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upon us the obligation to lead all God’s children to love Hj
with heart and soul and might, thus working toward the 1 e
when “the earth shall be filled with the know?edge of the lec
ok Lhc Lord as the waters cover the sea.”” 1 All the sg‘?rly
pohtlc..a], and intellectual movements of our restless hcz{;;a :
stm:mmg age, notwithstanding temporary ]apsesL hi}nto ba::
ba{‘lsm ‘and hatred, point unerringly to the final goal, the
Lll’lllf.y of all human and cosmic life under the supreme leilder-
ship of God on high. TIn the midst of all these rﬁo»'en;cnfs
of the day stands the Jew, God’s witness from of old et
Vigorous and youthful still, surveying the experiences 01,‘ :t}he
past and voicing the hope of the future, exclaiming in th
}vords of his traditional prayers : “Happy are we : ho‘; roodl y
Is our portion! how pleasant our lot! how bcalitiful ci:ur in)f
hen;ance!” ® Our faith is the faith of the coming humanity ;
. T . :
(t)ltl;ter jd()ci?soileiifni;;zfz kingdom of God, which will include all

! Hab., i
ab. II, 14. % Singer’s Prayerb., 8.

CHAPTER LIX

Tue EtHics oF JupaisM AND THE KingpoM oF Gobp

1. The soul of the Jewish religion is its ethics. TIts God
is the Fountainhead and Ideal of morality. At the begin-
ning of the summary of the ethical laws in the Mosaic Code
stands the verse: ‘“Ye shall be holy, for I the Lord your
God am holy.”! This provides the Jew with the loftiest
possible motive for perfection and at the same time the
greatest incentive to an ever higher conception of life and
life’s purpose. Accordingly, the kingdom of God for whose
coming the Jew longs from the beginning until the end of
the year,® does not rest in a world beyond the grave, but
(in consonance with the ideal of Israel’s sages and prophets)
in a complete moral order on earth, the reign of truth, right-
eousness and holiness among all men and nations. Jewish
ethics, then, derives its sanction from God, the Author and
Master of life, and sees its purpose in the hallowing of all
life, individual and social. TIts motive is the splendid con-
ception that man, with his finite ends, is linked to the infinite
God with His infinite ends; or, as the rabbis express it, “Man
is a co-worker with God in the work of creation.” 3

2. Both the term ethics (from the Greek ethos) and moral-
ity (from the Latin mores) are derived from custom or habit.
In distinction to this, the Hebrew Scripture points to God’s
will as perceived in the human conscience as the source
of all morality. Those ethical systems which dispense with

1 Lev. XIX, 2; comp. on the whole E, G. Hirsch in J. E., art. Ethics.
2 See Alenu in Singer's Prayerb., 67 f.; Union Prayerbook, 1, 48, 104 {.
3 Shab. 119 b.
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religion fail to take due cognizance of the voice of duty which
says to each man: “Thou shalt” or “Thou shalt not!”
Duty distinguishes man from all other creatures. However
low man may be in the scale of freedom, he is moved to
action by an impulse from within, not by a compulsion from
without. Of course, morality must travel a long road from
the primitive code, which does not extend beyond the near
kinsmen, to the ideal of civilized man which encompasses
the world.  Still man’s steps are always directed by some rule
of duty. The voice of conscience, heard clearly or dimly,
is not, as is so often asserted, the product, but the original
guiding factor of human society. The divine inner power of
morality has made man, not man morality. Morality and
religion, inseparably united in the Decalogue of Sinai, will
attain their perfection together in the kingdom of God upon
the Zion heights of humanity.

