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PREFACE 

Not until he had reached the full maturity of his speculative 

system of philosophy did Cohen turn his serious attention to the 

problem of Judaisme That his evaluation of Judaism sho·u.ld have been 

strongly colored by his own critici1.l idealism was, therefore,· inevi

table. The ~ody of Jewish thought and experience presents a confusing 

complexity of factors; crude superstitution finds place alongside of 

lofty mysticism, rigid traditionalism vies for authority with clear 

rationalism .. In his canvas of Judaism Cohen relegates the mystica.l 

and ir;r.ational elements to the dull hues of. the background,and in 

the foreground he paints in brilliant color.s the rationalistic threads 

which are interwoven in the pattern. 

In our presentation of Cohen's thought we have followed largely 

the order given in the 11 Rel.igion der Vernunft 11 • The introduction 

deals with Cohen's distinction between systematic ethics and Jewish 

morals and also presents his attitucte towards the sources of Judaism. 

In the first chapter the concept of God is treated, which is basic 

to Cohen's delineation of Judaism and Jewish morals. The place of 

man as fml.lowman forms the content of the next chapter. The concept 

of messianism, which Cohen regards as the culminatitii point of pro

phetic thought, is dealt with briefly in the third chapter. In the 

fourth chapter the problem of the relation of tr~ditional law to 

moral law is the central theme considered. Finally, in the fifth 

chapter Cohen's classification of the virtues is dealt with at length. 
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T»!TRODUC'.V I ON 

It had been the intention o:f the wri•ter ·to entitle 

this essay A STUDY 01P TH]J Jl~WISH J.i1THICS OF Hl~I-U\ff.ANN OOH]IN ••• , 

hut ·the s·tucly of Cohen's works made it evi.dent that Slloh a title 

would be a misnomer; for he himself did not believe that it 
1 

was possible to formulate a system of Jewish ethios. To 

unders·tand ·this point rightly it is neoessary to consider brief

ly Cohen's distinction between ethics, on the one hand, and 

religion in general and Judaism in particular, on the other. 

:Philosophy, the science of reason, is exhaus·ted, for Cohen, by 

the three realms of logic, ethios, and aef.rthetios. Occupying the 

central point in this soheme, ethics stands out as the science 

o:f:' morals clealing with the problem of man. Being a theow¥1;1ifioal 

system, ethios has 1 ts basis in oe:r·tain fundamental principles; 

and, if the validity of these principles be granted, it is wholly 

self ... su:E'f'ic ient and completely independen·t of' every other sphere 

o:e huma11 reason, Religion, in so far as it consists of' ooncep·ts, 

has its source in reason; and, therefore, the religion of reason, 
2 

like ethics, must concern i•tself wi·th ·the problem of man. The 

question now arises whether religion is identical with ethics 

or whether one is subordinate to the other. The two could not 

possibly be identioal; i'o:t' ·then ·the self-suffio iency of ethics 

as a theore•tioal sys·tem would be ·threa:ten@d, sj.nce i•bs oom1)lete

:ness would depend upon some other field of human reason. Nor 

oonld religion "be wholly subordina:te to e·thics; for its own 
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validity would, in suoh case, have ·to be purely theoretioal along 

with ·tha:t of e·thios. As a ·theoretical scienoe, ethios remains 

indifferent with regard to the reality of its concepts. It would 

re·tain its validi'ty regardless of whether or no·t there c orrt inued 

to be a na:tural world in which the moral ·task oouJ.c.l be objeotj.fied. 

Religion, on the oontraDy, cannot be indifferent to the reality of 

1·~s problem. 
3 
{starting with the concept of God as the concept of 

unique being, religion assumes the raF.ality of whatever follows 

from this oonoept. If ethics would be more than a theoretical 

sys·tem, it must in-t:roduoe this concept o:f God as the concept of 

truth. In the system of philosophy God is the binding link 

between the ·two independen·t spheres of being and ought, between 

·the world of nature and ·the world of man. While both na·tural 

science and ethics have theoretical validity, neither possesses 
4 

the certainty of t<:ruth. The ooncep·t of God as the concept o:f 

·truth provides the assurance of the continua.nee of ·the reality of 

·the natural world; th11s, for ethics, God is ·the guara.:n:tor f'or 

the preservation of ·the world in which the mora.li ty of man will 

become rea1. 6 ... J 
In ·the sys·tem of e·thios the oorwept of God. has only this 

single :f'u:no·tion ·to r,ieiefo:rm, to assure ·the continuance of the moral 

·task in ·the rei:11 world. 6 To ascribe any other :funot:J:on to it 
~ 

would. be to end.anger ·the prinoi)?le of autonomy which is :fund.a.mental 

to ·the e·thioal system. The principle of au·tonomy assumes ·that the 

moral law is no·t imposed upon man from without but is immanent in 

man himself .. The mo:ral law is not immanent in man as an individual 



but only in the totality of mankind; therefore, in the system of 

ethics man appears no·b as an indi vidua.l but as a function of man

kind. The concepts of autonomy and mankind thus s·ta.nd in correlation 

to each other. Only in a united mankind oan ethics, as an autono

mous moral system, be operative. 

Religion, as distinct from ethics, has to do with man as am 
7 

individual. In the oonsoiousness of his own frailt;; and sinful-

ness the individual arrives at the first step in the ::rnlf-produc·t-

ion o:f morality. 8 Here God enters to help the ind.ivid.ual. The 

religious concept of God is ·that of an aim or goal towards which the 

individual directs his actions. God :ts the archetype of human morality, 

and, as such, he is the redeemer of sin. In ethios God guarantees 

the realization of the moral task; in religion he restores man to 

his moral freed.om by oleansing him from sin. In 'both religion and 

ethics the concept of man roots in the idea of spontaneous moral 

ao•ti vi·ty. The concept of the God of mankind and o:f ·the God. of the 

indi vidua.l also has a common root in this idea. God is a:t onee 

the goal and the safeguard of ·the independent mo:ral activity of man, 

At this point there is an essential diff~rence between 

Judaism and Christianity. Judaism holds tha·t God is transcendental, 

the:tr.be do·ea not inter£ ere in the world of' man but tl_l~t man is left 

free to realize his moral task. 9 God does not par~ioipate in the 

actualization of man's morality; he represents only the goal and 

·the fulfillmen·t of this rnorali·ty. In ,Tudaism God and man al"e the 

·terms of a correlation; nei•ther one can interfere with the o·ther 

without destroying the correlation. In Ohristianity, on the other 

• - ~ ' \ I., 1 ~ ~ •.,.1 • ' 1 • ' 
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hand, an eg,uivoaal character is ascribed to ·the oonoept of God; 

for he is permitted to participate in the moral task of man by 

·the act of graoe.lO Thus the realm of man and God overlap each 

other; and man is able to shift part of his responsiblity to the 

realm of God. In Judaism God is se~arated from the world in order 

·that he may remain ·the goal of man's moral striving; but in Christ

iani·ty God. loses his exclusive :function of being the archetype of 

mo:ra.li·ty, and ·the ability of man in ·turn, .1.is limited in carrying 

out his moral task.ll 

Because of the peculiar oharaoter of the belie:f's in 

Ohristianity, there emerged a s~rt of crystallized dogmas which were 

in constant conflict with aoientifj.c reason. out of. this oonfliot 

of dogma with reason ·the );):roblem of OhriS'tian ethics arose; and 

the se:pars:tion of morals and. d.ogrna. is· understandable on this 

soo:t•e. 12 But in ~rudaism there was no suoh oon:fliot, ·there ware 

no dogmas whioh neoessi tated se1>a.ration from morality. IUven the 

ceremonial law, which might be regarded as being dogmatio in 

charac·ter, was no more than a hedge around the law, and its lesser 

importance was always reoogn:i.zed. The m;y·thologioal motive in the 

concept of ressureotion, whioh was ·taken over by Judaism, was 

reir.rterrJrErtea. ao that it did no·t conflict with ·the completely 

e·thioal ohatao·ter of Jewish belief. The only 1Joint a·t which oon.f'liot 

might have arisen. be·tween dogmatism and morals was 'the oono<!.pt of 

God; but Judaism always recognized its God as the God of morality, 

all knowledge of him other than of his ethical character was 

strictly opposed. 13 



In Jud.a ism, theref'ore, there was never fonnula·tea. a 

d.istinot e·thios. The Jew was never aware of any opposition be·tween 

his beliefs and his morals. In faot, morality is the essential 

princivle and content of Jewish beliefs ana. o:f Judaism. An in

separable relationship ob·tains between J'ewish morality and the 

Jewish ooncept of God• Morality is not the result of the prinoiple 

of divinity, rather the oo:niJept of divinity cannot be defined or 

understood otherwise than through morality. 14 Since morals and. 

beliefs were for the Jew essentially one, no effort was made to set 

up a separate system of Jewish ethics. Indeed., for the Jewish 

oonSoiousness there is no real distinction between religion and 

mor~lity; consequently, a s·tu.dy of Jewish morals mu.st, in :fact, 

b~ a study of Jewish religion. 

Cohen's att:i'tude towards the Jewish literary souroes 

was motivated by the belief that creative Jewish genius mani

fes·ted itself most oharaoteristioally in i•ts li teTary productions. 

He viewed the literature of the Jews as national literature; and 

in this national trait he recognized the sign of it~· originality 

and individ.uali•ty. 15 The li•tertrture of Israel pre~rves its 

originality as long as it continues to retain its m;:rtional charaot-

er. Cohen conceived of this national spirit not as being based 

upon a unity of race but upon the unity of its religious litera-
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'ture. The national literature of the Jews was, for him, its 

religious literature. The original oontribu•tion of Judaism to ·the 

religion of reason is the c onoept of ·the unique,. God,.,, Indeed, ·the 

national spiri•t of Israel is bound u:p wi•th ·the c onoe1rt of the 

unique God: for whatever emerges f:rom the na•tional spirit of 

Israel flows out o:f its God concept. The words ftoR: ."l,Nf?,, and 

" ,_ 1. " , are ind.issolubly bound up with one ano·the:r .16 ~l.L 

In ad.di'tion to :I.ts national oharaoter Oohe-n'l saw in 

¢Jewish literature a union of theory and prac•tioe. This ·tra:L·t was, 

for hirn, of' fundamen·tal significance: and he recognizes its 

presence already in ·the earliest sources of Judaism. The Book of 

:.Deuteronomy with its moral concepts roo·ted in ·the n1aws and 

srta:tutes" displays this mutual relationship between religious 

theory and (trthioal praotioe. The1::1e 11 ls.ws an(l statutesn are, in 

fact, the legal forms ·through whioh social ana: indi'Vidual morality 

is ·to be established. 17 As in Deu·te:ronomy so throughout the 

entire Penta·teuoh emphasis is laid upon the double problem of 

·teaching the cognition of man and of God and of demanding the 

practice which should follow from this oognition. 18 Thus, the 

Pe:ntateuoh is the first original source for the orei:rtive product

ions of the national spirit of Israel in the mutually related 

realms of ·theory and prarrtioe; and ·these sources aog:uire a still 
I 

wider compass in ·the Biblical 11 te:rature as a whole· .. 

Prophecy, growing ou·t of the roots of the na·tional history 

of Israel and. drawing i·ts vi•ts.l energy from these roots, S'tands out 

in Cohen's mind as the loftiest expression of the creative genius 
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of 1srae1.19 An in prophecy, especially, does he discern the 

close relationship between religious theory and ethical practice. 

He points to the prophet's failure to differentiate between 

religion and. politics as a distinctive t:rai t which oharac·terizes 

·the en·tire o curse of prophertio development •20 

Even when Israel's e:x:i,,S"tenoe as a ste;te came to a.n 

~nd, the national spirit which had given rise to prophecy continued 

·to express i•tself crea·tively in the lyrical poetry of ·the Psalms 

and in the poetic prose of the Wisdom Literature. Here again 

·the union be·tween the na·tiona.l spirit and. religion is made manifest. 

W1 th ·t;he exclusion of the tragic drama the entire realm of poetry 

oontribu·tes to the li tera.ry sources of Judaism. The absence o:f 

the ·tragedy from Bi'blioal 11·te:ra·ture is explained by Cohen by 

the fact th12rt the prophets exhausted the possibili·ties of tragedy 

in ·their treatment o:f' the p:robl~m of human suffering which, for 

them,• was exemplified by poverty. 21 

As distinct from other religions, the traditions of 

Judaism do not emanate from a_single source but continue to 

flow forth from the springs of ever new sources. In the Bible 

Moses appears as the original lawgiver; but alongsi.de of him 

·the prophets come for·th as independent bearers of ·the national spirit 

o:f' Israel. Similarly, in suooession to the prophets ·t-he Hagiographa 

assume ·the form of self-sufficient, indeJ;lenclent soui~oes. Nor did 

the national s;pir:l.t exhanst it~J ,_prigir1ali•ty wi·th the oompletion 

of the Bible Canon; for long before ·the Canon had been fixed an 

- < - '-' ~~ - ~. - ,. - ~ ~ " , ) ' '> -'-~ - ~ ~ " .,. ~ ~, ~ 
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oxa.l law was beginning to emerge as the newest expression o:f the 

creative genius of Israei. 22 The earliest bearers of this oral 

law were known as Soferim; but this title, if translated 'scribes' 

is hardly sufficient to characterize their ac·tj.vity as interpreters 

and. expanders of the writ•ten law .. This o:r.al law, as it grew in 

succeeding genera·tions in 'the hands of ·the Sorf'erim, ·the ~11.mnaim,· 

and the .Arnoraim, assumed a posi•tion o:f impor·tanoe alongside ·the 

Bible. 1rhe vas·t realm of Talmud and ltiid.rash, as the production of 

the national genius of Israe1J thus becomes a ;proper source for 

Judaism on equal terms with the Bible in its manifold parts. That 

the national spirit of Israel was not necessarily bound. up with 

the native soil in Palestine is e.vid.enoed. by the fact that the 
I . 

Talmudic literature flourished. as readily in Babylonia. as in 

Palestine. Thus, even with the loss of its statehood and of its 

native land, the national spirit of Israel did not manifest the 

signs of decay and disintegra·tion but o.owbirmed ·to grow creatively 

and to give new evidence of the originali'ty of its gehius. 23 

~Vhe tend.ency of ·the national spirit of Israel, which 

manifested itself in the unification of theory and praotice, pre

sen·ts itself, aooord.ing to' Cohen in still other ways. He poin•ts 

out that Jeremiah, for example, in spite of his radicalism in 

politics was not at all frae from the on~sidedness 6£ patriotism. 
~ 

It seems difficult to underfftancl how the pure prophetic WPirit 

could continue to cling to ne:tt,~tt;,1.e:1·,oonventions. The institU"tion 

of saorifioe, es)?ecialJ.y, appears to be oon·tradictory ·to the 

temper of the prophets. But Ezekiel saw in the saorifioial 
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institution a force that would make for the conservation of 

Israel. He realized that the national state could not b~ resur

rected, so he endeavored to save Israel in the religious 

communi·ty; bu·t in order to ereo·t such a religj.ou.s oommu.ni·ty 

he had to build its foundations upon:the sanctuary and the 

sacrificial oult. Everi as reverence for sacred inetitutions·was not 

a disruptive element in prophecy, so poetry and prose continued 

alonside each other to add to the increasing wealth of Jewish 

In the ~Valmud and Mid.rash this double oharaot er o ont inues 
I 

to express itself under a new aspect in Halacha and Hagada. The 

Halaoha corresponds to the rr1aw 11 in :Deuteronomy. Originally, the . 
11 law" had to do with le gal and. s·ta te law. In it were included the 

laws of sacrifice; and. the latter in ·turn included ·the ceremonial 

and dietary laws. 1:n the Talmud the law was further developed into 

a civil code and a law of private property. Along with this legal 

system ·there grew up a .logical method by means of' which new laws . 

and new principles could 'be deduced .. But ·th;f.s legal character was 

only one aspec·t of the law. In Deuteronomy the' tendency is already 

apparent by means of which the 11 laws and s·tatutes" aoq,uire a 

peculiar moral ohara.o·ter,. 1.1he prophe·ts em:phasized thj.s mortc..l..l aspec·t 

of the law; and the :Psa,lmists, who were the spiritual heirs of the 

prophet;s, perservered in this :i.nsistenoe upon the mo~ral oharao·ter 

of the law. Thus, in the oral law we recognize a confluence of two 

S'trea.ms of interprete.·tion, one legalistic, the othe:r mol;alis'bio. 25 

In 'bhe Talmudic li teratux•e Halaoha and Hagada are ·to each o·ther 

like the prose and poetry of the Bible. '.I.'he ·two do not represent 
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discrete methods which run parallel to each other, but rather they 

are like ·branches g:irowing out of the same ·tree. 1'he .Halachu is 

not though·t of as a speoiali ty a.longs Hie the Hs.gada, nor is the 

Hagada of lesser value than the Halaoha. 26 

Another characteristic which Cohen ascribes to the oral 

law is its unceasing produc·tivi•ty • .A written law, like a book, is 

closed but an oral law, like the mouth that speaks, remains open. 

