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Prefatory Note

It is customary to add a prefatory note to
the beginning and a concluding statement to the
end of a dissertation. Perhaps, the basis for it
is the maxim that "ideas are most readily conveyed
to others when you tell them what you are going to
tell them, and then tell them what you have told
them."

This survey offers a contribution to an under-
standing of the function of Jewish education. The
transmission of Jewish values, animated by definite
ideals, had for its conscious purpose of arousing
religious impulses and ethical tendencies within the
hearts and minds of the people. A mere glance at the
table of contents will show that the educational
ideals described are meant to give support and sanction
to the teaching that the history of mankind can be
directed into channels making for social, intellect-
ual, religious, national and international progress.

The modern setting is, therefore, interpreted to be a
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real part of the main theme. It is not far-fetched
to say that questions which vex educators of this
age are essentially not dissimilar to those that
vexed the minds of seekers of truth in days of old.

Those interested in educational ideals and their
implications, in the light of the demands of a democ-
racy, may perhaps find in this treatise new materials
for thought and investigation. A selected biblio-
graphy will be found at the end of this work. To
maintain continuity of text, dates and references to
sources and other matter related to the subject are
in most instances introduced in footnotes. Hebrew
proper names, terms and expressions are transliterated
and defined when first used.

With the exception of one instance for which the
Book of Job by Moses Buttenweiser has been used, all
other 0ld Testament quotations were drawn upon the

Bnglish translation of the Pentateuch by Joseph Hertz,
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Chief Rabbi of England, insofar as the Pentateuch

is concerned. Citations from the Prophets and the
Writings are referred to the Holy Scriptures, accord-
ing to the Masoretic text, a new translation, pub-
lished by the Jewish Publication Society of America.
The New Testament, Red Letter Edition, by the World
Publishing Company, authorized version, is the text
used for reference to passages therein. BExtracts
from the Talmud and the Midrashim were rendered infto
the vernacular by the author of this work. A4 Key to
and meaning of abbreviations in the footnotes of
this survey is shown in the belief that it will aid

the reader to follow the sources more easily.
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Key to and meaning of abbreviations
in the footnotes of this work.

AeZeeoesssssohboda Zara,ldolatry, a Talmudic tractate
dealing with laws concerning idols and
the relation to the worship thereof.

BeBeesoeseooeoBaba Batra, Last Gate, a Talmudic trac-
tate dealing with damages and injuries
and their remediese.

BeKeessoeoesosssBaba Kama, First Gate, treats of damages,
injuries and their remediss.

BeMeseooeooo.oBaba Mezia, Middle Gate, treats of laws
concerning found property, trust, buying
and selling, lending and hiring and
renting.

Bereessecsess.oBorakot, Benedictions or Prayers, a
Taimudic Tractate dealing with liturgical
rualese.

B.COEQ eess.s.Bofore Christian Erao

Cant.Reeee...Canticles Rabbati, the Midrash to the
Song of Songs, containing comments and
explanations, often clothed in the garb
of a homily.

CoE..........Christian Erao

I Coreeec....The First Epistle of Paul the Apostle to
the Corinthians.

Deuteeeeese..Deuteronomy, the Fifth Book of the Penta-
teuch. The Greek-speaking Jews translated
the Hebrew, Mishna Torah, 'the Repetition
of the Law',by Deuteronomium, 'Second Law'
adopted by the English Versionse.
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EeceleseeeeeseBeclesiastes, in the Bible canon, attri-
buted to King Solomon who in old age
offered his philosophy of life.

Eccles.Roeesselicclesiastes Rabbati, the Midrash to
the book by the same name interpreting
the text allegorically and giving it a
religious significance.

Eccluseesos...Bcclesiasticus, a commentary on the times,
replete with lofty religious sentiments,
by Ben Sirach, written about 180 B.C.E.

Ex.or Exod...sEBx0dus, the Second Book of the Pentateuch,
from the Greek term exodos, 'The Depart-
ure' (of the Israelites out of Bgypt).

Ezekeoooosoo...Ezekiel, one of the prophetical books of
the ‘Bible. :

GBNeeseeessossoGenesis, name rendered from the Greek,
‘meaning 'origin;' because it gives an
accounrt of the creation of the world and
the beginnings of life and society.

GitteeeoeeooaoooGittin, a treatise on divorces.

Iseceeceeeeesslsaiah, one of the prophetical books of
the Bible, dealing with justice and fair-
ness between man and man.

HoSeeseeoeeoe.Hosea, one of the prophetical books of
the Bible, which emphasizes God's love.

Jereesceeeo...Jeremiah, one of the prophetical books of
the Bible, in which the prophet feels him-
self a man of contention to the whole world.

Joshee.vesese.Joshua, in the Bible canon, dealing with

Canaan, its conquest and division among
the tribes.
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Judeoesseesse.dJudges, Book in the Bible canon, a
collection of narratives dealing with
Israel's life in different parts of the
land, both east and west of the Jordan.

Keteoeooooeoo.Ketubot, Talmudic tractate, treating of
dower and marriage settlements.

Kidde..eeeeoo.Kiddushin, Talmudic tractate on betro-
thals.

LaMeoossocoeann Lamentations, Book in the Bible canon,
having for its subject the fall of
Jerusalem in 586 B.C.E.

LevVeseeeesns +.Leviticus, the Third Book of the Penta-
teuch. The very name, derived from the
Septuagint, reveals the contents; name-
ly, a description of the priesthood and
the duties of the people.

LeveReeeeeecosleviticus Rabbah, one of the older
Midrashic works. A striking character-
istic of this Midrash is its collection
of proverbs in the interpretation of the
Book of Leviticus.

Mache.ceeeeesoMach-shirin, a Talmudic treatise dealing
with liquids that dispose seeds and fruits
to receive ritual uncleannsess.

Maloeeeeoeeeoeolalachi, an anonymous book in the Hebrew
Bible consisting of a message to the
priests and to the people at large.

MatteeeooeeoeeeMatthew, Book of the New Testament, con-
taining the gospel according to Saint
Matthew.

MiCeoeoooeeoooolicah,Bible Book, which contains the
prophet’s forebodings and censurese
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Midreeesos.Midrash, term signifying the method of
traditional interpretation: it, therefores,
also stands for a collection of comments on
the law.

MideGen.R.Midrash Genesis Rabba, a collection of in-
terpretations of the Book of Genesis.

Midr.Lament.R. Midrash Lamentations Rabbati, con-
sisting of material appropriate to the day
of the destruction of the Temple.

MidreTanh.Midrash Tanhuma, (or Tankhuma), the work
of a Palestinian teacher, named Tanhuma,
or Tankhuma, who lived during the latter
half of the fourth century, C.E.

Mikveesoo.Mikuaot, a treatise dealing with the con=-
ditions under which wells and reservoirs
are fit to be used for ritual purifications.

Moeeeeeoooliishna, the authorized codification of the
oral or unwritten law, developed during the
second Temple and down to the end of the
second century C.E.

NumeeossoooeNumbers, the Fourth Book of the Pentateuch;
its English designation, derived from the
Septuagint, at once suggests that the book
describes the numbering of the Israelites
in the Wildernesso. But, it contains also
laws and varied happenings.

NumeB.....Numbers Rabbah, the Midrash of a composite
work, made up largely of quotations from

gaﬁhuma. It belongs to the twelfth century,
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Provecsec..oeProverbs, among the Bible books, the
author of which, King Solomon, makes
knowledge the foundation of virtue
and of well-being. The maxims or

aphorisms are based on observation and
experience.

Pal.Amorder.Palestinian Amoraer, teachers in
Palestinian academies engaged in the
work of interpreting the concise ex-
pressions of the Mishna.

PSeseveccesPsalms, not inaptly called the hymn
book 'of the second temple. The book
of Psalms is cherished for its widely
diverse religious worth and poetical
excellence.

RaBadeso...Rabbi Abraham ben David (XII century),
Southern France,celebrated author of
critical annotations on Maimonides?!
Talmudical codeo

Romeeeceoo.Romans, the Epistle of Paul the Apostle
to the Homans.

ISam, and IISame. The First and the Second Book of
Samuel contain many strands which form a

suitable prelude to the history of the
kingdom.

ShabeeeoeosShabbat, Talmudic tractate dealing with
the labors prohibited on the Sabbath day.

Shebe.eseseShebuot, treatise dealing with oaths, those

made in private life as well as those ad-
ministered in court.



Sanheeeoeesss.Sanhedrin, Talmudic tractate treating
of the courts and their proceedings,
and of the punishment of capital crimes.

1Timeceeeeenn .The First Epistle of Paul the Apostle
to Timothy.

2Timecsesses..The Second Epistle of Paul the Apostle
to Timothy.

Yereeoeeeooos.Yorushalmi, an appellation of Palestinian
Talmud.

Yer.Peaheooo..Yorushalmi, tractate Peah, treating of
the corners and gleanings of the field,
the forgotten sheaves, the olives and
grapes to be left to the poor, accord=-
ing to the Biblical laws.

Zecheeoesoeos...Zechariah, a prophet whose name the book
bears: his prophecy centers arourd a
brief exhortation to his countrymen to
repent.

Zepheoeooeooo.Zephaniah: in his prophecy, he exposes
the state of things and urges return to
the right path which will speed restora-
tion.



FUNDAMENTAL JEWISH EDUCATIONAL IDEALS
CHAPTER I
Introductory
"In the nineteenth century," wrote Victor Hugo,

"war will be dead, frontiers will be dead, hatred will
be dead, man will begin to live!'" But here we are in
the twentieth century: war is not dead, frontiers are
not dead, hatred is not dead, and man is beginning to
die. The vista which stretches before our generation
today ends at the edge of a wilderness. The human
spirit stands weighted down with apocalyptic fore-
boding as a result of continued perfection of war
technique.

The thoughtful among men have accordingly begun
to search earnestly for the via salutis, the road
away from disaster. They are seeking hard to re-
discover those ideals which were somehow lost amidst
the brilliant pageantry of scientific achievement in
the last century. No wonder that educators are dis-

cussing education as a matter of self-preservation;
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and are, therefore, indicating that security is to be
found no longer in armaments alone but primarily in a
type of education which will create in the hearts of
man a desire to use new discoveries for the welfare
rather than for the destruction of man. Such type of
education must be based on the reality of the spiritual
vision and the moral sense in man.

Whether the chronicler will record life in accord-
ance with this hope will depend on the rethinking of
the fundamental ideals of education that must go on in
this stage of human transition. After all, ideals
motivate acts. It goes without saying that it is well
to be clear as to the kind of result educators wish to
achieve. They must have some conception of the kind
of person they wish to produce before they can have any
definite. opinion as to the education they consider best
Aristotle wanted a "magnanimous man;" Brutus puts
duty to the State above family affection; Confucius,

family affection first. Ope man will emphasize courage
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another learning, another kindliness, and yet another
rectitude. All these divergences will produce differ-
ences as to education.

This dissertation is, therefore, more tham of
academic interest: its timeliness is obvious. Jewish
experience during the past thirty-five centuries has
placed great faith in educational ideals not only for
its own well=-being but for that of mankind as well.

In view of the fact that education is the one
institution which deals with plastic youth, Hebrew
scholars see its counterpart in different Hebrew words.
The following are among the commonest: "khinukh,"
initiating; "limmud", training; '"shinun", inculca-
ting. The inference is that all these concepts have
reference to the conviction that education can render
society a marked service by devoting itself more than
it does at present. to teaching the pupil the art of
self-mastery; the understanding of his cultural back-

ground, of his capacities and aptitudes, and the limits
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of his capacities. Particular stress is laid upon
the need of the aim at self-confidence without ego-
tism, self-knowledge without self-exaltation; thus,
preparing the ground for world justice, wherein,
world order may find root and blossom forth into a
beautiful flower of world harmony.

As far back as Bible days, the molders of the
Jewish people considered education based on those
objectives, ideal. They understood ideal to be a
goal to animate a people in its striving for creat-
ive development and survival.

True, disappointment may come even to idealists:
but it acts only as a spur to increased effort. That
is the very nature of an ideal, that it is invincible.
Property may be destroyed: people may be killed:
the ideal continues to live throughout all the changes
and chances of life. Jewish ideals =--- traced through

the simple teachings of the Patriarchs, the lofty
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principles of the Mosaic Code, the inspiring humani-
tarianism of the prophets, the rigid ceremonialism
of the Talmudic period, down to the innovations of
forms of this present age -~-- have fortified Israel
against the trials and vexations that beset his paths.
There are, in the main, three central themes
around which the fundamental Jewish educational ideals
revolve: the majesty of God, the grandeur of the Torah
the destiny of Israel.
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CHAPTER II

TOPMOST IDEAL
Sectionl
The Majesty of God

In the beginning, God! That is how Israel
begins history; and that beginning of history,
which was far ahead of the age, was. given a de-
cisive impetus towards further development when
the people, at Sinai, heard the proclamation of
a God, one and invisible, of Whom no image could
be made. Accordingly, Judaism - the term express-

ing Jewish civilization (1) - has been very chary

(1) By civilization is meant the accumulation of

' knowledge, skills, tools, arts, literatures,
laws, religion and philosophy which stands be-
tween man and external nature, and which serves
as a bulwark against hostility of forces that
would otherwise destroy him. See W.M. Kaplan,
Judaism as a civilization, Macmillan Co., New
York, 1934, pp.173-185.
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of definitions of God. He is the 'En Sof,' the
Infinite, the Undefinable, the Unknowable. "If I
should comprehend Him, I should myself be divine,"
is a well-known Hebrew saying. There is an Oriental
fable which tells of a sage who had been meditating
vainly for days on the question, What is God? One
day, walking along the seashore, he saw some children
busying themselves by digging holes in the sand and
pouring into them water from the sea. "What are you
doing there?" he asked. They replied, "We want to
empty the sea of its water." "Oh, you little fools!"
he exclaimed with a smile: but suddenly his smile
vanished in serious thought. "Am I not as foolish
as these children?'" he said tc himself. "How can I
with my small brain hope to grasp the infinite nature
of God?" (2).

Of course, other peoples, too, had gods: for,

the idea of gods came before the idea of God. The

(2) Kaufmann Kohler, Jewish Theology, Macmillan Co.,
New York, 1918, p.72.
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sarliest peoples known believed in numerous gods:
gods of trees, rivers, winds, the sky, the sun, the
moon, the earth, and hundreds of others. In some
cases, one god was more powerful than the others:
but he was one of many.

One or two examples will suffice to illustrate
this point. Abraham, so the tale runs, was absorbed
by the vastness, the orderliness of the universe.
Studying the skies, he thought at first that the sun
must be the power to regulate it and to direct it all.
But evening came, and again looking at the skies he
saw that the sun disappeared. Perhaps the moon, he
then thought, was this directing force. But again,
on the morrow, he observed that the moon was no more
and that the sur had again taken its place. Thus
contemplating the cosmos, he came to the conclusion

that there must be a Power higher and above all these
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powers visible to the eye, --- a Power that rules and
guides the order of the universe (3). Seeking a
solution of the problem of ultimate reality, he be-
came cosmic conscious and so was led to, what might
be termed today, the doctrine of monism which
teaches that ultimate reality has a unity fundamen tal
to its plurality.

When we first hear of the Greeks, they weres
believers in many gods. As they became more civil-
ized, some of the gods of their fathers were forgot-
ten and the few who were left were thought of as
constituting a community very much like the .human
community except that it was more i1deal. At the head
of the community was Zeus who ruled as a sort of super
king. On his throne with him sat his wife, Hera. Zeus
was a glorified man with all the weaknesses of men,all

human passions and defects: he also possessed many

(3)Mataseh Abraham, in Yellinek's Bet ha-Midrash,
I,pp.27-29.
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human virtues. His offspring, Apollo, Hermes,
Aphrodite, and many others, had specific duties

and specific areas of power. This divine community
was full of jealousies, bickerings, intrigue, and
other human frailties. The early Greeks, however,
feared and worshipped these divinities.

Behind that period of mythology in Gresk history,
the record is dim and uncertain. No one knows where
those ideas about the gods originated. It is believed
that they were originally conceived as forces or
spirits concerned with various phases of life in the
environment of the ancient Greeks and their ancestors.
In this light, Hesiod, a Greek writer about whom
little is known, wrote a Theogony, book of the godse
In it, he attempted to account for things and the
coming of the gods. He taught that in the beginning
was Chaos who gave birth to Gaea, the Barth, and Eros,

loves Then Chaos gave birth to Erebos, darkness, and
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Nyx, night. These two were united and gave birth to
Aether, light, and Hemera, day. The earth begat
Pontus, the sea, and, in union with the heavens,
Uranos, begat Chronos, time. By the time of the
first Greek philosophers, the ideas about the gods
and their powers had been organized into the Greek
religion in which the vast majority of the people
believed completely. Temples were erected to the
gods and there had grown up a whole class of people
devoted to conducting worship before the altars of
these gods.

Closely connected with the idea dealing with
the number of gods is the question of God's relation
to man which has puzzled the human mind. Assuming
His existence, is God outside the universe, manipu-
lating the world and its creatures like the puppeteer
his puppets? Or is He within men? Or among them?

Does He guide and control, aid or hinder men and
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their destiny? Did He create man in the beginning
and then relinquish active control over him? Or
does He constantly direct man's activities?

The search for answers to these questions has
brought about concepts which range all the way from
those that regard the relationship between God and
each human being as a person-to-person one, to the
idea which makes each human being an intrinsic part
of a Supreme Being, and to the view that no relation-
ship whatsoever obtains between God and man. Four
main ideas have developed in this regard: theism,
which conceives God as actually transcending the
world and possibly being omnipresent in it; deism,
which holds that God is entirely outside of the world
and has only a causal relation to it; agnosticism,
which entertains the belief that if there be a God,

man cannot know Him or His relation to man; and
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mysticism, which believes God to be imminent in
and one with all the living (4).

