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PREFATORY NOTE

The essays presented in this volume do not presume to be a
comprehensive survey of the range and interests of their
author. They are, the publishers believe, among the most
suggestive and enduring of the studies contained in the three
volumes of Dr. Schechter’s Studies in Judaism. The reader
is referred, however, to the complete volumes published by
The Jewish Publication Society of America.

“The History of Jewish Tradition,” *“The Dogmas of
Judaism,” ‘“The Doctrine of Divine Retribution in Rabbini-
cal Literature,” “The Chassidim,” “Nachmanides,” ‘“Rabbi
Elijah Wilna, Gaon,” and ‘“Nachman Krochmal and the
‘Perplexities of the Time’,” are drawn from Studies in Juda-
ism: First Series. “On the Study of the Talmud,” ““Saints and
Saintliness,” and ‘“Safed in the Sixteenth Century” are drawn
from Studies in Judaism: Second Series. None of the essays
from Studies in Judaism: Third Series, published after their
author’s death, have been included.

All of the footnotes to the essays included in this volume
are retained; however the appendices to ‘‘Safed” have been
omitted. In all cases the author’s spelling of Hebrew names
and terms has been retained, although many of his spellings
have been modified in the subsequent literature.

MERIDIAN BOOKS, INC.

THE JEWISH PUBLICATION SOCIETY OF AMERICA



Solomon Schechter

Solomon Schechter, one of the most penetrating and influen-
tial Jewish thinkers of modern times, was born in Romania
in 1849. After receiving a traditional Jewish education in
Romania and Poland, he continued his Jewish studies at
Vienna under three outstanding teachers, Isaac Hirsch Weiss,
Meir Friedmann and Adolph Jellinek. At the importuning
of Claude Montefiore, Schechter came to England in 1882
and was University Lecturer, and afterwards Reader, in Tal-
mudics at Cambridge University from 1890-1go2. The major
scholarly discovery of his career was his rediscovery and
manuscript identification of fragments found in the Cairo
Genizah. In 1901 Schechter was invited to become the Presi-
dent of the Jewish Theological Seminary of America in
New York. He accepted and formally assumed his office in
1go2. More than any other figure of modern American
Judaism the Conservative Movement in American Judaism
is the extension and figuration of his basic conception of
Judaism. Among his works are: Some Aspects of Rabbinic
Theology, Documents of Jewish Sectaries, and the three vol-
umes of Studies in Judaism from which the present volume
is drawn. Solomon Schechter died on November 20, 1915
on the eve of Sabbath.
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INTRODUCTION to Studies in Judaism: First Series

THE essays published in this volume under the title of
Studies in Judaism have been written on various occasions
and at long intervals. There is thus no necessary connection
between them. If some sort of unity may be detected in the
book, it can only be between the first three essays—on the
Chassidim, Krochmal, and the Gaon—in which there is a
certain unity of purpose. The purpose in view was, as may
easily be gathered from the essays themselves, to bring under
the notice of the English public a type of men produced by
the Synagogue of the Eastern Jews. That Synagogue is widely
different from ours. Its places of worship have no claims to
“beauty of holiness,” being in their outward appearance
rather bare and bald, if not repulsive; whilst whose who
frequent them are a noisy, excitable people, who actually
dance on the “Season of Rejoicing” and cry bitterly on the
“Days of Mourning.” But among all these vagaries—or per-
haps because of them—this Synagogue has had its moments
of grace, when enthusiasm wedded to inspiration gave birth
to such beautiful souls as Baalshem, such fine sceptics as
Krochmal, and such saintly scholars as Elijah Wilna. The
Synagogue of the West is certainly of a more presentable



10 STUDIES IN JUDAISM

character, and free from excesses; though it is not devoid of
an enthusiasm of its own which finds its outlet in an ardent
and self-sacrificing philanthropic activity. But owing to its
practical tendency there is too little room in it for that play
of intellectual forces which finds its extravagant expression
in the saint on the one hand, and the learned heretic on the
other.

These essays are more or less of a theological nature. But
in reading the proofs I have been struck by the fact that
there is assumed in them a certain conception of the Syna-
gogue which, familiar though it be to the Jewish student,
may appear obscure and even strange to the general English
reader. For brevity’s sake I will call it the High Synagogue,
though it does not correspond in all details to what one is
accustomed to understand under the term of High Church.
The High Synagogue has a history which is not altogether
without its points of interest.

Some years ago when the waves of the Higher Criticism
of the Old Testament reached the shores of this country,
and such questions as the heterogeneous composition of the
Pentateuch, the comparatively late date of the Levitical
Legislation, and the post-exilic origin of certain Prophecies
as well as of the Psalms began to be freely discussed by the
press and even in the pulpit, the invidious remark was often
made: What will now become of Judaism when its last
stronghold, the Law, is being shaken to its very foundations?

Such a remark shows a very superficial acquaintance with
the nature of an old historical religion like Judaism, and the
richness of the resources it has to fall back upon in cases
of emergency.

As a fact, the emergency did not quite surprise Judaism.
The alarm signal was given some one hundred and fifty years
ago by an Italian Rabbi, Abiad Sar Shalom Bazilai, in his
pamphlet The Faith of the Sages. The pamphlet is, as the
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title indicates, of a polemical character, reviewing the work
of the Jewish rationalistic schools; and after warming up in
his attacks against their heterodox views, Bazilai exclaims:
“Nature and simple meaning, they are our misfortune.” By
“nature and simple meaning” Bazilai, who wrote in Hebrew,
understood what we would call Natural Science and Phi-
lology. With the right instinct of faith, Bazilai hit on the
real sore points. For though he mostly argues against the
philosophical systems of Aristotle and his commentators, he
felt that it is not speculation that will ever seriously endanger
religion. There is hardly any metaphysical system, old or new,
which has not in course of time been adapted by able dia-
lecticians to the creed which they happened to hold. In our
own time we have seen the glorious, though not entirely
novel spectacle, of Agnosticism itself becoming the rightful
handmaid of Queen Theology. The real danger lies in “na-
ture” (or Natural Science) with its stern demand of law
and regularity in all phenomena, and in the “simple mean-
ing” (or Philology) with its inconsiderate insistence on truth.
Of the two, the “simple meaning” is the more objectionable.
Not only is it very often at variance with Tradition, which
has its own code of interpretation, but it is constantly in-
creasing the difficulties raised by science. For if words could
only have more than one meaning, there would be no objec-
tion to reading the first words of Genesis, “In a beginning
God evolved.” The difficulties of science would then be
disposed of easily enough. Maimonides, who was as bold an
interpreter as he was a deep metaphysician, hinted plainly
enough that were he as convinced of the eternity of matter as
he was satisfied of the impossibility of any corporeal quality
in the deity, he would feel as little compunction in explain-
ing (figuratively) the contents of the first chapter of Genesis
as he did in allegorising the anthropomorphic passages of the
Bible. Thus in the end all the difficulties resolve themselves
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into the one great difficulty of the “simple meaning.” The
best way to meet this difficulty was found to be to shift the
centre of gravity in Judaism and to place it in the secondary
meaning, thus making religion independent of philology and
all its dangerous consequences.

This shifting work was chiefly done, perhaps not quite
consciously, by the historical school which followed upon
that of Mendelssohn and his first successors. The historical
school, which is still in the ascendant, comprises many of the
best Jewish writers who either by their learning or by their
ecclesiastical profession as Rabbis and preachers in great
communities have acquired some important position among
their brethren. The men who have inaugurated this move-
ment were Krochmal (1%785-1841), Rapoport (1790-1867),
and Zunc (1794-1886).