3. Ethical elements, greater or smaller, enter into all
religions and codes of law of the various nations. Ancient
Egypt, Persia and India even connected ethical principle
and the future of the soul so closely, that certain ethical laws
were to determine one’s fate in heaven or hell. This led to
the idea that this life is but the preparatory stage to the great
hereafter. But antiquity also witnessed more or less success-
ful attempts to emancipate ethics from religion. When the
old beliefs no longer satisfied the thinking mind and no longer
kept men from corruption, various philosophers attempted
to provide general principles of morality as substitutes for
the departed deities. Confucius built up in China a system
of common-sense ethics based upon the communal life, but
without any religious ideals; this satisfied the commonplace
attitude of that country, but could not pass beyond the con-
fines of the far East. A semi-religious ascetic system was
offered at about the same time by Gautama Buddha of
India, a prince garbed as a mendicant friar, who preached
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the gospel of love and charity for all fellow creatures. H.is
leading maxims were blind resignation and sclf—ef_facement in
the presence of the ills, suffering and dea,th'whmh 'rule 1ihe
entire domain of life. All existence was evil to h1'm, w1t.h
its pleasure, passion and desire, its thought and_ feeling ; }}15
aim was a state of apathy and listlessness, Nirvana; while
sympathy and compassion for fellow (:reaturt':s were to f)ffer
some relief to a life of delusion and despair. The Hindu
conception of the unbearable woe of the world corresponded
more or less with the hot climate, which renders t.hc people
indolent and apathetic. In striking contrast to this was the
vigorous manhood of the ethical systems developed on the
healthy soil of Greece, under the azure canopy of a sky that
fills the soul with beauty and joy. Life should be .va,lued' for
the happiness it offers to the individual or to SOC.ICty. l.hc
good should be loved for its beauty, the _!ust a.drfnrcd for its
nobility. Greek ethics was thus both arlstocratuf a:nd utili-
tarian; it took no heed of the toiling slave, the su[}crmg poor,
or the unprotected stranger. Both the Buddhist an-d the
Hellenic systems lacked the energizing force and motive (?f
the highest purpose of life, because both have 1eft. out of the1rr
purview the great Ruler who summons man to his duty, say-
ing: “I am the Lord thy God; thou shalt and thou shalt
not !” ;
4. Between the two extremes, the Hellenic .sclf-expanfslon
and the Buddhist self-extinction, Jewish ethics Ea,bors for
self-elevation under the uplifting power of a h.oly God. ; T-hc
term which Scripture uses for moral conduct 1s, very s1gn11-:1-
cantly, “to walk in the ways of God.” The' rabbis explain
this as' follows: “As God is merciful and grac.mus., so be thou
merciful and gracious. As God is called rlghtCO}lS, so be
thou righteous. As God is holy, so do ‘}:hou strive to be
holy.” ' Another of their maxims is: How can mortal
! Deut. X1, 22; Sifre Deut. 49.
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man walk after God, who is an all-consuming fire? What
Scripture means is that man should emulate God. As He
clothes the naked, nurses the sick, comforts the sorrowing,
and buries the dead, so should man.”! In other words,
human life must take its pattern from the divine goodness
and holiness.

5. Obviously, Jewish ethics had to go through the same
long process of development as the Jewish religion itself.
A very high stage is represented by that disinterested good-
ness taught by Antigonus of Soko in the second pre-Christian
century and by ben Azzai in the second century of the present
era, which no longer anticipates reward or punishment, but
does good for its own sake and shuns evil because it is evil.?
As long as the law tolerated slavery, polygamy, and blood
vengeance, and man’s personality was not recognized on
principle as being made in the image of God, the practical
morality of the Hebrews could not rise above that of other
nations, except in so far as the shepherd’s compassion for
the beast occasioned sympathy also for the fellow-man.
After all, Jewish ethics became the ethics of humanity
because of the God-conception of the prophets, — the right-
eous, merciful, and holy God, the God “who executeth the
judgment of the fatherless and the widow, and loveth the
stranger in giving him food and raiment.” ®* The conception
of Jewish ethics as human ethics is voiced in the familiar
verse: “It hath been told thee, O man, what is good and
what the Lord doth require of thee: only to do justly and
to love mercy and to walk humbly with thy God.” * The
all-ruling and all-seeing God of the Psalmist made men feel
that only such a one can stand in His holy place “who hath

! Deut. XIIT, 5; Sota 14 a; see Schechter: Aspects, 200~203.
2 Aboth. I, 3; IV, 2; E. G. Hirsch in J. E., art Ethics. See Toy: Judaism
and Chrislianity, p. 260.

