentator felt the need to reiterate Yeshiva's philosophy with the
hope that the Directors would keep it in mind in their search for his
SUCCessor:

As conceived by Dr. Revel and accepted by those who could understand and
appreciate the contribution of the Yeshiva concept, the aim of Yeshiva is
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the proper integration into an organic unity of our Jewish religious heritage
with modern secular culture.?

In fact, they need not have been concerned. Dr. Revel’s vision for
Yeshiva College was enhanced and even further concretized by his
successor, Dr. Samuel Belkin, who assumed the presidency of Yeshiva in
1943, at the age of thirty-one. He too had already demonstrated his
personal commitment to both Jewish and general knowledge long before
his appointment. Like Dr. Revel, he too had been considered a child
prodigy, received rabbinic ordination in Europe while only in his teens,
and held a Ph.D,, in his case in classics from Brown University. In 1935,
Dr. Revel appointed him instructor of Greek at Yeshiva College and one
year later invited him to join the Talmud faculty at RIETS. In a prescient
editorial published in November 1935, The Commentator hailed his
appointment.

As a man who has established a name for himself in both secular and
learned Jewish circles, Dr. Belkin is ideally suited to become a member of
the Yeshiva College faculty. The administration is to be commended for its
choice, for it is men of this type who have a real understanding of the ideals
of Yeshiva that should be attracted to this institution.?

In arguing for Dr. Belkin to succeed Dr. Revel as president close to eight
years later, Rabbi Joseph H. Lookstein noted that he was, “first and
foremost . . . a confirmed and widely recognized talmid chochum, in the
oldest and most traditional sense of the word . . . and he possess(ed)
secular knowledge.” Rabbi Lookstein claimed that, as a result, Dr. Belkin
represented, “the philosophy of inzegration that is the soul of Yeshiva
College; the fusing of piety, Torah, and secular learning in one talented
individual.”?’

Dr. Belkin was elected president of Yeshiva on June 24, 1943. In his
Inaugural Address delivered on May 23, 1944, Dr. Belkin spoke about
“the blending of science and religion and the #ntegration of secular
knowledge with sacred wisdom” and averred that “it is not in the subject
matter of these fields but rather within the personality of the individual
that we hope to achieve the synthesis.”?8 In 1945, Dr. Belkin expanded
Yeshiva from a college to a university and, in a later talk delivered to the
Rabbinic Alumni of RIETS, he adopted the same terminology used by Dr.
Revel some two decades earlier during the founding of Yeshiva College.
Dr. Belkin noted that, “The primary reason for the establishment of
Yeshiva University was to develop a generation here in America which
would reflect 2 harmonious blending of Jewish traditions and the heritage
of the great academies of Jewish learning with a liberal education in the
arts and sciences.”?® In a number of his later addresses, Dr. Belkin
returned to this theme. For example, on another occasion he stated that,
“We are not against secular and contemporary knowledge. On the
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contrary, we firmly believe that the acquisition of human knowledge is
indispensible for the proper development of the human intellect which in
itself possesses a spark of godliness.”3° In fact, he once even went so far as
to read this ideology back into the minds of those who founded the
Yeshiva in 1896.3! Although historically inaccurate, as has already been
pointed out, it clearly indicates the central role this notion had in his own
thought 3?2

The assertion that familiarity with secular literature is indispensable
for the totality of a traditional Jewish life already expressed by Drs. Revel
and Belkin was eloquently and articulately reasserted by the third and
present president of Yeshiva University, Dr. Norman Lamm. As a young
man, Dr. Lamm received his elementary and high school education at the
Yeshiva and Mesivta Torah Vodaath. He entered Yeshiva College in
1945 as a chemistry major and in 1949 was graduated summa cum laude
and was the class English valedictorian. His expertise in both lmudei
kodesh and limudei hol was acknowledged by the college administration
for, at graduation, he received both The Histradruth Ivrith Prize “for
excellence in Hebrew Language and Literature” and The Jewish Academy
of Arts and Sciences Prize "to the graduate who ranks highest in his
college studies.” He received semicha from RIETS in 1951 and a Ph.D. in
Jewish philsophy from Yeshiva’s Bernard Revel Graduate School in 1966.
As a successful rabbi in New York’s The Jewish Center, Dr. Lamm
formulated much of modern Orthodoxy’s current ideology including its
insistence upon the legitimacy of the pursuit of secular knowledge.
Indeed, in a speech delivered to a convention of the Orthodox Union nine
years prior to his election as president of Yeshiva, Dr. Lamm argued for
“our involvement in the wider culture as an integral part of our world
outlook.” He went further and said,

We must make it explicit and clear that we are committed to secular
studies, including our willingness to embrace all the risks that this implies,
not alone because of vocational or social reasons, but because we consider
that it is the will of G-d that there be a world in which Torah be effective;
that all wisdom issues ultimately from the wisdom of the Creator, and
therefore it is the Almighty who legitimates #// knowledge.?3

This idea was prominently featured by Dr. Lamm in his investiture
address on November 7, 1976, where he clearly asserted that:

The guiding vision of this university, as it was formulated by my two
distinguished predecessors, was the philosophy of “symthesis,” the faith that
the best of the heritage of Western civilization—the liberal arts and the
sciences—was or could be made ultimately compatible with the sacred
traditions of Jewish law and life or, at the least, that this dual program, with
all its tensions, was crucial to the development of young Jews in an open
society. The very name “Yeshiva University” symbolizes this article of faith



10 The Torah u-Madda Journal

... Yeshiva University's role as the transmitter of two cultures, and the
creative development of both cultures, is thus the first major element in
Yeshiva’s purpose.>4

Less than three years later, in an address to Yeshiva College alumni, Dr.
Lamm returned to this theme referring to it as “the Torah U'Madda
philosophy.” “Our mission,” he said, “is Torah U'Madda, ‘synthesis,” the
full and total commitment to the study of Torah—the entire scope of
Jewish studies—and the concomitant commitment to education, culture,
and research.”3>