What are the teachings of Judaism about God?
To the Jew, Jod was not the result of reasoning,
but the essence of life, which he felt as he felt
all the needs of life. loses, emboldened by the
success of his plea on behalf of the people, begs
the privilege of being acquainted with 'the glory
of God;' that is with the Divine essence, nature,
and character. But that is denied him; for, no
living being can see God's face and live: no one
can penetrate His eternal essence. It is only from
the rearward that man can know Him. Even as a ship
salls through the waters of ocean and leaves 1its
wake behind, so God may be known by His Divine
'"footprints in human history', by His traces in the

human soul (5).

(4)Constantine Panunzio, lajor Social Institutions,
Macmillan Co., New York, 1939, pp.289-290; cf.
below p. 100 ff.

(5)J.H. Hertz, The FPentateuch and Haftorahs, Son-
cino Press, London, 1938, Ex.xxxiii: 18-23.
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True, the Jewish people has had its philosophers.
Philo, Jehudah Halevi, Maimonides, Crescas, Gersonides,
Moses Mendelssohn, are brilliant luminaries in the
realm of philosophy. These philosophers reasoned about
God and philosophized about His relation to man. But
they thus philosophized because Judaism in their day
came in contact with other cultures. A new need arose--
which the Jew in his own environment never felt --- to
square his God belief with the teaching and reasoning
of other peoples. There is nothing originally or speci-
fically Jewish in the contributions of these philoso-
phers. Even in their reasoning and arguments, they
followed the patterns of the Greek and Arabic philoso-
phers (6).

Philo, who is considered the first of Jewish

philosophers, followed the arguments of Anaxagoras and

(6) Isaac Husik, A History of Mediaeval Jewish
Philosophy, Macmillan Co., New York, 1916, p.xvii
f; cf. Kaufmann Kohler, op. cit., Jewish
Theology, 67f.
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Socrates, developing the theory of design in the
universe. Jehudah Halevi did not leave his impress
upon the Jews with his Kusari but with his religious
poems, which were incorporated in the Prayer Book.
Maimonides, the greatest and best-known of Jew-
ish philosophers, took his inspiration from Plato and
Aristotle, and developed the theory propounded by
them of '"a continuous motion of all matter," and that,
therefore, there must be '"an unmoved mover" as the
primal cause. Moreover, he was known and revered not
so much for his Guide for the Perplexed as for his
Mishna Torah, his Code of the Jewish Lawe. Crescas
and Gersonides were names known only to the select
few who delved in the higher intellectual pursuits.
Moses Mendelssohn followed in his philosophy the
teaching of Descartes --- that God proceeds from the
human intellect. The mind conceives the idea of God;

hence, the conclusion is reached that this idea must
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be objectively true. Since the idea of God is
innate in man, not only is that evidence that God
exists but also that His relation to man is of a
personal and intima te naturs.

But these philosophers arrived at their con-
clusions not primarily as Jews: but because in their
day the world about them challenged the existence of
dod and His relation to the world. They merely
followed in the footsteps of non=Jewish philosophers,
As already intimated previously, the Jew subconscious-
ly felt that one cannot reason about God, one must
feel Him and experience His presence. Instinctively,
the Jew came to the conclusion of the philosopher who
observed that "while we understand next to nothing
about the nature of God, we can hope to understand

nothing in nature without God (7). "Aye,'" says a

(7) J.E. Boodin, "God," in Hibbert Journal, vol.27,
p.977, 1903 and Quarterly Review of religion and
theology, Constable and Co., Ltd., London.
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Rabbi in the Talmud, "God fills the universe just
as the soul fills the body of man," (8). A4ind Science
today is coming to the same conclusion. When Julian
S. Huxley tells us that the religious spirit is as
much a property of human nature as is the scientific
spirit, he repeats what the Jew felt at the very dawn
of history (9).

The affirmation of God's existence is not a
cold, factual statement. 1t is the conscious recog-
nition of the ethical import of life. This is how
the seers and psalmists of Israel actually experienced
divine revelation. Whenever we perceive the moral
bearings of any truth, "God appears actually to step
into the sphere of human life as its moral Ruler" (10).
The same thought is expressed by Moses in the story
{8) Berakot 10a.
9) Julian S. Huxley, Science and Religion, Chatto

and Windus, London, 1931.

(10)u.M. Kaplan, ope. cit., Judaism as a Civilization,
Ppo 96- 7.
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to which reference was made above. God says to
Moses: "And I will take away My hand, and thou

shalt see My back, but My face shall not be seen'"(11).
In this mystic sentence, filled with anthropomorphic
allusion, is contained a great philosophic truth. It
means to say that while it is not possible for any
one to grasp God's being in all His glory =--- for

"My face shall not be seen" =--- it is possible for
every one to catch glimpses of that Godliness, even
though these glimpses do not reveal His real essence
but are the creations of men's minds and heartse.
After all, man must create an image of Him because

he wants to image Him: he wants to know and behold
Hime The poet, whose Hymn of Glory is chanted in

synagogue, expressed it truly when he said: "I will

(11) Exod.xxxiii:23.
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declare Thy glory though I have not seen Thee; under
images will I describe Thee, though I have not knmown
Thee...In images they told of Thee, but not according
to Thine essence: they but likened Thee in accordance
with Thy works" (1lZ2).

That is how the various descriptions of God that
are fourd in the Bible and all sacred literature can
be explained: they are glimpses of God revealed by
the limited powers of the human mind. While it is
true that Jewish teachers protested and warned
against anthropomorphic conceptions of God, epito-
mized by Maimonides that "Whosoever conceives God to
be a corporeal being is an apostate," (13), yet, it

had to be conceded that man had to create images of

(12) An'im Z'mirot, Singer's Prayer Book, p.78,
London, 1912.
(13) Maimonides, Mishna Torah, T'shubah, III, 7.
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Him in his thoughts to satisfy the yearning of his
mind powerless to visualize the Unseen. It was be-
cause of the recognition of this failing of the

human mind that Rabbi Abraham ben David of Posquieres
severely criticized Maimonides for the opinion given
above (14). The fact remains that we find in the Bible
designations of God as a warrior, a shepherd, a king,
a judge, a father, all of which are human concepts.
The Rabbis are all emphatic in their assertions that
the Bible, when using such portrayals, merely intends
to assist the simple-minded, that all such expressions
concerning God must never be taken literally (15).
Bven when people say that God is all-knowing, all-
good, all-merciful, they are using terminology which
in philosophic strictness is inapplicable to God.

' He is beyond the realm of any description.

14) RaBaD ad loc. o
15) Abot d'R.Nathan, version l,ch.2; version 2, ch.3.
.Ta, ed. Schechter; 32 Middot of R. Bliezer,

0.14, ed. Wilna: See below, p. 352.




2l.

The foregoing must be kept in mind to appreciate
the various conceptions of God that have been evolved
in the course of time. When pesople lived a pastoral
life, they naturally conceived of God as a shepherd.
When they lived a monarchical life, and the king was
to them the embodiment of all that was great and
powerful, it was natural that they should image their
God as king- When they idealized the love and devotion
of a father, God to them was a father; and when they
appreciated the role of judge in dispensing justice,
God was conceived as the supreme judge. The peoples
of those far off days simply put their own images into
their concept of God in a desire to come closer to Him,
or have Him come closer to them. That is the meaning
of the Midrashic observation that "God reveals Himself
according to each man's individual power and capac-

ity" (16).

(16) Midr. Tanh. Yitro, sec. 17, ed. Buber.
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This point is receiving great emphasis in the
discussion of this theme for the reason that much
confusion has been caused by it and much misinterpre-
tation of many a Biblical passage. Some people assume
that in Jewish teaching there is only one defined con-
ception of God, and that unless one accepts that
conception, he must surrender any claim to a belief in
God. There is no fixed concept of God in Judaism.
Conceptions of Him have grown and developed and changed
from the dawn of Jewish life to the present day. In
the Bible, the various stages of this growth are given.
There, the God idea can be seen as all, the lowliest
and the loftiest, have visioned Him. In one instance,
He is conceived as one of many gods; 1in another in-
stance, He is described as the greatest of all gods;
then, as the God of Israel only; and finally, He is
shown --- as conceived by the Prophets =-- as the God

of all humanity and all the universe, the one,
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eternal, everlasting God, ruler of the destinies
of all mankind. The Bible records all these views;
because the Bible mirrors the life of the Jewish
people, their ideas and ideals in the course of more
than a thousand years. Primitive views appear side
by side with the most advanced prophetic conceptions.
It points to the fundamental teaching that man's
conception of God must grow with the growth of the
human mind and with the enrichment of the human heart.
There is a striking passage in the Bible which
reveals in remarkable fashion the true teaching of
Judaism on this subject. When Moses was sent on the
historic mission to bring the message of liberty to
enslaved Israel, he said to God: "When I come to the
children of Israel and shall say unto them, The God
of your fathers hath sent me unto you, and they shall
say urto me, 'What is His Name?' What shall I say unto
them'"?(17).
(17) Bxod.iii:13.
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Every Bible student must have asked, what can
such words mean? Did not the Jews in Egypt know God?
The Bible itself says that their lives were so em-
bittered that they cried unto dod (18). How is it
possible to conceive that when Loses will come and
speak to them in the name of the God of their fathers,
the God to whom they cried in arnguish, they will ask:
"what 1is His Name?" --- as if He were a total stranger
unto them,

The answer which God gives to lloses 1s even more
remarkable. In Hebrew it reads: "Bhe-ye asher Ehe-
ye," ~--- rendered into the vernacular, "I am that I
ame'" "Thus shalt thou say to the children of Israel,
Ehe~ys hath sent me unto you" (19). The Israelites
in Egypt knew their God, the God of their fathers.
iihat they were seeking was not the name but a new

conception of that God. In other words, they asked

18)Ex0d.11:23.
19)ibid.iii: 14,
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Moses, What is His name Now? Under what concept

do you image Him today, when the experiences of

our life call for an enlargement of that concert,

for an enrichment of our vision. And God gives

the true answer. >The English translation of God's

answer --- "I am that I am" --- is not exact and,

therefore, questionable. Literally, 'Ehe-ye Asher

Fhe~-ye' means "I shall be what I shall be." There

is no fixed concept. I shall be what the future

will unfold of Me; whatever the human mind and heart

will be able to fathom of My mystery: it depends

upon the spiritual heights to which you will ascend.
This God, Judaism recognized at the very dawn

of its history. The Jewish people, in the far distant

past, had chosen to emphasize that ideal concept of

God and to make it the central, the focal point of

its civilization throughout the ages. That was the

goal which animated the people in its striving for
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creative development and survival: Dbecause of 1it,
the people had faith in the futurse.

In consequence of the preceding, the ethical
ideals of the Jew find their source in the very con-
cept of God. Jewish ethics and the Jewish conception
of God are intricately bound and linked together.

The Imitatio Dei, the "imitation of God'" is at the

root of Jewish ethical life. God was the absolute
Unity and thus the absolute perfection. A4As Unity,

He was also the unifier, bringing harmony out of discord
a cosmos out of chaos, not only in the physical world,
but in the realm of the human spirit and human conduct
as well. The Scriptural phrase, "walking in the ways
of God," is interpreted by the Rabbis, '"as God is
merciful and gracious, so be thou; as God is righteous
and just, so be thou; as God is Holy, so be thou"(20).

The command '"ye shall be holy; for I the Lord

(20) Sanh. 14a; Lev. xix:2.
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your God am holy," embraces the ethical qualities
of goodness, purity, righteousness, in their ideal
completeness. Mortal man cannot imitate God's in-
finite majesty or His eternity: but he can strive
towards a purity that is Divine by keeping aloof
from everything loathsome and defiling; and es-
pecially can he imitate God's merciful qualities.
Man is never nearer the Divine than in his compass~-
ionate moments. Thus; holiness is not so much an
abstract or mystic idea, as a regulative principle
in the every day lives of men and women, insisting
on: reverence for parents, consideration for the
needy, prompt wages for reasonable hours, honorable
dealing, no tale-bearing or malice, love of one's
neighbor and cordiality to the alien, equal justice
to rich and poor, and just measures and balances.(21),

It can, therefore, readily be seen that holiness is

(21) Lev. chaps. xix-xX.
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attained not by flight from the world, nor by re-
nunciation of human relationships of family or
station; but by the spirit in which the individual
fulfils the obligation of life in its simplest de-
tails: for, Judaism regards human life as an indiv=-
isible whole and so declines to exclude any phase
thereof from purview. The Jewish ideal of holiness
then is not confined to the avoidance of the illicit:
its ideal includes the hallowing of the licit.

O0f course, faith is not ignored in Jewish
teaching. But, it 1is subservient to action. 4ction,
alone, is what determines the salvation of man. Only
that faith is worth while, which leads to action.
"Conduct is three-fourths of life'". Judaism asks,
"Who shall ascend unto the mountain of the Lord?"
and answers in the words of the Psalmist: '"He that

hath clean hands and a pure heart" (22). - This

7

(22) Psalms xxiv:3-4.
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emphasis upon deed is but a corallary to the unigque-
ness of Judaism that it is not "other-world'" minded;
but lays all emphasis upon this world in which men live,
and upon this life that now is theirs. The ideal
society will exist only when ''righteousness will well
up as a mighty stream (23)."

Manifestly, the sources of righteousness are left
to man to develop. Man's aim must be to stimulate ths
natural good in society --- material, moral and in-
tellectual. HEvery individual who endeavours to bind
group interests into a higher unity to include and in-
fluence all the depths and heights of the human spirit,
paves the way toward the attainment of the true ideal
of religious teaching pertaining to the forces of the
social organism. Man becomes a child of Jod through
his responsibility: his whole personality becomes
divine through moulding his motives toward a divine
end which is constant strengthening of the power of
right in society.,

(23) amos v:24.
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Section 2.

Relation of the [deal to Sovcial Betterment

No wonder, that among the distinctive character-
istics of Jewish ethical ideals is the one which aims
to create social-mindedness in its followers. That
is why the Jew refuses to desist from playing his
role in the social development of human society.
Hillel strikes the true ideal when he says: "If I
am not for myself, who will be: if I am only for my-
self, what am I?" (24). The more such ideal is con-
sidered as a function of religion, the sooner will
it be realized that the concern of religion is with
humanity, with improvement and enhancement of life.

There is quite a number of men and women who
are intensely interested in education but are sus-
picious about religion. Most of them are good men

and women in the sense that they cannot be said to be

(24) M.Abot, ch.I,M.14,ed.Wilna.
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vicious or selfish: they are devoting themselves to
the uplift of their fellow creatures, and really do
a great deal of painstaking and self-sacrificing
work on behalf of others; but remain rather sus-
picious about religion. They think that the less
education has to do with religion the better. They
are all for teaching ethics; that is for teaching
people to be good --- good citizens, good husbands,
good wives, good fathers, good mothers. They are all
eager about morality and yet are against religion.
Judaism maintains that education and religion are
closely interwoven: one receives strength from the
other. Those that build on tradition perpetuate it:
those that deny it, destroy it. Jews have survived
the onslaught of time because they based their educa-
tional endeavour on tradition and their tradition has
always been one of reality: 1t has always taught them
that 1life is not power and that people nmust live a

life of altruism. A4s a matter of historic truth, it
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was so sensitive to the needs of men and women that
it placed the relations between man and man on a
higher pedestal even than those between man and 3od.
Transgressions committed by man against God are
atoned for on the Day of Atonement: transgressions
committed by man against man cannot be forgiven un-
less the injustice is first righted (25). To say
that many a chapter of the Holy VWrit is devoted to
social teachings is at this stage a truism. In the
social ideals of long ago are mirrored the familiar
social problems of today- The Bible is a notabls
storehouse of reference to many bewildering problems
designated today by the term '"social.'" Where has
despair ever resounded as in the Psalmist's cry, "My
God, my God, why hast Thou forsaken me?" (26). Where
has sorrow ever sobbed as in the Psalmist's plaint,

"My tears have been my food day and nicht?" (27).

(Lc5; Yoma 85b. “ T
(26) Ps.xxii:2.
(27) ibid.x1lii:4.
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What utterance has ever betokened disillusionment
like the Preacher's reiterated "Vanity of vanities"?
(28). What phrase has pessimism ever devised more
telling than Job's grim reflection, "Man that is born
of woman is of few days, and full of trouble"? (29).
Where has contentment ever drawn deeper breath than
in the meditation, "Bless the Lord, O my soul, and
all that is within me bless His holy namé? (30).
What bursts of joy does literature embody throbbing
as the Hallelujah Psalms (31). To those conversant
with the Bible, the words of the Bible recur in all
the great moments of life, and recur with ever
deepening appropriateness. Entirely justified were

the expectations that here, if anywhere, will social

28) Eccles. [:2, xii:8.

29) Job xiv:l.

30) Ps. ciiicl.

31) ibid.146-150; also 103,104,118,
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vision receive an inspiring form of expression.

Moreover, while there are many that deem social
ideals compelling for their own sake, independently
of the Bible, there are still many that are influenced
by what is called Biblical authority. A verse such
as, "There shall yet 0ld men and old women sit in
the broad places of Jerusalem, every man with his
staff in his hand for very age" (32); or, a verse:
"Cast me not off in the time of o0ld age" (33), might
well suzgest the cause of old age pensions. The
verse, "And the broad places of the city shall be
full of boys and girls playing in the broad places
thereof" (34), might be said to refer to public play
grounds. The story of Cain (35), or the story of
Joseph (36), might prompt some advocacy of prison
reform. Passages like the following micht be taken to

32

Zech.viii:4. -
33)Ps.1xxi:9.

34 )Zech.viii:b.