The f'rui•tfulness of ·the national spi:ri t which exp:r•essed i•tself in 

·the oral law was a oofft inuous process. 27 Wherever ·the Talmud. was 

studied, there the Torah was a living, growing product. As a living 

expression of the national spirit the Torah could. no·t remain a 

written law.: sinoe i·t was in the heart and. in the mouth it hs.d. to 

overflow into an oral.law. Thus, the oral law alongside of the 

Bible became an original source of the Jewish religion .. Cohen asserts 

ths:t it is a mistake ·to understand the Talmudic e:2cegesis of the Bible 

entirely in terms of" the :formalism o:f its logical deduction. On the 

contrary, the thought is first oonoei ved, be it in I:folaoha as law, 

in Hagada as a moral idea, or in the phantasy of poetry; only then 

is add.i tional evia.enoe sought in the Bi"blioal word in support of the 

thought. 28 

Aooording to Cohen the national spirit· of Israel did not 

exhaust its elf in the ~)almudic anc'l Midrashio literatu.re. :B1ur·the:r. 

expressions of the creative genius of Israel are to·}e found in the 

later 11·teratur.e of the Middle Ages. 1!1ur·the1·more, Jua.s.ism d:l.d no·t · 

remain isola."lieo. from the cul·tures of :foreign peoples. Whene:ver 

Israel oame into oontaot wi•th alien cultures it could not fail ·to 

'be influenced by ·them. 'l1heir influences penetrated even. into Judaism 
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j_tself'; they were absorbed by the national SJ~iri·t of Israel and 

made an integral part of ·the living, growing body of Jud.aism. 29 

The adjustment of the Jews to the philosophic speculation current 

during ·the Middle Ages was especially fruitful for-Judaism. For the 

fi:rS't time Jewish thinkers shared in the development of self

sufficient philosophio systems: and philosophy, in ·tu.:rn, became an 

essential pa.r·t of religious stp:a.y. 30 

Along wi·th philosophy the entire field of Biblical 

exegesis became an original source of' Judaism. Cohen also regarded 

the Sifre JYfu_s,e.,;i;:, which include many ethical wo:r•ks as being of 

distinct wol'·th as religious sources. In s.dd:J.tion, the g:i:·ea·t body of 

religious poe·try waioh grew up around the li•turgy of the synagogue 

was o onsi d.ered an impo:r·tant source. 31 

Coming to the pro·blem of religion only after he had erec·t

ed his own system of philos.ophy, Cohen was biased in favor of a 

rationalistic approach. He defined religion in terms of the 

concepts of reason and excluded all elements which smacked of 

mysticism and mythology; for in these elements he reoc,1gnized ·[;he 

emphasis laid upon sense experience, intuition, and imagination 

which, for him, were inadequate forms of knowledge. In formulating 

the religion of reason on the basis of the sources of Judaism, 
. 

he gran·ted that there were other religions which shared :in reason .. 

The pl'.'eeminenoe of Juda.ism, however, is due ·to the o~riginali ty of 

its sources; for originality is the true sign of pure, or~ative 

reason. lro be sure, Cohen admits the faot tha·t the literary 

sou.roes of Judaism were never quite free :from ·the confusing fog of 

'. 
' ' 
' ' 
I. 
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myth and mysticism; never·theless the main oharacteristio of the 

ne:tional s:p1ri t of Israel was its oreati ve originality .. JPurthermore, 

this national spirit was not rooted in a unity of race, nor was it 

localized in any one land; for its real essence is ·to be sought in · 

·the unity of its literary creations whioh stem from the concept 

of a unique God. The production of religion is ·the truest witness 

of ·the national spirit of' Israei. 32 Cohen s·tresses the poifft ·that, 

while from its very beginning Judaism strove to become a 

universalimtio religion, in the entire course of its long 

development during whioh it assimilated many foreign elements, it 

remained throughout a unified. proa.uo·t of the Jewish ns:ttlonal spirit .
33 

Sinoe he came to his task with a professedly rational

istio b1.as, i•t was but natural that Cohen should. have emphasized 

those phases in the literary sources of Ju.daism which len·t them

selves most readily to the formulation of a religion of reason. 

As for suoh elements whioh seemed to run counter to ·this purpose, 

these were either reinterpreted in the light of Cohen 1 s own out

lo.ok, or else ·they were min:i.mized or ignored .. Th@ oen·tral emphasis 

in Cohen's own system is upon the e·thioal poin•t of view. In turn

ing ·the pages of Jewish literature, he found no diffioul·ty in 

tracing a similar emphasis in the history of Judaism. 
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CHAprl'rm I 

In h1s system of ethics Cohen introduces the concept of God as 

a sort of afterthought in order to relate ethics to the world of na

turee The existence of ~attire might be an illusion; if this were 

the case, the possibility of morality would be destroyed, since it 

must have a world in which to realize itself. Such a possibility is 

removed by the concept of God as the concept of truth, which assures 

the coherence of the two spheres of being and ought-to-be. In short, 

the concept of God is a necessary presupposition for the assurance 

that morality can become real .. 11Man does not,need God for his own 

subjective support., rather God is needed for the objective establish-
l 

ment of morality.,, 11 In the system of ethics the concept of God as-

sumes a methodological character which is definitely lacking in con

tent. In his formulation of the l"•eligion of reason, however, Cohen 

makss the concept of God b~sic to the whole structure. 

While he recognized that the development of the concept of 

monotheism was essentially the. product of the prophetic genius of 

Israel, Cohen also discerned a tendency in this direction among the 

philosophers of ancient Greece. The pre-Socratics concerned themselves 

with the problem of man's relation to the cosmos. To the mind of 

Xenophanes the physical world presented a scene of chao.tic multipli

city, which i.n turn was reflected in a multiplicity· o:e:_· deities. In 

contrast to the mariyness of the external vrnrld the mind of man was 
' , 

chaJn1cterized by the tendency to unify the many particulars presented 

to it into a single universal. Influenced by this unifying tendency 
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of thought, Xenophanes conceived of' the rnan~rness of t.he world of na

ture in terms of the unity of a cosmos .. Similarly, the plurality of 

deities were unified into the not:Ion of one God. But Xenophane,s d:Ld 

not stop with the unity of the world and the unity of God, instead 

he went on to identify these two. In order to be able to ascribe 
'2 

being to the cosmos, he identified it with God. 

rI'his identification of God with nature, when carried to its 

logical conclusion, leads directly to pantheism. The value of the 

pantheistic point of view lies in its gathering together the manifold 

world of nature into one idea; that much represents ad:Lst.inct. advance 
3 

in the religious outloolc of man .. When it proceeds to equate God 

with nature, however, the limitations of pantheism become manifest. 

Ethical ideal:L$m demands that the distinction between being and ougb,t 

should be maintained, but pantheism negates this distinction. {The 

concept of God as the concept of truth preserves the relation between 

nature and morality .. ) By identifying nature with God,, however, this 

relationship is destroyed, so that nature and morality become one,. 

Man thus becomes a part of naty,re, a mathematical figure represented 

in terms of lines, sul,•:f!aces, and bodies., Cohen sees in this identi-
4 

fication of man with nature the negating of the possibility of .ethics. 

(-To be sure, being and ought must be brought into relatio:n with each 

other; but this relationship must assume the character of a harmoni-
5 

zation, not that of an identification.) 
. / 

Since the concept of unity leads to an identifi6ation of God 

and the world, Cohen cannot accept it as the basic concept of mono

thelsm. Unlty i's only a negative expression which serves to mark. off 

the distinction from polytheism. Suc.b a concept can only be a negative 

i I 
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6 
attribute of God. 

In place of unity Cohen sets up the concept of U~inz.igkeit',', 
7 

uniqueness, as basic ·to monotheism.. While unity leads to an identi-

ficatiQn between God and the world, uniqueness pos,its the identity 
8 

of God and being. ttGod alone has being. God alone is being.n In-

d<ied, there is only one kind of being, and God is this unique being. 

In the 11Hear, 0 rs·rael II uniqueness is designated by the term 

_,a .h ~; but 1.n the later rabbinic sources the more exact terms_,.dJJJ.f 

and _..,b.L.,hlSt.., which is derived from --3.,b.k are employed. ...b.J._~ repre

sents unity as being, while -1.llu represents the funtion in which 

this being completes itself e ·when the concept unity is transformed 

into uniqueness, the concept of God's unique being is brought to 
9 

light against which all other being becomes as naught. 

This concept of the identity of God and being, as a problem of 

philosophy, was the product of the abst:eact speculation of Parrnenides 

and the Eleatic school .. The difference between the Greek and the 

Jewish point of view is that the Eleatics conceived of being in im-

personal terms, while in Judaism being was invested with personality., 

"Seiendef 11 , 

10 
God is not simply nsein11 but the the one who is .. In 

changing abstract being to personality there lay the danger of an-

thropomorphism; but the Je•ish sources indicate that vigilant care 

was taken to ward off anthropomorphistic notions from the concept of 

God. Comparisons of God with man were discouraged by conceiving of 
' ]1 

him not only as the 11 Seiende 11 , but still more as the 11 einzig Beiende~ 11 

Cohen is filled with wonder in finding the notion of the 

identity of God and being already presented in tlH:l Book of Exodus~ 

Even though they did not pursue the study of abstract philosophy, the 

/ ' \,f!'. ' \,' ~i ''- c" C " ~-~ t': ' ' \~ • --
, - ~ ~ O < > ~ C ~{£-; = _, > 0 ~ - a~ 
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Jews evolved, through their religious insight, a concept of profound 
12 

philosophical significance. In the scene of the burning tbDnnibµsh 

God is presented as revealing himself to lVIoses. God commands· Moses 

to go to Egypt and set the Israelites free. In answer to the query 

by what name Moses could describe this God to the Israelites God 

replies, 11 1 am, that I am. 11 Into these words Cohen reads the meaning 
13 

that God is the being who is eternal and unchaogeable. He insists 

that he is not reading hi,s own philosophic point of view into the words 

but is s;Lmply trying to make clear the latent depth of the verseo 

'I1his God, the Eternal, is the One who is; he is God as distinct from 

the world; he is the .. unique being over against whom the world can 
14 

have no being .. 

The unique being of God negates the being of all other fgods .. 

Cohen sees this negation clearly implied in the verse, eJl.Lfl~N.J;.iJ.._.:ri/1., 

(Psalms 96: 5) .. He would translate the Hebrew word ~.Jk, coming 

from the particle fl, as meaning naught. Monotheism is guided by 
15 

the rational principle that many gods are a contradiction to being., 

'I1here can be no other being alongside of or outside of the one true 

being. , r.rhe unique being of God has as its oppsj.te non-being, as is 

suggested in the 

_t;..;,,,."Jlc,., rt t ' 'I :,,x £~~,I" , 
verse, ...,,.,,w& ,Qok, (Isaiah 45:6), and in the statement, 

'. 16 
(isa.iah 44:6)., 

Uniquness consists in the incomparability of God as is suggested 

by Isaiah 40 :25, ~Jue In .this light the ~hrase --f rt~1'.ls. 

should be translated not 11 There is no one like unto you 11 , but fl'J.1here 

is nothing like unto you. 11 Uniqueness thus implies the distinction 

between being and existence; and in this very distinction Cohen 
17 

recognizes monotheismts claim to reason. Existence is revealed by 

,,, I ', '<,\\ '-.i ,_:,,r,.___~, ~ '"~,~ ._ 
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••· .. sense experience, but 1 t i.s reason which discovers non-:-sensible being. 

The concept of uniqueness is not to be equated with simplicity, 

whm!?Kl represents only the opposite of the complexity of matter. Such 

simplicity is insufficient for the -eing of God, whose unique being 
18 . 

permits of no mixing with existence. Monotheism cannot allow a 

confusion of real being with empirical existence. That pantheism 

does identify being and existence is, indeed, tantamount to anthro

pomorphism .. 

ii. 

Alongside the real being of God every other type of being is 

to mere appearance., The question arises in Cohen's own mind 

whether this concept of God as the II einzig ,Sei.,ende"' does nd:!t lead to 

the annihilation of the being of nature and. of man. He finds, how-

1 ever, that it is the concel?t of unity wfuth its identificatj.on of God 

. and nature whi.ch has this consequence. Uniqueness, on the other hand, 

demands a type of being for the world and for man, although not that 

ti7ipe which would identify it with the being characteristic of God 
19 

alone .. 

The being of nature must, then, be depende.nlb ,in some manner 

UJlon the uniqueness of God.. This dependence is interpreted by Cohen 

in terms of the prophetic doctrine of creation./The u'uiqueness of 
20r::;. , • 

· God completes itself in creation. L.'.Fhe natural world; which is 

characterized by the. process of becommng, must have its foundation 

in real being. /Heraclitus solved this problem by positing the unity 

God and the world; that is, he maje being and becoming one. This 
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21 
is an error which Cohen ascribes to pantheism also. Cohen finds a 

better solution to the problem in the cono~pt of creation. 

In the~old Biblical sources the concept of creation has a 

mythological cast, but in the later sources, both in the Talmud and 

in the medieval Jewish philosophy, Cohen sees a rationalization and 

reinterpretation of t~e conc$pt. Maimonides especially, who is 

regarded by Cohen as the true philosopher of monotheism, succeeded 

in weaving the concept of creation into the harmonious pattern of 

his system. The initial difficulty with the concept of God as creator 

was that it ascribed to him a positive attribute. But in asqribing 

such attributes to God the philosophers of the Middle Ages saw a Teal 

danger to. the fundamental concept of God's unity; consequently all 

positive attributes were denied., and the theory of nnegative attri

butes II was developed by the Islamic philosophers in their .stead. 

Maimonid.es recogniz.ed the weakness of this dootrine of negative attri

butes in that it denied positive determinations which did not yet 

e:x;ist, since the starting point was the undifferentiated character 

of God 1,.s, unique being.. He refashions this doctrine for his own pur

poses by linking up negation with privation. It is not the positive 

attributes which must be denied but the privative. For example., in 

the statement, God is not weak., the term 1weak 1 has a privative 

meaniig. Maimonides did not stop at this point but went on to give 

positive meaning to his doctrine, as revealc➔d in the 9.oncept of norigin1~ 

1 God is not weak' means that he is the origin of act~.Ni ty.. In accor

dance with this concept he explains. the notion of God's omnipotence 

to mean, "There is in him. sufficient power to bring forth things 

outside of h1.msifllf .,n l'hus, the omnipotence of God acquires the meaning 

of a real attribute, of a ne.gation which negates privation. 'The 

concept of creation can no longer be contradictory to reason. God is 
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the creator ,for God i:3 not wealc. Creation is immanent in God's 
. 22 

uniqueness. 

Creation is called an "Urattributn of God. It is not merely 

the consequence of the uniqueness of God's being, but is completely 

identical with it. If God were not the creator, then being and be

coming would indeed be one, and nature would be identical with God, 

or, as Spinoza put it, 11 Deus sive natura. n But,says Cohen, bt:;Jing is 
,, 

a necessary principle which cannot be equated with becoming,; rather 
. 23 

it must first l?e a,ssur.a.e.d as the basis for becoming. Pantheism 

which attempts to identify being and becoming is,therefore, -a logical 

contradi~tion~ 

In monotheism the concept of creation acquires an ethical sig

nificance. Creation is not conceived of in terms of the 'whither' 
24 

of the world but of its 'whence t.. ~s a moral being, man is co:n-

cerned not wlth the beginning of the world but only with the continu

alh.dl.e and preservation of nature, which is the necessary ground for 

the realization of. his moral ideals. God is the creator, then, in 
2f) 

the sense that he renews and preserves the .. existence of the world. 

This notion is clearly expressed in the liturgy-of the synagogue, in 

the verse,J,~a :lQt;¥. ~'tJJ1 Pi' .ka 1211~ ~Sab#b' God renews the work of crea

tion every day; and every day is a n.Jw beginning. 1l1hus, renewal 
26 

takes the place of creation. Through this creative act of daily 

renewal the gap between infinite being and finite bec·oming is bridged. 

The f';l.nite must always b·e renewed because it does not contain the , .. 

power of creating within itself .. The concept of renewal involves the 

notion·of divine being as the ground for the ?iflpearance of novelty 
' 2? 

on every level of becoming. ) 
_,,/ 

l 
,'I 
:!1 
!I 

11 

ii 
ii 
,! 

ii 

' !' 



- 20 -

In the manifold of becoming which is dependent upon being there 

is the speed.al problem of human reason. The uniqueness of God must 

be brought into relationship with man, the 11 Vernunftwesenn. The 

concept of revelation provides this relationship between God and man. 

nGod does ·not reveal hims.elf 1n something but· .iQ. something, in relation 
' 28 

to somathing. And only man can be the terminus of this relation. 11 

Indeed, revelation may be regarded as a further development of the 

concept of creation, insofar as it concerns itself with the problem 

of the creation of man, the moral· being. fyetng is th.e ne•dessary pre

supposition not only for the general proces9J" of becoming but also 
29 

for the special problem of man's becoming. The o.rigin of moral 

reason must be found in the unique being of God, Revelation is the 
30 

very act of creating moral reason. 

God reveals himself to man in proclai:ming and demanding morality. 

Revelation is, ther<;:Jfore, to be thought of in terms of a correlation 
31 

between God and man.. 11 He has told thee, 0 man, what is good,n(Mi-

cah 6:8). In proclaiming the good God reveals himself directly to 

man; no intermediary enters into the coreelation. God, then, is the 

God of morality., As the li·@inzig Seiende 11 he must reveal one morality 

which cannot refer to individual men or to separate peoples but must 
32 

refer to all mankind~ 

Just as in the concept of c.r.eat.1on monotheism directs its interest 

mainly to the continuance and preservation of the wor1d, so, too, in 

revelation the interest in cente1~ed upon the 'whither-~-. Revelation 

conce:nns itself not with causal events but with moral purposes .. The 

·moral goal which man must pursue is made known to him through his 
33 

correlation with God. 
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Cohen finds in the Biblical sources a summary of the attributes 
3ij, 

of God in terms of the concepts of holiness and goodness. Holiness 

originally meant separation. Pla~es, objects, and per.sons were sep 
I 

apart from the _realm of profane things which were appropriated for 

common use .. The sacrificial cult of the priests was invested with 

this sacred quality of_holiness .. In polytheistic religions holiness 

remains attached to .things .. A distinct mark of development is achieved 

in the Priestly Code with its ~eclaration; "Ye shall be holy, for I, 

the Lord your God, am holyp1 (Lev .. 19: 2).. Here, holiness is referre-d 

to both God and man .. And it is because holiness is first ascribed to 

God, "that man himself: can become holy., Thus, holiness arises as an 
35 

attribute of the correlation between God and man. 

Hol:).ness is the religious counterpart of sciEmtif.io m.orali ty. 

When referred to God holiness is a ;part of his bE➔ ing ,~~-,.. but 

when referred to man it becomes a goal towards which he must strive, 

.. L.!.Db p,g 1;iu.., ye shall become hely.. For man holineers is a task, for God. 
I .. --- 36 .. 

it is a determination of his being. 