While the “mission” first of Yeshiva College and then Yeshiva University
has been clearly articulated by its three presidents in various ways—as
representing a “blending,” “combination,” “union,” “fusion,” “interac-
tion,” “harmony,” “integration” or “synthesis” of Torah and secular
wisdom3¢—the use of the term “Torah u-Madda” to describe that mission
was a relatively late development, with its earliest usage shrouded in
obscurity. Although there was some precedent for using the term
“madda” to connote secular wisdom,?” in medieval and modern times the
preferred term for secular studies was “hokbmah.”8 In fact, the term
“hokhmah” for secular knowledge was used in the context of Dr. Revel
and of Yeshiva as well. Shortly after Dr. Revel’s appointment in 1915 as
president of the Rabbinical College of America, Rabbi Moses Zevulun
(Ramaz) Margolies, then president of the Agudat ha-Rabbanim, wrote a
letter to the editor of the Yiddishes Tageblatt praising him and
expressing hope for the success of the new yeshiva under his leadership:
“He is one of the gedolei ha-dor in Torah, and in hokbmah and
wissenschaft he is almost unique in our entire country . . . for the students
will be great in Torah and pokhmah” (JIR T *9T12 1 118 WITK PR Y7
AVINK PR VIR LYY Y PR VARWIYOM TIR IR0 TN TN LTIN
AR TN o r wbym ormbn  onxm . L. 1KRS [yvaka). ¥
On the occasion of Yeshiva's fiftieth anniversary in 1936, the Rabbinical
Board of Greater New York (*na37 paxe-1i7 00T ) praised Dr.
Revel's combination of Torah and hokbmah: ypanm aann ravwn”
Sw pmy® N immnd 1w Sxawr mom A ooym . L 05
ny% 2pbn 3% unmn Swomanm mn% mbys nvtmm obyn nnon
7, . I FIROM taam tn 25w 40 An obituary printed in Aa-Pardes in
1941 upon the death of Dr. Revel referred to him as mna mx~
»mom4! and five and a half years later, immediately after Yeshiva
became a university, that journal used similar terminology to describe
RIETS and its new president, Dr. Belkin: o7pn 11X pay? 10 naw»
PRI . .. AW MNR 191 531 omSnwn orrnbnm vyt o0t 5o
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Yet, references to the term “maddas” in the context of Yeshiva can be
found as well, even in its early history. In a historically significant letter
written by Dr. Revel to Rabbi Avraham Eliezer Alperstein shortly after
his election to the presidency of the Rabbinical College of America, Dr.
Revel used the term “madda” as referring to secular wisdom:

DIDMA 1 1MA PAYK PAYT M 0P Yy MWt Smm WK 1D nK y
M ann mmnb Sy mwm mawen 2 wxd mm? 07153 nan
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Another early example of the combination of the words “Torah” and
“Madda” comes from an unexpected source. In 1936, the student
organization of RIETS and Yeshiva College dedicated their student
publication Hedenu in honor of the fiftieth anniversary of the Yeshiva
and the fiftieth birthday of their president and rosh yeshiva, Dr. Revel.
The collection of divrei Torah printed in honor of the occasion included
one from Rabbi Yaakov Yizhak Halevi Ruderman, then the young rosh
yeshiva of Yeshivat Ner Yisrael in Baltimore. Rabbi Ruderman prefaced
his biddushei Torah with warm greetings:

AFIR TN PRI YOS v pwnn mxkbn o 051 (M) Kav ko
MW wRY K'Sw Synyn 211 v nrwa 57150 oon ymam amnn
INTIAY X PWRnD TOrw MAT pay 53T (0N K an 13m KO nw
447 TINKI AR DY N 015w T T TROm TN Y npavin

Eight years later, the premier issue of Hazedek, a new literary magazine
sponsored by the Student Organization of RIETS and edited by Joseph
Karasick, contained an article discussing the school. It noted that, a2~
5113 1M L L. Dy nanS msm and wnn orn pyn mmb oMy
"y Tnbh.s

The phrase “Torah u-Madda” first gained institutional credence in
1946 when Yeshiva became a university. Up until that point, the seal of
RIETS and Yeshiva College underwent a number of changes over the
years but almost from the very beginning contained part of a verse from
Isaiah (33:6), n¥ 11 N3N NYIW? 01T MY NNNK M. A seal containing
this verse appeared officially for the last time on the cover of the program
of the Annual Commencement Exercises of RIETS, Yeshiva College, the
Teachers Institute and the Bernard Revel Graduate School which took
place on Tuesday afternoon, June 26, 1945, with each of these institutions
listed separately by name. The following year’s program, the first after
Yeshiva became a university, was entitled “Yeshiva University Annual
Commencement Exercises” and featured a new seal which contained the
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words "y N, establishing for the first time the seal still currently in
use.“® Unfortunately, and somewhat inexplicably, no extant documents
are available either in the university archives or in student publications
which could shed light on the considerations which led to this particular
choice. %

In any case, although now officially part of Yeshiva’s emblem, the
phrase did not immediately take hold. There are no references to “Torah
u-Madda” in The Commentator for at least four years after it was granted
formal status. However, by the early 1960’s it was fully in use as
representing the philosophy of Yeshiva and had by then been so used and
overused that it was already being treated with cynicism as well. In June
1963, the Student Organization of Yeshiva founded yet another journal,
this one edited by Steven Riskin and Oscar Wachstock and entitled
Gesher, “acting as a bridge—a connecting link—between the knowledge
gained in the secular and in the religious departments.”*® The following
“Introduction” was printed inside the front cover of the first issue:

The duality which is Yeshiva University consists of Torah U-Madah,
symbolized by the Torah scroll and the microscope. It is sometimes felt,
however, that although the two are juxtaposed they are never really united;
cynics would even maintain that the only relationship between the two lies
in the fact that within the Y.U. framework the former can only be seen
with the aid of the latter.