§35;Gen.iv:l-17: See below, p.50.
36)ibid.xxxix:20,x1,x1i: See below, p.ol.
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stress the need for a sympathetic attitude toward
economic reconstruction:

"Lonely as wild asses in the wilderness

They go forth to their labor;

They must hunt the desert for sustenance,

There is no harvest for the homeless.

They must harvest fields that are not theirs...
Naked must they pass the night for lack of clothes.
They have no covering from the cold.

They are drenched by the downpour of the mour tains,
They must embrace the bare rock for want of shler.
They must go naked, without garments;

Hungry, they must carry the sheaves.

Shut in by walls, they must press the oil.

Thirsty, they must tread the wine-press,'(37).

This study should throw considerable light upon the
question whether or not social vision is Jewish.
That social ideals were espoused by Jewish leaders
of thought is now, on the authority of the Bible,
self evident. The socially minded today can secure

for their convictions Biblical confirmation. Modern

(37)Jo0b xxiv:5,6,7,8,10,11. The translation given
above is copied from pages 129,130 of the Book

of Job by loses Buttenweiser, the kacmillan Co.,
New York, 1925.
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problems dealing with the wage worker, slavery,
prison reform, aid for the needy, old age pensions,
may be said to have been anticipated in Bible days
when educational ideals were first formulated.

O0f course, a world exists today totally differ-
ent from that contemplated in the Bible. Civiliza-
tions have come and have gone. Yet, Biblical
analogies still apply to affairs of the present age.
Nowadays, the dignity of labor 1is not questioned:
and for that reason, legislation to improve the status
of labor has been brought about in every democratic
land during the past two decades. That is in keeping
with the ideal outlook of the Bible. From the very
beginning, the Bible impliedly ascribed to labor a
status of social equality. lMore than that, the Bible,
in the opening chapters of uenesis, represents God

as a laborer. As we turn the pages of Holy iWrit, we
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find that David is not the only laborer who becomes
a great leader (38), Gideon is divinely summoned to
leadership while threshing his father's barley (39).
boses, a shepherd like David, receives the call to
leadership while tending his father-in-law's sheep (40)
The Bible makes much of the circumstances that Elisha
was at his plow (41), and that Saul, likewise, was at
his plow (42), when the hour of leadership arrived.
The prophet amos testifies: "I was a herdsman, and a
dresser of sycamore-trees; and the Lord took me
from following the flock and the Lord said urto me:
'Go prophesy to My people Israel'" (43).

It is refreshing to know that those considera-

tions have led the Jewish sages throughout the

38) I Samuel xvi:ll.
39) Judg.vi:ill.

40) Bxod.iii:l.

41) I Kings xix:19.
42) 1 Samuel xi:b.
43) Amos vii:l4,15.
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centuries to unanimity in their insistence that work
ennobles and sanctifies, and that idleness is the door
to temptation and sin. The sazes were themselves
toilers, earning their daily bread by following somse
handicraft as masons, tailors, sandal-makers,carpenters
The most renowned of all the Rabbis, Hillel the Elder,
was a wood-cutter; Joshua ben Hananiah, a nesedle-
maker; Johanan, a shoemaker; Akiba ben Joseph, a
shepherd (44). Thus, in Israel, man remained master
of labor: labor did not mean the bondage of man.
The Sabbath gave the laborer every week a day of
freedom and leisure. The far-reaching humanitarian
significance of the Sabbath was properly evaluated
by a modern scholar who referred to it as '"'the great
educator of Israel in the highest education of all:

namely, the laws governing human conduct'"(45).aside

(44)See on this subject Franz J.Delitzsch, Jewish
Artisan Life in the Time of Jesus, Funk and
#agnalls, New York 1902; cf. Jewish Encyclopaedia,
article labor; see below, p.<62.

(45)J.%é7ﬂertz, op.cit., The Pentateuch and Haftorahs,
p- .



39.

from that, physical health suffers without such
relief. The first French Republic rejected the
one day in seven, and ordained a rest of one day
in ten. The experiment was a complete failure.

The Mosaic restrictions as to the days of
woekly work that might be demanded of the laborer,
laid down the principle of immeasurable importance
for the social legislation for the future. At long
last, after three thousand years, humanity has taken
the next step, that of regulating the hours of daily
labor. This slowness in recognizing the needs of
labor is no doubt due to the fact that, till quite
recent times, classical literature monopolized the
education of the governing classes of the European
peoples. Idleness became the mark of nobility; and
it was deemed to be beneath the man of gentle birth
to worry over the condition of serfs and toilers. In

sharp contrast were the Bible days when particularly
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zealous were the framers of Israel's constitution,
based on ethical monotheism, to protect the rights
of workers. against aggression upon the rights of
such workers, the prophet Jeremiah and the prophet
Malachi protested. "Woe unto him that buildeth his
home with unrighteousness, and his chambers by in-
justice; that useth his neighbor's service without
wages, and giveth him not his hire," says Jeremiah(46)
Malachai represents God as threatening, "I will come
near to you to judgment...against those that oppress
the hireling in his wages" (47). In one notable in-
stance, the hireling is his own protector. Jacob show
himself by no means too timid to accuse his employer,
Laban, "Thou hast changed my wages ten times'" (48),
and comes with similar complaints to Laban's daughters
"Your father hath mocked me and changed my wages ten

times: but God suffered him not to hurt me'" (49).

46 )Jer.xxii:13.
47 )Mal.iii:5.

48 )Gen.xxxi:41.
(49 )ivbid.xxxi: 7.
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This story goes to show that wage earners, in those
days, occasionally stood up for their rights.

The Law took particular notice of this class of
workers. One clause reads: "Thou shalt not oppress
a hired servant...in the same day shalt thou give
him his hire" (50). Again, "The wages of a hired
person shall not abide urtil morning" (51). TYet,

a third important provision was that which called

for hired servants to have free access to that which
grew spontaneously during the Sabbath year, the year
when cultivation of the soil was suspended (52). How
about the duties of the employee toward the employer?
The employer's rights and interests are not disre-
garded. A laborer, after his day's work, may not
labor for someone else, in the evening or at night;
because, by doing so he would exhaust his physical

capacity for work and neglect his work on the following

50) Deut.xxiv:14,15.
51; Lev.xix:13.
52) 1ibid.xxv:6,
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day, thus causing his employer a loss by his poor
service (53). With such regulation observed, it

goes without saying that no further legislation

to protect the interests of those that employed labor
was deemed necessary. Moreover, since labor was not
organized in Bible days, there was no likelihood for
any crisis because of excess labor power to arise.
The pendulum of labor power and strategic resources
has swung through the centuries from a position of
relative disadvantage and restraint to one in which
union advantage rivals and in many cases exceeds that
of the employer, from either a legal or practical
standpoint.

The maximum protective legislation, of courses,
attended the type in greatest need of protection;
namely, the slave. Normally, the status of a slave
was that of a chattel. Slaves were on a level with

non-human beings such as the house, the field, the ox,

(53 )Tosefta,B.M.,ch.8,sec.2,ed.Z%ucke.
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the ass: hence, the commandment in the Decalogue
states, "Thou shalt not covet they neighbor's house,
nor his man-servant, nor his maid-servant, nor his
0x nor his ass" (54). The version in Deuteronomy
also lists the field among the possible objects of
covetousness, an appropriate addition for a people
about to enter upon the inheritance of their Land,
and does not omit the inclusion of the slave as a
likely *thing'! to covet.

It is against such hard background that the
Bible strives, in many ways, to mitigate the slave's
lot. '"Remember that thou wast a bondman in the land
of Bgypt" is a recurrent exhortation (55). Job
pleads the merit of not having '"despised the cause"
of his man-servant or his maid-servant. Job argues,

"Did not He that made me...make him?"(56). Slaves

Exo0d.xx:14; Deut.v:18.
Deut.v:15; xvi:le;vi:21; Exod.xx:2.

54
55
56 ) Job xxxi:1l3-15.
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were to be treated as members of the family. They
were to partake of the special meal ordained for the
Passover (57), and were to join in the good chesr
connected with the sacrifices, the tithe-bringing,

and the festivals (58). They were also counted as
members of the family with regard to the sacred food
permitted only to priests and their households (59).
In fact, the Law seems intent upon bringing about the
ideal state of society in which slavery would be
abolished altogether (60), and for that reason there
was a tendency to assimilate the status of slave to
that of the hired laborer (61). In its antipathy to
human servitude, the Bible, by making God say, '"Unto
Me the children of Israel are servants,'" virtually
denies the right of any man to hold another as his
property (62).

(57) Exod.xii:44. T/ T—
(68) Deut.xii:11,12; 17,18; xvi:l4.

59) Lev.xxii:ll.

60) ibid.xxv:40,54; Exod.xxi:2;Deut.xv:12;8%0d.xxi:26

61) Lev.xxv:39,40,43; Deut.xv:13,14,18.
62) Lev.xxv:42,55.
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Human life was held to be so sacred as to elicit
constant reference to it in the Bible. DBiblical em-
phasis on the native dignity of man, irrespective of
his race or creed, ranks high in the view that man is
potentially capable of improvement and perfection.
Because man is created in the image of God, he can
never be reduced to the level of a thing or chattel:
he remains a personality, with inalienable rights. To
rob a man of these inalienable rights constitutes an
outrage against God. Upon this ideal conception of
man rests the ideal conception of justice, as respect
for human personality (63).

Modern thought, which insists on reforming the
existing system of penalizing offences to improve
rather than degrade the person convicted, can find
biblical supports TWhat was said above regarding
social justice and social betterment may well go to

substantiate the proposal of those who advocate that

(63)Gen.ix:6;Deut.xxvi:20. See J.H.Hertz, op.cit.,
The Pentateuch and Haftorahs, ad loc.
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they who determine whether a defendant is guilty
shall be different from them who, in the event that
guilt is established, shall prescribe the resultant
procedure. Judges and juries are to answer the
guestion whether or not the accused has committed the
offense charged. Should conviction ensue, the court
is not to pass sentence. Instead of this, the steps
to be followed shall be planned by a council of ex-
perts, including a physician, a psychiatrist, a social
worker, a criminologist, and a teacher who, while
acting to protect society, shall at the same time
seek to trace the lawlessness to its causes and attempt
by removing the causes, to restore the wrong-doer to
moral conduct.

No one abhors capital purishment more than the
officials who have the duty of inflicting it. Investi-
gation has shown that the prospect of capital punish-
ment does not deter people from homicide. The dominant

force in the mind of a murderer is not thought and
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foresight but impulse and obsession. Statistics re-
veal that the rate of homicide is lower in states
without capital punishment than in states where it
still prevails. For example, in 1932, the homicids
rate in states without capital punishment was 3 per
hundred thousand of the population, while in states
retaining capital purishment, it was 11 per hundred
thousand. In several states of the United States,
capital punishment has been abandoned (64).

Michigan abolished capital punishment in 1847;

Rhode Island, in 1852; iisconsin, in 1853;

Kansas, in 1872; laine, in 1887; Minnesota,in 1911;

North Dakota and South Dakota, in 1915.

Attention is drawn to the fact that the Bible

prescribes capital punishment for a number of trans-
gressions, such as idolatry, Moloch worship, magic,

necromancy, false prophesying, Sabbath desecration,

blasphemy of God, cursing of parents, and other

(64) Table based on and statements quoted from Abraham
Cronbach, The Bible and Our Social Outlook,
U.A.H.C. Cincinnati, 1941,pp.<49,252,254-255.
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crimes (65). But, one must not overlook the truth
that the Bible also teaches explicitly that the
punishment is to be recognized as deterrent. "Thou
shalt remove the evil from thy midst,'" '"and Israel
shall hear and understand and no more do this evil"
(66). Actually, Biblical counsel is to save thosse
going to death. The author of the Book of Proverbs
has it as follows: "Deliver those that are taken unto
death, and those that are moved away to the slaughter
hold back: if thou shouldst say, Behold, we know not
this man: lo, He that weigheth hearts will truly re-
gard it; and HBe that keepeth thy soul will surely
know it; and He will give a recompense to man accord-
ing to his doing" (67). In the name of God, Ezekiel
insists that "if the wicked turn from all his sins...

he shall surely live, he shall not die...Have I any

(65) Levexx:10; Deute.xxii:24; Num.xv:35; Exo0d.XxX1i.:
14f, and zxxv:2; Matt.xxv:37; Luke xiii:34;
Acts viii57f; John x:31; IKings,xii:18,xxi:10,13

(66) Deutexix:16-21;Cf.also Deut.xiii:1l2,xvii:l3;
xxi:21,

(67) Prov.xxiv:11l-12.
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pleasure in the death of the wicked? saith the Lord
God; apnd not rather that he should turn from his way
and live" (68).

But, what may be considered a theme which
surprisingly proximates to modern ideas on handling
the law violator is the story of Cain (69). Cain has
committed murder: yet, God, instead of executing the
murderer, spares him and enables him to lead a happy
and useful life. The death penalty is explicitly
ruled out. '"The Lord set a sign upon Cain lest any
finding him should smite him." Popularly, the "mark
of Cain'" is supposed to be a punishment. The reverss
is the true purport. The mark is not a chastisement
but a magic symbol potent to ward off harm. The
penalty imposed is that of exile. But that exile

becomes a blessing. Cain marries. He founds a family.

68) Ezek.xviii:21-23; xxxiii:14-16,19.
69) Gen.iv:1-17.
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He builds a city, even before any other city had been
reared. The world's first murderer is thus transmuted
into the world's first citizen.

Among the ideals upon which social betterment
rests, is the ideal aiming to imbue the prisoner with
hope, self-respect, and eagerness, when liberated, to
deport himself honorably, and to be worthy of the name
"citizen." That imprisonment ought not carry a stigma
is, strictly speaking, not a modern social trend, but
goes back to Bible days. That is indicated by the
comment that, although Joseph was in prison, '"The
Lord was with Joseph'" (70). The Joseph episode may
be said to have anticipated what the late Thomas Nott
Osborne, warden of the penitentiary at Ossining, New
York, tried to accomplish. He attempted to humanize
the prisons themselves. He believed as many today
believe that many prisons are far from being correctives

of erime: they are schools of crime. He, thereforse,

(70) Gen.xxxix:21.
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attempted to correct the existing evils by so altering
prison routine as to confer upon prisoners responsib-
ilities which they could exercise with dignity and
self-satisfaction. Again referring to Joseph, we
read: "And the superintendent of the prison committed
into Joseph's hand all the prisoners that were in the
prison; and whatsoever they did there, was done through
him" (71). It may well be surmised that the superin-
tendent of Egypt's prison in the day's of Joseph, had
instituted enlightened policies which tended to handle
the inmates with sympa thy and understanding, with the
result, that Joseph's power of interpreting dreams and
his practical sagacity of a statesman were soon dis-
covered, obtaining for him the appointment to the
office of Grand Vizier (72).

What has been suggested above throws in bold
relief the reality of the world in which people live.,

271; Gen.xxxix?§2.
72) ibid.xl:41-44.
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It offers something which society needs badly. The
purpose of insisting on leaders in education and re-
ligion of the various denominations to study one of
the most pressing problems of the day is to develop

a keener awareness of the possibilities that reside
in united effort toward the solution of the perplex-
ities of this age: and with that solution is linked
the advancement of civilization. No one can avoid
being sensitive to injustice and outraged by its per-
petration if convinced by the ideal of the dignity,
the sanctity of man. It is this same ideal which
solicits with urgency the aid for the maladjusted and
the elimination of maladjus tments.

In its realization of the responsibility of
society to its disadvantaged elements and in its
formulation of that realization, the Biblical era is
uniquely suggestive. While it must be admitted that
during this epoch, Jewish philanthropy had not yet
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attained its full flowering; nor had it reached

out into all its diversity and ramifications; never-
theless, the life-containing force, the energizing

seed was already at work and '"the first fruits" of
humanitarian teachings of the Hebrew religious mentors
and legislators were already being harvested in abund-
ance. As a group, the Jews have shown an extraordinary
leaning for works of benevolence. They introduced two
new elements into the work of philanthropy.

They were the first to infuse charity with
ethical fervor. The Levitical law, "Thou shalt love
thy neighbor as thyself,”" (73) applied a new standard
to social life. This zeal for the moral ard spiritual
which they injected into all the directions of life
and which, reaching beyond Hebrew boundaries, also

permeated Christinaity and Mohammedanism with its

(73) Lev.xix:18. See statement of Charles Stuart Loch,
in Bncyclopedia Britannica article "Charity and
Charities", 13th Edition, Cf.below p. 124,
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infectious warmth, elevated Jewish benevolence above
the level of mere acts of expediency and kept it from
sinking into the slough of cold routine. And the Jews
were also pioneers in enthroning charity as a univer-
sal obligation, applicable alike to the fellow-Israelite
and the non-fellow-Israelite. Again referring to the
verse cited above, '"Thou shalt love thy neighbor as
thyself," the word in Hebrew for 'neighbor' is 'rea'
which does not mean, as some theologians maintain that
it connotes, fellow-Israelite. In all the moral pre-
cepts of Scripture, the word 'rea' or neighbor is
equivalent to 'fellowman,' and it includes in its range
every human being by virtue of his humanity (74).

Both of the distinctive elements --- the ethical
fervor investing Jewish charity with an emotional moral
drive, and its obligatory character making it a re-

sponsibility devolving upon all people for all people---

(74) Cf.Exo0d.xi:2. See also Lev. xix:34, wherse the
command of love of neighbor is extended to include
the homeless alien.
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are the logical outgrowths of the basic Hebrew con-
ception of God as Creator and owner of all goods,
and as the Father of all human beings with an equal
concern and love for all His children, irrespective
of differences in origin, fortune, and masterful-
ness (75). With this ideal of human equality based
on a common divine origin, as taught in the Penta-
teuch, the prophets later were inspired to turn
their hot indignation on the crying evils that preyed
on the social structure of their day. The influence
of the prophets was the most telling factor in depth
and breadth.