This determination of God's being does not re.fer to his meta

p)jlJsical causality, but to his purposeful action, which is.the arche-

type for man 1s purposive conduct. Through holiness God becomes the 
. . 37 

lawgiver of man, setting up goals for him to achieve~ Indeed, it is 

only with respect to man that holiness is distinguished.from the being 

and ornmess of God. Without the goal of holiness the ·being of man 

would be naught. Hol:1.ness is the goal, the et,ernal task whieh God 
38 

sets up. "Thus God :Ls the Holy One for the holiness of man.,11 

The concept of man, as something rl1stinct from nature, is 

• ( ~ \,',~ ,J •,., \ }. '- .~ • ', • - ·~ 
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dependent on the uniqueness of God., When viewed ·ap&:irt from his ma
iffi 

terial limitations, man stands forth as spirit. Sin tends to 

weaken man's spirit, consequently a renewal of spirit becomes neces

sa.1"y., Repentance ,which begins with the consciousness 0£ sin, is the 

· ' avenue leading towards the renewal of spirit. In seelring release from 

sin man is aided by God who because of his g6odness forgives the sir~ 
I 

o~ the individual. God 1s, therafore, the creator of manls spirit, 

. ~ in that he ·daily renews and recreates it through the act of forgiving 
40 

sin. 

Through this correlation of God and man there arises the further 

concep~ of the holy spirit. . The holy spirit, says Cohen, cannot be 

either God or man alone, but is rather an attribute of the correlation 
'1th 

of these two concepts. God c0mpletes his lb.oliness in man; and man, 

in the eternal task of reaching out for hil:>liness becomes the bearer 
4-2 

of the holy spirit. 
1,/v, t1-- ,,;Y>6'l.Ct 

Co~Jidt:G;·e;= pantheism in that :Lt would make possible the 

actual attainment of holiness by man, whereas hqliness must ever re

main a task. In the namor intellectualis 11 which represents the apex 

of Spinoza's ethical thought, man achieves that state of blessedneds 

or holiness m.whic:h, .. b,ei b.~c@mf.ils•.a.ne,:w:1t.h-;'GO.(:.'li .1'10,r ·cohen, lioweveri, 110:

iiness, even though it represents the highest ideal which man can set 
4··•/' 

up, must always remain the inf:\.nite task. rl~ say that man can attain. 

h6liness is, therefore to destroy that correlation between man and 

God out of which holiness airseO~an•s holiness would no longer be 

conditioned by God, and consequently the dependence of man upon God, 

which is a bas:t_c principle of religion, would cease.. In order to 

maintain the correlation between God and man holiness must remain the 
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eternal goal and the infinite task of man. 

iii .. 

In the philosophy of Kant the concept of God is removed from 

the realm of metaphysics and is made a problem of ethics exclusively. 
44: 

Cohen discerns a tendency in the similar direction in Maimonides. 

Kant demolished the traditional proofs for the existeitce of God; Mai

monides opposed the ascribing of positive attributes to God. The 
\ 

only proof admitted by Kant was the ethicpTtheological; similarly, 

the only attributes Maimonides ·could refer to God were the attributes 

J of action, the . 1iifua:L'.2i.I.f:1..• Moreover, these attributes do not refer 
·1' 

to the being of God but to his relations with man. They are, in 
45 

fact, norms of mo:i:"ality, archetypes for the conduct of man. 

Cohen sees this tendency manifested most clearly in Maimonides' 

interpretation of tha doctrine of the thirteen attributes of God, 

the_ J)1 4 tJ. ,;i~~ .. God's revelation to Moses, in Exodus ~'54:?, was 

interpreted by the rabbis as referring to thirteen attributes. H'J:'he 
' Lord, the Lord, God, merciful and gracious, long-suffering, and 

abundant in goodness and truth; keeping mercy unto the thousandth 

generation, forgiving iniquity and ·transg:r·ess-ion and sin; and that 

wili by no means clear the guilty; visiting the iniquity of the fathers 

u.pon the children, and upon the children's children, unto the third 

and unto the fourth generation.rt While there is a tenp.ency to read 

into the words 11 the Lord, the Lard, God,n the attribu-tes of being; 

such as, unity, omnipotence, and omniscience, there also existed the 

tendency to read a. wholly moral significance into these words., In 

the Talmud (Hosh Hashanah 17b), R. Jochanan, commenting on rnxodus 31:1::6, 

11 And the Lord passed. by before him, and proclaimed 11 , says, nr.f it 



- 24 -

were not written, it would be impossible to say it .. This indicates 

that the Holy One Blessed be He wrapped himself up like a precentor 

and showed Moses the order of the pr§t¥,ers .. He said, as long as Is

rael sins, they should pray to me in accordance with this order, and 

I will forgive them; Lord, Lord: I am he (the Loed) before man sins, 

and I am he after he has sinned and has done repentance.n Cohen 

interprets this statement to mean that the divine love not only for

gives sins after repentance, but even before the sin the divine love 
46 

wants to share in the respon$1bility for the sin. The passage in 

the Talmud continues, ttGod, merciful and gracious.. R. J'ehudah says, 

a covenant is made for the thirteen attributes, so that they shall 

not be without effect. n In these sta tem$nts Cohen sees a. cl61ar indi

cation of how the thirteen attributes ware arrived at. The two names 

of God were counted as two attribu·tes. ntong-suffering was counted 

as, two, because it referred to both the good and the bad. Lilrnwise, 

the doubling of the neg a ~ion in ~-i.f•l' [a[ ,)/)di wa.s counted as two, for 

the first term ha.s the meaning of purifying. The revelation in 

Exodus 34:7 is regarded by Cohen as being comparable to the one given 

on Mount Sinai~ In fact, the thirteeri attributes appear as the elu

cidation of theJ ten commandments.. Just as these attributes determlrie 

the moral being of God, so morality becomes the essence of the ten 
47 

commandments. 

Maimon~des carries out th1s tendency of the Talmud in consis

tent fashion by his interpretation of the clause 3'l ~J'.f:.l~'.lp--1;; h(-;:i trans

lates it not 11 and will by no means clear the g'Uil ty 11 :, ~ but !!he dOt'1S 
48 

not destroy completely 11 e In support of this translation he refers 

to Isaiah 3 :26 ,HJ\__33fu[ ~.hpd 1 • 

. 
Furthermore, Maimonides goes on 
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to say that even the single quality which refers to God a,s exactfilng 

punishment applies only to idolators; for only these are called the 
49 

haters of God.. Thus, even the quality o:f retributive justice is 

to be included among the attributes which speak of nothing but God's 
50 

love. While he applies the quality. of love or mercy to God, 

Maimonides points out that this does not imply that God-.,, s being is 

affected by emotions~ Such qualities refer only to the actions which 

flow from God, to the moral ways which serve as models for the moral 
51 

improvement of man. 

By the method of Gematli!ia Joseph Alba equates the two i;~rms 

1, · love and unity. Both ~ and , 3h le have the numeric value of 

thirteen. Cohen wonders whether this nt:Unerio nalue might have been 

responsible for the peculiar number of tJ.?,irteen aib:bributes, o:r whe-:r 

ther the number is based upon the thirteen rules of interpretation 
52 

of Rabbi Ishmael. In) any- case, he believes that love is really the 

essence and the unity of the thirteen attr:tl0utes; for· a.11 of .them are 

derivatives of the motive of love~ Moreover, Cohen regards love as 

the essentially human emotion; for it is love ·which br.ings men to

gether into families and transforms hords into peoples, indeed, love 
63 

creates and nourishes human society. 

Thus, Cohen sees, even in the early literary sources·, an 

emphasis upon love as the basic concept of Judaism and as the all

encompassing attribute of God~ The love of God bears· ·an analogy 

to sexual love and friendship. The Hebrew word for iBel'cy is f!/1) .. ) 

which comes from the root _e.Jl.). meaning mo·cher love. Love, which is 

primarily mother lave, is carried over to the father and with it comes 

the duty of rearing and educating children. 'I'hus, thG concept of God 
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as father comes to the fore, and through it there arises the corre

lative concept of men as children of a family. God is the father 

and all men are his children, (of., Deut., 14:1). This concept leads 
54 

td the idea of human equality and community. 

Another aspect of sexual love is presented in the notion,of 

the bride. God's love of Is,rael is pietured by Hosea (2:2lf~) in 

terms of the love of a bride. 11 I betrothe thee f or(:iver. I beti:0 otb.e 

thee in justice and truth.,n Jeremiah expresses himself similarly, 

"I remember the love of your youth, the friendship of your time as 

a'.bride, that you went after men in the widlerness,n(Jer.2:2)., Tb.us, 

love becomes a reciprocal relationship between God and Israel. Tha 

relattonship is not merely one of external dependence ·but is immediate 

and internal. The aesthetic image of love develops into an ethical 
55 

concept, and love becomes a basic determination in the co~cppt of God~ 

In. line with his ra:tmonalistic thedency Cohen reinterprets the 

traditional tfuirteen attributes of God in terms of wholly ethical 

concepts .. He finds support for such,an interpretation in the Talmud 

and in the Jewish religious philosophy of the Middle Ages. For 

Cohen God is the goal El.11d aim of human morality, the archetype of 

that' perfection which man must strive to apporach; consequently the 

attributes of God can only be patterns of that moral way whi~h man 

must try to exemplify., 

' ' ~ ' ·,•t,' \ \ ' ~ ~ ,_·· ., , ~ " ·:t.~}', ' \~..,. 
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CHAPTER II 

Cohen's identification of Jewish morality with Jewish religion 

led us to consider the significance of the concept of the uniqueness 

of God in terms of which the concepts of creation and revelation are 

interpreted. In the light of these concepts man appears as an ab

stract concept, as spirit which is continually renewed and preserved 

through its correlation with God. Similarly, in the system of ethics 

man appears not as an empirical phenomenon but as a function of man

kind, as one member of the correlation between man and his fellow

man. Cohen holds that without such a correlation there can be no 

ethi.cs ~ In so far as religion shares in reason, it must also start 

with this correlation of man and fellowman; for out of this correla

tion the wider, more general correlation between man and God i.s un-
iv 

folded, since none other than the moral concept of man can be brougt 
1. 

into correlation with God~ In the empirical world man•i:p presented 

as an individual and as a group of many individuals. Within the group 

man appears as a "Nebenmenschn, a next man .. Out of this problem of 

man as next man the ethical and religious problem of th(➔ fellowman 

emerges., 

Monotheism, which demands the correlation between man and God., 

is the product of the national genius of the Jewish people and grows 

out of their historical experience; consequently, th~_factors which 

stood in the way of more immediate correlation betwe.en man and his 
.. 2 

fellowman had to be adjusted by means of a third concept., On the 

grounds of relttious. differenee;:ithere was an opposition betwel::in the 

Israelite, the son of Abraham, and the non:-Israelite, who was never-
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theless, a son of Adam. Tho/' within the national state of Israel 

there was an opposition between the native and the foreigner~ And 

finally, Israel, as a nation which made covenants with and waged war 

against its neighbors, was in political opposition ta the surround

ing nations. Adjustment between these various antinorncL@s .. was 

brought about by .. the concepts of stranger, Noa.chide, ·1and messianism .. 

The c<0ncept of the stranger, ....2£., was developed in the earlier 

Biblical sources; but in the later rabbinic sources the concept of 

the Noachide occupies a. much higher plane as a medium for adjustment 

than the concept of the stranger. According to Cohen, the Flood 

story represents Noah as the symbol of the human race whose preser

vation is __ the task of God. In the covenant made with Noah he sees 

a covenant with the human soul • ."God places himself in an unceasing, 

conceptual correlation with nature and the ·human race within it, with 
3 

.man as fellowman." In this covenant every man is already presented 

as the brother of every other man, (cf. Gen. 9:4,6). In the concept 

of the Son.of Noah, which is developed in.. tlle Talmud, Cohen traces 

the natural consequent of the covenant between God and man who is 
4 

represented. by Noah. Again, e-ohen sees a tendency in the direction 

of the concept of the fellowman in the promise made to Abraham that 

he will be the father of a grei&t people which will be a blessing for 
5 

all the families of the earth, (cf. GenQ 18:lB)e· 

In the Talmud Rabbi Akiba and Ben Azza.i disagrt~e with regatd 

to the importc1.nce of the verse, t1And thou shalt love. thy neighbor," 

(Cohen tran.slates fN~) 11 for he is like you 11 ., Akiba holds that it 



is a fundemental principle in the Torah; but Ben Azzai maintains 

that the verse, flThis is the book of the generations of man~•·" 

(Gen .. 15;1), is more fundamental ... than any other principle (J. Ned. P.9). 

The former believs that the equality of man is primary; while the 

latter insists that the concept of man being created in the image 

of God is more basic. Cohen accepts the view of Ben Azzai, for he 

recognizes that the love of man is first of all dependent on God's 

creation of man and not upon. the subjective feeling with which one 

man love~ another. Man's history as a moral being begins with his 
6 

creation in the image of God. Thus, the Israelite is a son of Noah 

before he is a son of Abraham, and even before be is a son of Noah, 
1 

he is like every other man, a creature made in the image of God. 

As a son of Abraham, the Israelite was committed to the task 

of uprooting idolatry within his own land as well as in the foreign 

nations,. Yet the Bible commands him, 11 Thou shalt not despise the 

Edomite, for he is thy brother," (Deut~ 23:8),. The Edomite, who is 

the enemy of Israel is called 'brothert,. Thus, says Cohen, not only 

the Israelites are brothers to each other, but even the hostile idol-
8 

ator i.s so called,. The verse continues, "Thou shalt not despise an 

Egypt':taxq1.;;, because thou wast a stranger in his ·1and. u Here the strang

er and foraigner a.re called guests who should be dealt with hospita

bly~ This.tendency reaches its height in the community of prayer in 

which the stranger becomes the fellowman; as is evident in the pray-

er of Solomon at the dedication of the Temple: "And~i.f: the stanger .... 

prays in the house, hear him in heaven,n (I Kings 8:41-43); similar-
9 

ly, "For my house ·1s a house of prayer for all people," (Isaiah 56:7). 

The concept of the stranger and foreigner reaches a higher plane 

in terms of the sojourner., the .j\,.U~· In the legislation of the 
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state complete equality before the law is granted to the sojournE-3r; 

"There shall be one law for the native and the stranger who sojourns 

in your land," (Ex .. 12:49) .. No distinction is made between the na

tive and the stranger, because the law has its origin no·t in the 

statutes of men but in God; for it is God who gives the ·stranger his 

share in the law of the·land., even though, as a foreigner, he does 
10 

not acknowledge the God of Israel, (cf. Deut. 1:17). 

In this factor, ·that the stranger was _equal before the law, 

even though he did not acknowledge the unique God, Cohen sees the 

link which ties up the later expressions of the Jewish national 

spirit with its more primitive expressions. Thus, out of the sojourn

er, the .fl~U) 2c1, the Son of Noah, the . ru {a,, cou.1.ct .. emerge in Tal

mudic literature~ The concept of the Son of Noah was in turn am

plified by Maimonidissby the concept of the "Pious of the nations 

of the earth., 11 -· ---ifl__,L_;i,) ,b11.,uLc 14,0b_., . This latter concept is re-

ferred to nations outside of Israel and recognizes that piety may 
11 

exist apart from the religion of Isr~el. 

Since the Noachide is not an· Israelite, he j.s not bdrund by the 

law of Moses.. Only the nee·,v;:e.n commands of the sons of Noah", the 

~_,,b.J-,3.{Y. x .@.~ , are applicable to him; and, with the exception 

of the one religious condition of e.bstention from blasphemy, these 

commands a~e .of an entirely moral character. Though he is not a 

believer, the NoaGhide is a member of the state in so far as he be

comes a sojourner~ In the concept of the Noachide C~hen sees the 
12 

forerunner of the ideas of natural right and freedom of conscience. 

Moreover, the concept of the Noachide points to the true meaning 0f 

the the.ocratic constitution; namely, that its basis is not a unity 

I 
I 

! 

1

11, 

I 

ii!!: 

I 
I 



- 31 

of state and religion but of state and morality; for the Noachide can 

be a member of the state, since he is re,tJgnized as a moral man through 
13 

his acceptance of the seven commands~ 

,. 
There is a straight line of development in the concept of the 

fellowman from the stranger to the Noachide and finally to the _pious 
. ' C7" 

or _jµ§.t of the nations 9f the earthe That these three concepts 

should have been connnected is already understandable, according to 

Cohen, :from the basic tendency of the Book of Deuterononmy to make 

the Torah a document of reason; for the Torah is based on laws and 
14 

statutes of justice which ree.ch out beyond national l'imits. 

Monotheism produces the concept of the unique God, who in turn 

creat~s the dpirituality of man. This concept of spirituality leads 

to the concept of morality, which in referenc@ to law and politics 
15 

becomes the prlnciple of the freedom of conscience~ 

In these concepts of str-anger, Noa.chide, and pious of the na,-\. 
l/ 

tions of the earth, Cohen recognizes the true significance of the 

command __ 7tll,J ,'1 c,{ [\ ~0ie.L, "Thou shalt love thy neighbor, he 1s 

like unto you~" If the Hebrew term --ll., had been .originally intended 

to refer only to the fellow-Israelite, then these other concepts 

could never have evolvede These c9ncepts do not begin with the. 

stranger but go back to the more fund~mental source of monotheism 

itself. Out of the unique God the stranger emerges as the fellow-
16 

man. 

For the basic attitude towards the stranger Cohen points to 

Numbers 115:15,16, "'As for the congregation, there shall be one sta

tm.te both for you and the stranger that sojourneth with you, a sta-

. ! 
I 
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tute forever throughout your generations; as ye are, so shall the 

stranger be before the Lord. One law and one ordinance shall be both 

.for you, and for the stran~er that sojourneth with you@" In addi

tion he cites Leviticus 24;22, 11Ye shall have one manner of law, as 

well for the stranger, as for the home-born; for I am the Lord your 

God. 11 The rights of the stranger follow conslhstently from the prin

ciples of monotheism .. It is the 11 Lord ybur Godn who makes the law 
17 

for the stranger as well as for the Israelite,. 

Throughout the legislation of the. Torah the rights of the stran~

ger are upheld. In the very first chapter of Deuteronomy the judges 

are charged to judge righteously the cause 11 betweena man ans. his b 

brother, and the stranger that is with him," (Deut. 1:16). The cause 

of the stranger is frequently linked up with that of the ~idow and 

the orphan, (cfe Deut* 24:17; 27:17). The equal status of the stan-

ger is ev.ident from Leviticus 2o: 35f * TT And if thy brother he waxen 

poor, and his means fail with thee, then thou shalt uphold him: a 

stranger and a settler shall he live with thee. Take thou no inter

est of him or increase; but fear thy God; that thy brother ( __ ,..!.../JJ....) 

may live with thee~" Cohen interprets the term~ ·to refer to 

the stranger; and he reckons it a grievous error on the :@art of 

Kautzsch to translate~ ".Ii§. a stranger and a sojourner 11 , 

for that would imply that if one man.ts brother became poor he was 
18 

to be made a s-tranger.,1 "'rhe equality of the law .. did not go so far 

tha~ pover:ty could have equated the Israelite with tpe stranger~" 

However, the protection of the rights 6f the stranger is included 
19 

among th$. fun~mental laws of public and private morality. And 

his equality before the law extended so far that it was possible 

for an Israelite to become the slave of a stranger, ,'(cfe Lev. 25:47). 

