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JUDAISM

By
ISRAEL ABRAHAMS, M.A.
READER IN TALMUDIC AND RABBINIC LITERATURE
UNIVERSITY OF CAMBRIDGE

FOREWORD
The writer has attempted in this volume to take up a few of the most
characteristic points in Jewish doctrine and practice, and to explain
some of the various phases through which they have passed, since the
first centuries of the Christian era.
The presentation is probably much less detached than is the case
with other volumes in this series. But the difference was scarcely
avoidable. The writer was not expounding a religious system which has
no relation to his own life. On the contrary, the writer is himself a
Jew, and thus is deeply concerned personally in the matters discussed
in the book.
The reader must be warned to keep this fact in mind throughout. On the one
hand, the book must suffer a loss of objectivity; but, on the other hand,
there may be some compensating gain of intensity. The author trusts,
at all events, that, though he has not written with indifference, he
has escaped the pitfall of undue partiality.
I. A.
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CHAPTER I
THE LEGACY FROM THE PAST
The aim of this little book is to present in brief outline some of the
leading conceptions of the religion familiar since the Christian Era
under the name Judaism.
The word 'Judaism' occurs for the first time at about 100 B.C., in the
Graeco-Jewish literature. In the second book of the Maccabees (ii. 21,
viii. 1), 'Judaism' signifies the religion of the Jews as contrasted with
Hellenism, the religion of the Greeks. In the New Testament (Gal. i. 13)
the same word seems to denote the Pharisaic system as an antithesis to
the Gentile Christianity. In Hebrew the corresponding noun never occurs
in the Bible, and it is rare even in the Rabbinic books. When it does
meet us, _Jahaduth_ implies the monotheism of the Jews as opposed
to the polytheism of the heathen.
Thus the term 'Judaism' did not pass through quite the same transitions
as did the name 'Jew.' Judaism appears from the first as a religion
transcending tribal bounds. The 'Jew,' on the other hand, was originally
a Judaean, a member of the Southern Confederacy called in the Bible
Judah, and by the Greeks and Romans Judaea. Soon, however, 'Jew' came
to include what had earlier been the Northern Confederacy of Israel as
well, so that in the post-exilic period _Jehudi_ or 'Jew' means an
adherent of Judaism without regard to local nationality.
Judaism, then, is here taken to represent that later development of
the Religion of Israel which began with the reorganisation after the
Babylonian Exile (444 B.C.), and was crystallised by the Roman Exile
(during the first centuries of the Christian Era). The exact period
which will be here seized as a starting-point is the moment when the
people of Israel were losing, never so far to regain, their territorial
association with Palestine, and were becoming (what they have ever since
been) a community as distinct from a nation. They remained, it is true,
a distinct race, and this is still in a sense true. Yet at various
periods a number of proselytes have been admitted, and in other ways
the purity of the race has been affected. At all events territorial
nationality ceased from a date which may be roughly fixed at 135 A.D.,
when the last desperate revolt under Bar-Cochba failed, and Hadrian drew
his Roman plough over the city of Jerusalem and the Temple area. A new
city with a new name arose on the ruins. The ruins afterwards reasserted
themselves, and Aelia Capitolina as a designation of Jerusalem is familiar
only to archaeologists.
But though the name of Hadrian's new city has faded, the effect of
its foundation remained. Aelia Capitolina, with its market-places and
theatre, replaced the olden narrow-streeted town; a House of Venus reared
its stately form in the north, and a Sanctuary to Jupiter covered, in the
east, the site of the former Temple. Heathen colonists were introduced,
and the Jew, who was to become in future centuries an alien everywhere,
was made by Hadrian an alien in his fatherland. For the Roman Emperor
denied to Jews the right of entry into Jerusalem. Thus Hadrian completed
the work of Titus, and Judaism was divorced from its local habitation.
More unreservedly than during the Babylonian Exile, Judaism in the Roman
Exile perforce became the religion of a community and not of a state;

and Israel for the first time constituted a Church. But it was a Church
with no visible home. Christianity for several centuries was to have a
centre at Rome, Islam at Mecca. But Judaism had and has no centre at all.
It will be obvious that the aim of the present book makes it both
superfluous and inappropriate to discuss the vexed problems connected with
the origins of the Religion of Israel, its aspects in primitive times,
its passage through a national to an ethical monotheism, its expansion
into the universalism of the second Isaiah. What concerns us here is
merely the legacy which the Religion of Israel bequeathed to Judaism as
we have defined it. This legacy and the manner in which it was treasured,
enlarged, and administered will occupy us in the rest of this book.
But this much must be premised. If the Religion of Israel passed through
the stages of totemism, animism, and polydemonism; if it was indebted
to Canaanite, Kenite, Babylonian, Persian, Greek, and other foreign
influences; if it experienced a stage of monolatry or henotheism (in
which Israel recognised one God, but did not think of that God as the
only God of all men) before ethical monotheism of the universalistic
type was reached; if, further, all these stages and the moral and
religious ideas connected with each left a more or less clear mark in
the sacred literature of Israel; then the legacy which Judaism received
from its past was a syncretism of the whole of the religious experiences
of Israel as interpreted in the light of Israel's latest, highest, most
approved standards. Like the Bourbon, the Jew forgets nothing; but unlike
the Bourbon, the Jew is always learning. The domestic stories of the
Patriarchs were not rejected as unprofitable when Israel became deeply
impregnated with the monogamous teachings of writers like the author
of the last chapter of Proverbs; the character of David was idealised
by the spiritual associations of the Psalter, parts of which tradition
ascribed to him; the earthly life was etherialised and much of the sacred
literature reinterpreted in the light of an added belief in immortality;
God, in the early literature a tribal non-moral deity, was in the later
literature a righteous ruler who with Amos and Hosea loved and demanded
righteousness in man. Judaism took over as one indivisible body of sacred
teachings both the early and the later literature in which these varying
conceptions of God were enshrined; the Law was accepted as the guiding
rule of life, the ritual of ceremony and sacrifice was treasured as a holy
memory, and as a memory not contradictory of the prophetic exaltation of
inward religion but as consistent with that exaltation, as interpreting
it, as but another aspect of Micah's enunciation of the demands of God:
'What doth the Lord require of thee but to do justly, to love mercy,
and to walk humbly with thy God?'
Judaism, in short, included for the Jew all that had gone before. But
for St. Paul's attitude of hostility to the Law, but for the deep-seated
conviction that the Pauline Christianity was a denial of the Jewish
monotheism, the Jew might have accepted much of the teaching of Jesus as
an integral part of Judaism. In the realm of ideas which he conceived as
belonging to his tradition the Jew was not logical; he did not pick and
choose; he absorbed the whole. In the Jewish theology of all ages we find
the most obvious contradictions. There was no attempt at reconciliation
of such contradictions; they were juxtaposed in a mechanical mixture,
there was no chemical compound. The Jew was always a man of moods, and
his religion responded to those varying phases of feeling and belief
and action. Hence such varying judgments have been formed of him and his
religion. If, after the mediaeval philosophy had attempted to systematise
Judaism, the religion remained unsystematic, it is easy to understand
that in the earlier centuries of the Christian Era contradictions