1t is not a mere coincidence that the first representatives
of the historical school were also the first Jewish scholars who
proved themselves more or less ready to join the modern
school of Bible Criticism, and even to contribute their share
to it. The first two, Krochmal and Rapoport, early in the
second quarter of this century accepted and defended the
modern view about a second Isaiah, the post-exilic origin of
many Psalms, and the late date of Ecclesiastes; whilst Zunz,
who began (in 1832) with denying the authenticity of Ezek-
iel; concluded his literary career (18%73) with a study on the
Bible (Gesammelte Schriften, i. pp. 217-290), in which he
expressed his view ‘“that the Book of Leviticus dates from a
later period than the Book of Deuteronomy, later even than
Ezekiel, having been composed during the age of the Second
Temple, when there already existed a well-established priest-
hood which superintended the sacrificial worship.” But when
Revelation or the Written Word is reduced to the level of his-
tory, there is no difficulty in elevating history in its aspect of
Tradition to the rank of Scripture, for both have then the
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same human or divine origin (according to the student’s
predilection for the one or the other adjective), and emanate
from the same authority. Tradition becomes thus the means
whereby the modern divine seeks to compensate himself for
the loss of the Bible, and the theological balance is to the
satisfaction of all parties happily readjusted.

Jewish Tradition, or, as it is commonly called, the Oral
Law, or, as we may term it (in consideration of its claims
to represent an interpretation of the Bible), the Secondary
Meaning of the Scriptures, is mainly embodied in the works
of the Rabbis and their subsequent followers during the
Middle Ages. Hence the zeal and energy with which the
historical school applied itself to the Jewish post-biblical
literature, not only elucidating its texts by means of new
critical editions, dictionaries, and commentaries, but also
trying to trace its origins and to pursue its history through
its gradual development. To the work of Krochmal in this
direction a special essay is devoted in this volume. The
labours of Rapoport are more of a biographical and biblio-
graphical nature, being occupied mostly with the minor
details in the lives and writings of various famous Jewish
Rabbis in the Middle Ages; thus they offer but little op-
portunity for general theological comment. Of more impor-
tance in this respect are the hints thrown out in his various
works by Zunz, who was just as emphatic in asserting the
claims of Tradition as he was advanced in his views on Bible
criticism. Zunz’s greatest work is Die Gottesdienstliche
Vortrige—an awkward title, which in fact means “The
History of the Interpretation of the Scriptures as forming a
part of the divine service.” Now if a work displaying such
wide learning and critical acumen and written in such an
impartial spirit can be said to have a bias, it was towards
bridging over the seemingly wide gap between the Written
Word (the Scriptures) and the Spoken Word (the Oral Law
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or Tradition), which was the more deeply felt, as most of
Zunz’s older contemporaries were men, grown up in the
habits of thought of the eighteenth century—a century dis-
tinguished both for its ignorance of, and its power of ignor-
ing, the teachings of history. Indeed it would seem that ages
employed in making history have no time for studying it.
Zunz accomplished the task he set himself, by showing, as
already indicated, the late date of certain portions of the
Bible, which by setting the early history of Israel in an ideal
light betray the moralising tendency of their authors, and
are, in fact, little more than a traditional interpretation of
older portions of Scripture, adapted to the religious needs of
the time. Placing thus the origin of Tradition in the Bible
itself, it was a comparatively easy matter for Zunz to prove its
further continuity. Prophecy and Interpretation are with
him the natural expressions of the religious life of the na-
tion; and though by the loss of Israel’s political independ-
ence the voice of the prophets gradually died away, the voice
of God was still heard. Israel continues to consult God
through the medium of the Scriptures, and He answers His
people by the mouth of the Scribes, the Sages, the Interpre-
ters of the Law; whilst the liturgy of the Synagogue, spring-
ing up at the time when Psalms were still being composed,
expands in its later stages through the work of the Poets of
the Synagogue into such a rich luxuriance “that it forms in
itself a treasure of history, poetry, philosophy; and prophecy
and psalms are again revived in the hymnology of the Middle
Ages.” This is in brief the lesson to be learned from Zunz’s
Gottesdienstliche Vortrige as far as it deals with the signifi-
cance of Tradition; and it is in the introduction to this work
that Zunz expresses himself to the following effect: Indispen-
sable is the free Spoken Word. Mankind has acquired all its
ideal treasures only by Word of Mouth; an education con-
tinuing through all stages of life. In Israel, too, the Word of
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Instruction transmitted from mouth to mouth was never
silenced.

The historical school has never, to my knowledge, offered
to the world a theological programme of its own. By the
nature of its task, its labours are mostly conducted in the
field of philology and archzology, and it pays but little atten-
tion to purely dogmatic questions. On the whole, its attitude
towards religion may be defined as an enlightened Scepticism
combined with a staunch conservatism which is not even
wholly devoid of a certain mystical touch. As far as we may
gather from vague remarks and hints thrown out now and
then, its theological position may perhaps be thus defined:—
It is not the mere revealed Bible that is of first importance
to the Jew, but the Bible as it repeats itself in history, in
other words, as it is interpreted by Tradition. The Talmud,
that wonderful mine of religious ideas from which it would
be just as easy to draw up a manual for the most orthodox
as to extract a vade-mecum for the most sceptical, lends some
countenance to this view by certain controversial passages—
not to be taken seriously—in which “the words of the
scribes” are placed almost above the words of the Torah.
Since then the interpretation of Scripture or the Secondary
Meaning is mainly a product of changing historical influ-
ences, it follows that the centre of authority is actually re-
moved from the Bible and placed in some living body, which,
by reason of its being in touch with the ideal aspirations and
the religious needs of the age, is best able to determine the
nature of the Secondary Meaning. This living body, however,
is not represented by any section of the nation, or any
corporate priesthood, or Rabbihood, but by the collective
conscience of Catholic Israel as embodied in the Universal
Synagogue. The Synagogue “with its long, continuous cry
after God for more than twenty-three centuries,” with its
unremittent activity in teaching and developing the Word
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of God, with its uninterrupted succession of prophets, Psalm-
ists, Scribes, Assideans, Rabbis, Patriarchs, Interpreters, Elu-
cidators, Eminences, and Teachers, with its glorious record of
Saints, martyrs, sages, philosophers, scholars, and mystics; this
Synagogue, the only true witness to the past, and forming in
all ages the sublimest expression of Israel’s religious life,
must also retain its authority as the sole true guide for the
present and the future. And being in communion with this
Synagogue, we may also look hopefully for a safe and rational
solution of our present theological troubles. For was it not
the Synagogue which even in antiquity determined the fate
of Scripture? On the one hand, for example, books like
Ezekiel, the Song of Songs, and Ecclesiastes, were only de-
clared to be Holy Writ in virtue of the interpretation put
upon them by the Rabbis: and, on the other hand, it was the
veto of the Rabbis which excluded from the canon the works
that now pass under the name of Apocrypha. We may, there-
fore, safely trust that the Synagogue will again assert its
divine right in passing judgment upon the Bible when it
feels called upon to exercise that holy office. It is “God who
has chosen the Torah, and Moses His servant, and Israel His
people.” But indeed God’s choice invariably coincides with
the wishes of Israel; He “performeth all things” upon which
the councils of Israel, meeting under promise of the Divine
presence and communion, have previously agreed. As the
Talmud somewhere expresses itself with regard to the Book
of Esther, “They have confirmed above what Israel has
accepted below.”