The activity of the prophets cannot be para-
lleled in the whole range of the world's history.
They were not priests, but popular educators and

popular teacherse They were animated by the desire

(75) Exod.xix:5; Psalms, xxiv:l; Deut.xiv:l; Mal.ii:
10; Job xxxi:15; Prov.xxii:2.
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to instil into every soul a deeply religious conscious
ness, to ennoble every heart by moral aspirations, to
indoctrinate every individual with an urequivocal the-
ory of life, to inspire every member of the nation
with lofty ideals. Their work did not fail to leave
its traces.

These unique personalities appear very early in
Jewish annals. The tenth century, before this era,
already reveals a prophetic figure, Nathan, rebuking
the mighty monarch David for an act of cruel tyranny
(76). The ninth century witnesses another and greater
prophet, Elijah, denouncing another tyrant, king shab,
for a judicially staged murder, (77). The prophets
reach their full moral stature in the eighth century
when an unprecendented expansion in the political and

economic life of the two Hebrew commonwealths,

?76% Il Samuel, chaps. xi and xii. T
77 I Kings, xxi.
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following the conquests of Jeroboam II in the North
(Israel) and of Uzziah in the South (Judah), brought
the whole enormous enrichment through the acquisition
of vast stores of booty and the opening up of new
trade opportunities. As a result, large and powerful
commercial classes sprang up that stopped at nothing
in their ruthless pursuit of gain and domination. It
was in this crisis, when economic ruin and exploitation
were rife in the land, that the first two of those
great tribunes of the people whose careers are histor-
ically authenticated, the prophet Amos at Beth-El in
Israel and the prophet Isaiah in Jerusalem, appeared
on the scene and denounced the unbearable conditions
in the name of the God of justice and humanity (78).

It can readily be seen that to the minds of the
prophets destitution was fundamentally a consequence of
social and economic maladjustment and exploitation.

(78) Amos, viii:4-14; I-IV. Isaiah, 1:18-20; iii, and
subsequent chapters.
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Philanthropy thus became an integral and inevitable
part of their program of social righteousness. It
must be borne in mind that the term "philanthropy"
is taken to include the field covered by Jewish mini-
strations to those in need was, in Bible times as well
as in subsequent ages, broader than that of relief
alone. While relief was then, as later, relied upon
as the immediate and chief mode of dealing with dis-
stress, the solution of the problem of poverty on a
permanent basis was envisaged in its economic causes
and consequences and therefore as a situation calling
for radical reconstruction, not mere patch-work im-
provemen ts.

Taking the stand on the basic principle that all
men are brothers, the children of the selfsame one
God, they attacked, in words of fire, the oppression
of the poor and the defenseless. Amos, Isaiah, and

Micah were especially severe in their indictmentofthis
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phase of social wrong-doing. They first assailed
those who '"sell the needy for the price of a pair of
shoes'" and deny justice to the humble (79). Isaiah
cried out, "What mean ye that ye crush my people and
grind the face of the poor?" and he castigated mono-
polization of land and buildings (80). Micah bitter-
ly arraigns those wolves of society '"who eat the
flesh of my people and flay their skin from off them
and break their bones," and those who through manipu-
lation dispossess people of their fields and homesteads
(81).

The indignation of the subsequent prophets was
no less aroused by a variety of major evils, deep=-
seated and far-flung, such as, hypocrisy, jingoism,
idolatry, lust, cynicism. But the havoc wrought by
avarice and oppression in the ranks of the defenseless

79) Amos 1i:6-8
80) Isa.i1ii:1l5.
81) Micah iii:l-3.
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never escaped the eyes of these intrepid later con-
tenders for the inalienable rights of the downtrodden.
Jeremiah, persecuted as few men in history have Dbsen,
returned this memorable message to King Zedekiah
through the emissaries whom the king sent to inquire
what the will of God was in the life and death crisis
which confronted the nation as Nebuchadnezzar, mighty
monarch of Babylon, was invading Judah:
"Thus saith the Lord: Go down to the house of the
king of Judah and say: Hear the word of the Lord,
O king of Judah, that sittest upon the throne of
David, thou, and thy servants, and the people
that enter in by these gates. Thus saith the
Lord: Execute ye justice and righteousness, and
deliver the spoiled out of the hand of the op-
pressor; and do no wrong, do no violence, to the
stranger, the fatherless, nor the widow, neither
shed innocent blood in this place'" (82).
4 startingly bold summons to those in the seats
of the mighty! Half a century later, Zechariah cited
with slight variations this utterance of Jeremiah's(83).

Evidently, the prophet, inspired by the ideal of what

82{ Jer.xxii:l=-3.
83) Zech.vii:8=12.
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constitutes a good life, whether it be of the in-
dividual, group of individuals, or government, did
not hesitate to bring home the lesson of that ideal
even to them that hold the power of life and death.

Of course, the exhortations and teachings of the
prophets, covering roughly the four centuries between
the middle of the eighth and the middle of the fourth
centuries B.C.E., are based on the Pentateuch, which,
of the whole sacred canon, carried the greatest weight
of authority, as was already intimated previously in
this dissertation. With the premise of human equality
based on a common divine origin, the Pentateuch made
provision for a distressed class in a variety of ways
not at all partaking of the nature of alms, but rather,
one might say, of enlightened profit-sharing. Therse
were ordinary measures of assistance suited to the re-
curring seasons and having to do with the land and its

products. The land provisions for the handicapped
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classes are, as can be expected, the product of a
society, the essential pursuits of which were agri-
cultural. Even when the maladjustments attributed

to the rise of industrial problems in the cities
became acute enough to challenge the attention of

the prophets, the vast majority of the people were

no doubt engaged in tilling the soil and in grazing.
Accordingly, the agricultural aspect of Mosaic Law

was adapted to the needs of the indigent. It would
seem that the entire system of associated living in
Mosaic times was based on the view that if all other
evils were in one pan of the scaule and poverty in the
other, poverty would outweigh them all. Such view
eventually became a principle and the principle became
codified into Jewish law, strikingly exhibited by two
far-reaching institutions with the sole aim of prevent-
ing destitution in the land. The institutions are:

the Sabbath-Year and the Year of Jubilee (84). Their

(84) Exod.xxiii:10-12; Lev.xxv, Deut.xv
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importance in the fabric of fundamental Jewish edu-
cational ideals prompts at least a brief explanatory
statement.

Under the impact of hard reality, the Sabbati-
cal year, also known as the Sabbath of the fields,
called for every seventh year to be one in which
the land lay fallow. The Hebrew terminology for
that institution is sh'mitta, translated to mean
'release.! This 'release' took two forms: onse,
the soil was not to be sown: two, the creditor had
to release that which he had lent to his neighbor
(85). This insistence was intended for an agricul-
tural community, in which each family had its home-
stead. Since a debt would only be contracted in
case of misfortune, the loan was, therefore, an
act of charity, rather than a business transaction.
Circumstances had altered altogether when economic

life became more complex and people engaged in

(85)Deut.xv:1-2. See Exod.xxiii:lO0f, and Lev.xxv:2f.
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commerce. Debts contracted in the course of trading
belonged to quite a different category, and this law
could not fairly be invoked for their cancellation.
Consequently, in the first century of the present era,
Hillel instituted a method whereby the operation of
the year of release did not affect debts that had

been delivered to the Court before the intervention

of the year of release (86)., Without actually handing
over the bond or promisory note to the Court, the
creditor could secure his debt against forfeiture by
appearing before Beth Din, judges of the court, be-
fore the execution of a loan, and making the decla-
ration, 'I announce unto you, judges of this Court,

that I shall collect any debt which I may have

(86) Hillel flourished at the time of king Herod. With
his disciples and those of Shamai begins the
period of Tanaim, which lasted from 10 to 220 of
the present era. The first attempt towards bring-
ing some order and system into the mass of legal
traditions and usages was made by him.
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outstanding with N.N., whepever I desire.' This
measure was known as Prosbul (87), which had the
effect of preventing limitation, and was meant
primarily as a guard against shutting the door to
borrowers. Whatever the aspect, agricultural or
commercial, the underlying teaching is that the
ideal of compassion be not overlooked. 1Indeed, in
terms of compassion, and fellow-feeling even the in-
consistencies become explicable.

Equally a product of human sympathy is the
institution of the Jubilee yesar which shares the
features of the Sabbatical year. 1It, too, was a
safeguard against deadening poverty. By it, houses
and lands were kept from accumulating in the hands
of a few. DPauperism was prevented; a race of in-
dependent freeholders was assured. It represented

such a rare and striking introduction of morals into

(87) Gitt. 369, 36a; Sheb.x, 3, b
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economics, that many have been inclined to question
whether this wonderful institution was ever in actual
force (88). Notwithstanding that, the lesson is pro-
vocative: the directive comes from heaven. According
to the Bible, "The land shall not be sold for ever:
for the land is mine,'" (89). Every fifteith year,
therefore, '"ye shall return every man unto his possess-
ion." All the land then was, as it were, held from
God on lease. The Israelite who voluntarily or through
some compulsion sold his land to another, sold not the
ownership of the land, but the remainder of the leass,
till the next year of jubilee, when all the leases fell
in simultaneously. The land came back to his family,
all contracts of sale to the contrary notwithstanding.

His children thus enjoyed the same advantage of a

(88) On observance of Sabbatical year, see Neh.x:32;
Josephus, Antiquities of the Jews, Bk.XIII,chap.
viii, par.l; x,6,16;I111,xii,3. On the Jubilee
year, see Kzekiel, xlvi:16-18.

(89) Lev.xxv:23,13,
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'*fair start' as their father had before them.

It follows that a sale of land really amounted
to no more than a lease, and the price necessarily
varied with the remoteness of the jubilee year.
"According to the number of years after the jubilee
thou shalt buy of thy neighbor, and according to the
number of years of the crops he shall sell unto thees,"
(90). Assuming, for example, that a farm sold for
five hundred dollars: it could be repurchased for
$490.00 at the end of the first year; for $480.00 at
the end of the second year; for $470.00 at the end
of the third year, until at the beginning of the
fiftieth year its recovery would cost nothing. 1In
other words, the ratio of price reduction would be
greater 1f the sale occurred in some subsequent year.
of the Jubilee. If sold in the fifteenth year of the
Jubilee period, the annual reduction would be not one

fiftieth of the selling price but one thirty-fifth. If

(90) Levexxv:15,16,
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sold in the fortieth year, the annual reduction would
be one-tenth of the selling price, and so on.

Such legislation, be it remembered, did not aim
at the impossible --- the abolition of property: 1its
aim was at the moralization of property, serving to
bring it in harmony with equity and the law of Reason
by means of the Jubilee-year.

In this connection, it is well to observe that
although the year commenced on the first of Tishri,
Rosh Hashanah, it was not until the tenth of the month,
Yom Kippur, the Day of Atonement, that the proclamation
of the Jubilese was made, as the Bible has it: "And thou
shalt number seven sabbaths of years unto thee, seven
times seven years; and there shall be unto thee the
days of seven sabbaths of years, even forty and nine
years. Then shalt thou make proclamation with the
blast of the horn on the tenth day of the seventh month;

in the day of atonement shall ye make proclamation with
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the horn throughout all your land. And ye shall

hallow the fiftieth year, and proclaim liberty through-
out the land unto all the inhabitants thereof; it
shall be a Jubilee wto you; and ye shall return every
man unto his possession, and ye shall return every

man unto his family," (91).

Why was atonement day chosen for the proclama-
tion? Because, the Day of astonement and the Jubilee
had much in common. The message of both was 'new
birth.' The Day of Atonement freed man from slavery
to sin and enabled him to start life anew, at one
with God and with his fellowmen. The Jubilee had for
its aim the emancipation of the individual from the
shackles of poverty, and the readjustment of the
various strata in the commonwealth in accordance with
social justice. There could, therefore, be no more

appropriate day for inaugurating such a year of

(91) Lev. xxv: 8-10.
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rectification --- as well as to attune the hearts of
all to the sacrifices demanded by such rectification---
than the Day of Atonement; and no more suitable signal
to inaugurate it than the blowing of the Shofar, the
ram's horn, the tralitional symbol used as a reminder of
Isaac's readiness to give his life for a Great Ideal
had his father, Abraham, not found a ram as substitute,
(92). This aspect is not homilectical. It is a
rational view of an institution which had for its
purpose to carry the high ideal of ethics into the
field of economics; thereby, relating it to social
betterment. If the Bible sections dealing with the
Jubilee were not taken to serve the realm of economic
science, they were, utilized for service in the depart-
ment of economic thought.

It is well known that Henry George found in the
Jubilee chapter, with its laws against the permanent

(92) Gen.xxii:10, 13.
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alienation of land, an intimation and endorsement of
his doctrine of Single Tax (93). It is not out of
place here to set forth the main feature of the doc-
trine.

Henry George was an American economist and re-
former who felt that he had discovered, after a life
of hardship and poverty, the clue to social justice.
Poverty was for him the great social evil. In his
famous work, "Progress and Poverty,'" he expressed
the view that economic misery 1is a result of the
fact that rent, the unearned increment of land, is
drained off into the pockets of the landlords. He
proposed that this money be confiscated by the
government by means of taxation and used to benefit
all members of society. His doctrine was a re-
currence to the theme that without economic security,
political democracy could not produce social

justice. When it first appeared in 1879, it

(93)Henry George, Progress and Poverty, D.Appleton
and Co., New York, 1881.
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aroused such interest and provoked such debate
that those of a later generation still heard its
echoes, while hardly realizing its intensity.

No less an authority than the Chief Rabbi of
England, (94) in his commentary on the Pentateuch
and Haftorahs, quotes Henry George, with reference
to the periodical redistribution of land in the
national 1ife of Israel: "It is not the protection
of property, but the protection of humanity, that is
the aim of the liosaic Code. Its Sabbath day and
Sabbath year secure even to the lowliest, rest and
leisure. With the blast of the Jubilee trumpets the
slave goes free, and a redivision of the land secures
again to the poorest his fair share in the bounty of
the common Creator." Thus,it may be fairly maintained
that the Jubilee not only possessed educative value;

but has also grown through the 0ld Testament days to

(94) J.H. Hertz, op.cit., The Pentateuch and Haftorahes
Lev. xxv:10.
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thinkers of later ages, facing, of course, different
problems, finding different formulas; still, utter-
ing essentially the same hope for the ideal of social
justice.

At this juncture, a word ought to be said about
the opinion of more than a few that the land regula-
tory measures in the Bible favour Socialism. One
writer on the history of the Hebrews has much em-
phasized the first appearance of Socialism in the
Mosaic agrarian laws (95).

In truth, Socialism is not the word to use. What
we find in the Bible is, first, rules ordaining a
careful provision for the poor, protecting them from
exploitation and from permanent debt, and enjoining
free loans, to which reference has already been made
in this survey; and then numerous attacks by the
prophets upon the injustice and oppression practiced

by the rich (96).

(95)J.E. Renan, History of the People of Israel,Tr.
from the French, Loberts Bros., Boston,1889-1895
Che.xvl.

(96 )Lev.xxv:35 ff.;Deut.xxxiii:20,xxiv:14-15, 19-21.
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It may be agreed that the aim of all this was
group solidarity without in any way ignoring the in-
dividual. Mosaic prevention of inequality of wealth
may be said to be an idealistic philosophy leading to
active 'social planning.' But that does not make
Socialism; because it opposed political management of
the total lives of people.

In the light of the foregoing, if a question be
asked, what was the purpose of those laws? The answer
is that when Moses had brought a slave people to the
borders of a Promised Land, he had delivered to them a
series of laws by which they were to be governed. Among
these laws were included those which postulated the
doctrines that land belongs to God, that He has given it
to the children of men, and that it cannot, therefore,
be perpetually alienated from the family of the possessor

Each family was given a portion of the land, which was to
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remain its property forever. If a man fell poor and
was compelled to sell his land, he could only make a
temporary sale of it. Perpetual sale was impossible.
In the Jubilee year, every man was to return to his
property. A mortgage could run, at the most, only
for a part of forty-nine years: because, it was ''the
harvest of the ground'" and not "the grourd" itself
which was sold, --- a very remarkable distinction. ©Not
only did this apply to the male side of the house, but
the women likewise had legal rights, even in that re-
mote time and among that ancient people. When the
daughters of Zelophehad came to Moses and told him that
their father had died, leaving no male issue, Moses
declared that women were entitled, in this connection,
to the same rights, under the law, as men (97); so
then the purpose of the laws can be seen in the result.
What was the result of such a system of land laws?
An intense power of resistance was developed among the

(97) Num.xxvii:1l-7. ————
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people. While the Jewish people, in ancient times,
never numbered more than five millions, and while

their whole country was not very much larger than a
couple of counties in Western Pennsylvania, it never-
theless, endured. A nation never fights for its hotels
or for its boarding-houses: it will fight only for

its hearths, its homes, its soil, its country --- no
matter how small it be.

No wonder, the inalienable right to the soil was
conceived to be so integral to the religio-economic
system of Israel, that its violator was regarded as an
almost unpardonable offender. With well-nigh drama-
tic effect, the Bible bears testimony to this in the
recital of King Ahab's offence against Naboth (98).

The king, sitting at a window in his palace in
Samaria, chanced to notice a little vineyard, the
property of one Naboth, which, according to the monarch

(98) IKings xxi.

——yr—
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seemed to destroy the symmetry of the royal gardens
around the palance. He conceived an urcontrollable
desire for that little piece of land. He sent for
Naboth and offered him a fabulous price for it.
Naboth refused to sell it. He said, "God forbid that
I should give thee the inheritance of my fathers."