between past and present, between different strata of religious thought,
caused no trouble to the Jew so long as those contradictions could be
fitted into his general scheme of life. Though he was the product of
development, development was an idea foreign to his conception of the
ways of God with man. And to this extent he was right. For though men's
ideas of God change, God Himself is changeless. The Jew transferred the
changelessness of God to men's changing ideas about him. With childlike
naivete he accepted all, he adopted all, and he syncretised it all as best
he could into the loose system on which Pharisaism grafted itself. The
legacy of the past thus was the past.
One element in the legacy was negative. The Temple and the Sacrificial
system were gone for ever. That this must have powerfully affected
Judaism goes without saying. Synagogue replaced Temple, prayer assumed
the function of sacrifice, penitence and not the blood of bulls supplied
the ritual of atonement. Events had prepared the way for this change and
had prevented it attaining the character of an upheaval. For synagogues
had grown up all over the land soon after the fifth century B.C.; regular
services of prayer with instruction in the Scriptures had been established
long before the Christian Era; the inward atonement had been preferred
to, or at least associated with, the outward rite before the outward
rite was torn away. It may be that, as Professor Burkitt has suggested,
the awful experiences of the fall of Jerusalem and the destruction of the
Temple produced within Pharisaism a moral reformation which drove the Jew
within and thus spiritualised Judaism. For undoubtedly the Pharisee of the
Gospels is by no means the Pharisee as we meet him in the Jewish books.
There was always a latent power and tendency in Judaism towards inward
religion; and it may be that this power was intensified, this tendency
encouraged, by the loss of Temple and its Sacrificial rites.
But though the Temple had gone the Covenant remained. Not so much in
name as in essence. We do not hear much of the Covenant in the Rabbinic
books, but its spirit pervades Judaism. Of all the legacy of the past
the Covenant was the most inspiring element. Beginning with Abraham, the
Covenant established a special relation between God and Abraham's seed. 'I
have known him, that he may command his children and his household after
him, that they may keep the way of the Lord to do righteousness and
judgment' (Gen. xviii. 19). Of this Covenant, the outward sign was the
rite of circumcision. Renewed with Moses, and followed in traditional
opinion by the Ten Commandments, the Sinaitic Covenant was a further
link in the bond between God and His people. Of this Mosaic Covenant
the outward sign was the Sabbath. It is of no moment for our present
argument whether Abraham and Moses were historical persons or figments
of tradition. A Gamaliel would have as little doubted their reality as
would a St. Paul. And whatever Criticism may be doing with Abraham, it
is coming more and more to see that behind the eighth-century prophets
there must have towered the figure of a, if not of the traditional,
Moses; behind the prophets a, if not the, Law. Be that as it may, to the
Jew of the Christian Era, Abraham and Moses were real and the Covenant
unalterable. By the syncretism which has been already described Jeremiah's
New Covenant was not regarded as new. Nor was it new; it represented
a change of stress, not of contents. When he said (Jer. xxxi. 33),
'This is the covenant which I will make with the house of Israel, after
those days, saith the Lord; I will put my law in their inward parts, and
in their heart will I write it,' Jeremiah, it has been held, was making
Christianity possible. But he was also making Judaism possible. Here and
nowhere else is to be found the principle which enabled Judaism to survive
the loss of Temple and nationality. And the New Covenant was in no sense
inconsistent with the Old. For not only does Jeremiah proceed to add in

the self-same verse, 'I will be their God, and they will be my people,'
but the New Covenant is specifically made with the house of Judah and of
Israel, and it is associated with the permanence of the seed of Israel
as a separate people and with the Divine rebuilding of Jerusalem. The
Jew had no thought of analysing these verses into the words of the true
Jeremiah and those of his editors. The point is that over and above,
in complementary explanation of, the Abrahamic and Mosaic Covenants with
their external signs, over and above the Call of the Patriarch and the
Theophany of Sinai, was the Jeremian Covenant written in Israel's heart.
The Covenant conferred a distinction and imposed a duty. It was a bond
between a gracious God and a grateful Israel. It dignified history,
for it interpreted history in terms of providence and purpose; it
transfigured virtue by making virtue service; it was the salt of life,
for how could present degradation demoralise, seeing that God was
in it, to fulfil His part of the bond, to hold Israel as His jewel,
though Rome might despise? The Covenant made the Jew self-confident and
arrogant, but these very faults were needed to save him. It was his only
defence against the world's scorn. He forgot that the correlative of the
Covenant was Isaiah's 'Covenant-People'--missionary to the Gentiles and
the World. He relegated his world-mission (which Christianity and Islam
in part gloriously fulfilled) to a dim Messianic future, and was content
if in his own present he remained faithful to his mission to himself.
Above all, the legacy from the past came to Judaism hallowed and
humanised by all the experience of redemption and suffering which had
marked Israel's course in ages past, and was to mark his course in
ages to come. The Exodus, the Exile, the Maccabean heroism, the Roman
catastrophe; Prophet, Wise Man, Priest and Scribe,--all had left their
trace. Judaism was a religion based on a book and on a tradition; but
it was also a religion based on a unique experience. The book might
be misread, the tradition encumbered, but the experience was eternally
clear and inspiring. It shone through the Roman Diaspora as it afterwards
illuminated the Roman Ghetto, making the present tolerable by the memory
of the past and the hope of the future.

