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DIGEST 

Sa lvation in the Pentateuch Is seen in terms of the covenant 

between YHVH ana the people Israel . Penta1euch31 salvatior. Is def ined 

as a staTe of protection and prosperity qlven to the people Israel in 

retu rn for their obser vance of the law. This salvation is seen in the 

narratives of the patriarchs, and reaches its most comp lete fo rm with 

the revelation at Sinai. ThP promise of salvation ls based on the 

society ' s observance and enforcement of the law withln itself. The 

law, as the peole ' s obi lqatlon in the covenant, Is the primar y factor 

in the attainment of salvation for society . 

For Plato , salvation is seen as ultlmate happiness exoressea 

in wel 1-beino . It is achieved by The indlvldual as he learns to control 

his self throuqh reason, and thus create a harmony of his self and 

his beino . Plato shows this throuqh his theorv of forms. The Ideal state , 

as the idea l self , is a harmony of iTs Qarts, with the Intellectual 

elite control I In~ the ether pa r ts. The e l ltP create the laws which 

Impose harmony in the state. The sal,~tion of happiness Is the beq i nninq 

of the ide~I state, for it is thi5 elite ~rouo which must maintain the 

state, and provide for its oooulaticn; and c reate the contro ls to 

insure harmony . 

Aristot le's ethics beoins wi th his seeklnl') the "riood" for man . 

Th is qood wou ld be 1he fulf l l lMent of the end qoal of his being . The 

ena qoal is a life determined by reason which br inos to actualization 

the viriue~ of Intellectual oerfectlon and practical wlsdOl'll. Practical 

wisdom is di scover ed throuoh knowledne of the "Golden Mean '' of b~havlor 



and serves as a qui de to moral conduct. Rational lty is thus the 

fundamental pr inciple of Ar istottean morali~y. The importance of 

rational oonTrol over one ' s moral behavior is seen In the place of 

the elite in society. Since man ls a po l lt ical animal, he can only 

find t r ue happiness, or eudaemonl~, throuqh society . The elite then 

have the responsibi I ity to create a le~~I system which wi I I both 

foste r inte l lectual excellence, and enforce mor~I betterment within 

the society . Since moral behav ior is a mean, it can never be atsolute , 

and the leoal system must take t h is into considerat ion. Salvation of 

the elite ls a prerequisite for the wel 1-belnq of the socie~y. for it 

Is the elite who create it laws . 

1·1aimonioes Identifies the ult imate perfection of the form of 

man with the nature of prophecy. The highest forM of prophecy is the 

hlqhest state of sal vat ion. This hll"J .. ·dSt form of oroohecy, 'Nhich Is 

the revelation at Sinai , created a leoal svst em that set up a society 

which would brino about the rea l i zatl on of the double vi rtues of 

Intel lcctua l perfection and practical wi sdom , whi ch constitute the 

ulilmate purpose of man. The tJosaic l aw provided for tt1c mean of 

behavior throuoh its le3al system. '·la imonides saw Scripture, and 

p~rticular ly the Pentateuch , as exoressina the ideal system for ever y 

level of man . The llosa lc Law furnished the elite with the t r uths 

they sought, the so~iety with a j udicious leQal system , and the rnasses 

with a behav ior model of temperance. 
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CHAPTER ONE 

SALVATION, LAW AND SOCIETY WITHIN TH E SYSTEM OF THE PENHTEU01 

"The law of the Lord Is perfect, r estoring the soul; the testimony 
of the Lord is sure, making wt se the s Imp I e." 

--Psalms 19.8 

"Happy a re they ••. who wa I k in the I i qht of the Lord. " 

--Psalms 119.1 

A. SALVATION AND THE COVENANT 

Def inition of Pentateuchal Salvation. As 0ne looks in the Panta-

teuch to find one centr al theme, or one main point , it soon becomes 

c lea r that the central concept around which the Pentateuch is based is 

the contract whi ch YHVH makes with the Jews, the lsraelltes, or the 

Hebrews. 1 This contract , or covenant , as we trans late)l .. / 'i\>, 2 was one 

in which the relationship of YHVH and his people was c learly defineo. 

To arrive at a concrete meanln11 of t he terM "sa lvat lo"l" in the 

Pentateuch, we must f lrst unde rstand what the covenant between YHVH ar.d 

the Jews was . We wi I I start with the def init ion of salvation as that 

ult imate state o f happiness wh ich a person atta ins . In the Pentateuch the 

Jews are constantl y reminded that 1·he "Qcod I lfe'' for them I ies in the 

fu I f i I I ment of the covenant. YHVH , t lie Lord of the Un I verse, Is w i II I nq 

to qrant to his chosen people the b'?st of al l I ives as part ot the contract , 

and the Jews have onl v ! O fulfl I I their pert ion of t he contrac t to 

rece i ve th13 t ~est of al I I Ives . Consequently, to flnd out what sa lvation 

is in the system of the Pentateuch , we must exami ne the covenant . 
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Salvation for the Patr iarchs . It i s with Abraham that t he 

begi nning of the covenant between YHVH and the Jews Is found . If Abra ham 

3nd his qenerations atter him wi II c ircumCI Se their males , and fo l low 

the direct ion ot YHVH , then YHVH wl l I do three t hi nqs for Abraham and 

his generations: He wl I I make Abraham's seed numerous and powerful: He 

will "be God to thee and thy seed after thee"3 ;and H~ wi ll g ive to 

Abr aham's seed a good land of their own. 

And I will make my covenant between Me and thee, and wi ll 
mult iply thee exceedingly. And Abram fell on h is face , and God 
talked to him saylnq: 'As tor me , behold my covenant i s ~It h thee, 
and thou shalt be the father of a multitude of natlons •.• and I wll I 
make thee exceedingly f r uitful , and I wi ll make nations of thee, and 
ki nqs shal I come out ot thee • . • and I wi I I give unto thee, and to thy 
seed after t hee, the land of thy sojournlngs, al I the land of Ca naan , 
for an everlasting possession; and I wi I I be their God . •. Thls is my 
covenant whi ch you ~hal I keep, between me and thee and t hy seed 
after thee: every male among you shall be c ircumclsed. 14 

Abraham and his seed, his generations made a contrac t with YHVH: In 

return for ci rc umc lSin9 all the males of the people , YHVH wou ld qr ant the 

generations t hree th i ngs . He would provi de tor the people t he best kind 

of I lte: they wou ld have powerful and numerous gener at io ns; a qood and 

f ruitful land of thei r own; ano YHVH wc-uld be "their God " . ihe first t wo 

pr omises a re s imple enouqh to understand , but what is the mean l nq of the 

third? It Is simply that with t he qeneratlons and the new land, YHVH 

wou ld be their protector God. For what qood are numbers and la nd I f 

th~re is no qod to protect the oeopfe and provide r a i n and sun for the 

1and? YHVH was provi d ing the p&0pfe with t he ultimate protection and 

secur ity possible by His choosing to be the God of the Hebrews . In br ief , 

t he nature of the contract between YHVH and the Hebr ews was a I l f e ot 

comfort and secu~lty .. • ul t imate comfort and security. 



What Is salvation for Abraham and his qenerations? It is simply 

a I ife of security and a I itetlme of tulfl I le:: 01111sic'3I :ie<?rs . In or der 

for Abranam to receive this salvatlon, he had only to circumcise al I 

the males of the generations, thereby fol lowing the corrrnandment of YHVH, 

t he ttmitzvah", of God . 

Isaac, the son of Abraham, received this same covenant , and the 

same promise , for YHVH said: 

Sojour n in this land, and I wil I be with thee, and I wl I I bless 
thee: for unto thee and thy seed, I wll I qlve t~ee al I these lands , 
and I wl JI establish the oath which J swore to Abraham; and I wil I 
multiply thy seed as the stars In the heaven, and I wl I I qive unto 
thy seed al I these lands, and by thy seed shall al I the nations of 
the earth bless themselves; because that Abraham hearkened to my 
voice , and kept my charge . . .. s 

Aqain it Is the same promise that YHVH mada with Abra ham , and we find 

that it is the same promise which YHVH made to Jacob , the son of Isaac: 

a three- to Id prom I se to the Hebrews for the "qood" I If e. 5a 

If then our f lrst quest ion Is ' what ls salvation in the system 

of the Pentateuch? ', we have with t~e Patriarchs a simple system for 

the best of all I Ives. The Hebrews have only to follow the mitzvah of 

YHVH , and in turn, He w 11 I qrant to them that most i:erfect I I fe of 

increased and powerful aenerations, a oood land, and the abidlno 

protection of the most powerful God YHVH. 

Sal vat Ion and the reve lation at Sinai . The covenant reached Its 

f I nC\ I and most comp I ete form 'ti th I.loses. And wh 11 e the prom l ses from 

YHVH to the people de not chanq&, the commandment, the mitzvah, does. 

With Moses , and hl5 revelation at Sinai, come a broad set of mltzvo•t!, 

or commandments . It is not a "new" salvation tor the people, but mere ly 

a new tormulation of the salvation of the Patriarchs. 



And God spoke with Moses, and said unto him: 'I am the Lord, 
and I appeared unto Abraham, unto Isaac , and unto Jacob, as God 
Almighty, but by my name YHVH I made me not known to them. And I 
have established my covenant with them, to give them the land of 
Canaan ••• and I wit I take you to me as a people, and I wi I I be to 
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you a God , and you wi I I know that I am the Lord your God who broug~t 
you out from under the burdens of the Egyptians.6 

If before there was any question as to what "being" the God of 

the Jews meant, it is cleared up by the above passage. For YHVH speaks 

of the covenant, and says that he wl I I return the people to the land 

promised them, and since He is "their God" , H9 has def ivered them from 

under the hand of the Egyptians. Thus, "to be" their God means u ltimat-e 

protection in the fulfillment of a life prosperous land and food, and 

of peace and happiness. The comforts of a life of salvation are 

gua ranteed by the salvation itself: everlasting protection and security 

for that life. 

But here ls the change from the covenant with the Patriarchs to 

the covenant with Moses: the one mitzvah, commandment, of circumcision 

has been enlarged to a group of commandments . There are new laws that 

the people have to obey In order to attain this I ife c~ salvation. 

Where before there was one mltzvah, there are now "statutes, ordinances, 

and I aws'.' We even fl nd i n the Book of Levit icus a part i a I, yet specific 

I ist of what const itutes th is I lfe of salvation: 

If ye ~alk In my statutes, and keep my comma ndments, and do them; 
then I wl I I give your rains In their season, and the land shal I yield 
their produce, and the trees of the field shal I yield their f ruit. 
And y0ur threshing shal I reach L 1to the vintage, and the v intage shal I 
reach unto the sowing time; and you sha l I eat your bread until ye 
have had enough, and dwel I i n your l and safely . And I wi II give peace 
in t he land, and you sha , I lie down, and none shat I make you afraid; 
and I wll I cause evi I beasts to cease out of the land, neither shall 
the swora go through the l and .•• And I wi I I have respect unto you, and 
make you fruitful, and multiply you; and wi f l establish my covenant 
with you.7 
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Here we find I lsted the bas ic necessities of the best life: plentiful 

food, victory in war , a safe and peaceful land, i ncrease In populat ion , 

and t he ever- watchful YHVH to safeguard the people and their prosperity. 

What better I ite could a person seek, Indeed It is the best life that 

YHVH could offer. This then i s the salvation as YHVH was prepared to 

qive it to the Israel ites, hi s chosen nati on. 