After a Foreword which consisted of an English translation of an address
by Rabbi Joseph B. Soloveitchik, there followed several articles on the
overall theme of “synthesis” including excerpts from Dr. Belkin’s
Inaugural Address of May, 1944; an overview of “Synthesis in the
College” by the then dean of Yeshiva College, Dr. Isaac Bacon, who made
repeated references to the “dual program,” “principle” and “philosophy”
of "Torah u-Mada” and an article entitled, “A Consideration of Synthesis
from a Torah Point of View” by Rabbi Aharon Lichtenstein. “Torah
u-Madda,” with its complexities and nuances, ambiguities and frustra-
tions, was clearly at Yeshiva to stay.®

For close to fifty years, Yeshiva’s students have consistently challenged
the administration to clarify its goal or raison d’etre. Almost a year did not
pass, from the early 1940’s and on, that did not feature some article in one
of Yeshiva’s undergraduate student newspapers calling attention first to
the ambiguities of the term “synthesis” and later to the lack of clarity
surrounding the term "Torah u-Madda.” The words written in an
editorial in The Commentator over forty-five years ago, in May 1943,
could easily have been written today:
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In the past year it has become increasingly evident that there exists an
urgent need for orientation. By orientation we do not mean merely a closer
fraternization among students; nor do we refer only to the lower classmen.
We think there is a tragic lack of understanding among many students of
what Yeshiva College is, what it stands for and what it is attempting to do.

Too often the word “synthesis” has been thrust into our faces; in our
hearts and minds we are still confused over its meaning. “Yeshiva College
attempts to effect a synthesis of religious and secular studies,” we have been
often told. What does this mean?

Some of us think that to effect a proper synthesis we must enter the
institution with few preconceived notions, with a sort of tabula rasa, and
then, faced with a world of religion and a world of secularism, we must
juggle them around somehow until a state of peace and harmony exists
between them. The result is that religious convictions are lost and secular
studies leave a bad taste in the mouth.

By “synthesis” we must understand not a co-existence of equals but an
integrated system of religious and secular ideas based on the eternal verities
of our religion. We begin our career here with the basic postulates of
Orthodox Judaism. Then, as we continue our studies, we fit the secular
ideas into the religious pattern, thus broadening our understanding and
enriching our religious life.

This is a message we shall attempt to bring home to the students time
and time again. We prefer to pronounce the name of our institution as
YESHIVA College, not Yeshiva COLLEGE.>®

It was with a desire to clarify the term “Torah u-Madda” and all that it
represents which motivated Dr. Lamm to found The Torah u-Madda
Project at Yeshiva which it has been my privilege to direct since the Fall
of 1985. The purpose of this Project is to sensitize primarily the
undergraduate student bodies at Yeshiva— Yeshiva College, Stern College
for Women, and the Sy Syms School of Business—to the complexities,
challenges, and truths that lie in the interaction between “Torah” and
“Madda,” and from there move to raise the level of discussion about these
issues in the Jewish community at large. To that end, the Project has
sponsored a number of public lectures by leading rashesi yeshiva and
scholars from Yeshiva as well as other institutions; Club Hour and other
presentations by members of the faculties of Yeshiva College, Stern
College for Women, and the university’s affiliate, RIETS; a questionnaire
aimed at determining current student opinion on the issues relevant to
Torah u-Madda; and Student Think Tanks and Faculty Colloquia. While
the models developed may change their foci, it is our expectation that
these and other innovative programs will continue to take place in the
months and years ahead.
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There also is a publication component of the Project, of which this
journal is only the first fruit. I am editing a volume which will trace the
interaction between Torah and extra-talmudic disciplines throughout
Jewish history. It will feature essays by Dr. Gerald Blidstein on tekufat
Hazal, Dr. David Berger on the medieval period, Dr. Shnayer Leiman on
modern times, and Rabbi Aharon Lichtenstein who is preparing a more
conceptual presentation, unconstrained by any specific historical time
frame. In addition, I am editing a collection of essays on “Torah u-Madda”
themes that have appeared during the last few years in obscure journals
not generally available even to the interested layman. It will deal
with relationships between Orthodox and non-Orthodox Jews, attitudes
towards non-Jews, the role of women in contemporary Orthodoxy and
the religious significance of the State of Israel, among other issues.
Finally, edited versions of all The Torah u-Madda Public Lectures
delivered under the aegis of the project since 1987 will appear in a single
volume. All three of these works should be ready for publication within
the next two years.>!

The Torah u-Madda Journal is yet another component of this effort.
This first issue contains edited transcripts of lectures that were delivered
at various forums, primarily during Club Hour, under the sponsorship of
The Torah u-Madda Project during the 1987-1988 academic year. It is my
hope that this journal will appear on a regular basis, serving as a forum
for discussion on issues relating to the theme of Torah u-Madda in its
broadest sense. Edited transcripts of the 1988-1989 Club Hour talks
sponsored by The Torah u-Madda Project are being prepared and should
be ready for publication next year. Given the nature of the audience
originally addressed in the oral versions of these talks, as well as those to
whom this journal is primarily directed, I have decided to retain much of
the Hebrew terms and quotes in their original form. Furthermore, their
oral style has, for the most part, been retained as well.

The appearance of the first publication sponsored by The Torah u-Madda
Project gives me the opportunity to thank several people whose
assistance has significantly contributed to its success:

to Rabbi Abner Weiss whose work on the initial design of this project
laid the groundwork for it;

to the members of the Administration and various faculties of Yeshiva
University and its affiliate, RIETS, for their guidance, suggestions and
efforts;

to Dr. Daniel Rothenberg, Rabbi Allen Schwartz, and Rabbi Barry
Freundel who served with distinction as Educational Co-ordinators of the
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project and who were greatly responsible for much of the success it has
achieved;

to Mr. Richard Herson, Mr. Julius Cherny, Dr. Egon Mayer, and Dr.
Janet Carter of The Bruner Foundation for recognizing the value of our
project, for being responsible for supporting it from 1986-1988 and for
their personal friendship and advice;

to Mr. and Mrs. Jacques Schwalbe for graciously providing the funding
for this first issue of The Torah u-Madda Journal;

to Mrs. Beth Berman for carefully editing the first drafts of these
essays;

to Ms. Malka Gold for her great professional expertise in typing and
retyping the various drafts of these essays;

to Rabbi Robert S. Hirt, Vice President of RIETS, for his assistance,
advice, personal interest and support for the project. He has overseen
every aspect of it since its inception;

to Dr. Norman Lamm, President of Yeshiva University, for his
guidance and inspiration. I am very grateful to him for his personal
friendship and his consistently sound advice. It is he who initiated this
current effort at defining and refining the concept of Torah u-Madda for
our generation. May he be blessed with good health and happiness,
continued communal achievement and personal fulfillment.