( ~ ' < ,' - • ~J:,\ ,I'\_\ - ~1, : ,~ ,... ' . '<~<,\~ ' --~:-,, '-~ - -~--- -- --
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The extension of civil rights to the stranger is further evidenced 

by the law perm:i, tting him to seek asylum :Ln the cl ties of refuge, 

(of. Num.. 35: 15), by the rule which t'twogn1zed that if he jilled a 

man it m:1.glilt have been unintentional, a. ~.,t, and by the granting 
-

of a sharB to the stranger in the division of the land, (c.f e. Ezekiel 
20 

47:22). 

I.t is on the basis of these- .funa.am1ental conditions, according 
' to Cohen, that thE? general command to love the stranger becomes un-

derstandable.. The statement in Leviticus 19:18, -F'· rcif J) W.<l...:.. 

is to be more fully explained by verses 33 and 34 of the same chap

ter, 11 .And if ahstranger sojourn vvi.th thee in your land, ye shall do 

him no wrong,. '.):he stranger that sojourns with you shall be unto 

you as the home-born among you, and thou shalt love him, he 1§. 1.,~ 

you; for ye were strangers in the land of Egypt: I am t,he Lord your 

God." The love of the stranger had its deepest roots in this, that 

God loves the stranger, as is proclaimed in Deutr;ronomy 10:18,19, 

ttHe doth execute justice for the fatherless and widow, ~oveth the 

stranger in giving him food and raimant. Love ye therefore the stran~

ger; for ye were strangers in the land of Egypt8u Again and again 

Israel's bondage is recalled in orEier to remirnil the Israelites that 

they too were strangers.in a foreign land. 11 Hs!Be too the national 

history becomes the foundation for the love of the stranger, which 

is likewise the psyqhological as well as real basis for the love of 
21 .. 

fellowman.,n 

In accordance with his view that the national development of 

the spirit of Israel is the true source for the development of mono

theism, Cohen looks to the national history of Israel to discover the 
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true source of the concept of fellowmans Monotheism evolves along 

with the evolution of the Israelite theocracy; therefore· the leaders 

in m:atters of atate must hlflO be laeders in religion~ Thus we find 

the prophets opposing the priests; and when the· priests become rulers, 

the prophets must become statesmen, for they can develop the religion 
2~), 

only by taking part in the social and political conflicts. If the 

religion was to assert its share in morality, it had to be bound up 

closely with their attitude towards politics and their view of social 

problems. The stranger, therefore, could not have been an exclusive 

source for the development of tl'\,e concept of the fellowman, but-the 

political conditions of the natives must also have called forth the 
. 23 

interest of the prophetss 

Cohen considers the most difficult proble~ in the concept of 

man, of the unity and eiquality of men, to be the distinction between 

rich and poor. In the state this differentiation makes not for true 

organization but for subjection; and it is against such subjection 

that the problem of the fellowman arises. Thus, the problem of the 

fellowman is even more acute with regard to the land of Israel and 
fc⇒4 

its people than vyi th reference to the st,.i;anger .. 

The unique God, the creator of all men demands that there shall 

be no inequality among men; yet inequalities do exist. This problem 

is clearly presented in the fifteenth chapter of Deuteronomyo Verse 

4 reads, nthat there shall be no heedy among you,.n !'Jevertheless, the 

validity of the first statement is not weakened by fhe reality of the 

condition portrayed in the second; for, granted, that poverty is a 

reality, it is still true that poverty ought not to be present~ The 

concept of the unique God requires that society should covrect itself 
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25 
in this direction. 

The social problem of the distinction between rich and poqr 

becomes more complex when bound up with the moral.problem of the 

good and bad. There appears to be no correspondence between these 

two sets of distinctions; and the question arises; why does the good 

man suffer and the bad man prosper? Because of its natural relation

ship with the social and moral consciousness, the religious con:scious

ness could seek to solve this problem by having recourse to the ex

pedtant that suffering is irrelevante For, though one might be able 

to train himself to look away from his own weal or woe, he ought not 

to disregard the weal or w.oe of his fellow; though he might dis~ount 

the good or ill-fortune of the wicked, he ought not to be indifferent 
26 

to the weal or woe of the just~ In this very factor of the absence 

of indifference with regard to the weal or woe, Cohen sees the real 

value of the relationship between the religious consciousness and the 

moral, which is itself rooted in the social and political conscious

ness. When weal or woe is objectified through the social distinct

ions between rich and poor, then indifference becomes frilivolous and 
27 

untruthful® 

The prophets were able to rise above the primitive level w~ieh 

sought to establish a correspond_ence 111etween good and weal, wicked

ness and woe. Such a correspondence could be established, if weal 

and woe were only subjectively distinguished; but the'content of the 
' ' 

concept of man which grows out of the mutual correlation of men, and 

theecontEmt of the correlation of man and God, depend upon the recog-
28 

nition of social distinotions as being objectivee The truthfulness 

inherent ;1.n prophecy did not permit the a.001?:Pt.anee, Hbf 'Jhhe naive phil

osophy that prosperity is the reward, evil the punishment which ac-
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29 
crues to the moral and religious status of man. 

Cohen considers it a gr,Qat achievement of prophecy and an add

ed proof of its inner connection with morality that it did not spend 

itself in speculations relative to the meaning of li~ in the presen

ce of the riddle of death and after-life, but that it sets these ques

tions aside in order to consider that aspect of evil which is presen

ted by the probl,i,em of povertye For the prophets, poverty represents 
30 

the main aspect of human misfortune. Poverty is a physical evil; 

but the prophets view it as a moral evil, since it bears upon the 

problem of the correlation between man and God .. Suffering, which 

is a physical evil, both physical and spiritual in its character...: 

istics, also comes within the purview of the prophets as a moral 

problem,. According to Cohen suffering as a metaphysical problem 

does not concern religion, and only as a social problem does it ac

quire ethical significance., 11 He who explains poverty a/ the suffer= ...,<;; 

ing of mankind creates ethics, or.,, if not philosophic ethics, at 

least, relig:Lon in accord with its share in reason. Only the ration

al religion is moral religion, and only moral religion ie the true 
31 

religion"., 

Social insight led the prophets, like the Psalmists after them, 

to see that the truesuffering of the human race is poverty; and their 

religious insight brought them the realization that poverty w~s,ii~~~J 

deed, the great problem which questioned divine providence. For them 

poverty, not death, was the fund~mental religious problem, because 

poverty demanded a rational solution, while the riddle of death could 
32 

be solved only through mysticism., 

I 
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In the light of the suffering of the human race, 

erty, the concepts of woe and evil a.re raised from the 

whic/ is pov-
1 

physical to 

the psychical level, to that level of consciousness which includes 

the moral and s.piritual. The suffering of the scml is the pain of 

the spirit as distinct from the pain of the animal; for it is only 

social suffering which is spiritual. The significance of social 

suffering is that the entire culture-consciousness is put in sym-
33 

pathy., Poverty cannot remain a matter of indifference, because 

it is a sign of the distress of culture, and because it calls true 

morality into questione The social suffering of poverty is not to 

be compared with the physical suffering, which is individual and 

subjective.,, for it is not only the suffering of the great majority, 
34 

but it is also indicative of the qualitative depth ofl culture$ 

Since the majority of men enter the tragic role of suffering, 

the poor man becomes typical of the race. The individual cannot 

isolate himself ffom this majority, for apart from his relations 

with other men he is nothinge Nor can the individual be indiffer

ent to the poverty of the next man, since suffering is typical of 

all men, the individual inolude<d. The next man., is, the!!efore, 

transformed into the fellowman; and the relations between men are 

represented by the concept of the community. In this community the 

reilia tions between men do not take the form of sub·ordina tion of in

terests but of mutua-lity of interests. The community., in fact, 
35 

produces the fellowman. 

Suffer;ing is indicative of the soci.al distress of the human 

race, consequently a proper understanding of suffering cannot be 

arrived at through a form of insight which concerns only the indi-

' I • , " ' ,, ,''' ' -- ' • ~J?i1 . ,.i'\.\ : ,J: l-2"~,,;: ,Y)';.k,,} \ ~ (}':__..__ _ -- __ ·-
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vidual. Since the discovery of the fellowman is bound up with the 

cognition of suffer~ng, religion, which seelts to bring the felloJW

man to light, must direct its attention to that form of cognition 
36 

which Cohen calls 11 Mi tleid 11 , .§:Y:mPa t.~• 

Sympathy involves a mutuality of interest; and it must come 

to light as a true activity which is free from the mere passivity 

of reaction~ The kind of reaction which is necessary in sympathy 

is that mutuality of. interest which strives toward the goal of the 

community, fhe community in which the fellowman appears. 11 And 
the 

sympathy displays itself as a. factor ofllpure will, as a lev:er of 

the moral consciousness, as a basic power of the moral universe, 

which discloses the fellowman. And sympathy is this key to the 
37 

fellowman,. 11 

According to Cohen, the misunderstanding with regard to sym

pathy is lodged in the mi,staken view that sympathy is a reflexive 

emotion emerging from the self and referring back to the selfG For 

if sympathy were merely reflexive., how is its p!Doduction of the con

cept of the fellowman to be accounted for? Before sympathy appears 

man is present only a.s a next man, but with its appearance mane

merges for the first time as fellO'\ivma.n .. How then, asks Cohen., could 
38 

sympathy signify merely a reflexion from the other man to the self? 

The prophets were not theoreticians in the fie:1-_d of etlnics, so 

that for them there could be no real difference bet~~en theory and 

practice& Their concern was the problem of the correlation of man 

and God, which, in turn, was bound up with the correlation between 

man and man. Out of the latter the problem of the fellowman arises; 
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and the practical problem whic faced the prophets was how to bring 
39 

the fellowman into being through sympathy with the poor. "The 

prophet becomes practical moralist, sta.tesnrnm and jurist because he 

wants to put an end to the suffering of the poor. And~•e•he also 

must become a psychologist: he must make sympathy the prima:by feel-
40 

ing of man, in sympathy he must discover man and the fellowman~" 

iii .. 

Through their social insight the prophets recognized in pover

ty the suffering of the human race, and there.fare, for them morality 

'begins with social sympathy, with the social love which seeks toe

readicate poverty and to put an end to the suffering of the poor .. 

The stranger, the orphan, and the widow represented types of -poverty 

which were more concrete than th~ abstract concept of the poor manJ 

a.nd it is in behalf of these types of suffering that the prophets 

come forward. As the social conscience becomes clearer and strong

er, the prophets press more vigorously into the struigle against 

wealth and luxury, and their social sympathy becomes more political 
41 

in its character and therefore, more profoundly religious. Deutero-

Isa.iah has nothin,g. but condemnation for Yom Kippur, unless s<ficial 

sympathy is made to rule the whole of life., Cohen sees a new ln
s::Lght in the words, 11When thou seest the naked, that thou cover him, 

and that thou hide not thys.elf from thine own flesh, n (Isaiah 58 :7). 

The new insight here revealed by monotheism is that the poor is 

your ovin fle·e-h. It is not your body which is your fl(3Sh nor your 

wife alone, but the poor man is your flesh. He it.-is who reveals 
42 

the fellowman. 

While the Bible contains many expressions which·refer to the 

poor, there is no,word in Hebrew for~; similarly the word for 
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alms or charity is also lackinge The Hebrew word , -jp3,1, which 

in later usage came to mean charity, origj.nally had the meaning of 

righteousness and justice. Justice was due to the poor. This basic 
43 

thought influenced the legislation dealing with the poor in the Bible. 

Cohen regards the legislation dealing with the giving of tithes 

at the end of threc:i years to the Levites, the strangers and the poor, 

as a rule limiting the right of possession, (cf. Deut. 14:28). This 

limitation of the right of possession is carried ~urther by the laws 

dealing with gleaning, corners of the f;i.eld, and forgotten sheaves, 

(cf~ Deut. 24:l9ffe)$ The legislation concerned ·with the seventh 

year of release for land, debts, and slaves, and the jubilee year 

for the return of land to the original owners are adduced by Cohen 

as further evidence of the moral character of the "laws and statutea" 

which were inspired by the ideal of justice, not charity, for the 

poor and oppressed, (cfe Lev. 25:1-24; Deut. 15:lff.). Alongside 

this social, agrarian legislation stand the laws concerning the deb

tor and the la.borer. The poor debtor must not be oppressed. One 

must not break into his house to demand a pledge f'or the,,;·debt. If 

the pledge given is an object necessary in the household of the poor 

man it must be returned to him when needed., By no means is the jus

tice due the stranger or the poor man to be infringed upon, (cf. Ex

odus 22:25; Deut 24:6,lOff.,17)., Here again the right of possession 

with regard to pledges is limited., Likewise, with regard to the hire 

of the day-laborer;j' one must pay his wage immed;l.ately without wait

ing until the morrow, for the laborer sustains his life with the 

money he earns, (cf. Deut. 24:14ff.). 
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Cohen points out that every one who serves is called an .,.....iJ./4.L• 

There is no word which distinguished between a slave and a worker 0 

The same word c:i.:q , which refers to the slave, also applies to the 

worshipper of God and finally to the one who brings about messianism, 

the ~J :2 1 _.g__a.:L" Consequently, Cohen holds that all the laws which 

deal with the~ are in accord with the monotheistic love of man. 

The slave can never be a mere chattel, but must always remain a per-
45 

son and a man .. 

The rights of the slave were to be recognized, so that, if he 

received some bodily injury from his master, he was to be set free,. 

In this sense Cohen interprets the lex ta1ionis of eye for eye, and 

tooth for tooth~ Furthermore, if a slave ran away from his master, 

no one must bring him back. The slave, who had so little regard· for 

liberty that he was willing to remain a slave in his master's house 

rather than take his freedom after his years of service were over, 

was to have his ears bored as a warning against scorning freedome 

That the respect for the person of the slave and for his rightS'<':w.as 

counted among the moral obligations of personal righteousness, is, 

according to Cohen, evident from the statement in Job, nrr I did de-· 

spise the cause of my man-servant or of my· ma.id-servant, when they 

contended against me - what then shall I do when God riseth up? ..... 

Did not He that made me in the womb malw him? And did not One 

f~,shion us in the womb? 11 (Job 31 :13ff.).. Job appeals. to God who is 

the creator of both master and slave.. Similarly, tb:.e dignity gf the 

poor is asserted in the verse, "He that oppresseth the poor blas

phemeth his Maker, but he that is. gra~:Lous unto the needy honoreth 

Him,11 (Prov. 14:31) «Once again," says Cohen, "it is the equality 

of men, established in the same creator, which makes sympathy a 
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46 
a duty. 11 

The laws and regulations which began with the poor as their 

starting point were extended to all the other moral relations among 

men. But more than in any of these particula.r laws, Cohen sees in 

the institution of the Sabbath the quintessence of monotheistic mo:r-
47 

alitye The prophets took over the Babylonian division of the week 

and made of it the Sabbath which was the capstone of their social 

ethiCS0 

The fact that there are two reasons given for the Sabbath is, 

says Cohen, a witness of the fundamental worth of the :tnstithtion. 

The decalogue in Exod.us proclaims the Sabbath as a day of rest for 

all men, master and slave, stranger and animal; for after the six 

days of creation God rested on the seventh day, therefore God bless

ed the Sabbath and made it holy~ The basis ofLthe Sabbath here is 

God's resting after the oomplstiton of his work. The decalogue in 

Deuteronomy, however, gives as the basis for the Sabbath a purely 

socio-ethical reason. The slave is to rest on the Sabbath even as 

his master; for the Israelites were slaves in.Egypt. The motivation 

here i~ that the Sabbath is to assure the equality of men in spite 

of differentiatiori in their smcial status. In this clearly estab

lished meaning of the Sabbath Cohen recognizes a document which can

not be excelled in displaying the fundementa.l morality of monotheism 
48 

and its moral originality. 

This originality in a social direction is thE:1 expression of the 

national spttit of Israel which produced a concept of God which is 

historically unique. The Sabbath is the clear affirmation of the 
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ethical significance of monotheism; for in the Sabbath Cohen sees 

the essence of God's love for man; in this institution all the modes 
49 

of God's love are taken together and united.. For the prophets the 

Sabbath is expressive of morality, (cf Isaiah 56:2; 58:13; Jer. 17:27~ 

The differences which appear among men in their modes of work are 

dissolved by the Sabbath; and even the manual laborer becomes his 

own master on this day,. The weekly day of rest makes the worker 
50 

the equal of his master. Cohen regards the Sabbath as that in-

stitution which, flowing out of the concept of the unique God, was 

responsible for preserving the Jew and Judaism whose mission it is 

to spread monotheism over the earth and to: establish it among the 
51 

nations in accord with the true love of man. 

Sympathy for the poor which God awakens in us through his com

mandments is the real basis for the love of God. This love of God, 

says Cohen, is th~ guiding star of the world history whose meaning 
., 

one cannot doubt; for this history is :Q.Ot merely of today or tomor;i.. 

row, 11 A thousand years in thy sight are as a day, 11 (Psalms 90:4). 

The history of the world has hardly begun, so that monotheism has 

really only begun its course in the worlde 11 Monotheism is the real 
52 

comfort of history.« In this social love of God for man Cohen sees 

the opening of the bud which flowers into the universal love of God 

into messianism. 
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CHAPT.ER III 

In his systematic ethics Cohen presents the ideal of a united 

mankind as the goal of human strivinge The essence of the ideal is 

such that it cannot ever beccme completely embodied in reality, the 

· .. , ideal must ever remain a task, a direction of the spirit. Further

more, without the concept of God as the guarantor of the reality of 

the moral struggle, ethics can have no more than theoretical validi

ty. If ethics takes over this concept into its system, then the re

alization of the moral is assured. ln monotheism Cohen finds the 

necessary assurance for the realization of morality provided by the 

concept of messianism which grows out of the concept of the unique 

God. 