But salvation is not something that is j ust "received" ! There was 

~nother side to t he covenant. The Jews had t o uphold the laws, the 

mitzvote •.• the commandments of YHVH: 

And it shal I come to pass , i f ye shall hea r ken d i I iqently unto 
t he vo ice of the Lord thy God , to observe to do all of his command
ments wh ic h I CC>m111and thee this day , that the Lord thy God wl I I set 
thee high above the nations of the worl d. Al I these blessinos wll I 
come upon thee , If thou shalt hea rken unto the voice of the Lord 
thy God. Bl essed shal I ye be in the city, and bl essed shal I ye be 
in the fi eld. Blessed shal l be the f r uit of thy body , and the frui t 
of thy land , and the fruit of thy catt le •.• B 

But it s hal I come to pass, if thou wil t not hea r~en unto the 
voice of the Lord thy God , to observe to do al I o f his commandments 
and statutes which I cOllllland thee t his day, that a l I these curses 
shal I come upon thee, and over take thee . Cu rsed shat I thou be in 
the city , and cursed sha l I thou be in the field. Cu rsed ~hal I be 
thy basket and thy kneadinq-dough. Cursed shal I be the ~ ru it of thy 
body, and the f r uiT of thy land •. • 9 

The content of this long speech f rom Moses to the Israelites is t hat 

the blessings of salvation are there for the people to receive, but 

they come only after the immediate and continuing fulfillment of the 

laws which YHVH qave to Moses . A person's sal vation is entire ly 

dependant upon his fol lowing the laws o ven to t~ses at the time of the 

revelati on. 
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The Importance of Pentateuchal sa l vation. At this point in this 

analysis of the Pentateuch , it is necessary to synthesize what has been 

found. The qreat covenant which YHVH made with the Jews , and climaxed 

in its final form with the revelation at Sinai , ls a covenant which 

offers the people a gr eat hope: a hope for salvation. For if by salva

+ion we mean the highest fo rm of existence that one may aspire to, that 

highest form of humanity, that perfection, or "wholeness" which Is the 

root of the wor d salvation itself , then the Pentateuch cl early under

scores this best I i fe. It is the I l fe that the a I 1- powerfu I YHVH cl-\ooses 

as "best'' to offer us. It is the best I ife because it is the I ife of 

security, for the people know that the i r physical needs wl II be taken 

care of. It is a I ife without wants , and without fears. It Is a I ife 

that offers a present that is the best, and a futu re that wl I I be 

bet ter. It Is truly a I lfe of happiness , wholeness, and safe t y--a ooa l 

of salvatlon. 10 

Having reached a conclusion about the nature of Pentateuchal 

salvation, it should be noted that salvation here has nothing to do 

with an after-I ifeJ or of a fu ture oromlse . Salvation i n the Pentateuch 

consi sts of the "here and now''. It Is the immediate p rovidin~ and 

immediate protection and fulfi I lment of a prospe rous and secure life. 

We find this i1 . the Pentateuch, and in the wr i tinos t hat were to come 

after it. The point to keep in mind ls that the nature of salvation 

offered here is a sal vation that can only come f rom YHVH, and only ~fter 

the fulfl llment of the law, the ~itzvote. 



B. SALVATION THROUGH LAW AND SOCIETY 

Up to thi s point no mention has been made of the olace of 

society in this promise of salvat ion . If we review the terms of the 

covenant with Abr aham , Isaac, Jacob, and Moses we find that the terms 
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of the contract were made with the whole people. For Abraham, the mitzvah 

was given to him and h is seed, the Hebrews. For Moses, YHVH made the 

covenant with the people Israel, through the representative of Moses . 

It is not the responsibility of only the individuals to fol low the 

Mosaic Law, but they are also respons i ble for making sure that everyone 

In the society fol lows the mltzvote. If the people, the collective, do 

not follow the laws , then YHVH wi t I punish them with the cur ses that 

were seen in the Deuteronomy passaqe. 11 YHVH charoes the people as a 

whole to car ry out the laws , and makes them r esponsible tor seeinq that 

the society both promotes and enforces the Mosaic Law. 

Salvation is then to be achieved lo and through society; and the 

individual achieves this ultimate existence not by his merely 

fol lowing the mitzvote of YHVH, but by I Iv Ing in a so ~ iety which wi I I 

provide him with the possihl I l ty for this existence . This society, 

perfect in that It can provide the inolviduals wi thin it that salvation, 

Is delineated by the Mosa ic Law. The promise was not made to Abraham, 

or Isaac, or Jacob, or Moses , alone , but to them as the repr esentatives 

of a society . 

The i nterplay between salvation , law, and society in the Penta · 

teuchal system i s a comp le~ one : 

The revela1 ion of the L3W is at the heart of the system of Pentateuchal 
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Judaism. That revelat ion provides man with the "oppor t un i ty'' t o 

achieve salvation , i n his own time, and In the times of hi s generat ions. 

That sa lvat ion consisTs of a I lfe of plenty, a I lfe that Ts secure and 

without needs or fea r s. A salvation of a st rong and numer ous people , 

a fruitful ag r icultu re , and f inally the protect ion of the al I - powerful 

God YHVH who wil i protect his people and bless them in ever ything they 

do. The '~pportunlty" for this lies in the appl !cation of a ll the 

mitzvote which YHVH revealed to his people. The peop le themsleves must 

fo rm a society in which these laws ar e fo l lowed. If such a society is 

set up, a nd the people both fo l low the laws, and partake in the enforce

ment of them, then that societ y wil I be of such a perfect nature t hat 

the sal vation promised by YHVH wi I I be gr anted to the collective people. 

There is then a direct l i ne relatlonship: for once the people as 

a whole create a society In which the Mosaic Law is both pr acticed and 

preserved by the society as a whole, then that society wil I reach a 

state of per fection so that It wll I provide the people , under YHVH's 

protection and with his help, with a salvat ion existence. 



CHAPTER TWO 

SALVATION, LAW, ANO SOCIETY WITHIN THE SYSTEM OF PLATO 

"The function which the soul performs, via its virtue of justice, 
is to be happy.'' 

--P lato ' s Republic, p . 41 

"· . . the end and happiness of man wi 11 only be (achieved) if those 
of his activities which are peculiar to him are r ealized In the ut
most goodness and excellence. Therefore it is said in the def inition 
of happiness that it is an action belonging to the rational soul 
(performed> with virtue." 

--Averroes' Commentary on Plato's Republ lc,p . 188 

A. SALVATION AS ULTIMATE HAPPINESS 

Happiness as wel I-being. Salvation in the previous chapter was 

a ''group effort". It was ach I eved by ind i \/ i dua Is work Ing w I th In t he 

group. With Plato, we find a different concept of salvation. Plato was 

concerned with "happ iness", not the happlness of pleasure, but of the 

ultimate happiness attainable in a person's existence. Th is term 

ultimate happiness , is here used In the foll uwing way: 

(ultimate> happiness: •. . the view thaT the end of life consists 
in happiness, conceived of as an al I-round, balanced, long-range 
type of wel I-being, in oistinction from pleasure.I 

Plato said that happiness is the goal of man's I i fe because man, as an 

organism, seeks as the end qoal of his activity the happiness of that 

organism. These are, says Plato, o~servations of the obj ective facts 

of human nature. For this happiness in the organism to exist, the 

organism must achieve ha rmony of its var ious parts. In order for man, 

or any organism, to achieve this harmony , It is necessary to understand 



the true meaning of the concept justice. A just man wi I I achleve this 

harmony of his parts, and this then, wl I I lead him to real happiness. 

Plato starts his discussion of harmony with the Idea of justice: 

The truth being that justice l s ••. that inwar d performance of 
(his self ' s actions> which t r uly concerns the man h imself, and h is 
own Interests: so that the just man wi l l not permit the several 
principles wi thin h im to do a ny work but their own, nor al~ow the 
dist i nct classes in his soul to Inter fe re wi th each other . 

10 

The highest goal of man, as P lato sees It ls to achieve supr eme happiness 

by being a just man: wh ich means having the par ts of his ''soul" , or"self" 

in harmony with each other . 

The ha rmony~ the self. Plato's se l f is divided into three parts. 

The sum of which, and thei r actions, make up the self. The fi r st part 

Is the wit I for things , name ly the physio logical functions or drives 

of the person. Plato cal Is this wi I I the appet ite which prompts actions. 

The second part of the self is the passion, or the emotions which in 

turn prompt cer tain reactions. The final part of the self is the 

reason, which makes rational decisions and thereby pronpts other actions 

of the per son. The self then Is composed of wl If, passion , and reason. 

Plato discusses this proof for these being the only parts of the self 

in a dialogue between Socrates and Glaucon.3 The end resu lt of th i s 

dlaloque Is that al I three of these psycho loq lcal drives must be 

harmonized in the interest of ultimate happlness ••• i n the inter est 

of the whole man. Not only does Plato exp la i11 i n detai I what constitutes 

these drives, but he "classes" th-=:m . The '' lowest" drive i s the wi I I , 

which is lowest by virtue of the fact that it exists without man's 

taking part in It. A person teals hunger and thirst regardless of what 
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he might be doing or thinking at the time. The next class up t he 

scale is passion. One reacts emotionally with anger, or love , because 

of someth Ing that Is happen Ing outside of him. One "is moved" to anger 

not by stlmul i that are totally within himself, but by something outside. 

Ttds is c lassed differently from wi 11 because of this "outsi de" 

Influence; and it is , in turn, classed differently from reason because 

it is not a rational response. Reason is therefore the highest of the 

three parts of the self. like passion, it moves one to action because 

of some outside stimulus, but instead of "react ing" to that stimulus 

as the passion does, the reason moves the person to understa nd, to 

become involved with the stimulus. It is th is drive of reason that 

makes men different from al I other organisms. 

Harmony through the supremlty ot reason. Now if harmony is to be 

achieved by the self, how is it to happen? Plato asserts that tt.e only 

was to reach harmony is for the reason to control the wi I I and the 

passion. His pro6f for this begins with the idea that If one were to 

base his actions solely on the drives of the wi I I and passion, he wou ld 

not know the truth or real tty of the outs ide world, or of himself . Since 

bot h are reactions to data which one perceives e ither within him or 

outside of him, they ao not enable the person to understand the source 

of those percvptions. Only reason is able to under stand what is real and 

the t ruth about what Is happen ing around us. Only reason is able to go 

beyond the perceptions themselves . When reason Is in control of a 

person's wil I and pass ion , hu is able to sort out what action wou ld be 

the best under a specific s~imulus. Reason also al lows one to make 
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respons i ble act ions when there are many stlmul i reach i ng him: a 

per son might feel love and hunger and fear, al I at the same t ime; and 

it reason were not In control , then the self would be totally confused. 

When the different parts of the se lf al I want to react in their own 

manner, the r esult is chaos. Therefore, It Is only logical that for 

the self to be In harmony, and for a per son to funct ion in the best way , 

reason must be in control of the se lf. 

Bu t each of us is governed by our selves in differing manners. 

There are some who are cont ro l led by wll I , and some by pass ion, and 

there are var ying degr ees al I a long the scale. Ther efore , conclude5 

Plato, the best man is the one whose reason totally controls hls self . 

Since only th i s wl I I produce absolute harmony , only th i s type of man 

is just, and only he wl I I achieve that hiqhest state of happiness . 