Another consequence of this conception of Tradition is
that it is neither Scripture nor primitive Judaism, but gen-
eral custom which forms the real rule of practice. Holy Writ
as well as history, Zunz tells us, teaches that the law of Moses
was never fully and absolutely put in practice. Liberty was
always given to the great teachers of every generation to make
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modifications and innovations in harmony with the spirit
of existing institutions. Hence a return to Mosaism would be
illegal, pernicious, and indeed impossible. The norm as well
as the sanction of Judaism is the practice actually in vogue.
Its consecration is the consecration of general use—or, in
other words, of Catholic Israel. It was probably with a view
to this communion that the later mystics introduced a short
prayer to be said before the performance of any religious
ceremony, in which, among other things, the speaker pro-
fesses his readiness to act “in the name of all Israel.”

It would be out of place in an introductory essay to pursue
any further this interesting subject with its far-reaching con-
sequences upon Jewish life and Jewish thought. But the fore-
going remarks may suffice to show that Judaism did not
remain quite inactive at the approach of the great religious
crisis which our generation has witnessed. Like so many other
religious communities, it reviewed its forces, entrenched
itself on the field of history, and what it lost of its old devo-
tion to the Bible, it has sought to make up by a renewed
reverence for institutions.

In this connection, a mere mention may suffice of the ultra-
Orthodox party, led by the late Dr. S. R. Hirsch of Frankfort
(1808-1889) whose defiance of reason and criticism even a
Ward might have envied, and whose saintliness and sublimity
even a Keble might have admired. And, to take an example
from the opposite school, we must at least record the name
of that devout Jew, Osias Schorr (1816-1895), in whom we
have profound learning combined with an uncompromising
disposition of mind productive of a typical champion of
Radicalism in things religious. These men are, however,
representative of two extremes, and their followers constitute
mere minorities; the majority is with the historical school.

How long the position of this school will prove tenable is
another question. Being brought up in the old Low Syna-
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gogue, where, with all attachment to tradition, the Bible was
looked upon as the crown and the climax of Judaism, the old
Adam still asserts itself in me, and in unguarded moments
makes me rebel against this new rival of revelation in the
shape of history. At times this now fashionable exaltation
of Tradition at the expense of Scripture even impresses me
as a sort of religious bimetallism in which bold speculators in
theology try to keep up the market value of an inferior
currency by denouncing loudly the bright shining gold
which, they would have us believe, is less fitted to circulate in
the vulgar use of daily life than the small cash of historical
interpretation. Nor can I quite reconcile myself to this
alliance of religion with history, which seems to me both
unworthy and unnatural. The Jew, some writer aptly re-
marked, was the first and the fiercest Nonconformist of the
East, and so Judaism was always a protesting religion. To
break the idols, whether of the past or of the present, has
always been a sacred mission of Judaism, and has indeed
been esteemed by it as a necessary preliminary to the advent
of the kingdom of God on earth. One of its daily prayers was
and still is: “We therefore hope in Thee, O Lord our God,
that we may speedily behold the glory of Thy might, when

. . the idols will be cut off, when the world will be per-
fected under the kingdom of the Almighty.” It bowed before
truth, but it had never made a covenant with facts only be-
cause they were facts. History had to be remade and to
sanctify itself before it found its way into its sacred annals.
Nor did Judaism make a virtue of swallowing down insti-
tutions. Such institutions as crept into it in course of time
had, when the Synagogue was conscious of their claims to
form part of religion, to submit to the laborious process of a
thorough adaptation to prophetic notions before they were
formally sanctioned. But when this process was deemed im-
possible or impracticable, Judaism boldly denounced the
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past in such fierce language as the prophets used and as still
finds its echo in such passages of the liturgy as “First our
ancestors were worshippers of idols and now God has brought
us near to His service”; or “But of a truth, we and our an-
cestors have sinned.”

However, it would be unfair to argue any further against
a theological system which, as already said, was never avowed
distinctly by the historical school—a school, moreover, with
which speculation is a matter of minor importance. The
main strength of this school lies in its scientific work, for
which Judaism will always be under a sense of deep grati-
tude. And living as we do in an age in which history reigns
supreme in all departments of human thought, we may hope
that even its theology, as far as it goes, will “do” for us,
though I neither hope nor believe that it will do for those
who come after us. I may, however, humbly confess that the
essay on ‘“The Dogmas of Judaism” in this volume was written
in a spirit of rebellion against this all-absorbing Catholic
Israel, with its decently veiled scepticism on the one hand,
and its unfortunate tendency with many people to degenerate
into a soulless conformity on the other hand. There is, I am
afraid, not much to be said in favour of this essay. It is de-
ficient both in matter and in style. It proved to be a futile
attempt to bring within the compass of an essay what a whole
book could hardly do justice to. The Hebrew documents
bearing upon the question of dogma which I have collected
from various manuscripts and rare printed books, would
alone make a fair-sized volume. I only venture to offer it to
the public in the absence of anything better; since, so far as I
know, no other attempt has ever been made to treat the
subject even in its meagrest outlines. I even venture to hope
that, with all its shortcomings, it will contribute something
towards destroying the illusion, in which so many theologians
indulge, that Judaism is a religion without dogmas. To
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declare that a religion has no dogmas is tantamount to saying
that it was wise enough not to commit itself to any vital
principles. But prudence, useful as it may be in worldly
affairs, is quite unworthy of a great spiritual power.

Jewish mysticism in the Middle Ages and in modern times
is represented in this volume by two essays (“The Chassidim”
and “Nachmanides”). But in order to avoid mistakes which
might be implied by my silence, I think it desirable to state
that there are also to be found many mystical elements in
the old Rabbinic literature. Mysticism, not as a theosophic
system or as an occult science, but as a manifestation of the
spiritual and as an expression of man’s agonies in his struggle
after communion with God, as well as of his ineffable joy
when he receives the assurance that he has found it, is not,
as some maintain, foreign to the spirit of old Rabbinic
Judaism. There was no need for the medizval Rabbi to
borrow the elements of such a mysticism from non-Jewish
sources. The perusal of the old Homilies on the Song of
Songs, and on the Lessons from the Prophets, or even a fair
acquaintance with the Jewish liturgy would, in itself, suffice
to refute such baseless assertions. Those who are at all
familiar with old Rabbinic literature hardly need to be told
that “the sea of the Talmud” has also its gulf stream of
mysticism which, taking its origin in the moralising portions
of the Bible, runs through the wide ocean of Jewish thought,
constantly commingling with the icy waters of legalism, and
unceasingly washing the desolate shores of an apparently
meaningless ceremonialism, communicating to it life, warmth,
and spirituality.

I shall be pleased if the more serious side of this volume
—Jewish mysticism and Rabbinic theology—should attract
the attention of students, and so draw some fellow-workers
into a field which is utterly neglected. Notwithstanding the
numerous Manuals and Introductions which all more or less



Introduction 21

touch on the subject of Rabbinic theology, there is, after
nearly two hundred and fifty years, not a single work among
them which, either in knowledge of facts or in their inter-
pretation, is a single step in advance of the Cambridge
Platonist, John Smith, in his Select Discourses. But those who
try so hard to determine the miraculous distance of Chris-
tianity by the eclipses in Rabbinism, should, if they wish to
be just or prove themselves worthy scholars, also endeavour
to make themselves acquainted with the numberless bright
stars that move in the wide universe of Jewish thought. We
are often told that no creed or theological system which has
come down to us from antiquity can afford to be judged by
any other standard than by its spiritual and poetic possi-
bilities: this indulgence Judaism is as justly entitled to claim
as any other religion. The great and saintly Franz Delitzsch
who, born with an intellect of admirable temper, was also
endowed by Heaven with a soul—and a beautiful soul it was
—was one of the few theologians who, partly at least, ad-
mitted this claim, and sought earnestly and diligently after
these spiritual and poetic possibilities, and was amply re-
warded for his labours.