In the sources of Judaism the concept of the Messiah has its 

origin in the national hopes of Isreal. The longing of the people 

for the reestablishment of the dignity of their land expressed in 

the hope of the coming of the national hero, a scion of the house 

of David, who would once again restore the k:t.~1g1.9~, .to its ancient 

glory., But after the destruction of the kingdom the contact of the 

exiles with peoples of (t)ther lands broaden~d their hor·1zon. The God 

of Israel became the "Lord of all the earth"$ The selection of Is

rael from among all the other nations was reinterpreted as a mission 

and not as a special mark of favor. The mission was the spreading 

of the➔ knowlect'ge" of the one anu. only God among the P~eoples of the 

earth. As a. people of priests, Israel would be denying its mission, 

if' it continued to center its hopes in a national restoration. The 



- 45 -

111ord of all. the w'orld 11 proclaimed the moral law not only for Israel 

but for all mankind; consequently, as the missionary of that faith 

in a universal God, Israel must also be the symbol of a united man-
1 

kind. The kingdom of God could not be achieved through a kingdom 

of David~ To reestablish Israel as a national entity would be *o 

contradict that very goal which monotheism pointed out; namely, a 
2 

united mankind filled with the knowledge of the one God~ The loss 

of statehood must be regarded as a bl<3Ssing in the spiritual life of 

Israel; for thus freed from the materializing influence of political 

patriotism, it could devote itself with singleness of purpose and 
3 

mind to the spreading of the knowledge of God@ 

In the history of prophecy the concept of a personal Messiah 

passes into the concept of a messianic era. [}110 prophets were in

terested in an entirely new concept of man, not man as 'he exists in 

the present in a particular nation or state, but the man of the fu

ture, who receives individuality only through the concept of mankin~_) 

This united mankind was the ideal of the future·towards which the 

history of man in its infinite development must ever strive. God, 

as the creator., preserves and renews the world and thus meJrns pos

sible the final achievement of the goale God, therefore, is the 
4 

God of ¢:>he united mankind. Cohen declares that the essence of 

prophecy is the realization of one mankind in the messianic era., 

and that the es~3ence of messianism 1s the hope and confidence in 

the future of mankind® The prpphets depicted this m§!ssianic era of 

the future in poetical imagery. It would be the time when all war 

between nations would cease and peace would reign on earth~ The 

weapons of war would be beaten into ploughshares; even the lion and 

the lamb would lie down together at peace with one another; and from 
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all corners of the earth people would stream to Jerusalem to hear 

the word cJj God"' 

Taking the concept of the future a.s developed by the prophets 

adds to it a new element in line with the concept of the a.c

tivity of the moral will0 In the imagery of the prophets peace is 

pictured as the ideal of the future. But peace seems to imply a 

cessation of activity; yet for the moral will directed towards the 
5 

future there can be no such cessation of activity© The pure will 

by its very nature cannot pause in its activity of striving ever 

upward and onward., Every moment of the moral life must serve as the// 

springboard for a new leap into the realm of' th(:> spirit. {M.ankind 

must direct its gaze upon the future.,, but at no,.!;ime must this future 

be permitted to resolve itself into a historical present. In the 

development'of the human race towards the goal of an ideal mankind 

there can be n.o stopping., The notion of peace as the opposite of 

the present in which war and strife hold the center of the stage 

is not to be envisaged as the final goal of moral effort. {i~ the 

moral will is to be considered as an unceasing activity directed 

towards the future, the reality of the moral effor.t must be assured 

, by giving ~!!:..1.~e~ning to -:he conce;et of the fut1J£~,. 

is the concept of eternitye__:J 

'I'his meaning 

Eternity in CGhen's sense refers ! neither to time nor to a 

point in time, which are problems of metaphysics., h{a.ther, eternity 

is to be considered as a problem in the field of et.hi.cs and, as such, 

it refers to the pure will and to moral self-consciousness, not to 
7 

e·ternal duration .. Eternity implies the eternal continuance of the ---~-....._:_--=-...,,.------------------------~..---
moral struggle* It is the eteranl task of approaching the infinite 
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goal of moral perfection,. Here it is that we find the assurance of 

! the reality of the moral struggle .. To imagine the coming of an era 

in which this ceaseless activity would.be resolved into harmonious 

peace, would be to destroy the reality of the moral task which by 
8 

its very nature is conceived to be an endless task., 

This new meaning given to the concept of the future in terms 

of eternity opens u:p a vista of infinite development for man};:ind. 

Mere peace can no longer be the messianic ideal, but rather the 

prospect of infinite moral progress .. A united mankind is thee

ternal task of the human race; as such it ea:nnot be achieved at 

any one point in time but must always serve as the guiding star 

to direct the human race on its upward path of development~ 

Cohen regards the concept of messianism with its emphasis 

upon the future of mankind as the outgrowth of the peculiar nat

ional genius of Israel. Despite the fa.ct that the prophets had 

no special interest in science or scientific philosophy, by reason 

of their profound concern with the problem of the realtion of man 

to man they proceeded to develop the concept of messianism, which, 

essentially, is a kind of philosophy because of d:its share in reason. 

This exclusive, one-sided interest in morality was the necessary 

background for the development of monotheism* All the other prob

lems which concerned the contemporary world of the prophets had to 

give way before this single concern with a God who PFOclaimed the 

moral law to mankind. 

Even in the poetry of Isr~el Cohen sees this one-sided .. in -

terest .. Neither the drama nor the sensuous lyric was the medium 

9 
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of the poet, but everywhere poetry was subordinated to the all 

engrossing problem of morality. The emphasis was aWf!.Y from the 

egoistic concern of the individual and towards the broader rela
.10 

Again, with respect to knowledge this on~-sided-

ness makes itself apparent. For the prohe~s the one real type of 

knowledge was the knowledge 0f God. Since God is the father of 

all men and of all peoples, this knowledge must be spread among 

all men without distinction of class or race. "Without this 

universal requirement of kno11yledge monotheism would remain a f'rag-
ll 

ment and an illusion .. " This emphasis on the spread of knowledge 

is another expressian of the movement towards the concept of mes

sianism. 

The theocracy of the Jewish state also appears as the direct 

political expression of that one-sidedness which prepared the way 

for messianism. The theocra~y was not a hierarchy, because from the 

l very beginning its spiritual l<➔aders in matters social and religious, 
r 

were th(:j judges and the prophets, not the priests.. As for the limit

ing of the knowledge of God,,even this loses its character of one

sidedness, when itds considered as a means of developing creative-

ly the kingdom of pr.iests which is to be dedicated to the task of 
12 

:realizing the kingdom of heaven here on earth., The interest in 

moral and religious problems, which expressed itself in the devel

opment of a B~blical canon, was further extended in ,~he growing, body 
I, i of the oral law. Cohen calls that an unhistorical prejudice which 

Cf 

f, :t would see, in the effort of the rabbis tb build a fence around the 
~ r 

Torah, the single purpose of isolating Israel., Only now have people

come to realize that without this princ:Lple of ... ,D ).Wi£ c I o monothe

ism could not have withstood the corrosive effect of counter influ-
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ences nor have preserved its capacity for continued growth. Thus, 

even that religious one .... sidedness which finds expression in the 
•, 

r•itualism and cereinonialism of Rabbinism must be evaluated as a 
J.,3 

preparartion for messianism~ 

In another direction Cohen sees the sole concern of Israel 

with the relation of man to man growing into what he calls ethical 

rigorism, in contrast to eudaem<lmism which makes the goal of hap

piness the sm.m.mum bonum of life.. The great.est,~. problem which faced 

the prophets in view of their belief in divine providence was the 
14 

existence of poverty. The problem concerned the spiritual suffer-

ing of the majority of the human race .. Through the stirring up of 

the emotion of sympathy, which is a "lever of the moral consd.ous

ness 11 man becomes conscious of his fellowman and can no longer re

main indiftirarent to social suffering but must bend all his, energies 

to the eradication of social or spiritual suffering. Thus, the 

prophets were not content to contemplate the realm •Of the theoreti

cal, scientific ethics, but pushed on into the practical field of 

social injustice, which brought about the innocent suffering of the 

poor and tne stranger. ~hey cried out that poverty w.:ithin the state, 

as well as discord and strife among peoples and states, must cease. 

Thrair faith and confidence in the eventual triumph of their princi

ples exp~essed.itself in the concept of messianism. We roust not sub

scrlbe to the mistaken notion that the Messiah would come when in-

justice had ceased on earth,says Cohen. On the oon~rary, the Messiah 

idea rnea.ns that injustice~ come to an enct.
15

Messian1$m holds 
16 

forth the promise of the rule of goodness, of ideal morality on earth~ 

Finally, this ethical :ir.d!.gorism of Israel leads to the surrender 
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of national limitations for·the sake of messianism. The whole·people 

of Israel are not worthy of the dignity of messianism; consequently 

the people of Israel must become the nremnant of Israel". In the 

light of this notion of a remnant of Israel'the ancient be1::h4f in the 

selection of Israel by God need not be entirely discajdd4~ The ideal 

Israel of the future is to be considered as the Chosen People in the 

symbolical sense of its messianic calling, the heralding .. ,of a united 
17. 

mankind* 

rl: 
The idealization of the _people . of Israel into the remnant of ]f5, 

:,._-

Israel was followed by an analogous fudea1itation of the concept of 

the messiah. l'he Messiah could no longer be thought of as a nat

ional deliverer, a descendent of the house of David, who would re

store the politic::al fortunes of Isra~l. For the thought of a royal 
' deliverer p0ssessed of power and ~plendour now collided with the 

moral emphasis upon the poor and the stranger. In pla'ce of the 

"sprout of David" the nservant of Godn appears as the newer concept 

of the Messiah$ As the poor become the truly pious people, so the 
18 

descendent of royalty had to become a servant® This servant of God 

no longer appefa:rs in royal trappings but in the humble robes of the 
19 

poor, sick, despised man lacking both beauty and form. Not only the 

Mf£ssiah is to be. regarded as the servant of God, but eventually all 

Israel and all peoples.are to become serva.nts of God; that is the 

messj.anic ideal of the future. 

. 
The one-sidedness of monotheism., which Cohen ·-stresses so em-

phatically, also led to the development of the concept o:f history 

as the concept of the future~ Although the prophets were not philo

sophers, in their political idealism they were more consistent ideal-
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}30 
ists th~n even Plato himself. Their creation of a concept of a 

united mankind, however, cannot be considered as the product of 

scientific abstraction. They turned their eyes away from the 

pitiable condition of their own people in order to look with clear 

eyes into the bright future with its promise of universal peace on 

earth .. Just as messianism is the product of monotheism, so too the 

concept of world history, of the history of mankind, is the con-
21 

sequence of the faith in one God. This faith and hope in the fu-

ture development of mankind is not to be confused with the Darwin

i:an type of evolution which is striotly.,the product of natural sci¼I 

ence .. The concept of the future is purely and exclusively the prod-
22 

uct of moralistic one-sidedness. 

Messianism reaches its high-waterwmark in the concept of the 

substitute. such a concept· might seem to contradict the principle 

of ethical autonomy which asserts that morality must be the work of 

the individual., and consequently permits of no substitution. But 

autonomy excludes a substitute.only in so far as guilt is concerned, 

not, however, with respect to suffering .. The Messiah is to be thought 

of as a substit-ute not for guilt of men and of nations but for their 

suffering, which they would otherwise have to. b~~;r as a punishment 

for their slns. The Messiah becomes the ideal image of the man of 

the future, of mankind as the unity of nations; for he takes upon 
23 

his shoulders the s\tffering of man. The concept of Christ as the 

substitute, however is opposed by Cohen on the grou!1d that it tres

passes on the principle of moral autonomy by making Jesus the vicar

ious atoner for the sins and the guiit of men. Such a notion is 

foreign to Judaism, because it limits the being of God who alone 
24 

is possessed of the power to forgive sin. 



Since the prophets regarded the poor as the innocent sufferers 

of humanity, it was but a further step for them to identlfy the poor 

with the pious. The pious were called the forerunners of the Messiah 
25 

v/ho had now been idealized in terms of a substitutes The great 

lesson that this Messiah had to teach is that all the eudaemonistic 

appearances are no more than illusions and that the real value of 

life lies 1·~ ethical ideas. '.I'hus the concept of the substitute 

demands the relinquishing of the belief that happiness is the sole 

aim of life; and this renunciation of the externalities of earthly 

happiness is the first step in the direction of raising the level 
26 

of man 1 s moral dignity. 

The prophets did not confine the notion of the suffering 

servant of God to one individual but applied it to the whole people 

of Israel.. Indeed, the history of th€') Jew points to the fa€t that 

Israel has been the guide on the journey towards the goal of a mes~ 

s:lanic mankind. In carrying out their task of being the suffering 

servant of God the people of Israel have alwijys been despised and 

oppressed; yet despite that fact Israel has endured throughout the 

centuries. The servant of God will not perish, but will continue 

to bear the suffering of mankind. Although the suffering of the 

Jews may be a misfortune from the p·6:int of view of happiness, that 

suffering must remain a necessary part of the labor of bringing 

about the mesi:iianic era in which all will pay homa:ge to the one 

God. 
')7 r.., 

The acceptance of the nyoke of heavenn is not only the duty 

of the Jew but also of all the nrtghteous of the nations of the 
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earth".(Indeed, the development tqwards the messianic ideal is 

marked by th<➔ breaking down of national dividing lines 1/J The 

notion of the remnant of Israel is thus broadened,:.:_to include 
28) 

the whole of that• future society which will worship God. .· ; 

) 
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CHAPTER IV 

) 

The authority of the Torah, in early times, was regarded as 

supreme and binding upon the people and all ±ts laws had to be ob

served strictly ane. scrupulously., Before the advent of the Phari

sees it was believed that the Torah derived its authority from the 
1 

covenant entered into between God and Israel. This covenant vms 

sealed by an oath which imposed a curse upon those who would ven

ture to transgress the law, (cf., Deut., 29:9-30). The Pharisees 

advanced beyond this primitive view, for they b.eld tha·q the author

itative character of the Torah was not vested in a covenant secured 
but 

by an oath;\that it was something inherent in the Torah itself. 

They believed that the Torah was divine in origin, and that alone 
2 

was sufficent re~tson for man to obey its laws.. In like spirit they 

held that the commandments of the Torah were given entirely for th1::

benefit of man .. The Torah was:the law of truth revealed by God to 

point the way leading to the good life., 11 The dornmandm:mnts were given 
3 

only to purify man .. 11 'rhis view concerning the origin and purpose 

of the law became dominant in Israel. 

Cohen takes over this latter concept of the law and identifies 

it with revelation. Just as revelation is the medium through which 

the correlation between God and man is completed, so the law is an 

expression of this correlation betwe(➔n God and man .. _,[s:imilarly, as 

revelation, being ·~he product of this correlation, ~cannot concern the 

essence of God's nature, so the law has nothing to do with God's 

essence., The object and the goal of the law is the morali.zation of 

7 
,kr.12.e"'- 1/ f~x-1-r " 



man. Its purpose could not be to teach man to become God; for then 

the correlation would be destroyed; rather it serves to aid man in 
4 

the tasl~ of realizing the ideal man .. 

/J~~ 1 
The view that the law has its origin in God would seem to con-

flict with the fundamental principle 4'l5:theautonomy of the moral 

will; but Cohen holds that the apparent contradicjl;ion is only a dif

ference in the method of formulation between ethics and religion .. 
I 

In tbti system of ethics it is the function of the will to produce the 

moral law as the law of mo~al reason; wnile the religion of reason 
5 

conceives of the will of reason as the command of God. The law 

which comes from God could not contradict theEtonomy of the moral 

yvill; for, in so far as G~~~ f'.or_the infinite develop-

~ .ment of the 1:""1~--!mirit, he !!!!l~:1:.•o be the guarantor for the aut-

~ onomous _m0:ual:lt;J~:~of._.P1Jrn;:i,;;;;.r1~e,ed the command of God is the _religi~~s 

€)~alent of autonomy in ethi~s., In applying the concept of will 

to man pure ethics must distinguish between pue will and will as 

emotion by applying the concept of duty; thus, the moral law becomes 

duty. Similarly, in religion the same transformation is achieved •-~-----......-----....~-,,,,--._,,,_,u__ 6 

~ changing the moral la~__1b.__e_.u.ommand_at:-,.Ga.ct~ 
------------

The Hebrew word _ _j)J,Ju.t expresses this dual aspect of law and 

duty. With reference to its divine origin . u',g<k'. means law, while 
it 

as duty devolves upon man.... Thus, law becomes duty and duty law .. 