Proof ~the theory~ fo rms . Plato makes this same point in 

his theory of forms: the truth of being , of what is real, Is exactly 

equated with "good" . The more real anyth ing ls, the better i t is. [ ach 

thing that is real has Its own particular "form'' , and differe11t 

organisms participate in their own forms to varying deqrees. An 

organism Is then "better " the more truthful It is to Its form , i .e . , 

the more fully it participates In Its form. The form of Man has as Its 

pr imary drive reason, since It Is its rat ional lty which makes h im 

different f rom all other forms. Individual men dilf cr in their pa r tici 

pation in the form Man, and we may classify some men as better than 

other men by their degree of pa r t ic ipation, or truth of being, ln the 

form Man. Those men whose se lve~ a~e control led by reason ar e better 



than those whose se l ves ar e controlled by wl It or passion. Thus 

tnet are proven better on an absolute a nd objective scale. 4 

In summation of t he essence of Plato ' s theory of salvatlon, It 

Is a cause and effect relation: when the r ea son controls the wi I I and 

passion, the self can be made to act in a stat e of harmony; a person 

whose self is~ harmony is a j ust man, and just men are able to 

achieve Plato's ult imate level of happiness, which we are ca l l ing 

salvat ion. 

B. THE IDEAL STATE 
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The self and the state. Having divided the self of a person i nto 

its three parts. Plato then discusses the simila r ity between an 

individual and the state. Just as the Ind ividual cons ists of a 

''tri - part lte psyche''s , so there is an exact correspondence to the state. 

Al I states, if they are goinq to exist in any kind of an orderly 

manner , must have a govern Ing body. Second I y, a I I states must have some 

sor t of a system to maintain that si-ate aga inst inter nal and external 

enemies. Finally , a st ate must have a producing class which wi I I prov ide 

the society with material and esthetic goods. These classes of society, 

or a state, are the equlvaleht of the r eason , passion, and wl It of the 

self. The , ea~on is the control I Ing par t of the self which makes sure 

that each of the other parts are doing their own par ticular jot. The 

reason does not tel I the self that it is hungry, but it makes su re that 

the wil I does. The reason d~s not get angry, but It makes sur e that the 

self Is awa re of its anqer when the time is app ropriate . In a I Ike manner 

the qovernlng body of t he s t ate does not produce the food stuffs , and 
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then distribute them, but it makes sure that the producers do do the 

qatherlng and the distributing In the correct manner so that the state 

Is In harmony, and thus happy . The governors in fact do not even 

maintain the system, but are the overseers, and they let the guardians 

be the pol Icing agent, both within and without the state, In the same 

way which the passion stands quard to make sure that nothlnq qets out 

of hand . In both the self and the state , the passion and the guard ians 

must answe r to and take order s f rom the reason and the governors. 

Just as Plato said that the just ma n lsthe only one who wi I I be 

ha ppy Cbecause of the harl!lOny of his parts ) , so It ls with the state. 

For a state to wor k wel I, In fact to be the best state, the pa r ts of 

the state must work In harmony , and the only way that that can happen 

ls if it Is a j ust state. A just state would then be one controlled 

by the governors who lay out the plans for the quardians to carr y out, 

so that the producers wi I I provide the necessities of tlfe. The key 

word In both the self and the state is or9anlzation througn the con1r01s 

of the reason over the self, and the governors over the state. 

It is justice again that Plato seeks, and the j ust thing for a 

society Is to let those men who are the rational learned men of the 

society, the qovernors , have complete control over the quardians and 

the produce1s. Unless there is this complete control, there wi l l be 

chaos. P lato speaks of this lack of control both In reference to the 

self, as below , and later reqardlng the state. 

Must it not then , as t"h~ reverse of j ustice , be a state of strife 
between t he three principles, and the disposition to meddle and 
Interfere, and the insurrection of the part of the mind (and so too 
the state) against the whole, this part 3Spiring to supreme power 
within the mind Cano the state), to whi ch It has no right, its proper 
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place and destination belng, on the contrar y, to do service to any 
member of the r ightfully dominant class? Such dolnqs as these , I 
imaq lne, and the confus ion and bewilderment of the aforesai d 
pr inc iples, wil I, In our opinion, const itute injust ice , and 
I icentlousness, and coward ice, and fol ty , and in one word, a l I v ice.6 

Soc iety control led through law. If then the governors are to 

cont ro l the state, the quest ion arises as to how this is to be done! 

The answer is that the qove rnor s have the power of law. It Is an 

unquestioned power, permitt i ng them to create a completely harmonious, 

and t hereby just, state. 

At th is point It is important to take a closer look at what Plato 

considered his po l itlcal theory. He has set up a framework by his 

comparls6n of the self to the st ate; bu t to go further, he clar ified 

t he purpose and necessities of a "qood" state. 

The openinq premise is that man can t ruly llve a good I lfe, a 

l i fe which al lows him to reach that ultimate happiness of salvation , In 

a state which Is good. Man Is a soc ial animal , and therefore he has 

soc ial needs, just as he has phys ical needs, I Ike food and r est. Thus 

it is natural, though not absolute ly necessary , for man to desire to live 

In community with other men; and i f that is the case, it Is just as 

natural t o want to I Ive in the best state, or commun i ty, possible. If a 

man wer e t o strive tor ult imate happ i ness, he should not have to wo rry 

about getting the crops l n on time. Likewise he should not have to be 

concerned about making sure that his life Is sscure f r-om Interna l and ex-

ternal th reats. Therefore, the producer s and guardians must make sure 

that t he governor s ha ve that "good " life , whi le the qovernors, In turn, 

provide the producers and gua rdians with the knowledge that the 



state Is working In harmony. Thus the producers need not worry about 

th1·eats to the Ir safety, and can go on producing, and the guard I ans 
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need not worry about getting the things they need, and can go about 

their job of guarding, and everyone in the society knows that everything 

is happen ing In a harmonious manner. The nature of organisms Is that 

if a part of the organism Is separated from that organism, I lke an arm 

from the body, It- is no longer an arm, since "arm" means a certain 

extension of the "body". Since the state Is an organism, each man is 

a part of that state, and needs the state for the realization of his 

own existence. Each man in the state must do his job , without Inter

fering with the j obs of the other men of the state. Finally, Plato 

states, that the society Is defined by its parts, and the parts are 

gi ven a meaningfu l existence by the who le. 

Law cont rol led Er_ the elite. What kind of ru le by the governors 

is best? Si nce it has already been decided that the best men are those 

who participate most fully In the form Man, it must be that ihe most 

knowledgeable men, the ones who have "learned" enough tc. have their 

reason control their self , shoul d be the rulers. If al I men would be 

of this highest form of Man 1 then al I men would be control led by the ir 

reason, and would naturally exercise the self-discip line to govern 

themselves in The interest of the organic whole of the state. We wou ld 

then not need the guardians, or the .-u I ers. 81 ,t, PI ato asseri"s, not 

31 I men are suff lcently rational to do this , In fact only a very few 

are, and so it must be t hat tnose less rational must- look to those who 

are more rational; in this wdy thei r lives can be governed In such a 

way as to provide the se lf -discipline to participate in the state. 
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Thus , it is not only needed that the ratlonal el lte qovern the many , 

but the less rational "desire" to be led by the ~overnors, whether 

they realize this fully or not. In fact, says Plato, the masses should 

welcome the guardians, who are ordered by the governors, to enforce 

whatever laws and regu lations the governors enact for the betterment 

of a harmonious society. 

Law then, is the natural appl icatlon which a j ust man imposes uoon 

the rest of the state In order for the rational e l ite to achieve and 

maintain their ult imate happiness. The e l lte then must desiqn the hest 

possible I ite for the masses who , though never beina able to r each the 

hi ghest level of happiness, may achieve a l ife without fears and wants. 

Law is an extension of the salvation of the few so that the many of 

the state may have the best l ife that they are able to achieve. Law 

is the result of Plato ' s salvation , and a aood soc:: lety comes about 

only after those "saved" elite create and enforce their laws. 

C. THE RELATIONSHIP OF SALVAT10N , LAW AND SOCIETv 

Pl a1'0 1 S idea l state Is not a description of its benef its, as 

was seen in the Pentateuch , but a descrlotlon of the oraanlzation and 

structure of that society . In Plato 's s ystem the klnqs, or qovernors, 

must be the ohl losophers who have wi thin them the restraint to be 

temperate, by v i rtue of t heir sel ves belnq contro l fed by their reason. 

Since the rest o f soc iety does not ha ,e t h is control to be teMperate, 

the governors must exerci se their authority by placing laws as externa l 

restraints upon the people. This lack of restraint, or lack of 
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temperance, is evident most clear ly In the producers, who might 

acquire and spend In excess If there were no restraints placed on t hem 

by the governors. This control llnq is best achieved , according to 

Plato, by the use of propaganda. The governors must educate the masses 

in a trade, and then "educate" them In the realization that- "they rea lly 

need and desire the rul Ing of the governors. The governors must 

know what should be taught-, and certainly what should not be taught; 

and, since the masses are not able to comprehend these rational 

pr inciples , they must be educated throu9h the use of fables and le~ends. 

Let us here close ou r discussion of the suject matter of 
narratives: our task , I Imagine , Is to Jnvestlqate the question 
of their form; and this done , we shal I have thorough I? considered 
both what ought to be said and the mode of saying It. 

The society wl I I "then be controlled and reinforced by "the aovernors 

in a way in whi ch the masses will be most apt to accept It. It wou ld 

be Impossible to explain to the masses the reasons which make the 

governors bet ter able to run the state, for that would be an e~ercise 

in philosophy, and the masses would not understand. Thus, the people 

are fed selected and controlled propaganda which they both wll I 

comprehend and wll I convince them o f "the ri ghtness of rule by the 

governors. Meanwhile, the governors wi I I be able to create and enforc~ 

laws whi ch wl I I restrain the masses and force them Into a discipline 

whi ch they would not be able to enforce upo~ themselves. 

The soc I ety, then, the "good" s c I ety, Is not the d I rect outcome 

cf salvation , but more exactly, a reinforcement through law of the 

salvation of the elite, and a means of maintaining that salvation fo r 

the el lte. Since the masses cannot achieve s3lvatlon In any case, 1hey 

wl ll get the next best thing--a l ife f ree of fear , and a harmonious 

social system. 



CHAPTER THREE 

SALVATION, LAW, AND SOCIETY WITHIN THE SYSTEM OF ARI STOTLE 

"Far best Is he who knows al I t hings himsel f; 
Good he that hearkens when men counsel r ight ; 
But he that ne i ther knows , nor lays to hear t 
Another' s wisdom, is a useless wiqht. " 

- -Hesiod, f rom the Nicomachean Ethics p.1095b 

A. AR ISTOTLE'S ETH ICS AND EUDAEMON IA 

Plato has sa id that the best life fo r a man was when his reason 

so control led his self that he would know what the best th ing, the just 

thlnq , was in any particular instance. That j ust thing was a "specific", 

and true happiness was achieved by a person when he lived his lite 

according to t he un iver sal just act ions. If a man was not able to 

achieve a state i n which his reason control led his self , then it was 

up to the elite, those who had achieved th i s happiness , to tel l him 

exactly what he should do so that he might bs as happy as poss l b le. 

Seekln~ the good . With Arlstotl ~, and his ethics , we have a much 

more definitive and corrp rehensive sclen1 iflc theory of morality. 

Aristotle said that ethics was the science of conduct , and he sought 

to del . nel'lte the cr i teria fo r a "good" I ife . Contrary to Plato , 

Ar I stet I e said that we can never rea 11 y know what "the good I I fe" ls 

because ethics c~n only be based on opinion. 