THE HISTORY OF JEWISH TRADITION

THERE is an anecdote about a famous theologian to the effect
that he used to tell his pupils, “Should I ever grow old and
weak—which usually drives people to embrace the safer side
—and alter my opinions, then pray do not believe me.” The
concluding volume of Weiss’s History of Jewish Tradition?
shows that there was no need for our author to warn his
pupils against the dangers accompanying old age. For though
Weiss had, when he began to write this last volume, already
exceeded his three-score and ten, and, as we read in the pref-
ace, had some misgivings as to whether he should continue
his work, there is no trace in it of any abatement of the great
powers of the author. It is marked by the same freshness in
diction, the same marvellous scholarship, the same display
of astonishing critical powers, and the same impartial and
straightforward way of judging persons and things, for which
the preceding volumes were so much distinguished and
admired.

This book, which is recognized as a standard work abroad,
is, I fear, owing to the fact of its being written in the Hebrew
language, not sufficiently known in this country. Weiss does
not want our recognition; we are rather in need of his

25






THE HISTORY OF JEWISH TRADITION

THERE is an anecdote about a famous theologian to the effect
that he used to tell his pupils, “Should I ever grow old and
weak—which usually drives people to embrace the safer side
—and alter my opinions, then pray do not believe me.” The
concluding volume of Weiss’s History of Jewish Tradition?
shows that there was no need for our author to warn his
pupils against the dangers accompanying old age. For though
Weiss had, when he began to write this last volume, already
exceeded his three-score and ten, and, as we read in the pref-
ace, had some misgivings as to whether he should continue
his work, there is no trace in it of any abatement of the great
powers of the author. It is marked by the same freshness in
diction, the same marvellous scholarship, the same djsplay
of astonishing critical powers, and the same impartial and
straightforward way of judging persons and things, for which
the preceding volumes were so much distinguished and
admired.

This book, which is recognized as a standard work abroad,
is, I fear, owing to the fact of its being written in the Hebrew
language, not sufficiently known in this country. Weiss does
not want our recognition; we are rather in need of his

25



26 STUDIES IN JUDAISM

instruction. Some general view of his estimate of Jewish
Tradition may, therefore, be of service to the student. It is,
indeed, the only work of its kind. Zunz has confined himself
to the history of the Agadah. Graetz gave most of his atten-
tion to the political side of Jewish history. But comparatively
little has been done for the Halachah, though Frankel,
Geiger, Herzfeld, and others have treated some single points
in various monographs. Thus it was left for Weiss to write
the History of Tradition, which includes both the Agadah
and the Halachah. The treatment of this latter must have
proved, in consequence of the intricate and intractable
nature of its materials, by far the more difficult portion of his
task.

In speaking of the History of Tradition, a term which
suggests the fluctuating character of a thing, its origin,
development, progress, and retrogression, we have already
indicated that Weiss does not consider even the Halachah as
having come down from heaven, ready-made, and definitely
fixed for all time. To define it more clearly, Tradition is,
apart from the few ordinances and certain usages for which
there is no precedent in the Bible, the history of inter-
pretation of the Scriptures, which was constantly liable to
variation, not on grounds of philology, but through the sub-
jective notions of successive generations regarding religion
and the method and scope of its application.

Weiss’s standpoint with reference to the Pentateuch is the
conservative one, maintaining both its unity and its Mosaic
authorship. Those passages and accounts in the Bible in
which the modern critic discerns traces of different tradi-
tional sources, are for Weiss only indicative of the various
stages of interpretation through which the Pentateuch had to
pass. The earliest stage was a very crude one, as may be seen
from the case of Jephthah’s vow, for which only a misinter-
pretation of certain passages in the Pentateuch (Gen. xxii. 2;
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Num. xxv. 4) could be made responsible. Nor was Jephthah,
who felt himself bound to carry out his vow, acquainted with
the provision for dissolving vows? that was sufficiently famil-
iar to later ages. When, on the other hand, Jeremiah declared
sacrifices to be altogether superfluous, and said that God did
not command Israel, when he brought them from the land
of Egypt, concerning burnt offerings or sacrifices (vii. 22),
he was not in contradiction with Leviticus, but interpreted
the laws contained in this book as a concession to popular
custom, though not desirable on their own account. This
concession, whenever it was of a harmless nature, the
prophets carried so far as to permit altars outside the Taber-
nacle or Temple, though this was against the plain sense
of Deuteronomy. Elijah even bewailed their destruction (1
Kings xix. 10). He and other prophets probably interpreted
the law in question as directed against the construction and
maintenance of several chief sanctuaries, but not against
sacrificing in different places on minor occasions. This is
evidently a free interpretation, or rather application, of the
Law. Occasionally the conception as to when and how a law
should be applied took a completely negative form. In this
manner is to be explained the action of Solomon in suspend-
ing the Fast of the Day of Atonement before the festival he
was going to celebrate in honour of the consecration of the
Temple (1 Kings viii. 65), the king being convinced that on
this unique occasion the latter was of more religious im-
portance than the former. Weiss thinks that the later custom
of holding public dances in the vineyards on the 1oth of
Tishri might have had its origin in this solemn, but also
joyful, festival. Ezekiel, again, though alluding more fre-
quently than any other prophet to the laws in the Pentateuch,
is exceedingly bold in his interpretation of them, as, for
instance, when he says that priests shall not eat anything that
is dead or torn (xliv. g1), which shows that he took the verses
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in Exod. xxii. 0, and Deut. xiv. 20, to have been meant only
as a good advice to the laymen to refrain from eating these
unclean things, but not as having for them the force of a real
commandment.

Starting from this proposition, that there existed always
some sort of interpretation running side by side with the
recognised Scriptures, which from the very looseness of its
connection with the letter of the Scripture could claim to be
considered a thing independent in itself, and might therefore
be regarded as the Oral Law, in contradistinction to the
Written Law, the author passes to the age of the Second
Temple, the period to which the rest of the first volume is
devoted. In these pages Weiss reviews the activity of Ezra and
Nehemiah, the ordinances of the Men of the Great Syna-
gogue, the institutions of the Scribes, the Lives of the so-
called Pairs,® the characteristics of the three sects, the Sad-
ducees, Pharisees, and Essenes, and the differences between
the schools of Shammai and Hillel. To each of these subjects
Weiss gives his fullest attention, and his discussions of them
would form perfect monographs in themselves. To reproduce
all the interesting matter would mean to translate the whole
of this portion of his work into English. I shall only draw
attention to one or two points.

First, this liberal interpretation was active during the
whole period referred to. Otherwise no authority could have
abolished the lex talionis, or have permitted war on Sabbath,
or made the condition that no crime should be punished
without a preceding warning (which was chiefly owing to the
aversion of the Rabbis to the infliction of capital punish-
ment), or have sanctioned the sacrificing of the Passover when
the 14th of Nisan fell on Sabbath. Indeed Shemaiah and
Abtalyon, in whose name Hillel communicated this last law,
were called the Great Interpreters.*

Secondly, as to the so-called laws given to Moses on Sinai.®



The History of Jewish Tradition 29

Much has been said about these. The distinction claimed for
them by some scholars, viz. that they were never contested,
is not tenable, considering that there prevailed much dif-
ference of opinion about some of them. Nor is the theory
that they were ancient religious usages, dating from time
immemorial, entirely satisfactory. For though the fact may be
true in itself, this could not have justified the Rabbis in
calling them all Sinaitic laws, especially when they were
aware that not a few of them were contested by certain of
their colleagues, a thing that would have been quite im-
possible if they had a genuine claim to Mosaic authority. But
if we understand Weiss rightly these laws are only to be con-
sidered as a specimen of the whole of the Oral Law, which
was believed to emanate, both in its institutional and in its
expository part, from the same authority. The conviction was
firmly held that everything wise and good, be it ethical or
ceremonial in its character, whose effect would be to
strengthen the cause of religion, was at least potentially
contained in the Torah, and that it only required an earnest
religious mind to find it there. Hence the famous adage that
“everything which any student will teach at any future time
was already communicated to Moses on Mount Sinai”’; or
the injunction that any acceptable truth, even if discovered
by an insignificant man in Israel, should be considered as
having the authority of a great sage or prophet, or even of
Moses himself. The principle was that the words of the Torah
are “fruitful and multiply.”