3 Deut. X, 1q. 4 Micah VI, 8.

THE ETHICS OF JUDAISM 481

clean hands and a pure heart, who hath not lifted up his soul
unto falsehood, nor sworn deceitfully.” ! After law-giver,
prophet, and psalmist came the wise, who gave ethics a more
practical and popular character in the wisdom literature,
and then came the Hasidim or Essenes, who, while seeking
the highest piety or saintliness as life’s aim, deepened and
spiritualized their ethical ideals. Some of these considered
the essential principles of morality to be love of God and of
the fellow-man ; 2 while rabbinical ethics in general laid great
stress on motive as determining the value of the deed. The
words, “Thou shalt fear the Lord thy God,” so often repeated
in the law, are taken to mean: Fear Him who looks into the
heart, judging motives and intentions.?

6. As the Mosaic Code presented the ceremonial and moral
laws together as divine, so the rabbinical schools treated
them all as divine commandments without any distinction.
Hence the Mishnah and the Talmud fail to give ethics the
prominent place it occupies in the prophetic and wisdom
literature of the Bible and did not even make an attempt to
formulate a system of ethics. The ethical rules in the ““Say-
ings of the Fathers” and similar later collections make.no
pretentions to being general or systematic. The ethical
teachings became conspicuous only through contact with the
Hellenic world in the propaganda literature, with its aim
to win the Gentile world to Judaism. Thus at an early
period handbooks on ethics were written and circulated
in the Greek language, some of which were afterward appro-
priated by the Christian Church. This entire movement is
summed up in the well-known answer of Hillel to the heathen
who desired to join the Jewish faith: “What is hateful to

1 Ps, XXIV, 3—4. ) )

?See J. E., art. Essenes, Hasidim and Test. Twelve Patriarchs: Iss. V, 2;
VII, 6; Dan.V, 3.

8 Lev. XIX, 14, 32; Sifra ad loc. B. M, 58 b.
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thee, do thou not unto thy fellow man; this is the law, and
all the rest is merely commentary.” !

On the whole, rabbinical Judaism elaborated no ethical
system before the Middle Ages. Then, under Mohammedan
influence, the Aristotelian and Neo-Platonic philosophies in
vogue gave rise to certain ethical works more or less in ac-
cord with their philosophic or mystic prototypes. In addi-
tion, ethical treatises were often written in the form of wills
and of popular admonitions, which were sometimes broad
and human, at other times stern and ascetic. One thought,
however, prevailed through the ages: as life emanates from
the God of holiness, so it must ever serve His holy purposes
and benefit all His earthly children. ‘ All the laws given
by God to Israel have only the purification and ennobling of
the life of men for their object,” say the rabbis.?

7. Perhaps the best summary of Jewish ethics was pre-
sented by Hillel in the famous three words: “If I am not
for myself, who will be for me? But if T am for myself alone,
what am I? And if not now, when then? ”’? We find here
three spheres of duty: toward one’s self, toward others, and
toward the life before us. In contrast to purely altruistic
or socialistic ethics, Jewish morality accentuated the value
of the individual even apart from the social organism. Man
is a child of God, a self-conscious personality, who is to un-
fold and improve the powers implanted by his divine Maker,
in both body and soul, laboring in this way toward the pur-
pose for which he was created. Man was created single,
says one of the sages in the Mishnah* that he might know
that he forms a world for himself, and the whole creation
must aid him in unfolding the divine image within himself.
Accordingly, self-preservation, self-improvement and self-

1Shab. 31 a; comp. J. E,, art, Didache and Klein, 1. c.
?Tanh. Shemini, ed. Buber, § 12 ; comp. Lauterbach, Ethics of Halakah, p. 12.
3 Aboth. I, 14. 4 Sanh. IV, s.
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perfection are duties of every man. This implies f'n'st the
care for the human body as the temple which enshrines the
divine spirit. In the eyes of Judaism, to neglect or enff:eble
the body, the instrument of the soul, is altogether smf_ul.
As the Sabbath law demands physical rest and recrcatl_on
after the week’s work, so the Jewish religion in general trains
men to enjoy the gifts of God; and the ra.bbis- d:eclare.that
their rejection (except for disciplinary reasons) is ingratitude
for which man must give an account at the last ]udgment
Day.! The Pharisean teacher who opposed t.he Essenic cus-
tom of fasting and declared it sinful, unless it be for special
purposes, would have deprecated even more strongly the
ascetic Christian or Hindoo saint who castigated his bod.y
as the seat of sin? As Hillel remarked: “See vtha.t care is
bestowed upon the statue of the emperor to l.;cep it clean and
bright ; ought we not, likewise, keep God’s image, our body,
clean and free from every blemish?” ? -
In regard to our moral and spiritual selves the rabblmf,ai
maxim is : ““Beautify thyself first, and then beautify o}hers.
Only as we first ennoble ourselves can we then contribute to
the elevation of the world about us. Our industry promotes
the welfare of the community as well as of ourselves; our
idleness harms others as well as ourselves.® Upon self-respect
rest our honor and our character. Virtue also is the result
of self-control and self-conquest.® “There shall be no str.a,ngc
God in thee.” This Psalm verse is taken by the rabbis to
mean that no anger and passion nor any evil desire or
overbearing pride shall obtain their mastery over thee.”
Man asserts himself in braving temptation and trial, in over-
coming sin and grief. Greater still is the hero who, in com-
1Ver, Kid. IV, 66 d. 2 Taan, 22 b; Ned. 10 a.