New York City
Frev Lag ba-'Omer, 5749
May 22, 1989

NOTES

I gladly thank the following people for their assistance to me during the preparation of
this essay: Mrs. Haya Gordin, Dr. Jeffrey Gurock, Mr. Sam Hartstein, Rabbi Theodor
Lasdun, Rabbi Berish Mandelbaum, and Mr. Ted Redlich.

1. See Rabbi S. Schwab, “Be-Inyan ‘Torah 'im Derekh 'Erez,” ha-Pardes XIII:9
(December, 1939), 26-28. In a telephone conversation with Rabbi Schwab on April 13,
1989, he informed me that this essay is the text of the she’elah he addressed to the
gedolim of his time.

2. Rabbi Bloch'’s responsum was first published by L. Levi, “An Unpublished Responsum
on Secular Studies,” Proceedings of the Association of Orthodox Jewish Scientists 1
(1966), 107-12 and was reprinted in idem., “Shetei Teshuvot 'al Limud Hokhmot
Hizoniyot,” ha-Maayan XVI (1976), 11-16. For a critical assessment of one of
R. Bloch’s conclusions, see L. Levi, “Letter to the Editor,” Intercom VIII:2 (March,
1967), 19-20. The responsum of Rabbi Leibowitz was published posthumously as,
“Be-Inyan Torah 'im Derekh 'Erez,” ha-Pardes XIII:10 (January, 1940), 16-22 and
reprinted with some changes in idem. Birkhat Shmuel, Kiddushin, #27. The
introduction indicating that it was written in response to Rabbi Schwab which
appeared in ha-Pardes was omitted from the reprint in Birkhat Shmuel. The title there
reads: TN T nmyn 73 nowxa TAx 2% aawns” For Rabbi Rozin's
responsum, see L. Levi, "Hokhmat ha-Torah ve-Sha'ar ha-Hokhmot,” Yad Re'em
(Jerusalem, 1975), 214-16 and idem., “Shetei Teshuvot,” sbid., 4-9. Rabbi Wasserman's
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responsum was first printed as “Teshuvah 'al Hit'askut bi-Hokhmot Hizoniyot,” ba-
Pardes XI:9 (December, 1937), 22-25. It begins with the same formulation as that
found at the beginning of Rabbi Schwab's essay cited above: poyni amm ox .fYxw”
AT M OTPNY IBIR NRIY LNy minona. Ik was reprinted with the tite,
“Teshuvah le-Sho’el me-Medinah Yedwah” in idem., Sefer Kovez He'arot (New York,
1952), #11, 146-48 and in #dem., Sefer Kovez Shiurim 11 (Tel Aviv, 1963), #47, 75-78.
These four responsa are widely known and were reprinted by Y. Levi, Shaarei Talmud
Torah (Jerusalem, 1981), 296-312.

For Rabbiner Dr. Klein's virtually unknown response, see his "be-Inyan "Torah im
Derekh 'Erez’,” Hokhmab ‘im Nabalah (Bilgoraj, 1934), 99-103. Being the only one of
the respondents from Germany and himself a product of the “Torah 'im Derekh ‘Erez”
ideology, Rabbiner Dr. Klein was much more favorably disposed to the study of secular
wisdom than were his East European contemporaries. Unlike them, he strongly
argued on behalf of these extra-talmudic disciplines as vitally necessary for the success
of Judaism at that time. Invoking the legacy of R. Samson Raphael Hirsch and
R. Azriel Hildesheimer, Rabbiner Dr. Klein wrote:

WM TR ayam ebontd UMK AKT|nT MaR T PR bynd Ny
NYIM [7IMT 1372 Sy DEnnm oomm DY wAK TawY 93 uyn WwR mMyaxa
931 Y1 NYY TI2 IRWD TR MY NMonT Ty AN oM M0 NK DX .
T DK TIMTY ART DK D YW DRI NRT a0 XS myr L T e
S My mmona PeyS 1y oK 1, mnana omnnm ma 3wk oy pna
... OV Sy unyswi Taxa X5 (yn® o omT wya 0Tmnsg K

JTIAA MPTRn KT R1IaY PR DY RR 91008 MwR ph Ty JIRR k5
79 Pax L Lomh My PR ow 0, omRan e XY Bw wR L anKt Xt phon
1550 AWK I AR 2MYN DX DTN MY Nepwl 7T TI00 nowK yaxa
TaYw omn L L. Deyr o SRy M Syt w1 19K DIRAT Ay
Wy 87 121 XS DwTnnnm 19K 0, Tnya 1 9w 7T NK IS e 1owRa 1wy
7T PRW 7RI L. DT MINRON2 0KRE T 3T DTN DKW Dyon pr o
A5 nw fan xrw 9o e b PRy ame® nanx

For a picture and brief biography of Rabbiner Klein, see Dos "Idishe Vort 283 (Spring,
1989), 40.

Those who did not respond in writing to Rabbi Schwab's she'elah for various
reasons included Rabbi Eliezer Yehudah Finkel, rosh yeshiva of the yeshiva in Mir; the
then Gerrer Rebbe; Rabbi Chaim Ozer Grodzensky; and the then Lubavitcher Rebbe.