Plato said that sl ~ce ethics i s based entire ly on knowledge , 

a truly knowledoab la person is able to define exactly what the best 
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actions and the best life of a person should be. While Aristot le anreed 

that there is some act that Is The right act at a gi ven moment, that 

act Is not known through some objective reasoning, but by men's 

judgemenTs about what is good. There Is no "self-evident and certain" 

principle as might be found in geometry, which wil I determine ri ght 

and wrong, there Is only op inion: the judgement of know ledgeable men 

who must make a dec is ion of whaT seems to be the ri Qht act ion. To 

understand how one is to lead a good I ite, and certa i nly if we are To 

find ouT how one is to lead the best I ife of salvation, we have to 

understand that Aristotle is seeking a system that wl l I explain the 

parameters of what the best I ife Is, for he would not accept the Idea 

That there is a cer talntude to ethics. 

Fulfillment of man's end~ his good.Th i s leads to Ari stotle's 

question of how does one know what a ''good" thing ls? If the qood ll'IUSt 

be the result of an educated opinion, on what does an educated man 

base such an op inion? This can be discove red by know ing wha ~ man him

self is. The good is something That i s the good for man , and once we 

know exactly what man Is, we wi I I know what is best for him. Like 

Plato, Ari stotle uses a theory of forms to determine scientiflcal ly 

what man is. Everything a ims at some end, and everything has a form 

which is its ; uroose or end. This fulfl I lment of its purpose Is the 

good fo r the being . Since the good for anything is what ultimately and 

totally satisfies that thing , then this ultimate satisfaction can only 

be the thing's purpose, which ls the fo rm . Th is end of man being 

ultimate and total satistacTion Is cal led, by Aristotle, eudaemonia. 



W.D. Ross explained eudaemonla In the fo ll owlng way: 

The cor.ventjonal t ranslatlon 1 happlness 1 ls unsultable In 
the Ethics ; for whereas 'happiness' means a state of feeling, 
differing f rom ' pleasure' only by its suggestion of permanence, 
depth and serenity, Aristotle insists that eudaemonla is a kind 
of activity; that is not any kind of pleasure, though pleasure 
natura l ly accompan ies It. The mory non-commi ttal t~ans l ation 
'wel I-being' Is therefore better. 

H.H. Joachim adds to this definit ion that eudaemonia Inc ludes the 

"satisfaction of our nature as active belngs"2. And so Aristotle ls 

here following t he same I ine of reasoning as Plato to discover what 

the best I ife, or existence of man ls. Both philosophers state that 

the best existence for man ts an ultimate happiness, that is, wel I-

being , which Aristotle cal Is eudaemonia . This can only be achieved 

by the actualization of the form of Man which Plato says ls a life 
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of reason , and which Aristotle says Is a life in which one is trained 

to make knowledgeabl e opinions . While Plato stops here and says that 

the lite of reason is an absolute and d iscoverable by t ru ly just men, 

Aristot le lays out a system t o train men in the making of their own 

decisions , the ir o·.m opin ions, for tho !r own eudaemonia. 

For Aristotle then, anythl~q Is happy to the extent that it is 

actualizing its form. fhls form , specif !cal ly , Is the distinct ive work 

of Man: that which sets hi$ form apart from al I other forms. In Joachim's 

commentary on Ar istotle, he notes: 

The distinctive work of man , therefore, Is the expression, 
in a I ife of action , of the inte1 I igent power in his soul: 'an 
active I if~ of the elemen+ that has a rat ional principle. ' This 
whole phra_e taken together may be rendered 'reason' , but not 
' reason' atone (as In a) faculty of re~son, or reasonlng .•• on the 
w~ole a~d provi sionally , we may render it here as ' ru le'. C It) is 
tha~ whi ch discovers, ori ginates, fo rmulates rules--i.e., the 
power of thinking , reasoning , etc. In the secondary sense Cit) is 



that which understands and can submit itself to rul~s formulated 
by another mind or another taculty- - lnte l llgent as a dog or a 
child is intel I igent.3 

Fulfl llment through the rational principle. It is at this point 

that we see Aristotle's brea k from Plato . Plato maintained that It 

was by ~ollowing reason that brought a person to eudaerncnla. Reason 

was for him the process itself, whl le for Aristotle It Is the object 

of the process. This rational principle for Ari stotle Is a means of 

synthesizing knowledge In order to discover the opinion that is right 

fo r the individual man. For Plato, the reason discovered the universal 

ri ght act ion , but for Ar istotle, the rational principle was a means 

of discovering the individual right action. 

If the distinctive work for man , accordinq to Aristotle, is 

to I ive his life according to his rational principle , then it should 

be noted that ''Man rs work Is not to be a l ive i ntel I igent agent, but 

22 

to I Ive intensely In Intel I igent actlon"4, We have then the work of man, 

but we are here concerned with the wor k of the best man who mi ght 

attain eudaemonia. A good man is simply a man who does well what man 

does! Aristotle, in defining a good man , states: 

It this is the case, and we state the function of man to be 
of a certain kind of I ife, and th is to be the activity or actfon 
of the soul Implying a rational principle, and the function of a 
good man to be the good and noble performance of these , and If 
any action 1$ wel I performed In accordance with the appropriate 
excellence: i f this is the case, human gOt)d tu r ns out to be. the 
activity of the soul ln accordance with virtue, and If there is 
more than one virtue, In accordanct with t~e best and most complete.5 

The activity or action of the human sou l is intense livi ng in action 

contro l led by the Intel I iqence . Good action would then be action 



which manifests excellence l n the rati onal principle, and eudaemonla 

ls then achieved in such action that expresses the intel I lgent cower 

of man's soul when t ha t soul is i n the best or most complete of all 

possible states. 6 

The rational principle and the two-fold virtue. How then does 

one possess a soul in this best and most complete form so that the 

Inte l ligent use of it wl I I achieve eudaemonla? 

For th is reason also the question is asked, whether happiness 
is to be acquired by ;earn ing or by habituation or some other sort 
of tralnlno, or comes in virtue of some divine providence or aqain 
by chance?7 
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Aristotle's query here is how does one ach ieve happiness? Does it come 

from deliberate action or effort, as In learninq, dlscipl ine, or 

practice? Does it come f rom divine favor or inspiration? Does it come 

by chance? His first response is that there is no evidence th3t man 

receives eudaemonla from divine favor! Furthermore, since eudaemonia 

is of such a nature as to be desired by evervone, it ls not ~easonable 

that it be granted to -those few with divine favor, or luck . Yhus he 

argues that eudaemonla Is the result of deliberate effort and learn i ng, 

and not by chance . This argument of Aristotle is outlined by Joach im: 

There fol lows an argument to show that it is reasonable to 
suppose that eudaemonia comes by human effort r ather than by l uck. 
I take Ar istJtle to reason thus: ' We have seen that It Is bet t er 
that eudaemonia should come by human effort: for it would place 
it within the reach of every normal person. And it lt ls better , 
it is reasonable-- ln accordance wit ~ • he genarJ ,f tenor of t hi ngs 
In the sphere of natu re , and qenera l ly In every sphere of causation 
~nd also of human I ife --to suppose that happine~s does come by 
effort. For the general rule of natu re Is that the best effects 
of every department are t he result of some kind of deliberate 
effort or practice. Hence to suppose that eudaemonia, the best thing 
In the sphere of human I ife , is due to luck would be to admit to a 
startling exception to the general r ule of the natural world. 8 



Although Joachim h~re presents Aristotle's argument clearly, the 

final statement Is left to Aristotle himself, who said slmply: 

Happiness seems, however, even if It is not god-sent but comes 
as a result of virtue and some process of learning or training, to 
be among the most ~od-1 ike things; for that which is the prize and 
the end of vi rtue seems to be the best thing In the world, and 
something god-I Ike and blessed ••• To entrust to chance what Is ;he 
greatest and most noble would be a very defective arrangement. 

As Aristotle nears the end of Book I of Ethica Nicomachea, he again 

compares Nature to a cr aftsman who Is always str i vln~ fo r the best, 

and whose successes are the result of practice or effort . Therefore , 
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eudaemonia which is the most successful development of human life, must 

come with practice and effort. 

As he has said above that th is happiness Is a I lte In accordance 

with virtue, Ar istotl e ends Book I with a descr iption of this virtue, 

and Its two-fold nature. 

S ince happiness is an activity of the soul in accordance with 
perfect v irtue, we must consider the natur e of vlr~ue; for perhaps 
we shall then better see the nature of happlness .•• One element In 
the soul ls the irrational and one has a rational princlple . •• The 
Irrat ional element appear s to be two-fold.The vegatative (nut r i ti ve 
faculty)IO in no way shares In a rat lonal principle, but the 
appetitive and In general the desiring element In a sense (does) 
share in it, In so far as it I lstens to and obeys It (the rational 
principle>, this is the sense in which w~ speak of 'taking account' 
of one's father or one's frlends . •.. That the rational principle in 
some sense persuades the irrational e1ement Is Indicated also by the 
g iving of advice and by al I reproof and exhortatlon .••• Vlrtue too is 
distinguished Into kinds In accordance with this d ifference; 
fo r we say that some of the vi rtues are Intellectual and others 
moral .11 

This two- fold virtue that a man seekinp eudaemon ' a must have is excellence 

In knowledge and intel I lgence, guided by the rational principle: and 

second Iv, an excellence in morals, gu ided also by his rati onal principle, 
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and shown In temperance. These a re then, as Aristotle cal Is them, 

the ph i losophic wisdom and practical wlsdoni, the latter be i ng good-

tempered, or temperate. 

The Doctrine of the Mean . Moral virtue Is then a deve lopment 

of the rat ional principle in that It advises one to do things we l I, and 

become a good person. Aristotle begins his discussion of moral v irtue 

by explaining the "mean". 

Virtue then, is a state of character concerned with choice, 
lying in a mean, i.e., the mean relati ve to us, this belnq determined 
by a rat iona l pr inc iple, and by that principle by which the man of 
oract ical wisdom would determine it. Now It is a mean between t wo 
vices, that which depends on excess and that which depends on detect . 12 

This moral virtue is not a given fo r al I people , as Plato dete rmined, 

but somethinq re lative to each of us . rt Is a mean between two extremes 

whi c h the ratlonal principle leads us to find . This Is the basis tor 

Aristotle ' s Doctrine of t he Mean . 

The central meaning of this doctrine Is that the rightness of an 

action depends on the situati on of that person and his desi res. It Is 

dependent on the time , the place, the c ircumstances , and everything 

surrounding the nature of that mora l dec ision. That Is why t he rational 

prlnclple is so important , tor i t has to s ift through al I these variab les 

and then gu ide the Irrational moral vi r tue of a person to make that 

"temperate" decision . It should te clear that there can never be "the" 

good moral action, but only "a" good mora ' actior •. Where Plato maintains 

that a truly just man wit I determine the same good action as any othe~ 

t ruly just man, Aristotle says thaT this Is false because there ls no 

universal qood action, s ince we are al I different people , with different 
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desires , and existing in different circumstances. W.T. Jones and 

Joachim reflect this Arlstotlean doctrine: 

Since moral virtue is thus variable (even though objective), 
we can say no more about It universally than that it lies In a 
mean between extremes that err through either excess or deficlency.13 

The mean amount in question is a relative or per sonal mean: not 
one and t he same unvarying quantity, but a deg ree which tal Is some
where along a I imited scale or stretch. The stretch itself, and (ir. 
each qiven case of act ion) the point within It where the mean deqree 
tal Is, are determined by a proportion: and this proportion has to 
be the right one, viz., the one which the state of mind of the 
man of practical wisdom would apply to I imit the mean.14 

Aristotle then extol ls the "virtues" of a 1 lfe In which the intel I igent 

virtue Is pursued, and of the high regar d he has of the man who lives 

a I ife of contemplation. This Is the highest level a person may attain, 

or as Plato might have said it, a life of complete harmony of the self . 