CHAPTER II
RELIGION AS LAW
The feature of Judaism which first attracts an outsider's attention, and
which claims a front place in this survey, is its 'Nomism' or 'Legalism.'
Life was placed under the control of Law. Not only morality, but religion
also, was codified. 'Nomism,' it has been truly said, 'has always
formed a fundamental trait of Judaism, one of whose chief aims has ever
been to mould life in all its varying relations according to the Law,
and to make obedience to the commandments a necessity and a custom'
(Lauterbach, _Jewish Encyclopedia_, ix. 326). Only the latest
development of Judaism is away from this direction. Individualism is
nowadays replacing the olden solidarity. Thus, at the Central Conference
of American Rabbis, held in July 1906 at Indianapolis, a project to
formulate a system of laws for modern use was promptly rejected. The
chief modern problem in Jewish life is just this: To what extent, and
in what manner, can Judaism still place itself under the reign of Law?
But for many centuries, certainly up to the French Revolution, Religion

as Law was the dominant conception in Judaism. Before examining the
validity of this conception a word is necessary as to the mode in which
it expressed itself. Conduct, social and individual, moral and ritual,
was regulated in the minutest details. As the Dayan M. Hyamson has
said, the maxim _De minimis non curat lex_ was not applicable to
the Jewish Law. This Law was a system of opinion and of practice and of
feeling in which the great principles of morality, the deepest concerns of
spiritual religion, the genuinely essential requirements of ritual, all
found a prominent place. To assert that Pharisaism included the small
and excluded the great, that it enforced rules and forgot principles,
that it exalted the letter and neglected the spirit, is a palpable libel.
Pharisaism was founded on God. On this foundation was erected a structure
which embraced the eternal principles of religion. But the system, it
must be added, went far beyond this. It held that there was a right and
a wrong way of doing things in themselves trivial. Prescription ruled
in a stupendous array of matters which other systems deliberately left to
the fancy, the judgment, the conscience of the individual. Law seized upon
the whole life, both in its inward experiences and outward manifestations.
Harnack characterises the system harshly enough. Christianity did not add
to Judaism, it subtracted. Expanding a famous epigram of Wellhausen's,
Harnack admits that everything taught in the Gospels 'was also to be
found in the Prophets, and even in the Jewish tradition of their time. The
Pharisees themselves were in possession of it; but, unfortunately, they
were in possession of much else besides. With them it was weighted,
darkened, distorted, rendered ineffective and deprived of its force by a
thousand things which they also held to be religious, and every whit as
important as mercy and judgment. They reduced everything into one fabric;
the good and holy was only one woof in a broad earthly warp' (_What
is Christianity?_ p. 47). It is necessary to qualify this judgment,
but it does bring out the all-pervadingness of Law in Judaism. 'And thou
shalt speak of them when thou sittest in thine house, when thou walkest by
the way, when thou liest down and when thou risest up' (Deut. vi. 7). The
Word of God was to occupy the Jew's thoughts constantly; in his daily
employment and during his manifold activities; when at work and when
at rest. And as a correlative, the Law must direct this complex life,
the Code must authorise action or forbid it, must turn the thoughts and
emotions in one direction and divert them from another.
Nothing in the history of religions can be cited as a complete parallel to
this. But incomplete parallels abound. A very large portion of all men's
lives is regulated from without: by the Bible and other sacred books; by
the institutions and rites of religion; by the law of the land; by the
imposed rules of accepted guides, poets, philosophers, physicians; and
above all by social conventions, current fashions, and popular maxims.
Only in the rarest case is an exceptional man the monstrosity which,
we are told, every Israelite was in the epoch of the Judges--a law
unto himself.
But in Judaism, until the period of modern reform, this fact of human
life was not merely an unconscious truism, it was consciously admitted.
And it was realised in a Code.
Or rather in a series of Codes. First came the _Mishnah_, a Code
compiled at about the year 200 A.D., but the result of a Pharisaic
activity extending over more than two centuries. While Christianity was
producing the Gospels and the rest of the New Testament--the work in large
part of Jews, or of men born in the circle of Judaism--Judaism in its
other manifestation was working at the Code known as the _Mishnah_.
This word means 'repetition,' or 'teaching by repetition'; it was an

oral tradition reduced to writing long after much of its contents had
been sifted in the discussions of the schools. In part earlier and in
part later than the _Mishnah_ was the _Midrash_ ('inquiry,'
'interpretation'), not a Code, but a two-fold exposition of Scripture;
homiletic with copious use of parable, and legalistic with an eye
to the regulation of conduct. Then came the _Talmud_ in two
recensions, the Palestinian and the Babylonian, the latter completed
about 500 A.D. For some centuries afterwards the Geonim (heads of the
Rabbinical Universities in Persia) continued to analyse and define
the legal prescriptions and ritual of Judaism, adding and changing in
accord with the needs of the day; for Tradition was a living, fluid
thing. Then in the eleventh century Isaac of Fez (Alfasi) formulated
a guide to Talmudic Law, and about a hundred years later (1180)
Maimonides produced his _Strong Hand_, a Code of law and custom
which influenced Jewish life ever after. Other codifications were made;
but finally, in the sixteenth century, Joseph Caro (mystic and legalist)
compiled the _Table Prepared_ (_Shulchan Aruch_), which, with
masterly skill, collected the whole of the traditional law, arranged
it under convenient heads in chapters and paragraphs, and carried down
to our own day the Rabbinic conception of life. Under this Code, with
more or less relaxation, the great bulk of Jews still live. But the
revolt against it, or emancipation from it, is progressing every year,
for the olden Jewish conception of religion and the old Jewish theory
of life are, as hinted above, becoming seriously undermined.
Now in what precedes there has been some intentional ambiguity in
the use of the word Law. Much of the misunderstanding of Judaism has
arisen from this ambiguity. 'Law' is in no adequate sense what the Jews
themselves understood by the nomism of their religion. In modern times
Law and Religion tend more and more to separate, and to speak of Judaism
as Law _eo ipso_ implies a divorce of Judaism from Religion. The
old antithesis between letter and spirit is but a phase of the same
criticism. Law must specify, and the lawyer interprets Acts of Parliament
by their letter; he refuses to be guided by the motives of the Act, he
is concerned with what the Act distinctly formulates in set terms. In
this sense Judaism never was a Legal Religion. It did most assiduously
seek to get to the underlying motives of the written laws, and all the
expansions of the Law were based on a desire more fully to realise the
meaning and intention of the written Code. In other words, the Law was
looked upon as the expression of the Will of God. Man was to yield to
that Will for two reasons. First, because God is the perfect ideal of
goodness. That ideal was for man to revere, and, so far as in him lay,
to imitate. 'As I am merciful, be thou merciful; because I am gracious,
be thou gracious.' The 'Imitation of God' is a notion which constantly
meets us in Rabbinic literature. It is based on the Scriptural text:
'Be ye holy, for I the Lord am holy.' 'God, the ideal of all morality,
is the founder of man's moral nature.' This is Professor Lazarus'
modern way of putting it. But in substance it is the Jewish conception
through all the ages. And there is a second reason. The Jew would not
have understood the possibility of any other expression of the Divine
Will than the expression which Judaism enshrined. For though he held that
the Law was something imposed from without, he identified this imposed
Law with the law which his own moral nature posited. The Rabbis tell us
that certain things in the written Law could have been reached by man
without the Law. The Law was in large part a correspondence to man's moral
nature. This Rabbinic idea Lazarus sums up in the epigram: 'Moral laws,
then, are not laws because they are written; they are written because
they are laws.' The moral principle is autonomous, but its archetype is
God. The ultimate reason, like the highest aim of morality, should be