. One may speculate that Rabbi Bloch’s relative openness on this subject may have been

due to the fact that his father, Rabbi Joseph Leib Bloch, who served as the head of the
Telshe Yeshiva from 1910-1930, instituted the study of secular subjects as part of the
formal curriculum in the Yeshiva's “mekhinah” (high school) program and appointed
R. Avrohom Yizhak and his brother, R. Eliyahu Meir, as its heads. Although many
gedolim at the time strenuously objected to this innovation, it was grudgingly accepted
only as a result of the force of R. Joseph Leib’s personality and reputation. Interestingly,
when the Lithuanian government decreed, in 1924, that no yeshiva could be officially
recognized as a Rabbinical Seminary, entitling its students deferment from military
service among other privileges, unless it taught selected secular subjects, the yeshiva in
Telshe was the only one able to meet these requirements. See D. Katz, Tenu'at ba-
Mussar V (Tel Aviv, 1967), 40-1.

Dr. Bernard Revel, first President of the Rabbi Isaac Elchanan Theological Seminary
(RIETS) and Yeshiva College, was a student of Rabbi Bloch's father in Telshe, and
during his tenure as president of Yeshiva Rabbi Bloch delivered a shinr at that
institution, joining such other notable European rashei yeshiva as the aforementioned
Rabbi Barukh Ber Leibowitz, Rabbi Aharon Kotler of the Kletzk Yeshiva, Rabbi Yosef
Kahaneman of the Ponevez Yeshiva, Rabbi Meir Shapiro of Yeshivat Chachmei
Lublin, and Rabbi Yizhak Sher of the Slobodka Yeshiva. In 1939, Rabbi Bloch wrote to
Dr. Revel recommending Rabbi Yosef Arnest for a postion at RIETS, and shortly
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thereafter, as European Jewry began to sense the magnitude of the rising Nazi menace,
urged Dr. Revel to do whatever he could to save all the European yeshivot, including
his own at Telshe. See L. Jung, “Bernard Revel,” Eidenn: Memorial Publication in
Honor of Rabbi Dr. Bernard Revel, 5"x1 (New York, 1942), 7-8; G. Klaperman, The
Story of Yeshiva University (London and New York, 1969), 169; A. Rothkoff, Bernard
Revel: Builder of American Jewish Orthodoxy (Philadelphia, 1972), 30, 124-25, 210,
213.

4. See his Ketav ha-Hitnazlut printed in She'elot w-Teshuvot ha-Rashba 1 (Bnei Brak,
1958), #418, 166. It was reprinted as a separate pamphlet by S. Bloch (Lvov, 1809). See
pp- 15b-16b.

5. Tam editing a volume which will document this phenomenon in detail throughout
Jewish history. See below, p. 14.

In the interim, see M. Arend, “Limud Hokhmat ha-Goyim bi-'Einei Hakhmei
Yisra'el,” Tyunim bi-Hinukh XXVII (1980), 51-62; E. Berkovits, “An Integrated
Jewish World View,” Tradition V (1962), 5-17; H. A. Davidson, “The Study of
Philosophy as a Religious Obligation,” Religion ina Religious Age, ed. by S. D. Goitein
(Cambridge, 1974), 53-68; “Hokhmot Hizoniyot,” Enziblopedia Talmudit XV (1976),
55-80; Y. Kapah, “Limudei ‘Hol’ bi-Mishnat ha-Rambam,” Tebumin 11 (1981), 242—
51; N. Lamm, “T'wo Versions of Synthesis,” The Leo Jung Jubilee Volume (New York,
1962), 145-54; reprinted as “Rav Hirsch and Rav Kook: Two Views on Limudei
Kodesh and Limudei Chol,” Gesher 11l (1966), 30-40 and in idem., Faith and Doubt
(New York, 1971), 69-81; Y. Levi, Vistas from Mount Moria (New York, 1959), 42—
98; idem., Sha'arei Talmud Torah, op. cit. (n. 2); partially translated as “The Torah and
the Sciences,” Moreshet Zevi: The Living Hirschian Legacy (New York, 1988), 125-
71; A. Lichtenstein, “A Consideration of Synthesis from a Torah Point of View,”
Gesher 1 (1963), 7-17 (see below, n. 49); A. Rakeffet-Rothkoff, “Torah Study and
Secular Endeavor,” Niv ha-Midrashia XX-XXI (1987-88), 39-47; D. Rapel, “Hevei
Shekod Lilmod . . . Mah she-Tashiv le-’ Apikorus,” Tebumin 11 (1982), 477-84; D.
Shapiro, “Secular Studies and Judaism,” Tradstion VIIL:2 (1966), 15-39; M. Wein-
berger, “On Studying Secular Subjects,” Joxrnal of Halacha and Contemporary Society
X1 (1986), 88-128; J. Woolf, “Torah uMada: A Re-Appraisal,” L'Eylah XXVII (1989),
8-10.

Dr. Isadore Twersky has devoted much of his scholarly attention to this theme. See
for example his, “Rabbi Abraham ben David of Posquiéres: His Attitude to and
Acquaintance with Secular Knowledge,” Proceedings of the American Academy of
Jewish Research XXVI (1957), 161-92; idem., Rabad of Posquiéres (Cambridge,
1962), 258-86; idem., “Some Non-Halakhic Aspects of the Mishneh Torah,” Jewish

 Medieval and Renaissance Studies, ed. by A. Altmann (Cambridge, 1967), 95-118;
idem., "Religion and Law,” Religion in a Religions Age (ibid.), 69-82; idem.,
Introduction to the Code of Maimonides (Mishneh Torah) (New Haven, 1980), 356-
514; ddem., “Talmudists, Philosophers, Kabbalists: The Quest for Spirituality in the
Sixteenth Century,” Jewish Thought in the Sixteenth Century, ed. by B. D. Cooperman
(Cambridge, 1983), 431-59.

6. Rabbi S. Schwab, These and Those (New York, 1966), 15-16. The reference to “spice
mixers and cooks” can be found in the Rambam’s letter to R. Jonathan ha-Kohen of
Lunel: mmx%1 mmaws minpab ab pnrn® x5k mbnnn snpba xS 1y vwm. See J.
Blau, ed., Teshuvot ha-Rambam 11 (Jerusalem, 1961), 57.