As fo r the harmony of the body , Aristotle reminds the reader that in 

order to attain this hi qhest qood we not on I y need the fu If i t I ment o' 

the intellectual capacity, but also the le isure and serenity to exercise 

and develop It . Wealth, though not a part of happiness, is es~entlal 

to it. 15 

B. SALVATION TI-iROUGH LEG ISLATIVE SOCIETY 

Man ~~political animal. In order to make a t r ansition from his 

ethics to his pul ltlcs, Ari stot le talks about the value, and kinds , of 

friendship. While man might be able to su rvive without other people, it 

is only throuoh commu nity that he ml qht attain this level of eudaemonia 

that has been dicussed. Aristotle dlstingu ishs three types of friendship. 

I) there are the friendsh i ps that are based on economic interdependence , 
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as in Plato's friendship between the governors and the producers. 

2) There is the friendship for pleasure, which one forms because we 

take pleasur e being among certain people, which corresponds to the 

social relationship between Plato's govenor s and guardians . 3) Fina I ly 

there Is the friendship between men who are good and al Ike In vi r tue , 

for example the Internal friendships within the different Platonic 

c lasses . 

Aristotle maintained that the I lfe of eudaemonl a, a high Intel

lectual and moral I lfe, can only be attained and maintained when one Is 

In a community where al I three of these types of f r iendships a~e 

aval lable . Whl le contemplation, the highest use of our Intellectual 

faculties , ls not wholly dependant upon our association with other 

men, Aristotle says that It is not poss Ible to I Ive completely a I ife 

of contemplation because we are composed of body and the Irrational soul 

which have needs also. Therefore, since It Is necess~ry for man to I ive 

in col!'lllunity to achieve eudaemonla, he must then I Ive In a COll'lllunlty 

In which he Is al lowed to achieve It! ~erel y ex isting with other men 

and women Is not enouoh, tor it must be so structured as to al low the 

el lte to sat I sty their intellectual capacity and to I Ive thei r I Ives 

of temperance so that they wl I I be men of good action. 

~good stc:te must be structured by the elite. Th i s brings us to 

the place of law and society within Ar istotle's system. However, before 

he makes that break, Aristotle emphasizes that if our men of highest 

vi r tve are to ma I nta In themse I·. es In soc I ety, that society must be 

structured by the e lite. It wou ld be folly to allow a state to be 
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structured by any less than the most qua I ified people, and the most 

qualif ied are those who both understand the truths of the wor ld , and 

know the path to correct moral behavior. 

Therefore, a man must first have the rational capacity , and from 

that potential , use the rational principle to determine his good I i fe 

of moral tempGrance; then he must search for the truths of the universe, 

and then contemplate on those truths a lready attained; tlnal ly he must 

lea rn the art of making laws, so that he might create a society in which 

al I men, of whatever capacities, might attain their own level of happiness. 

A man seeki ng and maintaining eudaemonla is lost without a "good" 

soc I ety, and a society cannot be "good" un I ess it is headed by such men. 

As he starts his discussion on community, or society, Aristotle 

states that every community Is formed for the sake of some good , and 

the state which Is the ''supreme and al I -embracing coinmunity" must aim 

at the supreme good. This good Is an end, as Ross explains: 

The meaning and nature of everything In the world, whether a 
I lving creature, instrument, or community, is to be looked for In 
the end of its being. In the case of an instrument this is an end 
desired by Its user, and the form of the Instrument Is in accordance 
with this end imposed on its matter from without. In the case of a 
I iv Ing creature, or of a conwnunity, the end ls immanent to the 
thing itself--for the plant the I ife of growth ~nd reproduction, for 
the animal the I ife of sensation and appetite which Is superimposed 
on the vegatative I ife (the end of the plant), for man and for 
the human community the I l fe of reason and moral action superimposed 
on the two otht rs. The explanation of things Is to be found not ln 
what they have developed from, but on what they are developlng 1 ~nto; their nature is seen not In their origin but in their destiny. 

The nature of a society ~ust be formed around the priorities of a 

"good" societ y, and for the best st~te, the priorit ies are those for 

the "supreme'' society. Just as there "Cannot be a society or a state 



without men , no one can reach the ultimate of eudaemonia without the 

supreme society of a state. Citing Homer, Ar istotl e declares: 

Hence It is evident that the state i s a creation of nature , 
and that man Is by nature a pol lt ica l animal, And he who by natur e 
and not by mere acc ident is without a state, ls e ither a bad man 
or above humanity; ne is like t he 1Trlbeless, lawless, hearthless 
one ' , whom Homer denounces.17 

This supreme community of a state which Ar l stoTle begins to lay 

out Is ver y simi ta r in outl ine to the one Plato discussed: it shoul d 

be smal I, a city-state, that ls governed by an e lite whose leisure 
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and necessities are made possible by the serving class. But after th i s 

point, Plato and Aristot le go d ifferent ways. As we saw above in the 

discussion of "right ethical actions", P lato maintained that t here 

could be determi ned a specific eth ical good action, while Aristotle 

decided that ethics was based on opinion, and so varied among different 

people and different c ircumstances. That same divergence of opinion 

is seen here as we look at how a state should be set up . 

The ideal state. To Aristotle, the ~ uestion whi ch P1ato asks of 

twhat Is the best stata?', is a question which misses t he point. The 

correct question is 'what is the best state under such-and-such 

ci rcumstances? ' Si nce every community is formed In d ifferent places, 

with different people, and at different times , there is a d ifferent 

"best state ' f')r each of these var I ables. Again , opinion based on 

knowledqe is the key to the answer. It Is not s lmpl y know ledqe y ielding 

an a bso lute as Plato c laimed, rather iT Is a matter of science, of 

finding out, not a matter of simply "knowing". Aristotle explains 

this idea of gover nment as a science in the fo llowlng way : 



Hence lt Is obvious that government too Is a subject of a 
sinqle science, which has to consider which government Is best 
and of what sort It must be, to be most In accordance with our 
aspirations, If there was no external Impediment, and a l so what 
sort of government Is adapted to oarticular states . For the best 
Is often the unattainable , and therefore the true leqlslator and 
statesman ought to be acquainted, not only with I) that which Is 
best in the abstract, but also 2) that which is best relatively 
to the circumstances. We should be able further to say how a 
state ~ay be constituted under any given conditions 3); both how 
it Is orlgjnal ly formed and, when formed , how It may be longest 
perserved. 8 

Aristotle makes a science and a scientific study of what Is 

the best system of aovernment, acknowledqlng al I alonq that he Is 

settinq only parameters, and that the choice of a best system Is 
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wholly depencent upon its ci rcumstances. Since It Is not necessary in 

this thesis to discuss in detai I the different systems that Aristotle 

discusses, we wl II define what Ar istotle sees as a necessary part of 

any good system. Firstly, it must be quided by the elite, whether as 

as monarchy, aristocracy or pol ity, or any of the "pervers ions" of 

the above . The elite have not only the abll ity to legislate and rule, 

but the ob l igation, since It ls they who have the knowledqe of truth, 

and the knowledae of moral virtue , to provide each member of the state 

wi th his own level of happiness. 

The supremacy of man,_c::c_ the supremacy of the law. The e t lte 

have the respc,slbl I tty of creatina the laws pertinent to their 

particu lar state or society, according to +he abi li ty of their rational 

pr inciple, and to see that these laws are carried out. Where Plato said 

that the laws thus created must be the absolute leqislatlon of the 

society, Aristotle, fa ltnfu l +o hi s mean of opin ion, stated: 



We wit I begin by inquiring whether It is more advantageous 
to be ruled by the best men or by the best laws ••. the rule of 
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law is preferable to any lndlvldual ••• • The best men must legislate , 
and laws must be passed, but these laws wl I I have no authority 
when they miss their mark. though In all other cases retaining 
their authority.19 

Law is best because It Is devoid of emotion; and the best men. the 

elite. have the responsibl lity of making those laws. But In cases 

where the law Is not appl !cable, where there ls a variable In the 

circumstances which makes the law "miss Its mark", then the best men 

must take over where the law falls short. Aristotle again asserts 

that there are no absolutes In the affairs of men: everythlnq must 

be decided according to Its variables; but because there Is a class of 

men who by virtue of their knowledge and temperance are able to lay 

down certain r ules, those rules should be the framework for the society, 

whl le never being the absolutes. 

In response to the question of who should decide the laws when 

the legislation f rom the el lte is incomplete. Aristotle says that It 

should be decided by the group , rather t han by the individual. That 

group and its constituency may vary from state to state, but It is a 

primary principle that if the "best ", and the ''mean" are to be found , 

then it is to be found t hrough the group ••. the qualified group. 

The law forms the framework within which the state operates, but 

the society must te able to provide and maintain, for an extended period, 

the qualities of I ife which wll I grant to each individual in the stat e 

his own level of happiness. Therefore, the state must educate and 

legislate a moral system which wl I I prepare the people to I Ive In moral 

excellence, even if they cannot achieve Intellectua l excel lertce. In 



commenting on Ar istotle's view of these excel lances , Ross states: 

The body developes earlier than the soul , and the appetites 
earl ier than the reason . Therefore, education wll I begin with the 
body , go on to the appeti tes, and deal with the reason last. But 
It wi I I train the body for the sake of the soul, and the appetites 
for the sake of the reason. The legislators care 28r the rising 
qeneration should beq i n even before their birth. 

The leqislation by the elite must take Into consideration two thlnqs: 

cr eating laws which wi II provide for harmony between the c lasses and 

the produci nq and distribut ing of the necessities; and the laws 

which wll I for ce all the people to live a I lfe of moral betterment, 

If not moral excellence , so that they might be ready, at some time, 

to seek the excellence of the rational capacl~y. The elite must pro-

vide these things , the laws and faci litles to have them carries out, 
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while being aware (by virtue of their own exce l lance of Intellect) that 

any law Is not absolute and can be abrogated when the situation vari es. 

It must be noted here that Aristot le appears to be saylna thaT those 

who are the non-elite need not be aware that the laws of harmony and 

morals might be changed. It seems That the non-elite need only know 

that these laws are there for their betterment, both social ty and 

morally. It is only the elite who understand, because of the ir Intellect, 

that these laws are in the hands of the knowledgable and that society 's 

hands are not bound by them. 
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C. THE TOTALITY OF ARISTOTLE'S SYSTEM 

Plato sought a simple out I ine of the place ot man In ethics and 

soc iety. He decided that there was an absolute tor happiness, moral 

action, and society . Aristotle started with these concept ions , and made 

them i nto a science. His first principle was that there Is no absolute, 

and everything must be judged In Its Individual lty. 

A good society must be patterned after the 9ood for man: the 

tul I rea lizat ion of the rational principle and the moral excellence 

of temperance (wh ich is finding the mean of behavior th rough the use 

of the fulfl lled r ational prlnciple.) Having achieved th is, a man wl I I 

have found a state of total well-being, or eudaemonla. 

Since man is apolitical animal, he must see the realization 

of his eudaemonia through society. Therefore , he must take part In the 

creation of that society, with the end that it be the best. He must see 

to it that the needs of al I peop le wi t hin lt be satisfied, ann their 

ca re provided for; he must see to It that the moral actions of those 

non-el lte be directed toward the mean of behavior Cthe el lte have of 

necessity al ready done sol; and he must al low the e l lte the fulf I I lment 

of thei r rational principle throuqh a I lfe of contemplation. 

Fi nally , the man who has achieved eudaemonla must be aware at all 

times that there ls no abso lute In questions ot moral behavior or social 

regulations. The needs of man and his so~ iety m~st be met, but always 

according to the i ndi v iduality of each man and each society. 