in itself. The threat of punishment and the promise of reward are the
psychologic means to secure the fulfilment of laws, never the reasons for
the laws, nor the motives to action. It is easy and necessary sometimes
to praise and justify eudemonism, but, as Lazarus adds, 'Not a state to
be reached, not a good to be won, not an evil to be warded off, is the
impelling force of morality, but itself furnishes the creative impulse,
the supreme commanding authority' (_Ethics of Judaism_, I. chap,
ii.). And so the Rabbi of the third century B.C., Antigonos of Socho, put
it in the memorable saying: 'Be not like servants who minister to their
master upon the condition of receiving a reward; but be like servants
who minister to their master without the condition of receiving a reward;
and let the Fear of heaven be upon you' (Aboth, i. 3).
Clearly the multiplication of rules obscures principles. The object of
codification, to get at the full meaning of principles, is defeated by
its own success. For it is always easier to follow rules than to apply
principles. Virtues are more attainable than virtue, characteristics than
character. And while it is false to assert that Judaism attached more
importance to ritual than to religion, yet, the two being placed on one
and the same plane, it is possible to find in co-existence ritual piety
and moral baseness. Such a combination is ugly, and people do not stop
to think whether the baseness would be more or less if the ritual piety
were absent instead of present. But it is the fact that on the whole
the Jewish codification of religion did not produce the evil results
possible or even likely to accrue. The Jew was always distinguished for
his domestic virtues, his purity of life, his sobriety, his charity,
his devotion. These were the immediate consequence of his Law-abiding
disposition and theory. Perhaps there was some lack of enthusiasm,
something too much of the temperate. But the facts of life always
brought their corrective. Martyrdom was the means by which the Jewish
consciousness was kept at a glowing heat. And as the Jew was constantly
called upon to die for his religion, the religion ennobled the life
which was willingly surrendered for the religion. The Messianic Hope
was vitalised by persecution. The Jew, devotee of practical ideals,
became also a dreamer. His visions of God were ever present to remind
him that the law which he codified was to him the Law of God.

CHAPTER III
ARTICLES OF FAITH
It is often said that Judaism left belief free while it put conduct
into fetters. Neither half of this assertion is strictly true. Belief
was not free altogether; conduct was not altogether controlled. In the
_Mishnah_ (Sanhedrin, x. 1) certain classes of unbelievers are
pronounced portionless in the world to come. Among those excluded
from Paradise are men who deny the resurrection of the dead, and men
who refuse assent to the doctrine of the Divine origin of the Torah,
or Scripture. Thus it cannot be said that belief was, in the Rabbinic
system, perfectly free. Equally inaccurate is the assertion that conduct
was entirely a matter of prescription. Not only were men praised for
works of supererogation, performance of more than the Law required; not
only were there important divergences in the practical rules of conduct
formulated by the various Rabbis; but there was a whole class of actions
described as 'matters given over to the heart,' delicate refinements
of conduct which the law left untouched and were a concern exclusively

of the feeling, the private judgment of the individual. The right of
private judgment was passionately insisted on in matters of conduct, as
when Rabbi Joshua refused to be guided as to his practical decisions by
the Daughter of the Voice, the supernatural utterance from on high. The
Law, he contended, is on earth, not in heaven; and man must be his own
judge in applying the Law to his own life and time. And, the Talmud adds,
God Himself announced that Rabbi Joshua was right.
Thus there was neither complete fluidity of doctrine nor complete rigidity
of conduct. There was freedom of conduct within the law, and there was
law within freedom of doctrine.
But Dr. Emil Hirsch puts the case fairly when he says: 'In the
same sense as Christianity or Islam, Judaism cannot be credited with
Articles of Faith. Many attempts have indeed been made at systematising
and reducing to a fixed phraseology and sequence the contents of the
Jewish religion. But these have always lacked the one essential element:
authoritative sanction on the part of a supreme ecclesiastical body'
(_Jewish Encyclopedia_, ii. 148).
Since the epoch of the Great Sanhedrin, there has been no central
authority recognised throughout Jewry. The Jewish organisation has long
been congregational. Since the fourth century there has been no body
with any jurisdiction over the mass of Jews. At that date the Calendar
was fixed by astronomical calculations. The Patriarch, in Babylon,
thereby voluntarily abandoned the hold he had previously had over the
scattered Jews, for it was no longer the fiat of the Patriarch that
settled the dates of the Festivals. While there was something like a
central authority, the Canon of Scripture had been fixed by Synods, but
there is no record of any attempt to promulgate articles of faith. During
the revolt against Hadrian an Assembly of Rabbis was held at Lydda. It was
then decided that a Jew must yield his life rather than accept safety from
the Roman power, if such conformity involved one of the three offences:
idolatry, murder, and unchastity (including, incest and adultery). But
while this decision throws a favourable light on the Rabbinic theory of
life, it can in no sense be called a fixation of a creed. There were
numerous synods in the Middle Ages, but they invariably dealt with
practical morals or with the problems which arose from time to time in
regard to the relations between Jews and their Christian neighbours. It is
true that we occasionally read of excommunications for heresy. But in
the case, for instance, of Spinoza, the Amsterdam Synagogue was much
more anxious to dissociate itself from the heresies of Spinoza than to
compel Spinoza to conform to the beliefs of the Synagogue. And though
this power of excommunication might have been employed by the mediaeval
Rabbis to enforce the acceptance of a creed, in point of fact no such
step was ever taken.
Since the time of Moses Mendelssohn (1728-1786), the chief Jewish
dogma has been that Judaism has no dogmas. In the sense assigned above
this is clearly true. Dogmas imposed by an authority able and willing
to enforce conformity and punish dissent are non-existent in Judaism.
In olden times membership of the religion of Judaism was almost entirely
a question of birth and race, not of confession. Proselytes were admitted
by circumcision and baptism, and nothing beyond an acceptance of the
Unity of God and the abjuration of idolatry is even now required by way
of profession from a proselyte. At the same time the earliest passage
put into the public liturgy was the Shema' (Deuteronomy vi. 4-9), in
which the unity of God and the duty to love God are expressed. The Ten
Commandments were also recited daily in the Temple. It is instructive to