It will probably be said that the laws of clean and unclean,
and such like, have proved rather too prolific; but if we read
Weiss carefully, we shall be reminded that it was by the same
process of propagation that the Rabbis developed from Deut.
xxii. 8, a whole code of sanitary and police-laws which could
even now be studied with profit; from the few scanty civil
laws in Exod. xxi., a whole corpus juris, which might well
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excite the interest and the admiration of any lawyer; and
from the words “And thou shalt teach them diligently unto
thy children,” a complete school-system on the one hand, and
on the other the résumé of a liturgy that appears to have
sufficed for the spiritual needs of more than fifty generations
of Israelites.

Before we pass to the age of the Tannaim,® the subject
of Weiss’s second volume, we must take account of two im-
portant events which have greatly influenced the further
development of Tradition. I refer to the destruction of the
Temple and the rise of Christianity. With the former event
Judaism ceased to be a political commonwealth, and if “the
nation was already in the times of Ezra converted into a
church”’—an assertion, by the way, which has not the least
basis in fact—it became the more so after it had lost the last
remains of its independence. But it was a church without
priests, or, since such a thing, as far as history teaches us, has
never existed, let us rather call it a Synagogue.

From this fact diverse results flowed. A synagogue can
exist not only without priests, but also without sacrifices, for
which prayer and charity were a sufficient substitute. With
the progress of time also many agricultural laws, as well as
others relating to sacerdotal purity, gradually became obso-
lete, though they lingered on for some generations, and, as a
venerable reminiscence of a glorious time, entered largely
into Jewish literature. This disappearance of so many laws
and the weakening of the national element, however, re-
quired, if Judaism was to continue to exist, the strength-
ening of religion from another side. The first thing needed
was the creation of a new religious centre which would not
only replace the Temple to a certain degree, but also bring
about a greater solidarity of views, such as would render
impossible the ancient differences that divided the schools
of Hillel and Shammai. The creator of this centre was R.
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Johanan ben Zaccai, who founded the school of Jamnia, and
invested it with the same authority and importance as the
Sanhedrin had enjoyed during Temple times. The conscious-
ness that they were standing before a new starting-point in
history, with a large religious inheritance from the past,
actuated them not only to collect the old traditional laws and
to take stock of their religious institutions, but also to give
them more definite shape and greater stability. As many of
these traditions were by no means undisputed, the best thing
was to bring them under one or other heading of the Scrip-
tures. This desire gave the impulse to the famous herme-
neutic schools of R. Akiba and R. Ishmael.

The next cause that contributed to give a more deter-
minate expression to the Law was the rise of Christianity.
This is not the place to give an account of the views which
the Rabbis entertained of Christianity. Suffice it to say they
could not see in the destruction of the Law its fulfilment.
They also thought that under certain conditions it is not only
the letter that killeth, but also the spirit, or rather that the
spirit may sometimes be clothed in a letter, which, in its turn,
will slay more victims than the letter against which the
loudest denunciations have been levelled. Spirit without
letter, let theologians say what they will, is a2 mere phantasm.
However, the new sect made claims to the gift of prophecy,
which, as they thought, placed them above the Law. It would
seem that this was a time of special excitement. The student
of the Talmud finds that such marvels as predicting the
future, reviving the dead, casting out demons, crossing rivers
dry-shod, curing the sick by a touch of prayer, were the order
of the day, and performed by scores of Rabbis. Voices from
heaven were often heard, and strange visions were frequently
beheld. Napoleon I is said to have forbidden the holy coat
of Treves to work miracles. The Jewish legislature, however,
had no means of preventing these supernatural workings; but
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when the Rabbis saw their dangerous consequences, they
insisted that miracles should have no influence on the inter-
pretation and development of the Law. Hence the saying
with regard to Lev. xxvii. 34, that no prophet is authorised
to add a new law. And when R. Eliezer b. Hyrkanos (about
120 A.c.) thought to prove the justice of his case by the
intervention of miracles, the majority answered that the fact
of this or that variation, effected at his bidding, in the estab-
lished order of nature, proved nothing for the soundness of
his argument. Nay, they even ignored the Bath-Kol™ (the
celestial voice), which declared itself in favour of R. Eliezer,
maintaining that the Torah having once been given to man-
kind, it is only the opinion of the majority that should
decide on its interpretation and application. Very charac-
teristic is the legend connected with this fact. When one of
the Rabbis afterwards met Elijah and asked him what they
thought in heaven of the audacity of his colleagues, the
prophet answered, “God rejoiced and said, my children have
conquered me.”

Into such discredit did miracles fall at that period, whilst
the opinion of the interpreting body, or the Sanhedrin, be-
came more powerful than ever. These were merely dog-
matical consequences. But new laws were enacted and old
ones revived, with the object of resisting Christian influences
over the Jews. To expand the Oral Law, and give it a firm
basis in the Scriptures, were considered the best means of
preserving Judaism intact. “Moses desired,” an old legend
narrates, “that the Mishnah also (that is Tradition) should
be written down”’; but foreseeing the time when the nations
of the world would translate the Torah into Greek, and
would assert their title to rank as the Children of God, the
Lord refused to permit tradition to be recorded otherwise
than by word of mouth. The claim of the Gentiles might
then be refuted by asking them whether they were also in
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possession of “the Mystery.” The Rabbis therefore concen-
trated their attention upon “the Mystery,” and this con-
tributed largely towards making the expository methods of
R. Akiba and R. Ishmael, to which I have above referred,
the main object of their study in the schools.

It would, however, be a mistake to think that the San-
hedrin now spent their powers in “enforcing retrograde
measures and creating a strange exegesis.” I especially advise
the student to read carefully that admirable chapter (VII,
of Vol. II) in which Weiss classifies all the Ordinances,
“Fences,” Decrees, and Institutions, dating both from this
and from earlier ages, under ten headings, and also shows
their underlying principles. The main object was to preserve
the Jewish religion by strengthening the principle of Jewish
nationality, and to preserve the nationality by the aid of
religion. But sometimes the Rabbis also considered it neces-
sary to preserve religion against itself, so to speak, or, as they
expressed it, “When there is time to work for the Lord, they
make void thy Torah.” This authorised the Beth Din® to act
in certain cases against the letter of the Torah. “The welfare
of the World” was another great consideration. By “World”
they understood both the religious and the secular world.
From a regard to the former resulted such “Fences” and
Ordinances as were directed against “‘the transgressors,” as
well as the general injunction to “keep aloof from what is
morally unseemly, and from whatever bears any likeness
thereto.” In the interests of the latter—the welfare of the
secular world—they enacted such laws as either tended to
elevate the position of women, or to promote the peace and
welfare of members of their own community, or to improve
the relations between Jews and their Gentile neighbours.
They also held the great principle that nothing is so inju-
rious to the cause of religion as increasing the number of sin-
ners by needless severity. Hence the introduction of many



84 STUDIES IN JUDAISM

laws “for the benefit of penitents,” and the maxim not to
issue any decree which may prove too heavy a burden to the
majority of the community. The relaxation of certain tradi-
tional laws was also permitted when they involved a serious
loss of property, or the sacrifice of a man’s dignity. Some old
decrees were even permitted to fall into oblivion when public
opinion was too strong against them, the Rabbis holding that
it was often better for Israelites to be unconscious sinners
than wilful transgressors. The Minhag, or religious custom,
also played an important part, it being assumed that it must
have been first introduced by some eminent authority; but, if
there was reason to believe that the custom owed its origin to
some fancy of the populace, and that it had a pernicious effect
on the multitude, no compunction was felt in abolishing it.