CHAPTER FOUR 

SALVATION, LAW, ANO SOCIETY WITHIN THE SYSTEM OF MAIMONIDES 

The primary quality given to man by the human form is his 
essence as an intellectual being. The ultimate pur pose and ideal 
perfection of every exlstant is to realize his essence and act In 
accordance with nls dictates. 

- -Alvin Reines,"Malmonldes' Providence and 
Theodlcy" p. 181 . 

Tha perfection, in which man can truly glory , Is attained by him 
when he has acqui red--as far as is possible for man--the knowledge 
of God, the knowledge of his Providence, and the manner in which it 
Influences his creatures in their production and continued existence. 
Hav ing acquired this knowledge he wl I I then be determined always to 
seek loving-kindness, judgement, and ri qhtousness , and thus to 
Imitate the ways of God. We have explained this many times in this 
treatise. 

--Maimonides, The Gu lde for the Perplexed p 397 . 

A. SALVATION AND PROPHECY 

The perfection~ man. In the~ for~ Perplexed Moses 

Maimonides holds aloft both the Torah and the phi losophles of Plato and 

Aristotle, and brings them together In his theory of prophecy. 

Maimonides' genius lay In his app l ication of the Aristotlean principle 

of salvation within the systems of the Pentateauch and traditional 

Judaism . What was for Plato ultimate happiness, and for Ar istot le 

eudaemonla, was for Maimonides the ultimate prophet. 

Maimon ides was looking for the perfec - ton in n1an, and the most 

perfect l ife attainable by him. He agreed with the philosophers that 

that perfection must come from within us, and that it was not the 
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simple "I lfe of fulf I I led needs" that was given in the Pentateauch. 

Th i s salvation of inward fu lfll lment was echoed by the culture of Islam 

which surrounded Maimonides . 

Musi Im Salvation consists not in being saved from the consequenses 
of our sins, by the suffe r ing or meri ts of others, not In Nirvana, 
or annlhl lation or absorption, but in the achievement of perfected 
Personality, a bl lss that qro~up within us, and does not depend on 
external ci rcumstances. It may require the utmost effort or striving 
of a I ifetime or more . But It Is the supreme achievement, the 
Attainment of al I desires , the fel lc lty ~ excelsls.1 

As this part of the Koran came out of the Greek philosophic 

tradition, so did the philosophy of Maimonides . As the philosophers 

before him, he started with the concept of form, knowing that perfection 

must be the ultimate fulfi I lment of form. 

Maimonides makes a distinction between the substance and the form 

of man. Al I things which fo rm the less "noble" pa r ts of man are 

attributed to his substance: 

His deformltes and the unnatural shape of I imbs ; al I weakness, 
interruption, or disorder of his actions, whether Innate or not, 
oriqlnate In the transient substance, not In the form . •• Man's 
shortcomings and sins are al I due to the substance of the ~ody , and 
not through Its form. 2 

After descr ibing the substance of man, Maimonides wri tes of the nobler 

part, the form. This noble form, and Its perfection are the things to 

be sought after in the quest for salvation. The fol lowing quote, and al I 

subsequent footnotes, are taken f rom Maimoni des ' Gulde fo r the Perplexed . 

Some people constantly strive to choose that which ls noble, and 
to seek perpetuation in accordance with the d irection of their nobler 
part,--their form; their thoughts are engaged : n the formation of 
Ideas, the acquisition of true knowl edge about everything , and the 
un ion of the divine Intellect which flows down upon them, and which 
is the source of man's form.3 
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Ther efore, t here is within man the two parts of substance ano form. 

It Is when the substance, the body and Its wants and desires, gets in 

the way of the better strivings of man, that we fai I to choose this 

noble ideal. It a per son is to achieve this perfection of hi s form 

he has to be able to control the substance . The person who seeks the 

perfecTion of the form must keep the des i res and frai I ties of the 

substance in check . Maimonides here refers to Aristotle who In his 

Doctrine of the Mean clearly explained that ou r emotions a nd desires 

and needs must be held at the mean, in that we neither go to excess or 

deficiency. Since we are not "human" without these emotions , desires, 

and needs , we must recognize them as real, and yet strive to hold them 

In check as we seek the perfection of the form of Man . 

Man must have control over a l l these desires , reduce them as 
much as poss i bl e , and only retain them as much as is lndlspensab le. 
His a im must be the aim ot man as man , v iz., the formation of ideas 
and nothing e lse.4 

This formation of ideas and seek ing t'he nob ler actions is as close as 

we have come in the beginning of the Guide to a definition of per fect ion 

in man , or salvation. It Is when Maimonides talks bf the prophet and 

prophecy that we beqin to see how much he rel led on Plato ' s happ iness 

and Ar istot le ' s eudaemonla. 

The nature £!.. prophecy . In Chapter 32 of the Gu I de we see qu 1-te 

clear ly t he importance of Aristotle's e~daemonia in Maimonides prophecy . 

Maimonides lists three opinions of the nature o< prophecy. In the first 

opinion, of the ignorant people, God simply chooses whom he wants to be 

a prophet , according to His own desires, and "presto" a prophet. This 
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position is ridiculed, and held as untenable by Maimonides . 

The second opinion is the one of the phi tosophers , prlnclpal ly 

Aristotle. This opi nion Is that prophecy ls ''a certain faculty of man 

In a state of perfection, which can only be attained by study.'~ It is 

a perfection, one which is achieved through effort; it Is a part of 

nature, In That it is not miraculously 9 lven by chance. Writing of 

Aristotle and his opinion , Maimonides says that it ls a perfection of 

the Intellectual and moral faculties of man that must be mastered: 

But If a person, perfect In his Intellectual and moral faculties, 
and also perfect, as far as possible, in h is imaginative faculty, 
prepares himself in the manner which wit I be described, he must 
become a prophet; tor prophecy is a natural faculty of man.6 

This opinion, as Maimonides states it, Is The opinion of the philosophers 

and ostensibly not his own , for in the third opinion, Maimonides 

"states his own case". 

The difference between Maimonides and the philosophers is that 

Maimonides wou ld maintain that God has the riqht to withhold prophecy 

from a man. Other than this one statement, he Is in total agr~ement 

with Aristotle. However, this d ifference is In fact no difference! For 

Maimonides says here that the miracle of withholdlng prophecy from a 

man would be a miracle lnterf erlnq with a natura l event, and since 

prophecy Is entirely a natural event , the "natural order" of prophecy 

Is upheld, for it is only in the interruption that God ' s miracle of 

wlthholdlng would occur. Therefore, whenever we do have prophecy it Is 

completely natura l ••• exactly as Aristotl e and the philosophers said 

in the second opin ion; and only ~hen we do not have prophecy do we have 

a mi racle. In effect, the third opinion Is exactly the same as the second 1 
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For Aristotl e, a man who seeks the salvati on of eudaemonia must 

perfect cer tain aspects of himself as a human; tor Maimonides , a man 

seekinq the salvation of a prophet must perfect those same qualities . 

Maimonides lays out the requi rements fo r this perfection of prophecy 

In the identical way as the philosophers he studied. Fi rst a man must 

have the potential for perfection, in that the parts of his body, 

mentally and physically, must not suffer f rom Illness. 

Then in addit ion he must have studied and acquired wisdom, so that 
his rational capacity passes from the state of potentiality to that 
of actual lty; his intellect must be as developed and perfect as human 
Intellect can be; his passions pure and equally balanced; all his 
desires must aim at obtaining a knowledge of the hidden laws and 
causes that are in fo rce In the Universe; his thoughts must be 
engaged In lofty matters .••. 7 

Beyond this he must control his "lower desires and appetites", so That 

he may give over complete control to his rational faculty and Its 

activity . Th i s is the man who is ready for prop hecy , and this Is the man 

whom Plato and Aristotle said are ready for the ultimate happiness, that 

state of sa lvation . 

But Maimonides quick ly makes the poi nt that It Is rare that a man 

would ever reach this highest o f states , and i n fact such a th i ng has 

been done but once in a l I of history. It wa s tor Moses to achieve th i s 

penultimate "well-be l nQ", and it is for us to come as close to this as 

we can. So Malmnn ides sets up the framework for his deqrees of perfection, 

or eudaemonia , or salvation. 

The fir~t step on this upper end 0 1 the ladder is the philosopher. 

He has attained the hi gh leve l of knowledge which prepares h im for the 

ultimate in prophecy, but it l s knowledge alone, and not complete 
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mastery of the mora l aspects of hls self Cas Plato might have said). 

The true philosopher ls a man who understands the truths of the un iverse 

and the goal s of man , but fat Is shor t In being completely perfect. 

Aristotle, wrote ~a lmonldes, was such a man, for he understood reality 

and could grasp the meaning of slavatlon, but never reached that next 

level of prophet. 

The prophet has the knowledge and the control of his body and Its 

desires; he i s able to suspend these parts of his se lf in order to give 

himself completely over to t hat rational part of him. In doing so, he 

ls able to perce ive what men of lesser abi I itles would be u~able to. 

Hi s degree of prophecy is I lmited by the degree of absolute control that 

he has over his entire sett. Maimonides classified the d i fferent de~rees 

of prophet by the nature of t heir prophecy, however It Is not germaine 

to this discussion to go Into them, except to say that each level, each 

degree. ls manifested by the ability of the man tc completely Involve 

himself in contemplation of the truths of the universe. It is only 

with the highest level of prophecy that true salvation is reached, and 

that is the state of a Moses. 

The hi ghest form~ prophecy. What distinguished Moses from all 

other prophets, and all other philosophers, wa s that he had the abil t t y 

to disengage himsel f completely from the world of his body and the 

world around him. This '~b i I ity" was the re~1 l t of the absolute perfec

tion of Moses ' soul, or self, Because of this highest state of ~erfectlon 

he was not on ly ab le to parcalve the u ltimate truth of real lty, but was 

able to set up the Most per fect system of l i fe both for those who were 
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able to seek and understand truth (the phi losoohers and other proohets), 

and fer the non-elite who wl I I never reach that level. 

Of the prophet in general, Ma imon ides wrote: 

His know ledge wl I I only include that which Is real knowledqe, and 
his thouqht wil I only be directed to such genera l principles as would 
tend to impr ove the social relations between man and man .8 

How much 11reater then, the capacities of Moses , who was qreater than 

any orophet? 

B. LAW AND SOCIETY WITHIN MOSA IC PROPHECY 

The purpose ~the law. The product of Moses' orophecy was the 

llosaic Law, the system of commandments in the Pentateuch. For those 

who would not be able to reach the intellectual and rationa l level of 

self-control , these laws were meant to imoose upon this non-e lite the 

Doctrine of the Mean of Aristotle , so that each , at hi s own level, 

mioh~ att~ln hi s own deqree of happiness throuqh moral control, either 

self - imposed , or socially enforced . 

It ls cl ear that the Law l s no rmal In this sense; for it conta ins 
"j ust statutes and ordinances" <Deut. Iv . 8); but "j ust" is here 
Identical wi th "equlbalanced". The statutes of the Law do not Impose 
burdens or excesses as are lmpl led in the se r vice of a hermit or 
pi lqrim or the I Ike; but on the other hand, they are not so def lc ient 
as to lead to qluttony or lewdness , or to prevent, as the re l iqious 
laws of the heathens doA the deve lopement of man's mora l and 
Intellectual faculties.~ 

The beauty of the Law of ' loses was that it al lowed for the per fection 

o f man ' s Intellectual and moral capacities . and In fact pronipted their 

excellence, while at the same tlMe forced those who were unable to 

control and excel I in them themselves the o•iidance and direction they 
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needed. Everyone would then be offered the degree of happiness atta inable 

to them as individuals, either by self- or social-control. Plato saw 

happ iness as a uni ver sal; Aristotle maintained that each man must find 

and promote his own level of wel I-being; and ''1oses c reated a system of 

law which prcrnoted or enforced each man to t hi s Arlstot lean level. 