Ahab fell sick with disappointment, and Jezebel,
his wife, who was not a Jewess, but a princess of
Zidon, knowing the cause, said to her husband, "In my
royal father's land, if a man refused to give the king
that which he desired, he would lose both his property
and his life." Wicked though Ahab was, he replied,
"Not so in Israel: it is the man's inheritance: I dare
not take it." When Jezebel discovered that her husband
remained ill because he could not obtain Naboth's vine-
yard, she bribed some false witnesses to declare that
Naboth was guilty of blasphemy. On this perjured
testimony, he was found guilty and put to death: his



78.

property was escheated to the crown. Ahab took
possession of the coveted vineyard.

The prophet Elijah, who, on other occasions had
had some bitter and severe controversies with ahab
on religious matters, had never thought it worth
while to invoke the punishment of God upon hime. But,
when he heard what had been done with Naboth's vine-
yard, standin~ before Ahab, he said: '"Because thou
hast done this thing; because thou hast rejected God's
sacred law concerning the soil; all manner of evil
shall come upon thee; yea, dogs shall lick thy blood."
Surely, the land laws must have been of vast import-
ance to the ancient Israeliftes for Blijah to have
fulminated against the king with such severity. They
were to teach the proper recoznition and estimate of
man and of wealth based on the two premises: that all

men belong to God; that all wealth belongs to God.
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"Phe garth is the Lord's, and the fullness thereof,"
says the Psalmist (99). Eleazar of Bertotha insists,
"Give unto Him of what is His, since thou and what
Thou hast are His" (100). How a good man fulfilled
his duty to those who needed his help is ideally des-
cribed in Job (101):

"] delivered the poor that cried, the fatherless
also that had none to help him. The blessing of
him that was ready to perish came upon me; and
I caused the widow's heart to sing for joy. I
put on righteousness, and it clothed 1tse1f with
me; my justice was a robe and a diadem. I was
eyes to the blind, and feet was I to the lame.

I was a father to the needy, and the cause of
him that I knew not I searched out."

It is pneedless to multiply quotations here from
the many places in all parts of the Bible commanding
or commending beneficence to the poor (102). The
same theme runs through the un-canonical literature.

It is frequent in Sirach (103). Tobit begins with a

99) Psalms 24,1.
100 )Ethics of the Fathers, iii:8.
101)Job,xxix:12-16.
102 Haggal ii:8; Isa.lviii:7,10;Bzekexviii:l7f;Psaln
xxxvii:21, x11 2ifrovexiv: 20f, Xxxi: 40'iii'z7f
(103)Ecclus.1v 1-6;xxix:1-13;¢f.21-28;xviii:15-18,etc.
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recital of his charities to the living and the

dead (104). The exhortations in the Gospels are in
the same vein (105), as are also the apostolic wri-
tings (106).

The insistence on deeds of charity and loving
kindness so impressed the people that the inaugura-
tion of a system to aid the poor was hailed by them
with ready response. Throughout the diaspora, gener-
osity to the destitute was law and custom. Organized
charities of the community gave personal attention,
sympathy, and service.

To the collection for public charities all were
required to contribute in the measure of their ability
and of the current or occasional need. Men who moved
into the town were liable to the daily collection of

victuals, known as ‘'tamhui'!, after thirty days
§104§Tobit,iv:7-ll; xii:8f.

105) Matt.vi42; Luke vi:30-38.
106) James 1:27; cfev:1-6;11:6; Hebrews XIII:16.
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residence: after three months, to the weekly collec~
tion for the poor of the place, termed 'kuppah:’'
after six months, to the collection for clothing:
after nine, to the burial fund: at the end of the year,
for the defence of the city (107). Minor orphans, even
though they inherited property, were not assessed for
charity (108); nor were the women and children of a
household. From women, the collectors were allowed to
receive only small voluntary contributions (109). The
poor, even those themselves dependent on chairty, were
permitted to make a small contribution to the 'kuppahb,’
but not urged to do so (110).

In the concluding chapter of the treatise on
charity, Maimonides enumerates eight degrees in a des-

cending scale (111). The highest of all is what might

108) Baba Batra, 8a, end.

109) Tos. Baba Kamma, xi:6.

(110) M.Baba Kamma x:9:Tos.Baba Kamma xi:9ff.;Baba
Kamma 119a.

(111) Mattenot Aniyim,ch.x. cf.par.4.

{107€ Baba Batra, 8a. Cf.ToSs.Peah iv:9.
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be called preventive charity, which lays hold of a
man who is falling, and keeps him from falling and
becoming a public charge by a gift or a loan or a
partnership, or by finding him work. Next to this
comes remedial charity so managed that neither donor
nor beneficiary knows who the other is. This was ons
of the things which was accomplished by contributions
to the public chest, officially collected and distri-
buted: third, gifts where the recipient is known to
the giver but not vice versa: fourth, gifts where the
giver is known to the recipient but not vice-versa:
fifth, giving before any request is made: sixth, giv-
ing upon request but giving sufficiently: seventh,
giving insufficiently but cordially: eighth, giving
with a sullen miean. The spirit and manner in which
the thing is done is of the essence of the deed.

The analysis of the concern for the poor, as the

foregoing shows, affords an argument against the
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teaching that wealth is the reward of uprightness and
of piety, while poverty is the punishment for sin and
wickedness. In the Bible, where compassion crowds out
logic, the poor are identified not with the wicked but
with the upright: "poor" and "righteous'" are often
synonymouse An example is furnished by that verse in
the Book of Amos in which the word '"needy" is a repe-
tition of the word "righteous'": "They sell the right-
eous for silver and the needy for a pair of shoes™(112):
similarly, in the Book of Psalms, the '"poor'" are iden-
tical with the innocent: "In secret places doth he slay
the innocent....He lieth in wait to catch the poor,"
(113). The poor are frequently denominated God's own
people. '"What mean ye that ye crush my people, and
grind the face of the poor?" asks Isaiah in the name

of God (114).

gllzi Amos, 1I:6. o T

113) Psalns, X:9,8.
114) Is.i1ii:l5.
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Only once or twice does the Bible draw the logical
inference that, if sin causes poverty, poverty must be
the evidence of sin. The best known instance occurs in
the Book of Job where the friends of Job can account
for Job's misfortunes only on the supposition that Job
must have committed some iniquity. And yet, the Book
of Job presents this argument only for the purpose of
refuting it. The very characters who espouse this
doctrine do so less in order to arraign poor Job than
to support their theory that sin, on the one hand, and
adversity, on the other, are related as cause and effect
Approximately, the same may be said of the passage in
the Book of Lamentations (115): "They that did feed on
dainties are desolate in the streets; they that were
brought up in scarlet, embrace dunghills; for the in-
iquity of the daughter of my people is greater than
the sin of Sodom that was overthrown as in a moment,

and no hands fell upon her." Notwithstanding these
(IIET Lam.iv:5,6. —
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instances, the divine favors in store for the poor
are countless. The Bible offers scores of passages
which proclaim that God tenderly looks upon the poor,
hearkens to them, remembers them, answers them, has
pity on them, helps and delivers them, espouses their
cause in the law court, provides them a refuge, and
grants them an inheritance (116).

Those who agree with the Bible that poverty should
evoke pity and not censure will find the doctrines
and ideals stressed in it, more congenial than the
notion that, when people are poor, the fault is chief-
ly their own, an attitude clearly shown in a social

service publication (117). It contains, among other

(116)Job,xxxvi:7; Is.lxvi:2; Ps.ix:19,xxxiv:7;1xix:34;
Job,xxxiv:28;Ps.ix:19; Is.x1i:17; Ps.lxxii:1l3;
Is.xxix:19,20; Ps.cii:l;Job v:15,16; Ps.xxxv:10,
1xx:6,1xxi1:12,13; cix:22; Ps.lxxii:2,cx1:13,14;
Is.xi:4; Is.xiv:32; Zeph.iii:ll1l,12; Ps.xxxvii:
10,11, 14,

NOTE:These references correspond exactly to the pas-

sages alluded above. It was done in this fashion here %

obviate multiplicity of numbers in the body of thesis.

(117)Social Service Review, Univ. of Chicago Press,
Chicago, March, 1934, p.137.
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and similar reflections, this passage:
"A professor of economics recently accepted
the invitationo a friend to go and see one
of the 'emsergency' shelters serving thousands
of Chicago's uremployed single men. After
viewing the "line" as the men received, cafe-
teria style, the evening meal, he remarked,
if this were a fair sample of the group served
in all the shelters, the world would be better
off if eighty~-five fer cent were loaded onto
a raft, towed into Lake Michigan, and scuttled."
The article proceeds to demonstrate the injustice
and thoughtlessness of such verdict. Perhaps, due to
the influence of the Bible, there are not many today
who bluntly scorn the poor. More time is now desvoted
to social science, bringing into its orbit the sub-
jects of psychology and economics, with the result
that inquiry into the causes of povery takes in, not
only the personal angle, but also the social factor.
It is ofen argued that inequality of wealth is pri-
marily due to incidents external to the individual;
such as, the trust movement, wars, methods of railroad

financing. The opponents of this doctrine retort that
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poverty is due to concentration of wealth in the
hands of a few, to low wages, industrial exploita-
tion, scant opportunity, '"the profit system,"
"capitalism," militarism, race discrimination, bad
housing. This latter school insists that the so-
called personal causes of poverty, =--- ignorance,
incompetence, inefficiency, shiftlessness, emotional
instability, bad habits, bad morals, bad home life,
insobriety =-- are themselves the effects of social
conditions. Bad surroundings, they maintain, creats
listlessness, discouragement, inebriacy, ignorance,
emotional upsets. One group extols "ruzged indiv-
idualism'": their opponents jeer "ragged individual-
ism."

These observations tend to show that modern
investigations into social conditions with a view of
eliminating poverty, are compatible with the Biblical

commendations of charity and the Biblical demands for
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social justice. As can be seen from what has been
said here on this theme, the general spirit, pervading
the Bible, ranges that sacred literature more exten-
sively on the side of those who emphasize the factors
that are social.

The ideal of social uprightness, upon which
agricultural industry was based in ancient Judea, did
not lead the people to analyze happiness into different
grades or planes of satisfaction. Happiness with them
was generally regarded as attained by decreasing wants,
including the wants of the needy. That ideal found
expression in the written code; there it was part of
an effective, long-continued religious system, applic-
able, at first, to land economy, and later, in course
of time, to industrial and commercial conditions. In
every clime and under varied circumstances, it was re-
hearsed and interpreted by the best learning and though

and digested for ends of education. The association of
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ideas which it suggests, the God-consciousness which
it evokes, cannot fail to cultivate and ennoble in-
tellect, emotions, feeling; and, in that way, help
to reproduce in its adherents, in a greater or lesser
degree, the divine pattern and ideal of holiness.

Another step in the same direction, in which
benevolent sentiments aim at bringing about the mini-
mum discomfort and the maximum enjoyment in associated
living, is the care of the aged.

Among the many commands given Israel of old is
the one which insists on respect for the aged: "Thou
shalt rise up before the hoary head, and honor the
face of the old man'" (118). Disrespect for the aged
is listed among the calamities attendant upon national
upheaval and overthrow. The sinister prediction, '"The
child shall behave insolently against the aged'", is
voiced by the prophet Isaiah, while incident to the

(118) Lev.xix:32.
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tragic downfall of Jerusalem, the lament is uttered,
"The faces of the elders are not honored™ (119). It
is related that a famous rabbi would stand up even
before an aged heathen peasant, saying: "What storms
of fortune has this o0ld man weathered in his life-
time." (120).

It may well be assumed that the Biblical teach-
ing of respect for the aged has a wider implication,
such as suggested by the Psalmistts prayer, "Cast me
not off in the time of o0ld age; when my strength
faileth, forsake me not" (121). Even thouch it be

taken that this verse does not allude to an individ-

3] 7"

ual and that "me" and "my" refer to Israel, the na-

tion; yet, a concern for aged individuals must reside
behind the metaphor in order to give meaning to the
me taphor. There would be no force to the figure of
(Tlgyls.lll?5;Lam.V:l2.
120)J.H.Hertz, The Pentateuch and Haftorahs, Lev.

Xxix:32%,
(121 )Ps.1xxi:9.

D e e ——
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speech if attitudes in the world of literal usage

were at variance with the compassion which the

figure of speech means to invoke. The implication,
therefore, is that the Psalmist's supplication comes
guite near the modern solicitude about homes for the
aged, old age pensions, and o0ld age annuities. Per-
haps, even more direct in this regard, is the pro-
phecy of Zechariah: "Thus saith the Lord of hosts:
There shall yet old men and old women sit in the broad
places of Jerusalem, every man with his staff in his
hand for very age' (122). The prophet is thinking of
the tranquility and prosperity of Jerusalem and the
consequent longevity of its inhabitants. The well-
being of the aged is one of the features which he
singles out for mention when he sketches the common-
wealth of his ideal. He wants to see the Biblical ad-

monition of respect for the hoary head translated into

(122) Zech.viii:4. -
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something concrete by actually brightening the days
of the superannuated.

Zechariah's allusion to superannuation age is
not at all far remote from what the social import of
the care of the aged 1s today. According to statis-
tics, over two-thirds of the people in the United
States, sixty-five years of age or older, have to
subsist upon some form of benevolence. Seven million,
eight hundred and sixty thousand people of that age
were counted in 1938. Of these, 5,070,000 were de-
pendent on the beneficence of relatives, on some
kind of pension, or on alms. Few people succeed in
amassing enough to maintain them when working days
are over. The proportion of indigent old peopls
estimated at 40% in 1930 had grown to 64.9% in 1938.

Meanwhile, as a result of progress in medicine
and hygiene, the population, in the United States,

has increased its percentage in the 0ld age groupse.
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By 1970, the aged will constitute 10.1% of the people.
In 1900, it was only 4.1%: in 1870, only 2.99%.

Also, this is true: while the number of the
aged has been growing, the number of jobs and the
amount of dwelling space for the aged has been de-
clining. Machine industry demands youth. The aged
may excel as to experience and fidelity: but these
are of smaller value than youthful vigor and alertness.
Occupations can be named in which a worker is '"too
0ld™ at 32. In numerous employments, people are deemed
unacceptable after they reach 45. That is not attri-
buted merely to exactions of speed. An employer pre-
fers paying pensions to those who can work only a few
years. The view seems to be that as workers get old,
they become more susceptible to accidents and thus
entail a heightened risk. On the farm, aged people fina
a few leisurely chores that do not exceed their stremgth,

and the farm house usually holds a nook to which the
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old person can retire urmolested. In the city apart-
ment, it is otherwise. Room is at a premium. In the
city, the cost of living mounts so high that the
children of the family must often be deprived of many
needed things if some of the family income 1is diverted
to the grandparents. Numerous people, again, outlive
their sons and daughters or may not have had sons or
daughters to whom, in old age, they can look for sup-
port. Such situation moved George E. Phair to write
the following:

"In savage tribes where skulls are thick
and primal passions rage,
They have a system, sure and quick,
To cure the blight of age.
For when a native's youth has fled
And years have sapped his vim,
They simply knock him on the head
and put an end to him.

But we, in this enlightened age,
Are built of nobler stuff,

And so we look with righteous rage
On deeds so harsh and rough.

For when a man grows o0ld and gray
And weak and short of breath,
e simply take his job away
And let him starve to death,'" (123).

(123)See A. Cronbach, op.cit., The Bible and our
Social Outlook, p. 372.
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Thus, public opinion was educated. The unsatis-
factoriness of almshouses that existed in 1923, has
given rise to the o0ld age pensions. Allowances,
though modest, allow old people to keep up their
homes or to reside with relatives or to board in
places which they deem desirable. Aside from that,
pensions have proved to be less expensive than alms~-
houses: for instance, in Arizona, where the maximum
pension was $30.00 a month, maintenance for an in-
dividual in the almshouse cost an average of $56.80
a month. In Delaware, the average cost for almshouse
maintenance was $46.24 a month when the average pen-
sion amounted only to $9.84 a month. Wyoming spent
$78.74 for each almshouse inmate but only $13.88 for
each pensioner. In Utah where, pensions average $9.00
a month, the almshouse expense averaged $45.62. The
spread of the pension movement has caused most alms-

houses to be closed. Today, pensions are granted by
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industries to their workers, by trade unions to their
members, by fraternal orders to their followers, by
churches to their superannuated clergy, by the
various governments =--- national, state, city,
county =--- to their employees; and, of course, by
national and state governments to former soldiers,
sailors, and airmen. Other types of retirement
provisions are: individual insurance and Social
Security, financed from premiums which the govern-
ment collects both from employers and from workers(1l24

No wonder that the Biblical era 1s considered
the most creative in Jewish history. In this period,
the life-containing force, the energizing seed, was
already at work and "the first fruits" of the human-
itarian teachings of the Hebrew religious mentors
and legislators were already being harvested in

abundance as was remarked heretofore (125),

(124)See "Who Pays the Pensions?'" by Farnsworth
Crowder in the Survey Graphic,Survey Associates Inx
July 1938,p.376:also,'" Insecurity a Challenge to
America" p.247,New York,1936,by Abraham Epstein.
(125)See above p.53.
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Rooted in the conviction that religion was co-exten-
sive with life --- that the whole of life was one con-
tinuous sacrament --- lawgiver and prophet included
in their instruction and admonition all the phases and
difficulties of human experience, at the same tims,
pointing out the way of how to help overcome those
dif ficulties. In their realization of the responsi-
bility of society to its disadvantaged elements and
in their formulation of that realization, they may
decidedly be called path-finders. It is precisely
this amazing comprehensiveness of their thought that
imparts to their lofty ideals the interest and fresh-
ness of real life, universal in appeal and perennial
in influence. Consequently, modern championship of
wage worker, prison reform, aid for the needy, old age
pension --- as the intelligent performance of the
ethical obligations of life --- findsnot only impress-

ive analogy but also spiritual stimulation in the ideals
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enshrined in lMosaic Law and prophetic teachings.