7. In addition to the books by G. Klaperman and A. Rothkoff cited above, n. 3, see G.
Klaperman, “Yeshiva University: Seventy-five Years in Retrospect,” American Jewish
Historical Quarterly LIV:1 (September, 1964), 5-50; J. Gurock, The Men and Women
of Yeshiva: Higher Education, Orthodoxy and American Judaism (New York, 1988);
and A. Rakeffet-Rothkoff, “The Semi-Centennial Celebrations of Yeshiva and Yeshiva
College,” RAMAZ: School, Community, Scholarsbip and Orthodoxy, ed. by J. S. Gurock
(New Jersey, 1989), 1-19.

8. The constitution was reprinted in G. Klaperman, op. cit.,, 237-40. See p. 237.
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9. A. Cahan, Bleter Fun Mein Leben 11 (New York, 1926), 357-59. The alleged
translation of this work by L. Stein, P. Conan and L. Davison as The Education of
Abrabam Cahban (Philadelphia, 1969) is more of a summary than a translation. See
pp. 371-72.

10. Yiddishes Tageblatt (The Jewish Daily News), October 2, 1910, p. 10b; cited by G.
Klaperman, op. cit., 32.

For the role of secular studies in the Yeshivat Ez Chaim curriculum, see G.
Klaperman, ibid., 20, 25-6; J. Gurock, op. cit., 11-12, 15.

11. Judische Gazetten (The Jewish Gazette), January 15, 1897; cited in G. Klaperman, #bid.,
49, 246.

12. The editorial was printed word for word in two different newspapers. See Yiddishes
Tageblart, May 6, 1908, p. 4b and Judische Gazetten, May 15, 1908, p. 4a.

13. For more on the student struggle for secular studies at RIETS until 1915, see J.
Hartstein, “A Half Century of Torah in America,” Hedenu: Jubilee Publication of the
Students’ Organization of the Rabbi Isaac Elchanan Theological Seminary and Yeshiva
College (New York, 1936), 22-24; G. Klaperman, op. cit, 53-4, 78, 81-119; A.
Rothkoff, op. cit., 24-25; ]. Gurock, op. cit., 19-42. A slightly different version of Dr.
Hartstein’s article appeared in The Commentator V:7 (April 7, 1937), 3.

14. See L. Jung, op. ciz. (n. 3), 12:

Always loyal to his premier amour, the Torah as taught in the great academies
of Lithuania, he was deeply appreciative of the high standards of the German
Wissenschaft des Judentums. He would join enthusiastically a discussion of the
relative merits of Bishop Berkeley and Immanuel Kant, and had original things
to say about the mystic quests of Bradley.

There is no basis for Rothkoff's assertion (#bid., 72) that Revel did not share
Hirsch’s intrinsically positive attitude towards secular education but rather considered it
to be nothing more than a concession to the sorry realities of American Jewish life
during the first part of this century. On the contrary, all evidence supports the notion
that Revel considered “the combination of Jewish and general knowledge . . . not a
compromise but an integral part of the Jewish world concept” (A. Rothkoff describing
Hirsch, ibid.). In fact, shortly after his arrival in America, Revel wrote an appreciation
of Hirsch in honor of the centenary of his birth, published in Philadelphia’s The Jewish
Exponent in June, 1908, where he noted how, “Imbued with the highest modern
knowledge, filled with endless love for Israel and Judaism, he applied to Judaism the
scientific methods of his time.” There is no reason to believe that he felt any differently
himself. Indeed, in a newspaper interview published on July 1, 1915, he noted that, “1
see no conflict, no inconsistency between Americanism and Judaism,” (Yiddishes
Tageblatt, p. 4c-d) and was himself compared by that same newspaper to none other
than Hirsch some five and a half months later, on December 12, 1915. See below,
n. 15. Indeed, in a recent article (above, n. 7), Rothkoff himself noted that Revel “also
was influenced by the spirit of the Haskalah” and that he "pursued his secular studies
on his own,” both while yet in Europe. See p. 3.

15. Yiddishes Tageblatt, December 12, 1915, English page.

16. For more information on Revel's student career, his secular interests and his
reorganization of RIETS, see G. Klaperman, op. cit., 138-42, 153; A. Rothkoff, op. cit,,
31-3, 36, 38-9, 47-51; ]. Gurock, op. cit., 45-53.

17. B. Revel, “The Yeshivah College: A Statement of Aims,” The Jewish Forum XI:5
(May, 1928), 253-55. A different version of this essay was printed in the Torah
U’Mada Reader, ed. by S. Carmy (New York, 1984), 1-4. Subsequent issues of The
Jewish Forum (XI:6 [June, 1928], 291-96 and XI:7 [July, 1928], 358-61) printed
reactions to Revel's statement from several prominent Jewish scholars and educators.

See also the text of a letter from Dr. Revel to Samuel Levy written on May 1, 1926;
cited by A. Rothkoff, ibid., 81.

For the significance of the italicized words, see below.
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. N. Davidson, “Enter: The Yeshiva College,” Yeshiva College Department of Public
Relations, for release October 19 (1928).

Cited by A. Rothkoff, op. ciz, 92.

See the beginning of an early undated press release entitled, “Yeshiva College Opens
First Year Course with 35 Student Body” and the press release cited above, n. 18, p. 1.
For the history of the founding and early years of Yeshiva College, see G. Klaperman,
op. cit., 149-70; A. Rothkoff, op. cit., 71-157, 181-203; J. Gurock, op. cit., 89-95. For a
brief description of the opposition to Revel by members of the RIETS faculty, see
Rothkoff, sbid., 140-42.

The Commentator I:3, April 8, 1935. The points made in this editorial were reiterated
in a subsequent editorial on May 20, 1935 (I:5).

Ibid., TV:1, October 14, 1936.

. See H. Bloom, ed., Hedenu, op. cit. (n. 13), English section, 17.

Op. cit., XII:6, January 8, 1941.

Ibid., November 21, 1935.

Cited by J. Gurock, op. ciz., 137.