The perfection~ the law~ i t s two-fold natu re. Whl le the laws 

of the polit icians , or philosophers , o r even other prophets , aim at 

this k ind of system, It was only 1'1oses, wrote Maimonides , with his 

highest deg ree of perfection, who wa s able to do it , and In that sense, 

the l>bsaic Law is rtivine. 10 

The divi nity of the law, or its perfection is seen in its two-

fold natu re : 

The general object of the Law is two- fold: the we t l-bei n9 of the 
soul and the we l 1- belnq of the body. The wet 1-belnq of the sou l ls 
promoted by corr ect opinions communicated to the people accor di ng 
to t heir capacity. Some of these opinions ar e therefore imparted I~ 
plain for111, others al legorlcal ly; because certain op inions are In 
their plain form too s t rong for the capacl1y of the common peop le. 
The wet I-being of the body is establ I shed by proper management of 
the rel ations In which we I ive on~ to another. This we can attain 
in two ways: f irst by re~~v lnq all violence from our midst • . • Secondly 
by teach i ng every one of us such qood morals 35 must produce 3 good 
social state. I I 

The Mesa I c Law is divine because i't is uni versa I. It instructs mora I 

and intellectual excellence to each in his own capacity to understand. 

To I Ive the best I ife possible, each man must achieve excel lence of both 

his mora I and I nte ' I ectua I vi r tues , and l f soc I ety is to be the best 

society, it must foste r and promote tnese Ideals In Its citizens. 

Whl le i i is certain that the exce l lence o~ the Intellect is the 

highest- in rank of importance (since this excellence means the corr ect 
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communication of truths 12 ), it can only come about after the exce llence 

of the moral faculties of men. Practically quotlnq Arlstotle, Maimon ides 

wrote: 

.• . the wel I-being of the soul can only be obtained after that of 
the body has been secured. For it has already been found that man 
has a doubl e-perfect ion: the first perfection Is that of the body, 
a nd the second perfection is that of t he soul. The f lrst consists 
in the most healthy condition of his mater ial relations, and this 
is only possi ble when man has all his wants supplied, as they 
arlse; ... But one man a lone cannot procure a l I this: It Is impossible 
fo r a slnql e man t o obtain this comfort; It Is on ly posslbj~ In 
society, si nce man, as Is wel I known, Is by natu r e soc ia l . 

Thus a ''good'' society is mandatory for the man seeking perfection, 

and also tor every other man, since man is a social animal. The society 

must promote th is wel l - being of the soul so that men may then seek the 

fulfi I lment of thei r rational capacities . One must first attain good 

conduct, and then att ain know ledge . Maimonides makes the point that a 

man who Is hunqry or thirsty cannot possibly qrasp an Idea or c~T.munica -

tlon from another , much less arrive at that Idea by his own reasoning. 

Out when a per son is In possessi on of the first perfect ion, then 
he may possibly acquire t he second perfection, which ls undoubtedly 
of a super ior ki nd, and Is a lone t he source of eternal life . The 
t r ue Law , which as we said is one , and beside which there I~ no other 
Law, viz . , the Law of Meses our teacher, has for its purpose to g ive 
us the two-fo ld perfection. It a ims first at the establishment of 
good mutual relations amonq men by remov ing Inj usti ce and creating 
the noblest feel ings . 14 

According to Maimon ides , Moses did what the philosophers had 

wanted to do: he set up the law and the society to promote the general 

welfare so that the highest levels of moral conduc• , and then intellectual 

pursuit, could be maintained. 

The firs t aspect of the law then is to remove Injustice and teach 

qood morals , which wi l I the-:1 promote the wel I-being of the society . So 
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for those who are unable to lead a good moral I lfe because they do 

not possess the Intellect to reallze the truth, they are provided with 

laws and convnandments to "give" them that life. This was the idea l 

soc iety which Plato and Aristotle sought, here, however, it is not 

given with the authority of a king, but with t he authority of God 

through Moses. The Mesa i c Law Is a tota I i ty, a system wh I ch if fo I I owed 

wi 11 br ing one to the discovery of ''the correct opinions" (note here 

Maimon ides' use of Ar istotle ' s terms), as we l I as the correct mora l and 

social conduct. 

But the truth Is undoubtedly as we have said, that every one of 
the six hundred and thirteen precepts serves to Inculcate some Truth , 
to remove some erroneous opinion, to establish proper relations in 
society, to diminish evi (, to train in good manners, or to warn 
against bad hablts. 15 

The law teaches the "moderation" that Plato sought, and the ''Doctrine 

of the fllean" as explained by Aristotle. Thr law is perfection in that 

it teaches truths , moral behavior, and soc ia l conduct to every man at 

his own level of understanding. It has the author ity of the one God o f 

the universe, and i s given as a special qift to the Chosen People. It Is 

perfect objectively, and It Is perfect subjectively! 

Society and Its legal system . Ari stotle said that the law cr eated 

by the elite must stand above men, but that it must be of a general 

character so as t~ al low for variables in time, p lace, and situation . 

Fol lowi ng this lead, Ma imonides comes to the same conc lusion about the 

Law of Moses: 

It Is also impor tant to note that the Law does not take into 
account exceptiona l ci rcumst ances; it Is not based on condit ions 
whi ch ra re ly occur. Whatever the Law teaches , whether it be of an 
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Intellectual, a moral, or a practical character, it is founded on 
that which l s the rule , and not on that which ls the exception .•• 
[furthermore] from t h i s consideration It also fol lows that the laws 
I Ike medic ine cannot var y accordlno to the different condltfons of 
persons and times • • • the divine guidance contained In the Law must 
be certain and genera l , although It might be effective in some cases, 
and ineffective i n others ..• the statutes and the judgements must be 
definite, unconditional, and general . 16 

We have seen that Plato sought a system which would be universal In its 

law rega rding specif ics, while Arist otle sought a system which would be 

universal in its general i ties. Maimonides saw the Mosaic Law as the Idea l 

Aristotlean system. They were t rue and absolute in their qeneral cha r -

acter. Since any truth Is only an opinion, and that opinion must take 

into consideration al I the variables Inherent in the situation, any 

perfect legal code must do the same. Therefore, Aristotle and Maimonides 

had the problem of what to do when the laws of a society did not meet 

the specific needs In a qlven situation. What would happen when the law 

was ineffective? 

God knew that the judgements of the Law wit I always require an 
extension in some cases and curtailment In others , accordino to 
the var iety of places, events, and circumstances. He therefore 
cautioned against such increase and diminution •.• But permission is 
at the same time granted to the wise men, i.e., the great court 
CSynhedrion) of every generation to make fences round the judgements 
of the Law and their protection, and to lnt7oduce by- laws (fences) 
in order to insur e t he keeping of the Law. 

Thus the problem of belnq absolute on ly i n general !ties was solved by 

Moses, and M~ iflll)nides, for it permitted modifications of the law to suit 

the variables. But It was only for the wisest of the men of any given 

generat ion to make these modifications. As Aristotle stated, It was the 

elite who were ab le to make th~ leqal codes, and then adjust them to the 

variables. Again we see the per fect ion in the law, In that it was 
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absolute, yet allowed for change; It could be molded to ci rcumstances , 

yet it was safe from being molded out of existence. 

The lnter-re latlonshlp of salvation, law, and society . Plato's 

Ideal society was one of harmony, and Aristotle souqht a state where 

every man could achieve his own level of eudaemonla. Maimonides saw 

;n the society out I ined In the Pentateauch a society with these two 

qua l ities , and yet a third. 

You wl l I find that the sole object of certain laws, In accordance 
with the intent ion of their author, who wel I considered their effect , 
is to establ lsh the qood order of the state and its affairs . . . Their 
so le object is to arrange , under al I ci rcumstances, the relations 
of men to each other, and to secure their wel l-being . ... You wl II 
also find laws Whlch • .• tned to Improve the state of the faith of 
man , to create firs t correct notions of God, and of angels, and to 
lead then the people, by Instr uction and education , to an accurate 
knowledge of the Universe: this education comes from God, these 
laws are divine . IS 

As Maimonides noted, since the Law of Moses provided this extra benefit 

of lmprovlnq the faith of man, It is again evidence of the ultlmate 

perfection of Moses and of his prophecy. 

C. MAIMONIDES' SALVATION AS THE KEY TO THE SCRIPTURE" 

The four perfections . Maimonides took his meaning of salvat ion 

from Plato and Aristotle, and he tound lt in the Pentateauch fn the 

prophecy of Moses. Maimonides also noted , as Aristotle before him, that 

few men ever reach the level of eudaemonla that Is true , or ultimate 

salvation , ard that most of us , beinq human, f~I I shor t. But there are 

levels of salvation which we may aspire to, and as was noted above, the 

three highest "stations" attainable are the phi losopher, prophet , and 

the Mosaic prophet . These levels are spel led out in lenqth In Maimonides' 
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conclusion to the Guide. He writes there that there are four kinds of 

perfection. 

The first per fect ion regards property: "the possession of money, 

garments, furniture, servants, I and and the I Ike" 19 , as we 11 as the 

possession of a tltle, such as king. However, these are perfections 

of the "external". Aristotle and Plato noted that the man who seeks this 

perfection finds only transient perfection , and that they In no way, 

by themselves, Improve the man , or g ive him any real level of salvation. 

The second kind of perfection "includes the perfection of the 

shape , constitution , and form of the man's body; the evenness of 

tempennents 11 ,20 and the strengthening of the physical parts of the body. 

But this Is a perfection that man shares with t he lowl lest of animals, 

and thus cannot be a perfection capable of granting any real salvation. 

The "soi.JI 1' deri ves no benefjt from th ls perfection"' 

The third ls the moral perfection: 

.•• the highest deg ree of excellency In man's characrer. Most of 
the precepts (of the law) aim at producing this perfection; but even 
this kind Is on ly a preparation for another perfect ion, and Is not 
sought for Its own sake. For al I moral principles concern the re 
lat ion of one man to ~Is neiqhbor; the perfection of man's moral 
principles Is, as It were, g iven to man fo r the benefit of manklnd.21 

This third perfection Is the one most men are able to attain, if they 

put enough effort Into the preparation. This prepa1·ation Is the Intent 

behind most of the "laws and statutes" of ~he Mosaic Law, and Is a 

pre-requisite fo r the fourth perfec1 on. 

The fourth kind of perfection is the true perfection of man; the 
possession of the highest Intellectual faculties; the possession 
of such not ions which lead to true metaphysical opinions as regards 
God. With this perfection, man has obtained his f lnal object; it gives 
him true human perfection; it remains to him alone~ IT g ives him 
i mmorta I I ty, and on l ts acco1mt he Is ca I I ed man. 2 



Each of these perfections can be reached throuqh the Pentateuch . 

Moses, as Maimonides says, was aware of these, and the need of 
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men to achieve them . The final genius of his creat ion , the l-1osaic Law, 

was that by studyinQ, and fol lowing t he Pentateuch, a man wi I I achieve 

each perfection as he Is able . 

The perfections and Scripture. As we saw in the f ir st chapter 

concerning the Pentateuch, the satisfaction of man 's needs are to be 

provided by God as his part of the covenant . This ls the first perfection. 

If a man seeking only this level of salvation were to follow thP laws 

and corrrnandments , as his part of the covenant , he woul d then be provided 

with the tl rst, and the lowest perfection. This is the level at which 

the masses see the Pentateuch. It satisfies them , while forcing them to 

attain second and often third kinds of perfection, for as he fol lows 

the laws, he ~ control lino his desires, and he ls acting , through the 

force of the law, with good moral conduct. 