3 Lev. R. XXXIV, 3, ref. to Prov. XTI, 17. 4 Sanh. 18 a, 19 a.
5 Keth. V, 5. .

¢ Prov. XVI, 32; Shab. 105 b; Ned. 22 b; Sota 4 b; Ber. 43 b.

7 Ps. LXXXI, 0.
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plete self-mastery, can sacrifice himself in a great cause.
Martyrdom for the sake of God, which the rabbis call sancti-
fication of the name of God,! is really the assertion of the
divine life in the midst of death. But desertion of life from
selfish motives through suicide is all the more despicable.
He who sells his human birthright to escape pain or disgrace,
though greatly to be pitied, has forfeited his claim and his
share in the world to come.?

Not only our life is to be maintained amid all trials as a
sacred trust, but also our rights, our freedom, and our indi-
viduality, for we must not allow our personality to become
the slave or tool of others. Job, who battled for his own con-
victions against the false assumption of his friends, was at
last praised and rewarded by God.? The Biblical verse:
“For they are My servants whom I brought forth out of the
land of Egypt, they shall not be sold as slaves,” is explained
by the rabbis: ‘“My servants, but not servants to servants,”
and is thus applicable to spiritual slavery as well.*

8. Therefore the Jewish conception of duty to our fellow-
men is by no means comprised in love or benevolence. Long
before Hillel, other Jewish sages gave the so-called Golden
Rule: “Love thy neighbor as thyself,” a negative form:
“What is hateful to thee do not do unto thy fellow men.” 8
Taken in the positive form, the command cannot be literally
carried out. We cannot love the stranger as we love our-
selves or our kin; still less can we love our enemy, as is de-
manded by the Sermon on the Mount. According to the
Hebrew Scriptures ® we can and should treat our enemy

1 See above, chapter L, par. 6.

2 Semakot IT; R.Eleazar in B. K. g1 b with reference to Gen. IX, 5. Prof.
Lauterbach referred me to Shebet Mussar, XX, obviously a quotation from
some lost Midrash.”

3 Job XLII, 7. 4 Lev. XXV, 42, 55; Tos. B. K. VII, 5; Kid. 22 d.

& Targ. to Lev. XIX, 18; Tobit IV, 15; Philo II, 236.

¢ Ex. XXIII, 4-5; Prov. XXIV, 17; XXV, 21.
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magnanimously and forgive him, but we cannot truly love
him, unless he turns from an enemy to a friend. The real
meaning given by the rabbis to the command, “Love thy
neighbor as thyself” is: “Put thyself in his place and act
accordingly. As thou dost not desire to be robbed of thy
property or good name or to be injured or insulted, so do not
these things unto thy fellow man.”! They then take the
closing words, “I am the Lord thy God,” as an oath by God:
«T am the Lord, the Creator of thy fellow man as well as of
thee; therefore, if thou showest love to him, I shall surely
reward thee, and if not, I am the Judge ready to punish
thee.” 2 Love of all fellow-men is, in fact, taught by both
Hillel * and Philo.# Love and helpful sympathy are implied
also by the verse from Deuteronomy: “He (the Lord) loveth
the stranger in giving him bread and raiment. Love ye
therefore the stranger.”  All members of the human house-
hold are dependent on each other for kindness and good will,
whether we are rich or poor, high or lowly, in life or in death;
so do we owe love and kindness to all men alike.