This part of Dr. Belkin's address was reprinted on the front page of The Commentator
XIX:7 (May 25, 1944). Parts were also excerpted in Hazedek, a mazagine published by
the Student Organization of Yeshiva, Il:1 (April, 1945), 8-9. It was first published in
full in a pamphlet entitled, The Inauguration of Samuel Belkin as the President of
Rabbi Isaac Elchanan Theological Seminary and Yeshiva College (New York, 1945),
36. It was almost totally reprinted as, “The Truly Higher Education: An Inaugural
Address” in S. Belkin, Essays in Traditional Jewish Thought (New York, 1956), 16-17
and in the Torah U'Mada Reader, op. cit,, 9. See also an interview with Dr. Belkin
printed in ba-Do’ar XXVI:12 (January 25, 1946), 290.

S. Belkin, Essays, bid., 66. The press release announcing the founding of the university
also quoted Dr. Belkin as hailing “the creation of az barmonious blending between the
cultural heritage of our American democracy and the ancient spiritual traditions of
Israel.” See “Yeshiva Now a University,” Yeshiva and Yeshiva College Press Release,
December 3, 1945, 1. This phrase was also used in “The Yeshiva University,” The
Jewish Forum XXVIII:12 (December, 1945), 289.

S. Belkin, iid., 44-45.

Ibid., 135.

On Dr. Belkin and the growth of Yeshiva University under his leadership, see G.
Klaperman, op. cit., 177-84; J. Gurock, op. cit., 136-245.

N. Lamm, “Modein Orthodoxy's Identity Crisis,” Jewish Life XXXVI:5 (May-June,
1969), 7.

“Dr. Norman Lamm: Investiture Address, November 7, 1976, printed as a separate
pamphlet and reprinted in the Torah U’Mada Reader, op. cit., 13.

Torah U'Mada Reader, 17.

The Hebrew work ¥ has been transliterated in different ways. Although it often
appears as “mada,” 1 prefer the more technically precise “madda.”

In addition to many of the quotes cited above in which one or more of these terms are
used, note also the following:
Dr. Revel:

1. "... of the Yeshiva so that they may harmoniously combine the best of modern
culture with the learning and the spirit of the Torah and the ideals of traditional
Judaism.” (A. Rothkoff, op. cit., 78.)

2. "The interaction of Jewish culture and philosophy of life, and all knowledge of
mankind, the harmonious development of the human and the Jewish consciousness,
will help to create barmony in the heart and the mind of the Jewish youth and will
help develop a complete Jewish personality.” (Ibid., 79.)

3. “. .. the blending of the Jewish approach to life with that pointed by modern
culeure . . " (Ibid.)
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4. “...an education through which the human conscience and the Jewish conscience
develop harmoniously into the symrhesis of a complete Jewish personality, that
indicates the guiding laws of life in accordance with the immortal truths of Judaism in
harmonious blending with the best thought of the age . .. Its fundamental purpose is to
afford this harmonions union of culture and spirituality . ..” ("The Yeshiva College,”
distributed in October, 1926; b4d., 259, 261.)

5. “This sanctuary is consecrated to the teaching of the truths of the Torah which
stand eternal . . . in union with the creative culture and humanizing forces of the
time . ..” (Address delivered at cornerstone laying ceremony of Yeshiva's new building
on May 1, 1927; #6:d., 90.)

6. ... will aid in the spiritualization of our lives and the synthesis of the Jewish
personality, bringing into harmonious realtion the mind of the Torah-true student
youth and the modern mind.” (The Jewish Forum XI:5 [May, 1928], 255.)

7. "Yeshiva College is dedicated to the transformation of these aspects and values of
Judaism, its teachings concerning God, man and nature, fused and harmoniously blent
with the knowledge of the ages, with the other currents of creative culture and the
humanizing forces of the age . .. It is the hope of Yeshiva College that through its
unique training, harmonions ynion of spirituality and culture .. .” (first Yeshiva College
Commencement Address, June 16, 1932; A. Rothkoff, op. cit., 276.)

8. “The éntegration of the forces of general and spiritual education, the #nion of the
knowledge of the ages and the learning and vision of steadfast Israel, is the inzegrating
spirit of Yeshiva College” (seventh Commencement Address, June 16, 1938; ibid,,
296.)

Dr. Belkin:

“Our philosophy is one of integration and we firmly deny that our integration in the
American community in any way implies the abrogation of even one iota of our sacred
tradition.” (S. Belkin, Essays, op. cit., 70.)

I have no doubt that a study of all of Dr. Belkin's and Dr. Lamm’s speeches and
corresponderice, hitherto unattempted, will yield many more similar examples.
See, for example, the commentary of the Malbim on Dan. I:4 (¥ wam nys wym)
and II Chronicles 1:10-12 (3 o). These sources were cited in a lecture by Rabbi
Aharon Soloveichik in March, 1987, entitled, “The Halakhic Justification for Torah
u-Mada as the Goal for Yeshiva University.” | am editing a transcript of this lecture
which will shortly be published in a volume described below, p. 14.
See, for example, the examples cited in I. Twersky, "Some Non-Halakhic Aspects of
the Mishneh Torah,” op. ciz. (n. 5). See also Rabbi Ya'akov Emden’s description of the
intellectual interests of his father and his students in his autobiography, Megéllat Sefer
(Warsaw, 1896), 11: mmna ombw wyw 9y my™» axwa a% omr kbn oy
“mponar N moym S p Sy L oAy

For modern examples, see the responsa printed by Y. Levi, 0p. ciz. (n. 2).
See Yiddishes Tageblatt, July 13, 1915, p. 3c.
See ha-Mesilah 1:4 (May, 1936), 1.
ha-Pardes XIV:10 (January, 1941), 5.
Ibid, XX:1 (April, 1946), 15-16.