note the reason given for the subsequent removal of the Decalogue from the
daily liturgy. It was feared that some might assume that the Decalogue
comprised the whole of the binding law. Hence the prominent position
given to them in the Temple service was no longer assigned to the Ten
Commandments in the ritual of the Synagogue. In modern times, however,
there is a growing practice of reading the Decalogue every Sabbath day.
What we do find in Pharisaic Judaism, and this is the real answer to
Harnack (_supra_, p. 15), is an attempt to reduce the whole Law
to certain fundamental principles. When a would-be proselyte accosted
Hillel, in the reign of Herod, with the demand that the Rabbi should
communicate the whole of Judaism while the questioner stood on one foot,
Hillel made the famous reply: 'What thou hatest do unto no man; that
is the whole Law, the rest is commentary.' This recalls another famous
summarisation, that given by Jesus later on in the Gospel. A little
more than a century later, Akiba said that the command to love one's
neighbour is the fundamental principle of the Law. Ben Azzai chose for
this distinction another sentence: 'This is the book of the generations
of man,' implying the equality of all men in regard to the love borne by
God for His creatures. Another Rabbi, Simlai (third century), has this
remarkable saying: 'Six hundred and thirteen precepts were imparted unto
Moses, three hundred and sixty-five negative (in correspondence with
the days of the solar year), and two hundred and forty-eight positive
(in correspondence with the number of a man's limbs). David came and
established them as eleven, as it is written: A psalm of David--Lord
who shall sojourn in Thy tent, who shall dwell in Thy holy mountain?
(i) He that walketh uprightly and (ii) worketh righteousness and (iii)
speaketh the truth in his heart. (iv) He that backbiteth not with his
tongue, (v) nor doeth evil to his neighbour, (vi) nor taketh up a reproach
against another; (vii) in whose eyes a reprobate is despised, (viii) but
who honoureth them that fear the Lord. (ix) He that sweareth to his own
hurt, and changeth not; (x) He that putteth not out his money to usury,
(xi) nor taketh a bribe against the innocent. He that doeth these things
shall never be moved. Thus David reduced the Law to eleven principles.
Then came Micah and reduced them to three, as it is written: 'What doth
the Lord require of thee but (i) to do justice, (ii) to love mercy, and
(iii) to walk humbly with thy God? Then came Habbakuk and made the whole
Law stand on one fundamental idea, 'The righteous man liveth by his faith'
(Makkoth, 23 b).
This desire to find one or a few general fundamental passages on
which the whole Scripture might be seen to base itself is, however,
far removed from anything of the nature of the Christian Creeds or
of the Mohammedan Kalimah. And when we remember that the Pharisees
and Sadducees differed on questions of doctrine (such as the belief in
immortality held by the former and rejected by the latter), it becomes
clear that the absence of a formal declaration of faith must have been
deliberate. The most that was done was to introduce into the Liturgy a
paragraph in which the assembled worshippers declared their assent to
the truth and permanent validity of the Word of God. After the Shema'
(whose contents are summarised above), the assembled worshippers daily
recited a passage in which they said (and still say): 'True and firm is
this Thy word unto us for ever.... True is it that Thou art indeed our
God ... and there is none beside Thee.'
After all, the difference between Pharisee and Sadducee was political
rather than theological. It was not till Judaism came into contact,
contact alike of attraction and repulsion, with other systems that a
desire or a need for formulating Articles of Faith was felt. Philo, coming