9. However, love as a principle of action is not sufficiently
firm to fashion human conduct or rule society. It is too
much swayed by impulse and emotion and is often too par-
tial. Love without justice leads to abuse and wrong, as
we see in the history of the Church, which began with the
principle of love, but often failed to heed the admonitions of
justice. Therefore justice is the all-inclusive principle of hu-
man conduct in the eyes of Judaism. Justice is impartial by
its very nature. It must right every wrong and vindica.te the
cause of the oppressed. ‘‘ When Thy judgments are in the
earth, the inhabitants of the world will learn righteousness,”
said the prophet,® describing the just man as he “that walk-

1 Ab. d. R. N,, ed. Schechter, 53, 60. 2 Eodem, 64.
3 Aboth. T, 12, 4 Philo II, 284 f.
5 Deut, X, 18-19. 6 Isa. XXVI, 9.
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eth righteously and speaketh uprightly, that despiseth the
gain of oppressions, that shaketh his hands from holding of
bribes, that stoppeth his ear from hearing of blood, and
shutteth his eyes from looking on evil.” ! Justice is the requi-
site not only in action, but also in disposition,? implying
honesty in intention as in deed, uprightness in speech and
mien, perfect rectitude, neither taking advantage of igno-
rance nor abusing confidence.® Tt is sinful to acquire wealth
by betting or gambling,* or by cornering food-supplies to
raise the market price.5 The rabbis derive from Scripture
the thought that, just as “your balances and weights, your
ephah and hin” must be just, so should your yea and nay.5
The verse, “Justice, justice shalt thou follow,” 7 is explained
thus in a Midrash which is quoted by Bahya ben Asher of
the thirteenth century: “Justice, whether to your profit or
loss, whether in word or in action, whether to Jew or non-
Jew.”® This category of justice covers also regard for the
honor of our fellow-men, lest we harm it by the tongue of the
back-biter,” by the ear that listens to calumny, or by sus-
picion cast upon the innocent.! “God in His law takes
especial care of the honor of our fellow-men,” say the rabbis,
and ““he who publicly puts his fellow man to shame forfeits
his share in the world to come.” 12

ro. But the Jewish conception of justice is broader than
mere abstention from hurting our fellow-men. Justice is a
positive conception. Righteousness (Zedakah) includes also
charity and philanthropy. It asserts the claim of the poor
upon the rich, of the helpless upon him who possesses the

! Tsa, XXXITI, 15, % Sifra Behar IV; B. M. 58 b.

Tos. B. K. VII, 8; B. M. III, 27; B. B. 88 a—go b; Makk. 24 a.

*Sanh. 24 b. 5B.B.gob. S Lev. XIX, 36; B. M. 49 a.
7 Deut. XVI, 2o0. 8 Kad ha Kemah, s. v. Gezelah. *Ps. XV, 3.
0 Pes. 118 a. 1 Shab. g7 a; Yoma 19 b.

> Mek. Mishpatim 82; B. K. 79 b; B, M. 58 b-59 a; Lauterbach L c.
2021,
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means to help. ‘“He who prevents the poor from reaping
the corners of the field or the gleanings of the harvest, or in
any way withholds that which has been assigned them by
the law of Moses, is a robber,” says the Mishnah, ‘“for it is
written: ‘ Remove not the old landmark, and enter not into
the field of the fatherless.”””! Jewish ethics holds that
charity is not a gift of condescending love, but a duty. It
is incumbent upon the fortunate to rescue the unfortunate,
since all that we possess is only lent to us by God, the Owner
of the world, with the charge that we provide for the needy
who are under His special protection. Those who refuse to
give the poor their share abuse the divine trust. “If thou
lendest money to My people, to the poor with thee,” * says
Scripture, and the rabbis comment on this to the effect that
“the poor are called God’s people; do not forget that the
turn of fortune which made you rich and them poor may
turn, and that you may then be in need.” * Nor is it sufficient
merely to give to him who is poor; we are bidden to uphold
him when his powers fail.*

This is the very principle of ethics of the Mosaic law, the
principle for which the great prophets fought with all the
vigor and vehemence of the divine spirit — social justice.
The cry: “Woe unto them that join house to house, that lay
field to field, till there be no room,” ® the condemnation of
those “that swallow the needy and destroy the poor of the
land,” ¢ the curse hurled at him who withholdeth corn,’
laid the foundations of a higher justice, which is not satis-
fied with mitigating the misery of the unfortunate by acts of
charity, but insists on a readjustment of the social conditions
which create poverty. This spirit created the poor laws of
the Mosaic Code, which were partially adopted by both