Very important it is to note that the Oral Law had not at
this period assumed a character of such rigidity that all its
ordinances, etc., had to be looked upon as irremovable for all
times. With those who think otherwise, a favourite quotation
is the administratory measure laid down in Tractate Evi-
dences,® 1. 5, where we read that no Beth Din has the right
of annulling the dicta of another Beth Din, unless it is
stronger in numbers (having a larger majority) and greater
in wisdom than its fellow tribunal. Confess with becoming
modesty that the world is always going downhill, decreasing
both in numbers and in wisdom, and the result follows that
any decision by the earlier Rabbis is fixed law for all eternity.
Weiss refutes such an idea not only as inconsistent with the
nature of Tradition, but also as contradictory to the facts.
He proves by numerous instances that the Rabbis did abolish
ordinances and decrees introduced by preceding authorities,
and that the whole conception is based on a misunderstand-
ing. For the rule in question, as Weiss clearly points out,
originally only meant that a Beth Din has no right to undo
the decrees of another contemporary Beth Din, unless it was
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justified in doing so by the weight of its greater authority.
This was necessary if a central authority was to exist at all.
Weiss is indeed of the opinion that the whole passage is a
later interpolation from the age of R. Simeon b. Gamaliel II,
when certain Rabbis tried to emancipate themselves from the
authority of the Patriarch. But it was not meant that the
decision of a Beth Din should have perpetual binding power
for all posterity. This was left to the discretion of the legis-
lature of each generation, who had to examine whether the
original cause for maintaining such decision still existed.

The rest of this volume is for the greater part taken up
with complete monographs of the Patriarchs and the heads
of the schools of that age, whilst the concluding chapters give
us the history of the literature, the Midrash, Mechilta,
Siphra, Siphré, Mishnah, etc., which contain both the Hala-
chic and the Agadic sayings emanating from these authorities.

With regard to these Patriarchs, I should like only to
remark that Weiss defends them against the charge made by
Schorr and others, who accuse them of having assumed too
much authority on account of their noble descent, and who
describe their opponents as the true friends of the people.
Weiss is no lover of such specious phrases. The qualifications
required for the leadership of the people were a right instinct
for the necessities of their time, a fair amount of secular
knowledge, and, what is of chief importance, an unbounded
love and devotion to those over whose interests they were
called to watch. These distinctions, as Weiss proves, the
descendants of Hillel possessed in the highest degree. It is
true that occasionally, as for instance in the famous con-
troversy of R. Gamaliel II with R. Joshua b. Hananiah, or
that of R. Simeon b. Gamaliel IT with R. Nathan and R.
Meir, they made their authority too heavily felt;1® but this.
was again another necessity of those troubled times, when.
only real unity could save Israel.
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However, Weiss is no partisan, and the love he lavishes
on his favourite heroes does not exhaust his resources of
sympathy and appreciation for members of the other schools.
Weiss is no apologist either, and does not make the slightest
attempt towards explaining away even the defects of R. Akiba
in his somewhat arbitrary method of interpretation, which
our author thinks much inferior to the expository rules of R.
Ishmael; but this does not prevent him from admiring his
excellences.

Altogether it would seem that Weiss thinks R. Akiba more
happy in his quality as a great saint than in that of a great
exegete. What is most admirable is the instinct with which
Weiss understands how to emphasise the right thing in its
right place. As an indication of the literary honesty and
marvellous industry of our author, I would draw attention to
the fact that the sketch of R. Akiba and his school alone is
based on more than two thousand quotations scattered over
the whole area of the Rabbinic literature; but he points in a
special note to a sentence attributed to R. Akiba, which
presents the whole man and his generation in a single stroke.
I refer to that passage in Tractate Joys,'* in which R. Akiba
speaks of the four types of sufferers. He draws the comparison
of a king chastising his children; the first son maintains stub-
born silence, the second simply rebels, the third supplicates
for mercy, and the fourth (the best of sons) says: “Father,
proceed with thy chastisement, as David said, Wash me thor-
oughly from mine iniquity and cleanse me from my sin” (Ps.
li. 4). This absolute submission to the will of God, which
perceives in suffering only an expression of His fatherly love
and mercy, was the ideal of R. Akiba.

The great literary production of this period was the
Mishnah, which, through the high authority of its compiler,
R. Judah the Patriarch, his saintliness and popularity, soon
superseded all the collections of a similar kind, and became
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the official text-book of the Oral Law. But a text requires
interpretation, whilst other collections also demanded some
attention. This brings us to the two Talmuds, namely, the
Talmud of Jerusalem and the Talmud of Babylon, the origin
and history of which form the subject of Weiss’s third
volume.

Here again the first chapters are more of a preliminary
‘tharacter, giving the student some insight into the labyrinth
of the Talmud. The two chapters entitled “The instruments
employed in erecting the great Edifice,” and the “Workman-
ship displayed by the Builders,” give evidence of almost un-
rivalled familiarity with the Rabbinical literature, and of
critical powers of the rarest kind. Now these instruments
were by no means new, for, as Weiss shows, the Amoraim
employed in interpreting the Mishnah the same explanatory
rules that are known to us from the School of R. Ishmael as
“the Thirteen Rules by which the Torah is explained,”
though they appear in the Talmud under other names, and
are in reality only a species of Midrash. Besides this there
comes another element into play. It was the exaggerated awe
of all earlier authorities that endeavoured to reconcile the
most contradictory statements by means of a subtle dialectic
for which the schools in Babylon were especially famous.
There were certainly many opponents of this system, and
from the monographs which Weiss gives on the various
heads of the western and eastern schools we see that not
all followed this method, and some among them even con-
demned it in the strongest words. However, it cannot be
denied that there is a strong scholastic feature in the Tal-
mud, which is very far from what we should look for in
a trustworthy exegesis. Thus we must not always expect
to find in the Talmud the true meaning of the sayings of
their predecessors, and it is certain that a more scientific
method in many cases has led to results the very opposite
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of those at which the later Rabbis have arrived. This fact
was already recognised in the sixteenth century, though only
in part, by R. Yom-Tob Heller and others. Only he insisted
that in this matter a line must be drawn between theory and
practice. But Weiss gives irrefragable proofs that even this
line was often overstepped by the greatest authorities, though
they remained always within the limits of Tradition. Indeed,
as Weiss points out, not every saying to be found in the
Talmud is to be looked upon as representing Tradition;
for there is much in it which only gives the individual
opinion or is merely an interpolation of later hands; nor
does the Talmud contain the whole of Tradition, this latter
proceeding and advancing with the time, and corresponding
to its conditions and notions. As we read Weiss, the convic-
tion is borne in upon us that there was a Talmud before,
and another after The Talmud.