Those who seek more than the first perfection, and strive fo r the 

second, and third , find true meaninq in the laws and commandments which 

teach one the correct inward and outward behav ior. For those people 

who have developed the rationa l principle, the second and third perfect ions 

are accomplished throuqh their Intellect, for they see t he "rhyme and 

reason" of the laws. They understand that we s~ould be act fnri ln 

accordance with these precepts because 1 1ey are rlqht ln themselves, 

and noT simply because they are ''the Law". The masses may not be able 

to perceive this distinction, and so It Is up to them to fol low the 

statutes simply because it is the law . 
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Finally, tor those who are able to achieve the fourth perfectfon, 

who are able to beqln t o understand the "true opinions" of the universe, 

there is a fund of knowledge to be found In the Pentateuch and the 

rest of Scripture. Maimonides In the Gulde po ints out many such phrases 

or Ideas that can be interpreted so as to explain some aspect of the 

reality of the universe (as Ma imonides and Aristotle saw this real lty .23 l 

For the elite, those who have attained this perfection, or are In the 

process of dolnq so, the Scri pture unfold the hlqhest wisdom and 

knowledge avai I able to man. 

Not only does the Pentateuch , with Its laws and narratives, 

provide a workbook for the preparation tor perfection, perfect ion at 

any leve l , out it provides the framework for the society wi thin which 

these perfections may be achieved. 

Moses attained t he ultimate in salvation, and f rom that state, 

his prophecy del lneated and provided tor the maintenance of every level 

of happiness that a person was capable of seeking. We each seek our cwn 

level of happiness, wel I- being, or eudaemonia--each according TO our 

capabi I ities or potential. Mai rrt0n ides found al I of this In the 

Per.tateuch as part of the prophecy of Moses, just as Plato and 

Aristotle said i t could be fo rmula ted. 

As Maimonides co eludes the Gu ide he writes: 

I hope thar , by the help of God, you wi II , after due reflection, 
comprehend al I the things which I have rreatri here. ~ :ay He qrant 
us and al I Israe l with us to attain what- He has promised us, "Then 
the eyes of the bl i nd shal l be opened , and the ears of the deaf shal I 
be unstopped" ( Isa. ><xxv. 5); "The peop I e that wa I ked in darkness 
have seen a areat liqht; they that dwel I In the shadow of death upon 
them hath the l iqht shined ." (Ibid . Ix. 1>24 



CONCLUSION 

While the major intent of this thesis has been to explore and 

expound upon Maimonides ' concept of salvation within Juda i sm , it was 

necessary at first to define the meaning of salvation wi thi n the 

sources of t he Pentateuch , Plato, and Ar istotle . 

Maimonides saw in Bi bi I cal prophecy the salvation concepts of 

the philosophers before him , and In that prophecy , the betterment at 

human soc iet y through a legal system. Therefore , it was necessary to 

define and explain the sou rces' concepts of not only salvation , but of 

law and society also. 

Af te r having discussed the three systems at the Pentateuch , 

Plato, and Aristotle, the one similarity among t hem al I was the end

goal which each souoht, Each system saw as Its final resu lt the qener 

al ized salvation of popular wel I - being achieved through a specialized 

society as delineated by the law of that society. While this end has 

been seen in each of the three systems, their means toward reachlnq 

that end have differed. 

In the system of the Pent ateuch, this generalized salvation for 

The populace could be achieved by t he society if that society were to 

fol low the divine , revealed, law. If this legal code were obeyed, as 

the society's part of the covenant , then YHVH would provide the 

necessities to make that society prospe rr Js, and ~·ould protect that 

socl~ty as its God . The result would be a state of well-be i ng and 

happiness for the people . Salvation was a concept fo r everyone to ach ieve, 

since It was a soc ia l wel 1- belno and prosperity. free f rom Internal and 
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external fears, and free f rom wants and needs. The focal point was the 

law, divine i n origin, and the pre- r equisite for salvation. 

The philosophies of Plato and Ar istotle saw the relationship 

between salvation, law, and society differently. For them there was a 

specialized salvation which on ly the elite could achieve . Thl5 salvation 

was for Plato the highest degree of happiness, and for Arlstot le It 

was eudaemonia. It was a state of being which requ i r ed a I ifetime of 

preparation and study . The man who embarked on this llfetime must 

free h imself from the non-rational parts of his self, and strive to 

contro l them through temperance, or the Doctr ine of the Mean . With this 

"moral" control , he could then commi t himself to a life of study and 

contemp I at ion, seeking the truths, or correct op In Ions, of the un I verse .. 

Havinq achieved this salvation, the elite could enter , or create , a 

society wh ich would foster thei r own salvatlon, wh i le provide a 

generalized happiness for the populace , much as wa s seen In the Penta

teauch which sought this same qeneral lzed salvat ion . 

It was In the relation of man to soc iety that Plato and Aristotl e 

differed. Plato maintained that havino achieved salvation, a man could 

choose to enter a soc iety with the thought of betterlnq it, even thouqh 

it was not a necessary part of his salvation to do so. Aristotle 

ma I nta i ned that s i nee man Is by nat ure a "po lit i ca I an ima I 1' he has to 

become a part of a society in order to be mlnimal ly happy, to say nothing 

of the maximum happ iness of eudaemonia. 

Having become a part of society, the ~a n of salvat ion of Plato and 

Aristotle, would be obi lgated as part of the elite to create the laws. 



Thus their own needs would be taken ca re of, while at the same time 

the needs of the masses would be fulf I I led. This would then bring to 

the people of the society, at whateve r their level, a wet I-being of 

fulfi I led needs. In the systems of the philosophers, the focal point 

ls the specialized salvation of the elite, for without them and their 

qui dance, there could not be a general I zed salvation fo r the society. 

The law was not the prime mover, as In the case of the Pentateuch, It 

was th~ sa lvation, t he happiness , the eudaemon la, of the el lte whi ch 

was the focal point , and the deciding factor In the flnal wet 1-belnq 

of the society. 
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Maimonides recognized the t r uth, or correct oolnion, of the 

philosophers regardlnq perfection and salvation for man. He thought that 

the el lte must have control of society, tor the good of the entire 

population. As with Pl ato and Aristotle , Maimon ides saw the role of th~ 

elite, those who have come the closest to the highest salvation state, 

as the interpretation of the law and the runn ing of soc iety . However, 

it was not the el lte who were to create the law, for that had already 

been accomplished hy a higher authority. The prophecy of Moses was the 

highest perfection that a man Is capable of; and the Mosaic Law which 

was the result of that perfection Is the perfect formu lation of 

Intellectua l, moral, and oe~avioral virtues. This is the framework 

for a society which the elite have to apply and expand . 

Ma l1110nldes combined the systems ot the Pentateuch end the phil o

sophers in his theory cf prophecy and its rel ation to man . The philosoohers 

stated that the salva1 ion o f the elite, t he fulfl I lment of the fo rm of 
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t~n, must precede any fo rmulat ion of the best society. While 

Maimonides reiterated this pos i tion , he at the same time hel d that the 

divine law of Moses must precede everything else, as was stated in the 

Pentateuch . 

The Mosa ic Law is both d ivine Cln that It is "f rom" the deity), 

and since it is a par t , or rather a product of the Mosaic prophecv, 

It Is also a part of the ultimate state of sa lvation. 

Maimonides was the product of two univer sal truths : the truth 

of the per fection of the Pentateuch , and the t ruth of the rationalist 

tradition of Plato and Aristotle. His Guide for the Perplexed was a 

creation of genius which offered to the rat ionalist and the tradition

alist The answers they were seeking , from the truths which they 

believed. 



FOOTNOTES 

CHAPTER ONE 

IFor the purposes of c lar ity In this chapter, "Jews" ..,,111 be 
used as a descr I pt i ve term for the "descendants of Abraham'' when 
speaking qeneral ly. "Hebrews" wl 11 refer to the peop le before the 
r evelation at Sinai, and''lsrael ltes'' wll I refer to the people at the 
time of the revelation and throughout the rest of the Pentateuch. 

2Although the responsibi lit ies of aach party in the covenant 
changed d1Jrlng -the course of the Pentateuch, the basic formula of 
"the people obeying God, and God qr anting them 'salvation' " never changed. 

3Genesls 17 ; 7 (al I translations of Bibi ical verses are from 
The Holy Scriptures, Jewish Publication Society, 1955). 

4Genesls 17:2-1 0. 

SGenesls 23:3-5 . 

5aGenesis 28: 13- 15, 

6Exodus 6:2-6. 

?Leviticus 26:3- 13. 

80euteronomy 28:1 -1 4. 

9Deuteronomy 28:15-68. 

IOThis was the ultimate act wherein YHVH gave to his people t ''e 
qift of salvation , and it was rejected . The Psalmlst decries this loss 
as greater than any other: the Israel ltes gave up the greatest of all 
poss ible l i ves, the gift of sal vat ion. Note specitical ly Psalm 78:1 0- 29. 

11Deuteronomy 28:1 -68. 

CHAPTER TWO 

1w.T. Jones , The Classical Mind Cvol . I of A Hlstor ·1 of Western 
Philosophy) <New York: Ha rcour t, Brace, and World inc ., 1969):--p. 369 . 

2Joh n L. Davies and David J. Vaughn (trans. ) The Republic~ 
Plato <New York: A. L. Bu r t Co. , [ no date]>. p. 163 



31bid •• pp . 150 ff. 

4 Jones , op. _c:_!_!_., p. 173. 

5~ •• p . 166. 

6oav ies and Vaughn, op. cit., p. 164 . 

7~ •• p. 92. 

CHAPTER THREE 
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1w.o. Ross, Aristotle <London: Methuen and Co . Ltd. , 1949) p. 190. 

2H.H . Joachim (comm.) , The Nlcomachean Ethics of Ar istotle (Oxford· 
Cl arendon Press , 1955), p. 28. 

31bid., pp. 50-5 1. 

4 1bid •• p. 51 . 

5 W. D. Ross (ed. ), The Wo r ks of Aristotle <vols. IX and X) 
<Oxford: Clarendon Press, 1921~ T098a 12-18 . 

6Joachim, op . cit . , pp. 51-52. 

7Ross , The Works of Aristotle, p. 1099b 8- 10 . 

8Joach lm, op . cit . , p. 57 . 

9Ross, The Works of Aristotle, p. 1099b 15-24 , 

IOThls nutritive faculty is found among a t I creatures , and 
'therefore Ari stotle does not consider it as having a part In mak i ng the 
excellence of the human soul . As Aristotle cons ider ed It mentioned, and 
so left , so shal I we. 

11Ross, The Works~ Aristotle, pp. 1102a 5-l 103a 5 . 

121bld ., pp . ll06b 35-1 107a 3. 

I 3 Jones , op. c It. , p. 27 '1 • 

14Joachlm, op. cit., p. 164 

l5Jones, op. cit ., o. 286 . 



16Ross, Aristotle, p. 237. 

17Ross , The Works of Aristotle, p. 1253a 1-5. 

18~., p. 1288b 20- 30. 

19~., p. l286a 7- 25 . 

20Ross, Aristotle, p. 268. 
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1James Robson, "Aspects of the Qur'anic doctrine of Salvation'', 
Man and Sa lvation, Eri c J. Sharpe and John R. Hlnnells (editors) (Manchester: 
Manchester Universi ty Press, 1973), p . 219. 

2M. Friedlander (trans.>, The Gulde fo r the Perplexed CNew York: 
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