The instrumentalities to serve the purpose of
disciplining man, refining his nature, so that he
be prepared to respond to those ideals, will be con-

sidered in the next chapter,
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CHAPTER III
IDEAT LINKS BETWEEN MaN 4ND GOD
Section 1.

The Torah.

The human and moral way of life, outlined in
the preceding pages, so inspired teachers and edu-
cators of succeeding generations as to extend and
elaborate the content begun by their predecessors.
Their activities were designedly meant to serve the
purpose of keeping the religious consciousness of
the people alive: thus, preventing it from becoming
disordered. To them, it was settled knowledge that
the members of the community must make a unity: they
must learn that they are parts of one another; that
they owe to one another certain amenities and obliga-
tions.

Since men are by nature acquisitive, jealous,
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combative, and erotic, how are they to be persuaded
to behave themselves? The policeman's omnipresent
club is a brutal method, costly and irritating.
Surely, there must be a better way: that is by
lending to the moral requirements of the group the
sanction of supernatural authority. The lesson for
the spiritual leaders to teach was clear: it was

to impress the people with the ideal that there is

a definite union between man and God and that the
strength of a nation depends upon the strength of its
pelief in God. Such belief inspires hope, devotion,
sacrifice. It offers comfort to the hearts of the
distressed, courage to embattled souls. A4 living
God can do all this, and can stir or frighten the
self-seeking individualist into some moderation of
his greed, some control of his passion. There is a
measure of truth in the popular saying, '"We are

twice armed if we fight with faith." To that end,
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Israel's experienced and trusted religious teachers
felt it their bounden duty to call into being in-
stitutions, destined to become far-reaching in the
thinking and living of the people. The institutions
are: Torah, synagogue, home, school, each of which
makes for power and perpetuation ofeducational ideals.

A Midrashic parable relates that an exceedingly
0ld woman came to a sage and said to him, "I am
already too o0ld, and, henceforth my life will be a
burden to me. I want to die: how can I find death?"
The sage thereupon asked her, "By what means hast
thou been able to reach thine advanced age?'" She
replied, "I am well learned in the Torah; moreover,
even if I am engaged upon something which is most
dear to me, I leave it and hasten early to the syna-
gogue every day. On learning this, the sage said to
her, "Wwithold thyself from Torah and synagogue for

three days consecutively.'" She did so; and on the
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third day she died" (1),

Moralists see in that fictitious narrative a
kernel of truth applicable to the people. They say
that the old woman typifies Israel, privileged to
grow o0ld through attachment to Torah and synagogue.
Should Israel desire to be rid of the burden of age,
the way to death is simple and speedy. It has be-
come almost a truism in Jewish religious law and
lore that a life bereft of the humanizing influence
of Torah is a life lost,.

It is well and good to wax eloquent about the
sublime teachings of the prophets, their passion for
righteousness and social justice; to inculcate their
lofty conceptions of morality. But how cure the
vices, evil dispositions and propensities, and the
deceitfulness and weakness of the human heart,

making man willing to live up to those ideals and to

(1)Yalkut,Ekeb,par.871.
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translate them into l1ife? Terhaps, Lecky in his
History of European korals had such thought in
mind when he remarked: "Simply to tell men what
is virtue and to extol its beauty is insufficient.
Something more must be done 1if the characters......
are to be molded and the inveterate vices eradicated”
(2). This something more which neither philoso-
pher nor even prophet has as yet supplied is furnished
by Mitzvot and Maassim Tobim =-~-- Ceremonial Laws and
the Claims of Humanity =--- the gems in the crown of
Torah.

Here arises the question as to what the Jew
means by the term Torah, and how he looks upon the
Bible. Torah, to the Jew, is not just the Pentateuch.

It is not just the twenty-four books that make up the
Hebrew Bible.

e S A —e — " —_— ey — —

(2)W.E.H. Lecky, Hist.of Buropean Morals, Longmans,
agreen, and Co., London, 1911, 1,292,
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Torah to the Jew is the entire literature of
Israel, the creation of the national genius of the
Jewish people throughout all the years of their ex-
istence. Indeed, the five books of Moses are the
core of the Torah: for they contain the narrative
of creation, the stories of the patriarchs, the
story of the Exodus, the revelation of the Command-
ments to Moses, and the early code of laws by which
ancient Israel lived. For that reason, to the five
books of the Bible was applied the narrower, specific
term, Torah. But in time, Torah reached out to em-
brace also the books of the prophets and the great
writings, such as the psalms, the proverbs, and the
philosophy of Job. The Jew regarded his Bible as a
part of that Torah: reading its words, he never read
them literally, as if standing alone. He read them
in the light of the rest of his Torah: or, when

scholarship formulated rules of interpretation accepte
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by the masters of literature, he read them according
to those rules of interpretation (3). lany of these
interpretations, by which the Bible =--- or written
Torah as 1t was also called =--- were kept alive and
flexible to meet the ever changing needs of the
people, were later codified and assembled within
the vast literature known as Talmud, or oral Torah,
another name for 1t. In one of the sections of the
Talmud, known as Pirke Abot, the Sayings of the
Fathers, an ethical fract, the direct line of descent
from Bible to Talmud 1is traced in the sentence, '"lhoses
received the Torah on Sinail and handed it down to
Joshua; Joshua cave 1t fo the elders; the elders to the
prophets; and the prophets handed i1t down to the men
of the Jreat assembly' (4).

S a matter of fact, scholars and students, from

(3)T0s.3anhedrin 7,11: see L.l.ielziner,Introduction
to the Talmud, 3d.ed., Bloch Fub.Co., New York,
1925, pp.117-190: see below, p.327.

(4)M..bot I:1.
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the completion of the Talmud in the fifth century
of this era, to this very day, have interpreted
Torah, fourd new meanings in its ancient wisdom,
and applied them to the social problems and moral
dilemmas of modern life; thereby, showing great-
ness: for, a people cannot live on a written Torah
alone, on a closed book, that must perforce remain
the expression of a certain age alone. That would
result in a staznant 1life.

If a modern analogy 1is sought, the Constitution
of the United States may be cited. The American
people have a document of only a few pages, which
every school child is taught to know. That document,
or constitution, may be termed the written Torah
of the American commonwealth. Do these few pages
represent all of American Constitutional Law? The
law libraries are filled with hundreds of volumes
of decisions by the Fedseral Courts interpreting al-

most every word of that written document, fitting
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the words of that immortal product of the founders
of the American Republic into new conditions of life.
If one wishes to know the attitude of the American
Constitution upon a certain problem, the bare words
of the original articles and sections will not
furnish that attitude. Instead, one has to search
for it in the authoritative interpretation given in
later decisions of the courts. The basic law of
the founding fathers =--- defining the purpose of
government, the relation of its various parts, and
of them to the people --- is revered and considered
a touchstone, by which, modern legislation is weighed
and tested to discover whether or not it conforms to
the spirit symbolically expressed in the Constitution.

The same analogy applies to the Torah of the
Jewish people, not only in its legal enactments; but,
as well, in the historical and cosmological teachings.
0f course, there is a decided difference which must be

emphasized and kept in mind. The Constitution is
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ascribed to certain men whose identity can fairly
well be established by historical investigation.
The Torah is attributed to God. It is given the
highest prestige and sanctity conceivable. This
affirmation may explain why it has been possible
for the Jews to live under the sovereignty of the
Torah for so many generations without use of police
power.

4SS has already been suggested, part of the
unique power of Torah as social disciplinarian was
due to divine origin; even the later interpretations
were so considered, since they were proved, by
accepted rules of interpretation, as shown above, to
rest on the basic Law of the lawgiver on Sinai. Con-
sequently, among believers, respect for law and
respect for God became one and the same thing. Torah
has come to represent the veritable ideal link be-
tween mand and God. To walk in %To0d's ways and
possess His spirit, as the Bible repeatedly admon-

ishes, means that man must always be conscious of his
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partnership with God which exists since creation.
Indicative of that intimate relationship is the
Biblical verse, which, referring to the first
couple on earth, reads: "And God blessed them'" (5).
No blessing was bestowed on vegetation; because 1its
growth is dependent upon sun and rain, not upon 1its
own volition. Man alone among all other created
things is gifted, like his Creator, with moral
freedom and will: man alone is capable of holding
spiritual communion with God: and man alone can
guide his actions in accordance with Heason. Because
of that, he can subdue his impulses in the service
of ethical and religious ideals, and is born to
rule over nature. Man's volition has, indeed, be=-
come a power in nature, an imperium in imperio,which

has profoundly modified not only his own history,

(5) Gen.I:28; see J.H. HertE: op.cit., Pentateuch
and Haftorahs, on verse 22.



110,

but also that of the whole living world, and the
face of the planet on which he lives. 4ll this
is to assert that the Torah is an instrument in the
hands of the people to keep them in comnstant and
intimate association with their Creator. asccording-
ly, to break a law sanctioned by Torah was tanta-
mount to breaking that intimate association with God.

There are other factors, too, that help to
account for the success of Torah among the Jewish
people. Its legislation shows innate common sense.
It proved to be the preserver of the commurity, by
recognizing the relation of man to community. Under-
standing the powerful instinctive urges for self-
aggression, 1t concentrated on the social responsi=-
bility of the individual. No man was an island unto
himself. Since he gained his life and his signifi-
cance from the community, the Law insisted that the
individuvual give life and meaning back to the commun-

ity, at the sume time reserving spaces where the
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individual could be free from the pressures of the
group. There were sacred areas holy to the person
himself. The establishment of cities of refuge (6),
the safeguarding of judicial procedure (7), the
Sabbatical and Jubilee legislation (8), showed re-
markable understanding of the interplay of the ego
and the group; and a pattern of recognizing where
personal sacredness and individual initiative must
be taken into account, and where, for the larger good
of the community, it must be curbed.

Furthermore, the Torah was not only legislator:
it was also, what might be termed, today, social
psychologist. Without attributing to the Torah the
foreknowledge of the modern department of human
science, psychology, it may, nonetheless, be said
that it understood the wayward places of the soul;

6)Deut.xix:1-13. e -
7/Deut.xvii:4-7; xix:15-18.
8)See above p.58.
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that 1t knew the heart of man wherein ''are the
issues of life" (9): for instunce, it admonished
contentrant --- "Thou shalt not covet” (10): it
advised, "go not zfter the mob to do folly", or
"favor a2 man because he 1is poor;" or zive no
special defsrence to the rich in administering the
law" (11): it cautioned, "Judge not a man until you
are in his place;'" thereby, suggesting that people
are sadis tic enough to want to kick a man who 1is
down (12). '"Be heedful, " warned the Torah, "of thy
neighbour's reputation,'" (13). Tale bearing and
gosgip are like murder: they can destroy a man's <ood
name --- as precious as life itself. "4 cheerful
disposition," it counselled, 'makes friends and
shrinks troubles, whereas, a gloomy countenance
withers the marrow of the bones and alienates
friends" (14).
297 Prov.iv:23,

lO§Exod.§X:l4: ) . o ‘ _

11 JExod XXIIIl: 2,53,6,8;0eut.qV1:18-20; . x0d.X1X:15.
12)Ethics of the Fathers, II, par. 5.
i

}Lev.XlX:16.
Provexv:1,13; xvii:22,
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It is thus no stretch of imagination to
maintain that the writers of the laws of the Torah
and the interpreters of the directives in them were
good physicians of the soul. The people sagerly
listened to their instruction and accepted their
advice, firmly believing that the soul, the mysti-
fyinz invisible some thing, has divine implications,
as Biblical teachino has it: "and the Lord Jod
formed man of the dust of the ground, and breathed
into his nostrils the breath of life; and man be-
came a living soul," (15). That divine act made
man a citizen of two worlds: he is both of earth
and of heaven. That was the point from which Jewish
thouzht seized to draw a moral consequence, a uni-
versal principle of conduct: namely, he who receives
this breath represents Him who sends it forth.
sccording to interpretation, it follows that if a
man keeps the law and does the will of his Father who

is in heaven, he is like the creatures above: if not,

(15) sen.ii:7.
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he is like the creatures below (16). Elsewhere, it
is stated that sod created man with four character-
istics of the creatures above and four of those below:
he eats and drinks like the cattle; 1like them, he
multiplies, voids excrement, and dies: he stands
erect like the ministering anzels; 1like them also,
he has spesch, and reason, and sees like them=---not
like cattle whose eyes are in the side of their
head (17).

People's reciptivity to such simple method of
interpretation of the abstruse, led exponents of
Torah ideals to formulate a complete system of ethics,
realizing that without it, all educational values
can have no meaning. Torah, accordingly, became not
so much a matter of knowing us of being. The study

of Torah was not mere mertal gymnastics. The

flG)Slfre Deu t. gar.oO6 on Deut.xxxii:2;f.132a.near ed).
17 )ien.R.viii: xix:%. Bacher, Pal.iamoraer,I1,22f,
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principles of life had to be applied to the way of
life. It is the combination of principle and
practice that constituted the Jewish ideal of Torah.
"He who has studied Torah but does not live up to
1t is to be held to greater account than he who never
studies" (18). "He who only studies, without inten-
tion of applying the fine principles to practice, is
as if he had no Jod" (19). "Not the discussion is
basic; but the practice'" (20). '"The goal of wisdom
is repentance and good deeds'" (21).

When the great legalist, Rabbi Akiba, wanted to
be more specific and yet brief, he stated the most
comprehensive rule in the Torah by citing the class-
ic verse, '"Thou shalt love thy neighbor as thyself"
(22). Ben azai, another legalist (23), goes yet

18)Deut.R.xvii.

l9gé.%.l7a:-.

20 )M.ibot,11:17.

ZlgBer317a: . - . o
(22)Levit.xix:18.8ifra,Kedoshin,89b,e6d.+eiss:Tal.Yer.

Nedarim,4lc,ed.Krotoshin;hid.sen.H.,ch.24,end.
(23)Mid.Gen.R.,ibid.
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further and finds an even broader principle in the
words, '"This is the book of the generations of asdam,
in the day uod created man; in the likeness of 3Zod
made He him'" (24)---the recognition of the Divine in
every human being: 1in other words, since all human
beings are traced back to one parent, Ben szai taught,
they must necessarily be brothers. The Biblical verss,
quoted by him, proclaims the vital truth of the Unity
of the Human Race, and the consequent doctrine of the
Brotherhood of han. In the Scriptural words---"This
is the Book of the generations of Man"---not black,
not white, not great, not small, but Man---can be seen
the concept, quite unknown in the ancient world,Human-
ity. Hillel, who was asked to summarize Torah in
one phrase, said: '"What 1s distasteful to thee do not
unto others" (25). Legalists thouch they were, inter-
ested in the intricacies of the juristic phases of
Jewish teaching, they nevertheless pointed to ethical

principles when they desired to get to the core of

g24{Gen.v:l.
25 )Shab.3la.
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Judaism.

The question mizht be posed, 'If ethics is the
very heart of Judaism,' how explain the teaching,
"in eye for an eye?" (26). These words were never
understood literally in Jewish jurisprudence: they
were understood in the light of the interpretation
put into them by the oral tradition, or the Oral Torah,
reference to the role of which 1t played in the devel-
opment of the legal aspects of Jewish life has been
made previously in this discussion. The 4amorain,
teachers in Talmudic days, ruled that since no homi-
cide was here intended it was a case for monetary
compensation and that the words 'life for life' in
the preceding verse, do not suggest the principle
of talio, measure for measure: they are merely a
legal term meaning 'fair compensation.' The law
'measure for measure' was carried out literally only

in the case of murder (7). "Ye shall take no ransom

26 )Exo0d.xxi:24, See also Lev.exxiv:<O.
27 )Baba Kamma 84a.
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for the life of a manslayer which is guilty of death:

but he shall surely be put to death,'" (28). Murder

is such a heinous crime that it cannot be atoned for

by the payment of a money-fine. This principle makes

it evident that physical injuries which are not fatal

are a matter of monetary compensation for the injured

party. Such monetary compensation, however, had to

be equitable, and as far as

possible equivalent. This

is the significance of the legal technical terms,

'*life for life,' 'eye for eye,' 'tooth for tooth,!

'hand for hand,' and so on.

There is no instance in

Jewish histroy of the literal application of 'eye for

eye' ever having been carried out.

another instance in this connection is the one

pertaining to injury caused
animal. But, to appreciate
it is necessary to know how

for measure' was applied in

by a beast or any other
the Losaic legal doctrine,
the principle of 'measure

the pre-Losaic age, as

(28 )Numb.xxxv:51,
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recorded in the Code of Hammurabi. In that age, if
a goring ox killed a man, the owner of the ox was
killed: 1f, however, he killed a son or daughter,
then not the owner of the ox, but his son or his daugh-
ter was killed (29). liosaic judicial process is:
"If an ox gore a man or a woman, that they die, the
ox shall surely be stoned: but the owner of the ox
shall be quite. But, if the ox were wont to gore in
time past, and it hath been testified to his owner,
and he hath not kept him in, but that he hath killed
& man or a woman, the ox shall be stoned, and his
owner shall be put to death" (30), and the Mekilta (31),
adds, '"not by the hand of a human tribunal; but,
*death by the hand of God."

"If there be laid on him a ransom,'" the same

Mosaic law continues, "then he shall give for the

(29)See J.H. Hertz,The Code of Hammurabi,EB.H. adlington
and Co., Johannsesburg, 1910.

230§Exod.xxi:28—29.

31l)ibid.
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redemption of his life whatsoever is laid upon hims.
Whether he have gored a son or have gored a daughter,
according to this judgment shall it be done unto him"
(32)s That the meaning of this clause be forever
unmis takable, it again elsevwhere declares: "The
fathers shall not be put to death for the children,
nelther shall the children be put to death for the
fathers. Every man shall be put to death for his own
sin" (33).