Much space in this volume is given to the Agadah and
the so-called ‘““Teachers of the Agadah.” Weiss makes no
attempt at apology for that which seems to us strange, or
even repugnant in this part of the Rabbinic literature. The
greatest fault to be found with those who wrote down such
passages as appear objectionable to us is, perhaps, that they
did not observe the wise rule of Johnson, who said to Bos-
well on a certain occasion, ‘“Let us get serious, for there
comes a fool.” And the fools unfortunately did come in the
shape of certain Jewish commentators and Christian con-
troversialists, who took as serious things which were only the
expression of a momentary impulse, or represented the
opinion of some isolated individual, or were meant simply
as a piece of humorous by-play, calculated to enliven the in-
terest of a languid audience. But on the other hand, as Weiss
proves, the Agadah contains also many elements of real edi-
fication and eternal truths as well as abundant material for
building up the edifice of dogmatic Judaism. Talmudical
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quotations of such a nature are scattered by thousands over
Weiss’s work, particularly in those chapters in which he
describes the lives of the greatest Rabbinical heroes. But
the author lays the student under special obligations by
putting together in the concluding pages of this volume
some of these sentences, and classifying them under various
headings. I give here a few extracts. For the references to
authorities I must direct the reader to the original:

“The unity of God is the keystone of dogmatic Judaism.
The Rabbis give Israel the credit of having proclaimed to
the world the unity of God. They also say that Israel took
an oath never to change Him for another God. This only
God is eternal, incorporeal, and immutable. And though
the prophets saw Him in different aspects, He warned them
that they must not infer from the visions vouchsafed to them
that there are different Gods. ‘I am the first,” He tells them,
which implies that he had no father, and the words, “There
is no God besides me,” mean that he has no son. Now, this
God, the God of Israel, is holy in every thinkable way of
holiness. He is merciful and gracious, as it is said, ‘And I
will be gracious to whom I will be gracious,” even though
he who is the recipient of God’s grace has no merit of his
own. ‘And I will show mercy to whom I will show mercy,’
that is, even to those who do not deserve it. His attributes
are righteousness, loving-kindness, and truth. God speaks
words of eternal truth, even as He himself is the eternal life.
All that the Merciful One does is only for good, and even
in the time of His anger He remembers His graciousness, and
often suppresses His attribute of judgment before His at-
tribute of mercy. But with the righteous God is more severe
than with the rest of the world, and when His hand falls in
chastening on His saints His name becomes awful, revered,
and exalted. This God of Israel, again, extends His provi-
dence over all mankind, and especially over Israel. By His
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eye everything is foreseen, yet freedom of choice is given,
and the world is judged by grace, yet all according to the
works wrought. Hence, know what is above thee, a seeing
eye and a hearing ear, and that all thy deeds are written in a
book.

“They [the Rabbis] believed that God created the world
out of nothing, without toil and without weariness. This
world was created by the combination of His two attributes,
mercy and justice. He rejoices in His creation, and if the
Maker praises it, who dares to blame it? And if He exults in
it, who shall find a blemish in it?> Nay, it is a glorious and a
beautiful world. It is created for man, and its other den-
izens were all meant but to serve him. Though all mankind
are formed after the type of Adam, no one is like his fellow-
man (each one having an individuality of his own). Thus he
is able to say, ‘For my sake, also, was the world created’; and
with this thought his responsibilities increase. But the great-
est love shown to man is that he was created in the image of
God. Man is a being possessed of free will, and, though every-
thing is given on pledge, whosoever wishes to borrow
may come and borrow. Everything is in the gift of Heaven
except the fear of God. In man’s heart abide both the evil
inclination and the good inclination; and the words of Scrip-
ture, “Thou shalt not bow down before a strange god,” point
to the strange god who is within man himself, who entices
him to sin in this world, and gives evidence against him in
the next. But the Holy One—blessed be Hel-—said, ‘I have
created the evil inclination, but I have also created its anti-
dote, the Torah.” And when man is occupied with the Torah
and in works of charity, he becomes the master of the evil
inclination; otherwise, he is its slave. When man reflects
the image of God, he is the lord of creation, and is feared
by all creatures; but this image is defaced by sin, and then
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he has no power over the universe, and is in fear of all
things.

“Another principle of Judaism is the belief in reward and
punishment. ‘I am the Lord, your God,” means, ‘it is I who
am prepared to recompense you for your good actions, and
to bring retribution upon you for your evil deeds. God
does not allow to pass unrewarded even the merit of a kind
and considerate word. By the same measure which man
metes out, it shall be meted out to him. Because thou drown-
edst others, they have drowned thee, and at the last they who
drowned thee shall themselves be drowned. Though it is not
in our power to explain either the prosperity of the wicked
or the affliction of the righteous, nevertheless know before
whom thou toilest, and who thy employer is, who will pay
thee the reward of thy labour. Here at thy door is a poor
man standing, and at his right hand standeth God. If thou
grantest his request, be certain of thy reward; but if thou
refusest, think of Him who is by the side of the poor, and
will avenge it on thee. ‘God seeketh the persecuted’ to de-
fend him, even though it be the wicked who is persecuted
by the righteous. The soul of man is immortal, the souls
of the righteous being treasured up under the throne of God.
Know that everything is according to the reckoning, and
let not thy imagination give thee hope that the grave will
be a place of refuge for thee, for perforce thou wast formed,
and perforce thou wast born, and thou livest perforce, and
perforce thou wilt die, and perforce thou wilt in the future
have to give account and reckoning before the Supreme King
of kings, the Holy One, blessed be He.

“The advent of the Messiah is another article of the be-
lief of the Rabbis. But if a man tell thee that he knows when
the redemption of Israel will take place, believe him not,
for this is one of the unrevealed secrets of the Almighty. The
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mission of Elijah is to bring peace into the world, while the
Messiah, in whose days Israel will regain his national in-
dependence, will lead the whole world in repentance to
God. On this, it is believed, will follow the resurrection of
the dead.

“Another main principle in the belief of the Rabbis is
the election of Israel, which imposes on them special duties,
and gives them a peculiar mission. Beloved are Israel, for
they are called the children of God, and His firstborn. “They
shall endure for ever’ through the merit of their fathers.
There is an especial covenant established between God and
the tribes of Israel. God is their father, and He said to them,
My children, even as I have no contact with the profanity
of the world, so also withdraw yourselves from it. And as I
am holy, be ye also holy. Nay, sanctify thyself by refraining
even from that which is not forbidden thee. There is no
holiness without chastity.

“The main duty of Israel is to sanctify the name of God,
for the Torah was only given that His great name might
be glorified. Better is it that a single letter of the law be
cast out than that the name of Heaven be profaned. And
this also is the mission of Israel in this world: to sanctify
the name of God, as it is written, “This people have I formed
for myself, that they may show forth my praise.” Or, ‘And
thou shalt love the Lord thy God,” which means, Thou shalt
make God beloved by all creatures, even as Abraham did.
Israel is the light of the world; as it is said, ‘And nations shall
walk by thy light.” But he who profanes the name of Heaven
in secret will suffer the penalty thereof in public; and this
whether the Heavenly Name be profaned in ignorance or in
wilfulness.

“Another duty towards God is to love Him and to fear
Him. God’s only representative on earth is the God-fearing
man. Woe unto those who are occupied in the study of the
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Torah, but who have no fear of God. But a still higher
duty it is to perform the commandments of God from love.
For greater is he who submits to the will of God from love
than he who does so from fear.

“Now, how shall man love God? This is answered in the
words of Scripture, ‘And these words shall be upon thy
heart.” For by them thou wilt recognise Him whose word
called the world into existence, and follow His divine at-
tributes.