under the Hellenic spirit, was thus the first to make the attempt. In
the last chapter of the tract on the Creation (_De Opifico_, lxi.),
Philo enumerates what he terms the five most beautiful lessons, superior
to all others. These are--(i) God is; (ii) God is One; (iii) the World
was created (and is not eternal); (iv) the World is one, like unto God in
singleness; and (v) God exercises a continual providence for the benefit
of the world, caring for His creatures like a parent for his children.
Philo's lead found no imitators. It was not for many centuries that
two causes led the Synagogue to formulate a creed. And even then it
was not the Synagogue as a body that acted, nor was it a creed that
resulted. The first cause was the rise of sects within the Synagogue. Of
these sects the most important was that of the Karaites or Scripturalists.
Rejecting tradition, the Karaites expounded their beliefs both as a
justification of themselves against the Traditionalists and possibly as
a remedy against their own tendency to divide within their own order
into smaller sects. In the middle of the twelfth century the Karaite
Judah Hadassi of Constantinople arranged the whole Pentateuch under
the headings of the Decalogue, much as Philo had done long before.
And so he formulates ten dogmas of Judaism. These are--(i) Creation
(as opposed to the Aristotelian doctrine of the eternity of the world);
(ii) the existence of God; (iii) God is one and incorporeal; (iv) Moses
and the other canonical prophets were called by God; (v) the Law is the
Word of God, it is complete, and the Oral Tradition was unnecessary;
(vi) the Law must be read by the Jew in the original Hebrew; (vii) the
Temple of Jerusalem was the place chosen by God for His manifestation;
(viii) the Resurrection of the dead; (ix) the Coming of Messiah, son of
David; (x) Final Judgment and Retribution.
Within the main body of the Synagogue we have to wait for the same
moment for a formulation of Articles of Faith. Maimonides (1135-1204)
was a younger contemporary of Hadassi; he it was that drew up the one
and only set of principles which have ever enjoyed wide authority in
Judaism. Before Maimonides there had been some inclination towards
a creed, but he is the first to put one into set terms. Maimonides
was much influenced by Aristotelianism, and this gave him an impulse
towards a logical statement of the tenets of Judaism. On the other side,
he was deeply concerned by the criticism of Judaism from the side of
Mohammedan theologians. The latter contended, in particular, that the
biblical anthropomorphisms were destructive of a belief in the pure
spirituality of God. Hence Maimonides devoted much of his great treatise,
_Guide for the Perplexed_, to a philosophical allegorisation of the
human terms applied to God in the Hebrew Bible. In his Commentary on the
_Mishnah_ (Sanhedrin, Introduction to Chelek), Maimonides declares
'The roots of our law and its fundamental principles are thirteen.' These
are--(i) Belief in the existence of God, the Creator; (ii) belief in
the unity of God; (iii) belief in the incorporeality of God; (iv) belief
in the priority and eternity of God; (v) belief that to God and to God
alone worship must be offered; (vi) belief in prophecy; (vii) belief that
Moses was the greatest of all prophets; (viii) belief that the Law was
revealed from heaven; (ix) belief that the Law will never be abrogated,
and that no other Law will ever come from God; (x) belief that God knows
the works of men; (xi) belief in reward and punishment; (xii) belief in
the coming of the Messiah; (xiii) belief in the resurrection of the dead.'
Now here we have for the first time a set of beliefs which were a test of
Judaism. Maimonides leaves no doubt as to his meaning. For he concluded
by saying: 'When all these principles of faith are in the safe keeping
of a man, and his conviction of them is well established, he then enters

into the general body of Israel'; and, on the other hand: 'When, however,
a man breaks away from any one of these fundamental principles of belief,
then of him it is said that he has gone out of the general body of
Israel and he denies the root-truths of Judaism.' This formulation of
a dogmatic test was never confirmed by any body of Rabbis. No Jew was
ever excommunicated for declaring his dissent from these articles. No
Jew was ever called upon formally to express his assent to them. But, as
Professor Schechter justly writes: 'Among the Maimonists we may probably
include the great majority of Jews, who accepted the Thirteen Articles
without further question. Maimonides must have filled up a great gap
in Jewish theology, a gap, moreover, the existence of which was very
generally perceived. A century had hardly lapsed before the Thirteen
Articles had become a theme for the poets of the Synagogue. And almost
every country can show a poem or a prayer founded on these Articles'
(_Studies in Judaism_, p. 301).
Yet the opposition to the Articles was both impressive and
persistent. Some denied altogether the admissibility of Articles,
claiming that the whole Law and nothing but the Law was the Charter of
Judaism. Others criticised the Maimonist Articles in detail. Certainly
they are far from logically drawn up, some paragraphs being dictated
by opposition to Islam rather than by positive needs of the Jewish
position. A favourite condensation was a smaller list of three Articles:
(i) Existence of God; (ii) Revelation; and (iii) Retribution. These three
Articles are usually associated with the name of Joseph Albo (1380-1444),
though they are somewhat older. There is no doubt but that these Articles
found, in recent centuries, more acceptance than the Maimonist Thirteen,
though the latter still hold their place in the orthodox Jewish Prayer
Books. They may be found in the _Authorised Daily Prayer Book_,
ed. Singer, p. 89.
Moses Mendelssohn (1728-1786), who strongly maintained that Judaism
is a life, not a creed, made the practice of formulating Articles of
Judaism unfashionable. But not for long. More and more, Judaic ritual has
fallen into disregard since the French Revolution. Judaism has therefore
tended to express itself as a system of doctrines rather than as a body
of practices. And there was a special reason why the Maimonist Articles
could not remain. Reference is not meant to the fact that many Jews came
to doubt the Mosaic origin of the Pentateuch. But there were lacking in
the Maimonist Creed all emotional elements. On the one hand, Maimonides,
rationalist and anti-Mystic as he was, makes no allowance for the doctrine
of the Immanence of God. Then, owing to his unemotional nature, he laid
no stress on all the affecting and moving associations of the belief in
the Mission of Israel as the Chosen People. Before Maimonides, if there
had been one dogma of Judaism at all, it was the Election of Israel.
Jehuda Halevi, the greatest of the Hebrew poets of the Middle Ages,
had at the beginning of the twelfth century, some half century before
Maimonides, given expression to this in the famous epigram: 'Israel is
to the nations like the heart to the limbs.'
Though, however, the Creed of Maimonides has no position of authority
in the Synagogue, modern times have witnessed no successful intrusion of
a rival. Most writers of treatises on Judaism prefer to describe rather
than to define the religious tenets of the faith. In America there have
been several suggestions of a Creed. Articles of faith have been there
chiefly formulated for the reception of proselytes. This purpose is a
natural cause of precision in belief; for while one who already stands
within by birth or race is rarely called upon to justify his faith,
the newcomer is under the necessity to do so. In the pre-Christian