God reveals the law, and man in turn takes upon hims.elf the 11 yoke 
7 ' 

of the lawn out of his own free will., When the J~w accepts the 

yoke of the law, he is really taking upon himself the f:1"/1 .JJL.1:).k,,..£i:...,., 
tl\e yoke of the kingdom of heaven; for the realm of the law and that 

of the kingdom of heaven are the same. 
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In Judaism the law and duty were referrE-)d not only ta the 

moral aspect but to the whole of life, as is evident from the state

ment in th~) M1shna, "And let all they actJ.ons be for the Name of 
8 

Heaven" .. The principle implied here is of fundamentla significance 

for Judaism; namely, that an act can have moral or religious worth 
!> 

only when it is done with the purpose of serving God., Cohen takes 

the view that J)'t!R e1..f is the goal of human action and that it con- / !1 

( 
/1111 

ta.ins within its elf the basic command of sa.11.tt.ifica t1on of the rb 1vf "DG, i'
1

/ 

di vine name; the ref ore he makes . /l'li~ p_g_[ equivalent to p~. 
9 
--- I I 

Again, he applies ~ to the whole sphere of human actions and ii 
regards the law as including the whole of life within its purview., / ::/:.: 

In ct)nsequenoe of this universality of the law it follows that the 

distinction between the sa.cred and the profane is removed., The re

moval of this distinction is in accord with the concept of monotheism, 

as is evident from the verse, 11 And you shall be unto me a kingdom of 
10 

priests and a holy nationn. Just as all the people of Israel 

ought to be holy, so the whole of life ought to be holy and not 

merely a part of it dedicated to holiness. No moment or action in 

life should be thought of as being profane; for all of. human life is 

holy and every a.ctton in life ought to be done in the service of 
11 

holiness. Pursuing the same tack, Cohen says that no moment 

"' should be singled out of llf'e as being holy; for such a moment is 

but a symbolical idealizatlon of what all of life should be.. The 

ideal has real worth, however, only 1n so far as it becomes 

rE:1alized, for reality is better than the symbol of reality., The 

tendency of the law ts to realize holiness in the whole of life, 

consequently its province includes ·the who.le sphere of human 
12 

conduct., 

I'· 
I 

,[! 
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, While the law was regarded as applying to all thE:~ manifold 

phases of human life, and rig:i.d observance was enjoined with regard 
13 

to all the conunandments, greater and lesser alike, distinctions 

'between the purely ethical commandments and the ritual, ceremonial, 

and strictly religious commandments were recognized in early times., 
14 

The notion of a ~_,w, a hedge for the Torah, guarding the 

divine revelation from harm indicates that the ceremonial law was 

considered of less importance than the moral kernal which it pro,,,., 

teated. Nuwerous statements appear in the Talmudic literature whibh 

indicate that this distinction between moral and ritual precepts was 

stressed, even though the observance of the ceremonial and ritual 

precepts was strictly enjoined as a protective measure against the 

destructive forces of other religions .. ~1e statement has it that not 

all, the precepts and .ri,tual laws of the Torah put ·togeQ$' could 

equal in importance one ethical principle of the Torah .. _ _7 The obse:J?

vance of a ritual precept which involved~ disregard of an 
(}-V (17) 

ethical principle was strictly forgidden., God desires the heart;f7 

therefore an act which was· prompted by moral considerations, even 

though counter to the strict letter of the law, is of greater value 

than the most c13:r,eful observance of a ritual or ceremonial act .. ® 
Whenever a basi~ral principle was involved, the ritual law could 

Q,Q,_,,/ 
be disregarded,. - Cohen points out that this d:Lstinct:Lon between 

the ethical and the ceremonial is further indicated by the separation 

of ?irke Aboth, which is largely a collection of moral statements, 
® from the rest of the Mishna. ·- In these distinctions between eJJii.Q.al,_ 

~~_:gr e o~~.h.@ p ur port ,a_,_t,o, __ s..e.,e_a-di~.o,n_ which _yy,a I?~ 

la.t-6.r-rn,or_e_clea;rly_gJ;L\[B 1 oped-:tJ~--tha...J..aw.i...9.h..,_p..hil~ the Middle 
-------

Ag es ; na.me~JC_,~ d i__s_.t.inG-t,,;i.on-t>,@t:w-ea~~®-re as on and 

truths based on tradition or obedienc£9 

I I 
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The first clear division of the laws of the Torah was made 

by Saadia who distinguished between ihl'[-.2.a 1)~ which are dictated.@ 

by human reason and ,ol'ltYLJlr~~ which have their origin in divine 
22 

revelation. According to Malter this distinction was taken over 
23 

by Saadia from Arabic literature. Saadia holds that even the 

Jcru.e, J.lJ9.& are by no means irrational, though we may not be able 

to perceive their reason; and they have in addition a disciplinary 
24 

value in that they train man to submit to t;;1e divine will11 Judah 

Halevi also distinguishes between ~LSJl.liJJ... and J~; but in 

opposition to other philosophers he stresses the importance of the 

traditional commands, for Judaism is given its peculiar character 

by these traditional laws and not by moral principles which are 
25 

common to all society., 

/2) 
Cohen sees a disti.nct advance in the thought of f~(/ 

Daud beyond the po·s1 tion of his predecessors.. Ibn Daud also dis------.. 
tinguishes between rational and traditional principles. He 

identifies the.S~LA'..Q2k2N ~/J),sl with the ~.Ll.JJ"l.i and the~~L?IY ,~HJ.l$. 
26 . 

with the ~:,b.!.'a:atMu..• The former are rational principles which 

are generally recognized by all men and serve to unite nations and 

religions; while the latter are traditions which serve as a source 
27 

of suspicion and hatred among peoples. In the➔ last chapter of the 

ttEmunah Ramah", Ibn Daud states that the Torah is composed of a 

number of parts; the first concerns faith, the second the virtues, 

the third the economy of the home, the fourth polfcical economy, 

and the fifth the commands based on reason. These various parts, 

however, are not of equal worth. At the foundat:lLon of the Torah 

is faith and after it come the virtues and government. Nations 

agree or come close to agreement in their social ethics ·because 

()) 
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these are based on rational principles~ With respect to those 

precepts which do not have a ratio~al basis, their relation,~o the 
28 · 

rational principlc3S is very low., In support of this point Ibn 

Daud refers to a number of Biblical passages; i.e., Jer. 7 :122, "for 

I spoke not unto your fathers ..... concerning burnt offerings or 

sacrifices," (cf.,I Sam.15;22; Psalms 50:8; Isai.60:~':i). All these 

passages testify to the low level of this part of the Torah and to 

the greater value of the other parts. And since the traditional 

precepts stand on a low level, it cannot be denied that the reasons 
29 

behind these precepts are likewise of lesser value. Cohen attri-

butes to the keen historical insight of Ibn Daud this ability to 

distinguish ·between differing levels of value in the contents of 
30 

the Torah. 

cJ5 
Following the lin.e laid down by Ibn Daud, Maimonides ..... also 

recognized, according to Cohen, differences in value in the content 

of the Torah, although he did not g;i.ve voice to this view in such 

clearly unmistakable language as did his pre.denessor. To have 

stated this view definitely would 

the non-philosophical sections of 

value of have been to lower the 
31 

the "Mishne_}orahll • 

/Ill 1t1 111rrC 
Maimonides concerned himself with the problem a.s to the reason· 

or purpose of the laws of the Bible, especially the ceremonial laws 

which seem to have no rational meaning. He inveighs against those 

who hold that the laws have no other reason that tl)e ar•bitrary will 

of God and asserts that all the commands follow reason with some 

purf)ose in view, al though, because of the insufficiency or incapacity 

of our knowledge, we may not be able to discern the cause or purpose 
32 

of some of the commands. All of the commands can be subsumed 
''\ 

;.' C (~:z._l (? 
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under a number of general laws. These laws can be understood 

rationally, but the particular precepts which are subsumed -q_nder them 

need have no rationale, since they partake of the nature of the 

possible. 1rhe general laws of the Bible have two purposes; namely, 

£0.JJ)~, improvement of the soul., and k2-ffh-' im1n·ovement of 

the body., The former is achieved through study and reflection which 
' lead to true knowledge .. The latter, which., though prior in time and 

in nature, is lower in degree than the former., is brought about by 

removing injustice among men and by teaching man useful moral 
33 

virtues., The reasons for those commands which tend directly to 

remove injustice, or to teach good conduct, or to impart truth, are 

clear and their usefulness is evident$ The reasons for the cere

monial laws, however, are not clear; but, says Maimonides, even the 

ceremonial laws have some bearing on one of these three things; 

regulation of opinions, improvement of social relations, or teaching 
34 

of good morals. The wisdom of God is evidenced by the manner in 

which the commands are adjusted to level of development which man 

has reached., The sacrificial cult, for example, is a concession to 

the psychological nature of man. l3y means of the sacrificial cult 
35 

men are led step by step to the true service of God,. 

Maimonides distinguished between a primary and a secondary pur

pose in the commands about sacrifice; sacrifice is only secondary, 

while prayer and similar kinds of worship are closer· to the primary 

pur ... ose. [r.~ interpreting Jeremiah's polemic again:rt sacrifice 

M a.imonides gives it a positive basis which, according to Cohen, .. be-
36 1 .~,,,,/") 

s~.~.~~~~ .. 't..h_~ _ _fundaraenta1:_JJ.1QJtght of~Eis ethlcs.. .l(!ii!) says that when 

God led Israel out of Egypt he did not command them concerning burnt 

offerings and sacrifices .. The first commandment after the departure 
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from Egypt was given at Mara.h, 11 There he made for them a statute and 

an ordinance," (Ex.15:25f.,) .. According to Maimonides -ph- refers to 

the Sabbath and ~., (il) QJi. to the civil laws., According to ·this inter-

pretation the ....f2.!f-b-, are also to be counted within the category of 
37 : 

moral laws, since the Sabbath is representative of social legislation. 

The chief purpose of the law is the teach1.ng of truths, and it is 

the purpose of the Sabbath to confirm this principle; but in addition 

to the teaching of truths the law aims to remove injustice from man

kind. Thus, the first laws given to Israel do not refer to 
38 

sacrifices, which a.re of secondary importance .. 

Following these introductory r·emarks Maimonides proceeds to 

divide all the laws of the Torah into fourteen general classes in 

this order.: l., Laws concerning the fundamental ideas of religion; 

2. J?recepts and prohibitions relating to idolatry; 3. Precepts 

concerning ethical and moral conduct; 4., Laws relating to charity; 

5 .. Laws concerning- injury and damages; 6 .. Laws dealing with theft, 

robbery, and false witnesses; 7 .. Laws concerning business dealings; 

8. Laws dealing with the Sabbath and festivals; 9. Prayer and other 

observances; 10. Laws dealing with the temple and its service; 

11. Laws of sacrifice; 12. Laws of cleanness and 1:mcleannes.s; 

13. Dietary laws; 14. Laws dealing with forbidden marriages and 
39 

circumcision .. 

Of even more general scope than the foregoing~ division is 

MaimonideJ division of all the laws int() two classes; namely; laws 

concerning the relation between man and God, and laws concerning 
40 

the relation between man and man$ ~9..£9J..ng_to_ Co_e~p this 

division is not intended to separate the two groups and to designate 
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,; 

the first one~ as purely religious:; rather it has the purpose of il-

lu.minating the foregoing division from a unified point of view. The 

laws dealing with the sacrifices are primarily concerned with the 

relation between man and G.od, but they are only inetrmediate ends 

leading to the true purpose of the knowledge and reverence of God 

in human morality~ Nor do the moral laws deal solely with man's re-

4, lation with man, f°/ they too ultimately concern themselves with the 

relation between man and Goa. Just as the laws dealing with man's 

rea~:tion to God are regarded as means for the single purpose of mor

. ality, so the specifically moral laws become means for the s:i.ngle 

purpose of 1bhe knowledge and reverence of God. 

purpose fo1,l.Q.w.s._,L~~ the identification of God 
,,,,.,,..,. - ,..._ _ _,,J_,...,_,,~-- - - _.,. ......... ,..,., ....... =··~ 

(i:his intercha~e of 

with morality. 
4
_)) 

Cohen points out that the term 11 ceremonial lawn was first em

ployed by Simon Puran and after him by Joseph Albo,. Acc©!.l'.'ding to 

Albo the laws deal with three things: the realtions bewteen man and 

God, which he calls , ~10rna: J4J,i)I_ or _,,. 2. 1U 1~J /N 1)'J ; the relations 

between man and man, called ,.;?',(ZiU.tY'l or __ ,, , ~ 1lls t,J. 1J11_; and 
42 

finally the• relliations of a man to himself, called __ ~ ,{4 112L£._ .. 

With the coming of the era of enlightment in Germany, 

sees a new period in the development of Judaism. Yet in this very 

period Moses Jtfwndelssohn.,. who was representative of the finest ten

dencies in the rationalistic philosophy of the day, .. gave a very nar

row interpretation to Judaism limiting its essential character to 
4~;s 

the ceremonial law., In accordance with his deistic philosophy 

Mendelssohn made a sharp distinction between rational reli,ion and 

revealed law. The principles of rational religion he held to be 
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the common property of all men; but the Mosaic law revealed to 

Israel was the peculiar property and distinguishing trait of Judaism, 

and to this law the Jew owed awiunwavering and unquestioning obe-
44, 

dience., 

'.I1his concept of Judaism as a religion of law is, according to 

Cohen, obscuring in its effect and is in contradiction to the his

tory of Jewish religion., While he regarded Mendelssohn's political 

and cultural activity as being well-nigh messianj.c in significance, 

he considered that, which Mendelssohn's inner religious doctrine 

and practice seemed to set up as of chief importance, to be something 

which in the Middle Ages had long since been recognized as 
45 

subsidiary value. 

f~~In opposition to the dogmatic insistence and upon the 

sity and immutability of the law, Cohen points to the statements 

already appearing in~he 'I1al.mud and lVIidrash regarding the eventual 

suspension of the ceremonial laws. One passage states that in the 
~ messianic era the laws will be '$'Uspended~·~ Another rabbi declares 

that inthe messianic age all the sacrifices and ~¥ prayers, with 

the exception of thanksgiving, will be abolishect-? In ai;tfuill7d 

passage it is declared that all the festivals,,with the exception 

of Purim and Yorn Kippur will cease to be observed in the messianic 
C4.EV 

age.. These statements seem to indicate that some of the rabbis 

believed that the ceremonial laws would not 'be nec~ssary and would 
~ 

therefore be abolished in the messianic age~ Cohen notes signifi-

cantly that an ~xception is made here with regard to Yom Kippur. 

Yom Kippur must remain eternal, because it is the foundation-pillar 

of Judaism; therefoi"e, says Cohen, even in '!;he __ messiant'llf age the law 
½W 

cannot be abrogated without some exceptions. 

J 
j 
; 
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In the Jewish philosophy of the Middle 

immutability of the law was an ever· recurrent theme~ J:l~adia main- () 

tained that theJ 1.aw could not be abrogatt;:>d., First of all, he said, 

tradition has firmly upheld this view. Secondly, the Torah itself 

affirms its __ permanent validiity. jThirdly, I::,rael is a na tism only 

through its Torah; and, since the prophets declare that Israel is 
50 

eternal., therefore the Torah must be eternal .. 

. (/)':) 
Ibn Daud also denied tbe possibility of the law being abr~J 

gated or repealed. After classifying the Biblical laws into ra

tional and traditional., be states that the former, being accepted 

by all men, can never be changed., Furthermore, even the traditional 

or ceremonial laws cannot be altered; for the Torah states explicit

ly in numerous cases that the laws are not to be changed; nor is 

there any statement in the Torah that the law is given to Israel 

conditionally and that it will ever be taken away f .rom them. Ibn 

Daud also adduces a number of historical arguments to provc3 his 
51 

position that the traditional laws cannot be abrogated. 

(
f7) 
!/ 

In his commentary to the Mishna, written in his early youth, 

Maimonides included the belief' in the immutability of the law in 
52 

the thirteen fundamental doctrines of Judaism* That Maimonides 

retained these thirteen articles in his maturer period is very 

doubtful, since he never again refe:i:·s to them in his later works., 

In any case, throughout the succeeding centuries he·was regarded 

as the protagonist of the thirteen dogmas and was often attacked 

by critics on this point. Basdai Crescas was very pointed in his 

attack on Maimonidesl division of the fundamental doctrines of 

Judaism. He limits t.he fundamental principle; _.-f3J}J)li.le e:R,.2~" or 
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53 
__ :lil'.J./,.D:)~ ,>sOLlcl,, to six, and he does not include the immutability 

of the law within that number, but calls it one of the true beliefs 
54 

,,,.,£1 1-J)fi}.t J)l,llN..li:...., which are, nevertheless, essential to Judaism. 

In AJpo's treatment of the problem of the. immutability of the\:f) 

law, Cohen sees the completion of this line of criticism. Albo as

serts that there is no reason why :be.3;igion should not change along 

with a change in the people to whom it is given. A physician, for 

tient. 

ex~ple, changes his prescription alo~ with the prog•ess of the pa-~ 

Similarly, in the Bible itself changes in the law can be ob-

served. Furthermore, -the statements in the Bible referring to eter- r 
nal statutes are no proof for the eternity of the law; for only some 

of the commandments have such qualifying expressions attached, there

fore, the other laws may be subject to change. As against Maimonides' 

thirteen dogmas, Albo holds that only; the three fundamental dogmas, 

existence of God, revelation, and reward and punishment, are immu-

table. fTb.e other laws given by Moses_ may be 
·~~.,,._.., 

altered or abrogated?~ 
~ .. ~-~§/ 

by a later prophet who must prove himself 
i ),.~,,{,1 _/:-iz . .')7J{J 
(./,'<_..:.-,(/ ~/ 

On the basis of these'tericiencies in 

to be greater than Mose:)·· 

' 
Jew_is_h thought, .Cohen main-

ta._~n:s that he is stan_:ling on _!_~_'L.S!.~~§-~~~.J~ .. ~-<?.1::-?:~t.?.f_-I.':3~;1.sh_ thinkin._g 

when h_~_ . .s.e@k-s--t-0--a:0.-swer. the .que.s.tion.J:t-$ Jq tg§l _ _y_ela tion between the 
'~---· ..... ~•--·•-•~- . . - . ·-. - ft • ',-,~--•.e,-• ,, .. 

law and re;L:lgion not in.JJt_.dogmat.i.c~ .. S..fil1§_§_JJut..J:_r:i,_ a9ilio:tcLwi t)::l .. b.Js .own 
,_,.~--~- .-~~·-.. ·---·--··~ .. -

method .. It has long since been clearly pointed out that many of the ------~--,~ 
Biblical laws were altered in the Talmud. Likewise·., attention has 

. 
been called to the distinction between the Torah a-s a whole and the 

individual commands., The concept of the law involves its fitness 

for the preservation and development of religion. The methodical 

question as to the worth of the law is its relationship to the con-

11 

11 

I 
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56 
tinuance of religion. 
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Cohen holds that the contirruance of Judaism 1~ bound up with 

the continuance of the law; for it is tht~ law which makes possible 

that isolation which seems to be indispensible for the practice 

and development of Judaism. I.n the final analysis this isolation 

is necessary not from the point of view '@f the law but from that of 

pure monotheism. Even 11 the law is observed only with regard to 

the holydays or to }om :KJ:pj>JJ.J;' alone., Cohen believes that it can 

still be a bulwark against the levelling of pure monotheism. Like-, 

wise., the preservation of the~.h is a token of the basic 
b7 

socio-ethical teaching of Judaism. 

The worth of the law is not exhausted.in the negative moment 

of isolation, for 1t possesses anf indwelling, positive power which 

makes for the stir:ii'ing up, the st1~engthening, and the deepening of 
58 

religious thoughts and sentiments. In addition to isolation the 

purpose of the law is to idealize all earthly life with the divine. 

The service of God is not limited to the synagogue, for the law 
59 

carries it over into the whole of life. 