! Peah V, 6; Prov. XXIII, 1o0. 2 Ex. XXIIT, 24.
3 Tanh. Mishpatim, ed. Buber, 8. 4 Lev, XXV, 35; Sifra ad loc.
5Isa, V, 8. 8 Amos VIII, 4. 7 Prov., X1, 26,
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Christians and Mohammedans. It dictated the Mosaic
institutions of the seventh year of release and the Jubilee
year for the restoration of fields and houses, to prevent the
tyranny of wealth from becoming a permanent source of
oppression. While these were scarcely ever put into prac-
tice, they remained as a protest and an appeal. Their aim
and permanent influence tended toward relations between
the upper and lower classes, which would insure the latter
some degree of independence and dignity. In fact, the
foundations laid by the Hebrew Scripture underlie all our
great modern efforts to turn the forces of charity so as to check
the sources of evil in our social organism. Modern phi-
lanthropy, taking its clue from the old Hebrew ideal, aims not
to alleviate but to cure, and to stimulate the natural good in
society, material, moral and intellectual, that it may over-
come the evil. We are recognizing more and more the prin-
ciple of mutual responsibility and interdependence of men
and classes. Yet this very principle, modern as it seems,
was recognized by the Jewish sages, as we see in the remark-
able passage where the rabbis comment on the law concerning
the case of a slain body found in the field, with the murderer
unknown. The Bible commands that in such a case the
elders of the city should kill a heifer, wash their hands over
it, and say: “Our hands have not shed this blood, neither
have our eyes seen it.”! The rabbis then ask: “How
could the elders of a city ever be suspected of the crime of
murder?” and their reply is: “Even if they only failed to
provide the poor in their charge with the necessary food, and
he became a highway robber and murderer; or if they left
him without the necessary protection, and he fell a victim to
murderers, they are held responsible for the crime before the
higher court of God.” 2 That is, according to our station we
are all responsible for the social conditions which create
1 Deut. XXI, 1-8. ? Sifre ad loc.; Sota IX, 7.
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poverty and crime, and it is our duty to establish such rel?t-
tions between the individual and the community as will
remove the causes of all the evils of society.

11. This, in a way, anticipates the third maxim of Hillel :
“Tf not now, when then?” Judaism cannot accept the New
Testament spirit of other-worldliness, which prompted the
teaching: “Take no thought for your life, what ye shall eat
or what ye shall drink, nor yet for your body what ye shall
put on,” or “Resist not evilL”! Such a view disregafds
the values and duties of domestic, civic, and industrial life,
and creates an inseparable gulf between sacred and pI‘Ofa.].lC,
between religion and culture. In contrast to this, Jewish
ethics sets the highest value upon all things that make man
more of a human being and increase his power of doing good.
To Judaism marriage and home life are regarded as the n(')rma,l
conditions of human welfare and sane morality, while celibacy
is considered abnormal.? Labor establishes the dignity of
man ? while wealth is a source of blessing, a stewardship in the
service of society.! In opposition to the practice fostered by
the Essenes and afterwards adopted by the early (}‘hurch, of
devoting one’s whole fortune to charity, the rabbis de.creeil;
that one should not give over one fifth of one’s possessions.
As has well been said, Judaism teaches a “robust morallt}:.” .
It regards life as a continual battle for God and r.ight against
“every sort of injustice,” for truth against every kind .of false-
hood. At the same time it fosters also the gentler virtues of
meekness,? kindness to animals,® peaceableness and modesty."’

1 Matt. VI, 25-28, V, 39; comp. Cor. VI, 6~7.

2 ?[I:l‘;.t 6: i, 6; a. % £ 8 Prov, XXIT, 29; Ned. 49 b.

4 Ber, 8 a, ref. to Ps. CXXVIII, 2. 5 Keth. 50 a.

6 Morris Joseph in Religious Systems of the World, 1892, p. jo1.

" Deut. I, 17; see Schmiedl: D. Lekre v. Kampf um’s Rechi, 1875.
8 Ps, XXXVII, 11; Shab. 88 b.