Though the family is a moral urity, and the
ethical solidarity of the nation is never to be lost
sight of, no judge or tribunal must assume the power
of putting the parents to death for a sin committed
by the children; or, of putting the children to
death for a sin committed by the parents. The prophet
Ezekiel emphasized this fundamental teaching: '"The

soul that sinneth, it shall die: the son shall not

(32)Ex0d.xxi:30-31.
(33)Deut.xxiv:16.
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bear the iniguity of the father with him; neither
shall the father besar the iniquity of the son with
him" (34). samaziah, king of Judah, slays 'his ser-
vants who had slain the king his father. But, the
children of the murderers he put not to death,' in
obedience to the law of the Torah(35).

The spirit of Jewish law, evidenced by the ci-
tations, 1s in absolute contrast to Babylonian Law.
In the licht of Hammurabi, family and shepherd law,
if through faulty construction, a house collapsed
and a child was killed, then it was not the jerry-
builder, but the child of the jerry-builer, that
was put to death (36).

Sufficient reference has been made to the miti-
gation by rabbinical law of much of the severity of
losaic legislation. It may safely be said that it
was neither a sentimental humanitarianism, nor the

i34szekiel xviii:4,20.
35;IIkings,xiv:6o
(36)See above p. 119.
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mere advance of civilization, that animated Jewish
legalists in the substitution of damages for the
ancient talio, for example; or, in the development
of rules of evidence and of procedure which made the
proof of capital crimes suchas adultery or blas-
phemy close to an impossibility. It was their in-
genuity to draw a sharp distinction between legal
and moral responsibility. Thus, as was shown above,
in a question of liability for damazes, the learned
in the law ruled: "He is not liable in a human court:
but, he is liable in wdod's court'" (37). Since, this
survey is concerned with Jewish educational ideals,
not with the adaptation of Jewish laws to concrete
conditions to show the distinction between legal and
ethical accountability, giving examples in each
ins tance, would mean going too far afield. Be it

remembered th.t the Law was not for the Jewish Doctors

(37 )Baba lLezia 82b; and elsewhere.
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of the Law merely a Corpus Juris, a volume of statutes
on all kinds of subjects, ritual, ceremonal, criminal
and civil: it was=---to give it modern expression=--a
revelation of Jod's ideal for men's conduct and char-
acters Their task was, therefore, not solely to give
a juristic definition of the statues, with applica-
tion to the various cases that were expressly or by
implication covered by them: it was, rather, to widen
the scope of the law 1in accordance with its spirit and
principles, having an eye primarily on that phase of
human relationship which serves as a link between man
and sod; namely, ethics, the underlying rrinciple
of Torah. Isaial, Israel's prophet, allides to such
unity between od and man, who, in the name of Jod,
he said: "Every one that is called by My name, for My
glory I have created him, formed him, yea made him"

(38). PFor this reason, 3od in His esracious character

(38)Isa.x1liii:"7.
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is commended to men's imitation: such imitation 1is
bound to bring man closer to Him (39). To make that
doctrine clearly understood of what it involves, a
Talmudic sage asked, "ihat does Mosaic Law mean which
says: After the Lord your God ye shall walk?" (40).

Is 1t possible for a man to walk after the
Shekinah, God's presence? 1Is it not written, ''For the
Lord thy God is a devouring fire?" (41).

The answer given is that to walk after god means
to imitate His character: for instance, as He clothes
the naked, so do thou clothe the naked. That 1is the
import of the verse, "And the Lord God made for adam
and for his wife garments of skins, and clothed them"
(42). He visits the sick: thou also art called upon
to visit the sick. That act of fellow-feeling is de-

duced by Talmudists from the passagze, 'ind the Lord

40) Deut.xiii:b.
41) Deut.iv:i4,
(42) Gen.iii:21.

§39 See above, pel2ff.
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appeared unto him by the terebinths of Kamre'(43).
The principle of juxtaposition is used by the Bible
exezete to conmnect this verse with the last one of
the preceding chapter which deals with the Patri-
arch's indisposition resulting from his circumcisione.
He comforts mourners: do thou also comfort mourners.
That duty 1s inferred from the text, "and it came to
pass after the death of abraham, that God blessed
Isaac his son'" (44). The word 'blessed' in this
instance 1is taken to suggest rendering relief 1in
affliction. He buries the dead: do thou also bury
the dead. The text in original Hebrew (45) reads,
'Va-yikbor,' which ousght to be translated into the
vernacular, not "and he was huried,'" but, "and He
buried him;'" that is so0d busied Himself with the
burial of lkioses, not to have any one know his sepul-
chres sccording to tradition, God buried loses in a

grave that had been prepared for him at Creation (46)

44 )Gen.xxv:11l.
45)Deut.xxxiv:6.
46 )Ethics of the Faters,v:6:see Sotah l4a.

%43 Jen.xviii:l.
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Utterances of the kind quoted suffice to show
that God is lofty enough to think nothing beneath
Him, great enough to count nothing too small to be
His concern, entering sympathetically into the mani-
fold growth of human character and progress of human
affairs. Such a conception of God in relation to men
is fruitful of beneficial results: it expands and
deepens with the growing life of mankind.

What is no less important to note is the Hebrew
expression, '"Abinu shebashamayiam," our Father who
art in heaven. In Bible and Frophets, God 1is the
Father of the nation and Israel is his son, his first-
born (47). He led Israel, His son, and took him in
His arms (48); spread over him a cloud to shelter him

from the heat (49); fed him with manna, bread from

(47 )Bxo0d.iv:23;Deut.xxxi1i:6,18;Hos.xi:1;Jer.xxxi:9;
see S. Singer, Authorized Daily Prayer Book,
Hebrew and English, Annoted Edition, Eyre and
Spottiswoode Ltd., London, 1935, pp.55f., 959.

(48 )Hos.xi:1-3.

(49)Ps.cv:39,
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heaven (50); brougcht streams out of the rock for him
to drink (51). 3o0d has compassion as a father on
his sons (52), and comforts like a mother (53).

Parenthetically, it may be said that the parent-
al-filial relation between Jod and man is stressed
also in Christian teaching. In the prescribed form
of prayer, the New Testament has this: "ihen ye pray,
say, Our Father which art in heaven, Hallowed be thy
name" (54).

Thus, 1t would appear that the very appellation
'Father',metonymy for jod, at once suggests access-
ibility: zo0d can be reached by man: man can come into
personal contact with rod. The means by which man
can find his way to the heavenly Father huve been
pointed out in the Torah, source of educational in-
fluence. They are: to be humble in his relations with

men; to be modest, patient, and forbearin=; to

50§Ex.xvi:4. -

l)Ps.lxxviii:1l6.

2)ibid.ciii:l3.

S;Is.lxvi:lS°

4 )Luke xi:2.Cf.lhatthew,xi:25-27,vi:14,15,



128.

practice sincerity and shun hypocrisy. VWould man,
then, come nigh unto God and share in His likeness?
He must live true to the principles of right conduct
as formulated in His Law, and, so, restore unity and
harmony within his soul. The highest exercise of the
soul is prayer, offered as the expression of man's
own heart and mind. Only such prayer has the power
to bring man nigh to his Father who is in heaven.(55)
In that spirit, Jewish educators utilized all the
diverse elements of religious discipline manifested
in the Torah to forge the chains with which the in-~
dividual could bind himself to sod. One such chain
was ethical idealism to which reference was made
earlier in this thesis (56). In any civilization,
ethics must find expression. Jewish civilization was
no exception.

Ethical precepts are characterized in the Mhishna
as the duties that man owes to his fellow man (57),

(656).Ps.cxxx:1.
£56 .4Above pp.H2,54,79ff,

S7). Yoma 8bb.
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It would, indeed, be interesting to make a thorouch
study of the many distinc tive characteristics of
Jewish ethical ideals. But, the present inquiry
calls for only some of the more fundamental ones,---
those that touch upon the main theme.

Characteristically enouch, when Judaism wants
to know: "who shall ascend unto the mountain of the
Lord?" the answer by its teachers, in the words of
the Psalmist is, '""He that hath clean hands and a
pure heart'" (58). In other words, emphasis is put
upon this world in which the children of men are
instructed so to conduct themselves as to make the
world brighter, more full of joy, and worthy of
humanity.

The guestion is often asked: 1s it not a fact
that in Jewish ethics the principal motif is justice
not love? True, the Biblical injunction reads:

"Justice, justice shalt thou pursue (59):" that is

T5§7?521ms Xxiv:S:Z; see—gbove, pe<8f1.
(59)Deutexvi:20.
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the ever recurring refrain underlying all Jewish
ethicse But, the kind of justice on which the
lawziver 1nsists 1s the kind that does not rule out
the lofty sentiment of love. To be sure, love is
one of the crowning jewels to be found in the diadem
of Judaism. '"Thou shalt love thy neighbor as thy-
self'" was chosen by HRabbi ankiba as the one verse in
the Scriptures that transcends them all (60). Not-
withstanding this, love is grand and noble if it is
based upon justice, not if it dispenses with justice.
The prophet Micah uttered a great truth when he
asked:"What doth the Lord require of thee but to do
justly and to love mercy? (61)" Justice must come
first: only afterwards love and mercy. The reverse
would shatter human society. In Talmudic lore, God

is described as sitting upon the throne of justice:

{60 Sifra,Kedoshim,89b,ed.iieiss; Lidre.sen.i.ch.24,end
61)Micah vi:8.
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only after He is throuch viewing the world throuch
the eyes of Justice does He take His seat upon the
throne of love and mercy, (62). 4had Haam, in one
of his essays, shows the philosophic difference in
the emphasis upon these two qualities (63): if a
person practises love to the extent that when some
one smites him on the right chesk, he turns to
him the left also, he is encouraging injustice: he,
like his assailant, is guilty of the fact that in-
jus tice 1is practised. Where injustice reigns, love
loses its beneficent quality. '"Thou shalt surely
reprove thy neighbor,”™ (64) is a Biblical command
which is well to follow i1f the neighbor's actions are
contrary to the standards of right and justice.
(52 Rosh ha=-Shanah 17b.
63)ahad Haam,sl Parashat Drakim,IV,ppe451f;cf.idem I,
pp.14-143,ed.Berlin,1921; see Selected Essays,
translated by Leon Simon, Jewish Pub.Society of

America, Phila.l91%2,
(64)Levexix:l17.
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another lesson impressed upon the Jewish mind
long ago 1is this: while Jewish ethics aims to create
social-mindedness in its followers, as mentioned
heretofore, it has, nonetheless, never asked complete
self-effacement or total neslect of oneself in the
interest of others. The programme which calls for
the Jewish role in the development of human society---
all humanity, irrespective of creed, race, or class=---
would not be practical or healthy if "self'" would be
so ""selfless'" as to jeopardize personality. There
has to be a happy medium betwesn social well-being
and the well-being of the individual. Charity is
obligatory: but even charity has its limitationss To
cive away all of one's possessions and thus to
pauperize oneself is prohibited (65). Hillel strikes
the true ideal when he says: "If I am not for myself,

who will be? If I am only for myself,what am I?"(66).

{65§Ketubot 50a; Yer.Peah,ch.l,col.15b,ed.Krotoshine,
66 )k..bot,ch.1,M.14,ed.iilna; cf. above p. 30.
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History records that in the great distress that
followed the war under Hadrian ~--- 132-105 C.E. -=-=-
some of those who still had means seem to have been
moved to part with all their possessions to relieve
their perishing country-men. .iser heads recognized
that, however commendable the spirit of such uncalcu-
lating zenerosity might be in itself, the voluntary
impoverishment of this class would only increase the
evils 1t was meant to alleviate. The rule was
accordingly laid down that no one should in this way
dissipate more than one fifth of his property (67).
This fifth is explained to be one fifth of the cap-
1tal to beoin with and a fifth of the income each
succeeding year (68).

4as to precedence amonz charitable claims, 1t was
taught that a man's first obligation is to support the

dependent members of his own family, then to relieve

{Ev Ketubot 50a; Yer.Pezh 15b.
68)Yer.-Ketubot 28d, near the end; Yer.Peah 15b,
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the necessities of his kinsfolk and his townsmen (69)
He is not bound to oive the peggar who zoes around
from door to door: of such cases it is the business
of the organized charity of the community to take
care (70). The non-Jew and the non-citizen have a
place in Jewish charity as was already intimated in
this discussion (71). an interesting feature of the
provision for the relief of needy cases was that in
caring for the impoverished regard was had, so far
as funds were available, to the social position of
the beneficiary and his former manner of life ===
the kind of food and dress to which he was accus-
tomed (72). Timely, indeed, is the admonition that
it is better for a2 man to =2ive to charity from his
own honest esarninzss than to explolt and rob others
that he mi~sht thus multiply his philanthropies: that

—ra— e cm——t—

(69)Mekilta,l.ishpatin xix,ed. riedmann f.96b; ed.
.eiss f.102a-b; Baba Mezia 7la, top; Tanhuma ed.
puber, lLishpatim, par.o.

70)Tos.Feah 4,5.

71 )Mekilta l.c.

72)Sifre on Deut.l5,8; Tos.Peah 4,10; Ketubot 67b.

(
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would be like the prostitute who sells her body for
a basket of apples and distributes its contents among
the sick (73).

The goodness and benevolence described are to
be so universal as to include the whole creation,---
all creatures. Even the dumb animals and the beasts
of the field are entitled to protection and deliver-
ancee. In ancient days, the moralists coined a phrase
"Za-ar Ba-le Hayyim," of which there is no adequate
translation. It is, however, understood to mean
"Pity towards a living creature." The whole people,
thus, becomes a "Society for the Frevention of
Cruelty to animals." The Jew was commanded to feed
his household animals before he sat down to his own
meal (74). Even the trees of the field were objects
of life in Jewish teaching. Jewish ethics, therefors,
did not neglect man's duty towards them. Cutting

down fruit-bearing and useful trees is a transgression

Fsze;B.S,l.
74 )Berakot 50a; cf.Midr.Tanh.,Noah,sec.2,ed.Warsaw
1902.
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forbidden by Jewish lawe. Even in time of war, when
wood 1is vital for the building of defenses, fruit
trees about besieged cities may not be destroyed or
injured (75). These ethical principles penetrate all
of Jewish teaching and every branch of Jewish study.
Even the strictly juristic sections of Halakah «--
the systematic formulation of the law, criminal, civil
and procedure, in the Talmud and its cognate litera-
ture =--- are a true mirror reflecting the work of the
Jew in shaping his character (76).

"There was no need," to quote Professor Ginzberg,
"to give moral instructions directly....The pupil was
not called upon to compose his face solemnly while
moral exhortations were poured down upon his devoted
head. In the regular course of study, the Talmud
offered him ethical observations of fundamental im-
portance, while ostensibly propounding an intricate

(75;Deut.xx:19-20.
(76 )Baba Mezia 44a-60b:
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juridical question which requires fine dialectic
reasoning" (77). Ethics permeated Jewish law, philo-
sophy, theology, even folk=-lore: everything in
Jewish life was saturated with ethical ideals and
ethical principles; the sum total of which make up
Jewish civilization. To this day, the original
spiritual forces have lost none of their effective-
nesse

Sharing Israel's belief in the reality and
sacredness of the ethical law, the absolute '"Thou
shalt" and "Thou shalt not'" in human life, the cat-
egorical imperative in every religion, Jewish or
Christian, the church also remains one of the most,
if not the most, active of philanthropic agenciess
Long before the state had thought of caring for the
poor, long before secular social work had even been

dreamed of, the church was conducting a wide range of

(77)L.Ginzberg, Students, Scholars and Saints, Jewish
Pub. Soc., of America, Philadelphia, 1928,p.112,
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philanthropic activitiess It is a fact that when-
ever men have been in need, the religious institu-
tion, above all others, has been in the foreranks to
render aid (78). In the Covenant of Sinai, both,
Jew and Christian found common ground in fostering
hopefulness and maintaining groups in which mutual
sympathy prevailed.

Considering conditions of this age, it is not
out of place here to say that it behooves the two
religions =-- Christian and Jewish --- to system-
atize the precepts outlined in these pages for
pedagogic ends. For a new and powerful paganism
has begun its assault against the ancient organized
morality. It dethroned God in the sphere of human
conduct: derides all moral inhibitions and insists on
instinect and inclination to be the true guides to
human happiness. A new ethic has arisen, as subver-

sive as it is godless, which bids each man, woman, or

(78)See Kenneth L.M. Pray,'"Charity'" in Encyclopaedia
of the social sciences, Macmillan Co., 3 (New
York 1930) 340-344.



139.
child do that which seems right in his, or her, own
eyes. It teaches that all moral laws are man-made,
and therefore, can be unmade by man. In comnsequence,
on every side, there is a questioning of the sacred-
ness of human life, a scoffing at the holiness of
purity, an angry repudiation of the idea of property.
The pilot'!s stars of moral guidance seem no longer
to be fixzxed stars; and for many voyagers over the
ocean of life, the clouded heavens offer no guidance
at all.

That the whole conception of morality and ethics,
as presented here, is therefore of basic importance
in the realm of education today, goes without saying.
Without it, it is difficult to see how education can
produce moral strength, self-control, and character.
In its absence, all talk of educational ideals is
only sound and smoke, signifying nothing.

Putting all that was said graphically, God, the

absolute unity, may be likened to the indivisible
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point at the center of a circle, the radii of which
represent human souls in their striving after union
with God. The radius reaches and touches the center
because, itself composed of indivisible points linked
together, it joins, in the last point of the series,
the point at the center, like fusing with like. Man,
too, can unite with the absolute One through the uni-
fication and harmonization of the spiritual forces
within him, such as the Torah is able to effect: thus
the creative force becomes a binding force, =-- an
ideal link between man and God.