“God is righteous; be ye also righteous, O Israel. By right-
eousness the Rabbis understand love of truth, hatred of ly-
ing and backbiting. The seal of the Holy One, blessed be He,
is Truth, of which the actions of man should also bear the im-
press. Hence, let thy yea be yea, and thy nay, nay. He who is
honest in money transactions, unto him this is reckoned as
if he had fulfilled the whole of the Torah. Greater is he who
earns his livelihood by the labour of his hands than even the
God-fearing man; whilst the righteous judge is, as it were,
the companion of God in the government of the world.
For upon three things the world stands: upon truth, upon
judgment, upon peace; as it is said, ‘Judge ye the truth and
the judgment of peace in your gates.” But he who breaks his
word, his sin is as great as if he worshipped idols; and God,
who punished the people of the time of the Flood, will also
punish him who does not stand by his word. Such a one be-
longs to one of the four classes who are not admitted into the
presence of the Shechinah; there are the scoffers, the hypo-
crites (who bring the wrath of God into the world), the liars,
and the slanderers. The sin of the slanderer is like that of one
who would deny the root (the root of all religion, i.e., the
existence of God). The greatest of liars, however, is he who
perjures himself, which also involves the sin of profanation
of the name of God. The hypocrite, who insinuates himself
into people’s good opinions, who wears his phylacteries and
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is enwrapped in his gown with the fringes, and secretly com-
mits sins, equally transgresses the command, ‘Thou shalt not
take the name of the Lord thy God in vain.’

“God is gracious and merciful; therefore man also should
be gracious and merciful. Hence, ‘“Thou shalt love thy neigh-
bour as thyself’ which is a main principle in the Torah.
What is unpleasant to thyself, do not unto thy neighbour.
This is the whole Torah, to which the rest is only to be con-
sidered as a commentary. And this love is also extended to
the stranger, for as it is said with regard to Israel, ‘And thou
shalt love thy neighbour as thyself,” so it is also said, ‘And
thou shalt love him (the stranger) as thyself.” And thus said
God to Israel, ‘My beloved children, Am I in want of any-
thing that I should request it of you? But what I ask of you is
that you should love, honour, and respect one another.’
Therefore, love mankind, and bring them near to the Torah.
Let the honour of thy friend be as dear to thee as thine own.
Condemn not thy fellow-man until thou art come into his
place, and judge all men in the scale of merit. Say not ‘I will
love scholars, but hate their disciples’; or even, ‘I will love
the disciples, but hate the ignorant,” but love all, for he who
hates his neighbour is as bad as a murderer. Indeed, during
the age of the second Temple, men studied the Torah and
the commandments, and performed works of charity, but
they hated each other, a sin that outweighs all other sins, and
for which the holy Temple was destroyed. Be careful not to
withdraw thy mercy from any man, for he who does so rebels
against the kingdom of God on earth. Walk in the ways of
God, who is merciful even to the wicked, and as He is gra-
cious alike to those who know Him, and to those who know
Him not, so be thou. Indeed, charity is one of the three pil-
lars on which the world is based. It is more precious than all
other virtues. The man who gives charity in secret is greater
even than Moses our teacher. An act of charity and love it is
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to pray for our fellow-man, and to admonish him. ‘“Thou
shalt in any wise rebuke thy neighbour, and not suffer sin
upon him’ (Lev. xix. 18), means it is thy duty to admonish
him a hundred times if need be, even if he be thy superior;
for Jerusalem was only destroyed for the sin of its people in
not admonishing one another. The man whose protest would
be of any weight, and who does not exercise his authority
(when any wrong is about to be committed), is held responsi-
ble for the whole world.

“Peacefulness and humility are also the fruit of love. Be
of the disciples of Aaron, loving peace, and pursuing peace.
Let every man be cautious in the fear of God; let him ever
give the soft answer that turneth away wrath; let him pro-
mote peace, not only among his own relatives and acquaint-
ances, but also among the Gentiles. For (the labour of) all
the prophets was to plant peace in the world. Be exceeding
lowly of spirit, since the hope of man is but the worm. Be
humble as Hillel, for he who is humble causes the Divine
presence to dwell with man. But the proud man makes God
say, ‘I and he cannot dwell in the same place.” He who runs
after glory, glory flees from him, and he who flees from glory,
glory shall pursue him. Be of those who are despised rather
than of those who despise; of the persecuted rather than of
the persecutors; be of those who bear their reproach in si-
lence and answer not.

“Another distinctive mark of Judaism is faith in God, and
perfect confidence in Him. Which is the right course for a
man to choose for himself? Let him have a strong faith in
God, as it is said, ‘Mine eye shall be upon the faithful (mean-
ing those possessing faith in God) of the land.” And so also
Habakkuk based the whole Torah on the principle of faith,
as it is said, ‘And the just shall live by his faith’ (ii. 4). He
who but fulfils a single commandment in absolute faith in
God deserves that the Holy Spirit should rest on him. Blessed
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is the man who fears God in private, and trusts in Him with
all his heart, for such fear and trust arms him against every
misfortune. He who puts his trust in the Holy One, blessed
be He, God becomes his shield and protection in this world
and in the next. He who has bread in his basket for to-day,
and says, ‘What shall I have to eat to-morrow?’ is a man of
little faith. One consequence of real faith is always to believe
in the justice of God’s judgments. It is the duty of man to
thank God when he is visited with misfortune as he does in
the time of prosperity. Therefore, blessed is the man who,
when visited by suffering, questions not God’s justice. But
what shall he do? Let him examine his conduct and repent.

“For repentance is the greatest prerogative of man. Better
is one hour of repentance and good deeds in this world than
the whole life of the world to come. The aim of all wisdom
is repentance and good deeds. The place where the truly
penitent shall stand is higher than that of the righteous.
Repentance finds its special expression in prayer; and when
it is said in Scripture, ‘Serve God with all thy heart,” by this
is meant, serve Him by prayer, which is even greater than
worship by means of sacrifices. Never is a prayer entirely un-
answered by God. Therefore, even though the sword be on a
man's neck, let him not cease to supplicate God’s mercy. But
regard not thy prayer as a fixed mechanical task, but as an
appeal for mercy and grace before the All-Present; as it is
said, ‘For He is gracious and full of mercy, slow to anger,
abounding in loving-kindness, and repenteth him of the
evil.””

The last two volumes of Weiss’s work deal with the history
of Tradition during the Middle Ages, that is, from the con-
clusion of the Talmud to the compilation of the Code of the
Law by R. Joseph Caro. I have already indicated that with
Weiss Tradition did not terminate with the conclusion of the
Talmud. It only means that a certain undefinable kind of
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literature, mostly held in dialogue form and containing many
elements of Tradition, was at last brought to an end. The au-
thorities who did this editorial work were the so-called Rab-
banan Saburai**> and the Gaonim, whose lives and literary
activity are fully described by Weiss. But, while thus engaged
in preserving their inheritance from the past, they were also
enriching Tradition by new contributions, both the Saburai
and the Gaonim having not only added to and diminished
from the Talmud, but having also introduced avowedly new
ordinances and decrees, and created new institutions.

Now, it cannot be denied that a few of these ordinances
and decrees had a reforming tendency (see the second and
twentieth chapters of vol. iv.); in general, however, they took
a more conservative turn than was the case in the previous
ages. This must be ascribed to the event of the great schism
within the Rabbinical camp itself. I refer to the rise of
Caraism, which took place during the first half of the eighth
century.

There is probably no work in which the Halachic or
legalistic side of this sect is better described than in this
volume of Weiss. I regret that I am unable to enter into its
details. But I cannot refrain from pointing to one of the main
principles of the Caraites. This was “Search the Scriptures.”
Now this does not look very dissimilar from the principle
held by the Rabbis. For what else is the Talmud, but a
thorough searching through the Bible for whatever was sug-
gestive by time and circumstances? The light which the
Caraites applied to the searching of the Scriptures was the
same which illumined the paths of the Rabbis’ investigations.
They employed most of the expository rules of the Tannaite
schools. The fact is that they were only determined to find
something different from what the Rabbis found in the Scrip-
tures. They wanted to have gloomy Sabbaths and Festivals,
.and discovered authority for it in the Bible; they wanted to


































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