Judaism it is probable that there was a Catechism or short manual of
instruction called in Greek the _Didache_, in which the Golden Rule
in Hillel's negative form and the Decalogue occupied a front place. Thus
we find, too, modern American Jews formulating Articles of Faith as a
Proselyte Confession. In 1896 the Central Conference of American Rabbis
adopted the following five principles for such a Confession: (i) God
the Only One; (ii) Man His Image; (iii) Immortality of the Soul; (iv)
Retribution; (v) Israel's Mission. During the past few months a tract,
entitled 'Essentials of Judaism,' has been issued in London by the Jewish
Religious Union. The author, N. S. Joseph, is careful to explain that he
is not putting forth these principles as 'dogmatic Articles of Faith,'
and that they are solely 'suggestive outlines of belief which may be
gradually imparted to children, the outlines being afterwards filled
up by the teacher. But the eight paragraphs of these Essentials are at
once so ably compiled and so informing as to the modern trend of Jewish
belief that they will be here cited without comment.
According then to this presentation, the Essentials of Judaism are: '(i)
There is One Eternal God, who is the sole Origin of all things and forces,
and the Source of all living souls. He rules the universe with justice,
righteousness, mercy, and love. (ii) Our souls, emanating from God, are
immortal, and will return to Him when our life on earth ceases. While
we are here, our souls can hold direct communion with God in prayer and
praise, and in silent contemplation and admiration of His works. (iii)
Our souls are directly responsible to God for the work of our life on
earth. God, being All-merciful, will judge us with loving-kindness, and
being All-just, will allow for our imperfections; and we, therefore,
need no mediator and no vicarious atonement to ensure the future
welfare of our souls. (iv) God is the One and only God. He is Eternal
and Omnipresent. He not only pervades the entire world, but is also
within us; and His Spirit helps and leads us towards goodness and truth.
(v) Duty should be the moving force of our life; and the thought that God
is always in us and about us should incite us to lead good and beneficent
lives, showing our love of God by loving our fellow-creatures, and working
for their happiness and betterment with all our might. (vi) In various
bygone times God has revealed, and even in our own days continues to
reveal to us, something of His nature and will, by inspiring the best
and wisest minds with noble thoughts and new ideas, to be conveyed to
us in words, so that this world may constantly improve and grow happier
and better. (vii) Long ago some of our forefathers were thus inspired,
and they handed down to us--and through us to the world at large--some
of God's choicest gifts, the principles of Religion and Morality, now
recorded in our Bible; and these spiritual gifts of God have gradually
spread among our fellow-men, so that much of our religion and of its
morality has been adopted by them. (viii) Till the main religious and
moral principles of Judaism have been accepted by the world at large,
the maintenance by the Jews of a separate corporate existence is a
religious duty incumbent upon them. They are the "witnesses" of God,
and they must adhere to their religion, showing forth its truth and
excellence to all mankind. This has been and is and will continue to
be their mission. Their public worship and private virtues must be the
outward manifestation of the fulfilment of that mission.'

CHAPTER IV
SOME CONCEPTS OF JUDAISM

Though there are no accepted Articles of Faith in Judaism, there is
a complete consensus of opinion that Monotheism is the basis of the
religion. The Unity of God was more than a doctrine. It was associated
with the noblest hope of Israel, with Israel's Mission to the world.
The Unity of God was even more than a hope. It was an inspiration,
a passion. For it the Jews 'passed through fire and water,' enduring
tribulation and death for the sake of the Unity. All the Jewish
martyrologies are written round this text.
In one passage the Talmud actually defines the Jew as the
Monotheist. 'Whoever repudiates the service of other gods is called a Jew'
(Megillah, 13 a).
But this all-pervading doctrine of the Unity did not reach Judaism as an
abstract philosophical truth. Hence, though the belief in the Unity of
God, associated as it was with the belief in the Spirituality of God,
might have been expected to lead to the conception of an Absolute,
Transcendent Being such as we meet in Islam, it did not so lead in
Judaism. Judaism never attempted to define God at all. Maimonides
put the seal on the reluctance of Jewish theology to go beyond, or
to fall short of, what historic Judaism delivered. Judaism wavers
between the two opposite conceptions: absolute transcendentalism and
absolute pantheism. Sometimes Judaism speaks with the voice of Isaiah;
sometimes with the voice of Spinoza. It found the bridge in the Psalter.
'The Lord is nigh unto all that call upon Him.' The Law brought heaven
to earth; Prayer raised earth to heaven.
As was remarked above, Jewish theology never shrank from inconsistency. It
accepted at once God's foreknowledge and man's free-will. So it described
the knowledge of God as far above man's reach; yet it felt God near,
sympathetic, a Father and Friend. The liturgy of the Synagogue has been
well termed a 'precipitate' of all the Jewish teaching as to God. He is
the Great, the Mighty, the Awful, the Most High, the King. But He is also
the Father, Helper, Deliverer, the Peace-Maker, Supporter of the weak,
Healer of the sick. All human knowledge is a direct manifestation of
His grace. Man's body, with all its animal functions, is His handiwork.
He created joy, and made the Bridegroom and the Bride. He formed the fruit
of the Vine, and is the Source of all the lawful pleasures of men. He is
the Righteous Judge; but He remembers that man is dust, He pardons sins,
and His loving-kindness is over all. He is unchangeable, yet repentance
can avert the evil decree. He is in heaven, yet he puts the love and
fear of Him into man's very heart. He breathed the Soul into man, and
is faithful to those that sleep in the grave. He is the Reviver of the
dead. He is Holy, and He sanctified Israel with His commandments. And
the whole is pervaded with the thought of God's Unity and the consequent
unity of mankind. Here again we meet the curious syncretism which we
have so often observed. God is in a special sense the God of Israel;
but He is unequivocally, too, the God of all flesh.
Moses Mendelssohn said that, when in the company of a Christian friend,
he never felt the remotest desire to convert him to Judaism. This is the
explanation of the effect on the Jews of the combined belief in God as
the God of Israel, and also as the God of all men. At one time Judaism
was certainly a missionary religion. But after the loss of nationality
this quality was practically dormant. Belief was not necessary to
salvation. 'The pious of all nations have a part in the world to come'
may have been but a casual utterance of an ancient Rabbi, but it rose