In the Yiddish press, secular knowledge was referred to as "anT>m y35ubym” (see
Judische Gazetten [JG), January 26, 1906, p. Sc-d; May 8, 1908, p. l4c; Yiddishes
Tageblatt [YT], May 6, 1908, p. 4a), an19m yrmyaSxe (JG, May 15, 1908, p. 13d),
"OERWIVO™ VIrnyavR” (YT, January 26, 1906, p. 7g), “1VuBRwIyom yohubmy (JG,
May 8, 1908, p. 14c; YT, May 21, 1914, p. 8a), " *nn%” (YT, May 13, 1908, p. le).
Dr. B. Revel to Rabbi A. Alperstein, 16 Tamuz 5675 ( = June 28, 1915) found in The
Mendel Gottesman Library, Yeshiva University, Ms. 1243.

The salutation of the letter is also interesting: TIRMT 297 2730 aM "woy T
71972 KW' Prowaysox LK I M WY 1Y yTea amna  K5ema nont piamnit
T IR,




44.

45.

46.
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For information on Alperstein, a major rabbinical figure in America at the turn of
the century, see M. Sherman, "Rabbi Avraham Eliezer Alperstein,” Chavrusa XXIII:1
(September, 1988), 3. In addition to the sources cited there, see G. Klaperman, op. cit.,
index, s.v. “Alperstein, Rabbi Avraham Eliezer”; C. D. Gulefsky, D« Yovlin (New
York, 1988), 27-43.

Hedenu, op. cis. (above, n. 13), Hebrew section, 128.

That same volume also included an article by David B. Hollander, “What Does
Yeshiva Mean to Me?” 7b4d., 91-4. In the course of his remarks, Hollander noted that,
“on the graduation key of Yeshiva College appear the significant Hebrew words
nyn i1, which means traditional Judaism plus secular training and knowledge.” The
origin and fate of this felicitous phrase is also shrouded in mystery.
S. Eckstein, “ha-Yeshiva—Mahutah ve-Tafkidah,” Hazedek 1:1 (June, 1944), Hebrew
section, 3.
OMd copies of Yeshiva's commencement programs are kept in the archives of the
Department of Public Relations, Yeshiva University.

The following are the various seals of Yeshiva:
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47.

48.

49.

50.

51.

The Torah u-Madda Journal

(2) on the cover of the program of the first commencement exercises of RIETS and
Yeshiva College held on Jupe 16, 1932. .

(b) on the cover of the program of the fifth annual commencement exercises of
Yeshiva College held on June 16, 1936.

(c) on the cover of the program of the ninth annual commencement exercises of
Yeshiva College held on June 20, 1940.

(d) on the cover of the program of the annual commencement exercises of Yeshiva
College, Teachers Institute and the Bernard Revel Graduate School held on June 26,
1945.

() on the cover of the program of the annual commencement exercises of Yeshiva
University held on June 11, 1946.

(f) on the cover of the Semicha convocation program of RIETS held on March 4,
1956.

() was first adopted at the end of 1988.
Compare the paucity of information available about Yeshiva University’s seal to the
wealth of information available about the seals of both Yale University and Harvard
University. For the latter two, see D. Oren, Joining the Club: A History of Jews and
Yale (New Haven and London, 1985), 305-14 (“The [Yale Seal”); adapted and
reprinted as, “Urim v'Tumim: The Yale Seal,” Orim 1:2 (Spring, 1986), 117-22.

It is interesting to note that the logo of the Association of Orthodox Jewish
Scientists is also ¥y 71N, It appeared on the first issue|of its Journal published in
September, 1950 and continues to appear on the back cover of its current publication

entitled Intercom. For an attempt, albeit unsuccessful, to ¢
“Our Motto,” Intercom VIII:2 (March, 1967), 3. Also, the
the Association of Orthodox Jewish Scientists in Israel is ¥

ange the wording, see LL,
name of the publication of
T N,

Gesher was described this way in the premier issue of a new newspaper, Hamevaser,

the "Student Publication of RIETS, Tl and JSP.” See Hame
November, 1962), 1.
See Gesher 1:1 (June, 1963), 2-17.

The title of Rabbi Lichtenstein’s article has an interesting|

The Commentator LII:4 (April 27, 1961) with che title, “A|

from a Torah Point of View” although Rabbi Lichtenstein

aser 1:1 (Cheshvan 5723 =

history. It first appeared in
Consideration of Synthesis
never intended to use the

word “synthesis” at all. See S. Carmy, "Rejoinder: Synthesis and the Unification of
Human Existence,” Tradition XXI:4 (Fall, 1985), 50, n. 2. In a recent conversation,
Rabbi Carmy informed me that Rabbi Lichtenstein commented in shizr about the

unfortunate choice of that word by the editors of Th

e Commentator and said

something to the effect that he wrote some five thousand words in that essay and had

been careful to insure that not one of them was "synthesis.
when Rabbi Carmy planned to include this essay in the
suggested a new title for Rabbi Lichtenstein’s essay, “A

" Mindful of this objection,
Torah U'Mada Reader he
Consideration of General

Studies from a Torah Point of View” and Rabbi Lichtenstein did not object. See the

Torah U'Mada Reader, op. cit., 33.

The Commentator XVIL:8 (May 20, 1943). See also M. Fepster, "Courses of Study in

Yeshiva Necessitate Spiritual Guidance,” The Commentat

br XXVI:4 (December 11,

1947), 2; C. Brovender, “Synthesis—Student’s View,” Hamevaser 1:3 (Nisan, 5723 =

April-May, 1963); L. Gottlieb, “Views on Synthesis Contrast
Needed,” Hamevaser 1I1:2 (Shevat, 5725 = January, 1965);

ed; Practical Commitments
Y. Skovronsky, “Synthesis

Evaluated—Limudei Kodesh in a Secular World,” Hameypaser V:2 (November 10,
1966), 6: “Needless to say, synthesis is one of the most popylar subjects of writing and
discussion at YU. And yet, as more and more is said about synthesis, I find myself more
and more surprised. It seems to me that the most crucial and most disturbing aspect of

synthesis at YU is barely ever touched upon.”
In addition, Dr. Lamm has recently completed a whole vol
which will be published shortly.

nme devoted to this theme