» Ex. XXIII, 5; Deut. XXV, 4; Prov. XII, 10; Git. 62 a.

10 Aboth. I, 12; IV, 4, 12; Taan. 20 b.
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12, Jewish ethics excels all other ethical systems, especially
in its insistence on purity and holiness. Not only is any
unchaste look, thought, or act condemned, exactly as in the
Sermon on the Mount,! as approaching adultery,? but all
profanity of act or speech is declared to be an unpardonable
offense against the majesty of God.? Modesty in demeanor
and dress was both preached and practiced by the Jews
throughout the Middle Ages, while in non-Jewish circles
coarseness and lewdness prevailed among high and low, in
minstrel song and monastic life. “The Lord thy God walk-
eth in the midst of thy camp . . . therefore shall thy camp
be holy, that He see no unseemly thing in thee, and turn away
from thee.”* These Biblical words created among the
Essenes (the Zemuim) and later among the entire Jewish
people a spirit of chastity and modesty which made the
Jewish home of old a model of purity and sanctity. The
great problem for modern Israel, amid our present allurements
of luxury and pleasure, is to restore the home to its pristine
glory as a sanctuary of God, a training school for virtue, so
that its influence may extend over the whole of life.

13. Thus Jewish ethics derives its sanction from the idea
of a God of holiness. But it never made life austere, depriv-
ing it of joy, or begrudging man his cheerfulness and laughter.
On the contrary, the Sabbath and many of the holy days are
seasons of joy, for gladness should bring the spirit of God
near to man.® Moreover, the Talmud holds that we should
encourage every means of promoting cheer among men. This
is illustrated by one of the popular legends of the prophet
Elijah, who told the saintly Rabbi Beroka, who prided him-

1 Matt. V, 27—30.

? Job XXXT, 1; Pes. R. XXIV; Lev. R. XXITII, 12; Ber. 12 b; Nid. 13 a,

¥ Shab. 33 a, referring to Isa. IX, 17; Ben Sira XXIII, 13; Test. Twelve
Patriarchs, passim. # Deut. XXITII, 14.

® Deut. XVI, 11; 14 f.; Shab. 118 a; Pes. R, XXIIT; Meg. 16 b; Shab.
3ob; Ber. 3ra; comp. M. Lazarus, I. c., 254-261.
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self upon his austerity, that his companions in Paradise were
to be two jesters, because they cheered the depressed and
increased the joy in the world. ‘

As a matter of fact, the Jewish ideal of holiness is all-
inclusive. It aims to hallow every pursuit and endeavor,
all social relations and activities, insisting only on a pure
motive and disinterested service. As the Ruler of life is t-he
source of all morality, so all of life should be madf: holy w1t}1
duty. Man becomes a child of God through his responsi-
bility, instead of remaining a mere product of 'the social forces
about him or of claiming self-sufficient sovereignty :'md refus-
ing to acknowledge a higher Will. ]ew15h'e:th1'cs is auztono-
mous, because it insists on the divine spirit in man? As
we follow the divine Pattern of holiness, all that we ha.\:rc and
are, body and soul, weal and woe, wcal-th and want, pain and
pleasure, life and death, become stepping-stones on t-hc road
to holiness and godliness. Life is like a ladder on which man

* can rise from round to round, to come ever nearer to God on

high who beckons him toward ever highe'r ideals and a,ch.ie\-re-
ments. Man and humanity are thus given t.he potentiality
of infinite progress in every direction. Science and 'art,
industry and commerce, literature and .]aw, every p.ursult of
man comes within the scope of religion and ethics. For
God’s kingdom of truth, righteousness an.d peace, as beheld
by Israel’s seers of old, will be fully established on eart-h on'ly
when all the forces of material, intellectuzf.l, and socm:l.hfe
have been unfolded, when all the prophfetic ideals, the visions
and aspirations of all the seers of humam.ty have been realized,
and the Zion heights of human perfection h.ave iat last been
attained. ¢ The wise have no rest, neither in this world nor
in the world to come, for it is said: ‘they go f.ron}’?zrength
to strength, [until] they appear before God on Zion.

2 See Lazarus, 1. c., 99.
1 Taan. 22 a.
3 Ber. 64 a, refer. to Ps. LXXXIV, 8; comp. Lazarus, L c., p. 280.