In ~ts historic power to bind up the past with the future, 

Cohen sees the significance of the law as symbol. As a symbol the 
..... --..____,. __ .. .,.,, . ....-.....---........., ... _ 

law has no real value of its own., for the worth of a symbol lies 

in its power to stir up the true worth. If the law is thought of·· 

in this sense, then the exp1•ession ~- . D.J_Ll)[ cQ'~ ., 1;w.dge for the 1rorah1 

which the Mishna uses to distingu~sh the law from the Torah, is 

superseded. For the law is not merely a hedge which isolates the 

Torah in order to protect it,-but as a symbol it becomes a real 
60 

lever, a productive force of the Torah. ... 



Looking over all. the laws., Cohen says that the true point of 

view does not yet seem to have appeared,. The connection between 

the purely moral and the religious· oomrdands needs to be set forth 
,; 

more clearly~ If there is a. law in which this connection between 

relltion and morality is completed, then it is to lecognized as the f\ 

ideal concept of law. !!If there is a law in which this indifference 

of theory and practice for the reverence of God presents itself and 

in accordance with its significance for mo~ality, then not only the 

union of relig:Lous knowledge with religious conduft is :to be recogv 

nized in this law but also the union between religion,· including 

theor7 and practice, and pure self-sufficient morality, in so far 

as the latter, according to our pre@upposition, is bound up with the 
61 

share of religion in reason"~ 

f 



CHAPTER V 

' ,. 
As distinct from utilitarian and euda.emonistic systems of 

ethics, Jewish morals are not concerned with the question of the 

chief good but with the problem of the realization of morality. 

11 As God is holy, so shall ye be holy, 11 that is its fundamental 

motive. The task of man is to find the proper path leading to 

holiness or morali-~y; and the attributes of God which flow from 

his uniqueness or holiness may be regarded as virtues pointing 

the way to morality.. The question of the _i)__,12,.''5l.-f2i, , the right 
. 1 

way, was an ever recurring theme in Jewish sources. Inder3d, the 

very term which is employed to designate the rule of right con

duct i.n life is the word _.....,!)..,;l.bL, from the verb meaning to 

walk or go. In rabbinic literature the 'right way' frequently 

commended is. the emulation of the moral qualities of God, nto 

walk in all his ways." One rabbi interprets the word ~u
in Exodus 15:2, thus: 11 I will imitate him .. As he is merciful 

;?, 

and gracious., be thou merciful: and g_raci.ous. 11 Another rabbi 

suggests that the meaning of the verse, "After the Lord your God 

shall you walk," is, 11 To walk after the attributes of the Holy 

One. As he clothes the naked, so do thou clothe the naked. As 
3 

he visits the sick, so do thou visit the sick •••• 11 At the bot-
4 

tom of these and similar, oft recurring sentiments was the belief 

that the way to approach the holiness of God was to.emulate his 

moral qualities. 

In this distinction between the holiness of Goj and the ways 

of approaching holiness, Cohan purports to see a distinction which 

' 

,!' 

'i I!, 
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he himself employs in his systematic ethics; namely, that between 

morality and the virtues. He says that the holiness or morality 

of God is identical with his uniqueness and that his attributes 
5 

are concepts of virtue for men. In his "Ethik 11 he conceives of 

virtue as a guide which leads to morality by a straight path and 

which keeps the path constantly free from confusion. Since there 

are many paths leading to morality, there must be as many virtues 

as there are ways to morality. The classification of these virtues 

has its basis in the moral self-consciousness which expresses itself 
6 

in the direction of the individual and the totality. 1The concept 

of man as an individual among many individuals leads to the notion 

of a relative society, while the concept of man as an individual 

in the totality of men leads to the concept of the absolute total

ity of mankind& 

A further basis for the di vision of the virtues lies in thEi 

relationship of thought and emotion which form the moments of the 

pure will. Emotion, regarded as a motor of the pure will, is an 

essential element of every virtue. When emot1on is the dominant 

element in the will, then the emotion takes the form of love; but 

when thought id the dominant element, the emotion expresses itself 
7 

in honor. In the system of ethics love cannot be regarded as the 

highest emotion, because it has a tendency of favoring one group 

otlr'individuals or individual more than another, anq. thereby it 

fo~ms relative associations e The goal of ethics,, ~however, is a 

united mankind; therefore the emotion which it requires is one 

which makes no distinctions between persons but regards all men 

as equals in the te.sk of realizing morality. This emotion which 

represents an ascendency of "Denkgef'uehle 11 in the will, is honor$ 

J 

'' 

I 

i ' 
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On the basis of the distinction between the predominant elements 

in the pur~ will, a division of virtues uan be made0 Virtues of 

the first,grade are those which establish the absolute society; 
8 

while virtues of the second grade establish the relativ,e societ;i:es. 

Honor, which Cohen calls a juristic value, is :the essence of 

man, It implies the equality of men in the call to realize moral

ity, and it warrants their equality for this tasks Those virtues 

which are ciirected towards the totality of mankind have the emotion 

of honor at their basis0 As distinct from love, honor always has 
9 

its point of orientation towards the equality of men~ The emotion 

of love., which represents an ascEmdency of 11 Bewegungsgefuehlc~ 11 in 

the will, is the basis for the virtues of the· second grade, since 
10 

it leads-tbGthe formation of separate, relative societies$ 

Having established a basis for the classification of the 

virtues, Cohen turns to the Jewish sources and applies his criteria~ 

Before taking up the virtues in systematic order, he considers the 

order of virtues presented in the lVIishna in the name of Rabbi 

Phineas ben Jair.. The order is as follows; 1,:.- Jir.J'l.J.., zeal, 

~~.. :J,L!..jbL, purity and innocence., 3.,........---:~,, purification., 

4._ ;J.11£, 2& ., separation, 5. ~ 3,g_ Dr) , sanctification, 6 ... ,).L.,J )'. , 

humility, 7,..J&b_..b,,li.l;_, fear of sin, 8 .. ~, piety, 
11 

9,.~..w_, spi.rit of holiness, 10.p-LJu:i.!LJ.1.'..'..b..£L ... , ressurreoti.on. 

In additio~to this list, a Talmudic statement attributed to the 

same rabbi prefixes _.-il .. JLJ.1,,.~ ... v study of the 'rorah, and _JJD .. ;.J,.L, 

care. '!he same Baraita goes on to say that _,Ju..aJ~.L is greater 

than all the other virtues. H., Joshua ben Levi differs on this 

point and says that . ..,,,Ji_J:._-J..:t.~ is greater than all the others. 

Cohen points out that the study of the Torah is the theoretical 
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virtue par excellance which is placed at the beginning and at 

the basis of all other virtues; whereas __J.)...J..J.!-OJ:,:i._, which he calls 

the piety of benevolence is the ethical virtue par excellance. 

Humility is also regarded as an important ethical virtue ·t-1h:l.ch, 

while it refers to the relationshif between man and God, also 

refers to modesty which is a peculiar human virtue. Apart from 

these three virtues the others in the lilist are more virtues of 
13 

religion than morality. 

Cohen holds that his view of Lhe virtues as ways to morality 

is in harmony with the terminology which is employed with regard 

to the doctrine of virtues in Jewish religious philosophy. The 

term -· :;J,li., measure, is used to signify morals. When -q_sed 1n the 

sense of virtues, the -~ 8:re also measuring standards for the 

evaluation of the level of the moral value, and they also indicate 

the degree which has been reached in the approach to the ideal 

morality. In this sense the virtues are not thought of as fixed 

psychic qualities but as levels of development.. 'l'hus, the -Ll!:.uM: 
14 

are also ways to morality., More exact ellien than the term-~ 

in reference to the developing course of virtue is the term ,} Ja:4,1_ .. 

Development to .a higher level in the apflroach to the divine model 

of morality should be bound up wlth the concept of virtue; the 

term ~- _»hill. contains this significance of a. po,sitive advance in 
15 

development .. 

ii. 

In his systemat :ic ethics Cohen regards truthfulness as the 

highest virtue of the first grade .. This virtue is formulated in 

correspondence to the basic law of truth, which repres·t'9nts the 

necessary com1.ection and consonance of theoretical causality and 

i I 

I , 
I 11 

1 I 
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16 
ethical teleology. This concept of truth is the 0 concept of God; 

and in this concept the uniq_ue ... character of God is preserved; for 

only God can represent truth, no other concept can share this right 
17 

with him., Since God in his attributes of action becomes the arch-

type for the morality of men, there must also be a virtue which 

corresponds to the truth of God; furthermore, since truth is the 

essence of all l,h1c divine attributes, this virtue must rank first 

among the virtues. The virtue whieh corrcjsponds to tho idea[', o.f 
18 

, truthf!Lsr-:truthfulness * Such a phrase as -1-a~ &., Jl/i)~ _2 21Lst.L_;' "and 

speaks truth in his heart", (Psalms 15:2), is a characteristec ex

pression for the virtue of truthfulness~ 

In the struggle of the prophets to bring about the true wor

ship of God, Cohen sees a baal0 expression of the basic virtue of 

truthfulness0 They directed their opposition not only against idol

atry but also against the sacrificial cult which necessitated the 

intervention and mediation of the priest between man and God. Not 

the sacrifice of animals but the sacrifice of the heart was accept-
19 

able .to Gode The prophets demanded that man serve God with his , , • 

whole heart, for only in such service was their truth., In _Ju/i)2!JL, 

wholeness or simplicj;ty; the truthfulness of life finds expression .. 

In place of the sacrificial cult the prophets urged the people to 
in truth 20 

11 serve God/\with all your heart 11 .. ,Just as truthfulness is manifes-

ted in the worship of the _f 11ifL.JJ..i, the God of ttutti, so the religion 

of Israel yields evidence of its basic truthfulness in the develop~ 

ment of' monotheism into messianis:m and of the chosen peoplei into the 

chosen mankind., Indeed, says Cohen, without this transformation of 

the chos(:1n people into the messianic mankind, Jewish truthfulness 
21 

could not have been asserted. 



Because of its religious truthfulness Israel was guarded 

a.gainst setting up false relationships between relig.ion and phil@

sophy., For thi.s reason faith and knowledge were not regarded as 

contradictories; ,3.nd efforts were constantly directed tgw.ards 

making beliefs conform ·to the dictates of reason. A double form 

of truth could not find acceptance, for the independence and self

sufficency of philosophic thought was recognized over against :re

velation and its:::laws" No religious truthfulness could be set up 

on the basis of traditional beliefs alone, for that would vitiate 
22 

the authority of reason0 Truthfulness, says Goben demands only one 

Jcind of truth both for science and for mor0,li ty. ~~he call to 

realize morality cannot be carried out except on the basis of 

scientific insight; and just as all men are called to morality 
~33 

so all men are called to science~ 

In the Biblical literature ,th~?! duty of truthfulness is en

joined by means of numerous exhorta t:ions, comrnand,s, and prohi.bi-
24 

tions. Lying, .falsity, and deceit are strictly forbidden. The 

abhorrence of these vices finds frequent expression in Pst1lrns and 
25 

Proverbs; while truth is exalted and the duty of truthfulness is 
26 

positively enjoined., Cohen holds that truthfulness is regarded. 

throughout the Bible f:!i:S the basis of piety. The repeated linking ·, 

of the terms _jJ2b... and -~ seems to indica.tc::J the correctness 

of this statement, assuming that the term -1/..Q.A implies the not:Lolll 
2'7 -

of piety., The duty of truthfulness is stressed bJ.'.' connecting it 

with the fear of God, as in the case of an oath in which the name 

of God is invoked. 'l'hus, swearing falsely by the name of God is 
28 

strictly forbiddeh~ Cohen regards the oath itself as only a rein+-

forcement of the evidence; therefore, it rests on truthfulness 

which.is itself based on the truth of God whose name is invoked,. 
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Truthfulness is based not alone on the truth of God but also on 

the personality of man. The essence of man is honor, which is· 

its elf an expression far the worth and dignity of man; but 'by 
29 

giving false evidence the spea:iter debases his own honor. 

11 Honor :Ls the emotion which carries truth over from God to man, 

to the fellowman and the self of man. 11 

The Talmudic literature abounds in sayings which enjoin the 

duty of truthfulness~ R .. Simeon ben Gamaliel regarded truth as 
30 

one of the three pillars of the world.. Another statement says 

that one of the three things that God hates is the man who says 
31 

one thing with his mouth and another in his mind.. Again, liers 
32 

are excluded from the presence of the Shekinah., Simila:ely, one 
33 

who breaks fuis word is as bad as an idolater$ Deceit was re-

stealing a man's thought, is ranked as the worst of the seven 
34 

kinds of theft* It was forbidden to steal any man's thought be 
35 

he an Israelite or a foreigner. The ideal of truthfulness was 

the manjof whom it c~~ld be said ,....., J:rn~ Ll1J:l.., he is inwardly just 

as he is outvrn.rdly. The school of Shammai carried its lov(, for 

truthfulness so far that it condemned even the conventional lies 
37 

of polite society.. In his interpretation of tht:se Talmudic 

statements Cohen holds that deception even with regard to the 

most harmless things is theft, if 1 t awakens a fal,se opinion; in 
· opinion 

a person's mind~ Even with regard to an indiffer,@nt/\theft could 

be committed., Over against truthfulness, he says, there can be 

no indifferent utterance; for, since truthfulness is fundamental 

to the soul., the soul is shaken whenever deception occurs con-
I 

i! 
II 
Ii 
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cerning any opinion., In the view that the:ee can be no indifference 

where truthfulness is in question, Cohen sees the rabbinic enhance-
38 

ment of the Biblical command of truthfulness. 

iii. 

Since truthfulness is an absolute virtue, it must never be 

violated. But because of its very absolute character it riilakes:. 

demands which seem Go exceed the capacities o:f the mass of men. 

Truthfulness demands an intrepid advance towards truth and an 

unerring opposition against untruth; yet;the possession of the cer

taintv of truth upon which truthfulness rests appears to be beyond 

the defectivenss of human knowledge .. Thus, while truthfulness it

self must remain unconditioned and unlimited, it requires a com

plement which must be a kind of truthfulness although it can only 

be relative and subjective. This virtue, which comes to the aid 
39 

of truthfulness in reaching out for truth, is modesty. 

In his systematic ethics Cohen ranks modesty a.s a virtue of 

the second grade, that is, a virtue in which love is the moving 

factor in the will rather than honor. Love spares the other man 

and bears with him when he fails. Love withholds juggement where 
40 

truthfulness would have to venture it.. Indulgent with thEi weak-

ness of man, modesty permits love to prevail over the demands of 

strict hmnor. Cohen holds that the Jewish consciousness feels no 

distinction between humility and modesty; for he who is humble 

before God is modest before men., The great significance attached 

to the virtue of humil:Lty in the Bible is evidenced by the fact 

that of all human qualities h·jili ty alone is ascribed to Moses. 
4,l 

He was marked as the great ex mplar of hurnilty; and it was be-



- 76 -

cause of his humility that he was fitted to be the medium of re-
42 

velation. Indeed, tha praise of the humble and of humility is 
45 

sung repeatedly in the Biblical literature. 

This emphasis upon the virtue of humility was carried over 

to the Talmudic literature .. The humility of Hillel is often cited 
44 

as a model for imitation., The humble man, it is said, caused the 

Shekinah to dwell with mankind on the earth, but a man proud of 

heart causes the land to be defiled and the Shekinah to withdraw 
45 

from it .. Another statement ha.sit that God cannot live in the 
46 

same world with the proud and arrogant man. Of great significance 

is the frequent reference to God as the pattern for humility* The 

most familiar statement is that of R. Jochanan, which was taken 

over into the liturgy, 11Wherever you find the almighty power of 
47 

God, you will find in the context his lowly deeds ••• 11 Cohen 

poj.n'ts out that the ascription of humilty to God is further proof 

of the view that the attributes of God are really archetypes for 
48 

the morality of man. 

The role which humility plays in messianism is of especial 

significance, accordj,ng to Cohen. Humility becomes the spiritual 

basis of messianic mankind; for the calling of man and the future 

of mankind cannot otherwise be carried out than by every man and 

every people striving for humility, and no one, whether man, or 

people, or age can be excepted., Regardless of how high a stage 

culture is reached, the heart and the spirit of fuan will not be 
this 

able to get along without the a:Ld of l\ virtue. Humility will be-

come :piety and, therewith, the spiritual basis of the messianic 
49 

consciousness. 

of 
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iv,. 

In calling justice a virtue of the first grade, Cohen is in 

accord with the spirit of Judaism which has ever recognized in jus

tice a cardinal moral principle ranking even higher than love. In

dulgent towards hu.man weakness, love tends to weaken the moral fibre 

of man; but justice, always battling for the right, develops the 

moral capacity of man. Cohen calls justice the virtue of history, 
50 

the virtue of r:Lght and of the state. Indeed, it 1s the aim of t 

tr;µ.e justice not merely to right wrongs but to promote and develop 

the right for the sake of the ideal goal of morality. Justice 

cries out against violence and oppression and rmshes to the defense 

of right and liberty. Among the attributes ascribed to God by 

Israel justice ranks .foremost., Justice and righteousness are the 
51 

foundations of His throne~ God's righteousness 1s like the mighty 
5:'.:! 

mountains; His juggements are like the great deep; and His· 
53 

justice is everlasting justice. Though justice does not pre-

vail in the empirical states of the present, it must become the 

basis of the state of the future; for only through justice, and 
54 

not through might, ~can t-fa.e rule of the right hold sway e Thus, 

justice becomes an attribute of the messiah and the token of the 
55 

messianic era. 

In the fact that the term~ comes to mean righteousness 

or piety as well as justice, Cohen sees an indication of the very 

power of justice., He says that justice is not weakened by bene

volence, rather by means of this social virtue it universalizes 

itself in righteousness. Just as hund,lttY becomes piety, so jus-.. 
' 56 

tice reawhes this stage through the same social mediation. 
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The prophets fought for justice with an unremitting fervor 

and insistence* They demanded that righteous judgement obtain 

in the courts; and they repeatedly condemned the perversion of 
57 

justice* To them justice and righteousness were not only mat-

ters for the state and for the social order, for justice belongs 

to God who :L-s the defender of the stranger, the widow, and the or-
58 

phan® Every violation of justice is, thus, a vio1ation of God's 

caµse; and every vindication of justice is a triumph of God. 
' 

According to Cohen·the Jewish theocracy rests on the foundation 

of justice; and, because of the equality of the, pninciple of jus

tice for both religion and state, the ambigui tii:ils which inhere 

in bhe concept of theocracy a.re resolved. In justice., he says., 

every state becomes a theocracy and the concept of religion is 
59 

realized in the state. 