into a settled conviction of later Judaism. Moreover, it was dangerous
for Jews to attempt any religious propaganda in the Middle Ages, and
thus the pressure of fact came to the support of theory. Mendelssohn
even held that the same religion was not necessarily good for all,
just as the same form of government may not fit equally all the various
national idiosyncrasies. Judaism for the Jew may almost be claimed as
a principle of orthodox Judaism. It says to the outsider: You may come
in if you will, but we warn you what it means. At all events it does
not seek to attract. It is not strange that this attitude has led to
unpopularity. The reason of this resentment is not that men wish to be
invited to join Judaism; it lies rather in the sense that the absence
of invitation implies an arrogant reserve. To some extent this is the
case. The old-fashioned Jew is inclined to think himself superior to
other men. Such a thought has its pathos.
On the other hand, the national as contrasted with the universal aspect
of Judaism is on the wane. Many Jewish liturgies have, for instance,
eliminated the prayers for the restoration of sacrifices; and several have
removed or spiritualised the petitions for the recovery of the Jewish
nationality. Modern reformed Judaism is a universalistic Judaism. It
lays stress on the function of Israel, the Servant, as a 'Light to the
Nations.' It tends to eliminate those ceremonies and beliefs which are
less compatible with a universal than with, a racial religion. Modern
Zionism is not a real reaction against this tendency. For Zionism is
either non-religious or, if religious, brings to the front what has
always been a corrective to the nationalism of orthodox Judaism. For
the separation of Israel has ever been a means to an end; never an end
in itself. Often the end has been forgotten in the means, but never for
long. The end of Israel's separateness is the good of the world. And
the religious as distinct from the merely political Zionist who thinks
that Judaism would gain by a return to Palestine is just the one who also
thinks that return is a necessary preliminary to the Messianic Age, when
all men shall flow unto Zion and seek God there. Reformed Jews would have
to be Zionists also in this sense, were it not that many of them no longer
share the belief in the national aspects of the prophecies as to Israel's
future. These may believe that the world may become full of the knowledge
of God without any antecedent withdrawal of Israel from the world.
If Judaism as a system of doctrine is necessarily syncretistic in
its conception of God, then we may expect the same syncretism in its
theory of God's relation to man. It must be said at once that the term
'theory' is ill-chosen. It is laid to the charge of Judaism that it has no
'theory' of Sin. This is true. If virtue and righteousness are obedience,
then disobedience is both vice and sin. No further theory was required
or possible. Atonement is reversion to obedience. Now it was said above
that the doctrine of the Unity did not reach Judaism as a philosophical
truth exactly defined and apprehended. It came as the result of a long
historic groping for the truth, and when it came it brought with it olden
anthropomorphic wrappings and tribal adornments which were not easily to
be discarded, if they ever were entirely discarded. So with the relation
of God to man in general and Israel in particular. The unchangeable
God is not susceptible to the change implied in Atonement. But history
presented to the Jew examples of what he could not otherwise interpret
than as reconciliation between God the Father and Israel the wayward
but always at heart loyal Son. And this interpretation was true to the
inward experience. Man's repentance was correlated with the sorrow of
God. God as well as man repented, the former of punishment, the latter
of sin. The process of atonement included contrition, confession, and
change of life. Undoubtedly Jewish theology lays the greatest stress on

the active stage of the process. Jewish moralists use the word Teshubah
(literally 'turning' or 'return,' _i.e._ a turning from evil or
a return to God) chiefly to mean a change of life. Sin is evil life,
atonement is the better life. The better life was attained by fasting,
prayer, and charity, by a purification of the heart and a cleansing of the
hands. The ritual side of atonement was seriously weakened by the loss
of the Temple. The sacrificial atonement was gone. Nothing replaced
it ritually. Hence the Jewish tendency towards a practical religion
was strengthened by its almost enforced stress in atonement on moral
betterment. But this moral betterment depended on a renewed communion
with God. Sin estranged, atonement brought near. Jewish theology regarded
sin as a triumph of the _Yetser Ha-ra_ (the 'evil inclination')
over the _Yetser Ha-tob_ (the 'good inclination'). Man was always
liable to fall a prey to his lower self. But such a fall, though usual
and universal, was not inevitable. Man reasserted his higher self when
he curbed his passions, undid the wrong he had wrought to others, and
turned again to God with a contrite heart. As a taint of the soul, sin
was washed away by the suppliant's tears and confession, by his sense
of loss, his bitter consciousness of humiliation, but withal man was
helpless without God. God was needed for the atonement. Israel never
dreamed of putting forward his righteousness as a claim to pardon.
'We are empty of good works' is the constant refrain of the Jewish
penitential appeals. The final reliance is on God and on God alone. Yet
Judaism took over from its past the anthropomorphic belief that God could
be moved by man's prayers, contrition, amendment--especially by man's
amendment. Atonement was only real when the amendment began; it only
lasted while the amendment endured. Man must not think to throw his own
burden entirely on God. God will help him to bear it, and will lighten
the weight from willing shoulders. But bear it man can and must. The
shoulders must be at all events willing.
Judaism as a theology stood or fell by its belief that man can affect
God. If, for instance, prayer had no validity, then Judaism had no basis.
Judaism did not distinguish between the objective and subjective efficacy
of prayer. The two went together. The acceptance of the will of God
and the inclining of God's purpose to the desire of man were two sides
of one fact. The Rabbinic Judaism did not mechanically posit, however,
the objective validity of prayer. On the contrary, the man who prayed
expecting an answer was regarded as arrogant and sinful. A famous Talmudic
prayer sums up the submissive aspect of the Jew in this brief petition
(Berachoth, 29 a): 'Do Thy will in heaven above, and grant contentment of
spirit to those that fear Thee below; and that which is good in Thine eyes
do. Blessed art Thou, O Lord, who hearest prayer.' This, be it remembered,
was the prayer of a Pharisee. So, too, a very large portion of all Jewish
prayer is not petition but praise. Still, Judaism believed, not that
prayer would be answered, but that it could be answered. In modern times
the chief cause of the weakening of religion all round, in and out of
the Jewish communion, is the growing disbelief in the objective validity
of prayer. And a similar remark applies to the belief in miracles.
But to a much less extent. All ancient religions were based on miracle,
and even to the later religious consciousness a denial of miracle seems
to deny the divine Omnipotence. Jewish theology from the Rabbinic age
sought to evade the difficulty by the mystic notion that all miracles
were latent in ordered nature at the creation. And so the miraculous
becomes interconnected with Providence as revealed in history. But the
belief in special miracles recurs again and again in Judaism, and though
discarded by most reformed theologies, must be admitted as a prevailing
concept of the older religion.
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