Mankind, however, does not live in a world of
ideals only. Men and women cannot dispense with
symbols and ceremonies that give tangibility to
ideals. Hence the numerous institutions and cere-
monial objects encircling the life of the Jew:! they
strike the eye, engage the hand, and in that manner,

fix the heart of the man of faith.
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Naturally, an account in detail of the ceremon-
ial law and what goes with it lies outside the purpose
and plan of the present work: it may be sought in
treatises on religious antiquities of the Jews; vor,
for particular features, in the relevant articles in
encyclopaedias and monographic literature there cited.
Only basic customs and ceremonies are to be briefly
noted here.

The important fact to be borne in mind is that
customs and ceremonies give individuality and charac-
ter to a civilization, just as 1its language and his-
tory do. They give to every individual in that civili-
zation the bent of mind, the cast of thought, the
type of emotional reaction that distinguish him from
the individual in every other civilization. "Ever
since the theocratic period," says Professor Mordecai
M. Kaplan, "the ancient folkways pertaining to food
were elevated to the status of laws divinely ordained"

(79). The act of eating was transformed into a

(797M.%.%aplan, Judaism as a Civilization, op.cit.,
p-439.
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sacrament. The distinction between animals that
divide the hoof and chew the cud and those that do
not, or between fish which have scales and fins and
those which have not, was to be observed as dietary
"laws'" commanded by God: (80) or as mystic symbols
of what man must do to qualify himself to enter into
communion with God.

Actually, the manner by which one came into
direct contact with the deity was not lacking among
other Semitic peoples. In a state of society much
more primitive than that of the agricultural Semi tes
or Greeks, to which the basis of the dietary laws
is traced by some scholars, the act of eating and
drinking with a man was a symbol of fellowship and
mutual social obligation. Therein, may be seen the
original significance of animal sacrifice in which
the meal played an important part. In the sacrific-

ial meal, the god and his worshippers were commensals,

—y—
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In it, is reflected the belief of the ancients that
those who sit at meat together are united for all
social effects: those who do not eat together are
aliens to one another, without fellowship in religion
and without reciprocal social duties. That that view
still prevails among the Arabs, is clearly brought
out by their law of hospitality.

Among the Arabs, every stranger whom one meets
in the desert is a natural enemy, and has no protec-
tion against violence except his own strong hand or
the fear that his tribe will avenge him if his blood
be spilte If, on the other hand, one has eaten the
smallest morsel of food with a man, he has nothing
fur ther to fear from him: "there is salt between us)
according to which, he is bound not only to do him
no harm, but no less, to help and defend him as if
he were his brother. So far was that principle

carried by the old Arabs, that Zaid al-Khail, a
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famous warrior iun the days of kohammed, refused to
slay a vagabond who carried off his camels, because
the thief had surreptitiously drunk from his father's
milk bowl before committing the theft. The bond of
union, conceived in a very realistic way, lasts no
longer than the food is supposed to remain in his
system: but the bond may be confirmed by repitition.
Some tribes require to renew 1t every twenty-four
hours: after that period, to use their own phrase,
"the salt is not in their stomach.'" Usually, the
protection extended to a guest lasts three days and
a third after his departure, (81).

Though it be true that the bond of food is valid
of itself: that a covenant may be sealed by the
parties eating and drinking together; yet, religion
had to be called in to confirm and strengthen it. The

deity had to be a third party to the covenant, lest

(81)w.Robertson Smith, The Religion of the Semites,
sdam and Charles Black, London, 1907, p.269ff.
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the fellowship be endangered. This is the meaning
of the Biblical statement: "And the men took of their
provision, and asked not counsel at the mouth of the
Lord. And Joshua made peace with them, and made a
covenant with them to let them live; and the princes
of the congregation swore unto them'" (82). That was
when the Israelites entered into alliance with the
Gibeonites by taking of their victuals, without con-
sulting Jehovah. The oath that followed confirmed
the formal league: but the Israelites had already
been committed to the alliance by accepting the prof-
fered food.

The value of the evidence cited is that it
supplies proof that, originally, to make certain that
the deity was on their side, people fervently sought
to include him in their fellowship by following cer-
tain dietary laws which they believed would be
acceptable to him. In old Israel, similar religious

(82)Josh.ix:14-15.
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rules about food, based on the principle of kinship
and adherence to God, prevaileds It may be presumed,
that in the very early stages of their development,
the Israelites were impressed with the view of other
tribes, that a man may not eat the totem animal or
fish of his clan. The interdictions of various kinds
of food may be said to have their roots in the remote
past when heathenism was rife.

As time went on, religious leaders appeared on
the scene. They endeavoured to give, through in=-
struction, exhortation, and interpretation, new mean-
ing to the observances. Tribal religion became
national religion. It was, thenceforth, the preser-
vation of the purity of national religion that re-
ceived emphasis at the hands of Israel's religious
teachers. The separateness of the Jews, especially
in the miscellaneous fusion of peoples and syncretism
of religions, was their aim to establish firmly and

permanently.
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The laws about clean and unclean in the Bible,
including the interdictions of various kinds of food
were so cons trued as to make them have the effect of
put ting hindrances in the way of intercourse with the
heathen, especially at table. It was an object lesson
in holiness, constantly bringing to the attention of
the Jew that there is in 1life a dividing line between
what is pure and impure, permitted and prohibited,holy
and profane. This ideal of holiness, so poignantly
taught by the dietary laws, made the Jew through the
darkest ages a living example of the holy life. It
kept him free from the licentiousness which pervaded
the centuries of wild dissipation. To paraphrase
Maimonides, it served as a definite reminder of self-
mastery, curbing carnal desire, and keeping the son
and daughter of Israel clean in soul as well as in
body (83).

The Rabbis go even further and infer that all the

(83) Maimonides, Guide, III,25f;K.Kohler, Jewish
Theology, ope.cit., p.453.
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prohibited things are not intrinsically bad. They
may be very good for the eye or palate: but it is
the will of the Jewish people —--- the collective
group --~ that forbidden food be banned. There is
a remarkable teaching of a Rabbi to the effect that
"the ideal Jew does not say, 'I do not want to eat
swine meat;' 'I want it; I desire it; but I must
curb my desire because it is the Will of God; be-
cause the Jewish people accepted this prohibition
as a rule of discipline' (84).

So, too, was the lesson of sanctity of life
imparted to the Jew by the ceremonial laws forbid-
ding the eating of the flesh of an animal that died
from natural causes === 'nebelah'" =--- or torn by
beasts or birds of prey --- "t'refah'" (85). The
latter was extended to include injuries and organic

diseases; for instance, the lungs, which would

f84§Sifra,Kedoshim,end,93,ed.Weiss.
85)Lev.xvii:lb; xxii:8.
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eventually cause death. The correct slaughtering
of animals for food, based on immemorial practice,
was elaborated in detail by the labors of the schools
to which Jewish educational ideals were of utmost
concern. The mode of slaughter was such that the
beast should not die of anything but the effusion of
bloods Biblical injunction is clear: "Only flesh
with the life thereof, which is the blood thereof,
shall ye not eat". "It shall be a perpetual statute
throughout your generations in all your dwellings,
that ye shall eat neither fat nor blood (86). In
The Acts, too, it is stated: '"Wherefore my sentence
is, that we trouble not them, which from among the
Gentiles are turned to God. But that we write unto
them, that they abstain from pollutions of idols,
and from fornication, and from things strangled, and

from blood" (87).

(86)Gen.ix:4; Lev.iii:17; vii:25f: xvii:1l0f.;xix:26;
Deut.xii:16,23; xv:23.
(87)acts xv:19f., 28f.;xxi:25,
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It is in place here, to refer to a publication,
"The Jewish Method of Slaughter'" that appeared mors
than fifty years ago, (88). The author, Dr.J.u.
Dembo, physician, compares the Jewish method of
slaughter with other methods from the humanitarian,
hygienic, and economic points of viewe He gives a
full account of the observations made during four
years in a vast number of slaughter-houses in Europe.
The eight methods which he describes =-- stunning
with the mallet, slaughtering with the poleaxe, the
English patented slaughtering method, Bruneau's mask,
Sigmund®s Shooting Mask, the neck-stab, killing by
electricity, anaesthesia by means of narcotics =---
lead him to conclude that "'schekhita', or the Jew-
ish method of slaughtering an animal for meat con-
sumption, deserves to be preferred to all others.

That method is one continuous cut with the

(88)J.4.Dembo, The Jewish Method of Slaughter, Kegan
Paul, Trench, Trubner and Co., London, 1894,
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sharpest of knives, applied by a skilled operator.
The cut severs all the great blood-vessels of the
neck, and produces instantaneous insensibility in
the animal. Since the need of procuring food
necessitates the slaying of animals, the Llaw en-
joins that the death of the animal should be the
easiest.

Another observance which profoundly affected
the Jewish kitchen and diet is developed from the
ancient law, "Thou shalt not seethe a kid in its
mother's milk," repeated in the Bible three timses
(89)., Out of that law grew a segregation so com-
plete that the bringing of any kind of flesh and
any kind of milk or any dish prepared with milk
into any kind of juxtaposition in the kitchen or on
the table at the same meal is regarded as a viola-

tion of the laws (90).

89§Exod.xxiii:19; xxxiv:26; Deut.xiv:21.,

90)See Mekilta,Mishpatim ¢c.20(edeFriedmanf.102a-b;
ed.Weiss f.108a-b).Cf.Maimonides,Hilkot Ma'akalot
Assurot 9, 1ff; Shulhan aruk,Yoreh De'ah, pars.
87-97; David L.Macht, Scientific aspects of the
Jewish Dietary Laws, The Jewish Library, New
York, 1930, vol.II,pp.203-225.
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Such ceremonial laws and a host of others, as
for example, those pertaining to Sabbath, to sancti-
fy the day of rest after six days of work; the
Passover, a reminder of Israel's exodus from Egypt;
Shabuot, commemorating the giving of the Decalogue
on Mount Sinai; Succot, reviewing the people's
trials in the desert - are part of the school
curriculum, not only because of their sanctifying
influence; but also because of their educational
value.

Leading authorities tell us that the new and
most effective me thods in education are those which
no longer rely on the mind accumulating facts, but
on the eye perceiving and the hands effecting the
results desired. That is the basis of the project
method in education, and is, today, the rule in all
progressive schools (91). That the eye is quicker

and more effective in functioning than is the ear,

(91)Cf.John Dewey, Human Nature and Conduct, H. Holt,
and Co., New York, 1922, p.21,
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seems to be an o0ld truth, which, perhaps, may be
deduced from the Biblical words that describe what
took place on Mount Sinai: "And all the people saw
the thunderings...and the voice of the horn...they
trembled" (92). According to established form, the
text should say, "And all the people heard the
thunderings and the voice of the horn;" instead, it
reads that they saw the sounds. The inference,
therefore, is that the scene they saw enacted, so
impressed itself in their memories, that they be-
lieved the words and the sounds which came to their
ears were endowed with real life: the sounds, too,
assumed concrete patterns visible to the eye.

Educationally, rituals addressed to the eys
and made part of every-day life, have lasting bene-
fite The early sages who developed ceremonialism

to such an extent as to inspire poetic beauty and

(92 )Exo0d.xx:15; cf.Deut.v:c0,21.



154 .
sanctifying influerce, may be said to be expert
pedagogues.

If it be true that "all religion is memory;"
then their pedagogic value can readily be discerned.
The ceremonies helped to keep the Jewish memory alive
and alert to all the facts and ideals that made Jew-
ish life: they kept firm the sense of loyalty and
allegiance to the group life of the people. That is
recalled by the pic ture which Israel Zangwill draws
of the Jewish renegade who thought that he had
severed himself altogether from his people: but who,
on the eve of Passover, was so overpowered by the
memories of the Seder of his childhood that he fled
back to his home eager to imbibe once again the
blessedness of his people's kinship (93). Professor
Ignatz Zollschan, discuséing the increase of inter-

marriage among Jews, gives as one of the reasons the

(93)Israel Zangwill,Seder Night, in Children of the
Ghetto, Wme. H. Heinemann, London,1922,ch.25,
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breakdown of religious ceremonialism in Jewish 1life
(94). That was a barrier that kept the Jew from
danger of drowning his identity; thus, assuring
survival despite untold trials and tribulations.

That such was the spirit and intention of the
first patriarch, abraham, is gleaned from the Bible
verse, "I am God almighty; walk before Ne, and be
thou whole-hearted'" (95). Rabbinic thought connects
this exhortation with the covenant of circumcision,
the abiding symbol of the consecration of the Jew-
ish people to the God of abraham. The exhortation
was a statement of the plans which s0d had designed
for him and his descendants, indicating the moral
ideal which urderlies the ritual act. The readiness

for self~-immolation in defence of the rite, in times of

(94)Ignatz Zollschan,quoted by Israel Levinthal,
Judaism---.n Analysis and an interpretation,Ffunk
and wasnalls Co., New York, 1936,p.112; cf.
M.M.Kaplan, op.cite,Judaism as a Civilization,
p.417£ff.

(95)den.xvii:l,?-14.Cf.BEx0d.iv:25.8ee Ilhaccubees I1:61,
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storm and stress, as foreseem by the patriarch,
assured the survival of the people (96).

To whatever origin and purpose the rite might
be traced---whether as a measure safeguarding clean-
liness and health, or to counteract excessive lust,
or as a sacrificial symbol=---for Abraham and his
descendants all these conceptions are supplanted (97)
It is associated with the ideal of separatemess: it
has maintained the separate existence of the nation
throughout the centuries. For Israelites, the ideal
of separateness was the ideal of holiness. That,
according to Sifra, is the meaning of the verss,

"Ye shall therefore be holy, for I am holy" (98),
"As I am ~-- parush --- separate, so be yo ==~

perushim --- also separate."

{96 Gen.xvii:7.

97 )JMaimonides, Hilkot Milah. See W.Robertson Smith,
opecit.,The Religion of the Semites,p.328.A.H.
Sayce,Rivingtons, London, 1897, The Early His-
tory of the Hebrews, pp.32,165.

(98)Sh'mini xii (ed.Weiss,f.57b):also,Kedoshim xx:26,
in a similar connection.



157 .

True, the separateness of the Jews was one of
the prime causes of the animosity toward them; but
it accomplished its end in the survival of Judaism.
That in the preservation of their ceremonial law lay
their self-preservation seems to be a historic
accuracye.

Indeed, their customs were ancient, the origin
and reason of which had long since been forgotten.
Some of them are found among other Semites, or more
widely; some were, so far as 1s known, peculiar to
Israel: but as a whole, or perhaps as a system, they
were distinctive customs, ceremonies, observances
and symbols which the Jews had inherited from their
ancestors with a religious sanction in the two cate-
gories of holy and polluted, the basis of which is
the Torah. On it was built the structure of '"cere-
monial government," pointing to the intense import-
ance of directing educationally the emotional side of

man. Greatness does not depend on intellectual power
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so much as on emotional force.

That field of training, though stressed in
the long past by Jewish educators, today, is widely
acclaimed by modern pedagogics. Modern science of
teaching emphatically maintains that emotions and
their reactions generate or condition the noblest
as well as the meanest of individual or group
activity; they influence the most intellectually
conceived plans and the most automatic reactions,
the constructions as well as the distortions in human
society: thus culture becomes essentially emotional
(99). It is common knowledge that achievement is
usually accomplished by persons of average intellec-
tual capacity who have vigorous ambition, strong will
and perseverance. lMen of greater intellect often

lack aspiration and force. If society wisely educates

(99)See John B.Watson,Psycholo§y'from the standpoint
of a behaviorist,<nd ed., J.B. Lippincott Co.,
1924, p.214,
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the average intelligence, men of greater capacity
will certainly not be neglected.

Such unique endeavor was made by ancient
Israel. The undertaking of educating the whole
people seems to have no parallel in the ancient
Mediterranean world. What gave the motive to that
effort? The conviction that in the Torah God had
revealed to the people His will for their whole
life, and that the welfare of the nation and the
fulfilment of its hopes for the future depended
upon its conformity to His revealed will, gave the
driving force. Jewish history abounds in examples,
When the state fell and with it the people's inde-
pendence, the religious mentors told them that the
recovery of independence, with all the political
and material prosperity the prophets depicted in
splendid imagery, will not come until they proved

themselves fit for it by doing their best to fulfil
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the obligation they had undertaken through their
fathers, professing, "a4ll that the Lord hath spoken
we will do and obey'" (100): for the covenant is
one which must be held to bind not only the living
that were present the day it was revealed; but al-
so their distant posterity as well. "Ye are stand-
ing this day all of you before the Lord your God:
your heads, your tribes, your elders, and your
officers, even all the men of Israel: your little
ones, your wives, and thy stranger that is in the
midst of thy camp, from the hewer of thy wood unto
the drawer of thy water; that thou shouldst enter
into the covenant of the Lord thy God =--- and unto
His oath -~-- which the Lord thy God maketh with thee
this day.....Neither with you only do I make this
covenant and this oath; but with him that standeth
here with us this day before the Lord our God, and

also with him that is not with us this day"(101).

ElOOTExod;xxiv:?.
101 )Deut.xxix:9-11,13-14,
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Thus, all classes of the population were to be in-
cluded in the covenant at Sinai, the Magna Charta
of Judaism. This was the religious motive in the
zeal with which Jewish educators took pains to in-
struct the masses in the proper observance of the
Lawe For with the Jewish conception of education,
as was intimated earlier in this investigation (102),
it was not to be imagined that a man or a people
could be properly prepared for life and its burdens
without having knowledge of God's holy character,
and what was right in His eyes and what wrong. Since
God had revealed these things; plainly, revelation
was the only place to go to learn them.

By revelation is meant communication of God's
will to man. Various modes of revelation are des~-
cribed in the Bible: actual appearances of God,
or of a messenger of God --- angel ~-- in human
form, visions, dreams, communications by spesch

(102) See above, ppe.2-3. B