In his systematic ethics Cohen presents the view that the 

limitation of the right of property is one of the conditions for 
. 60 

the task of moral self-consciousness. This limitation is a 

consequent of the principle of justice. He sees an expression 

of this tendency to limit the right of property in th€5 legisla

tion dealing with the Sabbath, the release of debts in the seventh 

•. 1 year, the corners of the field, gleaning, and the rights of the 
61 

labore~ and the slave. 

The)laws dealing with punishment are an expression of the 

principle of social justice which grows out of tne union o.f the 

concepts of __ J,t1ftt_j;p~. Characteristically, the rabbis inter

preted the command in Deuteronomy 21:23, tha.t the body of a 
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hanged criminal be cut dowm before nightfall., in the sense that 

all men~are created in the image of God, therefore even the body 
62 

of a criminal is deserving of respect. Again, in flogging a 

miscreant the number of str:lpes administered was limited to 
63 

forty 111est thy brother be dishonored before thy eyes.," In 

the Talmudic discussion of this law the maximum penalty was 
64 

fixed at thirty-nine stripes. And after a man had suffered 

the punishment of flogging, he was to be recognized as a .brother 
. 65 
ag~in. 

That the term -¥J. should, on the one hand, through the 

union of justice and love, have become the universal expression 

•'for piety, and, on the other hand, that it should have been nar

·rowed into an identity with charity., is a fact in the development 

of Biblical and rabbinic Judaism which, to Cohen., is diffic.ul t 

of comprehension. He also regs.rds mt as striking that tb:e Tal

mud should permit. strict justice to be overruled th .. ough the 

principle of ~k.l:I. e,ua,[, equity. Regarding equity, 

R. Jochana.n said that Jerusalem was destrd).yed because strict 

justice was insisted upon as ~-ainst the promptings of kindness 
66 

and mildness~ In another passage equity rather than strict 
67 

justice is acclaimed as the virtue of the pious. Thus, there 

appears to be a collision between the demands of justice and 

the promptings of kindness. Cohen explains these.anomalies by 

pointing out that the absolute virtu.e of justioe~~needs to be 

complemented th~ough one that is relative; that is, a virtue 

which issues not out of the emotion of honor but out of lo~rn·. 

In this way he explains the linking of justice and love in God 
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and in man. Similarly, he regards the linking of justice with 

freedom through the Talmud.ic principle of _______ ,E-Jj_ 'J )~ Uf;J_, 

"because of the ways of peace'~ as an analogous limitation of a.b-
68 

solute justice. 

Despite the modifications which it undergoes through its 

connection with love, justice does, however, remmin the absolute 

basis of the state and the highest principle of every social com-
69 

munity. Cohen points out that in shampioning the cause of the 

poor the prophets had recourse not to love and pity but to justice~ 
/ 70 

:tsa.iah condemns those who take away the right of the poor. 

And the psalmist demands justice for the poor and the fatherless, 
71 

£or the afflicted and the destitute.. "Only justice is the 

fundament of the state., It cqnnot be replaced by another virtue, 

much less by any other emotion. All the virtues reach their sum

mit i~ it; they all prepare for it • ., ••• Justice becomes the virtue 
72 

of the moral ideal". 

v .. 

Along with truthfulness and justicE;1, Cohen classifie,s 

courage as a virtue of the first grade~ It concerns not re

lat~ve societies but the entire state and mankind; consequently 

coura.g e issues forth out of the emot .J.on of honor and not out of 
73 

love., The essential meaning and worth of courage lies:·in un-

remd:t.ting work for ou:l ture; for culture is. the re.al battlefield 

on which cul tult:l:e is displayed. Th:i.s courage of, work for cul tu.re 

sets quietism aside and empties the metaph:y;sics of pessimism; 

for, though it admits the fact of suffering, it does not recog

nize what is evil in the light of nature as being be.din the 
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light of morality. Therefore, Cohen regards courage as the his

torical, the political virtue; and in this respect the prophets 

are the eternal model of courage, for, while their patriotism 

was of the noblest and the most exalted, their concern for man

kind transce~ded that for their own people. The prophets fought, 

struggled, and suffered martyrdom not for the sake of a dogmatic er 

creed but for a social philosophy which is called socialism today. 

The religion of the prophets was morality .. They demanded justice 
j 

and right for the poor,not love and mercy, and their courage 

roused them to make this demand,. Thus, the prophets are to be 

regarded as the true patterns of couigage and as the real heroes 
74 

of world history. 

The emphasis given to that kind of moral courage which makes 

men ready to lay down ·their lives rather than abandon their re

ligion ar their ideals · is frequently att~sted to in Jewish li.t

erature. Abraham is pointed out as the first example of such 

devotion; for he was ready to give up his life in order to hallow 
75 

the name of God. In the time of the persecution under Hadrian 

the council at Lydda decided that, in order to save his life, a 

Jew might transgress any article of the law excevt idolatry, in

cest and other sexual sins, and homicide* Rather than trans

gress any of the these three, however, a Jew must resign himself 
76 

to death. The breach of the general prohibitio~ of idolatry 

was regardedd as great as the breach of all the ,0ther comma.nd-
77 

m(;mts together,. In the light of thms attitudei Cohen calls 

the life of the Jews a life of courage. He reg~1rds the Jewish 

martyr as a hero for the unique God of Israel, the God who can 



be thought of as the God of his fathers, the Q:od of his history 

and also the God of mankind~ Jewish courage is, therefore, a 

virtue of history, of the~-ehistorice.l, not the individual, 

man~ The courage of the Jew is the historJ.tca.l virtue of human 

courage, the courage of the truth of the religious ideal of 

mankind. .And this courage is the unerring consequent of m.es-
78 

sianic monotheism~ 

The .absolute virtues of justice and courage need to be 

supplemented by a relative virtue of the second grade in order 

to function effectively a This relati.ve virtue which makes for 
79 

the constancy of the moral will is called faithfulness. The 

term for faithfulness, ;._ ... J:i ..J I ti,~., which also means t faith', has 

a common origin with _ ..J)¢!,}..s..., truth, in the root 1NI~ meaning r . 
sure, stable, constant$ It ts through faithfulness that the 

relationships between man and man,a.nd man and God are strength-
80 

ened. 

Friend.ship which is the outgrowth of man's impulse to over

com .. o: the loneliness of his mind, may be regarded as the primary 

form of human love0 Although friendship doe& _pot arise out of 

aesthetic impulse as well as moral and spiritual feelings., faith

fulness gives it a moral character and frees~.it from the appear

ance of being merely an aesthetic emotion. Faithfulness gives 

friendship &ts charcteristic of constancy and distinguishes it 
. 81 . 

from fleeting affection~ Cohen. points out that there is no 

special word for friendship in classic Hebrew., since love and 

friendship are fundamentally one and the same. Both are ex

pressions of truthfulness which takes ve.1,ying forms, now appear-
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82 
ing as love, now as friendship* 

The specific form of love as sex love leads to the marriage 

bond. The legal possibility of divorce in Jewmsh life indicates 

that faithfulness is the basis of the marriage tie.f When moral 

conditions are such that they make for the breakdown of the re

lationship of faithfulness, then the tie may h0 loosed,_•.: Cohe~ 

regards as the purpose of marriage the estctblishmf3Xlit of a b.armony (:' 

of consciousness. lVIarrd.age has its meaning in the education to 

fa1 thfulness. Indeed, tltrei'.>true:.:.valu.e of marriage rests on the 
83 

ideal of faithfulness, which 1s its task. 

The rabbis regarded wedded llfe as the most natural and 

the most exalted state® The one who had had no wife remained 

without good, and without a helper, and without joy, and with-
8LJ: 

out a blessing, and without atonement~ Interpreting the ex-

pression "in want of all things", in Deuteronomy ;37:4:8, R .. 
85 

Hisda said that it meant 11 without a wifen. 
I ' 

The term -fg_J.JLf-' 
sanctification, by which the act of marr·iage was designated 

by the rabbis, points to the reverence im which the ceremony 

was held. Indeed, marriage was the symbol frequently employed 
86 

by the prophets to designa~e the relation hewteen God and Israele 

The rabbis also symbolized the real tion of ,Israel to the Torah 
87 

Qis that of man to wife.,· .Among all the historical dccurnents 

of Jewish morality, Cohen looks upon marriage as-standing out 

prominently as a witness for the feature of faithfulness in the 
88 

Jewish mind. 
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The :family is also regarded by Cohen as the institution 

of human faithfulness.. 11 Fai thfulness establishes the he~~rth 

of the family in the thankfulness of tht~ mind of the chiJ.d and 

in it that of all human sooi~~ty. 11 Within the circle of the 

family it is counted among the duties of the father to his 
89 

children to teach them Torah* This elementary instruction 

provided by the father was the basis for higher education ~n 

the Beth ha-Midrash~ A tradition reports that at ,·first fathers 

taught their children, and those children who had no father 

were not taught; and then it was decreed that teachers should 
90 

be provided for children in every vill~-1.ge and ir~ every city~ 

Cohen thus looks upon marriage as reaching 1 ts peak in instr•uct

ion. And thE:3 instituting of instruction within the family 

circle was in turn a source of inspiration and blessing for the 

study of the Torah, which in itself became a principle object 

of faithfulness$ It was this faithfulness in the study of the 

'l'orah which did not permit the eminent character of the national 

spirit of Israel to be crushed under the opp!Bession of the cen-
91 

turies® 

.Another form of faithfulness is expressed in charity which 

supplements the absolute virtue of justice. The private con

sciousness is obsessed with the notion that all social justice 

is only the ideal norm whose realization is hindered and im

peded* Charity aids .in bridging the .gulf betweG!,11 the social 

ideal an¢\. the poli•tical reality. Without the mediation of oha.r

i ty there could be no harmony or rest in the consciousness of 

the individual., Th~s, charity becomes the virtue of faithfulness. 

1:11 

l,1' 

I 
1: ,. 
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92 
All benevolence may he ,regarded as faithfulness to human society. 

Faithfulness, which is the spiritual basis of thankfulness, 

is also to be regardedla.s the most profound basis for the beneddi.d:+':'-·~ 

tions, all of which give varying expression to the single motive 

of thankfulness .. Thankfulness is,indeed,nothing other than man's 

educating himself to thankfulness; and when regarded as a variety 

of faithfulness there can be no doubt as to its value. Although 

faithfulness is but a relative virtue alongside of justice and 

courage, it is imperishable; and 1t is the province of the benedic

tions to give direction to the preservation, s'treng!b.hening., pu!lli-
93 

fication, and ennoblement to faithfulness.. Both justice and 

courage need the assistance of faithfulness; so that it is not only 

an aid or even a substitute but supplement that is constantly co

operating with them,. 

vii. 

In his classification of the virtues in the system of ethics, 

Cohen_ presents humanity as the last and center of all the virtues. 

It is called the highest of all the productions and ideals of moral-
94 

ity.. Through humanity the one-sidedness of all other virtues is 

recognozed,and through it the conflicts and contradictions which 

arise among them is controlled and harmonized.. The v:i.rtue of human

ity represents the harmonization of!the two opposing emotions of 
, 95 

honor and love; for in it the two a.re meri£ed~ Turning to the 

.]Jewish sources, Cohen finds the harmonization of all moralrll.ty ex
r 96 

prssed in the concept~ __ .13 .. UL~ 

In the Biblical literature the term -..f2J.ll takes on varying 

meanings; such as, 'health', 1prosperity 1 , 'well-being'. The use 
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of the word as a term of greeting was carried overc'.from the Biblical 

period to later times@ 'I'aken in the sense ofl 'peacet, refers 

to.the peace of mind and heart as opposed to the unrest and dissat

isfaction caused by evil, (cf. Isaiah 48:22; 32:17). Peace was re

garded as one of the blessings bestowed by God upon man; for God 

created peace, (cf. Isaiah 45:7; Psalms 29:11)® Among the. bless~ngs 

which the messianic age is to bring, the blessing of peace stands 

out very prominently~ The prophets longed for universal peace, the 

peace that would unite all mankind and pervade the whole u.niverse~ 

Indeed, peace was the distinguishing mark of the messianic era, the 

Messiah becomes the ___ .fl.LiLL_iB._, the prince of peace. 

In rabbinic literature peace is glorified as one of th1:J! great

est boons man may possess., Peace is regarded as the th;Lrd pillar 
97 

of the social,world., The whole Torah is said to exist only for 
. 98 

the sake of peace.. Hillel's maxim was 11 love peace and pursue 
99 

In interpretation of the pr:;j,;estly ,benedictions in Num

bers 6:26, a series of ecomiums on peace by a long list of teachers 

was ccbllected. Each one begins w:i,th the statement, 11 Great is peace, 11 

and Biblical verses are cited to prov~ how .highly .. ;!rt is valued by 
,10© 

God and how excellent a gift of His to men. 

In accordance with his method of treating the attributes of 

God as models for human virtue, Cohen looks for the concept of 

peace among the attributes and finds it in such exp:r·essio.ns as, 
-

~I< 1.J.1.., long-suffering, and -· _t-'-11 .... r_~ -~ !J..., bear-ing of sin$ ---r· I . 
He regards peace as the quintessence of the divine attributes; it 

becomes the symbol of human perfection, the harmony of th(;J i.ndivi

dual and.c,the fulfillment of the human race. '£he peace of God is 
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101 
the highest model of human morality. 

Peace may also be viewed as the principle of purpose. That 

God makes peace means, according to Cohen, that he is the highest 

purpose of all existence and of all moral action* God as purpose 

is equivalent to God as paaoe'.-:'. This teleology is carried over and 

implanted in the soul of man., The search for peace becomes a:.part 

df'\ his essential being; and peace be.comes the ideal of'. the messianic 

man~ Peace, which is the highest goal of man, is at the same time 

his highest power. In man's moral development the virtue of paaae 
l02 

represents the highest degree; for peace is perfection. 

1rhe perfection which man reaches as his final goal is the 

peace of the soul, which expresses itself in contentment. Cohen 

regards cognition, or ttihEi study of the Torah in the terminology 

of religion, as a necessary condition for the peace of the soul 

and for contentment~ Faith alone must not satisfy man; for the 

service of God arises out of and reaches its peak in the study of 

the Torah .. It is not faith without cognition which establishes 

the true peace of the soul but reason. In the union of th~:i simple 

conduct of life with earnest stuiii:y, Cohen recognizes the factor ·. ," 

which gave Jewish life that rest., stability, ahd conviction vd.th

out which it would have been unable to withstand the persecution 
103 

of the centuries. 

Another function ascribed to the virtue of pl3-aC{~ Tuy.: eohen.::ims 

the rooting out of hate from the heart of man. For this task it 

is not sufficlient to set up the love of man over against hate, for 

that does not provide the necessary means for removing hatred and 

,< ~'\f;~t . :·;:G: _. :.:L ,,,. '"\, ./~1 . if~Jill 
,.:;;;,,',, 
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enmity from the heart. In the notion of the love of the enemy 

Cohen sees al1solution to this problem. 'rhe Biblical attitude to 

this question is summed up in the verse, t1Thou shalt not hate thy 

brother in thy heart," (Lev,. 19:17)., One must not hate., for hate 

is the contradiction of love., with it., of man as fellowman. The 

heart which God gave to man distinguishes him from the animal; 

therefore., one must not hate his brother, lest he lose his heart$ 
104 

This, says Cohen., is the quintessence of lmre-'.-of enemy in the Bible. 

In the 'l'almud the notion of love of enemy is deepened through a 

concept which is capable of providing the ms.ams for the psycholo

gical removal of hatred. This is the concept of ~Jh . :,.,fiLc,1:/2. __ , 

hate without ground. The rabbis regarded groundless hate as equi

valent to idolatry, murder., and iJcest; indeed, because of ground-r 105 
less hate the. Second Temple was destroyed. Cohen interprets 

' -Ub--~ I c .J x' .. , not as a limj.ta tion of hatred, nor as a means of 

distinguishing between reasoned and unreasoned hate~ Hate in gen

eral and particular is branded as groundless; and for no reason or 

cause merits recognition. In the makeup of man hate has no ground; 

and every seeming ground is nothing but an error or aberration. 

lvlan must love his fellowman; for when he hates, his existence is 
106 

itjvain. With the exclusion of hatred from the inventory of the 

powers of. the soul, the way is opened for the peace of the soul; 

for now one can achieve rest in mind and trlllie contentment., 

In emotion and joy Cohen sees two physiological signs of the 

vital worth of peace in man. Emotion is the phys'iological proof 

of the natural vigor of peace$ It relates itself to the appear

ance of goodness in the human world, without this goodness being 

actually pr_esented by a man; for in being moved i;v is not the pre

sence of man which catches one;,~ s ~ttention but a pure abstraction, 
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which may be a fable, draws the tears to one's eyes. In such a 

psychical fact a sure indication can be seen of the productive 
107 

power of peace of consciousness. Emotion is the radiation of 

peace; and peace is the natural power o.f consciousness~ As a 

natural way of the human consciousness, peace is tei-.,.';ssocia ted as 
/' 

a wa, of virtue with courage and justice, so that it may fill the 

breaches left by those absolute virtues~ Joy is the other sign of 

peace$ Here too, it is an abstraction which rouses the flash of 

joy. The happening of a good deed; which in itself does not con

cern me, makes me rejoice over the fact of human power, so that I 

am filled with joy because of it., This joy in being moved prove.s 

that in the mind of man not only the cold powers of courage and 

justice ho],d sway, but that peace also is a controlling factor of 
108 

no mean significancee 

In line with this thought Cohen points out that those Jew

ish holydays which are not devoted to atonement have to do with joy .. 

Joy is made the goal qnd the purpose of the festivals; and this joy 

is defined in terms of sharing joy with the stranger and the poor. 

The feast of joy is, again, a sign of peace; and along with the 
109 

festivals the Sabbath is to be included as such a sign. 

If peace were not the rod and staff which accompanies a11 the 

ways of virtue, then all the virtues would be uncertain and confused. 

f➔eace is , indeed, the purpose of man; and for its 'media it uses all 
. 

the .msll.ll&ili purposes of nature and of the spirit .. As the purpose of 

man, peace is the Messiah who frees men and peoples from all distwrd 
110 

and dissension. 11All the meardggrd;1md all the value in life lies 

in peace. It is the unity of all the forces of life, th(~ir Ct:mter 

of balance and the composition of all their oppositions. Peace is 

the crown of life .. 11 
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